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FOREWORD

The L. D. Institute of Indology has great pleasure in publishing
a collection of the selected research articles by Professor Dr. A. S,
Gopani. True to its nature, the collection is given the title ‘Some
Aspects of Indian Culture’, It covers wide range of subjects, viz. reli-
gion, philosophy, education, languages, literature, astrology, etc.

The articles are based on the study of the original texts and hence

are authentic. Students of ancient Indian Culture will find them inte-
resting.

The L. D. Institute of Indoldgy is grateful to Professor Gopani

for allowing it to publish his research articles, in book-form, in its
L. D. Series.

It is hoped that the publication of this collection of the research
articles will be received well by the students of Indian Culture.

L. D. Institute of Indology, Nagin J. Shah
Ahmedababa-380009. Director
11.1.1981.
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PREFATORY NOTE

The articles which have been selected to form this book were
written by ms at different times and on several occasions and publi-
shed from time to time in the periodicals devoted to rtesearches in
Indology. They have been assembled here in the book with a view to
acquainting the readers with my beliefs and opinions which | formed
in course of my studies in such topics as the religion, philosophy,
education, languages, literature, social conditions in a particular period

and place etc. etc.

There is, therefore., no scope of writing an Introduction to the
book such as the present one because the subject treated is not one
and the. articles are not concerned with one particular situation only
or with one particular period of time.

I have, therefore, been content in this brief Prefatory Note with
atfempting a summary of informations contained in some of these
articles with my observations and evaluations here and there. Of course,
there is nothing in them which is unwarranted and unauthorized by

contemporary sources and evidences.

To begain with, then, the articles titled “Thus Spake Mahavira,”
“Mahavira”, and * Characteristics of Jainism » have got in them my
arguments for and about the relevance, acceptability, and appllcablllty
of the principles and tenets of Jainism in the present context besides
an outline of the salient features and factors responsible for giving
shape to Jainism as it wended its way throuch the ages. Also Jainism
has been compared and contrasted with other indigenous schools of
thought bringing out in bold relief the fact regarding how well it can
stand the test of critical, al beit, impartial investigation. I have pre-
sented in them my firm conviction and c¢onclusion that it has a pote-
ntiality of the panacea correcting and curing all the ills and evils
besetting the soul and the society.



An article on heretics in Jainism and another on the Ajivika sect
point to an axiomatic truth that no age in human history was free
from the infectious virus of non-conformism. Even Mahavira, a spiri-
tual leader nonpareil, had a doctrinal adversary in Jamali who was
his one—time conscience-keeper next only to Gautama and a concep-
tual opponent in Gosalaka who joined him only to defect from him
and became a wily and vehement antagonist indulging in a malicious
propaganda against Mahavira which ended in Mahavira's triumgh and
Gosalaka’s downfall. True, the history of defectors always makes a
painful reading.

There is a common charge, veiled or obvious, said or unsaid, on
Indian culture that it has reserved a comparatively small place for female
education in its boastful social scheme. I have tried to invalidate
it in my article on female education, though it is restricted to Buddhist
literature only, advancing facts and fegares which are substantiated by
various Buddhist works.

Jainism was at its zenith in Gujarat in the medievel period when
Siddhardja and Kumarapala ruled. Whether it was languages or lite-
rature, art or architecture, painting or sculpture, every thing, was Jai-
nism-oriented. At least in this period in Gujarat, history minus Jainism
looks insipid and anaemic. This is what the readers will find in my
article on Jainism in Gujarat.

Outstanding peculiarities of Prakrits, Apabhramsa and Old Guja-
rati, have been spelt out in the two articles concerning them.

« Kuvalayamala ” which is a literal English translation of Muni
Jinavijayaji's article as also that of the three articles on Jambu, his
lifs, date and traditions connected with him have also been included
in the book as they all throw much light on the unsettled chronology
regarding the dates of Haribhadra, Udyotana and Gunapala.

The striking Subhasitas, the religious and moral element, the interve-
ning stories occurring in Gunapala’s Jarmbucariyarn have been described,
discussed and critically assessed in the four articles relating to it.
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Life and culture and woman with her legitimate place in Society,
as reflected in Jaina Narrative Literature, and my tribute to my revered
Guru, Acharya Jinavijayaji Muni along with my reminiscences have
been dealt with in the articles on them.

The book has also got an article on Satyasarhhita which is a
Nadigrantha about the predictive part of astrological science. I have
presented in it my impartial estimate weighing the pros
and cons, of the Sarhhitds which bave cropped up like mushroom,
these days. I have pointedly drawn the readers’ attention to the fact
that they should be taken at their face valae and no more as there
are discrepancies, lack of precision, pronouncements of a general nature
and an air of superficiality in and around them.

So, this is what the book is and the readers, I hope, will benefit
by it.

In conclusion, I cannot adequately express my thanks in words
to Shri Dalsukhbhai Malvania, one of the General Editors and to Shri
Naginbhai Shah, the Director for taking up this book for publication
in the famous L. D. Series.

3, Meghdhanu, A. S. Gopai
52, Dadabhay Road,

Po. Vile Parle (West),

3-3-79
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1
RELIGION AND SECULARISM!

The grand truths written in letters of gold on every page of the history of any
nation are these: human happiness is never secure without freedom, freedom, without
virtue; virtue, without knowledge; and not the freedom, as also not even the virtue,
has any hope or vitality except in the principles of religious faith and sanctions. True
religion is the very basis on which society rests and also the government, and it is
from this that power derives its authority, and laws, their sanctity, and both, their
inspiration and sanction. This being the truth and the experience of all of us, religion
should not be treated lightly and with contempt. Religion is the basis, equally, of
personal good as also of public faith and prosperity. The task and triumph of religion
is to make men and nations humble and honest in all their dealings and to bring all
the law, character and conduct under control and in conformity with the law of God. Of
all the things, if I were to choose one that is blessed and beneficial, 1 would prefer
a strong religious conviction because it only makes the life disciplined and delightful,
creates new hopes, throws light fon decay and destruction, turns torture into a
ladder leading to paradise, and above all worldly hopes and joys, calls up the most
delightful glimpses of future, and the security of eternal bliss where the sensualist and
the sceptic see only gloom, despair and annihilation.

Secularism is, on the other hand a deterrent to the cultivation of moral and
spiritual values. Morals will die without religion like seed sown on stony ground, and
religion without morals is not only a superstition, but a curse. The only salvation
for man lies in uniting them both. Morality is religion in practice and religion is
morality in principle. Morality without religion has no roots. It becomes a thing of
custom, changeable, transient and optional. The highest morality, if not inspired,
encouraged and enlivened by religion, is but as the marble statue or the unspeaking
corpse to the living and the perfect man. In this connection, I would also like to
make it clear that atheistic morality is not wholly improbable, but I am afraid it will
never answer our purpose. The morality that binds the masses together must have its
roots in an honest, downright personal faith and fear. 1 have heard people say that
also economic science and moral discipline always go ill together. I do not agree
with this. Granting that they are guided by their own principles in their own sphere,
it is false that the two orders are so distinct and irrelevant that the former in no
way depends upon the latter,

1. All-India Colloguium on Ethical and Spiritual Values as the Basis of National Integration,
Bharatiya Vidya Bhavan, Bombay, 30 December, 1966 to 2 January, 1967.
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But there is also a danger point, The weakness of human nature has always
displayed itself in times of great revivals of religion in the form of a disposition, or
an inclination to pass into extremes especially in these three things, enthusiasm,
superstition and uncontrolled intemperate zeal. Fanatic faith once entertained fast and
wedded to some dear falsehood, hugs it to the last. At the same time, it is also true
that we often excuse our want of philanthropy by giving the name of fanaticism to
the more ardent zeal of others.” This also has got to be guarded against. Intolerance
has been the curse of every age and State. Nothing dies so hard or rallies so often
as intolerance. It is better to be of no church than to be bitter for any. Tolerance
of all religions is a law of nature. How is it possible to imagine that a religion
breathing the spirit of mercy and benevolence, teaching the forgiveness of injuries
and the return of good for evil, can be so perverted as to breathe the spirit of
slaughter ? It is an unaccountable and extraordinary phenomenon. Still more extra-
ordinary is that phenomenon in which it becomes the means not of base and wicked
men only, seeking to coverup their own m‘sdeeds, but of good men, seeking the way
of redemption with honesty of heart and purpose. Let us all remember that even if we
do not become tolerant, let us not commit at lecast a crime of intolerance.

Secularism, to a certain extent, does affect adversely the cultivation of moral and
spiritual values, as it generally, is anti-religious attitude. We in India are normally
tolerant and therefore other religions also do flourish, the main reason being that
India is a Secular State. Our Secularism has no doubt cast a deleterious effect on the
process of education in respect of fostering the values, moral and spiritnal. [ am,
therefore, in favour of introducing a programme of general religious instructions in
the primary education itself from its very start. I would even go to the length of
suggesting that the subject of general religious instructions should be made compul-
sory, Compulsory teaching of Christianity and Islam in the denominational schools
should be discouraged and instead the same of general religious instructions should
be introduced. This will definitely create and promote a spirit of dedication, which
is almost extinct. It is necessary and also practical. It is possible to formulate a
common denominator of ethical and spiritual education for all religionists. The fact
that Akbar's experiment of Divine Faith which almost died with his death should not
disappoint us. M we patiently pursue it, I am hopeful, it will take deep roots in
course of time.

Materialistic civilization, which is the offspring of physical sciences, has done more
harm than good to humanity. It has mads man a restless, fast-moving machine,
bereft of hope and cheer and all the finer sentiments of life. The average man is
superficially a gentleman, smiling and well-dressed; scratch him : he has but tailos-
made happiness. Internally he has no peace of mind; he is worried; he is confused;
he is bewildered. Trusting the future, remembering the past, he often fails to act in
the living present. He goes on toiling, rejoicing and sorrowing, but having no set aim
or ideal in life, he does not move onward with a purpose. The world is in a bad
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way today. It has failed and is failing. Call it a crisis of spirit in the world or a
moral vacuum or whatever you like. Modern life is so regimented, so full of hurry
and noise, so soul-destroying in itslack of ideals, that it is rapidly taking away from
man any conception of the purpose of life, any solace that he might find in the things
of the mind and in the things of the spirit. Concerned mainly w'th many difficulties
and with frightening increase in strain and stress, life has become as much a survival
of the fittest as it is in the juagle. The uncertainty caused by economic crisis and
threats of war leaves the average man little to live for. His ancient faith in moral
and ethical values have been discarded and their place has been taken by uasatisfy-
ing ideoclozies or bv nothing at all. Religious purpose and piety of life have been
undermined by hedonism and utilitarianism. We have to recapture the lost values of
ethics and morality and work out national integration through it, halting this mad
march through enthronsment of religion. Every religion has some mission to fulfil
and nothing can thwart its aim or annihilate its purpose. In order that religion may
be a perennial living force, one should esteem and revere all the differe °t creeds,
doctrines and theories and realize that they are like so many radii proceediang (o the
same centre—God. I cannot best conclude this short paper without quoting the famous
lines of Thomas Paine: “The world is mv country; all mankind are my brethren and
to do good is my religion.”
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AJIVIKA SECT—NEW INTERPRETATION *

1.—Life Hisfory of Gosalaka.

Gogalaka was the son of Mankhali by Bhadra. He was so named because he was
born in a cowshed (gosala) of Gobahula—a Brahmin who lived in a saravana, a suburb
(sannivesa). He was trained in his father’s profession, namely, that of living by showing
picture-board, as was usual in those days with the members of the beggar commuuity
known as Mankha in Buddhistic and Jaina literatures. He is also referred to therein
as Mankhaliputra. Buddhaghosa, who flourished probably in the first half of the fifth
century A.D., quotes in his commentary on Dighanikaya, an anecdote which is res-
ponsible for his name Mankhali.l Personally T attach no more importance to this
on account of the reasons mentioned elsewhere in this article than what should be
attached to a simple anecdote.

No further details about the life-history of Gogalaka before Mahavira enrolled
him as his pupil are available.

11.—His Association with Mahavira.

Gogalaka met Mahavira for the first time in Nalanda at Rajagrha when the
latter, after he had become a monk, was spending his second rainy season there ina
weaver’s house. After a month’s fast, in those days, Mahavira went to beg alms to a
rich man named Vijaya who respected him much. This incident came to be known
to Gosalaka and tempted him to become his pupil. His association with Mahavira
begins from here. I think he did not do this out of love for Mahavira's creed. It was
more or less a commercial bargain. In those days there was a well-organized sect of
Ajivikas2 who were beggarlike and maintained themselves by employing some specific
means. They observed rules of penances quite peculiar to their sect. Tn this sect there
were sub-brauches also, founded on minor variations regarding discipline—wmoral and
worldly. In Majjhimanikaya® we find references to Nanda Vaccha and Kisa Samkicca,
along with Gogalaka, as followers of Ajivika Sect. Dr. B. M. Barua, following the late
Dr. Jacobi, is of the opinion that these are the names of the Acaryas of the Ajivika
Sect who flourised before Gogalaka.# I do not subscribe to this view on the plain
ground that the word (ime) used there in text refers to persons living and not dead,
and again on the basis that the Jaina satras, such as Upasakadasanga, Frasnavydkarana,

% Published in the Bharatiya Vidya, Vol. II, Part II; May, 1941,
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Aupapatika, Sttrakrtanga, Bhagavati and Sthananga, in which the Ajivika creed has
been incidentally discussed, do not mention any person as the founder of the sect before
Gosalaka. So, in my opinion, Nanda Vaccha, Kisa Sarhkicca were perbaps the contem-
poraries of Mahavira and represented two sub-varieties of the Ajivika Sect. The word
Ajivika was used contemptuously for the inferior by the superior order of the monks.
With the latter, the spiritual lifc was an end by itself while with the former it
was observed only as a means with which to eke out their livelihood. I do not
mean to say that they were intellectually less gifted; on the contrary my inference
is that they were endowed with superb powers of the brain. What they lacked in was
*“‘character”. Gogalaka also possessed the knowledge of Astanganimitta.5 Whenever they
practised penances they did so with a worldly point of view. In other words they
resembled today’s Jatis and Bavas who do not hesitate to employ any base means such
as mantra, tantra, medicine, etc., to earn their livelihood and win popular favour, So,
in short. there was a well-organized religiors sect styled Ajivika® in the days of
Mahavira, whose connected account is lost to us. Nanda Vaccha, Kisa Sarakicca and
Gogalaka Markhaliputra, whose references we find in Buddhistic and Jain literatures?
represented some of the earlier and different schools of the Ajivika sect, and these
three were the contemporaries of Mahavira. It is true that we have not so much know-
ledge of the schools of Nanda Vaccha and Kisa Sarhkicca as we have of that of the
Godalaka school. So it was not out of respect or faith for the Jaina school but on
account of material consideration that Gogalaka approached and attached himself to
Mahavira who was revered in those days and =ven worshipped. This worldly demon«
stration was the secret reason of Gogalaka’s forged friendship with Mahavira. 1t was
predestined that he was to prove traitor. He wanted to be the Mahavira minus monk-
hood. Nor would it be true to infer that Mahavira did not know this imposture.
Mahavira had the capacity to see Gogalaka right through and he did see. By not
granting the latter’s request at the first time Mahavira gave him to understand that
he had seen his game and at the same time he wanted to give him sufficient scope
to cultivate a genuine passion for the Jaina creed and philosophy. Later, at the second
time when Gogsalaka made a request, it was soon granted. This time also Mahavira
did know that Goialaka was not a real convert. But as is habitual with spiritual
leaders, he was full, above all, of the milk of human kindness and would not
despise opposition. He took him into his fold out of sheer sympathy and he provided
temporarily an opportunity to Gogalaka to believe that he had befooled Mahavira.
This incident is a sure sign of Mahavira’s glorious catholicity of mind and purity of
purpose, as well as of the roguish stuff of which Gogalaka was made. Now let us
proceed with the details of the incident : when and how Gogalaka tried to worm into
Mah3avira’s friendship and shape his opinion in his favour.

As we saw before, Gosalaka had offered himself to become Mahavira’s pupil but
the latter at first had refused.® Afterwards Mahavira went to aneighbouring suburb
called Kollaga. Gojalaka searched for him but he could not get him, whereupon he
himself got his beard, m.rustaches and head shaved, wore monk’s dress and went to
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Kollaga. Here he met Mahavira and repeated his request. This time Mahgvira accepted it
and allowed him company for six years. Once it so happened that they both saw a
sesamum plant in full bloom as they were going to Kurmaragrama from Siddhartha-
grama. Gogalaka being both intelligent and inquisitive put a question to Mahavira.
“Divine Sir | What will be the fate of this plant and the seven flowers hanging at
the top ?” Mahgvira, the seer, replied : “Gosalaka ! in course of time it will bear fruit
and these seven flowers will be born as seven sesamums in the same plant.” “Goéilaka
who was essentially a sceptic could not put faith in Mahavira’s words. As he wanted at
heart to disprove Mahavira’s prophecy, he pulled out the plant from the ground thinking
in his mind that he had thereby removed the possibility of its fructification. They
reached Kurmaragrama in the outskirts of which Gosalaka saw Vaijyayana practising
penance in the blazing sun with his head downwards and feet upwards. He approached
him and asked: ¢ Oh, are you an ascetic or a sacrificial post ? To this Vaisyayana did
not reply. Gosdlaka derisively repeated the same quesiion, whereupon Vaigyayana took
to anger and discharged the “heating power” (which he had come to possess as a result
of his hard austerities) to kill Gogalaka. Mahavira, who saw this, took pity on Goszlaka
and discharged his ‘“cooling power’’ to counteract the heating power of Vaisyzyana
who finally praised Mahavira in a loud voice. Goszlaka could find no marked reason
that made Vaidyayana not only speak, but speak in a tone praising Mahzvira, because
the discharging of powers on both the sides had taken place without the notice and
knowledge of Gogslaka. Mahavira when asked by Gogalaka, explained the whole thing
to him and showed him also, at his request, the method of acquiring the heating
power possessed by Vaisyayana. After this event they both returned to Siddharthagrama
from Kurmaragrama and on the way back that very sesamum plant came to sight,
proving true word for word Mahavira’s prediction. Just after Gogalaka had uprooted
the plant and thrown it off, the clouds gathered in the sky and it began to rain in
torrents whereby the uprooted sesamum plant got stuck to the ground and in due
course of time it bore fruits also as was foretold by Mahavira. Gogalaka was dumb-
found and he requested Mahavira to unravel the secret, the latter propounded in
unambiguous words his principle of everlasting truth. “Oh, Gosalaka, the living orga-
nisms of the vegetable kingdom take birth after their death in various parts (branches,
roots etc.) of their principal body (tree).”” Godalaka enlarged this principle of Mahavira
to an illogical extent and on a false analogy started a theory that every soul could
inhabit the same body after death. This principle is the very essence of Gosalaka’s
theory technically called Parivarfavada (hereinafter referred to as the Theory of Trans-
formation). Mahavira’s above-mentioned doctrine was simply restricted to the living
organisms of the vegetable kingdom. Goszlaka intentionally misinterpreted and extended
it to all living beings under the sun. But later on, this theory of transformation was
again modified by Gosalaka himself to be able to cope with the new situation that
arose out of his exposure by Mah&vira. At that time he seems to be giving a turn
to his own theory and propounds that every living being should occupy his former
body only seven times (but not as many times as he wished) and that too only in
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the bhava preceing emancipation (but not in every bhava) which is necessarily the bhava
of a human being.

Gosalaka thus differed and dissociated himself from Mabh3dvira. Taking up this
principle of Parivartavada as a starting point he erscted a reformed edifice on an old
foundation of the Ajivika school. In order to enlist public sympathy and book its
favour and win its applause by his miraculous powers he acquired heating power
by practising hard austerities as shown by Mahavira. He now thought himself to be
a perfect man, called himself a Jing—an omniscient being. He fixed his headquarters
in the shop of Halzhala—a pottress in a city named Savatthi.

Twenty-four years elapsed and Mahavira again met Gogalka in Savatthi. This
time he denied Gogsalaka’s claim of being a jing and made it clear to the public that
he was on the contrary his pupil when he was a Sadhaka, and revealed the story how
he differed from him and why he severed his connection thereafter.

Gosalaka did not like that Mahavira should expose him, So he went to Mahavira
and told him that Gogalaka who moved with him as his pupil had been dead for long.
Really speaking he was Udayi Kundiyayaniya who had selected Gogalaka’s dead body
to complete his seventh birth. To this Mahavira retorted that he acted like a thief
who puts on various forms in order not to be found out when he is hunted after.
This was too much for Gosalaka who abused Mahavira like anything and released his
heating power to do away with Mahavira with the words : “It wili kill him within
six months”’. Mahavira was, however, much more than an ordinary human being on
whom alone such things can operate. So not only was the heating power rendered
ineffective but it was made to enter the body of its own master when Mahavira
addressed him in clear words : “Oh Go4alaka, I am still to live for sixteen years
more instead of dying within six months as predicted by you ! Not only this, but the
heating power employed by you against me will take your own life within seven days
as it has already entered your body”. Mahavira’s words proved true; Gojalaka died
as foretold. At the time of dying he took objectionable drinks and eatables and con-
fessed, while repenting for his past folloy that Mahzvira was a real jina, and not he.
He also admitted that he was none else but Mapkhaliputta Gogilaka. He acknow-
ledged that he was a wicked man and his dead body should be treated as such and
carried with the cries of shame. This is the account of Gogilaka's life according to
Bhagavat'sitra.® Instead of waiting to consider this history let us pass on to a dis~
cussion of his principal doctorines as we are to make a critical analysis of his life-
account later in this article.

HHI.—Niyativada,

I am taking Niyativada first as it forms a corner-stone of Gogalaka’s philosophy
taken as a whole, There occurs a significant dialogue between god and Kundakolika
Sravaka, in the sixth chapter of Upasakadasanga, wherein the god says : ©On, Kundakolika,
religious teachings of Mankhaliputta Godalaka are really splendid because he does ‘not
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recognize anything such as a tendency to rise, a desire to act, strength or soul-force.
He openly declares that there is nothing like “activity’” and most emphatically pro-
pounds that soul does nothing. Everything is predestined and controlled from without,”10

It is in the very constitution of a thing animate or inanimate—to move as it moves,
Predestination is the watchword of this philosophy. According to Niyativada or fatalism,
submission to all that happens is quite inevitable. And also in the seventh chapter
of the same sitra there has taken place a talk to the same effect between Mahavira
and Saddalaputta.

It is noteworthy that the followers of the Ajivika Sect were generally known by
the father’s name such as Mankhaliputta, Saddalaputta etc. Against a legend, quoted
by Buddhaghosa in his commentary on Dighanikaya, describing how Gogsalaka received
the name Makkhali from his master, who spoke °‘tita, ma khalik® when Gogalaka,
whilst bringing oil from the bazar for his master, fell down on the mud, I have only
one point to urge that Gogalaka was called Mankhaliputta and not simply Makkhali
in Jain literature as is found in Buddhistic literature. The story, if at all it has the
force of verity, ought to apply to Gogalaka’s father. That is why I, for my part, do
not accept it as true. It is also interesting to note that the Ajivika sect, like all other
rival sects, had distinguished Updsakas as Saddalaputta, Pagduputta and Upaka and
Upasika as Halahala. Saddalaputta was later on converted to Mahavira’s creed,11

In the second Srutaskandha of Satrakytinga we find a statement elucidating this
creed, to the effect that Kriyavada (school of activity) and Akriyavada (school  of
jnactivity) are both one and the same from the standpoint of Niyativada (school of
fatalism or destiny) because Niyati, the nature of a thing, is responsible for activity
or inactivity. He is lacking in discriminating power or he does not know the real
nature of a thing who says it isonly dueto his past deeds that he becomes unhappy,
grieved or afflicted. On the contrary, he is a seer, a wise man, who says or believes
‘that the Unhappiness, pain or agony which he is suffering from is not at all a resuit
of his past actions; and the same holds good in the case of others. It is Destiny that
controls, regulates and rules the affairs of the universe. There is no law over it: itis
the law of the laws, What is to happen, does happen, and what is not to happen,
never happens. This is the sum and substance, the be-all and end-all of our present
life as taught by Niyativida.1% At the time of narrating various types of irreligious
liars, the Siutrakara in Prainavyikaranasitra sarcastically refers to idlers who are fond
of dainty dishes and lovers of happy-go lucky life and whose philosophy of life consists
of such beliefs as the following ; “In this material world whatever deed, noble or
ignoble, whatever happiness or unhappiness is seen or experienced is by nature, or
accident or divinity.18 It is not due to our efforts or exertions but is governed by the
intrinsic nature of thing”.1¢

Agaib, in Stgrakrtangasitra, there is a graphic picture of this type of Nivativada.15
1t is stated therein that there is a strong schoo! of philosophy which advocates that
the mundane or extra-mundane pain or pleasure experienced by people is not the effect
of their past actions but is determined by Destiny.
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To: get a complete idea, let us turn now to Buddhistic literature and see what it
has to say on this aspecct of Gogzlaka’s philosophy. We get a beautiful and consistent
summary of some of the cardinal principles of the Ajivika sect, collectively called
Niyativada or Samgativada, in such authoritative Buddhistic works as Dighanikaya and
Samyuttonikiya. There it is said that people of this world experience pain without any
reason; and that the purity of souls has no ground whatsoever. It is never so that the.
soul becomes a god or a goblin by its own efforts; nor is it freed by itself. Time,
action, effort, strength, soul-force, or power plays no part in ensuring godhood or
emancipation. No being in the universe, small or great has free-will, strength, or
spiritual force. Every life—be it an ant or an elephant—is preordained to pass
through a cycle of six special characteristics (abhijatis) and to experience pain or
pleasure as the case may be. At this point it should be made clear that this Niyativada
which is one of the basic principles of Gosalaka’s Ajivika school, is also referred to
in both the literatures under such various names as Samgativada, Bhavavida, or
Parinamavada. Its meaning is fully expressed by the word ‘fatalism’. For the present
it is enough to remark that this school of Destiny is no innovation of Goiglaka. There
is, we find in the literature of every religion, an eternal tug-of-war between Pugusartha-
vada and Prarabdhavada. So it is more true to say that its origin is rooted in the
mind of man. It depends exclusively on environments why and which should become
more popular. Prarabdhavida is also hinted at in Vedic literature. There is subtle
difference between Niyativadi and Akriyavada which will be discussed at length while
conbidering in this article the import' and implication of the Ajivilka school with
special reference to Goszlaka.

Next ‘comes. Parivartavada which is technically expressed by the word Pautapari-
hara. The incident of the sesamum plant is responsible for this theory of transforma-
tion of Gosfilaka who drew an inference on a false analogy that every soul after
death could assume the same body, while really speaking Mahavira wanted to restrict
the application of this principle only to vegetable kingdom as we saw before in this
article. Extension of this principle to human beings is Gosslaka's own invention. As
this theory of transformation can be better understood if it is viewed in the light of
his principle of world and emancipation, I am coming to it before critically surveying
Payivartavada.

1V.—World and Emancipation
In the foregoing lines I have stated that the theory of Destiny is the corner-stone
of Gogalaka's philosophy. All other theories are to be deduced as necessary corollaries
from this central principle which is axiomatic. He believes that the world from the
view-point of an individual has a termination at a particular point and preaches that
the liberated sou! had to complete 8,400,000 Mah3akalpas, seven existences of godhood;
and had to pass through a cycle of seven births as samyuthas (nikayaviiesas) and as
sentient human beings, and lastly all the liberated souls (siddhas) had to undergo
AS-2
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seven changes, (parivartas): in the last birth of a sentient human being preceding
emancipation. This is the world according to him. All the siddhas had to pass through.
them, and all the candidates for the final release will have to do so whether they
will- it or not. It is preordained for me and you and all, There is no escape out of
it, 'no short-cut whatever. Moreover the souls had to work out 500,000 karinas of the
past’ and - 60,603 varictics thereof.18 We also get in Dighanikdya a description of the
worloly existence, though different in detail.}7 In Bhagavatisitra Goialaka gods on
describing Mahakalpa, etc. in his ewn fashion with which we are not so much con-
cerned -bere. In the preceding paragraphs I have said that Niyativida forms the found-
ation-stone of-.Gogalaka’s philosophy. It is this, rather than anything else, which
differentiates Gogalaka’s philosophy from Mahavira’s. Mahavira is a confirmed expo-
nent of purusirtha.- While assigning. proper place. to-destiny he preaches with sincerity
and force that it is the soul that has to :undo what it has once done out of ignorance
or nescience. He recognizes' innate infinite power of the soul and makes room for
purus@rtha the ultimate result of which is liberation. ‘With Mahgzvira, prirabdha means.
something like past actions.. Thus he ackanowledges them both as - bare metaphysical
necessities, while Gosalaka believes only in niygti and nothing else. If; this funda-
mental difference is taken into consideration it will be easy for us to understand.
Gogalakd®s philosophy in its true perspective. We saw that he believes with Mah3yira
in' the beginninglessness of the world. I differ from Shri K. J. KARAGATHALA: when
he says in his otherwise scholarly article,: “Mankhali Gosalaka and his creed18”,
that the world is limited according to:Gosalaka, implying thereby that the world as
such ends at a particular point, 1 think Shri KARAGATHALA is mistaken in so stat-
ing because the words used by Gosalaka in the 15th Satakaof Bhagavatisitra do not
warrant it.19 On- the contrary, Gogalaka believes like Mahavira in the beginningless-
ness and endlessness of the wordly existence. So when Gogalaka says that a man
becomes' a siddha or is freed only .after passing through a predetermined cycle of
births and deaths, he means to say that only from the viewpoint of an individual,
According to him also“the world as such will for ever last. It never comes to a stop.
To be still more explicit, :Gogalaka does not believe in anything like the so-called
termyinus as Shri KARAGATHALA takes him to: believe. Goizlaka believes that.a man
is chained down to this worldly existence from time immemorial. Why ? ‘The; answer
is miyati. How? Niyati is the perpetual reply. He will get an emancipation after
passing through a particulat' cycle.'Why ? The reason of reasons is niyati. A man will
have to undo or neutralize a cértain number of Karmas. Why and how ? 'The reply
is m‘jmti‘. Niyati for Gogalaka is what the Brahma is for a Vedantin, that is, a rule of
rules and a solution of solutions. To put it technically, according to Gogalaka, the ‘wotld
is Anadi and Ananta from the viewpoint of the world, but 4nadi and Samta from the
viewpoint of an individual. This is exactly what is preached also by Mahavira. The
turning points in the philosophies of these two are karma and miyati in the case of
Mah3avira and Gosalaka respectively. Metaphysical necessity of karma is fulfilled by
niyati in Gogalaka‘’s philosohpy. A man is liberated the moment he destroys all the
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armas; but according to Gogalaka, destruction or no destruction it is niyati only

which has to bother about one’s liberation or confinement. Mahavira's philosophy

has invested the soul with infinite powers to neutralize karmic effects. So according

to it a soul can do this in a second’s time or it may take éven infinite time to

extricate itself from these karmic effects. In other words, one may not get emanci~

pation. There is no guarantee. If the powers of the soul are rightly employed, it may

succeed in course of time in liberating itself, and if the powers are wrongly utilized

it will have to move in a circle of births and deaths. Now if one argues that Puru-

sartha should not be done because it is only through Purusartha that new karmas

ate incurred and freedom postponed, the reply is that soul’s endeavour is entirely
indispensable to annul the past, if not for any other reason. Thus there isa distinct

place in Mahavira’s philosophy reserved for soul’s endeavour, Now ths founders of
the Ajivika school, who were the representatives of lower form of asceticism, fabri-
cated a flaw in Mahavira’s philosophy; they argued before the public in order fo
attract the latter towards them that Mah@vira’s philosophy held out no security for
liberation even if the soul putforth utmost effort to get it. They also maintained that
efforts are only relatively right or wrong, and no one, desirous of crossing the sea of
samsara, should lean on such a reed. This is the background of Niyativada which
would appeal to the mob in which baser element or love for animal life might be
predominant. It has no fascination for lovers of manliness and higher spiritual life or
for people who believe in evolving their personality or real self gradually so as to
unfold the embalming fragrance of the soul rather than live a life of stagnation. Thus
Niyativada held out alluring hope for emancipation, of course after passing through a
coil of existences such as is predestined for all. And again it permitted its followers
to live as they liked. This double promise secured much controi on public mind and
could get a considerable number of followers. Now studying the thing as it stands
any one with a clear conscience cannot help believing that emancipation is not a thing
resulting after aspecified time. On the contrary itis a thing to be sought and striven
after, and enjoysd It does notcome of its own accord but it is we who have to keep
going on to the goal till we get it. It is also not believable that Gosalaka who was
really an intellectual man could not have seen this shorfcoming in the reasoning of
school. As the detailed record of the Aiivika school of which Gosdlaka was the head
has not come down to us, we are not in a position to make:any definite statement
as to how he made good this deficiency. However, 1’'am of firm opinion that Goalaka
believed more or less in theory of automatic evolution, the highest result of which
was emancipation. ' '

To sum up, the central argument of the doctrine of Destiny, which is a part and
patcel of the Ajivika school headed over by Gosdlaka, is an ungrudging surrender to
fate. It has also made a provision for emancipation as is the case with every other
system of Indian philosophy. But there is an essential difference regarding this between
it on the one hand and other systems on the other. In other systems, emancipation
may come sooner or later, while in Gogalaka’s philosophy it follows as a natural con-
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sequence or as an inevitable result after passing through a predetermined cycle of births
and deaths. These grades of animal life are pre-arranged. As emancipation is the highest
good one can achieve or is a condition par excellence, Goialaka is an exponent,
directly, of the theory of automatic evolution, resembling somewhat DARWIN’s, He
believed that the world was an evermoving cycle without a beginning or an end.

V.—Theory of Transformation.

His theory of transformation is po less illogical than it is intcresting. At first
sight it would appear very ludicrous. However, let us try to interpret it as it is an
authentic feature of his philosophy evidenced in the Bhagavatisitra, 15. By Parivarta
what he means to say is that one can assume after death the same body which one
previously inhabited. [t is most significant that Gosalaka makes reference to this theory
for the first time only when Mahavira reveals before the public the truth that Goia-
laka was formerly his pupil and could not thus be a jina as he claimed io be. He
was discomfited by Mahavira in a wordy fight and totally exposed before the public.
This exposure was a matter of no small concern for Gosalaka who had almost succeeded
in attracting the public to him by means fair and foul. The exposure dealt a death-
blow to the prestige of Gogalaka to reestablish which he would go to any possible
lengtb. Exactlv at this time he remembered and sought shelter in Mahavia’s theory
that after death living organisms of the vegetable kingdom take birth in the various
limbs of the principal body. We have seen before in this article how Gosalaka did
not approve of this theory and what he did to disprove it, though it came out true
finally. He intentionally amplified this principle and applied it to himself on a false
analogy to save his prestige. I think he did not believe in this theory as sincerely as
he did in his theories of Niyativada, world and emancipation, cycle of births and deaths.
He must bave been inwardly enamoured of Mahzvira’s omniscience when he saw
Mahavira’s prophecy, regarding the fate of the seven flowers of the sesamum plant,
turning out entirely true, However this phenomenon made him a great rival of Mahavira

_instead of making him all the more devoted to him, as Gosalaka had a good brain
but a bad heart. He was temperamentally crooked, full of malice and pomp. So a
misuse of talents was in every way possible in his case. His theory of transformation
(Parivartavada) was the result of his exposure by Maha@vira. When Mahgzvira’s pre-
diction came out true, he became jealous and therefore severed his connection with
Mahzavira. He was afraid that Mahavira would throw him in the background by his
divine knowledge, and his ambition of becoming a leader would never be realized.
His unmasking by Mahavira who had an admirable hold on public mind could only
be refuted, he must have thought, by his theory of transformation. Necessity is the
mother of invention. He invented that theory out of sheer necessity. He took inspira-
tion from Mahavira’s theory and enlarged it to disprove his exposure by Mahavira,
Considering psychologically the make-up and development of Goszlaka’s mind, I
firmly hold that Gogalaka must have sincerely believed in the school of destiny
throughout his life ( excluding the time of repentance before his death ) before and
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even after his meeting wtth Mahavira. So he was essentially a fatalist and wedded to
that theory with all the force of heart. All other theories be evolved just as he felt
them indispensably necessary. It is not to be seen whether he remained consistent or
not in conceiving these theories. It is quite manifest through his Parivartavada how
illogical or inconsistent he could become when he chose to do so. It looks not only
unconvincing but absurd when he says to Mahavira that he was not the same Gosalaka
who was his pupil but was Udayi Kundiyayaniya in the body of Gosalaka who died
some time before.

* V1.~Analysis of Gosilaka's Transformation (Parivartavada)

GOSALAKA's theory of transformation is to be understood and interpreted with
refercncs to his theory of the world. Looking to the mental development of Gof4alaka,
it can be stated with a fair amount of certainty that the first theory which he formu-
lated was the theory of destiny (Niyativada) and the second was the theory of trans-
formation (Pgrivartavada) while his theory of the world was a corollary from these two.

According to the theory of transformation every Jiva can assume, like the living
organism of the vegetable kingdom, the body of the same kind after death for times
without number. While according to his theory of the world every sentient human
being could inhabit the body of the same kind without dying but seven times only
and that too in the birth (bhava) preceding emancipation. Tnstead of finding harmony
between these two theories, Shri KARAGATHALA sees irreconcilable contradiction.2®
I for one do not agree with him for I believe that there is complete affinity between
these theories though we are unfortunate in not having any light from the C‘urmkara
and the commentator. I give below Shri KARAGATHALA’S synthesis of these two con-
fhclmg (eccording to him) theories :

(1) Every Jiva can take birth" after death seven times in the same specxes like a
living organism of the vegetable kingdom.

Note : He adds the word seven on his own responsibility though it is not speci-
fically mentioned in the first theory (theory of transformation) stating for his so
doing that the Jama and the Buddhistic works often employ the word seven .in.the
respective descriptions of their theories of the world as in seven samyuthas, ssven
births of godhood, seven births of demonhood, etc.

(2) It is more proper to believe, Shri KARAGATHALA adds, that a Jiva is born
seven times in the same species after dying rather than believing that a sentient human
being can change its abode seven times without undergoing death in the last birth
(bhava) preceding emancipation as formulated by Gogalaka in his second theory of
“the worldly existence, ' '

Note : For his modification of Gogalaka’s theory, Shri KARAGATHALA adduces a
simple reason that it is neither intelligible nor practicable to change a body seven times

* published in the Bharatiya Vidya, Vol. 111, Part I; November, 1941,
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without dying. This is in short Shari KARAGATHALA’s critical review of both the
theories of Gosalaka and his own modification thereon,

My explanation is as under :

(1) Every jiva after death can take birth in the same species for any number of
times (Gosalaka’s theory of rebirth).

Note : Simply for the sake of going against Mahavira, he started this theory even
though he was finally convinced of the integral veracity of Mahavira’s theory.

(2) Controlled and guided by Destiny, he goes on progressing while passing through
various grades (theory of automatic evolution).

(3) He has not to bother about good deeds or bad deeds, merit or demerit, punya
or papa. Destiny is his friend, philosopher and guide (theory of ethics).

(4) From the standpoint of an individual, the world is limited. His description
of it is purely metaphysical and stereotyped just of the type we find in other sacred
Iiteratures (theory of the world).

(5) Emancipation is a surety definitely arising after passing through a pre-arra-
nged cycle of births and deaths (theory of emancipation).

(6) Without dying he has to undergo seven changes in the same body in the birth
(bhava) preceding emancipation (theory of transformation).

Nute : In order to falsify his exposure by Mahavira, I think, as 1 have made
clear in the first part of this article, -that Gogalaka had to invent this theory. He
fouad himself on the horns of a dilemma when Mahavira, a powerful spiritual leader
of those days, undertook unwillingly to expose him. He had either to admit Maha-
vira’s statement or to escape through a theory. The first he could not do as egoism
ruled high in him; the second he did as he felt he was sufficiently intellectual. [
believe that Gojalaka had used the word Parivartq in a figurative sense, Here lies all
the difference between my interpretation of the theory and Shri KARAGATHALA'S.
He: thinks rightly that the theory of transformation is scientifically untenable. Such
a change is impracticable. When Mahavira said that Gosalaka was formerly his pupil
and no more than that, the latter wanted to refute him on somewhat logical grovnds
and he achieved ‘his desire through his theory of transformation. So when he says by
way of a retort to Mahgvira that Gogalaka who was formerly his pupil was dead
long ago, and he was at present Uddi Kundiyayaniya in the dead body of Gogalaka,
what he really meant to say was that Gogalaka as a one-time pupil of Mahavira was
now no more from the viewpoint of progress though his body continues to remain.
Thus he uses the word Parivarta strictly in a technical sense. He may appear Gogalaka
like but he is really not Gogalaka. Parivarta means a change brought about by spiritual
progress, Thus he secks satisfaction of having paid Mahavira in the same coin, of having
ensured public confidence and, lastly, of having saved his spiritual degradation or death.
He took pride of having killed two birds with one stone. Why one should undergo
seven Pgrivartas and no more is purely arbitrary, or we' may willingly subscribe, so
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far as this is concerned, to Shri KARAGATHALA’S view that the number seven is a
patent number used in both the Jaina aud Buddhistic literatures. So this is how I
would like, in fairness to Goialaka, to harmonize all his theories though one would
believe more than I did that Gogalaka was far inferior to-Mahavira in all good points.
and desefved no following at all. Béfore emancipation the last birth (bhava) is the birth
of a sentient human being in which he has to expedite much of the work which may
be still in arrears. It is a momentous life in which he must undergo many extraordi-
nary spiritual changes (parivartas). Such a change Goizlaka did in the shop of a
pottress named Halahalz at Savatthi. It was the most extraordinary and the- last. Such
changes in all amounted to seven. He would not have perhaps invented such,a
cumbrous and complicated theory had he not been put to infamy through his exposure
by Mahavira. In my opinion, this is the only plausible explanation of Gogalaka’s
theory of transformation (Parivartavada). »

VIL —Theory of Ethics

Gosa]aka’s theory of ethlcs can be constructed from his own word which are- to
the following effect : oo ‘

“ It is never so that one can mature the unduc Karmas or can destroy the mature
ones by adoptmg a particular line of conduct, observing certain vows, practisingthe
prescribed penances or by adhering to rules of chastity.  One cannot avoid passing
through a cycle of the world without actually experiencing pain. .or pleasure wunlike
the. corn in the granary that can be emptied by drosa (a pacticular measure) with-
out actually eating the corn. In short, the cycle of the world cannot be shortened or
lengthened. It is pre-arranged and one has to pass through it whether he wills it or
not, whether he does good or bad deeds”.2! These words contain in a nutshell Gosalaka’s
theory of ethics. Thus it can be clearly seen that Gogalaka does not believe in abso-
lute good or bad, merit or demerit, puaya or papa, virtue or vice, According to himy
everything is relative-and whenever he enjoins a particular duty.or discipline, he: does
it with a design because with him the truth of truths is divine dispensation. -iIt.is
Destiny -that spurs you on to do good or bad deeds. You are not ‘to be:praised 'or
blamed: for that, In short, this gives one a licence to act as he likes. This theory: of
ethics is an-offspring of his theory of destiny. It is at present not our concern to'see
how ugly this theory of ethics is from the standpoint of society, politics or religion.

VIlI —Theory of Eight Finals

Now 1 am coming to hls Theory of Eight Finals22 which are : (1) Final Dnnk
(2) Final Song, (3) Final Dance, (4) Final Respect, (5) Final Tempest, (6) :Final-Ele-
phant: named Secanaka of King. Srenika, (7) Final War named Mahajilakagtaka
Samgrama and (8) Goialaka—the Final Tirthamkara of this aeon of decrease. These
eight conceptions are styled Final by him because each of them he believes to be a
thing par excellence. It is astandard,a type by itself. The first four and the last one
refer to him while the remaining three to other things. Secanaka elephant of king
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Srepika was perhaps a superb elephant of its kind. This as well as the tempest and:
the war that took place in Gojalaka’s days were perhaps historical. The clepbant seoms’
to have proved an apple of discord and a cause for war between Kugika,38 the eldest
son of Srepika, and Cetaka who took the side of two younger sons. In this war large
stones were made use of as weapons as the name3% suggests. ‘Referonce: t0.these two:
Finals clearly indicatss that Gogalaka either died after the occurrence of these events
or at the most was a contemporary of Srenika, Kupika, Mahavira ~and Ce¢aka.
HOERNLE fixes 484 B.C.25 as the date of Mahavira’s #irvage ( while Muni
KALYANAVIJAYJI has proved the traditional date to be true28, and according tothe
Bhagavatisitra, Gogalaka died sixteen years before Mahavira, that is to say, before
about 500 B.C.

When Gosalaka dlscharged the heati® power against Mahavlra ‘it was made to
re-enter Goialaka’s body- - its original habitat—by the cooling power of Mahavira.
This re-entry of his own force effected by the opposite force started burning sensation
in Gogalaka’s body, to be relieved from which he resorted to various irreligious and
objectionable means such as drinking with the result that he sang and danced like a mad
man. Or it may be that Mahavira's exposing him turned him mad and out of madness
he resorted to these foolish practices. Curiously enough he repeatedly paid his respects
by folding his hands to Halahalx who was his pupil and a follower. These thmgs done
even by an ordinary man would have betrayed him to be a mad man; what to talk
of Goialaka, then, who was one of the shrewd and formidable opponents of Mahgvira ?
These things thus  had all the fear and disadvantage of being misinterpreted. More-'
over; it was also not the case that this éscaped the notice of Gogalaka who was: a!l
the more in a hurry to hide the real motive behind these things and to pass themas
religious excellences. Gogalaka has tried, though feebly, to furnish religious background

and to give religious interpretation to his conduct which was doubtlessly and defnmtely
despicable,

The term carama literally means ‘fmal’ ‘last’ and is applied to a thing which is
topping alt other things of its kind. Thus the drink he drank, the song he sang, the
dance he danced and the respects he gave to Halahala were all final, superb, he meant
to say. No one has performed and shall ever perform such things. They are the standard
things or spontaneous conduct of an inspired spiritual leader. They are innocent practices.
of the last Tirtharbkara of this aeon of decrease. He has asserted his being the last
Tirthamkara as the last of the eight finals. Most skilfully and indirectly he preache
that no one should perform such things for the simple reason that these are finals and
were destined as such to be performed only by him. Thus while justifying his breach
of gentlemanly conduct, he keeps no room in his system for such a disgractful dem-
eanour. Really speaking he drank to cool the hot sensation and he knew it, but he
justified it on the ground that such a conduct was inevitable in the case of the last
Tirtharhkara who he was. To sum up, what he means to say is that what he did was
natural and predestined but at the same time was final, He includes in these Eight
Finals the Secanaka elephant, th: Stone War and the Tempest simply to secure public
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confidence which the historical cvents only are entitled to inspire. Historical events
are hard facts which cannot be denied and thus by denying the five unhistorical
finals h- will have to deny the three historical finals also which no sane man can ever
afford to do because all the eight things as finals have an equal claim to belief and
recognition. This theory of eight flnals has no philosophical, ethical, theological or
spiritual significance. It has a historical colour inasmuch as those three historical
things are concerned, and it has no meaning beyond it. Remaining five thines are the
worthless inventions of Gogilaka's brain and therefore it should not engage our
attention any more seriously. Instead of revealing his so-called noble motive in fabricating
such an absurd theorv, it brings in the forefront his lack of character. I am now
comirg to his Theory of Six Abhijatis.

I1X—Theory of Six Abhijatis

Abhijati is a technical term meaning a soul-characteristic which distinguishes a
man from a man. Description of this theory is not to be found in Jaina literature
but its underlying idea is gathered from the Buddhistic works. According to it the
whole mankind is divided into six groups and every man of the world must belong
to one group or the other. The following is a description of this doctrine of Goialaka
according to Bud. haghosha who quotes it in his commentary on Dighanikaya from
Anguttarenikayas in which Porana Kassapa, a contemporary of Buddha, outlines a2 sketch
of six Abhijatis. 1his sketch is as follows :

(1) Krsnabhijati: This characterizes the people doing evildeeds such as fishermen,
hunters and others of the kind.

(2) Nilabhijati © This characterizes the monks who use the four pratyvayas after
putting thorns in them.

(3) Lohirabhijati : This characterizes the monks who wear only one cloth, such
as the pupils of Mahavira.

(4) Heridrabhijati : This consists of the Ajivika laymen and laywomen who put
on clean garments.

(3) Suklabhi jati : This consists of the Ajivika monks and nuns.

(6) Paramaiuklabhijati : This consists of Nanda Vaccha, Kisa Samkicca and
Makkhali Goszlaka.

It is guite apparent that this division has been based on the deeds one does and
on the merits one has got. In the Jaina literature we find a similar description of the
Jain doctrine of Le#yas29 which, though agreeing in substance and form with the
theory of six Abhijatis, is finer and*more thorough going than this. This fact led JACQBI
and BARUASe® to hypothesize that Mabavira borrowed this doctrine of Leiyas from
Gosalaka. This hypothesis is not well founded as will be seen from the following lines :

Erom his theory of six Abhijatis one can see how bigoted and seif-centred
AS—-3 '
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Gosalaka was. The fourth and the fifth Abhijatis have been exclusively reserved fort he
followers of his creed and the last for himself, Nanda Vaccha and Kisa Samkicea.
He scems to have thought that he has hereby increased the value and the excellence
of his creed while the rea] state of affairs is just the reverse. In the first Abhijati he
has given (though crudely) the characteristic and an example while in the remaining
five we miss the characteristics of all. It is possible to assume, looking to the incom-
plete nature of the literature of the Ajivika school, that he might have given the
characteristics of other Abhijatis as well He preferred to give the incomplete nature
of his own pupils rather than those of others The Jaina doctrine of six Lesyas as
preached by Mahavira gave merely characteristics and those who had particular char-
acteristics belonged to a particular LeSya without any distincition of cast, colour or
creed. The Jaina dectrine of Lefyas hasreally much in common with Gosdlaka’s theory
of Abhijatis but it is hazardous to conclude only on this gtound in the absence of
any positive proof that Mahavira borrowed his doctrine of Lesyas from Gosalaka,
As we are not at present in possession of the entire literature of the Ajivika school
we cannot say which of the two doctrines was earlier and who borrowed from whom.
It might be that they both would have independently based their theories on the
traditions inherited by them.
X—Theory of Eight Life-stages

The sketch of this theory of eight life-stages is drawn according to the Buddhi-
stic literature because no reference to this ajso is tobe found in the Jaina literature.
Atthapirisabhimi®1 is the only phrase found in the original texts; it is insufficient by
itself and for a detailed view we have again to depend on Buddhaghosha, the Attharathakara.

Shri KARAGA {HALA differing from Buddhaghosha offers a new explanation,
while arguing that this division of life into eight stages appertains exclusively to the
spiritual life as a whole. T think, no serious consideration should be given to such a
trivial matter. It does not make any material change in our estimate of Gojiilaka's
outlook on life in general. We also have no reason to doubt the authority of so
great a scholar as Buddhaghosha even though shri KARAGATHALA’s interpretation
may appear more attractive for the time being. Such a division of a man’s life has
been attempted by poets and philosophers of all times and climes.

X1—Character of the Ajivikas

The Ajivikas passed urine and motion standing,33 ate and drank standing. Instead
of washing the hands, they cleaned them by ticking. They did not accept aims from those
who invited them or requested them to sit. Nor did they receive alms which were specially
prepared for them. They never accepted invitation. And they did not receive aims from
a woman feeding or nursing the babe as well as from a pregnant woman. The Ajivikas
did not accept wine or meat or articles from the feast. They lived and moved naked.
gome of them ate as much as a morsel or two or at the most seven. Some of them
begged only from one house or at the most seven houses.84 And there were some who
ate only on alternate days,
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There is also a mention to the effect that these Ajivikas who practised penance
outwardly, took dainty dishes privately and this accounted for their being fat.84

In the Aupapatikasitra it is mentioned that some Ajivikas go to beg alms leaving
two houses, three hcuses or at the most seven bouses85 by turn
In the Thapangasitra®? we come across a reference to the austerities practised by

the I\jivikas. They were of four types : (1) uggatapa (2) ghoratapa (3) rasanijjuhanata
and (4) jibbhindiyapadisamlinara.

In the Majjhimanikaya, it is stated by Ananda a pupil of the Buddha, to San-
daka that there are two types of Acaryas leading unchaste life- Goszlaka represents
the first type and “ahavira, the second 38 So far as the latter is- concerned, the state-
ment is full of sectarian hatred. Mahavira is taken by one and all, I need hardly
stress this fact, an incarnation of chastity and religiosity.

The Buddha has also said that there is none more sinful than one who has a
false vision and amongst such pecple Moghapurusa (deceptive, cunning) Gosdlaka was
the foremost.39

In the Prasnavyakarana,® Mahavira considers the Niyativada as a false school of
thought. We can take this as a reflection on Gogialaka who, according to the Jaina
literature, is considered to be a father of this school of thought. ’

In the Aaguttaranikaya,t1 the Buddha has illustrated hus estimate of Gogalaka's
school by an example of a blanket. He says there that the school of Gogalaka is as
worthless as a blanket madc up of coarse and pricky bairis among zll types of cloth.

In the Swiyuttanikaya, %2 Sahali speaks about Gogilaka before the Buddha that
Godzlaka does not prefer penance to quarrelsome talks and to censurable deeds. We
should take this ststement of Sahali at a discount because one would have expected
it to be full of praise, Sahali being a staunch follower of Gosalaka.

In the Siitrakrtanga, there is a dialogue between Ardraka and Goszlaka, in which
the latter says to the former that moving alone, cold water, food full of seeds and
even the enjoyment of a woman were not at all prohibited for a monk.

In the midst of alli these contradictory refercnces there is preserved in the Majjni-
manikaya a very curious mention that the 7Ajivikas remain assons with those women
whose sons are dead. They accept the leadership only of Nanda Vaccha, Kisa
Samkicca and Makkhali Gogalaka; and they praise themselves while censuring others.
This reference is very signiflcant on account of its sure indication to their charact-
erlessness and unchastity as also a reference to Gogalaka’s residence with Halahala,

As the records of the Ajivika school are not preserved, we have solely to depend
for our knowledge about them on the references found in the Jaina and the Buddh-
istic literatures. From the foregoing quotations jt is -quite elear that they lived naked
and knew no iranpers. They practised penance to impress the public and trade on
their credulity. Had self-mortification through penance been their goal, they would
not have preferred to eat privately. Satyaka’s statement that they ate dainty dishes
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in private lends full support to my inference. It was an age of penancz and non-
injury. Self-mortification was preached with vigour and vehemence. In sach an
atmosphere it was suicidal for the Ajivika school to give frec reins to the cravings of
the flesh. So they also like all other rival schools, made room for uusieritics but not
with sincerity. Self-torture cannot be a real aim in the case of those who were wedded
to the principle of divine dispensation. This also proves that thcy were past masters
in the art of dissimulation. Morcover, when they practised it with some sincerity,
they did it with a view to achieving divine powers which were used to inspire awe in
the public and to draw it towards them. Eating sumptuous Jinners made them fat
and sharpened their sexual appetite which they perhaps satisfied in any manner they
liked. They even went to the length of staying as their sons in company with sonless
women offering services in the form of consolation in times of their adversity. Here-
by they could get the best opportunity to preach to them the cardinal principles of
the school of destiny and to caltivate a g:nuin: liking for that. This somewhat
accounts for the fact that Gogalaka had a largefoliowing.45

It also makes me suspect that at the same time this provided ample scope and
conveniznce to satisfy their sexual hunger. In all times and climes wonia has pla.:d
a really solid tbough imperceptible part in shaping the course of a man’s career. Their
company is an oasis in the desert of life. It provides solace to a solitary man in
times of adversity and adds flavour to happiness. The practical and cuaning Ajivikas
were fully conscious of the efficacy and the influence of woman. Thus while accepting
to offer honorary services they reaped all the advantages of a married life without
incurring any responsibility of a house-holder. For his propaganda Gosalaka preferied
woman to man. His headquarters in the shop of Hz'zhata a pottressin Savatthi pro-
vide a telling instance. My conclusions regarding the empioymeznt of a woman for
propaganda purposes have a support from Gogalaka himself who says to Ardraka to
the effect that cold witer and the company of a woman are atlowed to a monk
moving alone.

It is a fact that ths Ajivikas did not grink wine aad did not eat meat. It is quite
natural that these people would have gone to that length but they did not do so as
their prohibition was specially laid down by Gogalaka himself whom they dared not
disobey, though we know that he himself drank and danced. In order to justify this
inconsistency and countradiction between his word and deed, he pleaded that it was
destined in the casz of the jast Tirtharhkara of this acon of decreasz but no one zise
should practise it. They could have drunk and justified their conduct on the grounds
of predestination but Gosgalaka’s hold on them was so firm and fast that they could
not go against his wishes a1 injuactivis. Dreinking winz and eating me:at must hav:
been looked down upon as the evils of so:iety in those days and thrrefore Gosalaka
must have prohibited their use asa matter of policy. [ purposely use the words “as a
matter of policy” because for a fatalisd anything and everything is allowed as a policy.
To enlist public sympathcy, Goszlaka could not have afforded to close his eyes against
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the prevailing customs and conventions of that day. These Ajivikas were undoubtedly
very sharp-witted as is seen from the repcated warnings sounded by the Buddha
against Moghapurusa Gogalaka who was really a wizard.

Instcad of remaining dependent on the society at large, the Ajivikas trok up
a certain profession and maintained themselves therefrom. These professions such as
showing pictures, astrology etc. were not necessarily ignoble but thev were positively
and comparativley less worthy from society’s point of view. Ajivikas mastered these
secular sciences, and statements indicating that they knew (especially Gosialaka) Agjas-
ganimitta are not wanting.46 [hree lcaders of the Ajivika school are more known to
us. They are Nanda Vaccha, Kisa Sarmkicca and Makkhali Gosalaka. Nothing except
the names of the ficst two is known. According to me the Jaina and Buddhistic ref-
erences to Ajivika school point only to the Ajivika school headed and led by Gos-
alaka and not by the first two As I have made clear in the beginning of this essay
these three were contemporaries. There must then be some subtle differences between
these three schools of the Ajivika sect. The schools of the first two Acaryas were of
minor importance. So a reference to the Ajivika school is a reference to Gosalaka’s
Kjivika schoo! and not to a school of any of the first two Just as there are various
schools of Vedanta but Szakars Vedanta is the standard, so also there are various
schools of tie Ajivika sect but Gosalaka’s Ajivika school is a standard representative.

It eems these Ajivikas came later on to be ideatified with the Digambaras, as
is secn in Silapkicarya's commentary on the Surrakrianga.t7 For my part [ am very
reluctant to agree with Sianka as there is essential doctrinal difference between these
two schools of thought.

We have no knowledge of the order of the Ajivika church as we have of the Jaina
church. Also we are not in a position to say whether there were any nuns in that
school. There were no doubt infiuential upasakas as Saddalaputta and wupasikas such
as Halahalg. We have no basis to make any statement regarding their dwelling p'aces,
like the modern upairayas, to hou-e the Ajivika monks. But with all that they had
their headquarters in all the wellknown cities such as Halahald’'s shop at SAvatthy.

The Ajivikas continued to exist in the days of Asoka and his successors,4®
Dasharatha, a grandson of Adoka, had granted caves in th: Nagarjuna hills¢? to the
Xjtvicas. All these evilencas show that the ssct wasalsy resp:cted even by the kings

X I—Summary

(1) it is very significant that the Buddhistic Literature almost cxclusively uses
the phrase Makkhali Gogalaka while in the Jaina Literature we find the- phrase
Markhaliputra Gogalaka used for the same. Buddhaghosha’s explanation of the term
Makkhali is morc or less of a legendary character rather than philological. So also
the Jaina tradition has no support from any weli-known, authoritative Sapnskrit
dictionary. Moreover, in Jaina Literature there is a wide differcnce of opinion among
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the commentators themseclves, namely, Abhayadeva,50 HemacandraSl and others, regarde
ing the meaning of Mankhali. Under such circumstances the derivation of the word
Mankha from the Skt. word @¥%t5% arrived at by Hoernle appears to me more appe-
aling. There was, as he says, on the authority of Panini, Patapjali, Varzhamihir
and Bhattotpala (the last depending on the Pkt. gatha of one Kglakacarya) a well-
organized sect of monks who carried a bamboo-staff with them. So originally they
would have got their name from this symbol but as time went on they would have
sither dropped the system of catrying it in their hands or some other stronger sym-
bol (e.g. one of employing spzcific means to maintain ) in the form of showing pic-
tures would have superseded the former. The Jaina commentators have a mess here
that they identified the practice of showing pictures with the word Maikhali and
thus tried to deduace the originai meaning of the word Mankha from the profession
of showing the pictures whizh they ail followed atike, So my interpretation is that
Guosalaka belonged to a sect of Ajivikas whose prototypes were the original Ekadandins
And, as is quite possibie in ths history of names, these Ekadandins came later
on to be called Ajivikas because they adopted certain specific means to eke out their
livelihood. Gosalaka who was the prominent leader and a vehement propagandist of
the Ajwvika school was thus identified with the class (fﬂ%ﬁ{) and came to bc known
as Mankhaliputra just as Mahavira who is aiso identified with his Fg3¥1 and is equ-
ally known as @799, So this explanation is quite plausible because it reasonably
reconciles both the traditions - the Jaina and the Buddhistic.

(2) The Jaina account which accepts Gojalaka only as the acknowledged founder
of the Ajivika sect is not tenable becausc a statement to the effect that the Ajivikas53
outnumbered the followers of a well-honoured spiritual leader like Mahavira, and
another statement in the Budhistic canonical works to the effect that there were
other leaders of the Ajivika sect, namely Nanda Vaccha and Kisa Sarmkicca, indicate
that there existed this very sect though under a different name as that of Ekadandins
in Pre-Buddhistic days. Moreover, it can be argued that it would have taken at least
some centuries to gain so much popularity as it did in the days of Mahavira.

(3) An attempt to connect the Ekadandins or the prototypesof the Ajivikas with
the Jaina monks of Parivan@tha’s times as well as an attempt to trace the origin
of the Digarhbara sect to that of the Ajivikas of Mahavira's times just as was done
by HOERNLES4 is bound to mecet with our disapproval because the fundamental
doctrinzs of the Ajivika sect are so much diamstrically opposed to those of the Jaina
school of Parsvanatha’s times and also to those of the Digarhbara Jaina school that
such a comparison seems to be ridiculous, There is no doubtsimilarity between them
bat such similarities arc found as a matter of fact betwesen several sects. No doubt
Dr. HOERNLE has a solid support, in this connection, of no less renowned comm-
entator as Silank 1,55 and also of Halayadha.56 Halayudha of course has evidently
depended on Silanka who is somewhat inconsistent.
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X111l —Interpretation

Thus there was, in Pre-Buddhistic days, a well-formed sect of the Ajivikas who
were Known as Maskarins or Ekadapdins. They carried a bamboostaff as their
symbol. These Ekadandins might have received a designation of the Ajivikas in the
days of Buddha and Mahavira probably because they employed some specific means
such as showing pictures etc. to maintain themselves as the word ajiva shows. Gosal-
aka was a vigorous exponent of this school as alsn Nanda Vaccha and Kisa Sarhkicca
who represented some sub-varieties of this school. It was based cn a lower form of
asceticism which was not an end in itself but rather a means. In other words, they
turned asceticism into an earning factor. Gosalaka made friendship with Mahavira
with an evil motive of learning the secret and the art of capturing the mass mind.
And he took no time in severing his connection with Mahavira when the former was
exposed by the latter. He changed his creed off and on so as to mcet the pressing
needs of his times There arc statements to show that they practised penance, obse-
rved fast while they ate in private. Gogaloka might have gone to the length of even
establishing sexual contact with women and in some form or the other he preached
it also. The Ajivikas practised different popular tricks, such as magic and fortune-
telling, to gain footing in the hearts of people. In a nutshell, they wanted to make
capital out of asceticism and leave everything to fate. 1t is true that they could
mahage, in the wayv, to get as large a following as any of the contemporaneous sects
but it is a recognized truth that it is quality, not quantity, which can perpetuate a
particular creed. The sect had very influential upasakas in the persons of Saddalaputta,
Panduputta and Upaka, and wpasika Halahala. A question, then, naturally, arises as
to why such a popular sect turned out so short-lived. The answer is not very far to
seek. The Ajwvika sect had nothing of some such thing as a coherent philosophy
nor did it give any spiritual recipe to the suffering humanity. It provided only a
fleeting temptation to credulous people who always have a leaning towards secular
seiences such as magic, astrology, sorcery, omens and portents. These no doubt feil
victims to machinations, manoeuvres and manipulations of a scheming man like
Gogalaka, But they were disillusioned also within a very short period. His Niyativida
was a double-edged weapon which cut anyway it liked but that also did not serve
him long as it was rendered blunt by Mahavia’s bold and spirited exposure of
Gosalaka. 1t was the very height of absurdity and inconsistency when he applied the
principle of transformation to himself and -aid that he was not Gofalaka but Udayi
Kundiyayapiya in the dead body of Gosilaka. The public took resentment at this
shamefast nature of Goialaka and refused to be further exploited. It changed its
course in the opposite direction and assembled under the banner of Jainism
and Buadhism. Thus there came a tide in the affairs of the Ajivika school which
did pot see again the palmy days. And Goialaka who elevated it eventually
ended it. He invented all the theories according to the changing needs. The theory
to which he firmly adhered till the last breath of his life was Ni yativada., With respect
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to all oth:r theosries h: wis himself a law-giver and a law-breaker. His Theory
of World and Emancipation is a stereotyped one that can neither be proved nor
disproved, His Theory of Transformation is so illogical and ridiculous that it does
not deserve even the name of a theory. He started a Theory of Eight Finals just to
justify his misdemeanour in old age and to shield his moral lapses. His Theory of
Eight Life-stages is more or less a common property ovied by all literatures. His Theory
of Six Abhijatis-the origin, according to JACOBI, of the Jaina doctrine of six lesyds is
an elavoration of the Triguna theory of the Samkhyas So the theory which was the
backbone of the Ajivika school was the Theory of Fatalism which is in some form or
the other a lower form of asceticism that advocated a life of stagnation and shut
the doors to free will. Therefore we are quite justified in saving that the Ajivika
school was not at all a major school of philosophy and the attempt te consider its
points of similarity and dissimilarity with the well-conc'eved systems like the Jaina
and the Buddhist schools is not worthwhile I repeat, once more, in conclusion that
the Ajivika sect, of which the Pre-Paninian Ekadandins are the prototypes. is in its
turn the original pattern of the present day Jatis, Bavas, Bhavas and Garodas.
Regular references to Ajivikas are found as follow :

(1) Bkadndins of Pre-Paninian days (2) Ajivikas of Mahavira’s times; (3) refer-
ence to Ajivikas in Berbar Rock Inscriptions of 251. B.C.; (4) reference to Ajivikas
in the seventh Pillar-edict of Agrka (236 B.C.)5T (5) reference to Ajivikas in the
BrhajjatakaS® and Laghujataka’? of Varahamihira (550 A.D.); (6) Silanka’s reference
to Ajivikas in the 9th century A.D in hiscommentary of the Surrakrianga; (7) Hala-
yudha’s Ratnamalz®0 refers to Ajivikas (10th century A D); and (8) South Indian
Inscriptions of the 13th century refer to Ajivikas.61

After this there is no authentic reference to th: Ajivikas, and this poinis tothe
fact that they be:ame quite disorganized, foliowed and practised whatever they like.
There was no common tie which could unite them under a common leadership and
thus they vanished after thirteenth century leaving as the remnan tthe modern vagrant,
gypsy-liks, aonalic Bivas, Bhavas. Jatis and Garodas
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MAHAVIRA *

The sixth century B.C, is one of the most eventful periods in history. It
was characterised by mental stir and spiritual urge of an unusual nature. New exp-
eriments were tried and values reassessed. People longed for new light.

India, at this time, was passing througha period of transition and uncertainty.
The superiority of one class over the other was questioned and exploitation had
become unbearable. 1t was in this atmosphere that Mahavira, the twenty-fourth and
the iast Tirthankara, appeared on the scene.

His birthplace was Kundagrama, prosperoussuburb of Vaisali, somewhere about
twenty-five miles north of modern Patna. ft was the principal -entre of the Ksatriyas
called Jaatrikas, Nayas or Natas and was something of an oligarchic republic ruled
over by Mahavira’s father, Siddhartha. He belonged to Kasyapa gotra and his
mother’s name was Trisala, a sister of Cetaka, a most powerful ruler of Videha,
who had both Licchavis and Mallas always at his beck and call.

Mahavira was born on the 13th of the bright half of Caitra iu the year 599
B C. His coming into the woild was hajled with great rejoicings by the members
of his family and the peopl: of the citys every house in every street was beautifully
decorated and ijluminated, befitting the occasion. He is sometimes referred to in the
Jaina canon and remembered by the Jainas as Videha, the son of Videhadatta; as
Vaigahya, a citizen of Vaiali, as Kasyapa, one belonging to the Kagyapa gotra;
as Arhat, Arihanta, Aruhanta and also sometimes as Buddha.

Truly speaking, Mahavira is an appellation which gods gave him as he annihilated,
in the manner of a formidable fighter, quite a big army of Karmas, with the ever-
sharp weapon of Tapas when he was a monk. His real name is Vardhamana which
is significant in the sense that the prosperity and popularity of the father increased
after his birth.

The Buddhists and his other contemporaries also on the other hand, refer to
him in their works more often as Nigantha Nataputta. There is a host of other
names such as Sanmati, etc., given to him, but he is most commonly known ag
Mahzvira and we shall refer to him as such in this article.

The facts of his early life as collected from early works are not many. No
complete picture of his boyhood emerges from these. For detailed information, one,

* Published in the “'Pagsant of Great Lives”, SeriesI, Bharatiya Vidya Bhavan, Bombay-7; 196¢.
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therefore, has to rely on later accounts which arc intermixed with miracles and
myths. Here is an illustration to show his bold and brave nature

* Vardham@na was once upon a time playing in his father’s garden in the
corupany of his friends. He saw an infuriated elephant running amok in the crowd
and rushing towards them. His friends were airaid of thc impending danger and
they fled away leaving him all alone. Immediately deciding to face thc mad clopha-
nt with calmness and courage, he made a dash towards it, caught hold of the cle-
phant ’s trunk and climbed straightaway on its back.”’

Mahgvira had a sound physique. His limbs were all perfect and proportionate.
Strength appeared as if overfiownig from them and he was equally strong in mind,
heart and soul too. He was brought up in a royal atmosphere and learnt all the
arts and sciences worth knowing. It is clear that he had made up his mind from
his very childhood to humanise the society and to so orientate the religious teach-
ing as to wipe out inequal:ty, exploitation, autocracy and injustice, especially in the
social and religious domains. His religious crusade against the tyranny of the so-
called self-appointed custodians was exclusively based on the principles of Jainism
which he ably expouanded and interpreted to the pcople of his time

Mere preaching without practice was hypocrisy, he thought, and therefore, he
wanted to renounce the world in the prime of life, but his parents desired to scc
their son live a normal life and arranged Mahdvira’s marriage, which was
ultimately solemnized. In this matter Mahavira respected the wishes of his parents.
although his heart was not in it. Yajoda was the name of his wife and in cou se of
time, Priyadariana, a daughter, was born to them. Out of sheer regard for his
parents, Mahavira gave an assurance that he would not renounce the world so lorg
as they were alive.

In his twenty-eighth year, when his parents died, he informed his elder bro-
ther,Nandivardhana, of his original desire, but the latter prevailed upon him to
postpone his renunciation in view of the bereavement caused by the dcath of their
parents. Mahavira yielded and put off his departurc by two years more.

Mahavira ultimately threw off the worldly shackles at the age of thirty and
started his religious -career as a homeless monk, fully convinced of the ephemcral
nature of all that was going on around him and fired by a zeal in quest of the
Supreme Truth, This great event is vividly and touchingly described in the Ka/pasitra.

Mahavira destined to be the Tirthankara was gifted from his very birth with
three kinds of knowledgs technically called Mati, Sruta and Avadhi and got the
fourth one called Manahparyava on the eve of his renunciation. Only the Suprese
Knowledge—all-comprehensive knowledge—the fifth and lasr, technically called Kevala,
now remained to be obtained by him, and this he did by leading an ascetic life for
twelve years or so.
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He went about stark naked and did not even kecp such a trifling possession as
a bowl for collecting food and preferred to eat in the hollow of his palms. He
tock no notice that there was something like a body. Insects and worms crawled
and crept on his body and gnats and mosquitoes and bees and wasps bit him and
stung him People got shocked at his unusually uncouth apperance and they drove
him away, beating him with stones and sticks. For days and nights, sometimes for
months together, he would remain in silent meditation, starving his boldy but feas-
ting his soul, exposing himsclf to cold and heat and rains. He talked to none, gave
no interviews and dropped all sorts of formalities.

Absolute selfcontrol of body, speech and mind is the essential part of his con-
ception of Tapas. Mere restraint of the body or only outward austerities could not
take one very far. If one wanted to work out a complete annihilation of Karmic
forces, the surest and quickest mcthod was to practise the three-fold restraint of
body, speech and mind. That is to say, it should be both outwards and inward.
Thus the Tapas automatically came to be divided into fasting, absolute chastity, re-
lentless meditation and the most rigid observance of the rules and regulaiions rega-
rding eating, drinking, sitting, standing, sleeping. speaking

The Acaranga Sitra has given a soul-stirring account of his Sadhana directed to
the attainment of the goal.

Mahavira showed reverence to all forms of life which included among others, the
earth-bodies, water~bodics, fire- bodies, wind-bodies and the vegetable-bodics. He
never accepted what was specially prepared for him. He was circumspect in walking,
speaking, begging. placing and in attending to calls of nature. He was guarded in
his activities of mind, speech nnd body He harboured no anger, no pride, no de-
ceit and no greed. He bore no malice and showed no hatred. To nonc had he any
feeling of attachment or aversion. He had no friends and no fees. He was equanimous
to one and all. He wanted no support liks the firmament and knew no obstacles
like the wind. His heart was so clear as an autumpal night and as unaffected as a
lotus-leaf. Controlled in senses like a tortoise, alone like a rhinoceros, free like a
bird, valorous like an elephant, unassailable like a lion, steady as Meru and decp
as ocean, he went through his life of Sadhana. He utilized every moment and cvery
atom of his energy for spiritual advancement aand progress. In the course of his tra-
vels, he visited many villages, towns and cities where he met many a hostile Pari-
vrajaka who did everything to harass him, and also encountered untold suffering and
unbearable persecution at the hands of tempter gods.

In his second rainy season which he spent at Naland3, he met Gosaiaka Makhal-
iputta who was attracted towards him with uiterior motives. Gosalaka found that
Mahavira was popular among people and was practically revered by them. He nur-
tured an ambition that hs too should be an equal to Mahavira, if not a superior.
With a view to mastering the art of earning a name and fame, he associated with
Mahzvira who turned down more than once Gosalaka’s respectful offer to be his



30 Seme Aspec:s of lndian Culture

pupil as he doubte!, and rightly too, his bo~afides. Gogalaka, who was so thick-
skinned and practical that he swallowed this insult without a change of mien and
stuck fast to Mahavira as an unwanted associate, if not as a pupil.

Company with the great is never fruitless and Gogalaka did, indeed, learn some
occult secrets such as those of fiery power (d13%41) and with the heip of these he
impressed the masses and secured a following. He, later, picked up a quarrel with
Mahavira on a flimsy philosophical ground and parted company. He, then, turned
out to be one of the greatest adversaries of Mahavira and even went to the length
of using the fiery power against Mahavira from whom he had managed to get the
secret. He started a propaganda against Mahavira virulently and vehemently, used
every means to defame him but ultimately to no avail as it is the Truth and only
the Truth that wins in the long run.

When he was breathing his last, he confessed that it was Mahavira who was the
real Jina and not he and he advised his pupils to believe in him, to accept him as
a reliable religious leader and to respect him as such. Thus ended the tragic episode
of Gogalaka bringing out in bold relief before the public the spiritual mettie of
which Mahavira was made.

After a strenuous, unparalleled, historical Sadhinaa spread over twelve years,
Mahzvira attained the unequalled Supreme Knowledge called Kevala on the tenth day
of the bright half of the month of Vaiiakha outside tie city of Jymbhikagrama, in
the field of Syamaka under a Sala tree, on ihe bank of the river Rjupalika.

Thus at the age of forty-two he became a Jina who saw everything and knew
everything.

After enlightenment, he felt he was justified in propagating the truth he knew.
He travelled far and wide; came to villages, cities and towns; mixed and moved with
all; preached simple truths in simple language, in a simple manner; held discussions
and solved the doubts of all men, women and children, the wealthy and the poor,
the educated and the illiterate.

Mahavira, once came to know of a sacrifice, organized on a grand scale, by a
certain Brahmana named Somilacarya. He rushed to th: place and addressed the
people who had gathered, enlightening them. While preaching the Gospel, unequivo-
cally he declared that the road leading to final liberation consisted of Right Visio-
Right Knowledge and Right Character, expounded the principle of Ahimsa and
descrbed the nature of the seven Tattvas, The result was that with se many others
eleven Brahmin chiefs who had come there with bands of pupils became converts.
These eleven chiefs later came to bz known as Ganadharas who were heirs -apparent
to the spiritual legacy of Mahavira and whose contributicn to the consolidation of
Jainism is more valuable than that of any other disciples. Mah3vira seized the
ooportunity and strengthened the position of the tourfold Order reinforcing it with
these mass conversions, Mahavira’s genius for organization was clearly evident. He
was now at the zenith of his career as a prophet.
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Mahavira had a following in th: princely order also. It is a historical truth
that without a royal patronage, direct or ind'rect, propagation of any religion could
not be as speedy and wide as expected, Mahavira had staunch followers in King
Udayana, Dadhivahana, Satanika, Canda Pradyota and Srenika. In addition to these
there were also otners sach as the Ganarajas of Kasi and Kosala, the nine Liccha-
vis and Mallakis. Ten lay followers, no less important than the previous ones,
mentioned above, have also been referred to in the Uvasagadasio. Alabhika, Campa,
Kampilyapura, Rajagrha, Sravasti, Vanijagrama are some of the many important
places visited by Mahavira. In all of these cities, Mah@vira had many devout disciples
who had fabulous wealth, enjoyed high social status and were all pious-minded, and
they did a great lot to propagate the Jaina religion, which found a ready acceptance
among a large section of the people. Mahavira’'s personality evoked immediate
response and respect in his disciples. They found in Mahzvira a saviour who had a
ready solution for their trials and tribulations, here and beyond. Mahavira’s words
had the force of law, and his character was irresistible. To his followers he was a
beacon light, a sheet-anchor.

In the course of his career as an Ealightened Teacher, he passed the rainy seasons
in many big cities such as Vaisali, R3jagirha, Pgva, Mithila, Alabhiki and Bhadrka,
He passed his last rainy season at Pava where in the fourth month on the fifteenth
day of the dark half of Karttika, in the last quarter of the night, in King Hasti-
pala’s office of the writers, the Enlightened Mahavira breathed his last. He got libe-
ration, final bliss and beatitude. This took place in 527 B.C. at the age of seventy-
two. This occasion was a matter for pride and honour for the eighteen chieftains
of Kasi and Kogala, as also for the nine Mallakis and Licchavis who, as they all
had wundying devotion for the departed teacher, celebrated the historical event
with bonfires and illuminations proclaiming fhe light of intelligence is gone and we
are making an illumination with the material object.” According to Jainas, the
traces of the origin of the Divali celebrations are to be found here in this programme
of illumination by the confederate kings and chieftains.

It is now an acknowledged fact of history that Buddha and Mahzvira were con-
temporaries. Though they never met, they tried to understand each other’s point of
view and stated their dispassionate opinions before their respective followers, recluses,
lay disciples and devotees,

The teachings of Mahavira can be compressed into three significant words, namely.
Ahimsa, Karmavada and Syadvada.

The Ahirhsa of Mahavira comprehends Ahimsa in thought, word and action, It
is not a negative principle as is sometimes erroneously believed by some., When we
do not help a person when we can, it means Hirhs3a. So it is not merely an absten-
tion from injury but a rendering of active service to others, of course, with non-
attachment. Though the aim and end of Jainism is consummation par excellence
of one’s own personality and thus is individualistic in approach, it does not alto-
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gether exclude the objective side of ethics also. Such a formulation and application
of the principle of Ahithsa has sure visible effects in other fields also. Kings
who came under the influence of Jainism granted protection to different forms of
life by law. It fostered vegetarianism and mitigated the rigour and ruthlessness of
the criminal law, prescribing capital punishment for few crimes. To sum up, it contri-
buted a great deal in its own way towards humanising the society. Jainism recog-
nizes that Karma by itelf and without the intervention of anv outside agency, divine
or mundane, is adequate to explain the whole world of experience and thus to throw on
the inivdiduzl himself the whole burden of responsibility for what he thinks, speaks and
does. The theory of Karma gives absolute religious independence and freedom to an
individual. Nothing can interfere with his activities and it is, therefore, the doer
who has solely to experience the result, good or bad. It thus saved the individual
from being victimized by the autocratic and despotic sections of the society. Syadvada
teaches one the art of looking at the other point of view. In Mghavira’s day it
removed unnecessary controversies, created an atmosphere of tolerance and gave an
overall picture of the Supreme Truth.

Mahavira’s contribution is distinctly this. He preached : all are potentially capa-
ble of attaining perfection. No divine favour is required for this. One is solely res-
ponsible for what one does, speaks and thinks. Merit and not the birth is the deter-
minant of his status in society. Inherent ability and not the sex is the stand for
admission into the Orbher, Sacrifics of ths aaimal is to bz substituted by the sacrifice
of the brute self, The means is not justified by th: end; Mahavira’s Sangha was
open to all, irrespective of casts, colour, and se<. ‘Mortify the flesh to dzv:lop the
Spirit,” he declared. He delivered his massage in the tongue of the people. He att-
acked aristazratic aloofaess and Mystifying sezrzcy of othsr thinkers of the day. In
a nutshell Mahavira undertook to work out and propagate a veritable spiritual
democracy in the form of Jainism.
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THUS SPAKE MAHAVIRA

The sixth century B. C. is one of the most outstanding periods in the history of
the whole world. It was marked by mental stir and spiratual urge everywhere. Socrates in
Greece, Zoroster in Persia, and Confucious in China sparked a revolution in the thoughts
of their countries. Mahavira and Buddha did the same thing in their lands of birth. The
whole nation in the country was undergoing fundamental transformation. Arbitrary
distinctions of caste were openly condemned by Mahavira and Buddha who asserted
that full scope should be given to all human beings to achieve pesce and progress.
Admisson of women into their Sanghas followed as a corollary of this basic principle.
People were fed up with the excessive devotion to the ritual as it deprived the
religion of the element of real ethical values. Mahavira and Buddha vigorously voiced
their protest against priestly oligarchy which exploited the people for its own ends in
the name of chaotic and disturbing ritualism. Such a state of things in all the fields
of human activities provided Mahavira with an additional reason to spell out his
message of deliverance with force and frankness. It was in the background of these
circumstances that Mahavira, the last and twentyfourth Tirthamkara, who came on the
scene fought with vision and vigour more than what Pariva, his predecessor, two
hundred fifty years before had displayed.

Jainism is as old as Time. It sometimes, receded in the background while at
other times it occupied the vanguard. This depeuded on the situations and circum-
stances developing at particular times. The Tirthamkaras came and went according to
the inaxorable law of Karman, of course, leaving the world better.

In the Jaina system the Carvaka view that perception alone is the valid source
of knowledge has no place. It takes psrception, inference and testimony as valid. As
a matter of fact, it is on the authority of the teachings of the omniscient liberated
saints technically called the Jinas that one can have unerring knowledge about
certain spiritual matters lying beyond the compass of human perception and
reasoning. According to it there are as many souls as there are living bodies. Consciousness
in all of them is of a varying degree. However developed the senses may be, the
soul inhabiting the body has limited knowledge which becomes infinite with its
innate power and happiness increased infinitefold, once the carmic barriers are
removed. Liberation is, according to it, a final goal. It is the consummation, secured
with the help of the simultaneous and full cultivation of right faith, right knowledge
and right conduct. Jainism believes in godhead, though not in one single God. It has

Published in “Mahavira And his Teachings’’ brought out by the Bhagvan Mahavira
2500th Nirvina Mahotsava Samiti, Bombay, 1977.
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respect for all opinions as it believes in every object having infinite aspects, It is a
kind of realism as it takes the external world to be real and is pluralistic in nature.

The teachings of Mahavira first transmitted in the form of a tradition which
was later put into writing. The Angas constituting the canon are the only author-
itative source containing them. Despite the occasional accretions, these Ahgas as also
the Upangas present an essentially correct picture of what Mahavira thought,
spoke and did,

The foundation on which Jaina Metaphysics rests is formed of nine categories
such as Jiva and Ajiva, the subsequent sevan such as Pupya, Pdpa etec. being
included in the second, Ajiva. The soul in its pristine purity is possessed of infinite
perception, infinite knowledge, infinte bliss and infinite power. Of Jiva, there are
many divisions and subdivisions.

It is the union of Jiva with the matter which is responsible for his wanderings
in this worldly cycle. Karma and its intensity are the determining factors of this
union. It is formed of atomic particles which behave in such a way that every ¢hange
which they undergo leaves and impress which itself becomes the germ of future action.
When the soul is completely stripped of the Karmic bondage, it is restored to its
original state which is one of eternal bliss and unending calm. This is called
Siddhahood in Jaina terminology and it is attainable equally by the non-Jainas also
if at all they have disciplined themselves in accordance with the injunctions laid
down in Jaina éastras. This type of catholicity is unparalled in the sense that it is
found in no religious system anywhere.

Looking differently, Jainism is a system of ethics much more than a religion.
It is characterized by the strictest discipline and severe austerity, not only for the
monks and the nuns but also for the leity. To be called a true, bonafide Jaina,
one must cultivate faith which should be total. If one has faith, every thing else
will come in due course of time but if he has no faith, it is useless if he is Jaina
in other respects. This accounts for the fact that Right Faith is the first of the
three requisites required to lead one on to the final goal of emancipation,

Right conduct means, in addition to other drills and disciplines, the practising of the
Five Vows which are Non-injury, Truth, Nos-tealing, Continence and Non-possessiveness.
These vows are not the special features of Jainism only. They are enunciated and
enjoined in other faiths also but the point is that their application according to
Jainism has the utmost rigours and fine subtleties to be rarely found elsewhere.
The way in which the principle of non-injury is elaborated in Jainism bears this
out. Ahimsa does not merely mean Ahimsi in action. It means much more than
this. It also includ2s Ahims3a in words and Ahirhsa in thoughts even. There is a
general misbelief that the Jaina principle of Ahirmsa is a negative one, It is not
so because it also implies that itis as good as injuring a person if he is not helped
when we are in a position to do so but do not do so intentionally. Final aim of
an individual being his own redemption, it is true that more accent is put in
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Jainism on individualistic aspect than on the social, that is to say, the objective.
Purity of mind more than anything else is the sine qua non of the Jaina ethics.
Ascetic processes and procedures without it do not take one any further. One can
reach it only through the gateway of self-control. Even-mindedness and maditation
go hand in hand in Jainism. One is crippled without the other and is effective
only when in company. Ethics and metaphysics are not completely divorced from
each other in Jainiam as is the case with Hinduism. This is evidenced in the
Jaina texts while discussing into details the rationale of Bandha (Bondage) and
Moksa (Emancipation)-two of the nine categories referred to before. The anger,
egoism, deceit and greed are the four cardinal sins ranking above all the vices in
their harmfulness and horribleness. The strangeness about them all is that while
committing the one, a person commits the other also automatically and immediately.
A person falling and remaining for ever into the clutches of these four sins forfeits
once for all his right to heavens and to emancipation. The significantly moral
character of the whole ethical code is clearly brought home when one remembers
the fact that Mahavira ruled that both—ascetic and householder—should not only
make a daily coniession of the acts of omissions and commissioas but also should
atone for them. One would be convinced of the hollowness of the argument contained
in the accusation that Jainism is a negative creed, if at all he cares to go through
a formidable list detailing the pious and positive social duties as part of Punya
which one is called up on to perform without demur and deceit. One has to admit
«“Not in vain is practical ethics wedded to philosophical speculation in Jainism
Five vows referred to above collectively constitute the ethical code of the
Jainas. They contribute to the furtherance of the social uplift as much as they do
individual’s. As said before, the world consists of two kinds of reality, the living
and the non-living. BEvery living being bas a soul, however imperfect or insignificant,
the body, its habitat may be. Avoidance of injury, even the least, plays, therefore,
an important role in Jaina ethics. Ahirhsa as enunciated and elaborated by Mahavira,
comprehends Ahirmsa in thought, word and action. The application of the principle
of Ahimsa has sure, visible effects in other fields also. In non-technical language it
also means the maximum kindness or reverance towards or for the animate world.
Every living being has a sanctity, a dignity, -a divinity of its own. Life is sacred,
however big or small, a living may be socially or otherwise. Use of brute force implies
a standing negation of the worth of personality as personality, the dignity of man
as man. We have witnessed this negation many a time during the last hundred years and
it poses a formidable problem. Competition in armaments, secret diplomacy, aggressive
nationalism, imperialism, exploitation and blackmailing, recial discrimation etc. etc.
What are all these--if not various forms of the negation of priociple of Ahirhsa?
A tremandous effort, rational and moral is, therefore, needed to bring home to the
world that a way out of the present turmoil and trouble leading to real peace and
progress lies in installing the Jaina principle of non-injury, non-violence (Ahirmsa)l
in place of violence (Hirhsa), The principle of non-injury also means that equal
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regard may be paid to the welfare and good of every single man, woman or child.
In sum, the principle of Ahirhsareally implies that life should be elevated completely
from the plane of force to that of reason and revarance, adjustment and accommodation,
service and sacrifice. This can be achieved exclusively through the sincere and solid
application of the principle of Ahirhsa, the cornerstone of Jainism, to all the fields
of human activities. 1t should be noted that the principle of Truthfulness is insepa-
rably linked up with the principle of non-injury, non-violence. Truth is the highest
divinity and is of the ten types as stated in the Pannavanz sutta. Violence begets
fraud which is but another form of untruth. We say in our daily talk that truth
only conquers. It is true when it means that truth prevails in the long run. But it
is a wrong interpretation if it is meant to signify that truthfulness in thought,
word and deed is a road to success. The path of truth is strewen with thorns, is
beset with difficulties. It demands courage and conviction, stoicism and
sacrifice. It is one thing to speak the truth in private but it is quite an another
thing to say and stick to it in public. However ideals are ideals and they
cannot be tempered with. Lofty aims are the wings of the soul aiding it to soar
higher and higher. The wings, therefore, should never be clipped even partially. To
those who argue that in a society which is permeated in and out with vice and
wickedness, vile and violence, it is well nigh impossibie to stick to truth, and therefore
the society should be so organized as to facilitate the truth to prevail, it can be with
equal force advanced that a society is made up of individuals and if these improve,
the society is automatically improved. The principle of non-stealing is but another
name of honesty. In Uttarajjhayana, the Lord had said “ To abstain from taking
what is pot given, even so much as a tooth-pick etc. and to accept only such alins
as are free from all faults; this is a difficult vow (to observe)”’. If the conditions of
right living are to be sustained, one has to see that one does not so enjoy the rights
as to deprive the others of them. What is a right in regard to oneself is a duty in
regard to others. Rights and duties are interdependent. They go hand in hand. If one
adheres to this principle strictly and with sincerity, there will be no problem of plunder,
or loot, or robbing. The fourth vow is named continence, another form of it being
self-control which, like the pruming of a shrub, assists the beauty and flowering of the
soul. One must grow in self-control. One must not suppress the instincts but sublimate
them and this is what exactly results from the observance of celibacy or continence.
Sublimation is the organic device of attaining self-control without disintegrating personality
It renders possible the all-round organisation of self which is the mainstay of morality.
Celibacy directs the flow of energies into specific channels and helps the person in
continually recreating the moral order in which he has his being and in contributing
immensely to the moral life of the society of which he is a part. Aparigraha is the last
of the five vows. It means absencc of acquisitiveness, or a state of Possessionlessness
or stoicism. 1t enjoins on a person to exercise restraint on accumulation. Ana ideally
religious man is totally devoid of a lust for hoarding. His wants are bare and his
needs are few. This will save him from getting lost in the pursuit of material gain.
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If this vow is observed in strict conformity with the scriptural injunctions it will
halt that ruthless and lustful competition for wealth and property which is the curse
of the present age and is responsible for its heinous crimes. The attitude of mind
resulting from the observance of this vow is perhaps more required today than before,
Expressed in slightly different terms, this vow may be described as the right sense
of proportion, a perception of the true scale of values. It will be clear from the
forgoing description that these vows are interdependent and supplementary. The
application of one to human relationships leads necessarily to that of the others,
But it must be said that priority goes to Ahimsa, non-injury or non-violence
whatever you may call it. This is the very bedrock on which is erected the edifice of
higher, nobler life. It is not mere humanitarianism but much more than that
because it covers the entire sentient creation. Its comprehensiveness illustrStes that
ethical life and it only is the very foundation of mental attitude, outlook and
approach. Asteya (Non-stealing) and Aparigraha (Possessionlessness) also like
Ahimsa, appear to be negative but they are really positive when applied. The five
vows taken together constitute asingle, whole conception of life, moral and spiritual.

Mahzvira has put the same emphasis on the application of the principle of
Ahimsd in regard to Mind as he did in regard to character. He achieved this
through his enunciation of the principle of Anekanta or Syadvada. Different kinds
of immediate and mediate knowledge of objects prove only one thing that every
object has innumerable aspects. Imperfect beings as we all are cannot comprehend an
object in its totallity. Our view of it, therefore, is limited and we are wrong when
we say that our view is full and final. This fact is very well brought home by a
popular illustration of the blind men who formed their idea of an elephant by
severally touching its legs, ears, tail and trunk. Each one of them claimed credibility
for his idea and quarrelled when the claim was repudiated by the other. But they
laughed over their own folly when every one realized that his knowledge was
only of one of the maay parts of the animal. This also applies to various systems
of philosophy which are dogmatic in their assertions. This created bitterness amongst
the followers of different philosophical schools. They never saw eye to eye on many
a point and this hostility created factions in society. Seeing that this also is a
type of violence in the realm of thought, Mahavira advanced his theory of
Menifoldnzss of Aspects, techincally called Syadvada, and silenced zealots of one
school or the other. “Truth, he said, and meant, is not anybody’s monopoly with
tariff walls of denominational religions *’, This was the greatest contribution of
Mahavira so far as the mental plane of speculation is concerned alongside his
principle of Ahirmsa which has done so much as nothing else has done to raise the
standard of dignity of ‘every being under the sun, howsoever small and
insignificant. This catholicity of outlook is the very soul of Jainism., It harmonises
all conflicting interests, sees unity in diversity, rejects absolute arbitrary claims and
knits into one whole the seemingly contradictory doctrines. It is, indeed, a way of life
aiming at democratization of the processes of thought, word, and act. The fact that
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Mahavira spoke in the tongue of the people is another example proving that he
championed the cause of the masses against the totalitarian trends of the society. He
spared nothing to take out the wind out of the sails of monopolistic tendencies of
the elite.

Jainism as professed and practised by Mahavira recognized that Karma by
itself and without the intervention of any outside agency, divine or mundane, is
adequate to explain the whole world of experience. It throws on the individual
himself the whole burden of responsibility for what he thinks, speaks and does.
He is thus the architect of his own fortune and needs not wait for God’s mercy.
This Jaina theory of Karma gives unqualified religious independence and freedom to
an individual. It also saves the individual from being victimized by the autocratic
and despotic sections of the society. It is only merit that counts and not the
artificial status symbols based on arbitrary distinctions created by caste, community,
colour and sex.

If atheism means an unbelief in a life beyond, then a Jaina is not at all an
atheist. If again atheism means an unbelief in the authority of the Vedas, a Jaina is,
of course, an atheist. Jainism has no quarter for a creative God, accommodating
at the same time the concept of godhead.

Thus spake Mahavira. All, excepting the Abhavyas (uaredeemable), are potentiallly
capable of attaining perfection without the God’s grace or good will. Portals to
emancipation are open to all. One is exclusively responsible for what one thinks,
speaks, and does. Merit and not the birth is the determinant of status in society.
Inherent ability and not the sex is the standard for admission into the order.
Reverence for the life of all being howsoever small and insignificant one is, is the
first law of ethics, Sacrifice of the animal is to be substituted by the sacrifice
of one’s own brute self. For the attainment of the end the means cannot be
sacrificed. One should be tolerant of the other’s point of view. ‘Mortify the flesh
to develop the spirit '~ he declared. Mahavira delivered his message in the tongue
of the people. He led a frontal attack agianst priestly oligarchy, aristocratic society
and mystifying thinkers of the day. Inshort, he lived and died for working out and
propagating a virtual spiritual democracy in the form of Jainism. Without sacrificing
substance, Mahzvira reoriented the principles of Jainism traditionally received from
his predecessor, Parsva, so as to be an effective weapon with which to counteract
successfully the complicated technique employed since long by the spiritual
monopolists to perpetuate thier hold on the people who were passing through a
crisis of faith Mahavira’s contribution, from this point of view, is sound
aad sizeable. In the world of thought, he ushered a republican era.
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HERETICS OF JAINISM

Even though their final aim is the same, the means employed in the Ganadha-
ravada and Nihnavavada radically differ. Understanding and realization of the truth
is the avowed common goal with both of them, while, the methods of approach
vary. Ganadharavada has for its basis the element of curiosity which when
ultimately satisfied proves the veracity of the fundamental virtues on which the
supreme excellence of Jainism rests while the central core of Nihnavavada is formed
of repudiation and therefore it eventually ended in weakening Jainism. When
Gapadhdras were not able to understand and interpret certain Vedavacanas without
coming into conflict with the acknowledged principles of Jainism, they sought
clarification from Mahavira. When their minds were cleared ef the doubts, they be-
came more aligned to Jainism than before. The Nihnavasl doubted the statements
of the Jaina Agamas, dissented and ultimately backed out. They started their
creeds independently, got some feable following, survived for a brief period and
ultimately vanished. Ganadharas had honest doubts. When these were solved, they
became followers of Jainism with increased zeal. The Nihnavas were actuated with
a bad motive, perhaps the motive of establishing a new sect though they put up an
outward show of attempting at truth. The Ganadharas were the seekers of truth;
the Nihnavas were the doubters, dissenters, sceptics. The former contributed to the
growth and popularity of Jainism; the latter retarded it. The Ganadharas were all
non-Jain persons who wanted to be initiated into Jainism and to be its followers
if they could be enlightened and convinced. When Mahzvira succeeded in removing
their doubts, they embraced Jainism without any reservation. The Nihnavas were
the Jain monks themselves who, being urged by impious desire for undeserving
leadership, found fault with the creed, dissented from and deserted it. Thus
they worked for the ruin of Jainsm from within. Though the declared aim of the
Nihnavas, as said above, is the understanding and realization of truth, the discuss-
ions held by them and the controversy raised and indulged in by them are the
clear pointers to their ulterior motives, such as those of jealousy, anger, revenge
or vanity. They were egocentric. The Ganadharas did not have doubts simply for
the sake of having them. They raised them with a view to getting a logical solution
from the Master so that they can make Jainism more invulnerable against the
opponents. The Gapadharas, who were all of them non-Jains before they embraced

For the informations contained in this article, I have mainly drawn on the Tharamga Sitra, Bhaga-
vati sutra both of the Agamodaya Samiti, the VisesivaSyaka Bhasya edited by Pandita Hargovinddas
and Pt. Bechardas, Sramana Bhagavan Mahgvira, Vol. IV, Ed. by Muni Ratnaprabha Vijaya, 1947,
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Jainism proved thewselves in the end real assets and the Nihnavas who, though they
were the Jain monks from the beginning, dug the very grave of Jainism from below.
Thanks to the strenuous efforts of the genuine Jain monks of those times, the grave
did not turn out to be the real grave but only a crevice that was repaired in a
comparatively short time. The fundamental difference, if we so call it, distinguishing
the Ganadharas from the Nihnavas is that the Ganadharas, after their doubts were
satisfactorily removed by the Master, became perfectly agreecable to the Agamas
while the latter remained always at variance with the same, in part or in toto, for
some or whole part of their life.

Thus viewed, the Nihnavavada proved to be menace, though temporary, to the
expending influence of Jainism. The Nihnavas, the rebels, were indeed highly
intellectual. This quality of the head in them should not be denied as it cannot be.
But at the same time, they were so head-strong that when logical arguments proved
successful in the case of the Ganadharas, they not only failed in that of the
Ninavas but made them the bitterest enemies of the Jaina church so much so that they
were to be brought round by the corporal puhishment. Any way, this upsurge of
intellectual outlawry turned out for Jainism a blessing in disguise. Preachers and
followers of Jainism became more cautious and introspective, Whatever degree of
hypocrisy had crept in the Samgha was soon driven out. The Samgha took a hint
to set its own house in order. Laxity was treated ruthlessly. Discipline was restored
and the dignity of Anekanta was once more placed on the firmer footing. It may
be remembered here that the Nihnavas were discomfited mainly throvgh the rigid
application of the rules of Anekanta which is the bedrock of Jain logic and philosophy.

Now let us see who these Nihnavas were and what their stand was.

Jamali, who was both the nephew and so-in-law of Mahzvira, was the first
Nihnava.2 He had five hundred monks as his pupils and his wife with one thousand
nuns. He was highly intellectual but equally egoistic. Naturally he could not pull
on well with the master and therefore separated from him. He was once laid up
with high fever and therefore ordered the monks to prepare bed for him as he
wanted to rest. As he was feverish, he conld not brook the delay, though the monks
actually did not make delay at all. He shouted in the heat of fever whether the
bed is being prepared for him or not. The monks replied ¢yes; it is prepared”.
Jamali saw that it was not prepared but was in the process of being prepared. He,
therefore, took the monks to task for making a false statement whereupon the monks
justified themselves by advancing that what is “kriyamdnam” is, according to the
Bhagavati Sutra,3 “krtam”. Jamali cut them short by laying down that actual produ-
ction takes place only after a long time. Thus, he started the theory of “Bahurata’#
which went counter to the theories of “Nityakrtava etc. etc. Mahavira tried to
explain to him in nuwber of ways but he was bard to be reconciled regarding the
transitoriness of the Jiva like loka. Many of his pupils left him out of sheer disgus)
AL-6
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for his stubborness. Neither did he revise his wrongly coneeived theory nor did he
repent. He was thus Heretic No. 1, who undermined the foundation of the Samgha
remaining ali through his life in the garb of a Jaina monk.

Tisyagupta was Heretic No. 2. Acarya Vasu, Srutakevalin, was his teacher.
When he was studying the Pgrvas, he came across a dialogue between a Tirthamkara
and his pupil ir which the Tirthamkara propounded a theory that a Jiva is not
formed of one particular pradesa-whether it may be the first or the second or the
last, but it is formed of all the pradefas taken togther-the first, the second, the
intervening and the last. Tijyagupta gave a twist to the theory and formulated
instead a new one stating that only the last pradesa by which the Jiva comes into
existence is the Jiva and no other pradesas. The Acarya spared no pains to explain
to him, on the strength of Evarhbhuta Naya,5 that it is not one particular pradega
only which is respons:ble for bringing the Jiva into existence. Tisyagupta could not
be agreeable to this and he was, as a resnlt expelled from the Gaccha. He started
preaching his theory whieh was styled as “Antyapradegatva”. In course of wanderings
he comes up to Amalakapa where he gets an invitation for dinner from a Jaina
layman, named Mitragri, who taught him a lesson by offering to him the last portions
of the food and drink. His eyes opened and he gave up his theory.

Arya Asadhacsrya was Heretic No. 3. His theory was known as Avyakta, He
was once teaching the practice of agadha yoga to his pupils when 2all of a sudden
he died out of extreme pain in the cardiac region generated by the strenuous labour
which he took at the time. He was born as a god in the heaven from where he
found through the Avadhi Jaina that his pupils were all engaged in the study of
the Yoga to grasp which the need and help of an accomplished like himseif were
necessary, He therefore came down from the heaven out of pity tor the pupils,
entered his dead bedy and fully explained the aims and commandments of the Holy
Writ in the guise of Asadhacarya. Before going away after the teaching work was
over, he requested his pupils to excuse him for exacting from them the respect and
homage which only a Samyata teacher can, while he was none other than an
Asarmyata god.

When the pupijs were thus disiliusioned, they began to think that they on
their part were also unable to find out as to who was Samyata and who was
Asarhyata. They therefore decided not to respect any one. The elder experienced,
wise monks tried their best to enlighten these youngsters but as they could not be,
they were expelled from the Gaccha.

Now in course of their wanderings, they came to Rajagrha, the king of which,
one Balabhadra, ordered that they should be killed being trampled upon by the
clephants under their feet, advancing the reason that he was unable to find out
whether they were the Sadhus or the thieves. The Nihnavas told the king that they
were the real Sadhus and not the thieves whereupon the king immediately retorted
that if they thought themselves to be the real Sadhus, they should have no objectoin
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in treating the other elderly monks also as the real Sadhus. This retort of the king
brought back these Nihnavas, called Avyaktas, to their senses and they were regularly
taken back in the Gaccha after extortion of apology.®

Arya Afvamitra was Heretic No. 4. He was the pupil of Acarya Mahagiri.
When he was once absorbed in the studies of Ayupravada Parva, he found therein
a statement to the effect that all that Narakas of the present convention shall parish
as also will all the deities. He enlarged the principle underlying the statement,
applied to all livings beings and went on openly preachihg that there is no need
for good or for evil in view of the fact that there was to occur the entire destru-
ction of all beings soon after they were born. He styled this novel theory of his as
Ksanikaksayavada, the faults and inconsistencies of which were exposed by his Guru
on the ground of Rjusiitra Naya,? but he could not be brought round. As a punish-
ment he was driven out of the Gaccha.

He then went to Rajageha with his followers where he was held up and bitten by
the watchmen who took him to be a burglar. He pleaded that he was a Sramana
whereupon the watchman paid him in the same coin saying that the Sramana is
dead and gone there and then and now no more. He was thus forced to give up
his theory.

Arya Gangacarya was Heretic No. 5. He was once crossing the river in the hot
sun. Bald-headed as he was, he felt the heat on his head and coolness on his feet due
to cold river water. This practical experience of his own inspired him to enunciate
a theory of Dvaikriyas which postulated two experiences at one and the same point
of time. But this theory of his went against the teachings of the Agamas. His
teacher, one Dhanagiri, tried much to dissuade him, advancing an argument that
there was always a thin line of demarcation between the two experiences —upayogas.
He was obstinate and did not give up the position which he had taken. When one
Maninaga threatened him with death he gave up his new attitude and joined back
the original s:hcol, now with firmness and faith.

Rohagupta is Heretic No. 6. He once defeated a mendicant in debate through
his theo,y of Trairasikas which he specially invented to serve his purpose at that
time. It meant the existence of three categories of Jiva, such as, Jiva, Ajiva, and
Nojiva. The teacher warned him against preaching the thecry as it was in
contravention of the established principles of Jainism. But Rohagupta was so much
enamoured of his newly conceived theory that he declined to obey the teacher. The
teacher, who was very unhappy at this, tried for six long months to convince him in long
drawn debates. Ultimately they both agreed to go to Kutrikapapa (Universal Store) to
ascertain whether anything like a Nojiva was available there. It was of course not
and hence Rohagupta was silenced by the teacher. Silenced or not, Rohagupta was not
a man tn give up his theory. He was eventually disclaimed and therefore, he thereafter
founded a new school of his own which later came to be known as Vaisesika® that
believed, unlike Jainism, in six entities, namely, Dravy, Gupaa, Karma, Samanya,
Visesa and Samavaya.
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Costha-Mahila was Heretic No 7. He differed from the principle, iaid down
in the Agamas, that the Karmic particle gets intertwined with every pradea of the
soul as well as from the rule that the pratyakhy3na was to be observed tiil the
end of the life of a Muktatma and not affer as he had nothing to atone for due
to his final release. He openly preached that the Karmic particle stuck to the
upper surface of the scul exactly in the manner of the skin of the serpent and the
pratyakhyana should be practised irrespective of any timelimit whatsoever whether
one is a Mukta or not. The Acarya produced many proofs and pramanas to wean
him from his views. But it was of no avail. He was so intelligently cunning that he
interpreted Mahaviras utterences and pronouncements so as to suit and validate his
own beliefs. Therefore, thefarbitration through a goddess was sought of Simandhara
Swami who gave a verdict completely against Gostha Mabila. When the latter knew
this, went to the length of declaring that he was not bound by it and decided more
firmly to have his own way. This forfeited his membership of the Gaccha. He
remained a heretic throughout his life.

These were the seven Heretics. The first two of them sprang up during
the life-time of Mahavira himself and the remaining five after his Nirvana [hey
differed in one or two principles only and therefore they were calied Dega- visarvzd;.
But they were “Heretics” no doubt. Botika Nihnava® which gave rise to the
Digambara Sect was Sarva-Visamvadi and a type by itself, The seven Heretics were
s0 to say the leaders of the Opposition Parties with varying denominations under
one and the same Government while the Botika Nihnava was a different Government
altogether and hence I have excluded it from my survey.

Note
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CHARACTERISTICS OF JAINISM ¥

It has been now conclusively proved that Jinism is not at all an offshoot of
Buddhism?! but it is an independent and original system of thoughtclaiming perhaps
more antiquity than what is generally ascribed to it. As a system by itself, it has,
like its rival schools of thought, many outstanding characteristics in almost all of
its branches, namely, logic, philosophy, physics, metaphysics, cosmology, biology,
ethics, astrology, astronomy, etc, It has made a valuable contribution to the develop-
ment of ancient Aryan thought and culture However, it is not possible for me to
give in this lecture a detailed sketh of its various characteristics. As I hope that
you are already in the know of the fundamental principles of all the leading schools
of thought in India, I shall be content at the moment simply with outlining some
of the prominent features of the Jaina thought and culture.

(1) 1 shall first of all discuss the Jaina conception of philosophy as it has a
direct bearing on the life we ought to live. Philosopby is, unfortunately, such a
term, as has the fate of having been ambiguously employed, thereby often giving
rise to much confusion even in the scholarly world regarding its significance, aims
and objects. Aristotle, for example, has defined philosophy to be “the science of the
first principle or beginnings’’. Another” Western scholar interprets it in the sense
of entirely unified knowledgs, while according to the third it is nothing more or
less than the science of the Absolute. Thus there are as many interpretations placed
on the term philosophy as there are authors, Which shows that the West gives us
no clear-cut definition of the functions of Philosophy.

In my humble opinion, among the Eastern schools of thought it is Jinism only
which offers the practical solution as to what Philosophy stands for. It adopts a
matter-of-fact attitude, instead of indulging in wild theories, as other schools have
idly done, and defines philosophy as a harmonious attempt of the head and the
heart for the removal of impediments which block the way to Right Vision into the
metaphysics of thoughts and things, which vision leads us to Right Knowledge of
the whole universe and also of our duties to ourselves, to our neighbours and to
the world around. Thus the Jaina definition of it, which is based on such sizras as
mufsfinfs @2 or  @EFRyAgA=iifm AtegaTdl:® ) includes in itself an often-too-
much-neglected practical aspect of our life.

* Extension Lecture, delivered on September 16, 1939, Published in the Bharatiya Vidya, Vol. I;
Port II, May, 1940.



46 . Some Aspects of Indian Culture

Taking philosophy then as a means to obtain a condition par excellence through
Right Behaviour which arises from Right Knowledge based on Right Vision or Right
Belief, we can at once see that the definition of philosophy as advanced by Jinism
varies fundamentally from the idle theories of the rival schools of the East and

the West.

1t is interesting to note at this stage how this practical attitude of the Jainas, as
seen from its outlook on definition of philisophy, has affected its views concerning
the soul.

This world at once resolves itself into two main groups, to wit, the cogitative
substance and the non-cogitative substance.¢ The cogitative substance or the sentient self
or the soul which is technically styled Jiva in Jaina terminology differs essentially from
the purusa of Sarmkhya philosophy which is entirely inert or simply a spectator.5 The jatter
is neither the agent nor the experiencer, like the Jaina Jiva. It has also the fate to vary
from the basic conception of soul of the Vedanta philosophy® which is technically
called Jivagma. It is nothing more or less than Avikr¢a Brahma confined in this
mortal coil through gvidya. It is this immutability of the Vedanta soul from which
the Jaina conception disagrees. From the phenomenal point of view (paryayastika naya)
it is ever changing according to Jinism. It has also to record its protest against the
Buddhistic idea of soul which is avijrana skandha or a santana™ dying at every moment,
because the Jaina Jiva though always changings it is nitva from the nomenal stand-
point (dravyastika naya). It amounts, then, to saying that the Jaina Jiva is nityanitya.®
It is a practical hypothesis inasmuch as it admits of being verified from our everyday
experience. It is best fitted to explain rationally and not dogmatically many of the
anomalies which accumulate round the conceptions of Jiva or other philosophies
which are, it would seem from this, not true to experience. [t makes the unobjecton-
able features of other schools of thought its own and putting its criginal colour on
all of them, tries to soften down the hostile elements existing between one school of
thought and the other. Thus we are justified in saying that Jinism makes. a valuable
contribution to the philosophic world, which is independent, original and of real worth.

(2) T am now passing on to Syadvida, which I believe to be one of the most
striking inventions of thc Jainas regarding their philosophy. We noted above that
the Jaina Jiva is both nitya and anitya. This nityanitya doctrine of the Jaina Jiva
is a necessary corollary of syadvada which, let it be said in justice to Jinism, has
received a rough and undeserving treatment at the hands of Sri Sankaracarya.

Syadvada is the doctrine of Relativity of truth. It undertakes to show that
every other philosophy, at the most, contains statements of partial truth, while it
itself should be accredited with rhaking the exposition of truthin toto. It will appear
at the first sight that it makes a bold announcement but it does prove it by devie
sing a network of syad asti, syam nasti, etc, It must be said in fairness to Jinism
that it is really here that Jinism surpasses all other forms of faiths and creeds. [t
accommodates in its fold both the theoretical and the practical aspects of our life.
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Syadvada therefore is a distinctly original contribution of the Jainas to the Indian
Logic. BEvery religion in India bas to make room, and to provide at the same time,
for perfect knowledge if it wants to live perennially. It has also been the common
duty of such a living religion to teach the suffering humanity to go beyond the
phenomenon, the mere form, and not to seek solace there. Jinism is by no means
an exception to this rule but the method formulated and employed is no less original
than different. For the acquisition, then, of such a perfect knowledge, or better say,
for one’s own realization, it has devised and developei a philosophy of its own which
goes under the popular name of Anekzntavada which is a peculiar feature of the
Jaina Logic. *It is obvious that regarding a given Padartha we can make from a
divergent point of view, different and yet contradictory statements.”’2 A single state-
ment can never put you in the knowledge of a thing in its entirety. Moreover a
thing can also be viewed from ihe standpoints of matter, space, time and mode. In
short, a thing cannot be comprehended at one glance or attempt as it has got number-
less aspects or qualities or facts. ’r. DAS GUPTA seems to be lending suppoit to
this view when he speaks in his History of Indian Philosophy : “Since the most
contrary characteristics of infinite variety may be associated with a thing, affirmation
made from whatever standpoint cannot be regarded as absolute.”1°® In other words
Syadvada is a synthetic presentation of innumerable viewpoints. In his Religion of
India, HOPKINS writes about Syadvada in the following terms : “In contrast to the
Nihilistic Buddhist, the Jaina assumes a doubtful attitude so that he is termed the
may be philosopher or a Syadvadin in opposition to the Buddhist philosopber of
the void.””11 Can we not say that HOPKINS misrepresents Syadvada ? Sir RADHAKRI-
SHNAN’S following verdict on Syadvada can be well qouted against this partial and
hence incorrect opinion of the author of Religions of India. Sir RADHAKRISHNAN
observes in his Indian Philosophy . “The view is called the Syadvada since it holds
all knowledge to be only probable. Every position gives us only a perhaps, a may
be or a Syat 12

It is never possibie for us to affirm or deny in absolute terms about a particular
thing the very nature of which consists of endless complexity, is filmy and uncertain.
Distinguished scholars have maintained an opinion that Syadvada is the doctrine of
Scepticism.1® This is also a glaring mistake which needs be corrected by saying that
it is the Science of the Assertion of alternative possibilities.14 It is only through it that
one can lock at a thing with a wide and liberal view. And itis only through it that one
can review a thing in all its bearings and relationships. Ever-progressing character of
Reality is always elusive and therefore admits only of relative or conditional predi-
cation. The fact is this; it always and under any circumstances recognises the possibility
of predication. Every proposition is true but only under certain restrictions.

I will close the discussion of this unique feature of Jaina Logic and Philosophy
by saying that it smooths all the apparent differences, which supply the ground to
several philosophies, without sacrificing anything of intrinsic and eternal value and
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uproots that vanity-that ego the fruitful soil for those envenomed passions, and
finally leads one to emancipation-the summum bonum of life. It makes us what we
really ought to be. 1 recommend Mallisena’s Syadvadamaiijari in this connection
to those interested,

(3) 1 now come to Nayavida. It should be said at the outset that this also forms
a part and parcel of Jaina thought and culture and is older than the highly compli-
cated Syadvada as will be seen from its simple technique.

Nayavada is the second means of understanding things, Pramapa being the
first. It must have been clear to you from the foregoing remarks that all things are
full of diversities, qualities and relations, To be brief, the reals are such complex
entities as can allow being seen from different aspects. And Naya is a technical
name given to this specific act of apprehending. Every such act unfolds a part of
the infinite meaning to which one is ushered through the gateway of Nayas which
arec theoretically infinite as tbe charactristics of the reals are also infinite.15 But the
Jaina writers have compressed them into seven groups. These are Naigama, Samgraha,
Vyavahara, Rjusitra, Sabda, Samabhirudha and Evarhbhata.

These are further brought under two main divisions, namely, Arthanaya consisting
of the first four, and Sabdanaya comprising the remainig three. Then again they
are otherwise classed ;-The first three coming wunder Dravyastika Naya while the
remaining four belonging to Paryayastika Naya The former class has a reference
to the substantial aspects, and the latter to the modificatory.

As there is a close affinity between the outer structures of Syadavad and
Nayavada there is every possibility of mistaking one for the other. But let me sound
a warning that such a mistake shall be considered a howler. There is really speaking
nothing in common between them except that they both are the expressions of the
same point of view. But for this reason it is too much to consider them as two
stages of a single process of thought. They should rather be traced to separate
sources united in a common point of view.

Jinabhadraganiksamajramana’s Visesavasyakabhasya contains an exhaustive and
elaborate eclucidation of Nayavada to which I would like you to refer to get a
detailed conception of it.

(4) I shall now deal with the Jaina metaphysics. As important as Syadvada
and as original as Nayavada but occupying a less showy position is its doctrine
of Sat (Reality) which is defined as seq1Zsaa}sag+3 @Al" and which, like other
two doctrines mentioned just now, namely, Syadvada and Nayavada, is a prominent
feature of Jaina Tbought and Culture which takes its stand exclusively on golden
mean instead of erring on any of the extremes.

Jinism calls that a substance which 1is Sat and which has not to depend on
anything else for its assertion and continuation. It characterizes it (Saf) as that
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which stays on in and through its own qualities or modificatory changes. It (saf)
stands under, supports and holds together the qualities and modificatory changesl8
which become manifest through originations and destructions in and through which
the substance asserts and maintains its own existence and continuance at the time
of its interaction with other things.

Reality or sat according to Jaina Metaphysics has neither the beginning nor
the end. It is always noted for its appearance and disappearance in the midst of
permanence. At the first sight it appears to be a very peculiar doctrine, and it is
s0. According to HEGEL the nature of Reality is dialectical. 1t consists of thesis and
antithesis harmonized and held together by synthesis. It can be, then, fairly admitted
that this doctrine of HEGEL is fully reflected in the Jaina doctrine of Saf, which
can also be compared to a biological principle of metabolism which asserts t hrough
the two opposite forces of anabolism and katabolism. And just so the Jaina Reality
has got boch the positive and negative aspects held together in a synthetic form by its
own complex nature.

Such being the case of Reality according to Jaina metaphysics it follows that it
should maintain as it does its identity and stability only through an incessant process
of changes consisting of origination and disintegration -~ identity in diversity and
permanency through change. Stability and change are so interlinked with each other
that they cannot be isolated though they can be differentiated from each other in
thought and speech.

This triple nature of Realityl9 has given rise to various other philosophical
doctrines related to Jaina metaphysics according to which the ultimate reals are five
in number.

These ultimate reals are, to put in different terms, the primary elements which
are at the basis of the cosmos. They are jiva, pudgala, dharma, adharma and akisa,2©
or five Astikayas. Astikaya, again, is a technical term meaning spatial relation, which;,
is different from volume connected with matter.81 Of these flve Astikayas, pudgala
alone is mirta and the others are amurta even though they are Asrikayas or
existences having spatial relations. So this world, at the foundation of which exist
these reals, is neither exclusively composed of disconnected things without any link
like the loose parts of a broken chain nor constituted of a single unity without any
difference or dualism whatsoever, It is our common experience that it has both the
elements of unity and difference. This universe appears merely as an entity when
we view it simply from the standpoint of unity, dismissing temporarily from our
mind the thoughts of mutual differences which exist between things and knowledge.
This standpoint of Unity is no doubt comprehensive, but it does not help us in
our practical life, For a solution of it we have to fall back upon the standpoint of
difference. This is exactly what we very often say, a  quarrei between a fact and a
fable. This is also a different side of that great law that there is always unity in
AS- 7
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difference and difference in unity. This universe according to Jinism, is a permanent
canvas on which are always displayed new compositions and decompositions, unities
and disunities, associations and dissociations. Here also, as in the definition of jiva,
Jinism takes its stand exclusively on golden mean and instead of erring on any of
the extremes tries to reconcile the antagonistic schools of thought which lay
exclusive emphasis either on the eternal or the ephemeral aspect of a thing.

The favourite tenet of the Jaina metaphysics is the trinity of Utpada, Vyaya
and Dhrauvya. [t runs through and under cogitative substance and mnon-cogitative
substance of which this universe is composed. This is very well explained by a
line from Syddvadamanjari: q&gea deqreraatsaieasy, This law holds good in both
the worlds animate and inanimate. VACAKA UMASVATI also supports this view
in his Tattvartha Sttra by saying seiizsguutsagsa’ @d,. Here the word Ufpada does
not mean any new product or creation, inasmuch as it does not believe that the world
has a beginning or an end. Sar or an Entity is a permanent substratum on which
there is an incessant display of Utpida and Vyaya. The following verse from
HARIBHADRASTURI’s Saddarianasanmuccaya may well be quoted here :

ScNTEIAdleagad Jeanlfysad
waraqalens geg ddEd wATEGEe )

WARREN in his book called Jainism expresses an opinion to the effect that
this guna of origination (utpada) is just to show that in the permanent universe
there is always origination of its modes or manifestations.23,

The sum and substance of the whole discussion regarding Jaina Metaphysics
may be said to be that it has made room for the two contradictory phases--eternal
and ephemeral. Dastruction is  involved in origination and origination ends into
destruction There is an incessant flow of these two on the permanent bed of saz.
Being, as it is t:stifisd by expsrience, is that which involves a permanent unit
which is incessantly losing som2 qualities and gaining n2w ones.24

(5) Now let us discuss biology. It is well known that the Jinism is a pre-Christian
religion and biology is a product of scientific age. So it is not legitimate to expect
a well-defined enunciation of biological principles in a system before us. Still
however the fragmentary material which is at presest available is so decisive as to
land us on correct estimation of its principles from which wild and fantastic
notions pertaining to gods and goblins, denizens and devils should be safely kept apart.

Original research of Jaina biology consists in assuming and asserting the
organic unity in the plant and the animal world. Vegetable kingdom is clearly
organic. Its nature has been keenly observed and minutely described.

There are two main divisions, namely, the plant world and the animal world.
The first group possesses one sense throughout—the sense of contract.25 The second
is sub-divided into four types, starting from insect such as earthworm and ending
in man having two, three, four or five senses as the case may be.
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Another innovation, as original as the former, is its spirited exposition of the
existence of microscopic beings. These are technically styled suksma ekendriya jivas
or microscopic beings having only one sense.26 Earth, water, fire and air are the places
for them to dwell in. Existence of these organisms in fire is a little too unscientific
but we need have no hesitation in the case of other three as they are fully
established by modern scientific researches.

(6) Now Iam turning to Jaina Physics. When we look at this universe, the very
first idea that strikes us is the idea of order which is technically called cosmos.
The leaf of the tree does not move; why? It moves; why ? What is the principle—
the law underlying and governing its motion and its rest ? This is the case everywhere
in this universe. There is order, not disorder. There is cosmos, not chaos.

This occupied the mind of the ancient seers. And they attempted to give a
philosophic interpretation which was in keeping with the basic elements of their
systems. The Vedantins said that it is Parabrabma which permeates through the
animate and the inanimate world. It is the instrumental and the material cause of
everything.27 The Sarhkhyas advanced a theory of the evolution of Prakrti which was
at the root of everything.2® The Jainas had also their own say in the matter.29
Let us see in the following few lines the chain of reasoning adopted by them in
order to provide for and justify order in the universe,

They start with a fundamental hypothesis that jiva and pudgala can be at the
most a material cause and no more. In order to give adequate place to instrumental
cause, they had to devise some other principles controlling and conditioning motion
and rest, to which they gave the technica] names of dkharma and adharma—the
essential principles of Jaina Physics.

They have, moreover, invested the jiva and the pudgale with the power of
motion by virtue of which they can go to any place even in the world beyond. If
they are not made to move, they will stick fast to the place and the point for ever,
thereby making progress impossible. So they wanted jiva and pudgala to move and
to rest in such a way as to beget order and keep it. It was desirable not to disturb
the existing order of things and at the same time to accommodate for progress. They
were quite conscious that they had to steer clear of these difficulties which have
overtaken and perhaps upset the rival schools of thought.

So they invented the two physical principles called Dharma and Adharma. They
have here a distinct and specific implication. In other words, they are not used
here in the ordinary sense of religion and irreligion as in Jaina ethics
and eisewhere.

Dharma is allotted a duty of supplying free movement to the jiva and pudgala
and the function entrusted to adharma is to arrest wanton movements of the flying
Jiva and pudgala. So they are the regulating factors—the instrumental causes of
motion and rest-of progress and inertia.
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They are not the absolute principles; they have therefore to move with full
regard to and in complete harmony with each other. For if the former alone is to
work, the word will be out of joint; its centre will shift and consequently it will
be out of its axis, And if the latter is to function alone with complete disregard to
the former there will be cosmic paralysis- The long and short of it is that they are
not principles-in-themselves.

Now let us see what is the Jaina description of the nature of these principle,
and conclude.

They have neither the qualites of jiva nor of pudgala. They are non-physical,
non-discrete and non-atomic. They are entirely simple, that is to say, they are a
single unit throughout. Thezir full denominations are Dharmastikaya and
Adharmastikaya. They are neither corporeal nor have they any form. They are ncither
light nor heavy. They are also not the objects of sense -perception. Their existence
is merely felt and inferred through their functions. They are hypothetical assumptions.
This, in short, is the description of the Jaina physics.

Now 1 shall discuss Ahimsa. Ahirnsa and Jinism are so vitally connected wifth
each other that the real conception of Jaina thought and culture shaill for ever remain
incomplete without a reference to Ahimsa. The popular belief that Jaina Dharma
is Ahimsa Dharma is well-founded. It is the backbone of Jaina Ethics as dnekantavada
is the backbone of Jaina philosophy. Of the three constituents of Jinism Ahishd or
non-injury is the first.3° It is the first and the foremost qualification required by
one who wants to walk on the path leading to a land of joy, glory and immortality.
It is the first of the five vows and has got to b= observed irrespective of Time and
Space. It means non-injury to any living organism (moving or non-moving),81 small
or great, whether it is a beast or a bird, an insect or animal. Not only should one
not practise injury in action but one should not do so even in thought and speech.
This much does not suffice. It further stipulates that not only shouid one directly do
injury but one should not make others do it and also should not approve when
one is actually doing injury.

This makes all the difference which exists there between the Jaina and the
Bauddha conception of Ahimsa. The Bauddhas say jhat one should not directly deal
injury. That is all. This gives them a license, in a way, to buy meat from a butcher

and use it, seeking satisfaction that they are exempt from the sin which they might
have otherwise incurred.

This is what is preached and actually practised by them. On the contrary the
Jainas hold that not oaly is this not permissib'e but morally culpable also. It is
expressly laid down in the Jaina doctrine of Ahimsa that injury to life should not
be inflicted, encouraged and approved in mind, speech and deed. So there is a clear
line of demarcation between the same doctrines as conceived by both the rival schools
of thought—Jinism and Buddhism. If the principle of A4himsaz is to be rightly and

rigidly followed, the nine types of cruelty, as defined above, should bz abandoned
at any cost.
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MAHAViIRA has, no doubt, intentionally made the principle of Ahimsa as perfect
in detail as was possible for him with a view to using it as a successfully counteracting
force against the himsa which ran riot in his days. 1t was his earnest wish—nay,
the mission of his life—to humanize the inhuman society, to give tone of the diseased
morality of his time. Before a few decades this Jaina principle of Ahithsa was
ridiculed. But now we are made to acknowledge, thanks to Mahaitma GANDHI,
the wide range of its infinite possibilites and applications as a spiritual force. It
formerly considered as a weakness of human mind; now it is a colossal force never
failing when everything else has failed. The fable of bygone days is assuming to-day
the force of a fact. What Jaina Ahimsg is, and can really be, has been amply
illustrated by the life of GANDHIUIL.

(8) Last but not the least is the doctrinc of Karma. This doctrine of Karma is
the keystone supporting the grand edifi~e of Jaina Ethics. Karma is neither prior
nor posterior to soul but it is attached to it from time immemorial. In other words,
its metaphysical entity has neither the beginning nor the end. So the relation between
the karma and the soul—the deed and the doer—is one of a phenomenal conjunction.
This universe including hells and heavens, solar system and the lunar system, and an
ant or an elephant, a microbe or a man, and all the sentient things, is thus subject
to this inexorable Law of Causation otherwise called Law of karma; and omnipotent
is the effect thereof in this phenomenal universe. The life as we have lived in the
hoary past, as we live at the present moment, and as we shall live in the unknown
future was, is and shall never be an allotment of a power, unquestionable and
unknowable, working upon us from without but was, is and shall for ever be a
resultant force—a composite effect of the deeds we have done, are doing and shall do
in future. The deed without a doer is a non-entity and the doer cinnot escape from
the clutches of the deeds he has done, good or bad.®® The smiles and the frowns of
an autocratic ruler do not and cannot mend or mar our future, The prince will
be reduced to a state of a pauper if his deeds are not princely; a pauper will
elevate himself to the position of a prince if he is princely within. We have to
work out our own freedom from within; we should not watch and wait for the
favours of a power existing elsewhere outside our soul. Tt declares atlonce the dignity
and the equality of all the souls in any forms of their existences and teaches that
every soul stands erect and independent of the so-called inscrutable will and power
of any superior Being. Thus we are the makers and the moulders of our own fate:
we are the architects of our own fortune; it is we who do, and that is why it is
we who can undo also. This is exactly the position of karma philosophy in the
Jaina system, which differs from Vedantic conception inasmuch as it debars the all-
pervading influence of a Supreme Being from stepping in, For a detailed study of
this unique principle one should refer to DEVENDRASTRI's Karmagranthas.

By way of concluding remarks I must mention that the important message which
Jinism has to ¢convey to the suffering humanity is the attainment of emancipation
that can only be effected by successfully and simultaneously employing right bellef,
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right knowledge and right conduct., These three are equally emphasized by Jinism;
hence an isolation of any one of the three is denounced outright. There are religious
schools which lay most emphasis either on Bhakti such as the Bhagavata school, or
only on Karma such as the P@rvamimansa school. But according to Jinism no such
onesided emphasis is acceptable as the correct path leading to emancipation.

To effect a cure of a malady, faith in the efficacy of a medicine, knowledge of
its use and actual taking of it: these three together are essential, so also to get
emancipation, faith in the efficacy of Jinism, its knowledge and actual practising of
it : these three are quite indispensable. The universal malady of worldly misery which
every soul is suffering from can be cured by this triple panacea — the ratnagtraya as
it has been techaically called.

The high value of Jinism consists in its adopting a practical attitude to philosophy,
metaphysics, ethics etc. 1t always takes its stand, let me say once more, on golden
mean, instead of erring on any of the extremes, as we saw in its definition of philo-
sophy of soul and of sat as well as in the discussions about Syddvada and Nayavida.
It tries, wherever possible, to reconcile the antagonistic schools of thought just as we
saw while discussing Jaina metaphyscis. It is a favourite dogma of Jinism to evalute
a thing in terms of practical utility. It accepts only that which is logically tenable
as illustrated through its karmic doctrine which dimisses the autocracy and the
interference of a Supreme Being.

From the foregoing remarks it may be seen that Jinism has made a substantial
contribution to the development of Aryan thought and culture. Its philosophy is
strictly dualistic as it believes in a separate existance of soul and matter. [Its ethics
is grounded on the principle of Ahimsa. Its attitude towards rival scholars of thought
is soley regulated by its philosophy of Anckanmta. 1t is a system really abounding
in principle of Peace and Tolerance.
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JAINISM IN GUJARATA *

From time immemorial Jainsm has not played so important a role in other
parts of India as it has in Gujarata where Aristanemi,! the twenty-second Tirthankara
has practised very hard austerities and had at last obtained absolution and where
many a Jaina pontiff earned eternal freedom on the famous mountains of Girnar
and Satrunjaya. In 9802 of the Vira Samvat, a big conference of the Svetambara
Jaina monks was held here at Valabhi which drew up for the third time a redaction
of the Jaina Canon as it is found to-day. This fact illustrates the remark made
above that Jainism enjoyed an eminent position in Gujarata from very early times.
Additional support to this is also furnished by the Ksatrapa inscription number 9
of the Historical lnscriptions of Gujarata.8 If the word, “Kevali” used there in that
mutilated inscription be taken as referring to the famous Jaina word “ Kevali ¥, it,
then proves the existence of the Jainas in Saurastra in the second century A.D.

Rulers of distinguished dynasties who were either converted toJainism or at least
showed a notable aptitude for it are not few. At the cost of his life even, Silagupastri,
a Jaina monk of repute; had sheltered* Vanarzja of the Cavada dynasty in course
of his wanderings and had taken special care to see that he was not found out by
his foes. Not only that but this Sari always cheered him up with sweet, sympathetic
words when the latter was in low spirits usually due to his hard, chequered and
lonely life which weuld have surely given way had he not found in Silagunasari,
a friend, philosopher and guide When, Vanaraja was made a king, he reciprocated
this obligations of Silagunasgri, by declaring his implacable faith in Jainism. This
sincerity of his increased day by day, and at last found a concrete expression in
getting a Jaina temple erected at Anahilavada wherein he has mentioned himself
as a pupil of Parsvanatha.

* published in Rharatiya Vidya Vol. 1X, 1948; pp. 229ff.

1 have based this article entirely on the informations contained in the following articles

and books. Footnotes have been attached only to important aud specific statements:

(1) Muni Jinavijayaji's article ‘Gujaratano Jainadharma’ (GJ) pp. 88-119 : Gujarati Grantha-
kara Sammelana Vyakhyinamaila, Pub, Otiental Institute, Baroda 1938.

(2) Muni Jinavijayaji’s artic'e ‘Rajarsi Kumarapala’ (RK) Bharatiya Vidya (Guj.-Hindi) Vol.
I, No. 3, pp. 221-245.

(3) Hemacandra’s Kavyanosasana (Vol. IT), (HL), Ed. Rasiklal Parikh, Pub. Mahavira Jaina
Vidyalay Bombaya, 1938.

(4) Madhyakilno Sahitya Pravzha (MSP), Gujarati Sahitya, Vol. 5, Bombay, 1929, pp. 66-114.

(5) Jaina Sahityano Samksipta Itihasa (JSSI), M. D Desai, Bombay, 1933,

(6) H. V. Glasenapp, ‘Der Janismus’ (DJ).
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Mostly, it is the jllustrious kings of the Caulukya dynasty of Gujarata who
patronised Jainism. Mular@ja, the famous founder of that dynasty was a Saivite by
religion. It cannot be d:nied, however, that he had a fancy for Jainism which
materialized in the erection of a Jaina temple. When Bhima [ was the ruler, Vimala,
a devout Jaina layman, got constructed on Mount Abu, many a Jaina temple of
matchless workmanship, collectively called ¢ Vimalavasahi °.¢ Only on account of
these, Mount Abu has become a symbol of everlasting glory and grace. The inimitable
craftsmanship of its lofty summits bestows on them a charm which is freshly felt
at every visit. Pilgrims, scholars and architects come from abroad to see and study
their wonderous art and beauty but they have not so for succeeded to go at the
very root of their original conception and perfect execution responsible for their
high spectacular value. They are both a riddle and a challenge and this is no
small a share on the part of Jainism in bringing world-wide fame to Gujarata.

But as far as pure scholarship is concerned, the reputation of Gujarata owes
not so much to anything as it does to Hemacandra, a polymath, an encyclopoedist.
Hemacandra’s original name was Capigadeva. He was the son of Cacca by Cshini
and was born at Dhandhuka in Gujarata in about 1088 A.D. In one of his religious
tours, Devacandra came across this boy prodigy who was finally initiated, at a
young age about nine, in the Jaina order after repeated request of the boy and with
the willingness of the parents. He was thereafter known as Somacandra. Within a
short time, this gifted monk obtained complete mastery on the Jaina scriptures and his
able guru introduced him to the intricacies of the traditions. An amazing output
of literary work possessing intrinsic worth is the result of his extensive knowledge
purified and balanced by his comparative studies. His precocity and personality made
him an Acirya at the age of 21. He was henceforth known as Hemacandra. His
skill and efficiency are markedly evidenced in the fact that he was able to attract
Siddharaja who was somewhat fastidious and temperamentally reluctant to grant
undue favours to the Jainas. Though Saivism was his religion of choice, he also
showed special sympathy to Jainism. This is amply testified by his generous
invitations to debates and discussions at the royal court. Siddharija inspired
Hamacandra to draw up a special and an authoritative work on Grammar which
was styled by the latter as Siddhahema in token of deep sense of respect and
gratitude combining the first of the names of the patron and the protege. Whenever
he got opportunities to give instructions to the king he did not lose sight of his sole
aim to prove the superiority of Jainism to the rival schools. But Hemacandra could
not convert him. However, the king discharged his deep debt to him by getting
built a temple of Mahavira at Siddhapura8 and by going on a pilgrimage with
Hemacandra to Girnar to pay respects to Neminatha. An interesting debate held
between a Digambara Kumudacandra of Karnataka, and a Svetambara Devasgri
held at the court of Siddharaja is fully indicative of his sincere love for Jainism.

AS-8
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In 1143 A.D.® Siddharzja died heirless and was succeeded by his brother’s
son Kumarapala. He was attracted by the magnetic personality and the winning
manners of Hemacandra who gave him spiritual lessons and instructions on Jainism,
In the fertile soil of Kumarapala's heart, these sowed seeds of Jainism and in course
of time, they ripened into unflinching devotion for the same.

Kumgzrapala’s faith reached consummation when he openly embraced the Jaina
religion the practices of which were begun with first giving up meat.1° This was
soon followed by his last farewell to hunting.1} His sincerity to Jainism was not
limited to himself only. He made it a point to spread it amongst his subjects as much
as possible by issuing edicts,prohibiting animal-slaughter,1 2meat,drinking and gambling.
These royal firmans bestowed an ideal Jaina character on the state, in and out.
With a view to tempting them to close slaughter-house, their owners were given
three years’ proceeds in advance and the Brahmins were strictly enjoined to
offer grain, instead of animals, in the sacrifices.18 It was also stressed therein that
they should be observed rigorously. This proves how intensely the king was devoted
to Jainism. Hemacandra had also taken every care to see that the king was under
his direct control and influence and to achieve his end, he proposed some changes
in the traditional methods of administering and managing the state. R&jasekhara’s
Prabandhakosa describes a vivid instancel4 to illustrate this point.

“ In the first half of Asvin, the worshippers of the Kanteivari temple and also
of the other temples came to the king to request him to offer to the goddess 700
goats and 7 buffaloes on the 7th day, 800 goats and 8 buffaloes on the 8th day
and 900 goats and 9 buffaloes on the 9th day, according to the family conventions.
Puzzled at this the'’king went to Hemacandra for solution which was promptly supplied
to him. He then went to the worshippers and accepted to respect the family practice.
At night he sent for the animals to be offered to the goddess and placed there in
the courtyard of the temples, duly locking them. Next morning, the king came and
ordere] the gates of the temples to be opened. When he saw the animals coﬂ:fortably
ruminating he made a very caustic remark to the Brahmins conveying that had the
goddess so desired, she would have made a relishable meal of them all but as it is
not so it is abundantly clear that she has no palate for them. So enough of this
fuss and he would henceforth never allow any carnage of this sort. Thus the
Brahmins were foiled in their foul and fanatic attempt.”

Kumarapzla had personally visited several Jaina places of pilgrimage to comme-
morate which he got erected many Jaina {temples thereon. Before he accepted the
Jaina religion, he underwent penitence by getting built Jaina temples, thirty-two in
number, as the number of the teeth, which ate flesh is also thiry-two.15

Under a liberal patronage of this king, Hemacandra largely applied himself to
writing works of permanent value on almost every branch of general literature.
Confining himself within the limit of Jainism, he drew out a volume on Yoga He
has written two bulky books entitled the Trisastisalakapurusacaritra and the Kumgra-



Jainism in Gujar3ta 59

palacaritra, the first on the universal history and the second on the lives and
achievements of the Caulukya kings in general and of the Kumarapala in particular.
He also touched politics, as is evident from the fact that he has also written a
small treatise, called Laghvarhanniti, describing within the bounds of Jainism, the
art of ruling the state. This is, I think, a first bold example of the Jaina saint trying
his hand at secular subjects. This makeshift of sagacious Hemacandra may appear
unimportant to us at present but it means much when it is viewed in the light of the
then existing social condition which were permeated by the spirit of orthodox Jainism.
Hemacandra could foresee that if Jainism was to be popularized it must cater to
the public taste without really sacrificing the principles of Jainism. Hemacandra’s wisdom
and genius are markedly seen in this work which successfully tackles both the diametri-
cally opposed problems. Not only this but he effectively intervened in the administration
of the state the policy of which did bear a clear stamp of his irresistable personality.
There is also recorded a great number of anecdotes testifying to his having carried out
many projects through his sheer supernatural power and to his having made auguries16
which came out true. In one of these he is described to have guaranteed security to
Kumarapala who was intimidated by the invading enemy. According to it the goddess
of Jainism so arranged that necklace of the enemy king got intertwined with the
branch of a tree when he was resting on an elephant at night and this resolted in
his instantaneous death. Thus the prestige of Hemachandra was anyhow saved.

Hemacandra died in about 1229(V.S.) at the ripe age of 84 by fasting upto dzath.
In a short time of six months, Kumarapzla also followed him in 1230 (V.S.) living
a good old age of about 80 years!7. He was succeeded by Ajaypaila, a bigoted Saivite.
Jainas, were, on the whole, not well treated by him, 18 The fact that Ramacandra, a
Jaina pandit, was killed by him by placing him on a heated copperplate proves his
apathy towards the Jainas.

In the beginning of the 13th Century of the Vikrama era the Caulakyas were
suceeded by the Waghelas. In their regime the two brothers, named Vastupazla and
Tejapala strained every nerve to keep Jainism in the front rank. They both rose to the
status of ministers1® and earned good reputation by their unparalled generous deeds.
Anupam3, the wife of Tejapala, chiefly inspired these brothers to spend their enor-
mous wealth in such a way that it only can be seen but not looted and hence these
two brothers mainly acting on this suggestion, spent a lot on getting Jaina temples
erected on Abu, Girnar and Satrufijaya.

The development of Jainism is inseparably linked with certain well known cities
of Gujarata. Broach2e is one of such cities. It has enjoyed a particular privilege of
being the seat of Jainism. There was a big temple, in old days, of Munaisuvrata
named Sakunikzvihara,21 This city was largely inhabited, in those days, by the Bauddhas
and the Jainas. Bhuvana,%2alearned pupil of Arya Khaputacarya?8, vanquished in debate
the Buddhas and their leader, Battukera24 in about 4 (V.S.). Arya Khaputacarya made
the image of Buddha bend a little through his supernatural powers which is still
there in the same condition at present and is popularly known as ‘Nirgranthanamita2s.’
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Satrunjaya, a Jaina place of pilgrimage has from very old days been held in
highest esteem. Even the kings went there on a pilgrimage. An anecdote says that
Vikrama, who was enlightened by Siddhasena had gone to Satrujjanya; taking four
fold Samgha26 with him. Bhavadaga®7, a big Jaina marchant also did the same thing at
the time when Vikrama, the rular, above-referred to was ruling. These two examples
amply testify to the fact that Jainism was a favourite religion eve 4 with the kings
and rich persons in so ancient times as the beginning of the Vikrama era. According
to the S'atmﬁjayamaha'tmya of Dhanevara, this Tirtha which had suffered much from
the ravages of time was rtepaired in 108 (V.S.) be Javadais, the son of Bhavadaia.28

Valabh; also has its own importance. [t is traditionally believed that a certain
$iladitya once ruled over Valabhi, the modern Vala in Kathiawar, He was converted
to Jainism by Dhaneivarasari.29 In this connection, it is necessary to remember in
fairness to Jainism, that the Jaina monks undertook the work of propaganda not
exclusively with the zeal of a missionary but they did so being inspired with the
intrinsic worth of their creed. In other words, they were solely actuated in their
preachings by objective considerations such as sympathy, benevolence, etc. Moreover,
Valabhi in Saurdsira, as I said before, had the honour of being a place where a
conference was held to redact the Jaina Canon, On account of this and also on
account of the facts that Neminatha is connected with Girnar and Arya Khaputacarya
with Bhygukaccha, Gujarata reveals early traces of Jainism.

In V.S. 510, Anandapur, the modern Vadanagar was a very flourishing city. It
was ruled over by a certain Dhruvasena. When he was very much grieved at the
loss of his son, he was consoled by Dhanegvara, a Jaina Aczrya, by reading to him
Kalpastitra, a Jaina work of supreme importance.®¢ This sufficiently shows that
Jainism continuously enjoyed the patronage of kings. Thus when Jainism was
patronised and adopted by the royal persons in the south, it was also fostered by
the Maitrakas of Valabhi.

Srimala ( which was also called Bhinnamala ) was the capital of Gujarata
before Patan was recognized as such. It was a big city and a prosperous one on the
borders of modern Gujarita and Marwar, There were no other such cities as can
be ranked with Valabhr of Saurashira and Anandapur-Vrddhapur of Gujarat. After
some centuries, Valabhi dwindled down and a very long famine that lasted for twelve
years destroyed it. This forced the people of the place to migrate to Srimgzla. From this
date the terms Srimali Brahmins, Srimali Banias and S$rimali Sonis began to be
employed for those who shifted to Srim3la. In about the 9th century of the Vikrama
Samvat, almost 700 families were proselytised to Jainism by Santis@iri of the
Pippalgaccha8!. Those who came to Srimala from the east were called Porwadas.
The history of Gujarata fully supports the view that both the Srimalis and the
Porwadas came together to Patag as they are secen together in the administration
of the state,
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Vanarzja, a king of the Cavada dynasty declared Patan a Capital of Gujarata
in 802 V.S. As mentioned before this Vanardja was protected, when he wandered
incognito, by a Caityavasi Jain monk named Devacandra33. This very monk celebra-
ted the coronation of Vanarzja at Panczsara®8, This image of Pajcasara Pargvanatha
was set up by Vanarzja just to discharge a modicum of his deep debt to Jainism.
He was a Jaina outright. This is evidenced in his selection of Campas4, a Jaina
Bania, as his prime minister. In connection with this it is well worth remembering
that the present Campaner took its name after him. It was Sridevi35, a Jaina lady,
who put mark on the forehead of Vanaraja when he was proclaimed king. Lahir3e,
a Jaina, was made a general of the army. One of his ministers was Jamba®7 a
Srimzli Jaina. This Lahir occupied the post of a general also in the regime of three
kings who succeeded Vanaraja. He had a son named Vira and a grandson named
Vimala, All these kings leave no room for doubt that the Jainas were active parti-
cipants in the administsration of the state, that the Jainas who are stigmatized as
cowards could guide military operations and that they could wage wars88 and
could successfully effect negotiations. This arrogation of power in every field by the
Jainas tempted the Jainas of Marwar to Gujarat which had at that time become
a bome of the Jainas. Thus there is nothing wrong in saying that Jainism which
exercised inescapable influence in the reign of Vanaraja suffered a little set-back
when Siddharaja was a ruler, but was at its highest in the time of Kumarapala.
Moreover, there is a great number of references to show that the Cavadas respected
the Jaina yatis so much that they appointed them as their family priests89,

References are also found to the effect that the kings of Sapadalaksa and of
Tribhuvanagiri were converted to Jainism by Pradyumanasari of Ra@jagaccha. When
Viraganin was raised to the status of an Acirya, the occasion was celebrated with
great eclat and pomp by Camundardja, the son of Maularaja. This Acarya gave the
vasaksepa%0 to the king duly investing it with the mantric power. The queens who
had up till now no sons took bath with the water mixed with it and as a resuit
they got sons, Vallabharaja and others. All these incidents lead us to only one
conclusion that Jainism was a religion of choice with kings and queens alike. As it
was a religion of the ruling power it found a general reception from the public also.
The sterling character of the Jaina mopks and the feeling of friendliness of Jiana
laity both combined to set a good example on the society. Royal persons were more
drawn towards it because it guided dispassionately the course of their conduct.
There was a time- when the Jaina world kept completely away from the hubbub
and the turmoil. But as this indifference to hard realities put an undersirable check
to its brisk spread it was soon replaced by living interest in what happened around.
This modification of their attitude ensured a greater following. Though the
beginnings of this change date back as far as the Vikrama era, they are wore
markedly seen from the times of the Cavadas. This is seen in the Kings’ adopting it
as their favourite religion, in their joining the Jaina Samgha while going to a Jaina
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place of pilgrimage, in their erecting Jaina temples, setting up Jaina images and
Tepairing the same, in their granting special concessions and privileges to the Jainas
and in issuing edicts consistent with the spirit of Jainism.

The signiticance of Ahims3, a cardinal principle of Jainism, has been largely
and for the most part internationally, misunderstood. It has been interpreted as
giving rise to or fostering cowardice and has been branded as a theory of the weak.
This is certainly a misinterpretation. On the contrary, it is a creed of the brave,
the fittest. It requires more guts, greater stamina for its strict application. And to
be brief, it is the only principle which can secure both secular and spiritual well-
being. Therefore, it has never precluded the brave Jainas from entering into wars
when they were sheer necessities. Not going beyond the bounds of Jainism, Silaguna
sheltered Vaparaja; Hemacandra actively and ably guided Kumarapala in the
administration of the state and Campz, Mufijala and Vimala waged wars. When
Bhimadeva I was a ruler, Vimala, the general commander of his army, had defeated
the twelve Sultans. He has thus earned designtion of gmﬂgwwsﬂgrm.“

Gujarata under the Caulukyas is the Gujarata of Jainas. In private and public
life, in the harem and outside, in art and architecture, in science and sculpture, the
Jaina influence is the only influence that prevailed. So far as architecture is
concerned, there is nothing in the world that can well compare with the famous
Vimalavasahi. I may also mention one more example of the Jaina monk having
been highly respected by the kings. Abhayadevasari of the Harsapuriyagachha was
held in high esteem by Karna who had also given him a nickname of ¢ Maladhari *.
He was equally loved by Khengara, the king of Saurastra. More than once, thousand
Brahmins were converted to Jainism by him.#2 By his order King Bhuvanapala
exempted the worshippers of the Jaina temples from paying the taxes. Jayasimha
of Ajmer and Pyrthviraja of Sakambhari also were attracted to Jainsim by sheer
preaching of this Sari. The influence of Jainsm in Gujarata cannot be rightly and
completely understood without referring to Santu, {Udayana and Sajjana. Udayana
was so much popular in the royal household that he was more known as a
Rajamama.4«3 He was made a Subz of Cambay. Sajjana had repaired the Jaina
temples on Girnar by spending the revenues of Saurastra of which he was the Suba.
As the men at the helm of affairs were all Jainas, the people of $rimzla which had
on account of famine and otherwise, become unattractive, were drawn towards
Gujarata. Gurjaradeia thus became a Jaina State from east to west and south to
north. Tam once more reiterating the point that every field was practically captured
by the Jainas. In Gujarata under the Caulukyas, literary output also was mainly
due to the vigorous attampts of the Jainas. Sripala, a blind Jaina, was poetlaureate
in the court of Siddharaja who Iloved him so much that he was nicknamed
‘Pratipannabandhu’4%, and he was given the title of ‘Kavicakravartti’4s by Siddharzja.
In appreciation of his high intellectual gifts, Siddharaja declared his dcsire to give a lack
of gold Mohurs to Devastri when the latter worsted a Digamabra Jaina pandit named
Kumudacandra in debate. As money is forbidden to a Jaina monk, it was spent in
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building a Jaina temple Rajavihara4® where an image of Rsabhadeva was
installed by Siddharaja. He had also honoured Amaracandra and Ananda with the
titles of ¢ Vyaghragisuka’#7 and * Simhasisuka '48 respectively. The king had such a
love for Virarya that he was rendered unable to go away from the city by ordering
the gates to be closed when Virarya was about to move out. He was also presented
with the Jayapataka by the king when he inflicted a defeat upon Vadisimha, a
dialectician, with the help of Govindasari. Siddharaja had also constructed a Jaina
temple of Suvidhinathat9 the 9th Tirthankara. All these actions of Siddharzja
prove his deep-seated sympathy for Jainism of which he made no secret.

When Kumirapala came to the throne, Jainism was at its zenith., All the
important posts were filled by the Jainas and key positions guarded by them. Thus
Jainism found a good deal of convenience for its spread and development when it
became a religion of the royal persons openly, the subjects also prided themselves
on adopting it. The wisdom of the Jaina monks lay in securing the royal patronage.
Moreover, the Jaina saints spared no pains to help the royal persons tide over
their difficulties. They brightened their spirits in their gloomy moments; they had
led them to light from darkness; in short they doctored them so far as their
spiritual health was concerned. Thus when they came to power, they did not
forget the real obligation of the Jaina monks and Jainism. They discharged it in
a number of ways referred to before and which shall be referred to now.

Udayana was now no more. His place was taken by his illustrious sons. Ambada
inflicted a defeat on Mallikarjuna of Konkana and earped for him the title of
‘Rajapitamaha’.5° Vahada was a brave warrior and a brilliant literary man — a
curious admixture of two incompatible merits. He wrote the Vagbhatalankara and
was raised to premiership. Cghada and Sollaka, the third and the fourth sons,
occupied responsible posts. Thus Jainism found favourables winds in its voyage. It
gave the message of deliverance to the suffering humanity. Animal-slaughter and a
Jong train of vices associated with it were prohibited by ordinance. Special grants
and concessions were given to the Jainas as per royal firmans. Old Jain temples
were repaired, broken images were restored and new onmes were st up. Scribes were
employed to copy the books on palm-leaves or papers. Bhandars were established and
art and architecture were unsurpassingly perfected.

$akunikavihdra Tirtha at Broach was repaired by Ambaka, the son of Rapiga
and a pavement of some stone was carved out to the Mount Girngr by the same
gentleman.51 Kumarap3la’s ardent love for Jainism is fully demonstrated by his visits
to the Satrupjaya off and on, by his 1600052 reparations of old Jaina temples, and by
placing golden jars on 144453 temples of the Jainas. He built quite a good number of
new Jaina temples of which “Kum3ravihara’s* is the first. It was set up, at Patan
under the supervision of Vzhada and the sons of Gargasetha. That Vihzra (a collective
term) contained twenty-four Jaina temples. «“Tribhuvanavihara” was the next big
Vihara that was formed of seventy-two sma]l Jaina temples, Twenty-four Jaina
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timples representing twenty-four Tirthankaras as well as VihGa called ‘Trivibata' %
were all constructed only at Patan, excluding others that were built elsewhere. This
gives us a pretty fair idea of the devotional depth of King Kumarapala of Jainism.

Most of these magnificent’ monuments of the Jains succumbed to the icono-
clastic whim of the Muslim kings and to the anti-Jaina attitude of Ajayapzla.57 Of
those that survived, one on the Tarahga hills, symbolically expresses the firm faith
of king Kumgrapzla in Jainism. In addition to those glorious actions of King
Kumarapala, indicating his sincerity of Jainism, he founded twenty-one Jaina
Bhapdars, put a stop to animal-slaughter by a royal declaration technically called
‘Amarighosana’85 and cancelled the law confiscating the uninherited property.59
It is sufficiently obvious from all these facts that Kumarapzla was a confirmed and
devout Jaina and therefore he was called a ‘Paramiarhata’,6® a staunch follower
of Arhat.

Kumarapala was succeeded by Ajayapzla--his cousin. Unlike his worthy prede-
cessors, he was ill-disposed to Jainism which was once more restored to its original
dignity and status by the unexceptional generosity of Vastup#la and Tejapala which
has no parallel in the history of the whole world. Vastupala, who was also called
‘Laghu Bhojaraja’61l on account of his bounteous nature, had founded three Bhandaras
spending after them a huge amount of eighteen crores of rupees.82 It is also gratifying to
note that he, whose wealth reached a mathematical figure, was instead of being a
bigoted Jaina, equanimous to non-Jaina schools of thought also. Thus there are
clear references to show that he spent lacs of rupees in making arrangements for
the worships of the Hindu temples at places like Somegvara, Bhygukachha,
Suklatirtha, Vaidyanzatha, Dwarika, Kasi-Vigvanatha, Prayaga, etc. etc.88 A similar
example of the catholicity of the Jainas is also provided by Shah Saliga Desalahara,
the brother of Samaraga, who restored the famous Rudramahalaya at Siddhapur.8¢
This shows that the considerations of caste, colour and creed did not interfere with
their liberalities.65 These two brothers-Saliga and Samara-stood by the people and
served them at the time of the devastating invasion of Allauddin. It is a truism to say
that the charitable dispostion is a racial characteristic of the Jainas. This has been
fully dealt with in the foregoing pages while, referring to Udayana, Ambada, Vahada,
Bhavadasa, Vimala and Javadaga. Jagadusa is another instance of the point. He was
a native of Bhadreivara in Cutch and he distributed lacs of maunds of grain to
the famine-stricken people.€8

To sum up, the administration of the state, in the Caulukyas and the Wighela
periods was entirely in the hands of the Jainas. The whole policy regarding it was
formulated and shaped by them. jamba, Nedha, Vimala, Mugjala, éﬁntu, Aduka,
Udayana, Ambzka, Vzhada, Sajjana, Soma, Dhavala, Pyrthvipala, Vastupala, Tejapala,
Pethada, and Samarz§aé7? are some of these distinigushed Jainas of the Caulukya
and the Waghela periods, who were entrusted with the onerous and responsible duty
of administering the state, The architecture of these periods is under the deep debt
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to the Jainas for its conception, execution, and perfection.¢® [Its exquisiteness
becoming manifest through the Jaina temples at Satrugjaya, Girnara, Taranga,
Abu, Pavagadha, Zaghadiz, Kavi, Chhani, Matar, Bareja, Pethapur, Pansar, Serisd,
$ankheivara, Bhoyani, Metrana, and Bhiladia and various other cities and villages
of Gujarata, is Perennial.89 It is they that have kept alive the art and architecture
of the Caalukya Gujarata. And what about literature ? It also bears equally perceptible
imprint of the Jaina genius The monks stayed in the Upigrayas at Anahilapur,
Broach, Cambay, Kapadavanja, Dholka, Dhandhuka, Karngvati, Dabhoi, Baroda,
Surat, Palanpur, Candravati, Idar and Vadauagara and turned out a vast amount of
literature on almost all the topics is evidenced through a bewildering lot of
manuscripts which lie hidden in the Bhandars of those places.7® It is no less superior
in quality and quantity to the Brahmanical and the Buddhistic literatures in point
of originality and imagination, The credit of establishing the Papjarapols for
breeding the cattle and protecting the crippled animals etc. goes to the Jainas of
Gujarata.7! This was their special innovation. It was, no doubt, an outcome of the
extension of the principle of Ahimsa which means non-injurty to man and animals
alike. Though the Jainas are wedded to the principle of Ahirhsa, they were not
cowards necessarily. As I have said before”2, this observation is borne out by gallant
Jaina warriors such as Vimala, Ambada, Lahir, Udayana, Vastupala and Sajjana. The
equanimous attitude of the Jainas of Gujarata to all the religions alike is amply
testified by their erection of the temples of Siva along with those of the Jina.73 In
short, in the Caulukya regime the life and literature, art and architecture, sculpture,
politics and the public works, administration and education-everything of human interest
and happiness was predominantly governed, conditioned and controlled by the Jaina
vision, intellect and common sense.
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LIFE AND CULTURE IN JAINA NARRATI(VE LITERATURE ¥
(8th, 9th and 10th Century A.D.)

All aspects of contemporary culture and civilization are delineated in Jaina
narrative literature. Ways of life adopted by the people have been so intimately
identifled with those of the characters. A Jaina monk in course of his wanderings
never missed ah opportunity to awaken and enlighten the people with the basic
tenets and principles of Jainism. Viliages, towns and cities-all were roused from
their spiritual slumber by the stimulating touch of these wandering Jaina monks.
Even though they were wedded to seclusion and solitariness, the monks did not
hesitate to describe in their works the actual life lived by kings, queens, and the
people They also gave a graphic account of the wild life of those days, customs
and beliefs in the illustrative parables and stories written to emphasize the significance
of the vows they undertook and the rites and rituals they performed. Their stories-
written in the dialects of the days, presented the cultural background of the social
and political life of the age. Thus the stories of the Jaina writers have an irresistible
appeal and charm.

This narrative literature of the Jainas in Prakrit is vast and rich. There was a
time when Prakrit was spoken language of the people. This literature served the
purpose of folk-literature also. It represeats the initial stage of our folk literature.
We find the origin of the folk literature in Vasudevahindi for the firsi time.
Gunadhya’s Brhatkatha which is Paigficy, is a veritable treasury of folk literature.
Hence folk literature and the narrative of the Jainas in Prakrit are inseparably
linked. We come across references to the dignity of man, a new meaning and
significance of life, hero-worship, etc. It abounds in solutions of serious problems
confronting mankind. Prakrt writers adopted the pattern of folk literature for their
stories which were held in high esteem by western scholars amongst whom Hertal
is the foremost. He says that the Prakrit writers have a technique of their own in
the narration of the stories which have faithfully stored informations, regarding
trends and tendencies shaping and governing the life of the people belonging to
various strata of society. He states further that the stories are not only the source
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of educational wealth of the people, but also contain the elements and data from
which a dependable history of Indian civilization and culture can be constructed.
Spiritualism

Narrative literature of the Jainas is replete with information regarding their
beliefs and interpretation of soul, atom, world, emancipation, heaven, hell, vice and
virtue. The soul is divided into two categories, namely, worldly or mundane and
freed or emancipated. The former is again subdivided into fit-to-get-emancipation
(Bhavya) as well as unfit-to-get-emancipation (A4bhavya). These stories iliustrate
through various incidents and characters such as monks, saints, the misery of
existence and enjoin the people to work ceaselessly for their redemption. The writers
have so devised their stories that religious beliefs and sentiments are automatically
inculcated in them and fostered. While expounding in course of the narrative the
principles and tenets of Jainism, they lay bare the fallacies and deficiencies of the
rival sects with a spirit of impartiality of a judge.

Referring broady to the elemental fact that Jainism is by and large a religion, the
sole and final aim of which is total cessation of activities, good and bad, these
writers also lay down that the people should not give up in the intervening period
the performance of social duties, but on the contrary should so do them that in
the process they get gradually purified and ultimately extricate themselves from the
snares of passions such as love and hatred. Postulating that the world is without
end and the soul independent, a being suffers or enjoys in accordance to his deeds
and activities. This is what is adumbrated off and on in the stories. Religious
practices and the performances of rites and rituals purge the soul of its impurities and
finally enable it to achieve emancipation. With these writers rebirth is out of question
and the hypothetical contingency of an arbitrary, sovereign ruler, called God, is ruled
out completely. The chastening effect of the disciplinary vows and moral values is
accepted beyond doubt. Thus Nivrrti is  not passivity but activity which does not
involve the doer as he keeps awake his awareness that he is neither the doer nor the
not-doer. Jaina writers have illustrated these principles in their stories through
characters, historical, semi-historical or fictitious. While doing this, they appear at
times and on occasions inartistic and unaesthetic but they have never cared for this.

A certain sovereign monarch thinks in his mind that every thingin this world
is transitory, and the world is a veritable ocean fully packed with miseries. He
further thinks that a being is attached to a filthy thing as a body which is a
receptacle of urine and faeces ane is repellent. A wise man is never enchained
with such a body. This is what we come across in Arahana Kahakosa, 1st Part, p.
30. In the same work, on page No. 135 we get an illustrative story of the monk,
named Vajra who with unflinching devotion to Jainism explained what fell within the
limits of Jainism suzh as installation of idols, renovation of old and dilapidated Jaina
temples etc., and exhorted other monks to emulate his example in preaching the
same thing as well as in preaching that chariot- procession, giving alms and instruction
etc., are worth doing for the elevation of Jainism, for the attainment of right
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faith so that they may become the object of respect and adoration and ultimately
be entitled to emancipation. The story of a king, Surata by name, conveys a lesson
that he got excellent happiness as he welcomed the monks with total respect and reverence,
requested them to take seats higher than the seat on which he was sitting and . fed them
with innocent alms. The story affirms that distribution of charities, performance of
vows and worship of Jain idols etc., form a part of a layman’s duty and condemns
those who do notdo it comparing them with trees havihg no fruits (Loc. cit. p. 75).
The same work refers to a woman who though chaste wandered in this worldiy
cycle due to the sinful activities which she had commited in her previous births
(p. 76). Describing what Samyaktva (Right faith) is and means, the Arahanakosa
gives an example of a monk, named Rjumati, who exhorts the people to cultivate
right faith because it is verily the seed of emancipation. A monk can go all out
for the ascetic life but this being not possible for a layman, progressive development
of Right Vision is the goal prescribed to him. Tt should be practised in all its
entirety. But this is possible only if a perverted belief is given up. A misconduct
which violates what has been told and done by the Jinas is termed Mithyatva which
is the deadliest enemy of the sou! destroying its power and potentiality - (part 8,
page 209). In Punnasavakahakosa, we come across the story of a Jain monk whose
name was Sudariana. In course of the story, we hear him speaking to a professional
prostituce to the effect that this dirty body is the abode of miseries, is abounding
in worms and vermins, is a victim of humoral vitiations and is liable to perish,
It should be employed, he states there, towards attaining freedom from bondage
and never for worldly pleasures which are transitory and ultimately harmful. There
is no happiness comparable to salvation and this can be had only if one uses his
body for gainful purposes by practising penance and hard austerities (p. 121).
Ascetic Vows

Celebration of vows and religious occasions played a major role wn activating
and intensifying the zeal for spiritualism. These have bearing, direct or indirect, on
the cultural life as it was lived in these days. They also produce a feeling of identity
between co-religionists and a joy which is so essential for making religious practices
which otherwise are dry and disinteresting, an object worth pursuing. They indeed
contributed to developing soul's inner and innate capacity and raise the spiritual
level without which final release is not possible. Ahimsa-oriented Jaina civilization
and culture not only does not deny but lays accent on the fact that worldly progress
and prosperity is not something which is at logger-head with spiritual integrity
and purity. Performance of religious practices and programmes is also enjoined on’
those days and occasions when birth anniversary falls, the children are about to go
to school, bride and bride-groom marry. Spring festivities are arranged and holi is
observed because along with worldly pleasures and amusements they provided, happi-
ness of heaven also insured through the merit accumulated by it. Writers of
these stories have also recommended certain religious procedures which, if gone
through in a strictly prescribed manner, can completely remove or at least redress
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the sufferings of the crippled hardships of the handicapped, dangers and difficulties
of the deceased and destitute and mitigate the miseries of those whose desires remain
unfulfilled. Rohinivrata, Nigapanicamivrata, Astanhikavrata, Puspafjalivrata, Sugan-
dhadasamivratc—are some of the instances to the point according to Arahanakahakosa
and Punnasavakahakosa. Acceptance of these vratas has proved efficacious without
doubt for the attainment of spiiitual purity and for shedding the Karmas accumu-
lated in the past as also for mundane and extra-mundane benefits.

The Supernatural

The presence of the supernatural element in Jaina narrative literature is a
peculiarity of its own. It promotes the general interest of the reader instead of
reducing it which is usual with such literary devices. It is pressed into service ata
proper time and gives a turn to the narration when no other trick would work
Its employment just in the nick of time and in a required degree stimulates curiosity
which is a necessity, if the story is not to miss its purpose. ln order to develop
the character of a hero or a villian, it is a powerful weapon with the Jaina
literary writers.

Humorous stories and the stories abounding in supernatural element are similar to
each other in a way. From beginning man is habituated to imagine about the
supernatural elements in nature and to invoke it for a help when no other means
are at hand. He has been depending upon it to get his desires fulfilled when human
effort falls far below to fulfil them or when there is darkness everywhere around,
it is this divine element which sends a new ray of hope. Though man knows that
it is a figment of his own imagination and thete is nothing real in it, still takes
delight in conjuring up such illusions so that he can safely escape from reality. It
is on the basis of faith and not rational reasoning that the existence of such an
element in the constituion of the universe can be defended. Once you grant it you
can exploit it for any end good or bad. Thus, its practical utility is unquestioned.
A man wants fabulous wealth, a charming wife, who is a paragon of beauty, a
fame which spreads far and wide, this thing and that thing and when he knows
that human effort is futile and insufficient and that the worldly medium is useless
to answer his prayer, it is the belief in this supernatura] element that does the trick
and saves him from slough of despondency. What brings him to near perfection is
his blind faith in this element. Thus let us accept that a ghost, a god, a goblin, a
fairy, a magical wand—the constituents of this supernatural universe—have a legiti-
mate place in the narrative literature of the Jains as also they have in non-Jaina
literature.

These stories, while clearly illustrating the superhuman power of the Jaina saints
and sages also impress upon the followers that the employment of this element
is also found in other literature. The twofold purpose of generating faith and making
the people shun sinful activities is successfully served through this. People are firmly
grounded in faith of Jainism which has remained unshaken for generations to come by
these divine and semi-divine characters of Jaina literature.
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Soul and Karmas ;
Jainism affirms that the soul has got infinite capacity. By shedding the Karmas
the soul develops its conscience and omnipotence. It is not possible to comprehend
the entire impact of the supernatural agency or power which is but the outcome of
this measureless potentiality of the soul. Shall we call the miracles brought about
by the spiritual masters through their innate limitless capacity of the soul as merely
unreal or imaginary ? It is possible that the ordinary man will not be able to grasp
it and rationally uaderstand it. But it is as true as the existence itself for a Jaina
who has faith in the spirit's unlimited power as declared by the Jaina seers. It is
no wonder, therefore, if the miseries due to famine or due to some incurable disease are
relieved or removed by this spiritual power as we very often see in the mnarrative
literature of the Jainas. By the systzmatic and scientific utterance of the mystic for-
mulae which is one of the manifestations of spiritual potentiality many difficult tasks
such as taming - ferocious animal, the cure of a fatal disease and the stalling of
enemy's attack are accomplished. The stories connected with the power and efficacy
of the Bhaktamara Stotra can be cited as instances to substantiate the above point.

Now let us analyse the purpose for which the supernatural agency has been
employed in the Jaina narrative literature. Some of these are definitely the following
(a) for displaying the impact and efficiercy of Jainism; (b) for making the story
more attractive and appealing than what it would have otherwise been; (c¢) for
illustrating the magical power of the mystical formula; (d) for proving the greatness
to the great: (e) for developing the main characters of the story; (f) for stimulating
curiosity; (g) for creating proper atmosphere in the story: (h) for the maintenance
of traditon: (i) to incrcase the bulk and the size of the story; (j) to carry out a

specific objective; (k) to give a turn and twist to the narrative; (1) for strengthening
a belief etc.

These would not have been carried out effectively withouat the help of the
supernatural element. Mere human agency or effort would have miserably fallen
short and the writer’s aim would have suffered.

The Miracles

Certain incidents and episodes, almost patent, are cited here in support of what
has been said above regarding the employment of supernatural agency. There is an
episode in the story literature of the Jainas which eulogizes the efficacy of celibacy
in lieu of which weapons are turned into inaction (Sudarshan Seth’s story in
Punyasrava Kathakosa, p. 11). These are some of the phenomena which we very
often come across in the story literature. op. cit, p. 195. A fine aerial car comes
into existence and air fight is undertaken. op, cit. p. 228. When the four principal
Karmas of the would-be Tirthankura are completely anaihilated, ten “exceillences*
occur as its evidence, namely-—no famine visits the area measuring four hundred
yojanas when the Tirthankara moves round about; without any vehicle he can float
in the air; no one hurts any one in his religious assemblage; he can remain without
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food for ever till death; all his four faces appear in all the four directions; he knows
and perceives everything; his body has no shadow etc. (op. p. 348). A sovereign and
monarch’s material property consisting of eighteen crores of horses, eightyfour lacs
of elephants, eightyfour lacs of chariots, eightyfour crores infantry, thirtytwo
thousands of semi-divine body-guards, ninety-six thousands of queens, three crores
of cows, nine treasures. etc, is amazing. He caa have his desires fulfilled at any
time and place through many other treasures which are in his possession. He can
have any food and fragrance by merely wishing He wills that the sword be present
and the sword is present. He wishes anything and it is present. Five miraculous
occurrences take place in tke casz of one who has offered food which confirms tothe
standard prescribed to an ideal monk (op, cit 257). Plague, epidemic, famnine and
accidental death are kept at a distance if the birds called Kinjalka happen to stay
in the vicinity. (Arahanakahikosa p. 55). A foulsmelling body becomes scented in a
moment by virtue of the mystical formulae and one can attain the power to fly in the
air in lieu of the magical spell which he has come to possess (op.cit. p. 95). By special
powers acquired through penances and hard austerties one could assume a form, big
or small as he liked (op. cit. p. 120). A self-controlled monk could tame hunting
hound and turn poisonous arrows into flowers (op. cit. 157), A persons who has been
thrown into the lake in the midst of ferocious aquatic animals living in the lake
could be saved simply through miraculous power achieved by practising some vows
(op. cit. p. 184), Gems and jewels were showered by the heavenly powers when an
ideal monk was honoured with innocent alms (op. cit. p. 228). By recitng the
Bhaktamara stotra, incurable diseases were cured, a conflagration was quelled, a raging
ocean was brought to book, a dangerous storm was stopped, beasts of prey were
made lowly like lambs, a poor man got plenty of money, obstacles were warded off
and one was saved from the snake-bite. A monk’s very sight made one recollect his
previous lives. A desire-yielding tree fulfilled wishes. Many difficult works were
accomplished through the agency of gods, Goddesses waited upon the mothers of
the revered Jinendras whose birth was celebrated by the lord of gods, descended from
the heaven spzcially for that purpose and bathed the lord with the water of the milky
ocean on the mouantain, Sumeru; they arranged dances of the godesses befitting the
auspicious occasion where eulogies were sung by the Gandharvas. Immediately a
Tirthahkara was born, the couches blew automatically in the houses of the Bhavanapati
gods, drums beat in those of the Vyantara gods, a lion’s roar issued in those of
the Jyotisi gods, and the gongs rang in the resideaces of the Kalpavasis ( Punys-
Sravakathakosa p. 335). In order to fully percieve and eajoy the extraordinary hand-
someness of the Tirthankara when he is born, Indra develops his two eyes into
thousand and drinks deep his charm and grace and bathes his body enthroned on a
gem-bedecked seat with one thousand huge pitchers filled with water of the milky
ocean. When a Tirthankara is born, fourteen wonders are created by the gods, namely,
(1) Aradhamagadhi language, (2) friendliness to all, (3) decoration of the religious
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assemblage with the best flowers of all seasons; (4) jewelled earth, (5) favourable
wind, (6) cooling the dust, (7) rain of scented water, (8) creation of even lotuses round
the footprints of the Tirthahkara, (9) cheerfulness in the hearts of all people of the
world, (10) entrancing joy in the hearts of the people, (11) clear sky, (12) inviting
gods for seeing the Tirtharnkara, /(13) Moving of the wheel of Religion in front of
Tirthankara whenever and wherever he moves, and (14) creation of eighty auspicious
things.

Social life

Social picture as reflected in the narrative literature of the Jainas is clear and
complete. People lived in happiness and comfort as the ruler was on the whole kind
and just. The king took the people as his own children. As such, he always worried
and worked for their welfare. People also reciprocated the good will of king with
equal, perhaps greater, intensity and integrity. The relation between the ruler and
the ruled was of holy character on the political plane also. There was neither exploi-
tation nor extortion, and blackmail was never thought of even. This does not mean
that there were no bad kings or wicked rulers, Taken as a whole, the benign far
outnumbered the bad.

Indications are found that there were religious conflicts and confrontations, as
under these rulers, religious catholicity prevailed accomodating religions of every
denomination and persuation. (Aradhona Kathakv$a, Part 1, p.8). Though there was
co-existence of all religions, the Jaina writers in their stories tried to establish
the superiority of Jainism and described all the kings figuring in the stories as
followers of Jainism.

To secure social stability and preserve law and order in the state, the kings
mostly resorted to inflicting severe punishment to the miscreants and wrongdoers.
This was because the kings accepted in principle and practice that social security
was necessary for the maintenance of their own kingship. They could not rule if
there was unrest and anarchy. This motivated them for doing everything possible
for the good of the society. The anti-social elements were weeded out by all possible
means and were brought to book.

Caste system and moral life

Preservation of caste system was a sacred, God-given command with these kings.
Rules and regulations governing the caste-system were strictly enforced and any one
violating thzm was severely dealt with and sometimes exiled too ( op. cit. p. 143),
The kings did not hesitate to involve deterrent capital punishment to teach a lesson
to the offenders. The murderers were sent to the gallows without fail and delay.
(Pupyasrava Kathakosa, p. 82). This type of penal code assured and increased integrity
of character and stalled the onward march of crime which shook the social structure
from its very foundation.

AS-10
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It is, indeed, impossible to expect total morality even in monks and saints, much
less in ordinary human beings. They were exposed by their very nature to evil influ-
ences. This is why we meet in these stories with people who derived pleasure from
forbidden things such as gambling etc.

Thefts also were committed, though they were not so frequently indulged iu
as in our days (Aradhana Kathikoia, part II, p. 112). Even in the atmosphere perva-
ded a climate of noninjury. Practice of eating human flesh, though very rare, is
also referred to. (op. cit. p. 179). Though society was infected by the occasional virus
of such evil and anti-social practices, it was on the whole very well advanced and
progressive and the man turned to the path of renunciation the moment he saw the
winds favourable for sail (Punya$ravakathikofa, p. 33 and 36; also Aradhanakathakosa,
part I, p. 147). The fact is that these writers have always stood for preservation of
values even in the background of reality., They stated directly and indirectly, that
while being pragmatic, one should not neglect the higher, the lofter and the nobler
pursuits.

Marriage

The Jaina writers gave adequate weightage to marriage, in the absence of which
licentiousness, they feared, would be the only course left open to a person for
giving vent to his carnal desires. They have given their verdict in favour of marriage
which kept the scale of proclivities in balance, There are two view points governing
the institution of marriage. According to one, it is a bargain, pure and simple, in
which a duty of looking after children and managing the domestic affairs was
assigned to the female partner and that of earning to the male. It has no religious
sanctity and sanction which are the elements of the other view point according to
which marriage was a sacrament, a pledge which if and when given was not to be
broken under any circumstances until death. It is argued that religion fills the void
and vacuum in a human being. Religion cannot be faithfully and fully practised
without the help of inspiration derived from marriage. Wife and children are the
necessary auxiliaries. Family life only could tie the man to a post of moral stability.
It is the only institution that saves a being from unbridled conduct and at the same
time urges him onward to progress and unfolding his self. Tt is both, a check. and
chastening if it is rightly understood. From social point of view, there can be these
objectives behind the concept of marriage, namely, performance of religious duties,
progeny, the discharge of one’s own responsibility, towards family, towards society.
and also unfolding the human character, giving of alms, etc.

The origin of the institution of marriage dates back from time immemorial.
Marriage makes it possible to undertake religious performances and practices, to
earn money and maintenance and to fulfil the duty assigned to a householder. The
real objective of a householder’s life is to give alms, to offer worship to gods etc.
and to help monks and nuns in carrying out their mission. Without the existence of
a householder who alone can provide food to the saints, they will not be able to
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accomplish their duty and play the role fixed for them. The man or the woman
alone will be ill-equipped to do the job satisfactorily. Therefore, the institution of
marriage get sufficient justification, as without it, the preservation of ‘the fourfold
samgha and family traditions will not be achieved.

While discussing the necessity and importance of marriage, Adipurapa goes so far
as to state categorically that progeny is not possible without it and religion is not
possible without progeny (Adipuranamen Pratipadita Bharata, pp. 160-161).

A variety of marriage is referred to in stories. While fixing the marrige, age,
social status and cultural heritage of the bridegroom’s and bride’s families are duly
considered. Even today, this type of special consideration finds acceptance in some
form or the other. Caste and community also play predominant part in the matter
of selection of the partner.

Marriage has a special place in a man’s life and is celebrated with delight and
enthusiasm. But according to different castes and commuanities, there are different
customs, traditions, regulations and ceremonies in relation to its celebration.
Notwithstanding this variety, the auspicious moment when the marriage is to be
solemnized and the bondage of love between the two partners forming the couple
are common to all of them (Punyasravakathakosa, p. 37, p. 67, etc.). Many of the
stories can be cited, illustrating this point.

In the Jaina narrative literature, references to inter-caste marriages are also
found. The story of Nagakumira Kamadeva in the Punyasrava Kathako$a (p. 126)
is an instance. In the same book, there are clear indications that the bride herself
selected the husband being guided by her own judgement based on the description
of the factors and features, provided as a rule of the princes and princely persoas
invited to attend the Svayamvara by the father of the bride who played host to
them all (p. 7; p, 246).

In the days bygone, mostly the brides who had reached maturity, were considered
marriageable, It is only because of this thata lady was given an option to stipulate
condition of her own the fulfilment of which settled the marriage. The condition
laid down by her aimed at the assessment of the would be bridegroom’s ability and
integrity (op. cit. p. 126; p 371).

In the Jaina story literature, there are accounts of the Vidyadhara brides being
married to people of this earth. There are more than one theories regarding origin
and the kind of these Vidyadharas, Two theories are commonly advanced. According
to one, the Vidyadharas are something of semi-gods who dwelt in the mountainous
ranges forming part of Vijayardha and visited in their aerial cars, occasionally this
world of ours for pleasures and diversions or for accomplishing some special aim or
object. According to the other, the Vidyadharas are human beings but uncommon in
spirit and strength (see the story of Vajrakumara in the Aradhanakathakosa, part I,
p. 121).
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These stories of the Jainas reflecting the atmosphere of the feudal baroas and
princes do not miss to castigate the amorous nature of those princes, rulers, kings
and chieftains, These lords threw off, occasionally, the fetters of marriage and
went out of their way to satisfy their lust, sometimes with the brides of the
Mlecchas even. Though they had kept monogamy as their ideal, they did not hesitate
to go in for polygamy even.

Food and Dréss

There are references to be found In the narrative literature of the Jainas about
the fourfold caste system. Somectimes, the Sudras were divided into two categories,
namely touchable and untouchable. On accont of this, food and drink also differed
acoording to the kind of the caste. Harmless but substantial food found place in the
dietary of the Jainas. Some of the non-Jainas took to meat-eating and fiesh—eating also.
They t ook nourishing food as they were health-conscious (Punyasravakathakosa, p. 276).
Sweetmeats, mostly made up of ghee and sugar were in vogue. In the villages,
people subsisted on an article of food called Sattu while the prisoners were given
rice of inferior type (see Do Hajar Varsh Purani Kahanian by Dr. J. C. Jain pp,
41, 91, 96, 125). As the financial position permitted, people used to put on costumes,
apparel and ornaments of various descriptions and manufacture in order to satisfy
their tastes. They also kept their bodies clean and perfumed, applying various types
of unguents, anoinments and scented powders. The fashion of chewing beatle-leaves,
applying scents and attars, and putting on fancy garments and costly ornaments is
sign of the people’s prevailng mood to use luxury goods and articles (op. cit.. 41).
Rich people lavishly dressed themselves, with valuable clothes and put on gems and
jewels on their bodies, as they thought they appeared thereby more charming and
attractive (Aradhana Kathakoia. part II p. 46). Queens and princesses went further
and did not spare anything in dressing and decorating themselves as best as they
could, just befitting their status (Punyasiavakathikosa, p. 65). Ordinary people did
not bother much and made no fuss about this but pulled on within their own limits.

Games and Amusements

People took holiday from business and occupational activities with a view to
removing fatigue and refreshing themselves employing various types of diversion
which promised and provided pleasures and amusements. Gambling(Punyasravakathakosa,
p. 83), seeing drama (op. cit. p. 197), riding (op. cit. p. 126), playing chess, singing,
swimming (op. cit. 0. 107), celebration of spring festivities, and dancing are some
of the many pastimes, which the people in those days took to for the sake of
pleasure. Educated people removed their fatigue by taking an escape into reading,
writing, teaching, holding seminars and debates. Those who had no moral scruples and
religious inhibitions used hunting as a kill-joy (op. cit. p. 19) Conferences,
conversations and talks in which only the elite participated were organized for
the pleasure of the kings and princes. Bxhibitions of various arts and handicrafts
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sometimes did the job, Testing intelligence through riddles and puzzles also afforded
pleasure, entertainment and enlightement (Arzdhana Kathakosa, part III pp. 179-77).
While giving his judgement in a particular disputed c¢ase the king utilized the
occasion also for his mental delight and relief (Do Hajar Varsha Purani Kahanian
by Dr. Jaina, p. 63).

Maintenance has always been a matter of prime concern for the whole mankind
since the beginning of Time. In accordance with the prevailing times and conditions,
it has sought to devise ways and means to secure livelihood. Jain story literature
generally refers to many a means to eke out one’s own livelihood, to name a few
of them, agriculture, education, trade and business, arts and architecture, handicrafts,
industries, arms and ammuaitions, service, etc. (Adipuragamen Pratipadita Bharata by
Dr. Jain, p. 337).

Kingship and Bureaucracy

The Jaina story literature is literally littered with references to kings, mouarchs
and sovereign rulers. Much has been said regarding their rule and administration,
wars, battles, border clashes and skirmishes. Warrior’s acts of bravery have found
proper place in it, From all relevant accounts is clear that the armies played a con-
structive role in the preservation of security, law and order. The safety of the citizens
was protected at all cost. The citizens, properly qualified and trained joined the
army and served the state and also their own self.,

When oral instructions and orders from the king or the prime minister was
enough, there was no question of written directions. But this was not possible and
desirable always. There had to be a bureaucracy to ensure prompt execution,
accuracy and preservation of recorded evidence. The only difference that existed
between the procedures of those days and those of our days at present was that it
was never allowed to row indispensable. Bureacratic hold, red-tapism were never
allowed to take roots. The officers had no say in the matter. They were employed to
do the clerical work and keep the records on hand. There was of course a big section
of such officers in every department of the state. The state did not underrate their
need and usefulness. Agricultre was no doubt one of the major means of maintenance.
The well-being of the people and the state depended very largly on this. Adequate
coverage is given to the peasants and farmers in their stories by the writers. In
doing so they have not overemphasized their indispensability. The farmers are the
real feeders in the final analysis. Doing perspiring labour, it is they who put life
in the land, uatilled and unsown, barren and wild, This feature is sufficiently under-
lined by the Jaina writers of these stories. (Pupydsrava Kathakosa, p. 337 and Do
Hajar Vavshapurani Kahaniyan p. 96).

Trade and Commerce

The traders and businessmen amassed wealth in their business. Boats and vessels
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and ships plied in those days. The enterprising merchants undertook voyages,
went to far off countries to earn more wealth, They wused to return home with
wealth increased and money multiplied. No trouble dampened their spirit and no
difficulty ever had an upper hand. They fully illustrated by their example the maxim
“fortune favours the brave’’ and “wealth goes to him who is industrious® (Aradh-
ani Kathakosa, part 11, p. 35 and p.135; Do Hajar Varsha Purani Kahanian; p. 31
and p. 96).

The learned and literay people also did not lag behind. They employed their
scholarships as a means to maintenace. It is said in these stories of the Jaina
writers that a musician earned his livlihood through music and a poet through his
poems. Lower section of the society fixed its hope of sustenance on their professional
activities such as picture-showing, ropewalking, magic, sorcery and sleights of hand.
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POSITION OF WOMEN IN JAINA LITERATURE *

Various broad categories of women have been described in Jaina narrative
literature, both religious and secular, by the Jaina writers. Among them, women as
bride, wife, mother, widow, nun, prostituteetc. are noteworthy.

In Indian Society, though a woman has been respected, cajoled and cared after,
her birth was considered a matter of great misery and mishap for the family. Her
parents were always anxious about her physical security and character, They never
felt free so long as she was not married with a deserving husband. She was a
property of her husband deposited temporarily with the father. A very large amount
of money or estate, which guaranteed a good living, was set apart for the princess
when her father, the King declared her dowry at the time of her marriage. There
was a special provision of a separate comfortable harem for the princesses guarded
over by an old chamberlain who was the custodian of her character and virginity.
She was reared with care and no pains were spared for her education which included
painting, dance and drama. We come across in Haribhadra’s Samardiccakaha, a
character, Kusumavati, who was a princess well-grounded in the art of composing
poem.1

We cannot say with exactness, due to paucity of material, about the place where
such education was given, the manner in which it was given and the method of
actually imparting it, There was no institutional arrangement for the princesses but
a provision of private coaching. A purpose that the princess should as far as possible
remain out of people’s sight was hereby secured while her education was made com-
prehensive by employing teachers who were experienced, trained and specialized in
their own subjects, Female education was encouraged and appreciated. An educated
female, it was believed, could strictly observe and adhere to the traditions, customs
and conventions of the family while the uneducated and the illiterate could not.
This is supported by Haribhadra. A perusal of Haribhadra’s narrative works in
Prakrit, Udyotana’s Kuvalaymala and Gunpapala’s Jambicariyam makes it at once
clear that a girl very well knew reading and writing. She studied scriptures, learnt
painting, dance, music and drama and was an expert in the management of house-
hold affairs. :

Let us now pass on from woman as a girl to woman in her role as a wif2. In
household matters, the husband and the wife were jointly responsible. According to Rig-

* For a part of the information contained in the article, I have drawn on Haribhadrake Prakrit
Katha Sahitya Alochanitmak Parisilan by Dr. Nemichandra Shastri to whom I "am grateful,
Published in the Oriant (the cultural organ of Asia), 41-A; Sahar Road, Andheri (East); 1974.
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veda, the wife sometimes dominated also.8 This particular feature of wife’s prepon—
derance in matters domestic and temporal was existing in one form or the other and
in varying degree from the Vedic times down to Haribhadra's. We got an indication
to this in the Samaraiccakaha in which the news of prince Gunacandra’s death dur-
ing the war when he invaded a hostile king was conveyed through a demi-god to
his wife who eventually prepares to end her life by self-immolation. Just at this cri-
tical moment, the father-in-law steps in and advises her to wait till confirmation is
forthcoming.¢ This incident is cited to show that a wife did what she liked and
thought. Whenever propitiatory rites were to be performed in the house, she had
' her own way and say. Though these are solitary examples and no safe conclusion
can be drawn, it is a fact that society in those days, indeed, held progressive views
in regard to woman as a daughter-in-law.

For the most part, there existed cordial relations between the daughter-in-law
and the mother-in-law. The wife did not willingly accept the idea of separation
from her husband. Haribhadra’s Samaraiccakahi again endorses this conclusion when
Dhanairy clearly avows and her mother-in-law gladly allows to accompany her hus-
band in his foreign travels.b '

Broadminded husbands closed their eyes and ears to their wives’ faults and fail-
ures. But they made no exception when the question of the wife's loyalty was invol-
ved. There are characters in Haribhadra’s- works who did not stop for 2 moment to
divorce the wifs and remarry when they were found prome to a flagrant breach of
conduct, conjugal discipline and chastity.¢ But this was rare as the husband and
wife otherwise fully enjoyed and drank the cup of married life to its lees. Marriage
was a social, sacred sacrament to which they both were the signatories who swore
to stand by it, come what may.

In his works, Haribhadra has also drawn pictures of women who could become
vile and wicked, namely, Dhanagri and Laksmi who caused unhappiness to their
husbands through deception. But these were mere exceptions. On the whole the women
led exemplary life in Haribhadra’s times. Self-cffacement and sacrifice guided the
wife who did not think worthwhile to live when the husband was no more. Newly
married bride was welcome to the husband’s house and all the members of the
family were happy at her auspscious arrival which brought money and mirth,

Woman as a mother was most adorable. As a matter of fact, a woman found
consummation of inner satistaction in becoming a mother. She pined after mother-
hood so to say. She thought it her great misfortune if she was barren, if she gave
birth to still-born children or if she had no son. When she became a mother her
status in the family ross and her impotance increased. This is exactly what is
upheld in the old Hindu scriptures. The Gautama Dharmasutra states that a mother
is superior to any teachers.? This is maintained by Baudhzyana8 and Apastamba®
also. The Mahabharata is all out for the mother when it declares that there is no
shelter and no support as great and as reliable as the mother’s10. If all these literary
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sources point to any thing it is the high position occupied and enjoyed by the mother
in the society in days bygone and in the days of Haribhadra. In his Samaraiccakaha,
information to this effect is available when Jaya, having handed over the reins of
the government to his brother, Vijaya, fall at the mother’s feet, sought her permission
and becatne a monk.11 This shows that the mother's say was final and categorical.

Prostitution is as old as time. In Haribhadra’s times it was in vogue and was
practised without much intuition by certain low class womeén. The animal passion
was responsible for this social evil. From time immemorial, man had been hunting
after woman to satisfy his unbridled passion and fondness for a variety. Immoral
women exploited this weakness of men and exchanged their chastity for money and
maintenance. Thus a regular class of prostitutes came into existence and it depended
exclusively on rich people for its sustenance. Distinct references to this class are
found in Vedas,1® Dharmasatras and Mzhakavyas. Haribhadra has used the words
Ganika, Varavilasini or Samanya to denote prostitute. The prostitues did the extra
business of dancing and also that of dressing and decorating the bridegroom on
the occasion of his marriage.18 Devadatta was a wellreputed courtesan of Ujjayini
whom a wealthy man of the same city wanted to make his own giving her all his
possessions and property but she was primarily in love with and devoted to one
Maladeva. Prostitutes enjoyed a better social position in the past. :

The woman as a nun was much respectcd and even adored as she was consider-
ed a symbol of devotion. She renounced the world to accept a life of self-restraint
and sublimation. These nuns formed into groups and communities which were headed
by a chief nun, They strictly observed rules and vows which were framed for them.
Their aim was salvation which they realized through penance and a prescribed code
of conduct. It should be remembered that they accepted this life of rigid discipline
out of sheer conviction and not because they wanted to escape from realities.

It seems Haribhadra was not in favour of the system of veil, though it was
corrent in his days. This is clsar from the fact that Kusumavati did not object (o
allowing her friends to remove her veil which she fiad put on at the time of
marriage. But after marriage she never put it. Moreover, there aré no references in
his works proving that he endorsed the system.

Woman had either been extoiled or condemned in the changing context of social
conditions. There are references to show that she wus treated as a slave while
on the other hand she was worshipped as a goduess. It cannot be denied that of
the two constituents of the society, namely man and woman, the latter was
subordinate. This is because of the compulsions of our civilization which, even if it
grants equality of soul in both, assigns a subservient role to tlie woman for pl‘actlcal
purposes. It did not stop merely at this but it went beyond and ptoclalmed that
she was verily a gate for the entrande to hell. As against this there had been soite
women always who were shining symbols of dignity and divinity beating’ men’ in
every field of human activity and achlevements

AS-11
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In Jaina narrative literature, we come across many a woman who by their acts
of ideal couduct and character provided society at large with ennobling and inspiring
examples such as queen Prabhavati and Nilibai who become objects of worship for
gods even on account of their inviolable chastity. Tribhuvanarati, a princess of the
king of Kashmir scored success in instrumental music and set a brilliant record.1®
Mainasundar; had acquired the force of character so mucn so that she cured
her husband of leprosy.18 While on the other hand there are illustrations of women
such as Nagadatta, Abhayavati and the wife of Somagarma which point to the
disaster caused by these women, to themselves, to the family and to the society.1”

In Jaina narrative literature we will come across a number of incidents in
illustration of a woman’'s right to perform religious rites and rituals. Just as man,
woman also can wash and worship the images and idols of gods and deities. She,
like a man, can practise vows and take to the life of a nun. Reading and studying
the scriptures is permitted to her. In this respect particuiarly, Jainism is very broad-
minded. Unlike in other religions, she is qualified to seek and secure her own salvation in
this very life. Thereare no prohibitions or bans of any type in exercising her rights.

In temporal and social matters also, she was treated with due respect. When
the royal assemblies were in session, Jaina kings used to get up from their seats
to welcome their queens. Not only this, but they offered their own seats to them
to share. Mahavira, the last Tirthankara of the Jainas, had given a spiritual status
to many a deserving women. He did not hesitate to accept alms at the hands of
Candanz whom he thought to be a woman of purity, though the people had their
own unfounded doubts about it. He thus cleared her of the infamous charge levelled
against her.

Side by side, 1 would also like readers to take due note of the scathing and
uncharitable invective to be found in Gunapala’s Jambucariyam against woman. In
it he says with vehemence that the female of the species is more deadly than the
male. Woman’s love, he avers, is writ in water and her faith is traced In sand. He
condemns them as bad-natured. As if to complets his charge-sheet, he alleges that
they can conveniently be hardhearted and also soft; that they are frailty incarnate,
and that their minds cannot be known and hearts fully compassed and comprehended.
And he lays the last brick when he bemoans that they can go to any length when
they want to satisfy their carnal desires.18

All the religious system of the East, and especiaily Jainism, had been unkind,
more or less, to woman, the reason being their frivolity, frailty and innate capacity
to arouse passion in man. Now it is a question of outlook whether of not these traits
should be taken as natural to their very constitution of body and mind The East
is unwilling to compromise on this point while the West is poised to forgive and
be forgiven. The male is unable to face the music or would shy away when the
female counter-alleges that it is the male that has kept her suppressed so far. And
who can deny the force of her logic? Given recognition and scope she could have
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certainly risen to the dizzy heights of development and progress like man and it is
given to woman only to shine in grandeur more brilliantly than man in her sublime
self-sacrifice. She has shown and the history points that she can excel man in any
field of human activity under the sun. Now this is suffcient to prove that woman
also like man has got infinite potentiality which she can bring to bear fruit given
the opportunity. The onus of proving his own bonafides falls on man. If the woman
is frailty incarnate and frivolous, what is man, then? If the woman has the
capacity to cash her beauty and grace and charm in terms of physical
happiness, why should the man fall a victim to it ? Tt is no crime of the womal
if she is so designed as she is. On no ground the attitude of any religious system,
much less Jainism, that woman is a gateway leading to hell, is defensible. It is an
inhuman approach to the whole problem. To say that wealth and woman are the
main hurdles and handicaps hindering the man in his spiritual pursuits and
progress is as absurd and ridiculous as a carpenter finding faults with his tools.
But it is said that if any religious system has condemned a woman it is not for
all her feminine beauty and for all that but for her designs on man, Well, the
wind of change is sweeping our globe and the sooner the man becomes alive
and alert to the woman’s urge for uplift and her equal and rightful place in the
sanctuary of spiritualism, the better for both man and woman. If this warning is
not heeded, a day is not far off when the religious systems which condemned woman
will themselves come forward and condemn man. -

Notes

1. Kusumavati herself had somposed a couplet depicting the breaved condition of a female
swan. She had put it down below the picture which also she herself had prepared for being
sent to prince Simha with whom a love-affair had started, pp 87-88. Bibliotheca Indica
Edition by Jacobi.

2. Op. cit, p. 922.

3. Rig, 10. 85. 46.

4. Samaraiccakaha, op. cit., p. 814.

5. Op. cit., p. 241,

6, Op. cit,, p. 623.

7. Gautama Dharmasitra, 2, 6.

8. Baudhayana, 2. 2. 48.

9, Apastamba, 1. 10, 28, 9.

10. Mahsabhirata, Santiparvan, 267, 31, 343, 18.
11. Samarsiccakahs, op. cit., p. 485.

12. Egigveda, 1, 167, 4.
13. Samaraiccakaha, Op. cit., pp. 339-340 and 96,
14, to 17—Punyas’ravakatha—Kosa’s corresponding stories.

18. Ed, Jinavjayaji, Bharatiya Vidya Bhavan, Bombay 7. Chap. 11, 18 to 41
and Chap. 16, 8, stz.
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KUVALAYAMALA *
( A. Jaina Story of the 8th Ceatury A.D.)
L

The story of which the following details and description are given goes under
the name of the Kuvalayumala. Tts author was a Jaina scholar, named Udyotanasari®
alias Daksinyacihna. The story was completed on the last day but one of the eighth-
century of: the jaka era, i.c., on the latter part of the forurteenth day of the dark:
half of Caitra of 699th year of the Saka era, in-a city called Jabalipura which-
was. at' that time included in Gujarat but is at- present identified with Jhalor of
Maswar. Sri Vatsaraja then ruled over the- city. The language of the text of the-
stery. is Jaina Mzharasiri—the principal Prakrit, and the manner of its composition:
reminds one- of -the style of a:Camp# in:which: both prose amd- poetry had a plage.
The stary consists:of ‘10000 $lokas; the plot is: of-a diverse character. Al these state--
ments.afe based upon facts gleaned from-the prefatory-and panegyric remarks made:
by:the author of the story in:the introductory. and concluding stanzas. The Kuvala-
yamalz, moreover, affords us some important data and-hints regarding history and-
linguistics; these will be dwelt upon, however, in another article.

II. History of the development of Jaina story literature.

1.am tempted to give a short account of the development of the Jaina story
literature before, attempting a detailed description of the Kuvalayomala. The Jaina
story literature is vast. Several hundreds of story works are available to-day princi-
pally written in four languages, viz. Prakrit, Sanskrit, Apabhraméa and Gujarat.
But the large portion of this literature seems to have been written after the 10th
century A.D. As we go back, the number of the story works decreases, so rauch
8o that in the first millennium we hardly get even ten works of this branch of -
liteature. From this point of view the discovery of the Kuvalayamali is very important, .

A particular kind of the Jaina liteature is termed Dharmakathanuyoga, of which
Jiatadharmakatha, one of the eleven Angas, is a good representative. Tradition has
it that it contained a number of crores of such religious stories out of which only
sixteen have survived the ravages of time; at present only nineteen chapters of that
Ahga are available with changes hither and thither. These religious stories resemble
the Akhyanas of the Vedas, the Brahmanas and the Upanisads. They are of a frag-

* Abridged English summary of the original Gujarati article which the author, Prof. Jinavijayji
Muni, has published in Vasanta Rajat-mahotsava Smaraka Grantha (Ahmedabad 1927), English
Translation is prepared by Prof. A. S. Gopani.

Published in the Bharativa Vidya Vol. I1; part I Nov. 1940.
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mentary character. These Akhyanas were traditionally handed down from generation
to- generation and each successive generation of religious teachers related them in their
own style before the general masses. Later on as the composition of th: Purinas and
Puranic stories as well as the composition of the epics like Ramayana, Mahabhirata
and Harivaimia atttacted the attention of the audience, the practice of creating arnd
narrating such stories was initiated by the Jaina writers also. As time went on,
stories of secular character began to replace those of religious contents. The Jaina
writers' were not slow in producing such stories so that we have now a counsiderable
bulk- of thent. It can be safely inferred that theé Vasudevacarita, besides the Ramayana
and Mahabhdirara, captured the popular fancy. We have no historical mears at our
command which can help us in arriving at a decisive conclusion as to the names
and title of the biographical compositions current in those times. But as far as the
Jaina story literature is concerned a famous and very old work entitled Vasudevahindi
is available though 1n a fragmentary form. This leads us to feel that the story of
Vasudeva might have amused the people very much, who held it in high esteem.
Devacandra, the guru of Hémacandra, informs us in the introduction of his Samti-
nathacarita that Vasudevacarita was originally written by Bhadrabahu, the religious
teacher of Candragupta. We also learn from the same source that Vasudevacarita
contained one lac and twenty five thousand Slokas!! Bhadrabahu’s work seems,
however, to have béen lost long ago, for in the Vasudevahindi which was undc_:rtakén
by Sanghadasa Ksamasramana (C. 7th century A.D.) and supplemented by Dharma-
senagani Mahattara, there is a cléar mention that in composing it, its author relied
on thé one hand on the story handed down traditionally through a series of teachers
and ‘on the other, on that recorded in scriptures.2

Similarly when the story of the Ramayana was found to be favourite among the
masses Vimalsari, a Jaina Aciarya wrote the Paiimacariyam which may be the Jaina
Rémavanpa. It is difficult to say exactly when this Acarya flourished. Accordmg tc}
what is suggested in the work he seems to have flourished in the first century A. D.
Considering the style of the composmon and the languags employed, Dr. JACOBl
believes that the work could ‘not be older than the fourth or the fifth century A.D,
It is said in 'the Kuvalayamild that the same Ac3rya was also an author of another
Prakrit work viz., Harivamsacaripam similar to the above-mentioned Paimacariyam.
But ‘unfértunately it is not as yet available. ~

Later on the stories of eminent worldly persons such as Udayana Vatsargja and
Naravahanadatta established, besides the epic stories, their hold on the mass mind.
These stories afforded their authors a vast and unbounded field for displaying their
literary art and imagindtion. There soon arose, therefore, several story works such
as Vasavadatta, Sumanottara, Urvasi,3 Bhaimarathi and Naravahanadatta,* in these story
works, historical facts and fiction have intermixed and the erotic sentiment has',
enjoyed a free and unfettered play. This new story literature had a more ready and
direct appeal to the common mass of the audience than the older epic stories in
which religious sermons and ‘didactic element occupied a central place. b
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Generally speaking, the mass mind is more attracted by stories of love and
romance full of erotic expressions than by those replete with moral tone and prosaic
devotional exhortations. And the Nirgrantha writers were not slow to recognize this
tendency of the mass mind. They, therefore, decided to write some Dharmakathdas
which were not without passages depicting love and romance,8 although formerly they
were prohibited by their Dharmasastras to write stories whose central theme would
be a king, a country, a woman or a foodstuff. Thus on account of their literary gifts
and power of imagination and expression they adorned their stories, * which like a
new bride would delight the mind of sympathetic audience—they being well decorated,
beautiful, graceful, tender, and full of sweet expressions.”"

It will be seen that the chief aim of these new Jaina story writers remained the
same as before, viz., the spiritual well being of the masses. In order to meet the
need of the time they adopted new motifs and new expressions, but the end of the
stories always pointed to the fruits of Dharma and Adharma.

IT1. Padalipta’s Tarangavati-katha

Among the new story literature Padaliptasari's Taraigavati occupies almost the
first place. That monk was a reputed court poet of king Hzla of the Satavahana
dynasty. Another great Gunzdhya by name, autbor of that exquisite story-work
Brhatkatha (in Paisaci language), was also a protégé of that king, who was himself
a great poet and had written the famous Gahakosa or Gatha-saptaiati. This poem
in Przkrit has made its author, the king Hala, very famous and is a source of
delight to the learned circles. Even at present the author of the Kuvalayamali has
given us some description in his preface, about these three poets, as will be seen
from the relevant passages to be quoted below in the course of this paper. The original
Tarangavati of Padaliptasari has not been as yet discovered. Only a condensed
summary of the same by one Gani Venicandra, pupil of Acarya Virabhatta or
Virabhadra, of unknown date, is available at present, through which we
get a glimpse of the original.8 This condensed summary, which is according to
its own author only an abbreviated summary, contains 1640 flokas; to gauge
the size of the original story must therefore be left to the imagination. The reason
of the abridgment of the story is given by the author in the introductory four
verses s * Tarangavati-katha by Padalipta is elaborate, extensive and of a strange
character, It abounds in Deé expressions. There are many Kulakas, Gupita—
yugalakas, and Satkas which are generally unintelligible to the average reader.
Therefore nobody studies it, none listens to it and even inquires about it. Only a
few learned persons vse it. I am therefore preparing this summary leaving out
Padalipta’s own Dej§1 expressions, for the benefit of the common masses. There is
an additional purpose in this undertaking, viz., the prevention of Padalipta’s
work form falling into complete oblivion.””’® This description shows that Padalipta’s
Tarangavat; was originally written in Jaina Maharastri and its author used a large



Kuvalayam3lz 87

measure of Deii expressions, The story was composed both in prose and poetry and
was strewn with long narratives here and there with a hugemass of verses. The
author of the Kuvalayamala calls such a story Samkirna-katha (mixed story).

IV. Other Unavailable Stories

This novel type of story-literature initiated by Padaliptasari, was later reinforced
by other five works as Malayavati, Magadhaseni,1° Bandhumati, Sulocamal? etc. But
nothing, except their titles, is unfortunately known about them.

Next in order comes the Dhammilahindi—generally known as Vasudevacariyarh
or Vasudevahindi—excluding the biographical compositions in the style of the Puranas,
e.g., Paumacariyam, Harivamiacariyam; Vasudevacariyam etc. The Dhammilahindi is referred
to both by Haribhadrastri and Udyotanasari, and must therefore, have been
composed before 8th century A.D,

Samaradityakatha of Haribhadrasiri.

The most popular and famous of the existing story-works is the Samaradityakatha
of Haribhadrasuri. Haribhadrasari was a preceptor of Udyotansari, the author of
the Kuvalayamili—a view which I hold and, have tried to prove in my article,
“Haribhadra’s Date” 18 and which is approved of even by Dr. Jacobi.14 Haribhadrasiiri
flourished in the first half of the 8th century and was an able writer, especially in
Jaina philosophy. According to Jaina historical tradition, he is the author of no
less than 1400 or 1444 works, big and small. Nearly 88 works go to his name even
to-day.15 The Jaina principles are discussed from various view-points. His works
include the commentaries on the Jaina canonical books, the digests of older books,
and independent treatises, some of which deal with the philosophical and spiritual
subjects. He had, as naturally follows, perfect mastrey of Sanskrit. It is surprising that
he became a convert to Jainism by hearing the words of counsel from a nun, Yzkini
Mabhattara, whose sacred memories he ever preserved till his death and whom he revered
as ‘Religious Mother.” Many of his compositions at the end refer to her with respect.

Haribhadrastri was not only a great commentator and a writer on logic and
philosophy, but according to Jaina tradition, also a pre-eminent poet. From the
availableli st of his compositions, enumerating the Kathikosa, Dhiurtikhyana,. Muni.
paticarita, Yasodharacarita, Virangadikatha and Samaradityakatha, only the Dhurga-
khyang and Samaradityakatha are at present existent, The Samaradityakatha is a glaring
evidence of his poetic genius. Udyotanasari in his preface to the Kuvalayamala,
Dhanapala in his Tilakamadi jari, Devacandrasuri in his Santinithacarital? and many
other scholarshave proffered it the laurels of praise, especially as a work abounding in
the tranquil sentiment. Hemacandra in his Kavyanu$asana refers to the Samaraziccakahal9
as one containing all the requisites of the various types of stories.

Haribhadrastri has tried in this story to show through fictitious characters as
to how a person who has become a victim of anger, desire, avarice, infatuation,
jealousy, hatred and such other vices, wanders in incessant cycles of births and
deaths, while the one who practises non-injury, self-control, penance, forgiveness
and charity accomplishes his spiritual progress.
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This katha is composed in Jaina Maharastri—a principal variety of Prakrit,
though strewn with Sauraseni forms here and there. It is in prose, occasionally
interspersed with verses in various metres. Jt does not abound in figures of speech
or long compounds. The short pithy sentences, a few really inspired metaphors and
felicity of phrase keep intact the flow of the story which like that of the Ganges
marches onward to its goal with firmness and delicacy—all its own. The language is
easily understandable even by an ordinary Prakrit student, a fact that accounts for
its popularity,

V. Udyotanasuri’s Kuvalayamala

A comparison of this work with the Samaradityakatha pretty well establishes the
indebtedness of Udyotanasgri to Haribhadrasuri for its conception.

Only two manuscripts of the original Kuvalayamald in Prakrit are at present
available ; one, in the Government Library of Poona and the other in the Bhindars
of Jesalmere. The first of these, a paper manuscipt, appears to belong to the 15th
century A.D., while the otheris a palm-leaf manuscript and is written on Sunday,—
the first of the dark-half of Phzalguna, 1139 (v.s.). Mapy important variants in them
compel us to conclude that both these had quite distinct traditions behind
them. Dr. Jacobi first raised a doubt about Haribhadrasari’s traditional date
i.e. latter half of the 6th century, and in his introduction to Siddharsi’s Upamiti-
propa#cakatha edited by him, ascertained it to be the middle of the 10th century
from the fact that waribbadra and Siddharsi were contemporaries and that the
former was the preceptor of the latter. The veracity of the traditional date is ques-
tionable, firstly because Haribhadra’s own statements go against it and secondly because
Siddharsi acknowledges him as his guru. The references by Haribhadra to Dharmakirti
and others who definitely flourished in the 7th century made me to discard the
traditional date, yet I was not inclined to place him in the 10th century, as a
contemporary of Siddharsi.

Ratnaprabhas@ri’s ( 14th century) Sanskrit Kuvalayamali,—an abbreviation of
Daksinyacinhasari’s Prakrit original — edited by Muni Caturavijayaji mentioned
I‘ia‘ribhaqra amongst other names of the former poets cited by the auther of the
Sanskrit Kuvalayamala. Dr. Jacobi had misconstrued the reference occuring in the
I_’rthavakacaritm, and hence his statement in the introduction of his Upamitibhava-
prapaficakathd (p. 12, Calcutta Edition).

This aroused my curiosity and the mapuscript from, the. Government Library of
Poona was sent for. That, surely, was the original Kuvalayamalai of Udyotanasari,
The pragasti, date of its composition, the traditional list of the author’s precepters—
all were found in it. Reference to Haribhadra, too, was detected, so ajso the eulogy
of Samaradityakathi. 1 came to the conclusion that Haribhadrasgri, the author of the
Samaradityakatha cannot be Siddharsi’s contemporary. In my essay “ygaribhadra’s
Déte” at. the first All-India Oriental Conference at Poona, I had. drawn the attetion
of the scholars to tackle the problems concerning the Kuvalayamala.2©



Kavalayamzla 89

V. Brief Sketch of Udyotanas@ri

It is a fact of much historical worth that Udyotanastiri has himself mentioned the
time and place of his composition as well as the traditional list of his preceptors.
Very few of our ancient writers have thus disclosed their personal history or where-
abouts so that the chains of history, in our land, fit together but with great difficulty.

An account regarding him runs as under :
(1) 2afeq gedafag Afta ag Qfa I3 Zafa
gealtg 9§ mAM IqU JESMIZee U

(2) ssfgwag Feafgasasiom fGReEr |
deafey wa(agen aften =g 3w

(3) dnfer @F qmer osagwr i GualEE |
weq fgum gor gee falawudo?? g

(4) dew ge ghisal enafieh snfa gagarel |
g oy ooy o foya @y 18 0

(5) aem fa faeal a9y agiad yasama a2
....fEasg wolt 7 AagQ fd (2% 0

(6) & Pz’ #xf wadt Fw qaws )
fafPmmengifEa afsslt scagrar 53 U

(7) aEd @aEATgE A SEAETITAT 1
g Aggwecar enfa faeig fa gassEy o)

(8) dem ¥ aga1 WA daAR@aanefaaaoodc |
WAl EARE AT s Jagefz 1

(9) i fagr wews g emAfFwfinged g
B4 e Srygeq 4 Faw &9 q Mfas

(10) swmagequEy famesd dw faeafaa wq28
qcq ggean foay wfa qgug «t ewsay ({429

(11) aeq fa Ha) s qeafel T amagegmse
anfy agqafaruaaagisl Raad s 1

(12) st zaRafeEraIgITEFgUEean 52
- Hisafseqiel IFQusTe)l & faFsd1%S

(13) @idw seq q@ RRNRoadguado
¥yl FIsguIe frefqagirauzede

AS-12
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(14) fRonsifgfeoamest agfEdt sgadguats
enafigdiwgl eqrati ¢ acigEE 9 |l

(15) @ fagdw gs wetacaly sew gfwe
agacyificatacaiigaasasac3s |

(16) enfg farsmfaten agganfeg afsn 9as |
ssstoifa md afsaw 2Ry agen u

(17) qea fa g @i ondo aREy fa aysgWsT |
gegesiamAY anel g fygar Aoy

(1#) goae'd fSumaunagi @amss faqd |
Maifesis® wigld 7 &g wiftw ggdv ol

(19) g0 w3s wfogiREndaiazaeEy |
seafafaraan sufd fwga (|

(20) deq feun &g AT AEq Fogasae |
frafaen Sifgsd wsaid g8 @squv 1l
(21) wwsfEfa® uizadgaiseida) |
faRassuama) wgedl afeq) sgm30
(22) = R F=9 W PoFguagiafga gl |
qraagmfa 9g1 e GRIMGRaaImse )
(23) FoneN g0 «fga a fagga a 9 &g |
d @Hg g3aswg f4=m| &g gFHs %A@ 1
\24) =’Felaada snafassaiemor @@ A 1
fargfasfgnigan @ifgar s afgzms oy
(25) wa %% *@ @ goq @ifqg Aq fee |
aighfiag fag %9 93 €8 334 1
(26) @nwi@ AN aRew Ay aafy  aggt
waHfRAAfE g HAEgITY U

(27) m sgaenfgaon @ Fsagelq fagan o |
gragg fa fag a1 DR wifgg AT 0

Summary:-There are ouly two famous pathas — namely Daksinapatha and
Uttarapatha in the world. Out of them both, Utrarapatha is said to be abounding
in learned people. (1) In that patha, there flows a river Candrabhzga—the mistress of
the sea. (2) On the bank of that river is situated a famous and a prosperous city
called Pavvaia staying in which Sri Toraraya enjoyed the lordship of the world. (3)
Harigupta was the preceptor of that King; he belonged to the Gupta family
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and stayed there in that city with the King. (4) His pupil was Devagupta who was
well-versed in many arts and sciences, and was adeep student of SiddhZntas besides
being great poet. He had a pupil named Sivacandragani who was a Mahattara. (5)
When he was out on a pilgrimage he came across Bhinnamila where he settled for
ever. (6) Yaksadatta was his pupil; his fame spread far and wide in the three
worlds. (7) This Yaksadatta had many pupils gifted with miraculous powers. They
added to the beauty of the Gurjaradeia by getting many Jaina temples erected.
(8) Of those pupils, Naga, Vinda, Mammada, Dugga, Aggisamma, and Vadesara
were chief. (9) Vadesara caused a beautiful temple erected in Agasavappa. (10)
Tattvacarya-—one of his many pupils——was much worshipped on account of his noble
character and hard austerities. (11) His pupil whose nom de plume Daksinyacihna
composed an excellent story entitled Kuvalayamala by virtue of a boon from goddess
Hri. (12) Acirya Virabhadra was his religious preceptor who, resembling a
Kalpavrksa (desire-yielding tree), taught him the religious canon. Acarya Haribhadra,
who enunciated clearly the real significance of the canon by writing several works,
taught him logic and philosophy. (13-15) Udyotana--a Ksatriya by caste-was the
then ruling Prince of Mahaduvara. He never missed performing three deeds. (16) He
had a son named Samprati alias Vadesara; and his son whose name Udyotana has
composed this story called Kuvalgyamala. (17) In this world, there was once a city
named Jabalipura--narrow and abounding in Jaina laymen. It had the Jina temples-
very charming, untraversable and as lofty as the Astapada mountain, In it Virabhadra
had got built a temple of the first Jina. It was very exalted, white-coloured, and
decorated with banners. The author says that he completed this story, staying in that
temple, on the fourteenth of the dark half of Caitra. (18-20). At the time of completion

of this story the ruler of the city was Sri Vatsaraja--like an elephant a terror to the
foes and a moon to Rohini in the form of lovers, (21).

There is none who can go to the opposite bank of the untraversable ocean of
the Jinas’ teachings. Though 1 am dull-witted, I have dared compose this story
depending simply on the promise of the goddess—-Hri. Therefore let that which I

may have, out of mistake, written, against or unwarranted by the Jinas, be undone.
(22-23).

Udyotana who is a member of the Candra family has composed this story.
Let it be an instrument in securing liberation for the bhavya people. Let my mind

remain absorbed in doing good deeds as 2 result of the merit ensured possibly by
the composition of this story. (24-25).

This story was brought to an end on the latter half of the day when the
seventh century of the Saka Era had only one day less to complete. (26).

Poetic pride or poetic skill is not responsible for the composition of this story.
I have composed it simply with an intention of telling what

Dharmakatha is and
conveys. Let no fault be attached to it. (27).
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Notes

1. See the following gatha occurring in the Santinathacarita .
saifa wgag Qo 7 wigif@d agreisfed |
wd gaEesg  Ag  sgiEuaed |
Peterson’s Report in Search of Sanskrit Manuscripts; No 5; p. 73.

2. See the following senterite occurring in the begining of the central part
of Vasudevakhidi :

% 7 fyfa gafmg &R snafiaedan
oE dd sanfld ¥
Peterson’s Third Report, p. 199.

3. The reference to these stories is found in the following lines of Patafijali’s Vydkaranamahabhasya
IV, 3, 872):

TRy FusseA e TEIT
gaAreRy, egut | & 7 wafa Hawd
4, The reference to this name is found in Jaina works such as Vasudevahindi, etc.
5. A similar reference is found in the introductory $loka of Merutunga’s Prabandhacintémani
qR wTeqIN w1 GUUL:
safa ifg qur goae

6. Compare the following quotation from Vasadevahindi :

®I30 SFAG,,., NFEARARIN BT MPred Sy WAG WHFEIG WAy Fnngagyfad
gn geq @x3fi sl 7 wfiomasgagel 23 geuwsigsv=sfiang fedaaloa |
graegwHAE@RI0 9 gE gRHcAFHIM A g urRy; afew 7 dia s | § WE W B
Yool enigi  swgsagwoHnd snaefufl shauy aMfefaansscd sag @ oI ww
FEgRafeagen suen famwgade @y v ofiadf)
Peterson’s Third Report, p. 198.

7. qEHIU §EA IfBY4A1 HIAAJGW/IET ¢
afgma ¥3 gRe ssg@ a9ag ¥ o

; Introduction of the Kuvalayamala,
8. Ernst LEUMANN has translated it into German. The Gujarati transiation done by Shri
Narasimbabhai PATEL has appeared in the second volume of the Jaina Sahitya Samsodhaka.

9. qifeaue war freqesh ag @ Yfagadfi
e Qe ¥y Wfaer g fger g

Feay FoAiE AMEAE swoey Yfaagaaig )
iy BFFSI;  geifiemy  gAUe 1
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a 7 g1 #1E ghy A1 goit geBE Fa ¥ %R |
fagao Aq SkaT; gaREon g %3S |

ar gsven wige wifeagn w1
e g dfewat wa o

g feazig i giet gse fa aede |
i RfaRsa =@sd 7 ad &l o
(From the man usctipt of Tarangalola)
10. A reference to Malayavat: and Magadhasens is thus found in the cgrni on Nisithasiitra :
amffeeife s Fa%El | dcy AT IRATEIATEAT | Sigalen dEad), ana@mafm
(Quoted from the manuscript.)
11. A reference to this story is found in Siddhasena’s commentary on Tattvartha :
fasferasfa @y enfargi-argaadasmiasdt |
12, A reference to Sulocani is in the Kuvalayamgla itself :
ghfgafmafial arasgiasakfreuafa
wfgd S0 gRfes ghIw qragd 7 |
13. See the Jaina Sahitya Samsodhaka—Part I, No. 1,
14. See inroduction to Samaraicca Kaha, Bibliotheca Indica Series (Calcutta).
15. See Mufli Kalyanavijivaji's Introducton to  Dkarmasangrahani (Devacanda Lalbhai Jaina
Pustakoddhara Fund, Surat).
16 faliay W9 ¥ anuleasend: |
gaaEd FEibgg aufkeaseaa;

17 3% fefefag gl Fseanfiameas |
S0 q sgEd) @augsal AEARET U Peterson’s Report, S, p, 72

18 greaReFaRgaaNa aaReqacassEan |

£ The Sararadityacarita was a work widely read among the monks and heard by the laymen.
It was a considered a meritorious deed to givé in charity a copy of this to the monks, A
Sanskrit paltn leaf manuscript of Samvat 1299 is found in the Santinatha Bhanddra of Cambay

“ #nid Dy, Peterson draws atfention to it in the 3#d part of his Report for the Sedrch of
Sanskrit Manuscripts (p. 183). In the colophon, a long panegyric poem in honour of the person
who got it written is appended. : )

20. Vide : Jaina Sihitya Sansodhaka, Part I, No. 1, p. 43.

21, At the time of discussion about the copies of the Kuvalayamails, 1 have already said that only
two original copies are available and tliere are very important variants, An important difference
between readings is markedlv seen even in the ewlogy (Prasdsti) and theréfore it bas become
imperative- for me to mention it here. The palm-leaf marnuscript of Jesalmere is styed as -J”
and. the Poona ranuscript as “P”.

22. First two verses are not found in ‘P, where the eulogy (Pratasti) begins with the thir@ verse,
the first part of which differs from that of the verse in <J”. It is as follows :-

‘afeq qg=r oW | “p? QlEII |
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23. In place of this first half, the following verse is found in “P* :

[aeq) agFwigas fagreafamvel &8 agat
snafaRager sisafy fasng fat o

24, In ¢J* this latter half is not complete, In *“P” itis as follows :~
fagasznoft @ig wga0fa & gog enwrsly a1\

25. This first is missing in “P".

26. *“P” has got gaRFBFHAWGqoom,

27. In “P“ this whole verse is missing.

28. This first half is as under in “P*’:

HIMPgeqAyY gAY Nfq N @AW |
29. “P” has got Sigealfd

30. This firsthalf is as under in “P” —
deq g eI aaEfEenfy aimama |

31. In “J” this later half as seen in the verse is not complete. In “P’ it is complete and runs
as follows :

aifg qadafafemaraadgy Ruaes o
32. The first part of this gdths is missing in “J”’ and therefore it has been gi ven from *P’’,
33, “P” has got WUNGW! &9 fawaal |

34, “P”’ has got HFTF |

35. It is this very gathg which has helped me materially in fixing the date of Haribhadra, In “P"
this gathd has got a different reading and is of an incomplete nature. It is as follows :
a1 fageages amomdw sem gRagy o
A(%)gnraacafiaigasaedeat |
This gatha is not sufficiently understandable as it is incomplete, looking from the view-point
of metrical measurement. After much thought, it occurred to me that the first part’of ‘this verse
must have connection with Virabhadra referred in the second part of the preceding verse and the
remaining three phrases should be taken with reference to Haribhadrasiri. From thatI imagined
the following version :
w1 fagea(fen] ga(s); wmumigu () wie gRag |
agnReafacaaas{aATgA | eI 1
(See Jaina Sahitya SamSodhaka, Part I No, 1 p p, 52)
Dr. Jacobi has also considered my emendation mentioned above as consistent and he has taken

notice to the following effect in the introduction of his Samargditya katha —*“The passage in which
Haribhadra is referred to is corrupt as shown by the metre. In the Ms. of the Deccan College, the
only that seems to be available, it runs thus :— @) f&gsdo (Just as above). Muniraj Jinavijaya
has satisfactorily emended the text and supplied the missing syliables as follows : —@ fagrsa DT
(the whole verse as above). The first Pada is connected with the preceding verse which eulogises
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36.
3

38,
39,
40.

Udyotana’s teacher Virabhadra; and the following verse names his father Vate$vara whowas a
Ksatriva and became a Ksamaéramana,” I was very gladto see that the gathg as found in the old
palm-leaf manuscript of Jesalmere argeed with my imaginary emendation and with meaning
deducible from it,

Just now Shri KANTIVIJAYAJI Maharaj has been able to get the photographs of Jesal-
mere copy. I take this opportunity of thanking him for the generosity which he has shownp
by providing me, at the earliest opportunity, with its photographed copy from which I have also
been ableto find out a gatha relating to Jabalipura and Vatsarija—its King. I will discuss the
utility of this gatha at a proper place in another article.

“P” has not got this whole gatha.

The following first half is found in “P”* in place of this:—
ua [7] a@ffEet a8 smel FRaQ aiw
The name of this historically important place is altogether missing in “P”’,
These four gathas are not to be found in “P”’.
This is also missing in “P”.
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JAMBU-A HISTORICAL PERSON AND THE STORIES ABOUT HIM
WITH THEIR ORIGIN*

A historical tradition of the Jain literature begins form Mahivira who ' got
Nirvana (emancipation) in 527 B.C. equal to 470 Vikrama Samvat (V.S.)
according to almost all the Indian and foreign scholars of Indian history and
civilization.1' After Mahzvira, the name of Indrabhati comes next. Mabgvira as
hinted before, got salvation in the early hours of the 15th of the dark-half of
Karttika and the same day in the evening, his first pupil, Gautama alias Indrabhtiti
got omniscience. He worked out his final release after twelve years which he spent
in preaching the gospel to the people. This incident was immediately followed by
another incident of Sudharma’s getting omniscience. Sudharma who was amnother
pupil of Mahavira next in rank to Gautama, spent eight years .in preaching and
got emancipation finally. Jambu soon succeeded Sudharma, his spiritual master.
He gave a major portion of his life, something like forty four years, to spreading
Jainism and thus enlightening the people. It is recorded that he got; final freedom
in 465 B.;C. (408 V.S.). This very Jambu is the hero of the Jambucariyam (JC).

According to tradition, this Jarhbu is the last pontiff to get omniscience. After
him no body got it. It is a historic fact that it is only through tradition
successively tranasmitted from one pontiff to another pontiff that we have come to
possess the substance of Jainism as preserved and presented in the Jaina Ardha-
magadhi canon. Thus it is obvious that Jambu’s position in the Jain hierarchy is
foremost and highest. This also makes it clear that sixty four years (12 + 8 + 44 = 64)
passed between the two periods of emancipation, that of Vira and that of Jambu,2
In this manner, the tradition transmitted by one omniscient to the other continued
for sixty four years. After Jarhbu, his co-pupil, Prabhava, assumed the reins of the
establishment for eleven years.

Sudharma, Jarhbu’ s teacher, attained salvation eighteen years after Jarhbu’s
initiation into the order. Jarnbu got omniscience just on the day on which
Sudharma got emanciption. Thus the pupil’s getting the omnisiencce coincided
with the teachers’ obtaining the emancipation, Now, Jambu got emancipation
eighteen years after Sudharma’s. This makes the total of thirtysix. Now if we

* Seetion no4 of the Introduction of Vira's Ja mbusgmicariu, edited by Dr, Vimalaprakash Jain,
BharatiyaJignapith Prakgshan no. 7, 1968, which discusses Jambu as a historical person and which covers
pp. 26 ff is the source of the most of material presented here in this article which isa literal translation
of the same,
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accept, in accordance with both the Svetambara and Digambara traditions, that Jarmbu
got absolution sixtytwo or sixtyfour years after Mahavira’s emancipation, we wil
also have to accept the fact that Indrabhuti Gautama got final release twentysix
or twentyeight years after Mahavira's but this is entirely against all the acknowledged
facts of the history of the Jain church. In the opinions of Yativrsabha,8 Virasena,4
Neiricandra,5 Gunabhadra,® and Puspadanta, 7 Indrdbhati Gautama got emancipa~
tion twelve years after Mahavia’s, Sudharma twelve years after Gautama’s and Jarhbu
forty years after Sudharma’s. This is the conclusion arrived at by almost all.

Now according to another view point, Buddha got Nirvana in 544 B.C.8 Eight
years before this, that is to say in 552 B.C. Ajatasatru sat on the throne and
just about this very time, $repika’s death occurred.? It is recorded in all the Jaina
literary sources that Srenika had put a question regarding Jarabu’s birth to Lord
Mahavira or Gautama. This leads us to suppose that Jambu’s birth must have
taken place by about the time of éregika’s death, that is to say, by about 552 B.C.
Moreover, it is not improbable that Jambu might have lived for ninety years instead
of eighty. Other writers of Jarhbuw’s life have said that Jambu took initiation at a
time when Sregika was ruling. Not only that but they have also said that Srepika
celebrated it with great interest and enthusiasm. In the light of these consideratjons
we will have to accept that Jambu’s birth took place in 568 B.C., some sixteen
years before Srenika's death in 552 B.C. If we accept this we will have also to accept
that Jambu lived for 105 years between 463 B.C. and 568 B.C. This will disturb
the hitherto accepted theories about the dates of the attainment of omniscience by the
three personages — Gautama, Sudharma and Jambu and therefore it is not tenable,

Period of eighteen years of omnisicnece assigned to Sudharma and Jambu zach,
according to others, is aiSo not supported by historical evidence, Puspadanta’s
statement that Mahzvira got emancipation on the same night on which Jarhbu
was conceived10 does not stand to reason. Thus we are left with no choicg but to
rely on the Patavalis of the Svetambarasin relation to Gauatma, Sudharma and
Jammbu. According to these Pattavalis Indrabhati-Gautama was born in 607 B. C.
He passed fifty years as a householder and thirty as 2 monk and got emancipation
in 515 B.C. having passed twelve years as an omniscient sage after Mahavira's
Nirvipa in 527 B. C. Sudharma also was born in 607 B.C. and remained as a
househloder for 50 years. He observed moankhood for 30 years, remained as the
head of the church for 12 years and as an omniscient sage for 8 years thus
completing the age of 100 years. Jarnbu was born in 543 B.C., was initiated into
order at the age of 16, got omniscience in 507 and emancipation in 463 B.C.,
thus living till the age of 80 years. This theory is the only most accepted theory
according to the historical evidence hitherto available relating to Jambu’s birth,
initiation, omniscience and emancipation.

AS-13
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A Now_we will think about the main sources, the earliest traditions about the

stories of Jarabu as also about the material concerning thz biographical account of
Jambu. The principal among the available historical sources is the Ardhamagadhi
Jain canon.11 It clearly points to the fact that Jambu of the Kasyapa Gotra, was
one of the foremost pupils of Arya Sudharma who belonged to the Agni Vaisyayana
Gotra and who was the fifth of the eleven pontiffs of Lord Mahavira. After taking
orders, he requested his teacher, Sudharma, to teach him the Angas one by one in
due order as the latter had learnt from Mahavira. Sudharma not only did this with
‘pleasure but also solved satisfactorily his doubts about thc teachings of Mahavira
‘which he could not fully grasp or unerringly interpret.12 This is how Jarhbu came
to possess the scriptural legacy from Sudharma and his pupils from him. No more
information is available in the canon.

In addition to this, there is another source also namely Yativysa-
_bhacarya’s18 Tiloyapannatti, in which from the Jain point of view, are found the
_biographical data of sixty three legendary persons such as the 24 Tirthankaras,

12 Cakravarttins, 9 Baladevas, 9 Vasudevas, 9 Prativasudevas as also the information
‘in the form of the lists of names of the Jain Mahapurapas and biographies which
“deal with or give merely the names of their parents, families, places of birth,
~places where they obtained emanciptaion and of the persons who were in one way
or the other conected with these big people mentioned above. We come to know
from this work of Yativrsabba that Indrabhauti (Gautama) got omniscience on the
“day on which Mahavira got emancipation and so on so forth till Jambu after whom
‘no body got omniscience and that 62 years (12+ 12+ 38) passed between these
incidents of the attainment of omniscience and emancipation of the three spiritual
leaders, namely, Mahavira, Sudharma, and Jambu.14

sAfter Tiloyapapnatti next in antiquity and in importance is the work called
Viasudevahindi by Sanghadasa. This contains sufficient material forming canvas on
‘which .to paint the life of Jawmbu. All the subsequent writers have <designed their
morks on the model of this. Scholars are of the opinion that the Vasudevahindi
is the authentic Jain version of :Gunzdhya’s famous Brhatkatha which from linguistic
.view-point also is in close resemblance with the former.

In the first chapter titled “The ‘Genesis of the Story”, Vasudevahindi starts
after the benedictory stanza with saying that Sudharma acquainted Jambu with
the story of Vasudeva at the time of the descriptions of Tirthankaras, Cakravarttis
.and of the Dagaar dynasty while teaching him the Pratham@nuyoga. Thus providing
the ground for the narration of the stories of Jambu and Prabhava, the author of
the Vasudevahindi, proceeds, before describing the Vasudevacarita in this manner :

In thecity of Rajagrha in the country called Magadha, there lived king Srenika
who had a queen named Chillana. They had a son whose name was Kunika., ‘In
this very city, there also lived a merchant and his wife named Rsabhadatta
and Dharini. Oace this Dharini, having seea five dreams in a half-awakened state,
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awoke. These were the dreams : (1) Smokeless fire; (2) Lake of lotuses; (3) Field of
rice with trees laden with fruits; (4) Elephant as white as a white cloud, with four
tusks; (5) Jujube fruit having pleasant colour, smell and taste. On this very night,
the sou] of a god named Vidyunmali descending from the heaven was conceived in
the womb of Dharini, Just after completing nine months—the full period of pregnancy
—a boy was born to her. As he began to grow, the fragrance of his fame~and virtues
began to spread far and wide. ,
Just at this time, Sudharama, in course of his peregrinations, came over this:
city and encamped in the temple named Gunpaiila. Along with people of all commu- -
nities and castes, Jambu alsoc went out to pay respects to Sudharma. Having heard'"
Sudharma’s religious sermon delivered to the feeling of detachment and dejection.
While returning home having firmly made up his mind to renounce the world and
undertake monkhood with explicit consent of the parents, he saw on the way a
large crowd of sepoys and soldiers near one of the gates of the city. Thereupon’
he asked the charioteer to divert the chariot and take him home via another route.
On his way home, he was seized with a terrible feeling of death as he thought he
would be no more in a moment if even one of the destructive weapons wielded by
the soldiers to finish the foes, fell on his head and in that case he would
weet his end without the benefit of an ascetic life and therefore he ordered the
charioteer to take him back to Sudharma instead of taking him home. Having gone
to Sudharma again and having paid him full respect again he implored him to give
him the vow of complete celibacy till death which he did. Now as a total celibate
he repaired home and requested his parents to give consent to him to renounce the
world and become a monk. The parents replied with one voice that people do hear
the religious sermon but they do not take to monkhood. Jambu was not impressed
by what the parents said. He on the contrary advanced acouater-argument saying
that some take time in understanding the import and implications of the scriptural
injunctions while the others are quick to imbibe their meaning and significancz. In
support of his contention Jathbu described to the parents the story of those five friends
who went to the garden where in a solittay corner the Tirthankara had fited wup
bis ‘quarter. They, Jambu contihued, bowed to the Tirthankara, heard the ~sermon
on the law, exchanged ‘their views, made up their mind to renounce and finally -
got ommiscience' and bécame emancipated. Finishing the story and exphasizing the:
moral on their minds, Jambu repeated his resolve. Secing Jambu unmoved they
submitted a compromise formula that Jarabu should first lead a normal life of 'a
householder, enjoy marital pleasures and then become a monk. Against this proposal’
of the parents, Jammbu narrated the story of a monkey who being fond of amorous
pleasures met with a tragic death getting stuck into the bitumen. Seeing Jambu un-
budging in the stand he bad taken, the parents thought it wise to inform the parents
of the eight brides namely Samudrari, Sindhumati and others with whom Jarby
was earlier enagaged. The brides through their parents conveved that Jambu’s resolve
was their resolve because they have given over their hearts to him. As the marriage
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did not now come into conflict with his vow of celibacy, Jambu went in for it. The
marriage was celebrated with pomp and grandeur on an auspicious day and-at an
auspicious moment.

Just at this time, there lived a man named Prabhava who happened to be the
son, well-versed in arts and sciences, of a king called Virdhya of Jaipur. Being enraged
with his father who gave away the kingdom to his younger brother, Prabhu, he used
to pass his life in the foot of the mountain, Vindhya, looting and plundering with
the assistancc of thieves and robbers. This Prabhava who got the news of Jambu’s
marriage and the costly dowry, entered the city at night along with five hundred

fellow thieves to rob Jambu.

Applying the two magical formulae, Prabhava who, first of all, threw open the
locks and send all the inmates into deep sleep began to remove the valuables from
the bodies of the inmates. Secing this, Jambu on whom the power of magical formulas
did not work uttered a stern warning not to touch the bodies of the invitees. Hearing
these words, the thieves became standstill. Acquainting Jambu about him, Prabhava
made an offer to exchange the two magical formulae which he knew for those such
as Stambhin; and Mochani which Jambu knew. Jamhbu replied that he had no use for
the worldly magical formulae. He knew only that lore which extricated the people
from the bondage of the world and added that he would be leaving the world to-
morrow morning. Prabhava, who was surprised to hear this, admonished Jambu not
to renounce this world at such a young age. But Jambu did not give way to him also
giving an illustration of the “Man in the well®” to bring home to him the futility of
the enjoyment of worldly pleasures. Again, Jambu, on being asked by Prabhava about
the reason that goaded him to part company with his kith and kind so immediately
and so early, told him that the intensity of immeasurable misery and tormentation
which the would-be child experiences in the womb has made him resort to a line of
action that eventually puts a stop to taking birth and cited in support of his stand
an example popularly koown as Lalitangakatha.

In order to enlighten Prabhava on the point of the worthlessness of the world,
Jambu narrated to him a number of stories especially the story of Kuberadatta and
Kuberadatta proving the futility of worldly relationships, that of Maheshwaradatta
emphasizing the inconsistency of the popular custom of giving oblation to the manes,
that of a Bania who forfeited everything he had for the sake of a cowrie stressing
the untenability of the comparison between worldly happiness and the bliss of
emancipation, that of a cowherd boy conveying the lesson of the good wuse to which

money can be put etc. etc. Hearing these stories, Prabhava became converted. In the
morning Jathbu made aa exit for the big goal to which he had set himself. Anadhiya,
the ruling diety of Jarhbudvip celebrated the occasion. Jarhbu was baptized and
Sudharma named Prabhava as his pupil. Jarhbu’s mothsr and wives joined him in his
andertaking. In a very brief time Jarhbu became Srutakevali.
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After some time Sudharma in course of his peregrinations came to Campa with
his retinue of monks and fixed up his headquarters in the temple, Purnabhadra.
Kugpika came to pay his obeissance and there seeing the penance practised by Jambu
as also his charitable disposition, munificence and character, he asked for more
information about him. Thereupon, Sudharma wished him to listen attentively to
a story which was told to his father, Srenik, in the past by Mahavira and which
is now being narrated presently to him by him, With these prefatory remarks,
Sudharma described into details the narrative of Prasannacandra to Kunika. Mahavira
on being further requested continued. Srenika disclosed that Vidyunmali who had come
to pay regards to him will be born as a human being on this earth and related a
story justifying Vidyunamal’s achievement of such an extradordinary brilliance.
That story 1 am repeating to you, oh Kunika! which you hear - said Sudharma and
he began,

“In this very country, in a village called Sugrama, there dwelt a chieftain named
Aryava who had a wife named Revati. They had two sons, Bhavadatta and Bhavadeva.
The elder, Bhavadatta, accepted monkhood even when he was young. After some
time, a community of monks, during their wanderings, came over to the very village.
The monk, Bhavadatta, seeking his Guru's permission, came to Bhavadeva with a
view to Enlightening him. Bhavadeva was a married man at that time and in accordanc
with the family traditions and customs he was, at that time, engaged in decorating
Nagil®, his wife. Learning that his brother had come, he came out leaving Nagils
half decorated. Bhavadatta, having finished his weal there at his brother’s, left the
home, giving back the vessel full of ghee to his brother, Bhavadeva. Bhavadeva accom-
panied Bhavadatta who had come to him to specially enlighten him. After a long time,
Bhavadatta went to heaven having embraced death with a calm and cool mind.

Bhavadeva who had become a monk observed celibacy but with the thoughts of his
wife. Once when the community of monks came to his own former village, he went
in the direction of his house without seeking the Guru’s permission and sat to
take rest in the temple outside. At that time, his former wife, Nagila, emaciated
due to observance of vows etc. came to offer worship to gods in the very temple
accompanied with one Brahmin lady. Bhavadeva could not recognize her and he
asked her only about his parents and wife to see whom he expressed his desire,
Nagila at once recognizzd him and acquainted him about her. She brought him
round citing an example of a Brahmin’s son who had to take birth as a he-buffalo
because of his craving for carnal desires. Just when Nagila was enlightening him,
a son of the Brahmin woman who had accompanied her came to the mother and
asked for a vessel in which he wanted to vomit the rice-pudding which he had eaten
because he had got an invitation for dinner from some other place, his desire - being
to store the vomitted rice-pudding for the next day. It was explained to the boy
that it was a bad proposal and he will not be allowed to implement it. Even
Bhavadeda joined her in dissuading the boy whereupon Nagila retorted that he also
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was no better than the boy in expressing a desire to enjoy sexual pleasures with her
who has been abondoned once for all. Bhavadeva was thus brought back to monkhood.

Afterwards, Bhavadeva practised hard penance and went to heavan having fasted
unto death. Having finished his life as a. god, Bhavadatta also, was born as a son,
named Szgaradatta, to a sovereign moanarch, Vajradanta by his queen, Yasodhara,
in a.city called Pupdarikini in the country, named, Puskalavatl. Once seeing a
massive cloud disappearing in the sky and taking it as a pointer to the transitoriness
Sagardatta left the world andtook to monkhood even when he was young, Bhavadeva
also was born as a son named Sivakumiara -to a king Padmaratha by his queen,
Vanam3la in the same couatry but in a different city called Vitasokd, having lived
the full span of life as a god in the heaven. He was later married with many royal
brides and .passed his life .in pleasures and comforts,

Monk Szgardatta along with a party of monks came over in course of his
rambles once to Vitajoka. Seeing him, a huge wave of intense love and affection
arose in the heart of Sivakumara. When he asked Sagardatta the reason of this, he
described to him the two previous births in which they both were related to each
other as Bhavadatta and Bhavadeva and as gods. This created in him an wuncontro-
llable feeling of disaffection for the world in the heart of Sivakumara who, as he
was not allowed by his parents to accept monkhood, practised austerities subsisting
on frugal food for twelve years under the supervision of Drdhadharma, minister’s son
tarned monk aand died in a pious frame of mind. As a result of this he was born
as a god named Vidyunmali. After seven days from today, Vidyunmszly’s life as a god
will - come to an end will be born as a son to Rsabhadatta by his wife Dharini in
Razjagrha. Hearing this, Anadhiya, the ruling god of Jarmbudvipa, began to dance:
Srenika asked the reason of this and revered Mahavira thus began:

In this very city, there dwelt a merchant’s son, named Guptimati who had two
sons of the names of Rsabhadatta and Jinadasa, the former being virtuous while
the latter wicked. This urged Rsabhadatta to dissociate himself from Jinadasa. Once
Jinadasa who was playing gambling with the army commander tried some underhand
tricks on account of which he was: severely punished by him so much so that the
news of this event, when Rsabhadeva got, forced him to run to the succour of Jinas
dasa. This obligation on an unworthy person like himself made Jinadzsa fully repe-
ntent. A transformation came over him who abandoned everything, undertook fast
unto death, and went to heaven having died a religious death. This Anadhiya is
the soul of that very Jinadasa-revealed Mahavira to Srenika. Out of extreme joy, he
is dancing, added Mahavira, knowing that the prestige of his family will be height-
ened by the birth of the last omniscient in the family. Having heard this,
Anadhiya went back to heaven afid so also Vidyunmali. Afterwards, the four godd-
ess wives put-a question to the omniscient sage, Prasannacandra whereupon he
prophesied that they will become separated from Vidyunamali and having been ‘born
as the four brides of the merchants, will become united with Vidyunmgzli when he



Jambu—A historical person... 103
§

.will be born as Jambu and they will be born as gods as a logical outome of asctei-
cism which they will undertake alongwith Jambu. The four goddess wives then left.

We have another theory also different from that found in Vasudevahindi which
is derailed above. Uttarapurana of Gunabhadra who flourished in 897 A.D. s its
source. The story of Jambu is outlined there in the 76th Parvan beginning from the
Ist stapza right upto 213. Its summary is given below :

Once upon a time, Mahavira came over to Rzjagrha in course of his peregrina-
tions and settled on the mountain, Vipulacala, with a party of his pupils. King
Srenika as was usual with him went out to pay his regards to Mahavira and he
did the same thing to Gautama also. To the latter, Srenika put a question about
the reason of the distorted expression that was visible on the face of monk
Dharmarucil5 even though he was absorbed outwardly in the religious meditation
and whom he saw as such on the way when he was coming to him. Gautama described
‘to Srenika the whole account of Dharmaruci as he knew and commanded him
to go back to him and quell the rising tempo of his wicked thoughts. The king did
as he was ordered and came back to Gautama. Some moments after, Dharmaruci got
omniscience. Indralcame down from the heaven to offer worships to Dharmaruci and so
did Srenikaalso. Srepika again came back to Mahavira and Gautama and put a question
as to who would be the next-omniscient sage after Dharmaruci ? Just at this very
moment, god Vidyunmgzli along with his four goddess wives came over there,
bowed to them and took his seat. Pointing to Vidyunmali, Gautama answered to
Srenika that he (Vidyunmaln) would be the mext omniscient being. On the seventh
day from today he will end up as a god and will be born in the womb of
Jinadasi, the wife of Asaddas in this very city but before conceiving him, she will
see five dreams in her sleep, namely, the dream of elephant, lake, a field of corn,
smokeless fire with flames moving upward and jujube fruits Jarhbu will be the
name given to him who will be lustrous, lucky, proficient and passionless. I for my
part will come back again on this very mountain, Vipula, with Sudharma. Kunika,
the son of Cillana and the king of this city, Rzjagrhi, will come to hear the
religious sermon and Jarhbu having heard lecture on religious instructions will desire to
take initiation but will not be able to do so due to the importunity of his dear and
near ones. Jarbu’s marriage with the four brides of Sagardatta and others will be
regularly solemnized. He will stay, thereafter, with his wives in the residential palace
‘but without any sexual desire. In order to know whether Jarabu has persuaded himself
to love his wives or not, his mother will hide herself in his residential palace. Just
at this time, a thief named Vidyutprabha, the son of Vimalamati by Vidyutraj of
‘Potanpur, who knew many mystical lores such as those of becoming invisible etc. etc.
will come to the house of Arhaddasa to loot. Seeing Jambu’s mother keeping awake
for so long at night there, the thief having introduced himself will ask her the
reason for doing so. Having been impressed by the mother’s narration of the whole
story, the thief who will be penitent for his nefarious activities and appreciative of
Jarbu’s marvellous character will undertake to visit the bed chamber of Jambu with
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a view to bringing him round to accept worldly life. In order to carry out his
mission he will come to the bed chamber and see Jadbu unafrected by passion or
any such worldly desire and surrounded by his newly married wives. The thief will
try to stress on his mind that if he did not make up his mind for the enjoyment
of worldly pleasures and banked upon heavenly ones, he will meet with the same
fate as that camel which died after having eaten sweet grass. In order to silence him
Jarhbu told a counter-story of a bania afflicted with a burning fever. Finally, by
the souna arguments of Jaribu, the thief will lose the battle and become converted
to Jambu’s point of view. So also will the wives and mother of Jamabu, Knowing
Jambu’s fully developed detachment, his relatives, king Kunika with his army and
god Anadhiya - all - will come to celebrate Jambu’s initiation ceremony. Then, seated
in a divine vehicle, Jambu will come over to me on this very mountain while
Vidyutprabha and his 500 fellow thieves will go to Sudharma. After passing a period
of 12 years of omniscience, I shall achieve emancipation and Sudharma will get
omniscience. After twelve years Sudharma will get emancipation and Jarhbu, omni-
science. For 40 years Jatbu will move about preaching and enlightening. Hearing
this narration which is in a way an eulogy of his own family, god Anadhiya got up
and began to dance. On being requested by Sremka Gautam briefly outli~ed the
previous births of Anadhiya. Arhaddasa’s brother, Jinadzsa, ruined himself due to
addictions but as he repented afterwards he got godhood.

Having heard these things, Srenika expressed his desire to hear sometbing about
the previous lives of the god, Vidyunmali and they were told.

Now, the whole narrative told before, births of Sivakumara, Ssgardatta,
Bhavadatta, Bhavadeva-and that concerning the four goddesses who would become
the four wives of Jambu in the birth to come follows closely the account found
in the Vasudevahingdi, the only diffirence being one of the proper nouns e.g. the
village Vyddha, the village chieftain Rastrakdta and the wife Nagagri. The
additional character of the nun to enlighten Bhavadeva is also there.

Besides the Vasudevahipdi and Uttarapurana, the story which is found in the
ninth chapter of Haribhadra's Samaraiccakaha resembles in structure the story dealing
with the last birth of Jarhbu. It is as follows:

Prince Samaraditya, according to the SamarzZiccakaha, was brilliant, learned,
brave, and courageous. But he developed aversion to the pleasures of the world
from his very infancy due to the effect of the Karmas done in the previous births,
As the parents insisted, he had to go in for marriage with two very beautiful brides.
But instead of falling into the trap of their amorous gestures and all that, the
prince started talking with the two female friends of the brides at whom he did
not even care so much as to look. On the contrary, the prince who thought of
putting the two brides on the right track, told them the story the motif of which
was illicit love that was formed between Rati and Subhankarakumgzra just
analogous to that which the queen Vibhrama had for Lalitapga in the Jambusimicariu.
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Being infiueaced by the story told by Subhankara, the two wives retraced from the
pleasures of the sex and senses, while Subhankara earned superhuman knowledge even
remaining in the home because of intensely auspicious meditation, Thus prince Sama-
raicca, who showed to the parants the right course to be adopted by them through
the description of such and the other stories, utlimately took initiation into the Jain
order. The gods celebrated the occation. In a brief period after this, Samaraicca,
through hard austerities and penance, secured omniscience and finally emancipation
also. This story and Jambu's story are obviously indentical.

In the Dharmopadeiam3alavivarana written by Jayasimha,16é the stories of
Nepurapanditsz, Madhubindu-kapa-narakatha and of Dhansarthavaha are found in
their entirety. Probably, these very stories of the Dharmopadesamalavivarana have
formed the basis of the stories found in Gunapala’s Jambucariyarh (JC).17 The story
of Jammbu is very briefly referred to in this work.18

So far as Jambu’s story is concerned, Gunapala’s Jambucariyath comes next
after the three works discussed before, namely, the Vasudevahindi, Uttarapurana, and
Dharmopadetamalavivarana. This Jambucariyath of Gupapala is an excellent work
abounding in literary flavour, written in prose and verse, just like a necklace of pearls
studded in between with gems of great value. Though the date of its composition is
not finally settled, its editor veteran scholar Muni Jinavijayaji has put it somewhere
in the 11th century or even before it of the 'Vikrama era. Pandita Nemicandraji has
tried to assign the 9th century V.S. to it, two centuries earlier than Jinavijayaji’s
suggested date,19 A comparative study of both Jarbucariyarh and Jambusamicariu of
Vira will help us to settle with greater certainty the problem of the date of Gupa-
pala’s Jambucariyath. We will be very pear due truth if we say that Jambucariyam
must have been composed a little earlier than Jarhbusamicariu, that is to say, in 1096
(V.S.). Being drawn towards it due to its uaquestioned prestige and popularity at that
time, Vira must have studied it seriously in all its aspects and from all points of view
and perhaps seeing Jambucariyarh written in a difficult language in a prosaic style
abounding in religious sermons and moral exhortations at every stage and on any
opportunity and breeding boredom due to a staggering number of symbolic parables
and illustrative examples to bring home a minor point, Vira would have thought of
trying his hand at writing a unique work, having Jambu's story as its subject in the
people’s language such as the Apabhramga in a simple unsophisticated style making
it as enchanting and attractive as possible,

When we study Jarhbucariyam keeping in view Vasudevahipdi and Uttarapurana,
from the view-point of its presenation of the main story and the conception of various
substories we find that it has an original, excellent, and extra-ordinarty theme to offer.
In the first two Uddeiyas we come across in it a fourfold division of the stories
such as Dharmakatha, Arthakathd, Kamakatha and Sankirnakatha just as we find
in the Samardiccikahi. The author, Gupapala, then proceeds with the narration of

AS-14
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the main story but not before mentioning that it is the Dharmakatha and that
only which brings good to the man and therefore he also has set before him the goal
of writing a work based on it. The work proper then starts.

In the island called Jarmbudvipa and there in the city named Rszjagrha,
there rules king Srenika who had a queen named Cillana. Once on the mountain,
Vipulacala, revered Lord Mahavira came with the assemblage of his pupils. King
Sregika, hearing it, started with his retinue to pay his regards to Mahavira. On the
way, he saw mook Prasannacandra in meditation but his facial expression betrayed
the struggle of thoughts which was going on in his mind with intensity. Reaching his
destination, Srenika out of sheer curiosity put a question to Mahzvira about what he
had seen regarding monk, Prasannacandra. Mahzvira told the whole account. Just at
this time, Prasannacandra got omuiscience to celebrate which the gods descended
from the heaven. To the question ““who would be next and the last omniscient sage
after Prasannacandra 7 put by Srenika to Mahavira, the latter replied that Vidyun-
mali who bas come to pay respects to Prasannaccandra with his four goddess wives
will be the next and the last omniscicnt sage after Prasannacandra. The revered
Mabhavira narrated the story of Vidyunmzl beginning from his first birth when
he was asked questions about that as also about the lustrousness of Vidyunmaly.
In the village, Sugrama, two brothers having the names of Bhavadatta and Bhavadeva
lived. Doing inspired by the contact and religious sermon of a monk named Susthita,
Bhavadatta became detached and took to renunciation. After sometime, the monk,
Bhavadatta, once came back to his own village in the company of his brother-monks,
and cam® to his old home with a view to inspiring his brother to take a monkhood.
He drew Bhavadeva to the party of the monks by a trick when he was actually taking
circumbulations round the fire during the marriage ceremony. He could not resist
Bhavadatta and anyhow became a monk ruminating over the past enjoyments. After
Bhavadatta’s demise, Bhavadeva monk threw off monkhood and returned in the
direction of his home. On his way, cutside his home-town, in the temple of Jina, he
met Nzgila who enlightened him through the two parables in the first of which she
said how a person who was a victim of sensual pleasures was born as a he-buffalo
and in the second she said how a Brahmin’s boy who wanted to eat back the vomitted
fond was prevented from doing so. The Bhavadeva, having practised hard penance, was
born as a god in the heaven. Bhavadatta having finished his life s a god becomes
Sagaradatta and Bhavadeva is born in the form of prince Sivakumara. By the sight
of a contact with Sagaradatta, Sivakumzra had recollections of his previous birth and
became dejected. Not being able to disobey his parents, he remained as a householder
practising hard austerities (Romantic relationship between Sivakumzra and Kanaksvaty
is, indeed, entertaining and interesting). Monk Sagardatta in course of time secured
salvation and Sivakumara became Vidyunmal; with four very loving goddess wives.
This Vidyunmali, after seven days, will be conceived in the womb of Dhirini, the wife
of Rsabhaddatta and wlll be born in course of time as a son who will be with the
passage of time very popular and famous. At the age of bare sixteen he will be
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baptised into the order and will eventually be the last omniscient. These four goddesses
will be his wives and in addition he will marry other four wives also. A brief narra-
tive of Apadhiya was also told in this context.

Jambuwas born in normal course. Sudharma’s sermons engendered in him feelings
of aversion towards the world. Parents dissuaded him from undertaking asceticism but
he was unshakeable. Then a compromise was arrived at in the form that Jambu should
at least marry the brides with whom he was engaged before detachment so that they
can feast their eyes on their married son at least temporarily. Jamhbu accepted. On
the very first day of his marriage, when he was sitting unperturbed and with his
vow of celibacy unbroken in the company of his eight married wives, the notorious
thief, Prabhava, with 500 accomplices, came over there to loot and plunder ascertain-
ing that all were fast asleep. But finding Jambu fully awake, he entered into conver-
sation with Jambu. In order to stress the dangerous nature of the sensuous pleasures
of the world on the mind of Prabhava, Jarbu cited parables such as that of Madhu-
bindu and of Mahejvaradatta, The sound of the talk which took place between
Jarmhbu and Prabhava awakened the newly married eight wives. Now follows a very
interesting and edifying interlude. As many as eighteen parables and counterparables
were advanced for calm and impartial consideration by both the parties, Jambu on
one side and all the eight wives on the other side, the first pointing to the insigni-
ficance of the mundane life of pleasures and enjoyments and the other proving that
a bird in hand is worth two in the bush, that is to say, the worldly pleasures must
be enjoyed to the full. The parables and the counter-parables are as follows :

(1) Foolish Farmer; (2) Crow; (3) A couple of Monkeys; (4) Fuel-carrier; (5)
Napurapandita; (6) Megharatha-Vidyunmali; (7) Conch-blower; (8) The Leader of
the Monkeys (9) Buddhi-Siddhi; (10) Noble Steed; (11) Village Chieftain’s son; (12)
Mare-Master; (13) M3-$ahasa Bird; (14) Three Friends; (15) Clever Brabmin Girl;
(16) Queen Lalita; (17) Bania and Diggers; (18) Dravyatva-Bhavatva. The last three
parables are from the mouth of Jambu.

Jambu scored his point. All got light removing darkness of ignorance. Kunika
celebrated with pomp and grandour the initiation ceremony of Jambu. Jarhbu’s parents,
eight wives, their parents, Prabhava the Thief and his five hundred co-thieves-all
joined Jamhbu in undertaking initiation.

Sudharma got omniscience and emancipation. Jarhbu became the chief pontiff and
in course of time he also earned emancipation. All the other co-religionists practised
hard penance and went to heaven after death. Thus ends Gunapala’s Jambucariyari (JC).

A close look over the design of the original story of Jambu and thc employment
of the intervening parables occuring in Gunapala’s Jarhbucariyarh (JC) will make it
immediately clear that Vira, the author of JarhbusZmichariu has largely kept Jam-
bucariyamh as his model in many respects while giving to his Jarhbusamicariu a shape
and colour justifying itas a Mah&kavya aad including in it additional features chara-
cterizing it as such. Of course, it must be straightway admitted that Vira has drawn
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on Gunabhadra's Uttarapurana material as much as it was necessary. Moreover, five
of the intervening parables which are there in Vira’s Jambusamicariu are nowhere to
be found except in Gunhapisla’s Jamhbucariyarh. This leads us to the only probable
conclusion that Gunpapala seems to have come into possession of these five parables
from the commentarial literature on the Ardhamagadh; cannon or perhaps from oral
transmission of the literary traditions. Be that as it may, we do not know about any
other previous scurce from which they would have come down to Gupapala. This is
all the more supported by the perusal of all the parables found in all the works of
Jambu in all the languages. It is a unique phenomenon confived to Gunapala’s
Jarhbucariyad only. In conclusion, we are in a position to state from the previous
discussion that the upper limit of the date of composition of Gunapala’s Jarmbucariyam
should be 1076 of the Vikram Samvat which is the date of composition of Vira’s
Jambusamicariu,

Let me also note that the biographical notices of Jarhbu are also found in the
100th Sandhi of the Uttarakhanda of the Mahapuraga of Mahzkavi Puspadanta titled
Jambusamidikkhavapnana, besides the works of the earlier writers mentioned in the
preceding paragraphs, though Puspandan‘a, it is clear, had for his model, the 76th
Parva of Gunabhadra’s Uttarapurana. -

In point of time, Vira’s Jarhbusamicariu so far as the story of Jarabu is coacerped,
comes after Vasudavahindi, Uttarapuraga and Jambucariyarh. In Digarmbara literature
there are two more works of the two authors, Jinadasa and Rajamalla who have written
Jambusvamicaritra in Sanskrit verse based on Vira’s Jambusamicariu. They are, no
doubt, excellent treatises standing on their own merits but more or less they are
Sanskrit renderings of Vira’s said work. There are many more in vernacular lang-
uages also.

In the literature of the Svetimbara Jains, the traditional transmission of the story
of Jarabu has continued non-stop. It has found concrete form in four principal works,
namely, Bhadresvara’s Przkrit Kathavali (the Ist half of the 12th centmiy V.S.),
Nemicandrasuri's Prakrit Akhyapakamanikoia (1229 V.S. only two intervening stories,
that of Prasannacandra and of Napurapandita is found); Hemceandra’s Sanskrit
Parisistaparvan (1229 V 8.) and Udayaprabha’s Dharmabhyudaya Maha-Kavya in
Sanskrit (1279-1290 V.S.) etc.

Notes

1 Doctor Hiralal Jain : Bharatiya Samskritimen Jaina-Dharmka Yogadana, pp. 25-56; Pandit
Kailasachandraji : Jaina Sahitaya Aur Itihasa Parva-pithika, pp. 287-330.

2 According to Digarabara tradition 62, years (12.4.12+38),
See his ‘Tiloyapanpatti’ (Jivaraj Jain Granthmala Sholapur, nos. 1 and 2. [V.S. 2000, 2007).
4 See his “‘Dhavalg’”’ commentary.
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10
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12
13
14

15
16
17
18

19,

See his ‘‘Gommatasira’’.

See his ** Uttarapurdna’’ (of Gugabhadra, trans, Papnalal Sahityacarya, Bharativa Jianapith,
Banacas, 1954,

See his ““Mahapurana’’.

See “Buddhadharmake 2500 years’’.

Pandit K. C. Shastri; Jain Sahityaks [tihasd, Preface : pp. 303-312,, Digarhbar Jain Granthmilz,
Varanasi.

Mahapurana : pp. 300-302,

Aya: 1,1, 1 : Siya, (Jaina Sahitya Samiti, Ujjain; Siya, by Puppha Bhikkhu.)

Siya, 5, 1,1-2 (op. cit.).

2nd-3rd Century A. D,

There is one curious statement in Tiloyapannatti that of all the omniscient sages, Sridhara was
the last. 4, 1479,

In Vasudevahindi, the name is Prasannacandra, Jaina Atmananda Sabha, Fhavnagar,
V. S. 915,

Before at least the 11th century of the Vikrama era,
gifady azg 99ER qu T+, gfnsgdaus fasig-w\ar Jg gar 1

(Dharmopadesamala vivarana, Singhi Jaina Granthamala).
Prakrit bhasa aur Sahityaka Alocanatmaka Itihasa (Tara Prakashan. Benares).
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COMPARATIVE STUDY OF THE TRADITI(ONS RELATING TO JAMBU AND
THE STORIES ABOUT HIM ¥

It is now clear that according to the Vasudevahindi the story of Jambu starts
right from his conception, birth, youth, Guru’s exhortation, detachment, marriage
with eight brides because of parents’ insistence, Prabhava’s arrival for looting,
intervening sub-stories told by Jaribu and the wives to the enlightenment of all
ending in initiation. Till now the story has proceeded further but now it takes a
backward turn as Kunika expressed his desire to know something about the previous
birth of Jambu. Thus we come across the story of Vidyunmali and going still
downward the stories of Bhavadatta-Bhavadeva, and Sagardatta-Sivakumsra are told.
The account of Jambu in Vasudevahipdi ends here.

In Gunabhadra’s Uttarapurana also, the story of Jarhbu, asabove in Vasudeva-
hipdi, starts with Jarhbu himself and then to provide a logical metaphysical ground
for his life as such the stories of his earlier births are recounted in the order of
Vidyunmali, Sagardatta-Sivakumara, Bhavadatta-Bhavadeva. The story comes to a
stop when Bhavadeva, returns home and undertakes hard purificatory penance seeing
the wretched condition due to poverty, his wife, Nagasri was reduced to.

The difference between the two versions as found above in the two works,
namely, Vasudevahindi and Uttarapurapa, is almost negligible except in the cons-
titution of the two works as well as the employment of the intervening stories and
their size which varies without any specific reason.

The earliest traces of the story of Jambu are no doubt there in the canon. It
then went on being transmitted according to the common phenomenon applying to all
Iteratures. Thus in course of time it become crystalised in semi-legendary, semi-
mytbological literature and this particular form was taken as basic by Vasudevahindi
and Uttarapuraga, though the form was too crude to be woven into a well-knit
fabric. Even casually looking at both these works, it becames immediately clear that
there is no real connection between the story of the last birth and those of the
previous births where and in the shape they are referred to in the works. Merely, the
relevence of the story of Vidyunmsli is somewhat, not much, visible, The readers’
curiosity to know more about Jambu’s previous births diminishes after having

* The contents of jhis article have been coliected from the Introduction, besides other sources,
of Vira’s Jarhbusamicariu (edited by Dr. Vimalaprakash Jain, Bharatiya Jianapith Prakisan,
No. 7, 1968) the relevant poition of which, as on pages 37 to 39 is reproduced here in
English.
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heard the story of Jambu proper. The curiosity is kept alive through the story of
Vidyunmaly and thus, through it, about other birth also to a very little extent.

The narrative relating to Prasannacandra and Dharmaruci which is found in
these works, has no bearing on the central theme-the story of Jamhbu,

It is clearly obvious that the stories of Sivakumara-Sagardatta, Bhavadeva-Bhava-
datta, look like super-imposed because the desire of knowing more about Jambu’s
previous lives tukes leave after having known about his pres:nt life. In otber words
it appears that there is no appreciable cannection between the stories of the five
births and that, on the contrary, they have been taken from different sources and
and have been somehow or other fitted in with the brief and main story of Jambu.

In both the works, the order also is not uniform. In Vasudevahindi, first comes
Jamhbu, then Vidyunmali, then Bhavadatta-Bhavadeva, and ultimately having said the
stories of S#gardatta-Sivakumgzra, the connection between Jarabu and Vidyunmali is
shown. In Uttarapuriina, the order is even more strange. First comes god Vidyun-
mali, then follows the account of Jambu’s life after this the account of Sivakumara-
Sagardatta’s life as a previous birth of Vidyunmali and in this very birth the
narrative of the previous life of Bhavadatta-Bhavadeva is told through the mouth of
Sagardatta. Thus some looseness in the story is evident and on account of this the
reader’s interest suffers.

In Uttarapurana, Bhavadeva is enlightened, not by deserted wife but by the nun.
This is a flaw.

No account of the previous lives of eight or four brides of Jambu is given.

No relationship between Sudharama and Jarhbu pertaining to their previous lives
is shown. Nothing more is found besides the relationship existing between an elder and
a younger brother in the birth of Bhavadatta-Bhavadeva as besides the accedental
love due to association in the previons birth and the resulting recollection of
previous lives.

The authors of the above mentioned two works, Vasudevahipd: and Uttarapurana,
have not seen to it that the nature of Jarhbu as a hero maqst be clearly brought out.
They have seized no opportumty to do this.

Thmkmg over all these above points it becomes very clear that there is no
mseparablf: link between the main story and the intervening stories in the other.
Therefore, all these-the main story and the sub-stories taken together do not deserve
to be called a coherent, well-designed and well-executed, biography of Jarmbu but
they have been utilized with the only purpose of telling some story. At best, they
are like short tales found together in a book.

Oae very import historical fact is available in these works, namely the absence
of any sign pointing to the schism between the two sects, Svetambara and Digambara,
so far as pure literature, not the canoaical, is concerned. This has additional proof also
in Vimalsari’s Paumacariyam and Jinasena’s Padmapuf‘éga representing Svet@mbara
line of thought and Digambara respectively. '
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Now let us see what Gunapila’s Jambucariyam has to say on these points.

Gupapala has reversed the order entirely. He has begun with Vidyunmali and
goesd escribing the privious births of Bhavadatta-Bhavadeva, Devagati and Sagaradatta-
Sivakumara. He has related Sagaradatta as getting emancipation and Sivakuma3ra as
being born as god, Vidyunmal; From these onwards, the narrative proper dealing
with Jambu takes its start and it strikes a superior note as it is couched in interest-
ing and erudite language and told in a style which is coherent and well=constituted.
This puts it on a par with any highly rated Mabakavya.

Gunapila’s also has not been able to extricate himself from the compulsions of
tradition as he also has referred in detail to the story of Prasannacandra Rajarsi
in his Jarhbucariyarh.

He has so incorporated the stories of Sivakumara-Sagaradatta and Bhavadeva-
Bhavadatta that they easily become the integral part of the work and enhance as well
as elucidate the motiff. The romantic of dialogue between Sivakumara and Kanakavaty
is sufficiently stimulating and is a special feature of Gunpapzla’s Jarhbucariyar
only. The basis and model of this episode seems to be the love story of Simhaku-
mara and Kanakavati occurring in the second Bhava of Haribhadra’s Samarziccakaha.

The whole story in Gupapsla’s Jammbucariyamh is well presented that the
sequence does not seem to be, even for a moment, illogical and out of place.
This makes the reading pleasant and vnderstanding easy.

Bhavadeva is brought back to the right path by his abandoned wife, Nagilg, as
in Vasudevahindi.

The nparration of the previous births of all the eight wives of Jarbu is not
thought proper to be treated in this work also.

No relationship between Sudharma and Jambu during their previous births is
established in this work by Gupapala also. ’

No episodes, proving the heroic mattle and merits of the main character Jarhbu,
have been introduced or invented in this work,

From all the above observations, a legitimate conclusion can easily by drawn
that Vira’s Jarhbusamicariu was designed after the pattern of Gugapzla’s Jambucariyar
which ints turn took the form and colour from the two previous works, namely,
Vasudevahindi and Uttarapurana. Some alterations and innovations have n0 doubt
beecn made by every one of the three authors in order to make a display, good or
bad,- of their power of imagination and depiction. The striking ability of both,
Gupapzla and Vira, bzcomes mainfest when they make every conscious effort to prevent
the reader’s interest from flagging. It has also been secured through co-ordinated
presentation in both, Gunapala’s Jarhbucariyath no doubt suffers from an indiseri-
minate use of religious sermonising as also from his visible effort to attach a symbolic
significance to every intervening story which generally bszcomes boring and thus defeats
its own purpose. Gunap3la’s mistake has become a lesson for Vira who has weeded
out these unproductive elements from his work.
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In accordance with the past tradition, Gunapala has not gone beyond the third
birth of Bhavadatta-Bhavadeva in which he, born as Sagaradatta, has been described
as acquijring emancipation. But Vira stretched the fabric upto the fifth birth in which
he made Sudharma related in brief all the four earlier births, thus maintaining
connection without a break that had started from the first birth. Similarly, Vira has,
in pursnance of artistic standards, tried to show that the four goddess wives of
Vidyunmal; were born as the four brides given in marriage to Jarhbu, justifying the
rebirths on the ground of meritorious lives they all four lived when they were godde-
sses. Just as other previous writers, Vira has not painted, his hero, Jambu, as given
over to dejection and detachment but he has invested him with all the qualities and
characteristics which a hero normally possesses or should possess in order to be true
to his being a hero. In Vira’s Jarhbusamicariu, we see Jarhbu moving about freely
and enjoying pleasures in the company of his friends with ladies in the swimming
pool, though of course without any tinge of passion or amorousness. Jambu is - also
presented here in Jambusamicariu as having patience, strength, courage, boldness and
all such strong points as a hero should have. In otder to illustrate the presence of
‘this potentiality in Jambu, the author, Vira, has invented episodes and :‘events in
which an infuriated elephant is brough to book by Jambu without much or special
efforts as also the war in Keral. These are author’s own innovations but they have
been so nicely mixed up with the central theme that they do not appear as isolated,
On the contrary, they have become part and parcel of the main subject. Short
narratives such as those of Prasannacandra ( or Dharmaruci) bhave been dropped
by Vira and their place is given to other fresh and fitting talkes. The long stories
of a treacherous queen and the daughter-in-law of Bania which, consisting of two
stories but presented as one, has been curtailed and cut so as to appear as believable

and untiresome. ‘

In sum, Sanghadasa, Gunabhadra and Gunapala appear at best as preachers who
have to say something religious to the people and while doing so they have sacri~
ficed pure art to compelling exigency but Vira has followed strictly the principal of
‘Art for the sake of Art only and not for any purpose. The first three are preachers
'pi:re and simple while Vira is a poet of outstanding ability and a genius.
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GUNAPALA AND HIS JAMBUCARIYAM (JC) *

The edition of Jambucariyarh which I have used for this article is based on the
only palm-leaf Manuscript which its learned editor Acarya Jinavijayji Muni came
across in the Bhapdara at Jesalmere during his stay there from December 1942 to
April 1943 occasioned by a zeal for search of Manuscripts.

The life of Jarhbu which is the central theme of the Jambucariyam has always
been a source of perennial inspiration in Jaina literature, There is a great number
of Manuscripts availabe in the Bhandaras narrating Jambu's life. Not only is there
a vast number of published works, big and small, written in ancient and modern
languages of the Indo-Aryan family such as Prakrit, Sanskrit, Apabhramsa, Old
Hindi, Gujarati, Rajasthani, etc. but also is there a good number of them available
in the Dravidian languages such as Kannad and Tamil.

According to the history of Jainism, Jarabu who was a chief pupil of Arya
Sudharma, himself a distinguished dignitary and a religious heir of Mahavira, was
a historical personage. He occupies a front rank position in the Jaina hierarchy,
being a leader of the Order of Monks after Mahavira, the last Tirthankara of the
Jainas. Of the thousands of Mahavira’s monks, Jambu is the last patriarch to obtain
omniscience and salvation. It is traditionally accepted that none got them after him.
Jarhbu got salvation sixtyfour years after Mahavira’s and thus he is considered the
acknowledged and authoritative recepient and interpreter of Mahavira’s teachings con-
stituting the present Jaina canon which has come down to us through an unbroken
succession of his pupils.

Soon after Mahzvira’s salvation, Jainism got divided into two sects one of which
came to be known as Svetarabara and the other as Digarhbara. In both these,
Jarhbu is equally accepted and respected. Writers belonging to both these sects have
fully utilized the theme of Jarhbu for a variety of their literary writings. In the canon
of the Svetambara Jains, Jambu is constantly mentioned. Jambu had no accepted
initiation into the monk’s order during Mahavira’s life time but he did so at the
hands of Sudharma after Mahavira’s Nivana (Salvation). Mahavira’s teachings and
the substance of what he said, meant and practised was conveyed verbatim to Jarhbu
by Sudharma and this is why we come across very often the names of these two as
the hearer and the speaker respectively.

* This article contains, in addition to other things, the verbatim translation of the entire preface
written by Acarya Jinavijayji and attached to hisedition of the Jambucariaai, No. 44 of the
Singhi Jaina Series. :
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Mahzavira had eleven Pontiffs, technically called Ganadharas. Of these eleven, nine
had passed away during his lifetime leaving only two, the first and the fifth, Indra-
bati and Sudharma respectively, who were living when the Prophet breathed his last.
Indrabhati, more commonly known as Gautama, got emancipation soon after the
Master’s final exit from the stage of the world, Thus the rains of managing,
administering, supervising and guiding the Monk’s Order fell into the hands of
Sudharma, the only surviving pupil. Jambu, a princely son of very wealthly merchant
named Rsabhadatta, an inhabitant of the historic, celebrated city of Rajagrhi became
the pupil of this Sudharma when he had only entered the prime of his life.
The entire story of Jarhbu’s initiation is throbbing with thrill and is so much
inspiring and enlightening and the lession of his amazing asceticism and sublime
self-control, especially when his youth was in full bloom, was so telling that he
soon became the apple of people’s eyes. 1t was but meet that such an illustrious
dignitary should be put in the charge of the whole Order and he was put, indeed.

Sudharma carried the burden of leadership for full twelve years after the Master’s
final exists from the scene due to death. During this period, Jarabu became the pupil
of Sudharma. By sheer dint of character, strict observance of rules and regulations
and penetrating, through knowledge, he slowly but firmly established himself in the
minds and hearts of the people. He was proving worthy of the leadership that was
about to come to him. Sudharma became the pupil of Mahavira at the age of fifty.
He served him in this state for thirty years. Twelve yearts after the Lord’s passing
away, he got omniscience in which condition he lived for eight years, thus dying at
the rine old age of full one hundred years.

Sudbarma died twenty years after Mahdvira’s death and Jarhbu’s death followed
fortyfour years after Sudharma’s. According to this calculation, Jathbu occupied the
the Poatifical chair for fiftytwo years. There is no evidence available pointing to the
total duration of Jambu's life. But it can be iaferred that he must have lived for
about eightytwo to eightyfour yzars. Jambu was placed in charge of the Monk’s
Order when Sudharma got omniscience just twelve years after Mahavira’s death,
Supposedly it can be the tenth year of 'his. initiation and he should be at least
twenty years old when he took initiation leading to renunciation are not possible in
an age younger than this. This brings us to the conclusion that he must have lived
for about eightytwo to eightyfour years as stated above just now.

Earliest references to the narrative account of Jamhbu’s life are available in a
voluminous Prakrit work named Vasadevahindi by a Jaina writer of the Svetaribara
sect. Some independent works in Prakrit bearing the titled of Jambuajjhayang,
Jambupainnaya etc. etc. are also there but nothing can be decisively stated about the
probable dates of their composition. Gunapala’s Jambucariyah is a big Prakrit work
dealing with the account of Jambu’s life and possessing .distinct features of its own.
Gunapala, a Jaina Monk, was tht? pupil or the grand-pupil of one Virabhadra belong-
ing to the Nailagaccha of the Svetambara scct. Though there is no significant
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mention of the exact date of its composition in the entire work, it can be surmised
from its style etc. that he must have been composed at least in the eleventh century
of the Vikram era or even before that. A look at the palm-leaf Manuscript of the
Jambucariyam which is there in the Bhapdara at Jesalmere makes it clear that the
Manuscript belongs to a period not later than the fourteenth century of the Vikarm
era at most.

The form and style of the Jambucariyam are very similar to those of the famous
Kuvalayamala of Udyotana. Description also has close resemblance. It is just possible
that Gunapala must have been well aware of the wide popularity of the Kuvalayamala
when he was attempting the compositio * of the Jambucariyam. Udyotana learnt the
canon from a certain Acarya named Virabhadra whom he has described as another
wish-yielding tree (one is in the heaven) that gives fruits as desired according to
this line Reaafzfesawea wqal #s18F@) sq | which is found in the Kuvalyamala.
Gunapala describes Pradyumnasidri, his guru, as the pupil of Virabhadra, in his
Jambucariyam., Now the line sfifafqafieawal sudt @ Feqagsa@) f§ ) which is found in
it used with reference to him agrees almost fully in lettec and spirit with the line
in the Kuvalayamala cited above. 1t is to be considered and tested with fresh evidence
whether we are correct in framing a hypothesis that Virabhadra Acarya of the Kuva-
layamala and Virabhadrasuri of the Jambucariyain were one and the same person.
If this comes out to be true, Gugpapala, the author of Jambucariyam should have
flourished at the end of the ninth century of the Vikrama era. This accounts to a
certain extent for the striking likeness between the Kuvalayamala and the Jambucariyam
so far as form, style, and narration are concerned. This tentative conclusion has
got to be substantiated with a further corroborative proof which has not been so far
avilable.

‘As stated above, Gunapala belonged to Nailagaccha which is one of the old names
as referred to in the ancient Sthavira -alis, Though Gunapala is silent in the Jarhbu-
cariyar regarding this Gaccha to which he belonged, it is clear from another excellent
work written by him in Przkrit in addition to present work.

There is a = well-preserved palm-leaf Manuscript of the Risidatta-cariyai by
Gunapdla in the Government collection housed in the Bhapdarkar Oriental Research
Institute of Poona. This seems to have been obtained from one of the Bhapdars
either at Pagan or Jesalmere and housed here. During his stay at Jesalmere, Acarya
Jinavijayaji Muni came across 2 multilated copy of this. Some of the opening and
concluding portion of this Risidattacariyan which was copied by him from the said
palm-leaf Manuscript at Poona is given below. There are about one hundred fifty-
seven palm leaves of this Maauscript at Poona the last three of which are in a
part destroyed coadition responsible for the breaks, gaps and lacunae here and there
in the concluding portion. ‘
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Beginning
afdgm avugge geafufiges  yawages |
swaftqriiy geq)  qifaes) Sw g 9w

qrzaufy EUN gasfagisfadasiasf o
EIEELU iy HFIg sifenr ggdl 1

4 qEHIREss  fwomg  gadgigmae’ |

dfggm AT gu@uRgEyd A v
3y fa 3 sy afesw  AgnawEEE |
giaua1geafge SFIZIFTATI™ 1T

afre’ smzfagd  fafgae  siggsawegss

fag @igga™ ssaraig g% [93-3, B] @ v

FEHsEEaqn FASITE T AIEASFYU |

fqafaasnsfagoon RERECH CIE Y

enafiggasaiy  @igaw  gesw | afAgw’ )
....... B |

sy fa g U9 agar svwagly el wfm

ae f1 % gefeed d®3aw s wAfEy

ga Qem A qugw 9 Wz fa A afa

gfae i ®=y QY fregg @@ o

gaou 4% 4 afygg S 7 7 @&z, A

. Yeafe gy |

flaqufa® sg =13 flsmar ¥s@y aw’ fa u

7 g faeae fa e tam Ysey #ifas aad |

dg A7 9w g8 Fow 4 W=y faEdiw u

ag fag MEify og wem wdg qg & g

g B @ agw @ dig sfig ww

wg 3 St 99 UF%ed Qo) 4\ e swuca qosm €17 |

T  gIngssona’  agafamr ew &A1 ¢ 0

S qfag’ —
w s gn Qe gt I fawesk
qezedt g gREisa =, B} Q@ 7 90 ¥ ¥safd |

a1 omedl g 17 g 9 & s
fogs fa® & a9 gawema fU @ gag
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g 7 Aft wgel e Aofe wsiift
HEYFY]  FA®G  GeAPE] HIGNEET ¥ |l
HeqFYIY et BAT AT Fd  FGIFLIQ |
wouly gFASEIC  asfiagl &) g 9wAY It
| gu gay afoen fadfg Sauadalen 3, AJRRE
SERCRALTICUE DY gz aggial Ul
AuguAI 9 ad @@ gu 9 - g |
SCEOTEE {1 1 T g n
gFd] oY HAT oo AiFE) 7 HGEgIC |
ugr @i dtgEgl amfy g fawEy  afds’ fjen

END

53 {Lfagaraiiy sag@faRg[ay Rue, AJg at & )
augefawafm  qaasss @wg fao

9§ QUEITD sgem aifgy & e

v B R gk ag i e afgs o o
Qe g’ 3 weg  Po@enRer qaw |
qi3g Sm egu  &&A  sfgsw Alm@ fon

g1 PR g o9 o e fI wey A goa
qQuim  Jm AAE gFg  sAuAl I |l

g9 qWggl aigedd 98 9w, B] . ...

The Right hand half of the folio No. 155 of this palm-leaf Manuscript is muti-

lated. The left hand half has got on the front part the broken lines mentioned
below in the following order ;

15 . [Tare ] faga fa u
gaift wddw  foowgaw qifysw 93 g 1
CECERAUY I | S e e e . s ..

i ... o 980w ag 7 Sw@Ewqu Ay 1
fos % fu aq @y fomggom , ., .0

sy ... .. .. 00w &R REdE
g affusy’ qg  gafy gawmffk 1)

1 T fanagam  @ig @

e e e e . o« AWIHIGEM B, ., ,
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On the reverses of the left hand half of this folio the following broken lines
are found :

G L ... e .. ARAE D
gragsify R aErafa ffsr’ @ ¢ 1)

ifw = . . . e wfemg mgdn g aaeg |
wg S fagus @ @ .. ... L. U

afm 3 g9d. Rec A w3 sN@gufgenEd HMNERIOSY sEeay *

Gunapiala’s authorship of the Risidatticariyarn becomes immediately known from
these mutilated lines even of this palm-leaf Manuscript of which the opening and
the closing portion especially are in a fragmentary condition as noticed above.
References to Virabhadrasiiri and Nailagaccha are also found there. In addition to
this, there is also a reference to a city named Haiyapura where, during the stay in
monsoon, this Risidatticariyarn was composed,

This makes this inference possible that the mention of the data of the compo-
sition also must have been there in the mutilated portion of the Manuscript because
this was almost always the practice with the Jaina writers of this age as will be
seen from the fact that Udyotanas@iri in his Kuvalayamalikaihd, Siddharsi in his
Upamitibhavaprapancakatha and Jayasirhhasari in his Dharmopadesamalakathasamgraha

# On the last folin of this palm-leaf Manurcript, there is a panegyric of ten stanzas
in Sanskrit giving details of the family etc. of that man who gave moncy to have this palm-
leaf Manuscript of the Risidaitacariyam written, This panegyric, which also is in a mutilated
condition because half of the right-hand portion of this last folio is in a fragmentary condi-

tion, runs as under :

iR 9 AL .. . . %) GISg ARFEANSABE, WSATINA FAAGINL wgE 1941
arizgamives 9 2 A, . . . afvx dlgmaraacaey 9o stequEar 1R degst
afafiaia danfgmacsngg dv . . . L iR 3 AL L L, Ssvergw qaEw nau
gfag; 8d: =W RBeRd fagemd: | ¥gsel¥7 aam AW a .. .. gfe v A
coee . AT ey gfm atfgfale, aftsgwEIen | anafaerna fapreiid-
ga1 WL afs 3 B edgfEamens, sl @iscafieamr | e avaa aifka, far
qg faRam o @fm R B .. . . Wi saaleea:

¥4 f§ e WAl | FEQETAABET (o1 AT N aager w3 L L Lafeag L L L L
frasemaifa) weat Aolgy  ATTRS, Lell ey 9 J@ma@ D = RHEgar
afie’ Rfvtenan; gead gaaige usn s 8 B . . . . ot Afwea@¥f@¥7 . .. . 1o

A Jain lady named Mohini who was the daughtec of Ravani by his wife Bastinf
belonging to the Pragvat community of the Jainas had got this copy made at the instructions of
Nemicandrasiiri in order to whake good use of her money. This is the substance of a'l the ten
stanzas comprising the Panegyric. It is also added there that this copy was got made in the
year 1288 of the Vikrama cra at Apahilpur Patan when Bhimadeva ruled over it.
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have made unzmbiguous mention of the dates of their ccmpcsitions, But this can be
decided without any doubt only if a complete Manuscript of the Risidattacaritam
comes to our notice from some Jaina Bhapdara.

The serial no. of the palm-leaf Manuscript of the Jambucariyarr which is there
in a big Bhandar at Jesalmere is 245 according to the catalogue of the palm-leaf
Manuscripts in the Jaina Bhapdaras at Jesalmere compiled by Pupyavijayaji. It has got
according to it, the total number of 326 palm-leaves. The length and breadth of
each palm-leaf is thirteen and two inches respectively. At some places, some lines
have become illegible due to deterioration in the quality of ink with the passage of
time. These places have been indicated with dots such as on pages 98 and 180 etc.

As the editor, Acarya Jinavijayji Muni, says in the Preface, some errors have
crept in the printed text because the transcribed copy could aot be carefully tallied
with the original Manuscript due to want of time and "also because the copy could
not be compared with it before rushing it to the Press. The only relief is that they
have been shown in the errata of which the reader is advised to make use while
reading the book.

The story of Jambu is famous and familiar in Jaina literature. A great number
of compositions written in Sanskrit, Prakrit, Apabhramhia, Rajasthani, Hindi and
Gujarati is availabte. Of these, many have been published as said before.

There is a detailed biographical account of Jarnbu in the first four cantos of an
excellent composition, named Sthaviravalicarita in the form of Parifistaparva appen-
ded to Trisastifalakapurusa written in the puranic style by a renowned writer named
Hemacandra. Here the account follows substantially the present Jambucariyarh, This
Sthaviravalicarita has been published by the Asiatic Society at Calcutta, Critically
edited hy a very great Sanskrit Scholar of international reputation named Dr.
Jacobi who has also included in it lengthy English translation of the substance
of the account of Jarmbu’s life and tried to show therein where and in what form the
intervening stories, in the account of Jambu’s life, as found in the Sthaviravalicarita
occur. From the viewpoint of the comparative study of these intervening stories, Dr.
Jacobi’s said edition is indispensable. .

On account of the distinct feature of its critical value and importance, Dr.
Johannes Hertel, an international scholar of equal stature and fame, has translated
in appropriate German language these intervening stories and has produced a deep
study incorporating results based on more exensive and varied comparisions which
rve the critical attention of each and every student and scholar. ¥ ‘

» The full title of this book by Johannes Hertel is ‘‘Ausgewahete Erzahlungen ous
Hemacandra’s Parisistaparvan Deutschmit Einalaitung-und Anmerkungen Von Johannes Hertel,
Leipzig, 1908. The first three chapters of the Preface to this book consist respectively of the
biographical account of Hemacandra, Hemacandra’s Parisistaparva and the mission of Jaina
Sampradaya. These are followed by a chapterwise summary of the Parisistaparva. At the end
of the Preface is found a comparative study of the intervening stories characterised by a
mention of the parallel references to the stories found in the Jaina, Bauddha, and Prahmin
works as well as in a variety of literatures of Europe. :

dese
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It is a problem of research as to when and how these intervening stories
came to be associated with the main story of Jambu. How many earliest stories of
the biographical account of Jambu are there and how many intervening stories made
way into the main story and when ? these are the problems and exhaustive study of
which is possible only if a comparative assessment of all the stories regarding the
life of Jarmbu is made available and a thorough examination into the background
of the history o: their growth is undertaken.

When Prof. Jacobi brought out his edition of the Parisistaparva, he had, perhaps
not complete information about a huge member of Manuscripts mostly unpublished,
dealing with the life of Jambu. This accounts for the fact that he has focussed his
attention on those intervening stories only which occur in the biographical account
of Jambu that is described and dealt with in the Parigistaparva of Hemacandra.
1t is not a bold presumption if it is said that the biographical account of Jarhbu
in the Parigistaparvan is designed on the model of Gunap3ala’s Jambucariyas.

The language employed in Gupapala’s Jambucariyarm is easy and elegant and
the style forceful and fascinating. Jt is in prose and verss. Narration runs on fi uently
and forcefully and the description is accurate and unaffected. The author does uot
‘miss a single oppertunity to enunciate and elaborate the principles of Jainism even
when he is preoccupied with the main topi¢. He fulfils his religious mission effectively
and impratially. The transitoriness of the life, the worthlessness of the world and the
commendability of the moral and ethical behaviour form the refrain of all his
didactic, outpourings, exhortations and sermons,

The publication of this Jambucariyai: of Gunapala is one step forward in the
direction of the Narrative literature of the Jainas in Prakrit published so far.

AS-16
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RELIGIOUS AND MORAL ELEMENT IN ¥
GUNAPALA’S JAMBUCARIYAM

Principles of Jainism, especially the principles of Jaina ethics, have been described
and discus;ed by Gunapala on so many occasions and at so much length in Jambu-
cariyarh (JC; that it can aptly be called an epitome of Jaina Ethics. ¢‘Art with a
purpose’ had been the primary aim of all the Jaina writers of secular literature,
Their outlook and approach being this, they essentially differed from the non-Jaina
writers. Any excuse, even flimsy, was sufficient to arouse in them a sense of moral
values which found vent into lengthy sermons and exhortations sometimes out of
proportion and even context. Take any work of the Jaina writers of secular literature
and you will find the didactic undertone running right from the beginning to the
end. But this was not unintentional and accidental. This was deliberate and purpose-
ful. Their goal of life was not this world but the world beyond. Their attention was
wholly fixed on the permanent and not on the ephemeral. Nothing which did not
contribute to the cultivation of moral habits and elevation of the spirit had a room
in their mental make-up. Now this being a question of one’s aim—and the aim is,
indeed, good—we have no right to adversely criticise the want of artistic sense in
them, as alleged by some. They merely gave different direction to their talent as was
contingent to their being spiritual teachers, first and last. They were capable and
qualified. Gorgeous descriptions of cities, mountains, and rivers; of harems and royal
assemblies; of kings and queens; of natural scene and scenery; of men and women,
of monks and nuns; of merchants and moneyed men; of battles and wars; of army
and weapons; of arts and sciences showed that they were masters of the language in
which they wrote. These happended to be ‘boring and dry as dust’ as the descriptions
were fused with moral substance and they harped on the same string for a pretty
long time in order to plant the truth in the minds of the readers. Their style suffer-
ed only because of this.

Now in this background let us try to see what Gupapala has to say regarding
Jaina ethics in the JC.

N.B.—First figure in the brackets indicates the number of the Uddesa and the

second points to that of the stanza, The edition used is the one brought
out by Acharya Jinavijayaji in the Bhavan’s Singhi Jaina Series as No. 44.

(1) World

The world is large and unfordable like an ocean. The only fence against the
world is a thorough and real knowledge of it and this can be had from the Jaina

* Bharatiya Vidya, Vol. XXIX, Nos. 1 to 4, 1969.
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scriptures only, Wealth, woman, youth, sensual pleasures, relatives, friends, body and
all the other things of this world and ia this world are as transitory as the flash
of a lighting or the drop of a dew. The only thing that saves a man from getting
lost into it is non-attachment the maximum fruit of which is emancipation. (5. 28-36).
All the beings in this world—the father, the mother, the brother, the son, the wife
the relatives and the friends—are tied with each other through affection which is
the result of the Karmas only. This affection serves only as the fetter. Death follows
a man wherever he goes. Nothing shields him from death. He encounters bereave-
ments and separations every moment. The world being such should be shunped (8.
41-62), Also never entertain a fascination for the world in which the beings are
overpowered with diseases, privations and penury. (4. page 21 lines 3-11). He should
on the contrary hanker after a place in the eternal abode which one can reach if
hs takes upon himself to practise the five vows and the religion of a monk having
first of all acquired the Right Faith which results as perverted belief, sinful activities,
ignorance, the three fold operation of mind, speech and body and a quaternary of
passions are avoided. So long as the eightfold Karmas are not completely annihilated,
the wanderings in this world never end. (6. 25-52),

(2) Body

Having accepted the world as a necessary evil the author proceeds to enlighten
the reader about the real natutre of the body according to the Jaina scriptures. The
body is a mere liability if it is not put to the use and benefit of others. It is evane-
scent like the dew-drop. Sometimes it appears promising while at other times it
looks disappointing. Deprivation and disease are the usual attendants. It is beautiful
outside and ugly inside. Its internal foulness is simply frightening. Tt is but dust. [t
is a bag of bones and blood, fat and flesh. How can you have love for such a body
from which filth flows constantly? A paste which is fragrant becomes foul-smelling
when it comes into contact with the body. Youthfulness is a sheer delusion. It
vanishes when the body becomes old., The head shakes, the hands tremble and the
nose exudes a stinking fluid. Hairs which were once pitchy black turn grey. The eyes
which were formerly lotus-like ooze incessantly. Ears which were sharp become deaf
and teeth become sparse and shaky. The same is the case with tongue, feet and mouth.
As the body is such, one should make the best of a bad bargain. That is to say, it
should be so used that it can become the cause of a better life hereafter (16. 302,
303, 304; 16. 308-336). Howsoever much, the body is condemned in Jainism, it has
also given some credit to it in the sense that it can be turned into a vehicle for
performing piety and religious practices. Thus a streak of goodness is not wholly
denied to it. For its upkeep, pure and innocent food is also allowed. It is the cause,
though remote, of final liberation. This is the raison d’etre of the body. (5. 250-251).

(3) Four Reguisites
Four things enriching the existence and difficult to be obtained are in order of
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excellence, human existence, scriptural knowledge, faith and capacity for self-control
(16. 545-555). These four should be fully made use of knowing well that this life is
as fleeting as foam, as momentary as lightning, as decaying as a ripe fruit and as
melting as a dew-drop (3. 112).

Religion can best invest the life with meaning and purpose. It is constituted of
cessasion from injury to any living being, avoidance of falsehood, of stealing, of
sexual contact and of possession. To these constituents, taking supper at night, eating
meat and honey and drinking wine are also added. The reverse of this is irreligion
(3. 24; 4. 12, 13, 14). Moreover, the so-called worldly pleasures, comforts and ame-
nities which one gets in this world are also solely due to his baving practised religion
in the past. This provides him with all the more justification for further religious
practices in this world so that he may get a greater amount and variety of them,
But this is nothing compared with the bliss it brings (4. 43-56). It is with very
great difficulty that a human existence is obtained and even after obtaining it, it is
with increasing difficulty that its various concomitants such as good and noble
country, community, family, perfect body, inclination to the religion of the Jainas,
ideal teacher, faith and capacity for self-control, etc. etc. are got (3. 79-92).

(4) Religious Practices

Referring to the fruits derived from the practices of religion and irreligion,
Gunapila gives various examples of the persons who have got all sorts of comforts
and pleasures and who have not got, showing that the seeds of disparity lay in the
moral and immoral practices done in the previous births. Some are wealthy, while
some are not. Some are in the position to satisfy the needs of their dear and near,
while some themselves have to go begging. Some move about in vehicles, while some
have no shoes even. Some indulge in the use of scents and perfumes, while some are
happy by only putting a forehead-mark of saffron, This being due to the uncheck-
ed play of the Karmas, one should practise the religion of the Jina which only is
efficient in destroying the various Karmas, Because one did not adopt the religion
of the Jina, one had to wander through the cycles of births and deaths for times
without number. Of all the religions, Jaina religion only is the panacea for all ills
to which human flesh is heir. But here also it is difficult for human beings who are
in the clutches of wrong and perverted belief, to distingulsh the right and ideal
religion—which, of course Jaina religion is—from the wrong and misleading one. Due
to this fundamental error, one adopts a religion which eventually degrades him
instead of elevating him. He thus takes to eating meat and drinking wine. He gives
in charities those things which involve him in a number of bad karmas. Really
speaking he is a high-souled man who is trying to put an end to the karmas and
who is free from love and hatred. Worship to such a savants is emancipating while
to others it imprisons the being. Denouncing the charities as given by the followers
of other religious systems, such as gold, ground, cow, etc. etc. Gunapala states that
a promise or an act of security to- those who are in danger of their lives as also
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things bereft of living organisms are best forms of charity according to the Jaina
scriptures. Condemning the worship of the gods of inferior type, Gunapala pleads
that those ordinary, unideal gods who themselves are not free can never teach others
lessons on freedom. The Tirthamkaras, who have cut off the knots of love and hatred,
are in a position to give gifts and charities in the form of emancipation. Worship
to them only and to none else is the only worship, ideal and fruitful and climaxing
into final release, (16. 87-160).

(5) Faith

As is the flower before the fruit, so is faith before good works. Belief is power.
It is not reason’s labour but repose. There is no obiigation that can be returned to
those who have generated faith in us. In other words, it cannot be adequately and
sufficiently returned. Hellish and animal life are stalled and emancipation is brought
near (1. 35-37). It is a boat carrying ope safely to the shore (2. lines 1to4). Having
obtained this priceless jewel one should cultivate response and receptivity for the

religious stories eulogizing the merits and achievements of the Jaina pontiffs, patri-
archs and seers.

(6) Duty and Discipline

Non-injury, Truth, Non-stealing, continence and possessionlessness are the five
vows. Forgiveness, protection of mind, speech and body, tenderness, straight-forward.
ness, freedom from greed, penance, self-control, truth, voluntary poverty and conti-
nence constitute the monk’s religion. Desisting from five fold Karmic influx, control
of five senses, victory over passions, cessation from bad employment of mind, speech,
and body are collectively called self-control. Offering food and drink to the monks
is named ‘service’. There are nine hedges protecting continence. The correct know-
ledge of thing as itis Right Knowledge. Unquestioned belief is Right Faith. Conduct
means practice which is both permissive and prohibitive. Penance is classified into
two, external and internal. Each of the two is again sub-divided into six. Tapa gets
its name because it heats the eightfold. Karmas into destruction. Passion is catego-
rized into four, to wit, Anger, Bgo, Deceit and. Greed. Monks should beg for pure
aims, which it is. if it is devoid of forty two faults usually attending it. Fivefold
catefulness relating to walking, speaking etc., must always be observed. A monk
should brood over twelve basic ideal reflections such as the transitory nature of the
things in the world, his own helplessness, the physical impurity etc. etc. New Karmas
should not be incurred and the old ones should be liquidated. This can be achieved
by stopping the Karmic flow as also by exhausting those which are accumulated.
A monk should also observe twelve special vows, technically called Padimas (5. 176-
247; 12. 51-61). It is not destined for the unlucky to come across and get a jewel
in the form of self-control. Even if it is, per chance, obtained it is further difficult
to develop strength sufficient for its practice. The long and short of the whole
discussion on ‘Duty and Discipline’ is that one should not hesitate in putting forth
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his best effort in doing what is good, pious and noble and avoiding what is bad,
impious and ignoble. Twofold penance is the indispensable requisite. Desist from
sinful activities and be absorbed in the acquisition of Right Knowledge and faith.
Meditate and do not neglet even the smallest details of bona fide conduct. Observe
the five Samitis and three Guptis. Undertake five major Vows, cultivate Self-control,
and brood over twelve ideal Reflections, Notwithstanding its complicated nature, put
into practice the whole ethical code with all your might and thus work out complete
annihilation of the Karmic forest which comes in the way of your entry into city
supreme (16, 574-593).

(7) Futility of material prosperity

Fascination for things that are worldly blocks the path leading to righteous
conduct. Referring to this Gunapala says that wealth and unions with relatives are
as flitting as the autumnal cloud, that love is like a dream and beauty resembles
lightning. Youth is as swift as the mountain river and life is as vanishing as the
rainbow, Sensual pleasures are like Kimpaka fruits, sweet in taste but deadly in
effect. Wife is a prison-house and the children are fetters. Relatives are as good as
bondages and the friends are no more than thieves. The body is a veritable house
for the diseases and life is always in danger of death. Human birth is difficult to
be obtained and untold suffering awaits a being in the hell. The world as said
before is untraversible. It is only through good luck that knowledge of Jaina script-
ures can be had. Abstention from sinful activities is like a wish-yielding jewel
which people of meagre luck cannot have. None of the dear and near can give
shelter to those who are about to go to hells. Neither the elephents nor the horses
can save one who is consigned to heils. Gold, jewels and pearls cannot stop one who
is already booked for heils. Bath and drinking of holy water holds out no promise
to one who is destined to hells. It is wonder, Gugapala concludes, that one does not
realize that the possession of material prosperity is not worth evea a straw. Pursuit
after pleasures culminates only in one's forfeiting this birth and also the next.
Pleasure must have a warrant that it is without sin. But, is it possible? Gunapala
gives emphatic ‘mo’. And what is the use of having that pleasure that bites tomorrow ?
It is no exaggeration that pleasure’s couch is virtue’s grave. Pleasures are bought for
the heavy price of virtue. Who will do this bad business, unprofitable and foolish ?
Only, he who is under the spell of delusion (Moha). (5. 37 to 50 and 8. 56 to 61).
This lust for sensual pleasures lands one into troubles. An aspirant should set not
store by body, wealth, relatives and dear ones (4. 41-42). In this connection Guna-
pala brings in the topic of woman. Compared with other religions, Jainism is less
charitable to woman, It is due to woman’s innate power to attract and entrap a
man and this comes in the way of his acquring right knowledge and also of
developing right conduct. Therefore, Jainism is unsparing in its tirade against woman.
According to it, the female of the species is more deadly than the male. Woman’s
love is writ in water and her faith is traced in sand. They have been condemned
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as badnatured. They can conveniently be hard-hearted and also soft. They aie frailty
incarnate, Theirs minds cannot be known and heart cannot b: comprehended. For
the sake of satisfying their carnal desires, they will go to any length. (11. 1% ro 41
and 48; 16. 8).

(8) Disparity explained

One dwells in a palatial building while the other has no hut even. One passes
the night in the company of his beloved playing pranks, cutting jokes and in amorous
enjoyments while the other has neither the beloved nor even the bare amenities of
life. One has costly ornaments to adorn his body, wbile the other has no shoes
even. One is in a position to satisfy all the desires of his kith and kin, while the
other cannot fill his belly even by begging. One has eternal festivity in his house,
while the other has all the seven days in a week for weeping. One is awakened with
panegyrics, while the other with abuses and rebukes. Drawing the moral, Gupapala
says that this disparity is due to Karmas and therefore one should so behave that
he becomes free for ever (16, 87-103).

(9) Vow of Even-mindedness (Samayika)

Having established the conclusion that the Karmas are responsible for what we
experience or enjoy, Gunapala proceeds to define and elaborate the rationale of
Samayika by undertaking and observing which one can effectively put a stop to
Karmic flow. Samayika is even-mindedness and also includes the abstention from
all types of activities which are sinful. It is an item of daily spiritual programme
to be carried out by ooe and all alike. One of this disposition is not dejected in
adversity nor elated in prosperity. If one dies while in the process of performance
of this vow, he attains godhood of a higher type. One should observe it without
committing transgressions numbering five, if one wants to harvest a rich crop of
good luck therefrom. With this vow in hand, if one thinks of worldly things, he
forfeits the dues of luck accruing from it. The performance of this vow loses much
of its sanctity, if one who has undertaken it brings it to a close much before the

due time. (16. 697-720). )
(10) Four Passions

Equilibrium of mind just referred to is disturbed if one is swayed by four
passions, namely, Anger, Egoism, Deceit and Greed. To rule over anger is good but
to prevent it is better. When passion is on the throne, reason is out of doors. The
fire kindled for the enemy burns himself more than the enemy. The wealth of luck
collected with care and effort through penance, self-control and austerities is lost in
a moment under the evil effect of anger (3. 83, 84, 85). Egoism destroys knowledge
and those devoid of knowledge walk with their heads in the sky like animals of
the forest. They are like empty vessels having no water and still making more noise.
(3. 86), A hypocrite is a saint abroad and a devil at home, A serpent may not bite
but produces fright when seen. A hypocrite is like such a serpent (3. 87). A greedy
man loses discrimination and puts on shelf the duty and discipline. He risks his life
even, to gain only a trifle. Greed increases with the increasing pile of gold. Poverty
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wants some things, luxury many, avarice all things. (3; 88). There is no enemy
greater and no foe more fierce than these four passions each of which even destroys
the aspirant’s initiative and ardour to bring out fully his spiritual potentiality and
property—concludes Gunapala.

(11) Six Entities and Nine Categories

Gupapala, in accordance with the Jaina scriptures, states that there are nine
categories, namely, Soul (jiva), Non-Soul (ajiva), Merit (punya ), Demerit ( papa),
Karmic Influx (arava), Karmic Stoppage (samvara), Karmic Shedding (nirjaia),
Bondage (bandha) and Liberation (moksa). Jivas are classified into liberated and
mundane. The mundane are again subdivided into many classes and species. Consci-
-ousness (upayoga) is the distinguishing characteristic of the Jivas. Principle of Motion
(dharma), Principle of Stability (adharma), Matter, soul, Timé and Ether are the six
Entities .(16 772-783).

(12) Time

There are six epochs in an acon of decrease such as the spoch of Total Happi-
ness (susamasusama); of Happiness (susama); of Happiness mixed with Unhappiness
(svsamadusama), of Unhapinessp mixed with Happiness(dusamasusama), of Unhappiness
(dusama) and of Total Happiness (dusamadusama). Happiness reigns supreme in the first
and goes on decreasing till in the last there is only total unhappiness (6, page 72;

lines 5 to 23).
Summary

Right Faith is the sine qua non of emancipation which should be the aim and
end of all beings. This Right Faith means that the life, birth, death, world, body,
sensual pleasures etc. etc. instead of serving any one in any way, only block the
path leading to salvation, that they have got to be completely dispensed with and
that one should remain absorbed in his own soul which is an abode of bliss, pure
and perennial. All souls have an equal claim on emancipation. There is no denial
to this. There is no distinction of caste, colour, and creed. One may get it early
while the other late, this being dependent on one’s own Karmic store. His progress
is regulated by his spiritual potentialitics. Anyhow the Karmic flow is to be stopped
and the old Karmas are to be annihilated. The balance restored after this is eman-
cipation. Thus it is upto one whether he wants to be doomed or delivered. It has
been shown in the preceding paragraphs how one should discipline himself so that
his hands may be strengthened. Right Faith, Right Knowledge and Right conduct
are the three jewels which if once procured and preserved with care will enrich and
equip the soul with unfailing spiritual armoury with which to fight and finish his
Karmic enemies

The above is the outline of the religious and moral element as enunciated and
emphasized by Gunapala in the Jarhbucariyamm (JQ).

*
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SUBHA SITAS IN GUNAPALA'S JAMBUCARIYAM *

T have given in this article some selected Subhzsitas employed by Munivara
Gupapala in his Jambucariyah (JC) which is a Prakrit work, in prose and verse,
having sixteen Uddegas and giving a narrative account of the life of Jarhbu, the
first patriarch of Jaina church after the last Tirthamkara Mah@vira. The work, which
is. No. 44 of the Bhavan’s Singhi Jain Series, was for the first time brought out by
Acharya Jinavijayaji Muni in 1959. Gugapala flourised, tentatively, in the eleventh
century of the Vikram Era or even before that and was the pupil of Pradyumna
Suri, who was himself the pupil of Virabhadra Sari of the Naila Gaccha.

The Subhasitas employed in the JC are like short sayings of wise and good men,
and therefore they are of great value. They are portable wisdom, the quint-essence
of thought and feeling. They are so pointed ‘that they hit harder and stick longer in
the memory. Their excellence fs particularly due to the comprehension of some use-
ful - truth in few words rather than to the expression of some rare or abstruse
sentiment. A perusal of the Subhasitas given here in this article will immediately
make it clear that they have got in them the germs of morals which can be deve-
loped further and to a large extent and that they are deep in significance as they
are wide in range. There may be some exceptions but most of them, as will be
seen, are drawn from experience itself which is, indeed, the mother of all sciences.
If noble actions are the substance of life, good sayings are its ornament and guide.
This is amply illustrated by the Subhasitas given here.

N.B. The first figure indicates the number of the Uddeja and the second stands
for that of the stanza.

=i (Ignorance)
3 oFAiOE SitEY, Ned W§ qTw AWW Al |
afin  fzegm, TR SR 1t (c.5¢)

3. A person blinded with ignorance asks for shelter or help wherever there is

fear. It is only out of ignorance that the insects and butterflies fall into fire. (8. 68,)

srgfa (Inability)
2 famdg fi g #oq, faftavafia smftdand
21g it & fama, sifgefana®sd gf@ 1 (w.9)
2. For a person who is unable, a work which is as insignificant as a blade of

grass appears as big as a mountain, while for a person who is intzsnsely persistent, even
the mountain is as trifling as a blade of grass. (5. 7).

s Bharatiya Vidys, Val. XXVHI, Nos. 1 to 4. 1968 and Vol. XXXI Nos, 1-4
SA-17
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#rgf@ (Coward)
1 §fa asf, gafd «u, 9w ghio
iz w0 Figie & & @ a Foifd v (9.59)
3. The cowards climb a pole, shake the hands, and become soiled with dust.
What is it that they do not do for the sake of their bellies? (4. 67).
#z (Anger)
¢ GEAIGER A JIUg, FSOIESS 9 gEAIEY AT |
Dga@m)eq) gRE Ar@msE W gad fa
4. A person, though wise, but possessed with anger cannot distinguish between

religion and irreligion, a good deed and a bad deed and good behaviour and bad
behaviour, (3; 82).

@ (Villain)
y  qfg aFgay, gy afeess’ )
sguig’  wasww,  fagmgEa g @R
§ €3 A8z N, &g @Y &F fa
fafafasfoaca g asca g fas ¥ a €ig% o

v moRgEufay, @hw i 9g g wad L
gswed 9 @9, Qe qWHS |

¢ gWSEl AENII, ¥Yam §Ig1 3 dg T W g L
weIdEUNsY,  @eE Y9 @sfead o

¢ grramIfiain giffime 1 gamasaig o
sofd gfgaar, @eew fegd a Fafd 1 (1.¢-17)

5. A villain is like a serpent as he is d ouble-tonged, is moving in a zigzag
manner, is intent upon looking at the loopholes in others, is prone to much anger,
is producing fright, and is difficult to be pacified,

6, Like the wanton movement of Fate, who is not afraid of a villain who
destroys the merits whichever may be there and acquires the demerits which are
not there ?

7. A villain who is pleased at one moment and displeased at another and cuts
the vital parts in an instant, is, like a bad wif2, always to be abandoned,

8. One can understand the (working of) wild elephents, snakes, lion and tigers,
but one cannot understand the villian’s heart engaged in finding out the weak points
(in others).

9. The intelligent people can know the quantity of the waters of the ocean, the
dimension of the mountain Meru and the nature of the people of the whole world
even, But they cannot comprehend the heart of the villain. (1; 8-12).
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nwa (Great)
50 W a fafd fgma, agar fgef am &g o
wafken fag fgad, gg fossw af@aa n (w.1)

10 The works do not get accomplished so long as the mind of the great is not

applied (to them). The work, even big, is finished, (the moment their) mind is
is devoted (to it). (5; 6).

for (Virtuous)
19 faaif siea gfeol), gt 4 @8y fasgm acy L
qge gE, @eden gus & aust 7
93 HEAT qUFAIO, FWEAW 1§ JOfAE |
agho asigg, Ffaw f g fasqa’ a3 g (3.2 9~-vy)
11. Personms, devoid of virtees, do not get any notice or attention where the

persons, full of virtues, move about. For what does an insignificant sword stand in
front of sun’s rays?

12. Or a multitude of virtues develops on following the path of the virtuous.
A dark sky becomes clean when it comes into contact with the sun. (1. 44-45).

gas (Woman)
13 iUy 9 wey, wgkar ssaaagdeng (
gain feaay, @ @i g sEg 1 (£984)

13. The hearts of the young ladies are unstable, fickle and inconstant. They
are devoid of good intentions and affection, They change every moment. (8. 105).

gF%a-g53 (Bad Deed; Good Deed)

vy GFH §'gEq oy, yeids’ gfeamy 7 waew |
gFIEq gHEICH 9, W01 Fcq 9B AFH ¢ |

1w # S qifyusy, g8 7 @wE A shaSEfa o
soqe g Feuy, faowg I g@1 A0 4 (99.%)

14. The elephents are able to run away from the forest of the intoxicated lioms.

But tell (me) whete are the people able to run away to from ( the effect of ) the
good and the bad deeds ?

15. Whatever happiness or misery is to be obtained (by one) in the world goes
along with the soul as it is led forcibly by the god of death. (11. 44-45).
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geax (Rare)
V¢ oY =9 ¥Y o9 fuq fmant @ wwifg Qeafd
Ffafear fig 9, X[ Fe@m SR u (v.33)
16. Those who do good (to others), even though good has not been done or

done (to them), are found amongst people. But those people are rare who do good
(to others) even though bad is done (to them). (7; 33).

ga-ergq (Certain; Uncertain)
Yo gazacy Qo facaaed wg v =afa 2y
qel gaAsacy, 7 guia &% wwew ar (1
S¢ @1 9g W FIAG, 9=SAAN ag g Wew )
gangdeq #q, Ian arg | aftafgf o (u-¢) -
3¢ d9 WEST U9 ogq eAfd wegm | Hiai
gINGAN FRT, H°9AR T9 § A | W (95.44)
17. Why dost thou throw away this (thing) which is certain for the sake of

a thing which is uncertain? Thou art exceedingly stupid as thou dost not know
what is fit to be done and what is not fit to be done.

18. Therefore, just as he was aggrieved with remorse, thou wilt also, oh! lord !
as thou hast seen, be aggrieved with remorse, abandoning a thing which is existing,
for a thing which is not existing. (9. 5-6).

19. Giving up this piece of mutton which is certain, thou art oh! jackal!
hankering after a fish which is not certain, Thou wilt be proving thyself, oh ! fool !
of meagre intellect as thou wilt thereby be deprived of both the certain and uncer-
tain things. (11. 55).

g@r (Otber’s Wife)
o @R fag epfafEnaay agaa |
guelag@zead,  vAfETREsIaE 1| (1%.90)

20. (Contact with) other’s wife is a mine of very terrific and varied vices, is
highly sinful, is a cause of unhappiness for both the parties and is part of adamant
(blocking the way) to get out of existence. (16. 70).

fgsor (Dear One)
2y @19 a3 €ig 88, g 7 3g e an B

fugdl s e, garamm awwfeaed s 1 (16.9)

21. One remains happy so long as one does not make any one dear to himself
or herself. One who has established contact with one who is dear to himself or ber-
self, hands over himself or herself to miseries. (16. 66).
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fagm (Backbiter)
R} Yl w9z od, ofFd afq fRaaq e
T g figm, A @sag g @Ig )0 (1.13)

22, A bakebiter speaks one thing in the presence, another bghind back and
thinks of a third thing in the mind. He, like a prostitute, is never well-intentioned,
(1. 13).
gagiafgar (Sonless Father)
3§ sieq f afw go), Fesifarsaqncq giiaea |
A ag FoRalug), ol i@l 90 (4.9)

23. A man who has learning, valour and wealth but has no sonm, is, indeed,
like a tree which, abounding in flowers has no fruits. (5. 8).

ar@ and fag (Child and Ol Man)

Ry @ fa gymue), engeh € gfaqm |
i@y fa €z ¥aN, geacafalidash gfat n (13.w)

24, A child even is respectable for the intelligent if he is well versed in hundreds
of scriptures, while an old man, having no knowlédge of the meaning of the scrip-
tures, is fit to be left well alone. (16. 5).

a=sx (Malice)
3w A 7 geekn afgyen, wfoon fF fua sfeasagsd
aifgstd T g, A9 fr Q| 7 R v (11.49)

25. There is nothing that cannot be said to a person who is in the clutches
of malice: therfore, there is no fault if such a person is told what is clear. (13. 16).

yiefear (Weman)
x¢ fygragd gaon, RAgaamaen sfkfens a
quiMAmE!, &S A ;A o
v Qi enaf g, afeg 4k, el o
32w ¥ AR fag, ALl A1 fd qemag 0 (1. 1629%)
26-27. Cupid is crooked by nature and so are womem. They do not know
what is a deed and what is a misdeed, being blinded in their minds due to intense
passion. They weep and also make others weep. They tell lies and also produce

eonfidence (in others), They eat poison but of deceit. They die but never cntertiain
good thoughts (about others). (11, 18-19).
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Re B3fa wufusng, waii 98 o 9 S A |
a gafa geugsd, wamaerst afg@si o

1y o9 fy sleeardaas, siEdiel gigasusy )
g Rag a0, s1mw fa g e o

3o AgmE@afEel, fasy  wgflmagumen |
aufy sefafs f1 3, afd g ggaawesn o

31 fififagy gowms 7 @aft  AIogeed |
fagd fa smwisl, weafy @d  @wsafy 1)

13 oig sRugaey, pfesfiair ¥ aSwas 90
700 fy agiees, ardls sEagarsy 11 (19.%20—13)

28. Women, attached to cupid, abandon mother and father, husband, family,
and character. They do not know, what is a good and what is a bad deed.

29. They (are able to) cross, by night, the forest abounding in hundreds of
demons (?) and full of lions, while by day, they are afraid of the crows even.

30. Heated by the fire of passion and attrahed to men orher than their husbands,
they (are able to) cross ocean and (at the same time)they wear innocent faces also.

31. These ungrateful women, deprived of their senses due to passion, (are-
able to) cross the summits of mountais and the unenterable caves even. So far as
their own purpose is concerned, they take difificult (work) to be easy (work.)

32. Women attached to others do not care for highly augry eclephantg, lords
of lions, serpents, expanded (?) devils and multitudes of thieves. (11. 20-24),

13 g9Rfgy afgsr, 9@ s@ad  gusafem )
geg 9 geegw’, 49 guanasfigior o
1 safrfea g4, PsgfEaen 3 sesgfEar)
mfa &7 smaum, fAealid @wagw g 10
3w Afgem  egraElenn  semealReafage o
s goifa aft, ey gu awegy R0
1% ¥oug wisfa #=@), aFe) waeify, femg ugr |
afed fi fagsy e, e afgfenfeasd

39 39 f foogw a, wfe sgawsg fU fasazr o
grogdn 3, & @ [y

3¢ wafa fas fu g, & g afigifd o
safeafaed), % feag gsa waw 2 n
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3} EInAdieN g3, el fasd fa uwqush
seaframsaien, demussy  afrue )

vo gaufinafeqial, ssh fasa i wafaaame
LECIRICECIEI R FESBURIOQEMET 1

g gfgnar gf@, awel fasa 4 gsaiamen )
st gu A asmg fs99, o @ afdgewg swify

ez g1 Regrgzafefiefam fsq i afrm
afg@ia’ &l w=Hg, @SAIT 909U ¢ 1 (39.34-3¢)

£3

33-34. Woman is, indeed, a well-lit flame of fire without fuel; a weapon
without point or spike mud without the rainy season; a female serpent without a

fang (?); the fall of lightning without cloud; a prison house without crime; a sword
without iron.

35. The women, who are of inconsistent behaviour and who are devoted at a
time to many in their hearts have some as the objects of talk only while they have
others as objects of love.

36. A fish in a lake can be angled and a bird in the sky can also be caught.
Even a revolving doll can olso be pierced. But the heart of a woman, which is
captured at one time goes off at another. Thus it is difficult to be understood.

37. Women play lovingiy with one who is fit only to be hated while with one
who was (formerly) the object of their love, they behave as if they have no affection
for him. They love only when there is a cause (to do so) and they do not, when
no reason exists.

38. They dance and dally with the ugly and avoid the handsome from a distance.
How can there be a distinction between the ugly and the handsome in the hearts
of these women %

39. Like the friendship of the wicked, they are always intent on deceiving
others and cross the bounds. They are as changing as the colour of the twilight.

40. Inflamed as they are with the fire of passion, they are always of impure
minds and fully filled with deceit. They are able only to cast slur and slander on
their families.

41, They should always be bidden goodbye by an intelligent man. One who
cannot be trapped at all, is trapped by these (women).

42, Who can go to (the very root of) real nature of these women who are given
to cheating and who are of unstable love like the the movements of lightning which
appears and disappears? (11. 25-34).
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v3 O fogfd g, ewa’ gafd ag a0
svqu g AgY, gasfy 3 @w @eww

ve qifify faer fu o seaca @ gefgaaen
§ fi 9 wencm U, 7 W eFAEINO |

ew gE WA, AU ag  woam gur 3 |
afty & ;fuay fag, ufa =g fftag ffgm g

ee i a5 g, fam’ @g W s @9 =3
gaw « 9 fw, fagaio wow gEraYy o

29 U 3% ag f, = afgew gogafa |
fyax szavaagn’, agia & 1 amg 1 (39.39-v1)

43, These (women) catch hold of one, leave the other and dally with the. third,
They avow affection for one and practise it with the other,

44. For the sake of other, these deluded in their minds, do away with their
hysbands. Thev kill that very man for the sake of the third man whom also they
finish off under different pretext.

45, Having killed their husbands, they themselves also d1e We do not kuow
what type of character of these women has besn made: by the Fate,

46, These women of stupid minds kill, for the sake of passions, their hugbands,
son, fathers, brothers, mother, their own selves and alsa others.

47. The character of (these) women is exceedingly as crooked as the movements

of the serpents. their hearts are as hard as adamants, while sweetness resides (only)
in their speech. (1F, 37-41).

p¢ TIeY &% a1 9fedigar 4 sracy @iy @O
T g1 glear |, afgw dnfag s3 0 (93.8¢)

48, Like the branch of the Krnthari tree. the women clings to the other when
she is left by one. gh! friend! be away from her, (11. 48).

ee fregaafe & fas, § fa =e'fa au afgened )
d fi geafe’, geesmsy’ g alw o (v.e¢)
49. The woman do not want him whom they have formerly made their own.
The most crooked character of the women is difficult to be detected. (16, 8)
apor (Egoism)
wvo weag ¥ gugmim, fu  afigy JedzER=a" 1
w1 f5 Jof qruge), sEw s’ feug qust 1

wy @fy sge fag g fa, wifom & 3 agf emao
sicya for Wfoy, fRom 88 fag Bl (8.9 ¢~q%)
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50. One, whose wealth is self-respect considers the insult as resembling the
mountains Meru though it may be as slight as a blade of grass; the wretched man
considers it otherwise. '

51. The seif-respecting people would brust upwurds rather than put up with
the insult. The rays of sun rise upwards even when the sun is setting. (7. 18.19).

faw (Friend)
w3 @l sedt St gew, @ fuw’ o fadad aed
q €9 wiey gm, @ farmor wifg  wwE

w3 wgefeaall gessl, gagd) w=ue) Fueg 7 |
fagggwa fi g, fae g8 €13 w717’ 1 (1u.25-2)
52. That is (real) wealth whigh is at hand; that is a (real) friend who always

stands (by one’s side) in adversity; that is (real) beauty where there are virtues,
and that is (real) knowledge where there is religion.

53. Only the lucky get such a friend who is innocent in heart, is bashful, is
good-natured, is affectionate, is grateful.and who has got wealth for merly uplifting
the destitute. (15. 26-27).

iy (Poljtics)
wg gwifg 4 am, seq faewn 3 uawsd 7
feazfem 7w, fakqasw’ 3 gaw (13439)

54. Wealth, learping, kingship and the desired wife cannot be got by those who
are in haste (3lways). Nor can they do apy harm to the enemies, (13.31).

%91 (Creokedness)
W sgaREgeRft fa, 4% A aw ssguiws
@e 7 geady, g 4R fam 79w v (u.3e)

55. Even through thousands of obligations, who is able to convert a crooked
person into a straightforward one? The moon is always cucved even though it is
carried no his head by god $iva. (15.34)

aqm (Adversity)
wg R L ouedt, AN f§ 7 WA, fgg «fgy
faw’ 1 gag 99 @ ammwEfi n (s.9)
56. At the time of adversity, money is (the cause of) harm; a kinsman becomes
stranger; a well-wisher turas out to be ipjurious; and a friend assumes hostility. (6.94)
AS-18 . e
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we gaMaftel f3 &, AegggIaufyaws 7 )
grAIgeAI G, 9195 SR @eal fa 1 (c.€8)
57. Every person, even at the time when he is overtaken by adversity and has

fallen into the mouth of death, full of teeth, gets soon the fruits of his own merit
or demerit. (8. 66).

fafg (Fate)
we weg afifafioas, wefias g fRagn |
aRmag swag foua, st Rifgada i (s.¢5) (9.0)
58. The beginning of any activity, which might have been thought of in a parti-

cular manner by one with a heart impelled by enthusiasm, results in a different
manner due to Destiny. (6. 66) and (7.3).

gssm (Good Man)

we =3 gang, fe fig gued f§ fogfy o
gam ggias fsay, wEaEgEm Sw o

to FIU A Ay fouw, uig &9 wys” a4 fadg |
g fadg a sieg, @i Si9g eRwe g 1)
%9 BUey faeqor, qeww gsanife @sa fi
S qfiogmear, $8w fy fRrEgas i (19,9 ¢—30)

59. Leaving aside vices, the good men receive even a modicum of virtue, though
rare, because they are, by nature, averse to the vices in others.

60. A good man does not get angry; if he gets angry, he does not think ill (of
others): if he thinks ill, he does not speak (about it); and if (at all) he speaks, he
feels ashamed of it.

61. Enough of prolixity here. Everything (that is there) has been obtained by
good men, because they are, by nature, intent on acquiring virtues even from the
enemies. (!. 18, 19, 20).

£ gaufisel g0 fa, sfms J3 g wew g
& gu @gia g=s@ ¥ I fages o

£y gaved fagfewea fa, gm fa gaom €8] sgwr
GERg(nfRE Y, 9 ameE AW A9 21 (1.R43-3%8)

62. It is not good for good men to leave aside the other person in adversity.
Then, what to talk of that person who is his own brother, loving, elderly and
fatherlike ?

63. A helpless good man can be uplifted by a good man only. Excepting a
more powerful elephant who is able to drag out a powerful elephant that has stuck
to the mud? (5. 293, 294), .
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&8 I ggagd), Iumfesaal f§ gesusom |
BRO Foqul g9, sifgaal faraer [y U (9.3%)

64. A good man of a pure nature, being ruled by a wicked man, becomes all
the more pure like a mirror rubbed with ashes. (7. 34)

¢y gEauangnfEsifae fa gag 9 aewm gIg |
g uggzaleel fa eax fm Age u (v.3w)

65. A good man does not give up his (good) nature though afflicted by the
words of a wicked man, just like a moon which sheds nectar even though it is en-
gulfed in the mouth by Rzhu. (7, 35).

£ gIl qleEEId, scnior g a 9 fi asdg )
a gmg gfse fa qu’ e faggssgEm o
S g3t a4 mod fouy, geen feamy gh fFaag
somfgaageem Ry’ &9 N (13.34-1%)

66. A good man of pure natute takes the other as he takes himsel . Due to

his own good nature, he is not able to detect the crooked mind of the other.

67. A good man does not know that the hearts of the villains are not straight.
On account of the purity of his own heart, he dedicates it to others. (13. 35-36).

gas=q (Son’s birth)
§¢ W ¥ 9341 I¥sy, @IS f4 @A geeafaen |
ag f pogedieg, gawwA) gey S 1 (2 8)

68. The birth of a son brings lustre to family here in this world just as a
well-lit lamp illumines the whole interior of the house. (9. 4).

ggour (Miscellaneous)
& Sy oefigae’, qedlel  ain@lwst o
gfavrgn’ & W&, & wug @ glissg b (e.4%)
69, Life is like a drop of water and the wealth as transcient as the waving
waves. Love resembles dream. Behave (then) in the light of your knowledge. (8. 56)
wo FAsggERw@nzagE ffFatfza’ i
w Wasay g o s &

W1 AU @ATAET!, [4] ey qE@ agaw gl
GETTAFTOYEN, T 4TV ag5 9F@ 11 (19,92-3)
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70. A man is save@ if he has a long life, even. though he might have fallen

into crores of pits. resembling the mouth of the god of death having sharp teeth.

71. Evils, followihg one after the other, tarn ot as good. things in the case
of one whose side is supported by the god of dcath who keeps with him both
bappiness and misery ?  (11. 42-43)

w2 Ggaal ake su, afigeal quwar afeq |
awan afer 3T, gErw qam kg 1 (Y4.3¢)

72. There is no old age worse than a long way: no humiliation worse than

death; and no pain worse than hunger. (15. 28)

i &0 5 quamnafiam, eedw & fMlivgegann &g
a5 sgengang, fadm & gaosssacgie ¢ 0 (56.3¢)

73. Of what use is that beauty which ‘is not acvompaniedd with merits and
valour  What is the good in (this) world of that weaith which is in the hands of
a miser 9 Of what advantage is that knowledge which does not do any benefit to
many people? And what is the ‘meaning of having such a friend as is averse to
duty at the time of adversity? (16, 218).

srgoorr (I Lack)
¢ geuz ey ageal, wefa afl g @we a1
qiag afy afy @, g=f fon fifEda u (v.ve)

74. An unlucky person meets with trouble, due to lack of luck, wherevr he goes
either to the forest, or to the den or to -the cave:or:to the sea. (4. 76).

aarsy (Hope’s Bondage)
o arRggafidfiacn gng fuagnd agaed
sfigar feaa wgaed aRwEy A7 0 (9.3¢)
75. 1t is onlyt he Hope’s bondage that sustains the life of a man who ;has gone
to a distant country aad hankers after the union with his own dear and near. (4. 28).
%+ (Action)
e gsIEAeeAs geew, § wed fh fu sERa )
fraufas® gv@’, g8 9 @ a0 AT 0 (C.89)

76. -Whatever -misery or happiness is writ.on.(the plank of) one’s forehead with

a pen in the form of deeds done in the past, is, indeed, to be experienced

‘by hfm (8. 767).
aqmgiza-nudia (Virtuous & Vicious)
e  qugziFucg 3a0T, -AgEAfad) s1 GEET WE
quglneg 4 digs, Aghagm wig W T 1 (.R)
77. The words of a virtuous person are like rice-pudding mixed with honey
and ghee while those of a vicious person are like alamp without oil. (2. 22}



Subkdsitas da Gunapale’s Jambucariyarm 14t

fSrorsaor (Jina’s words)
W  dfeEd | S0 WETHELEET 9 |
feaganfRa wwaah@an g9m U (35.25%)
78. The words of a Jina are logical; are (in effect) the destroyer of the passion
such as anger etc.; are devoid of the ffault .of .injury .to any living .organisms; are

able to goad one on to the highest abode (salvation) and are mystical in significance
(16. 269)

ax (Penance)

we @ 7 aar args), I A0 Gye A g
SLEREECHUIRELE S IDIER 5 ST ERUEPS

79. That pepance should 'be practised due to which the mind does not harbour
(any) bad thoughts; due to which the streugth of sense-organs does not decrease and
«Ane to which the activities are not adversely affected. - (16. 728).

g7eg (Rare)
Lo wepfmem #99 fed sEa ARaniged )

gyRaseam & afifa 3 geam g/ U (3u.ee)

*80, ‘TTaking off his own armour, Karna gave ‘it to the lord of the gods. Those
awho gradt the request of ‘the good are rare. (15, 49)

g¥q (Religion; Duty)
¢y gem) feay wad des Gffom gR@w
A FIg FA @A g AF WA T 1 (19.83)

8l. A wise man should undertake religion which is as if it were a man of arm
who stands in front, and by his side and when he is in his residence or is on
4 ‘travel. -15. 63)

dtg (Brave man)
¢x  33@3 foma geam g wEl 9 [aggea )
a1 ¥ | SRR, FAa WM IRT 1 (4.89)

82. Thisis the activity of the lucky only. It cannot be of those who are never
‘destined to get emancipation. Therefore, oh'!-brave -man! do as much religious
‘activity as-you can with this-body which is (after all)-frail. (5. 64).
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¢} YqUIEANSFTSIBAOE  4gd99d” a3 )
qifean ¥ gnfa oea geassw’ gfar o (5%)
¢¥ @uanfigaaiawsas ifaa s3gm |
o o gefage’ #Uf qagsigessia 1 (L)
¢y qaugIRSfga WY A g0’ 1 qigw |
q g diEfEw a¢f agwrgesagd u (s¢)
¢, qufzgtaguiRgagfiogadfa agafy)
waifg @ wegflar aw@razem S 9 L
¢w panififigaftagase g 8
i fwgf sw @@ swesa’ e
¢e §9 SfqraulsgngaugAnRFAg qFEy |
g smud 9R ffaa gaafagar el (w89 wgg-99)
83. Seeing the prosperity and wealth as resembling the waves of water thrown

above by the (breezes of) wind, it is only the brave persons who (try to) earn merit
on this earth, (66).

84. Considering life as transient as the flower shaken by a strong gale, it is
only the brave persons who make effort for penance and self-control becoming averse
to happiness (67).

85. Knowing the youth to be as fleeting as the waves of the ocean pushed up
by the blasts of the wind, the persons who are devoid of bravery do not become
enthusiastic for carrying the yoke in the form of the burden of penance. (68).

86. Good persons who are brave do not become attached, for the sake of the
next world, to the relatives who are as fickle as the lightning which becomes visible
and invisible by turns every moment as it is seen in the interior of the clouds. (69).

87. Taking the abundance of beauty to be as evanescent as the drop of water
resting on the tip of the blade of Durva grass, the brave persons accept the priceless
jewel in the form of nonattachment. (70).

88. Thus the brave persons who have become inclined to selfcontrol consider
as worthless all the forms of happiness accruing from life, wealth, youth and the
association with the the relatives. (71). (5. 64, 66, 67, 68, ¢9, 70, 71].

A (Knowledge)

Qo A § MuKIANEST asaIAg awd giEd
|1 agq Jwoed 9gw A fgEmeear 0o (R.3)

90. A man who has no lamp of knowledge, does not distinguish between a deed
and a misdeed. Therefore, one must get the knowledge in order to know this, (2,3).
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qieg (Fate)
L W N wed IgA, g A qFR T samifa
& @1saea wiag, 915 f1 @a’ Jaus Bou (39.4¢)
91. Whatever amout of happiness or misery one is destined to get in this
world, he gets only that though he himself may be the lord of gods. (11. 54)
3 Wwaggsrgasfeny naweaug |
Famy aefd fafgada wssafg @ 0 (15.199)
92, Such eyes as are bright and tremulous; as have knitted eye-brows and

amorous gestures; as are white and bushy and tbe ending parts of which are red,
even ooze, due to fate, like a house having dilapidated ceiling. (Ig. 317)

9+q (Love)
<3 qRewd ey a7 fgza g agae |
¥n” fagada’ Re g @&afERT 1 (Leay)

93. When love looses harmony, it blocks the ears, makes the heart spasmodic
and produces delusio~ in the mind like poison placed between the teeth. (16, 13).

dygfitg (Bereavement from a relative)
¢ =3l AYMAARHAGFANREENE |
gan f¥ qgfaeg) ggeag! @3 a0 (s.R0R)

94. The bereavement from a relative even in dream is immensely unbearable in
this world. What to talk, then of that grief which is brought about when (the bereaved)
one has gone to the other world from which there is no coming back ? (6. 202)

<4 gfny gfowt aft eg wvg yafor sg g asag.
Geq @A Algagy, Aiffe Qg fF a3k wowen ¢ (14.14)
95. The bliss of emancipation is realized here in toto in this world even, if
and when an extremely noble housewife moves about in the house and fame is dru-

mmed about in the other world also. Why then should the bliss of emancipation be
enjoyed by morsels (by stages)? Or can the bliss of emancipation be ever en joyed

in staces or at intervals! (15. 15).
unn 1| (Love & Hatred)
& uAs F@ied e a1 a0z sfsmg |
w1Eq 4 g | Ao afeg e 219 2 (18.25¢)

96. One tells lies because of love, hatred, or infatuation. If one has not got
these faults, where is the occasion for lies, tell ? (1. 248).
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faga (Delay)
Q9 & P wgeE o fad O WY WM L
sgfasal @ ggal, W ey afsFRg u (L.09)
-9, Quickly do today what is to be done tomorrow. A good ocgasion is beset
with many obstacles. Do not wait for the latter half of the day. (6. 204).
@ (Prostitute)

v ¢ Aeasy (7) afanfea fu uR scagge
fafiass fraass’ ggig faog’ f1 Ssa°fa u

<8 weqed wR gEs IR qEREE |
ooq] Wy feag J@ FE a1 fus 90 €19 U

Yoo AU wfgagml aldaaqgy gug@sal |
sfeagyal® fla wu # 34 aafears ¢ u

90 | AW AU IA JargEs A AW(M)RE
grEsigEusfiggn (fgan) a9e 4 1 (19.34-1¢)

$8. (The Prostitutes) who are greedy of money, play or dally with a man who-
se face is besmeared with grease and tarnished with jet. But they do not, even in
mistake, desire Visnu who has a bosom adorned with Sirivatsa.

99. For the sake of wealth, they kiss the faces which are crooked and unlik-
eable. How can others be the object of love, when they have got to love their own
self only ?

100. Tell, who would like to go near to a prostitute who is accepted and then
abandonhed, who is beteft of love and noble intentions as if she were a doll which
is given up having been played with ?

§01. What man would like to kiss theface of a prostitule, which, thongh lotus
like and pleasing to the mind, is not fit for being spitted at by a gambler, servant,
thief and sepoy even ? (14°25-28)
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SOME INTERVENING STORIES IN GUNAPALA’S JAMBUCARIYAM *

Boxing a tale into tale has been the practice with the Jaina writers whether of
secular or religious literature. Sometimes it so happens that the main narrative recedes
in the background and the intervening story or the iliustrative parable becomes all in
all as for example in Dhane§vara’s Surasundaricariyam. This, of course, offends the
artistic sense and sensibility but the Jaina writers are not worried about this. Even
when they write, they preach and the role of a preacher cannot normally fall in line
with that of an artist, pure and simple. Nothing which did not contribute to the
cultivation of moral habits and elevation of the spirit could be accommodated in the
dormitory of their mind and soul. Therefore, they allowed their moral muse to run
her own course and sometimes she ran unfettered. But we should never forget that
their goal in writing as in life was to enlighten, not to entertain; was to edify, not
to amuse. Viewed as such, their literary works shone, despite the contrary opinions
of the purists, as rich ornaments embellished with line jewels and gems of interven-
ing stories and illustrative parables fitted in with finesse at places where they should.
They merely gave different direction to their talent as was cantigent to their being
spiritual teachers, first and last. Otherwise they were capable and qualified as artists
nonpareil. This is evident in their very works from the gorgeous descriptions of cities,
mountains, and rivers; of harems and royal courts; of natural scenes and sceneries; of
man, women and children; of monks and nuns; of merchants and monzyed men; of
battles and wars; of army and armaments; of arts and sciences and of parks and
and pavillions.

Gunapala’s Jarmbucariyam edited for the first time by Acharya Jinavijayaji Muni
in 1959 and published in the Bhavan’s Singhi Jaina Series as No. 44 has got a number
of illustrative stories and parables—as many as twentyfour. They are much more
instructive than real history and also the most effective means of presenting and
impressing both truth and duty. Though they are drawn from the passing scenes of
life, Gunapala’s genius is seen at its best in the judicious selection and effective
employment of these small tales and parables, What would have been achieved by
walking, has been achieved in strides. Gupapala flourished, almost certainly, in the
eighth decade of the eleventh century of the Vikram Era. His Jambucariyam is a
Prakrit Dharmakath%, in prose and verse, having sixteen uddesas and giving a narrative
account of the life of Jambu, the first patriarch of Jain Church after the last and the
twenty-fourth Tirtharhkara, Mahavira.

% Bharatiya Vidya, Vol, XXX, 1970.
AS~-19
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Though not a prince, Jarhbu was princely in form and figure. He was handsome
and attractive, symmetrical and proportionate. H: was a standard for everything good
and noble. His loveliness and grace were not unaccompasied by virtue. Thus he was
a symbol of charm within and charm without. I{earing Sudharman’s religious sermon,
he makes up his mind to renounce the world and declares his determination to his
parents who become simply stunned and stupsfied. Parents’ arguments and entreaties
follow but they have no effort on Jambu who stands in his resolve as firm as a
rock. Ultimately, the parents and the son meet half way. The parents propose that
they would be satisfied and would not be further insistent if at least Jarnbu marries
for a day even. Jarhbu agrees but at the same time announces in unmistakeale terms
that he would renounce the world soon after the marriage and without breaking the
vow of celibacy. Eight brides-all of matchless beauty are selected. Marriage takes
place and soon after it is over Jambu makes ready for the final exist as planned.
Now all eight wives, one by one, put forward pleas through parables dissuading Jambu
from taking the contemplated step. Jambu puts forward arguments in defence of his
decision to quit through an opposite set of parables. Thus a feast of parablés"
differing in contents and consequence, but on the whole, relishable, is served to us
and we do enjoy. Ultimately Jarbu hzs his own way and he starts on a soul’s pil=
grimage, accompanied by his wives who are convinced and converted his point of
view and also by others. The whole episode, throbbing with thrill, is over by the
night’s end.

The parables which I have given below from Gupapila’s Jambucariyam are,
though found elsewhere afterwards, not found in any of the two works, so far, namely
Vasudevahindi and Uttarapurana which also deal with the account of Jarbu’s life
and are earlier than Gunapala's Jambucariyam. The fact that they have been employed
by Gupapala in his Jarmbucariyam for the first time is significant from more than
one point of view though they have been availed of ty the subsequent writers. ‘

And now the stories :

(1) The story of a Foolish Farmer

Sindhumai, the first of the eight wives, come forward and warned Jambu against
thoughtlessly renouncing the world lest he might come to grief like the farmer.

As Jambu wanted to know about the farmer, Sindhumai began to relate the
story as under : , . A

There was in bygone days an excellent city named Nandana in the country, called
Magaha. There dwelt in that city a very poor farmer having a devoted wife. In
course of time, he had a son by this wife. They both were extremely dehghted at
having a son as they both hoped that he would be a reliable prop in their old age.
As the farmer’s bad luck would bave it, his wife died making the farmer and the
son very unhappy. As there was none to look after the household affairs, the son
requested the father to go in for a second marriage. But no one came forward to
offer him a daughter firstly as it was feared that the farmer being well advanted-ip
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age will not be able to procreate a sou and secondly the farmer’s son was a young
man and so the daughter, if given in marriage, had no prospects to be happy at all.

The farmer wrongly thought that it was his son who blocked his way to second
marriage. He, therefore, planned to do away with him so that no one would find a
hitch to come forward to offer him his daugher. He fancied that he would, then,
have a son by her,

As the farmer was preoccupied, while tilling the field, ‘with the thoughts of
killing his son, he, out of absentmindedness, cleared by ploughing that portion of
the field also where the grains had already been sown. Seeing this senseless act of the
father, the son mildly rebuked him saying ‘“You have destroyed, father! what was
already there for the sake of what is not there at all’” and cited astanza, in support,
of what he said, the meaning and significance of which was that one shouid not
throw away what is already in band in the hope of what is not in hand. A bird in
hand is worth two in the bush—the son meant to say.

The farmer suspected that he was found out by his son because what the son
said by way of mere observation had a veild hint at what was passing in his mind
at that time. He just collected himself and began to think with coolheadedness when
he saw the field and found that he had, indeed, committed a mistake in ploughing
that part of the field which was already sown with the seeds.

-The farmer thanked his son in his mind for indirectly bringing him to his
senses inasmuch as he now dropped the devilish design of putting an end to his
son’s life. The farmer thought wisely now that he would prove himself a fool by
bargaining for a thing that was not emstmg at all 1o exchange for a thing which
was already there in hand.
~ Sindhumi concluded advising Jambu that he should not veto the present happi-
ness, promised by a conjugal life which is a dead certainty for the sake of a future
happiness of the next world which is problematic. (JC, Uddesa. 9; pp. 96-197).

(2) The Story of a Mindless Monkey
Dattasiri, the second of the eight wives, hearing Jambu’s plea for renunciation,
sounds a warning to him that he would meet the fate of the miserable monkey if
he throws away what is in hand for a thing which is uncertain.

On hearing Dattasiri, Jambu become curious and asked her to relate the story
of the mindless monkey to illustrate what she meant.

'She, thén said :

There was a river, overflowing with water, named Bhagirahi on one of the
banks of which there was a big cane tree. On one of its branches, a couple of
monkeys was sporting.

Somehow due to inadvertence, the male monkey fell down in the river and was
soon transformed into a very handsome young man due to the maglcal virtue of the
river’s waters. ;
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Seeing this miracle, the female monkey who also wanted to take the chance,
jumped into the river and was transformed instantly as before into a beautiful young
lady as if proving the virtue of the waters correct.

Not satisfied with what he has got already, the mindless monkey gambled second
time to get a better deal but failed. After a second jump, he was reduced to his
original condition of a mounkey instead of getting a godhood for which he had
aspired while making a second bid.

The king who was on a hunting expedition chanced to come across the beautiful
young lady (the female monkey) whom he took away and made her his queen.

Having forfeited the human existence which he has so luckily got and having
also lost his wife, the only object of his happiness and solace, the monkey began to
beat bosom and weep and wail his lonely sorry plight to which he was by his own
shortsightedness and folly consigned.

Dattasiri pointedly drew the attention of Jarhbu not to throw away to winds the
present promising life which is a dead certainly for the sake of a better life here-
after in the foolish manner of the mindless monkey of the story. The monkey, she
summed up, was not content with what he has already got and staked, for a hypo-
thetical better life which existed in imagination only.

So my dear ! may you also not go to monkey’s way and fare ill as that-remon-
strated Dattasiri. (JC, Uddesa, 10, pp. 99, 100).

(3) The story of a Monkey and the Bitumen

* Jarhbu did not budge an inch even from the stand he had taken. Sindhumaj,
Dattasiri. Paumasiri and Paumasepa reiterated their views and arguments about the
untenability of Jarmbu’s resolve and cited illustrative parables to bring home to Jarhbu
the fact of the matter.

Jarmbu stieking to his angle of thought with unshakeable faith rejoined forcefully
that he was not as senseless, to be caught up into the snare of worldly pleasures, as
that monkey who got his face, hands, and feet, one by one, immersed into the bitumen.

As Paumasenz requested Jambu to explain in details the significance of what he
said, Jarmmbu began :

In the Vindhya mountain, there lived a very strong monkey which alone enjoyed
with female monkeys driving away other male rivals. Oance a young and a strong
monkey came over there who proved more than a match to the old one. A battle
royal ensued between them both with the result that the former was routed away.
Resigning to his fate, the old monkey fled away exhausted and wounded. He came
over to a cave in the mountain thicket and there on one of the rocks he found bitumen
(Silajatu) oozing which he mistook as water and began to lick it to allay his thirst.
Bitumen clung stickily to his face which he could not remove. He tried to remove

it with his hands and feet but they too got stuck up. Finally he met his doom bemg
inextricably involved in the bitumen.



Some Intervening Stories in Gunapala’s Jambucariyam 349

I am not stupid like that monkey, oh lady ! who ultimately got irretrievably
lost in that liquid—affirmed Jambu. Good bye to the sensual pleasures once and for
all ! (JC, Uddesa, 12; pp 120-121).

Goncluding I would like to point out again that these illustrative parables are
not found in the Vasudevahinds of Sanghadasa and Uttarapura@na of Gunabhadra. They
are also not found in any other works previous to Guoapala’s Jambucariyam (JC). The
source of Gupapala thus remaining untraceable, the oaly possible inference is that he
might have availed himself of the vast canonical and commentarial literature as also
the Nijjuttis, Cunnis and Bhassas.
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'SOMETHING ABOUT ARDHAMAGADHI *

- According to the Ceylonese tradition, Magadhi was .t,héf ,l:aﬁgh'agjel in thieh
Buddha conversed his preachings and teachings. Magadhi, one ’ofsfﬁé \ Alﬁyai‘l';g‘i‘bub:
of languages, was the language of Magadha. It bad provincialisms 'in it and was
developed from the language of the Rgveda which also had a number of varieties.
Not only was it used by Buddha, but by Parivanatha and Mahavira also.

Though Buddha and Mahavira employed Magadhi, it is a little difficult to state what
exact form of Magadhi, they both used for their purposes. According to the general
consensus of opinions among scholars, the Pali Tripitakas represented the oldest form
of the language of Magadha. But here also it is open to doubt as too how far the
Pali of the Tripitakas was the spoken language of one and all in Magadha. Buddha’s
religious wanderings were mainly confined to the central part of Magadha {where he
orally conveyed his message. Buddha’s pupils belonged to various casts, communities,
and creeds before they were attracted to him. They came from different places and
naturally enough they spoke different languages characterized with provincialisms. This
phenomenou led to one inevitabie result that the language employed by Buddha him-
self lost its original form and colour in course of time. This process of change went
a step farther when the Bhikkhus assembled after about three centuries after the
Nirvana of Buddha to compile the preachings of Buddha. The compilation took its
final shape in the reign of Ajoka and it is this very compilation that marched forth
to Ceylon.

The preachings of Parsvaand Mahavira also fared almost the same fate. According
to Jaina, the words of the Apta are the Canon and this Apta of the Jainas is none
other than the omniscient Jina, the Conqueror, par excellence, of love and hatred.
In orher words, the words of the canon, pure and simple. This is the broad definition
and it, therefore, refers exclusively to the spirit and not to the form. Though there
are statements in the cannon itself that Mahavira preached and conveyed his Gospel
in Ardhamagadhi, the statements are to be strictly figuratively interpreted in the light
of the most un-orthodox character of the language he used.

Now, there are, as we saw above, two traditions. Onpe is the Bauddha and the
other, the Jaina. According to the first, the Pali of the Tripitakas and according
to the second, the Ardhamagadhi of the Jaina canon, is the real representative of
fhe original language of Magadha. It is obvious that both cannot be true. Let us
examine the point.

* «Bharati’”’ 12th Annual Number of the Bhavan's College Magazine, 1958.
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" Mahavira’s ‘preachings went down unchanged to Sudharma and. then. to Jambu
and lastly in this fashion.to. Svaymbhava. The first Vacana took place .in Patali-
putra . after one hundred sixty years after Mabhavira’s Nirvapa. It.put the canon in
an orderly form Sthglabhadra was the last of the pontifs to preserve this. form of
the canon particularly. He died in about two hundred fifteen years after Mahavira’s
Nirvgna, that is to say, in about three hundred twelve years before Chirst. Till his
death, the canon.remained almost unchanged. Vikrama Samvat year, five hundred
and. ten, witnessed the -last redaction of the canon at Valabhi. . - ' e

Buddha’s preachings received -a~-final shape in - the reign of Agoka, 'in. about
three hundred and seven years before Christ. Regarding this tradition, there is some
difference among scholars and even if we discount this tradition, there are two other
proofs also which are historical, One is Ajoka’s Inscriptions the language of which.
is Pali and the date of which is uncontraversially fixed. The other is Vatragamani
Abhaya in whose time. one eentury before Christ, the Tripitakas were subjected to
writing in a Pzli language in Ceylon. There is no proof available about the antiquity
of the Ardhamagadhi language used in the Jaina canon as much as it is found
adout that of the Pali language used in the Tripitakas or even in Agoka’s Inscriptions
On the strength of the form of the Ardhamagadhi ‘language found used in the
Jaina Canon, what most we can say is that it is a developed form of the
Pali, Nothihg more than this is warranted. There are, indeed similarities between
the two in some respects but this cannot entitle us to postulate a theory that
Ardhamiagadhi is prior to Pali. On the contrary, the reverse is the truth.

At the same time, Pali also was not the mnational language of the whole of
Magadha really speaking, Pzli sprang up from the provincial language spoken in
the central part of Magadha. This very provincial language. the mother of the Paili,
in which Tripitakas are found written, was chosen by Buddha as a medium of his
message. This is exactly what should be named as Magadhi whose more developed
form is the Magadhi of Adoka’s Inscriptions which is also styled as Pali. This
Pali had the honour of being employed as a national language in the reigns of the
Nandas and the Mauryas as well as a language of the Bauhdha scriptures and literature.

The conclution is that ArdhamZgadhi is later and not older than Pali.

Some of the facts leading us to the above conclusion can be briefly stated
as follows:

(1) Both Pali and Ardhamagadhi can be called by the general name * Prakrit ”’

(2) Both Pali and Ardbamagadhi have their roots in the language called “Magadhi”
which was, at the time of both Buddha and Mahavira, the spoken language of Magadha

(3) Both Pali and Ardhamagadhi had in them the provincialisms of their own:

(4) Both can be supposed to be connected through Magadhi with the Rgveda;
(5) Pali was employed as a medium by Buddha and Ardhamagadhi by Mahavira;
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(6) Ardhamzagadhi got its name because it was either the spoken language of half
of the Magadha or it bad in it an admixture of Magadhi, half to half;

(7) Tripitakas were subjected to writing before the Jaina Canon was subjected to writing;
(8) therefore, Pali of the Tripitakas is older than Ardhamzgadhi of the Jaina Canon.'

Both the languages have their own Grammars, Lexicons, and vast literatures both
sacred and secular. In assessing the value of Aryan culture and civilization, the study
of these two languages also is as indispensable as that of Sanskrit.
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A NOTE ON PRAKRITS, APABHRAMSA AND GUJARATI

The Indo-Aryan languages can be conveniently classified into three categories,
namely, ancient, medieval and modein. The language that was spoken during the
old Indo-Aryan period is represented by the languages of the Rgveda and also of
the later Vedic literature. The language of the Bpics, the language of Panini and
Patafijali as also the languages used by Kalidasa and the writers who followed him
took their shape after the various vernaculars spoken in this period.

Middle Indo-Aryan period is represented by Pali and Prakrit which appeared on
the stage from the time marked by phonetic and grammatical changes which, occuring
as usual with the passage of time, produced a language which was not essentially
different from the language of the aforesaid old Indo-Aryan period. These P3li and
Prakrits sustained its continuance upto about 1100 A.D. When, due to the natural
phenomenon of phonetic and grammatical transformations, this time almost complete,
a new type of language was born. It was just similar to the language of the modern
vernaculars. For our knowledge of these Praktit of the Middle Indo-Aryan periods
we are, more or less, dependent on the records, in the form of the Inscriptions and
literary works, preserved at different times and places and chiefly consisting of
Asokan Edicts, Pali canon of the Hinayana Buddhists, Prakrit canon of the Jains,
Prakrita of the plays, and the Prakrita grammers.

It is difficult to trace the beginning of the third or modern period. However it
can be assumed with some reason that it lay roughly somewhere between the latest
form of Prakrita, named Apabhramsa by Hemcandra (twelfth century A.D.), and the
earliest poetry of the Old Verpaculars.

The middle Indo-Aryan period consists of three stages : (1) Old Prakrta; (2)
Middle Prakrta; (3) Late Prakrta or Apabhramsa. The Inscriptions from the 3rd cen-
tury B.C. to the 2nd century A.D., Pali of the Hinayana cannon, the Jatakas, the
canon of the Jainas and the Prakyita of the early plays of Agvaghosa, form the
planks of the Old Prakrta stage, with the dialects varying only in form in accordance
with time and place. We know of the Middle Prakcta stage as consisting of Maha-
rastri, the language of the lyrics of the Deccan, the Dramatic Prakrits, namely,
Saurasen;, Magadhi etc. found in the plays of Kalidasa and his successors as also in
the Prakrta Grammars, the dialect of the post-canonical Jaina works and of Paisaci
employed in the Brhatkatha of Gupadhya, and lastly of the Apabhramias standing
for the old colloquial speech that supplanted the Prakrta type of speech used in
the plays as it had become already archaic.

AS-20
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We use the word ‘Praket’ to mean two things. Ope is that which is derived from
or belongs to ‘Prakysti’. This is its primary meaning and is exactly opposed to ‘Vikrti’.
The other is that which is ‘common’, ‘unpolished’. This is its secondary meaning and
hence it has a loose sense. Jt is possible that it is in this second and loose sense
that the Sauraseni work ‘pauda’ and the Maharastri word ‘paua’ were first used to
indicate the ordinary common speech which is distinctly different from Samskria
which, as we know, means highly polished and perfected language.

But the main question was “What is or should be called ‘Prakgti’ 7” The
Grammarians of the later days took ‘Prakgti’ to mean ‘Samskrta’. This meaning of
theirs, thoagh historically untenable, is perfectly understandable on the ground that
they trace Prakrit forms to Sanskrit forms. But the Aryan form saggested to explain
a Prakrit form is not found in Sanskrit at all or is found in a work of a later origin
where it becomes immediately and also abundantly clear that it had been directly
borrowed from Prakrit,

-If we mean by Sanskrit the Vedic language and all the dialects of the old Indo-
Aryan period, we are more than justified in saying that all the Prakrits have their
origin ultimately in Sanskrit. But on the other hand if it is meant that Sanskrit
stands here only for the classical Sanskrit we are hopelessly wrong in hazarding such
a hypothesis.

The early grammarians and rhetoricians as also the modern scholars no doubt
compared the Prakrit word with the Sanskrit word. In doing so, their only intention
was to draw our attention to the striking similarity existing between both. They never
meant thereby that Prakrit originated from Sanskrit.

Considering that the word Prakrit has been used to mean a natural spoken
language, quite distinct from the literary learned language, some writers have classi-
fied it into three divisions, namely, Primary, Secondary and Tertiary and all these
together mean the natural spoken dialects of the three great periods, referred to above.

The Oldest Prakrit recorded is found in the Inscriptions of Ajoka. Pali originally
meaning a “line” was applied to the canon of the Hinaysna Buddhists. Thence it is
used of the language of that cadon and is found in some non-canoncial books also.
It retains more of the old grammatical system than Ardhamsagadhi. The dtmanepada
is commoner and Acrists abound. The Buddha was supposed by tradition to have
preached in Magadhi. Therefore, Pali should be Maiagadhi. As a wmatter of fact it is
fiot. The Nom. Sing, in ‘O’ and the presence of sa, ra, ja show thjs clearly. What-
ever may be the truth, it is clear that Pali contains serveral diffzrent strands in its
composition the oldest being what is seen in the GZthas.

The Dramatic Prgkrits, namely, Maharasri, Sauraseni and Magadhl as also the
Prakrits of the Jaina canon, namely, Ardh-Msagadhi, Jaina Maharastri and Jains
Saurasen1 as well as the Late Prakrit also called Apabhrathga are more important
literary Prakrits,
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Mazharaseri is regarded as the Prakrit par excellence, Prakrit Grammarians formulat-
ed rules for this Prakrit, first. For others, they made special s@tras and then said
< The rest is like the Maharastri’. The lyrical poetry written in this Prakrit became
famous even beyond the limits of Mahgrastra, This Prakrit carries farther than other
Prakrits the general rule of omitting single consonants between vowels. This Prakrit
is not the mere invention of the poets but it is based on its predecessors, the old
spoken language of the country lying round about the river, Godavari. The origin
of the peculiarities of the modern Marathi can be found in this Prakrit. It was
employed in Prakrit epics such as the Gaudavaho as well as in Setubandha, Githa-
Saptaiati, Kumarapalacarita and such other works.

Sauraseni got its name from Sturasena, the country round about Mathura in the
Madhyadesa and is used as an ordinary Prakrit in the Sanskrit drama by the ladies
and the jester and in Karpiramanjari even by the king. It should be noted that this
Prakrit is the nearest to Classical Sanskrit. Its habitat is the same country and is,
thefore, the direct descendent of the spoken language on which Classical Sanskrit was
generally based. It is thus an intermedate stage eoming between Sanskrit and western
Hindi on which Literary Hindi is based. It has been referred to by Rhetoricians like
Dandip, Rudrata. Vagbhata and others and examples illustruting it are found in the
Prakrita Grammars of Vararuci, Hemacandra, Kramadigvara. Laksmidhara and
Markandeya.

‘Magadh; is the Prakrit of the East, [t hails from ancient Magadha not far from
the land of modern Mzgahi, a variation of Bihari. It is usually employed by the
low characters in the plays. Dhakki is a variety of Magadhi occuring in the Mrecha-
katika. Special phonetic changes mark it out from other Prakrits. @ is substituted
by @ and ¥ by & Usually 3 remains and the nominative singular of—a stems ends
almost in —e.

Ardhamagadh; is a variety of Prakrits based on the dialect spoken between
Sarasena and Magadha. The oldest available Jaina canon is written in this Prakrit.
Its phonetic character is similar to that of Magadhi in certain respects. Traces of old
grammar are detected more in it than in Sauraseni and its independence from Sanskrit
is much more marked. The name of this language is explained as having half the
nature of Mzgadhi or also as current in half the country of Magadha. Both are
equally probable. Hemacandra calls this language as Arsa which means ‘belonging to
the sages °. The main distinguishing features of this Prakrit are that it preserves like
Mszgadhsy, at least in its oldar phase as far as it can be ascertained, the change
of r to I and the Nom. Sing. in—e, Hemacandra’s Kumarapailacarita and Kavyanusasana
as also Hammiramadamardana and Sadbhasastotras have got specimens of this Prakrit
in them,

The non-canonical books of the Svetarmbara Jains were written in a form of
M3zharastei that has been termed Jaina MahZrastri. Vast literature dealing with the
lines of the lives of the Tirthaknaras, stories, logic, philosophy, metaphysics and even



156 Some Aspects of Indian Culture

geography is found written in this Prakrit. While referring to this Jain Maharastrs
by name, the old Grammarians did not mean to say that it was a different Prakrit but it
was the modern scholars who differentiated it from the Maharastri in the sense that
there was found a little change in the Maharastri used in the Svetambara Jain works
and this justified them to give it the name of Jain Maharasiri. Paumacariya, Upadesa-
mala, Samaraiccakaha and Supasanahacariya are some of the Jain works written in
this Prakrit,

The lauguage of the works of the Digambara Jains is Jain Sauras:ni. Pravacanasara,
Dravyasarmgraha etc. are written in this Prakrit. 1t has got mixed characteristics of
Ardhamagadhi employed in the Svetambara Jain canon and Sauraseni referred to by
Prakrit Grammarians.

Apabhraméa has been used in India for anything differing from Sanskrit as the
standard of correct speech or for spoken languages as distinct from literary Prakrit,
with Aryan as well as Non-Aryan languages included or as a literary form of any
such varnacular. Apabhramsa was used as a medium for bardic poetry from Bengal
in the East to Rajputana in the West. Voluminous epics such as Mahapurana etc.
are available in Apabhramga., It would be a mistake to believe that there was no
secular literature in Apabhramsa as is now proved by the publication of the Sandesa-
rasaka. Its regional varieties are seen in the Rasgs in western India and in the works
of Vidyapati in the east. It is this Apabhramsa language wherein lies concealed the
key to the origin and development of mediaeval languages. Indications of its use are
found in the dramas such as Vikramoryafiya, Dharmabhyudaya etc; in Harivamsa
Puriana, Paumacariva and others and in Bhavissayattakaha, Karakanducariyam etc., etc.
Earlier authorities recognize there varieties of Apabhrarihsa, namely, Vracada, Nagara
and Upanzagara. The only literary Apabhramsa described in detail by the gramma-
rians is the Nzgara which appears to have belonged to Gujarat. Vracada which is
generally associated with Sindh, was comparatively more archaic. Hemacandra has
preserved many quotations from the Apabhramga literature of the carlier centuries.
A perusal of them makes it clear that the literature of the time was mythological,
religious, didactic, erotic and heroic.

As stated by the late Dr. K. M. Munshi in his “Gujarat and Its Literature™,
«“Old Gujarati is the language spoken in Gujarata since 1088 A.D. as we find the
earliest reference to it in Bilhana’s Vikramankadevacarita. Hemacandra bad it in mind
too when in Kavyamu$isana he mentioned the gramya or the vulgar variety possessing
literature of its own as distinguished from Apabhrarhia proper. Its earliest available
literature which dates back to the twelfth century clearly indicates pre-existing litera-
ture. Old Gujarati exhibits a progressive tendency to become analytic. It develops a
phonetic change by which a double consonant is simplified and the preceding vowel
lengthened. The indistinctly pronounced vowel at the beginning of a word is dropped.
A positive tendency to substitute the Apabhramia form of words by its Sanskrit
equivalent comes into existence pointing out that Old Gujarati was developing into
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a literary language. Bharatesvarabahubali Rasa, Jahbusvamicarita, Revantagiri Rasa are
some of the earliest available typical works written in Old Gujarati. Mugdhavabodha,
a text-book of Sanskrit Grammar with explanations in Old Gujarati and belonging
to the first decade of second half of the 14th century deserves special mention. The
earliest folk literature of the Indo~Aryans was associated with the dance called Rasa.
The Saptaksetrirasa, an Old Gujarati work of 1271 refers to two kinds of Rasa,
namely, Tala Rasa and Lakuta Raisa. The Rasa sung in the spring festival describing
its glories was called Phaga. The earliest available Phaga is the Sthulibhadraphaga
of 1324. A love poem, set to popular tunes, was another poetic form, the earliest
specimen of which is Nemindthacatuspadika (C. 1269). Somasundara, a Jain Sadhu
of great literary eminance (1374-1446) wrote one Rangasagara Nemiphaga which is a
charming poem. This was followed by Ranamallachanda of Sridhara (C. 1390) which
celebrates the heroic deeds of Rapamalla of ldar and Kanmhadadeprabhandha (C. 1456)
of Padmandbha of Visalanagar and a poct-laureate of Akheraj which deals with the
struggle which Gujarat made for self-preservation, in a style, though not as elegant
as Bhzlan’s and which maintains a high level of expressiveness. This was later on
followed by the Akhyvana literature of which Bhalan may be called the father. The
Kadambari is perheps the best of his works. In the fourteenth eentury, the classics
and the philosophies receded in the background and the cult of Bhgkti became the
most potent factor. This Bhakyi was invested with all the attributes of earthly Ilove.
It spread from Vrandivan into Gujarat in the sixteenth century and perhaps the two
greatest poets Mirg and Narasimha were influenced by the Sadhus and Bhaktas of
this sect. Mira is claimed by Gujarat, Rajputzn@ and the whole of the Mathura
region and recently by the Hindi-speaking world as a Hindi Poet. But during the
century in which she lived there was only one language in these parts, Old Gujarati
or Old Western Rajasthani, and it is no wonder that her pgdas are now found in
all the different present day varieties of that language. In the sixteenth century,
Narasimha Maheta voices the new impulse of Bhakti in Gujarst. His padas and
prabhatias are too well known. This was followed by Popular Fiction at which many
noted amongst whom are Lavanyasamaya and Nayasupndara, tried their hands. In the
sixteenth and the seventeenth centuries restricted life drove restive minds to harp
upon the worthlessness of the world. Akho voiced this gospel through his chappas
and other philosophical works, His Akhegita expounds the Advaita philosophy in a
telling manner. He did not claim to be a poet but a Jaani, a student of philosophy,
This class of Cheerless literature of which he is the recongnized representative
consists of monotonous padas, mostly on Jéana and Vairagya praising other-worldli-
ness and despising the joys of life. The beginning of the seventeenth century witnessed
a new literary tradition in which the form, the expression and the technique together
with its framework were made a medium for a realistic treatment of life. Premznand
is the greatest literary figure of the ape. His Okhaharaga, Mamerun and Nalikhyina
are the typical examples. The sect of Svaminardayan greatly influenced the life as it
was lived in the last quarter of the cightcenth century. The speciality of the literature
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produced in this century lay in its antagonism to epicurianism. Weariness was its.
predominent note. This was later removed by Dayaram (1767), a genuine poet whose
wings were unclipped by coanvention and who roared high in search of real art and
emotion. His genius was lyrical and found a suitable vehicle in the garabis in which
he has so arranged his words that sense and sound and meaning blended in harmony
to express one brief experience with perfect art. With him practically comes to a close
the period of Old Gujarxati.
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MUNI JINAVIJAYAJI-MY TRIBUTE AND REVHNISCENCES *

Ac3rya Muni Jinavijayaji breatbed his last in the early hours of Thursday, the
3rd June, 1976 at the ripe age of about eighty-nime, in Ahmedabad, in his ewn
bungatow, named Anckianta Vihgr. He left this mortal body, only to become
immortal,

He was a kgatriya by caste and belonged to a famows Rajput clan of farmers
of Rajasth®%n, His original fame was Kishan Singh and the names of his mother and
father were Rajkvmari and Vrddhisimlraji respectively. He was born in 1888 AD.
in the small village called Rupahal; in Mew&r in the erstwhile Udayapur State. Fe
fost his father at the tender age of eleven. A certain Y4ti, Devisimhji knew from his
external physical signs that the boy was going to be extraordinary and this prompted
Him to put up a demand to Kisan’s father that he be offered to him as pupil. This
tontact with the old, experienced Yati who was well-versed in Ayurveda and Astrology
phatited in the mind of Kisan the seeds of detachment which naturally drove ‘him to
join the sect of ¢he naked B#ba who was the head of a holy place which was in
those days known as Sukhznandji. In course of time, he ecame across a Miarwary
Jain monk whom he eventually accepted -as his Garu leaving the Baba in the hope
that he would thereby be able to quench his thirst for kmowledge. But it proved to
be his delusion because the restraints of tradition turned out to be too unbearable
and ih one of his crucial moments he decided to bid ‘goodbye to the customary costume
‘of a Jain monk and he actuslly threw it away +4n the ruins on the banks -of the
river Keiprk round about ‘Ujjain. After this, he became a free bird and wandering
here and there he came over to Gujarat. From here, he again went back to MuArwar
and accepted ‘initiation at the hands of Muni Sundervijayaji, a Jain monk, at Psh,
who hamed him as Jihavijayaji. Since he lost his father, his pursuit for knowledge
‘Wefit on unabated and ‘with full vigour during -all his wanderings from ‘one ‘place ‘to
another, He'resd as'much-as he conld-also:committed to'memory as much -as he could.
‘Without wasting one moment even, his worship:of Goddess:of Learning continued non-
‘$top with faith, devotioh and interest. From here onwards he developed and ‘maintained
‘throtghout the zest for research @nd wediting, This devotee of fearning was-able and lucky
dhough toget in full measure, the co-operation and:good will of such savants as Pandit
.Sukhlalji and ‘Muni Kgnti Vijayaji. Those are, indeed, fortunate who have seen ‘Panditji
and Muniji, the'two stalwarts in ‘their own lines, talking, ‘laughing and cracking jokes-and
yelishing them. Titan is only one,-but here we seeitwo. Muniji’s struggle and strenuous

* ‘pubjished in the Bharatiya ‘Vidyi, Vol. XXXV; (Nos. 1 to 4), 1978,
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effort to satisfy his great hunger for koowledge are such as can well match with
those of Rahulji and Kosambiji and it is gladdening to note that all the three achieved
as much as they aspired. Jain Monks are forbidden to read at night but Muniji
thought that if he followed this prohibitory order in its letter and spirit, it is he
who will be the worst sufferer and loser. So he found a way out to read at night
with the help of a battery keeping it concealed under the cover of a blanket with
which he wrapped himself at night when other co-pupils who were sleeping by the
side did not even get a glimpse of it. And who supplied such a battery to a beggar
monk ? It was none other but Pandit Sukhlalji who is noted for his balanced refor-
mist views. We realize that there is no limit to labour and human endeavour, when
we see the photo of Muniji taken at a time when he came out with a beard and no
hair-cut, adding dignity and majesty to his frail frame, from the Bhagdar at Jesalmer
where he had gone to see the manuscripts and to make notes therefrom which he did
sustaining himself throughout with bread and tea. During the period of monk-hood,
when he came to Patan in course of his wanderings, not a single manuscript from
the Bhandar at Patan was left out uninspected. Other scholars had to depend on
Aufrecht’s catalogus catalagorum for the information about the manuscripts such as
the date, author and subject while we, his pupils, found in him a living Aufrecht in
body and soul. From Patan, Muniji went to Baroda where he read out and made
notes from all relevant books which were avilable to him from the Central Library
and others also. From Baroda he came over to Bombay and then to Poona where
he met Tilak and Gandhiji for the first time. It was here that the views were
exchanged between Gandhiji and Muniji about the opening, in the Gujarat Vidya-
pith, of a department of Oriental Studies and Antiquities (Puratattva) the charge of
which he ultimately had to take As he had to undergo a number of hardships and
handicaps which a monk as faithful and conscientious as Muaiji has to without a
grumble, he decided once for all to give up the costume, paraphernalia and the way of a
monk"’s life. Ultimately reason prevailed on sentiments and he had perhaps with great
hesitation a divorce from external monkhood, remaining a real monk at heart, and got
wedded with research. From here he went to Ahmedabad, not on foot but by train for
the first time, to see Gandhji on his invitation in connection with the opening of and
managing the aforesaid department of Oriental Studies and Antiquities, This change-over
from the life of a Jain monk to that of a Jain layman was not occasioned out of any
disgust for or disregard to monkhood but merely out of genuine devotion to research
and literary activities which he has subsequently and abundantly proved beyond
doubt, living every moment of his life for the cause and even dying for it. From this
moment till tbe end, his worship to the Goddess of Learning was total as nothing-literally
‘nothing-could deflect him from the path he had chosen. During the period of about
eight years here, he edited and published eight very important and original works.
His fame spread far and wide, in and outside India. In about 1928, he left the shores
of India for Germany, in response to an iavitation which he had the good luck to
get from Dr. Herman Jacobi, an internationallv reputed scholar of Jainism. With a
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plenty of material bearing on problems of research which he had the good and great
opportunity to coilect and having fully exploited the situation for givinga scientific
form and colour for which German scholarship is noted to his knowledge and
experience about research, when he came back to India, he heard the jrresistible
clarion call of Gandhiji to participate in his march to Dandi. He then at once
decided to join it and also went to jail. After this he went to Shanti Niketan on
Tagore’s invitation which he was very much pleased to accept. Here Muniji was asked
by Tagore to lay the foundation of the Institute of Oriental Studies as a part of
Shanti Niketan which was named as Jain Jfanapith. He also availed himself here of
enriching his knowledge and experience by constant contact with such giants in re-
search as Vidhushekhar Bhattacharya and Kshitimohan Sen. Just at this time K. M.
Munshiji was thinking to found an institution for Post-graduate research and studies
in Bombay on an all-India basis. Munshiji found in Muniji the only appropriate person
for implementing his gigantic scheme. Moreover, they had been earlier known to
each other. So Munshiji immediately sent an invitation full of love and regard to
Muniji who soon rushed to Bombay and laid the foundation of the present Bharatiya
Vidya Bhavan in 1938 in an atmosphere of very high hopes which, we are in a posi-
tion to say, have been fully fulfilled, Remaining throughout his stay here as its Hon.
Director and the Head of the Department of Jain Studies, Muniji carried out in
full swing the work of publishing as editor very bulky and important volumes relating
mainly to Jainology under the auspices of unique Singhi Jain Series which forms an
integral part of the Bhavan so far as its publishing activities are concerned. Muniji
left nothing undone to be of use and assistance to Munshiji in building up and
coas olidating the reputation of the Bhavan, Muniji had always cherished a desire to
do something of everlasting value in his native place. The urge was becoming keener
day by day and as he was never in the habit of sticking to one place for ever, he
went to Jaipur from here at the request of the then Chief Minister, Shri Hiralalji
Shastrs, to found yet another Institute of Research there. He planned and put it on
a sound basis and remained till his end its virtual head. He, thereafter, went to
Chanderia in Chittor and founded Sarvodaya SadhanZ Ashram. At Chittor he laid
the foundation of Bhamasha Bharatr Bhavan and the Kirtimandir of Haribhadra
Sari, thereby discharging his debt to Haribbadra Sari who was a symbol of love and
regard to him throughout his life. With the Sarvodaya Sadhana Ashram he was so
much identified that while dying at Ahmedabad he had expressed his desire that his
funeral rites should be psrformed and he should be laid to rest at Chanderia. Muniji
was instrumental in establishing for the preservation, progress and propagation of
Oriental learning and literature, four centres at Ahmedabad, Shanti Niketan, Bombay
and Jodhpur in the manner of Adi Shankaracharya who did so fort he preservation of
Hinduism in East, West, South and North. He brought thousands of books, vajuable
and rare, in donations for the Oriental Institute at Poona and Bhiaratiya Vidya
Bhavan at Bombay. To the scholars of future generations, he provided ample material
AS-21
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for research by editing and publishing, single -handed, very big, original and important
volumes as many as hundred. A lone, lanky man named Muniji did this stupendous
work without any assistance from anywhere which no Institute would have been able
to do in course of twenty-five years even and with the assistance of a dozen scholars.

As I was his close associate, I had a namber of occasions to see him with my
own eyes working in_the chair, with proof-reading or making a copy of the original
manuscript or consulting books or looking into the manuscript with the help of a
magnifying glass or settling the varients of the manuscripts, weighing pros and cons
in his mind. If he found even a small mistake of a comma or a colon, he would
run to the Press and take the people in charge to task, but would not be satisfied
by doing this on ‘phone’. 1If he saw that there was an error in the printed form, he
would sometimes cancel the whole printed form without minding the additional
expenses. Such was his definition of perfection, puactiliousaess or conscieatiousness,
whatever we may call it!

Muniji had throughout been the chief Editor of a Gujarati quarterly, named
Puratattva dealing with Indology and started by the Gujarat Vidyapith aand also a
Hindi quarterly named Bharatiya Vidya, instituted by the Bhavan. We come across
references to Muniji’s earlier contribution which consisted of the publication of
about twenty-two works beginning from Jain Tattva Sira to Prabandha Kosa
according to the volume in the series called Grantha Ane Granthakara brought out
by the Gujarat Vidya Sabha. Besides having published most authoritative literature
on and about Rzjarsi Kumarapala, which is the last word, he had been either the
author or the editor of a hundred and odd bulky and indispensable volumes such
as ‘Puratattva Samgodhaka Parva °‘Itihas’, ‘ Haribhadracaryasya Samayanirpaya’ in
Sanskrit (this was eloquently praised by Herman Jacobi who took it as a reliable
basis to settle the chronology of the 8th and 9th century), Prabandha Koia,
Prabhavaka Caritra, Vijaapti, Triveni, Bharateivara Bazhubali Rasa, Sandesa
Riasaka, Kuvalayamalz, Bhoja’s égngﬁramaﬁjan, the unavailabie conmentary of
Yogghama on Kautilya’s Arthadastra, etc. etc. It should also be noted that most of
Muniji’s publications have seen the light of the day for the first time. Tt was
Muniji who employed his will, skill and zeal for publishing important Phagus aad
Riasas which contain unavoidably useful material that can help us in reconstructing
the history of the medieval Gujarat from the viewpoints of linguistics and philosophy.

1n order to increase and enrich his knowledge and methodology of research he
tried to get the working knowlcdge of German janguage as much of fundamental
and original research in Jainology has been done by the German scholars. He was
a co-worker of such distinguisheds scholar as Kosambiji, Kalelkar and Kripalaniji in
the Gujarat Vidyapith and a very intimate friend of Pandit Sukhlalji { who Sed
recently), Pandit Becherdasji, Ramnarayan Pathak and Rasiklal Parikh. It was at
his bands that a number of pupils like myself were trained.
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Under the auspices of Thakkar Vasanji Madhavji Vyakhyanamsla, he had
delivered a series of lectures at the invitation of the Bombay University. He was
awarded Padmagsri by the Government of India in 1963. He had the rare honour of
presiding over the Religion and Philosophy section in the conference organized by
the Gujarat Sahitya Parishad and held under the Presidentship of Gandhiji. He
conducted ably the proceedings of the Gujargt Itihdsa Parishad as its honoured
President. But the greatest honour ever done to an Indian was given to him by the
German Oriental Society by nominating him as its member when the seat fell vacant
by the demise of the previous member. The society has thirty members selected from
different countries holding worldwide reputation as scholars who have outstanding
contributions to their credit and they are nominated by a panel unanimously when
the demise of a member occurs and the seat falls vacant. Being his close associate,
pupil and assistant, [ was the first recipient of this information from him which
while giving, he had tears of gratitude and joy in his eyes, I fully remember.

Muniji was requested by the late Shri Bahzdur Sinhji Singhi to be in sole
charge of the Singhi Jain Series which was inaugurated at Muniji's suggestion to
commemorate the sacred memory of his departed pious father, Shri Dalchandji Singhi.
The late Babu Bahadur Sinhji who was generous beyond limit not only mnever
asked Muniji to submit an account but on the contrary, he insisted and permitted
bhim to spend as mucn as he liked for the betterment of the Series.

Muniji used to tell me a number of personal anecdotes and experiences inter-
spersed here and there with the events and episodes of his life when we sat together
in the evening, in a relaxed mood, after the day’s work was over. He became
suddenly so silent and did not utter even a syllable for a moment as he was so
overpowered with emotion when he referred to the supremely munificent and enlight-’
ened nature of the late Babu Bahadur Sinhji. Field of research would not have so
excellently developed had Muniji a gifted scholar of eminence and an indefatigable
worker and Babuji, 'an abridged edition of Ford and Rockfeller in fndia not been
combined together by the benign and benevolent Destiny just in the manner of
Jupiter and Moon acombination of which augurs well for the native in astrological

terms.

Muniji’s exteriors fully matched his royal intecior. He had iaspiring, digaified
and respectable outside as he had pure, cmotional aad forgiving inside. He was six
feet and a little more in height and was neither fat nor lean though, of course he
bad a tilt towards lankiness. He could be fully seen only if we raised our head a
little skyward. He wore a Khaddar dhoti going fairly beyond his kness but not
reaching the ankles. He put on usually a silken Kafni but very rarely a shirt also,
He wore black glasses having a fine frame, which enhanced his majesty. With advan-
cing age he had introducsd two more things; one, a woollen Jawahar jacket or some-
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thing like a Bandi and the other, a Mujjhafferpuri cane. The footwear (chappals)
was simple but while taking a stroll in the house black-coloured Mojadis adorned
his feet. When he suffered from cold or cough he protected his head, in the manner
of Vinobaji, with something like a wollen scarf that hung over his shoulders and
applied Mentholatum Balm (and none other) to his nostrils and inhaled down deep.
He was so much in love with this balm that he strongly and often recommended it
to me. My habit of using it till today is a relic of his sincere feelings for me. Pow-
dered Quinine Hydrocholoride {not tablets and that also of P. D. & Co.) was always
there in his pocket. He told me that it was the only drug that was a panacia for all
his physical ills and ailments. While going out he put a little change of money in
his pocket. but not more. He was very fond, I may be excused if I say, rather mad
after fine fountain pens and furpiture. Fountain pens with fine nibs, finer nibs,
still finer nibs filled with inks of different colours always adorned his writiing table.
Red and blue pencils well msnded were ready on the stand to sarve him when he
wanted. He called the carpeater at his place, gave him measurements to an inch of
the articles of furniture to bz made and saw to it that they were fully carried out.
Even then if anything went against his want and wish he had them remade and the
process went on three or four times. When the furniture was finally made to his
requirements, there was a glow on his face which cannot be described in words. He
was truly ‘inspired in his literary activities when he used the tools and articles of his
choice. He was simple, if anything, inside and outside. Hs gave up monkhood not
because he wanted to live a luxurjous life but because he wanted certain concessions
and latitude without which no one can do any literary activity worth the name. 1
had never seen him sleeping on a cotton bed. A bare wooden cot in which a cotton
sheet was spread, was sufficient. I had never seen him spending more than necessary
for himself, though he was liberal in giving to others. Thus we are justified in saying
that he remained a monk at heart though he abandoned monkhood which is formal

and external.

He was very fond of tea and the powder he used was superfine. The manner
of preparing it was also artistic. Many a time he offered tea to me prepared by him-
self saying “Gopaniji ! take it.” I remember these words ringing in my ears and it
brings tears in my eyes even when I am writing these words. It was, indeed, very
kind of him that he always addressed me as ““Gopaniji”’ and not bare “Gopani”
even though I was an assistant under him, younger in age and many times inferior
to him so far as reseasch and art of editing are concerned and even otherwise. What
a tender and soft heart he had! He was every inch royal, cultured and forgiving.
One could go easily and fearlessly to Muniji. With Pandit Sukhlalji the case was
different. Before going to Panditji one had to prepare one’s self. To Muniji, one
could do so even offhand. This is not meant to emply anything but temperamental
peculiarity. Muniji was emotional, Panditji rational.
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Once Muniji was travelling in a local train in Bombay. Passengers surrounding
him began to talk amongst themselves that he was Rajaji. Some expressed a doubt
arguing that Rajaji was in jail. Muniji overheard this talk, and said with a laugh
that he was, indeed, Rajaji, but only externally as he was tall, lean with black
spectacles and wearing khadar Dhoti and a Kurta like Rajaji. While narrating this
incident to me he laughed so heartily that even at this moment 1 have not forgotten
it. He was as quickly reconcilded as be was excited. He could never tolerate non-sense
when hard facts of research and history were concerned. He had no axe to grind nor
bad he a partisan attitude in purely historical matters. To him truth was, truth
once and for ever. If any one distorted or twisted it, he would erupt like a volcano
without caring who the other person was. But he would clam down the next moment
with words : “Oh ! it is not that but it is like this"’.

The first occasion on which I had the good luck of meetting Muniji occured at
Ahmedabad when I was staying just in the vicimity of Bharati Nivas Society where
he stayed. [ was reading at tha: time for my M.A., I had many occasions since then
to go to Pandit Sukhlalji and Muniji both of whom stayed together in the same
bungalow. T used to read Eaglish books on philosophy to Panditji who wanted to
get a smattering kaowledge of Eaglish this way. I was really surprised at the pheno -
menal memory of Paunditji who, without any schooling, any tuition, and knowledge
of grammar etc, etc. picked up so much in such a short time that he was able to
understand any book in Eoaglish after six months. This paved the way for me to al-
most become an inmate of their household. It was a sight for the god even to see
when our late Rashtrapatiji, Dr. Radhakrishnan and the 1late Dr. A. B. Dhruva
came to see Panditji with a view to gstting some decisive clarifications
on knotty philosophical problems. I was an eye-witness to this. It was indeed,
soul-stirring,

In June, 1939, I came to Bombay on anadvice from Muniji to join him as his
assistant, leaving Rajkot where I was serving in the Dharmendra Sinhji Arts College
and it was here under him that I got my Ph.D. It was he who initiated me into the
intricacies of research and the art of editing himself being a past master in both these. The
seeds of my future academic careeer were sown here at this time by Muniji. My contact
and association with him has a ring of intimacy which was maintained till his death.
I am not able to discharge even a fraction of the deep debt of obligation which he
conferred on me. In my rise and fall, happiness and misery, prosperity and adversity,
he always stood by my side sharing ir my joy and substaining in my sorrow. His
affectionate regard and sympathy for me are the plus side of my life, Today he is no
more and I feel helpless and orphaned. There cannot be a greater tragedy and also
a greater fun played by providence. But life is like that and we have to face it with
courage and confidence.
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My thousands of salutations to Muniji who created a band of workers like my-
self | My thousands of obeissance to Muaiji who gave without stint to his pupils what
he possessed, who worshipped and adorsd the goddess of learning till he permanently
closed his eyes! But the mourning disappears before the indescribable feelling of joy
which we experience when we take into account his colossal output, his unftinching and
uninterrupted devotion to the goddess of learning, his generosity, culture and adherence
to truth and nothing but truth. His whole life was a saga of sacrifice at the altar of
scholarship, erupition and learning. He was a mobile institution by himself and created
one wherever he weat. Death has made him deathless. My Pranamas to him!
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FEMALE EDUCATION AS EVIDENCED IN BUDDHIST LITERATURE *

In every respect, the period of Buddhism is marked with allround development,
Buddhistic philosophy and theology had something quite conspicuous and specific in
it that gave impetus and encouragement to education. It furnished a dynamic force
which is so essential for any civilization if it wants to establish supremacy and
gain ground.

We are dumbfound while reading the accounts of Universities like those of Vik-
ramagila, Ajanta, Saranatha, Nalonda and the last but not the least Taxila,! which
poured out a colossal force of Buddhistic culture and civilization. These Universities
were so generously conducted that not only Indians but the peoples of Asia and
Europe also received instruction on all the branches of literature, art. and science,
namely, philosophy, politics, painting, rhetoric, medicine, astrology, archery, archi-
tecture, and also alchemy.

Besides Taxila and Nxlanda, Chinese travellers in their travel accounts have
mentioned quite a number of minor institutions which shaped and circulated Aryan
Culture and civilization, far and wide. These were exclusively financed by the rich
and the reigning princes of India. The most noteworthy feature quite characteristic
of India’s catholicity was that they imparted tuition free of charge to all and alike
without observing distinction in caste, colour, and creed

Prasenajit, the king of Kosala, and Jivaka3® received instruction sitting together,
A prince and a pauper were treated alike. It is written in one of the Jatakagranthas
pamed Mahastitasoma that hundreds of princes were instructed in the uses of wea-
pons and missiles on the lines of strict equality. All these accounts and the historical
records lead us to the conclusion that there were very big Universities in Buddhistic
times, which provided ample scope for education to males : but they are comparatively
and teasingiy silent as regards fcmale education. To get an adequate idea on the
point we will have to fall back upon the Buddhist Canon and the works allied to
it because we are not at all prepared to believe that the nuns who wandered in the
nook and corner of the country, leaving aside Laksmi and luxury to scatter thc seeds
of Buddhism, with a fanatic’s zeal, were almost illiterate.

On the contrary, the splendid missionary work which they have so ably put
forth is itself a good and reliable commentary on the broad outlook, clear vision,
practical wisdom, unfailing foresight, intellectual width and what not. These and a
train of merits did neither come to them as mere windfalls, nor were they Nature’s

* New It;dianiAntiidilér;; Vol. III, No. 11, February, 1941
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bounties conferred so lavishly and thoughtlessly on them; but they were the
outcome of the closest application and the unflinching devotion to the Goddess of
Learning Let us see in the following paragraphs what light we get and gather in this
conanection from the Buddhistic Liteature. It cannot of course, be definitely asserted
whether they received education after the fashion of the present day girls going to
the educational instiutions or by way of private uition. This much can be culled
that they got first-rate training, both academic and spiritual.

It is now an admitted fact that the gzthas of the work styled Therigatha$ were
composed by nuns of those times.4 Religious sermons of Sukkd and philosophic
discussion of Dhammadinnd and Ksema entitle us to hypothesize that they were given
a techanical training regarding those subjects. We come across a reference of a learned
lady named Sukkz in Saafuttanikaya. She was a nun and had delivered an illuminating
lecture in a great assemblage at Rajagrha. This lecture of Sukkz was so impressive
that a certain man of Yaksa caste wandered in every strect and proclaimed to the
effect that every one should go and hear her nectarine words. A nun named Ksem%
was very famous for reciting Vinayagranthas. She had crammed the Vinayagrathas
and her melodious recita] of those granthas was simply engaging,

It was considered a privilege to her here singing. Her erudition also is brought out
in high relief by the dialogue about the theory of rebirth between her and the king
Prasenajit who was so convinced by her brief, bold and cogent arguments that there
was not a single vestige of doubt left in his mind when he departed. Another brilliant
star in the person of Kuntalakeid shines resplendent in the whole galaxy. In Logic,
she was discomfited only by one Sariputta and none else. She_ruled supreme in the
intellectual world of those days. We get an account in Vimznavatthu of one of the
learned nuns named Lata who had mastered the art of magic. She had a wonderful
command on Vinavapitakas, which she taught according to Dipavarhga not only to
nuns in Anuradhapura but to monks also. Estimate of her scholarship will remain
incomplete if we neglect to take into comsideration the fact that she had a chance
to bring out masterly edition of some of the Pitakagranthas. Uttara had undertaken
to teach seven works bearing upon Vinaya Sutta, and Abhidhamma in the University
of Anuradhapura. Anjali had gone to Anuradhapura taking sixteen thousand monks
with her, to teach especially the Tripitakas. Is it not a privilege to Jord over monks
as large in number as sixteen thousands ? And is not a glorious achievement for a
man (what to talk of a woman) to be appointed as the senior professor in a Uni-
versity like that of Anuradhapara, Nalanda and Taxila’ which is decidedly ten times
bigger than any of the present day Universities of the word. It was considered red
letter day in the History of Indian on which Sir Radhakrishnan’s appointment as
Spalding Professor of Eastern Philosphy in the Oxford University was announced.
[t was considered the highest pinnacle for which an Indian can aspite in an academic
line. What to talk of those times then, in which even the ladies ruled the academic
world ? It means there is a long history of female education which has still got to
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be constructed out of the fragments lying hither and thither in Vedic, Buddhistic and
Jinistic literatures.This pioves that female education was not only in vogue in those
days but was appreciated and encouraged. It is also true that it was imparted on
a more solid and sound basis because it could produce scholars of intrinsic worth
and deep study. It is also manifest from the foregoing pages that female education
was of a diverse character including instructions on magic, sculpture etc. Lata
mastered the art of magic and Nanduttara and Vidys were adepts in the art of
sculpture. This is also evident that it was considered more a duty rather than a matter
of pride to educate the females because we have seen above that it was open to
all. Besjdes those mentioned above, there is quite a good number of other ladies
also no less superior. Their worthy names are Kali, Channa, Sayallas, Uali, Revatj,
Sivalsz, Maharuhz, Culabhaga, Dhanna, Sona, Mahatisss, Culasumana, MahZsumana
and Hema. 1t will be a long list of the female professors who actually worked in
the University of Anuradhzpurad which also like Nalands fulfilled the dictum of
Carlyle that a true University is a collection of books as well as that of Newman
that it is a school of Universal learning, the alma mater of a host of distinguished
logicians, grammarians and philosophers. I leave it to the scholars to find out whether
there were separate institutions for female education or there was a system of co-
education or they were privately tutored.

Notes

1 In the North and North-West of India there were great centres of learning such as the
Universities of Nalands and Taxila where for huandreds of years not only all branches of
secular knowledge, especially, medicine, but also the philosophical and theological literature
of Buddhism, were cultivated with great zeal. Chinese pilgrims like Heuen Tsang learned
Sanskrit at Nalanda and translated Buddhist ' texts into Chinese. See Phanindra Nath BOSE :
Indian Teachers of Buddhist Universities.

2 Jivaka was the son of courtezan, named Silavati. Mahavagga vili, 1.

4 Therigatha forms part of the Khuddaka Nikiya which is again included in Suttapitaka,

See OLDENBERG : Literatur des alutn Indien, Page 101,
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SATYASAMHITA AND GANDHIJI'S HOROSCOPE *

I. The Satyasamhita and Satyicarya :

The Satyasamhita is a stupendous work consisting of 125 volumes. Each volume
in its turn, has got 300 palm-leaves. It is in Sanskrit and written in a Tamil script
called Grantham. One Madrasi Pandit named Srinivasacharya IYENGAR has got it.

The work deals with the predictive portion of Astrology. Its reputed author is
Satyacarya who, as he says in the text of the Satyasamhita attached at the end of
the article, was one of the wmany stars that shone in the court of one Vikramaditya.l
At the latter’s repeated request Satyacirya described the futures of all the people,
living on the earth. Thus it is legitimate to hope that every one’s future is mirrored
in this huge work.

Nothing can be said regarding the historicity of this marvellous work and its
divine author. But looking to the fact that such words as Nyayavadi and Nyayadarsi3
are used to denote modern distinctions existing between an Advocate and a Solicitor
as well as the words like Samacarayantra® and Kalasala* for Press and College respe-
ctively, I am inclined not to attach much antiquity to this work as its extraordinary
divine nature would tempt me to. A part of the work may be genuine and there are
certain elements with the flavour of the Moslem age interpolations,

1 would not have put faith at all in this wotk as I know there are, now-a-day
so many counterfeit Samhitas afloat in the market. But the reading of GANDHIII'S
hotoscope as published, according to it, in the December issue of Gujarat 1931,
refers to such incidents and episodes of GANDHIJI’S life as actually took place in
years later than 1931,5 [ am encourged to make 2 scientific study of this work
which is decidedly on a higher level and which requires a reasonable explanation, though
[ must admit that my researches have not yielded sufficiently satisfactory results on
account of the fact that I do not claim to be the regular student of Astrology as
other Sastris, who have learnt at the feet of the master™ this occult science.

II. Argument :

In this work, the Lagna is described as consisting of 150 Amjas; and 150 pre-
dictioas, all different in details, are allotted to each Lagnma. Each prediction is divi-
ded into two main groups, namely, Prathama Bhava and Dvadasa Bhava. It takes some

% Puyblished in the Bharatya Vidya (Bharatya Vidya Bhavan, Kulpati Munshi Marg, Bombay-7)’

Vol.1V, PL. T and II,
A part of the text of the Satyasamhita containing the reading of Gandhiji’s life is attached

at the end of the article.
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time in ascertaining a particular Amja in which the native might have been born.
That 4méa which gives approximately correct description of the previous history of
the native’s life should be considered his Amia. The first group named Prathama
Bhava sketches the native’s life only in bold outlines while the second group enters
into every possible details. I draw the attention of the readers to this special feature
that the predictions contained in this work are not merely based on the author’s
knowledge of astrology but also on his yogic powers.6 Different technical names are
given to different 4msas. They are not known to any recognized books on astrology.
The Améa in which GANDHIJI was born is styled Kuiijaramsa of the Tula Lagna

by the author.”

1II. Summary :

The following is a summary of the reading of GANDHIJI’S horoscope according
to Satyasambhita.

The native will be born in a holy city situated on the coast of the oceans
His father will be a Devan and he himself will be a part of Visnu borp on this
earth.9 At the age of 20, he will go to a foreign couotry.1® At 32 he will be a
lawyer.!! He will consider the whole world as his family12; will always speak the
truth38 and will be pure-hearted.14¢ He will himself put and will also make others
put on cloths manufactared in his own country.18 He will be friendly to all.16
Pride and arrogance will not touch him.17 There will be no distinction, whatsoever,
between his thoughts, words and deeds.18 While living as a house-holder, he will
live as a hermit at heart,19 He will many times go to prison, especially before 45
and 55.2° At 62, he will be very unhappy, when running through the direction of
Rahu.21 At 66 he will fare well and shall achieve some success in his mission.29 He
will resort to fast for the good of the world28 and will live above 70.24¢ Before 65,
he will profitably meet the Emperor of the white people.28 His father will have
more than one wife; and he will be born of the last wife.26 His mother will die at
22 in his abs:nce when he will be away from his native land.2 7 His father will die
wben he is 16.28 He will have four sons three of whom will be engaged, like him.
self, in the service of the country and the fourth will be s0 s0.29% He will marry at 13,5

IV. Some Observations ;

No knowledge is perfect. It is a continual process of development which some-
times slows down and other times speeds up with the ever-varying needs of times.
A thing that is decisively proved to-day is shaken down the other day from its very
foundation. Thus every branch of human knowledge has got its own market value
which goes up or down on account of certain specific reasons. So also with respect
to astrology which is not at all a perfect science.31 Still however it should be said
in fairness to every empirical science that it does not easily prove false if it has the
experience of thousands of years to back. When I make these remarks I have
those people in my mind who are out and out governed and guided by -astrological
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predictions, even in the minutest detail of their lives from shaving to shopping  In
fact this is a misapplication of the science in question. The ultimate result of this
is fatalism which is not wanted. On the contrary its judicious use consists in taking
its help where it can reasonably give, because it reveals but a part of the truth which
is infinite. There are a thousand and one pitfalls. Its mathematics is incomparably
complex. In the hands of amateurs there is more possibility for mistakes rather than
accuracy. It is so very flexible that it can be bent any way. To harmonize a variety
of the seemingly conflicting theories requires a disinterested, balanced fortune-teller
who is not only a master of his subject but an equally practical man who only has
the right to interpret this holy science of the planetary movements in terms of good
or bad for us—the human beings below. In short it is but a partial manifestation
of the supreme cosmic law which is in operation in this universe and which is bound
to remain unknowable as a whole. Thus it is not merely blasphemous but also unpro-
fitable to put unwarranted faith on its forecasts. 1t is permissable and also beiter to
prognosticate the appearance of a comet and its possible effect because it will surely
do no bad if no good. Thus 1 have always seen that mundane astrology rather than
horary has a better chance to be rightly used—at least in this age.

Satyasamhita is a mystic work. It is less human and more divine. GANDHIII’S
horoscope like others” can be astrologicaully explained, as shown above, but the
graphic delineation of Gandhiji’s mental and spiritual characteristics, fact of time
and place, robust outpourings regarding his life, mission and achievements evincing
majestic seli-confidence are such that they simply fall far beyond even extraordinary
human intelligence.

V. Gandhiji’s Horoscope3? and its reading according to Orthodox School :

- % \
\;:x/ ‘ .

Mars in the first in Libra aspected by Jupiter has given GANDHIJI tenacity of
purpose. It is also responsible for his appendicular operation.83 Venus in the first
in Libra aspected by Jupiter has made him fond of sexual pleasure and women's
company.84 [t has given him health and long life also.38 His innocent humour,
legal acumen and exceptional persuasive power are all due to Mercury in the first
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in Libra aspected by Jupiter.86 His spiritualism is largely on account of a conjun-
ction of Mercury and Venus in the first aspected by Jupiter and no other malefics.
This Yoga is, to a certain extent, marred by Mars with them in the first. His disease
of blood-pressure is the effect of Mars in the first;87 while his getting away soon
from it, by his sheer self-contro], is the result of the aspect of Jupiter which hoids
it in leash. Saturn in the second in Scorpio has made him a slow but steady speaker
and has made him travel far and wide. Saturn in the second and sun in the twelfth
have made him short-sighted.38 This Saturn is making a Vijayoga by its aspect on
Moon in the eleventh, It comes in the way of his achieving the ends. This Visayoga
is counterbalanced by Moon’s being is Leo, under the benign influence of Jupiter
which makes with it a Navapaiicamayoga responsible for his being known to the
whole world. Mars aspecting Jupiter in the seventh in Aries, his owR Ra$i, has made
him an uncrowned king. Jupiter in the seventh has given him an intensely devoted
wife. R&hu in the tenth in Cancer has made him a superb Sthitaprajia.8® Moon in
the eleventh in Leo accounts for his blind love for parents and Sun in the twelfth
has created enemics and killed them.40 This also explains his imprisonment. The
lord of the second in the first with the Lagnefa and Mercury aspected by Jupiter
have placed the country’s wealth at his feet.%#1 He has cars at his disposal because
Saturn aspects Ketu in the fourth in Capricon which is his own Rasi.

VI. Criticism :

Had I pot known that it is GANDHIJI’S horoscope, I would have djfferently
interpreted it, Why ? The reason is obvious. Astrological knowledge does not make
its possessor an omniscient being. More persons than one are born at one and the
same time in this world. Still no two are alike. For the most part they turn out
fundamentally different. Take the example of twins. Thus astrology cannot probe
deep. Its claims should not be exaggerated. As it has its origin in human experience
and observations, it has its own crudities and limitations.

Mars in the first in GANDBIJI’S horoscope could have as well produced a scar
on the forehead4® and Saturn would have made the native quarrelsome.4+% He could
not have cherished a dying love for his parents, with Ketu and Rahu in the fourth
and tenth respectively. Jupiter in the seventh ought to have rather given him a wife
of distinguished academic qualifications, With Modn in the eleventh he would natu-
rally have more daughters than sons¢4 He would not have been able to make two
ends meet with Sun in the twelfth inclined to declination.%#5 But we see it is not
so. I do not mean to say that no astrological reasons can be attached. On the con-
trary, astrology can be made to support and justyfy the Satyasamhita reading of
GANDHIII'S horoscope. But here the vital question is that of foretelling and not of

supporting or justifying.

VI1. Conclusion :
I have therefore come to believe that Safyasamhiti is not a work of purely
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asteological character. It shows its author has a vision which sees objects beyond
time and space,48 though the Satysamhita reading also is inaccurate at times.#7 Or
there is another conclusion also possible. And it is this that there was in ancient
times a plenty of Samhita literature with an elaborate technique which gave only the
results leaving to the arth>dox school of astrology to explain. In other words, the
Samhitas were supplementary, and not antagonistic, to Jatakas and Siddhantas of the
established schools of astrology. The principles on which these Samhitds might be
ultimately resting, caanot bz found out by merely comparing different readings of
only one Samhita. For that, one should collect different Somhita readings of one
and the same horoscope and study them. Then and then only their stand can be
rightly uaderstood. Normally these Samhita works are found in the Deccan. I have
heard of the Bhadrabahusamhiti, Bhrgusamhita and Satyasamhita, but I have also
heard that thsre are still more Nadigranthas. | am sure aa attempt to unearth these
Samhitas will yield rich results.
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Recapitulation

I had already made a statement to the effect that the Satyasamhita was not a work
of purely astrological nature but that its author, Satyacirya, had a divine vision which
also helped him in his predictions.49This statement though warranted by Satyasamhitz
itself 5® has an obivious danger of being misinterpreted in the sense that one should
not be enthusiastic about undertaking the scientific studies of the horoscopes inter-
preted according to the Satyasamhita., The main purpose of this article is to remove
such a misunderstanding and to inspire those interested to justify, on purely astro-
logical grounds, the readings of the horoscopes done by Saty#carya in his Satyasamhita.
This attitude towards the Satyasamhitz will at least have a sure practical advantage
of intensifying our studies and making them as comprehensive as possible. I admit,
I had somewhat underrated, in the former part of this article, the serious character of
the Satyasamhita.51 But after dispassionate study of the problem of Samhits branch
of the Jyotish literature, I find 1 will have to revise my judgment.

The subject of the studies which I have presented here in this article is furnished
by the Satyasambita reading of the horoscope given below. With a view to forming
an impartial estimate of the Satyasamhita, I intend to discuss it here in the light
of my knowledge and experience as regards Predictive Astrology.

A plea for Astrology

The question of questions is whether lifeis an accident or it is governed, shaped
and regulated by laws ? Suppose we grant that life is ordered, what about its bewild-
ering intricacies and complications ? Man has been always attempting to find out
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some semblance of government behind this strange drama, though every time he
really did nothing more than look at the infinite through a minute hole in the wall.
It is a paradox that sciences must make mistakes, must have pitfalls. must grope im
the darkness and still must persistently go on. Discoveries and speculations; errors
and corrections; formulations and revisions—these must eternally go on.

No one is wise enough to criticise or comment., Time is not still ripe to compare
that results of various sciences and if astrology has anything to say on the point, let
us not discard it.

Law of Causation is the Law of laws. There is cosmos, order. Our knowledge
of the universe bears testimony to the facts that it is a whole and that there is an
amazing co-ordination between its various parts, The Solif system also is no exce-
ption to this and the Earth we live on is controlled and conditioned by the actions
and interactions. Thus there is complete rhythm between our affairs on this earth
and the movements of the planets in the Solar system. These coincidences were fully
investigated and the rules were deduced, They enable us to forecast events and occu-
rrences. Inasmuch as we are parts and parcels of the Earth, these laws apply to us
also. This establishes the only conclusion that our life can pass without any hitch
so long as it moves in unison with the universe. It is the claim of Astrology to
find out rules and laws that can help us in achieviog this uniformity, call it co~
ordination, rhythm or harmony.

Astrology is a science and not an art. This is my main deduction in this article
as opposed to one assayed in the former part ol this article. I am sure this will not
find ready acceptance from some who still maintain, as I formerly did, that the practice
of Astrology depends upon the possession of supernatural powers and that only on this
account it should better remain a seale book to those not privileged. Satyacarya hiiself
hds stited tHat he has based his prediction partly on Yoga. I deny this claim and
try to pursue the subjeéct with a more scientific precision and thoroughness. It is
now my conviction—and all will agree that it is a right one--that any subject which
does not stadd scientific scrutiny should not be de¢méd worthy of even a momert’s
thought at least in this age.

The talk about the origin and development of this sciefice is bound to be idle
and uninteresting. We should be modest to admit that such a fullfi®dged science has
its roots in pre-historic times. It is not out of placé to quote here the opinion of
Dr. Richard Garnett, the famous director of the British Museum, who once declared
régarding the precision of Astrology that “Astrology, with the single exception of
Astronomy, as regards tlie certainty of its data, is the most exact science.”

At the same time it also must be cleared that Astrology is not a cent per cent
correct science. Like other sister sciences it has also a leeway of error. Astrologers
have a great distance still to cover. Test of actual experience weighs in favour of
Astrology the claim of which is more than answered by a demand, increasing day
by day that it should, because it can, make forecasis  and estimates.
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Its scope and limitations

It is with the involuntary settling of the individua! frame, called Birth, that we
are concernod here. Thus the much-needed requirement is a chart in Astrology : the
Natal chart. There are other kinds of charts, analogous in appearance but differing
in objects because Astrology is not merely concerned with the man; it endeavours
to legislate for all men. There are actually five principal divisions and many more
subsidiary ones. Natal Astrology is confined with the Individual. Horary Astrology
is concerned with the answering of quistions of immediate interest and import.
Mundane Astrology is devoted to communities, races and nations. Astro-meteorology
deals’ with weather problems and Astro-Therapeutics with medical science.

The heroscope53 and the Summary of the Satyasamhita reading

Summary

The native is born in the Druvamia of the Minalagna in a city which is situ-
ated on the bank of a river. He will be a Brahmin by birth and a devotee of Hari
and Shankar. His birth will be a cause of happiness to his parents. He will be
white-complexioned and skilled in the knowledge of the ways of the world. He will
neither be very fat nor very lean. He will settle in a very big town (See the ®@&gm
appended at the end, Sts. 1-7).

He will be a munlti-millionaire because Mars, the lord of the second is in Virgo
in the seventh and the Dhane§a is in the Kendra and the Lagnesa is in the ninth.
From twenty-fifth onwards he will begin to earn and his average annual income
will then be nearly a Iac. He will be raising the status of Sanskrit and the verna=
culars. His family members and dependants will always be protected by him. He
will be adept in the art of debates and a first-rate literary man and the second
house is aspected by its lord (Sts. §-14).

Because Venus, the lord of the third, is in Scorpio, he will have no brothers
though he will have two sisters, one elder and the other, younger. He wlll be enter-
prising, bold and shrewd and will be occasionally angry also but his actions will
never be activacted by anger. He will be virtuous, patriotic, will serve the country,
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will bave kings and king like people as his friends and will be of wide fame
(Sts. 15-21).

His mother will be meritorious and long lived as Mercury, the lord of the fourth
is in Sagittarius in the Uksamia. He will be associated with his maternal uncle and
be bappy through him. When he will be passing through the direction of Mercury,
he will have bungalows, good gardens, cars etc. and will also fly in aeroplanes. He
will be broad-minded, pure-hearted and -generous; will mean what he thinks and
will act as he thinks. He will not be surpassed by any members of his family
(Sts. 22-26).

He will have a plenty of sons and daughters, six in all, as Moon, the lord of
the fifth, is in Gemini in the Kumbhamsa. Two sons and three daughters will sur-
vive; the rest will die while passing through the directions of the wicked planets
(Sts. 27-31).

He will get occasional sicknesses but will have no enemies as Sun, the lord of
the sixth, is in Sagittarius (St. 32).

The lord of the seventh which is in the Kendra and Mars which is in the
seventh indicate that he will have two wives, one from his own caste and the other
from the other. The second wife will be a learned and a famous lady. Both will
have children. He will marry the second wife after the death of the first (Sts. 33-36).

The native will neither be short-lived nor long-lived as Venus, the lord of the
seventh, is in Scorpio with Jupiter. He will get abscess at the age of sixty when
running through the direction of Mercury. At about the age of fifty also, he will be
attacked with illness (Sts. 37-40).

As Jupiter is in the ninth, he will be cent per cent lucky. His fate, which will
begin to operate after twenty-five, will go on progressing thence forth. He will be
religious-minded, merciful and will possess some knowledge of clairvoyances (Sts.
41-42).

He will be a solicitor or a barrister (or an advocate) or a magistrate; will
devote himself to doing good deeds for the country and will be instrumental in
removing troubles and tribulations of the country (Sts. 43-44).

He will live within his means (Sts. 45-47).

He will be born when the direction of Rahu had six years and four months to
complete. In this Daja, he will be somewhat afflicted with illness; willi have one
sister and will be‘put to school (Sts._48-50).

The direction of Jupiter will be marked by his progress in studies at school,
marriage, father’s death in the sub-period of Ketu followed later by his son’s death
in the sub-period of Ra@hu (Sts. 51-56).

In the direction of Saturn, he will be well-versed in ifazries at tweaty-two; will
AS-24
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study law at twenty-five and before thirty he will be a famous advocate. He will
get monetary benefits, bungalows and cars and will enjoy life like anything. He will
get sons and daughters, fame and leadership and become a very flourishing advocate
in the sub-periods of Mercury and Ketu. In the sub-period of Rahu, his wife will
die while in delivery. He will take to second marriage very soon (Sts. 57-67).

Following events will take place in his life when he will be running through
the Daga of Mercury :

(a) Before forty-five in the sub-period of Ketu his wife will get illness.

(b)) He will be suddenly thrown ‘in prison as a result of his taking part in the
national movement.

(¢) When running through the sub-periods of Venus, Sun and Moon, he, his
wife and children will all be happy.

(d) Before fifty-two when he will be passing through the sub-periods of Mars
and Rahu and when Jupiter will be in Aquarius or Pisces, he will be made
a Minister of Law and Order.

(e) Before fifty-five he will again be a minister.

( f) Before sixty, he will get a son.

(g) After sixty he will take to gramrs. (Sts. 68-85).

His Rahuodasz will be good for his parents; in Gurudaizs, he will show strong
aptitude for arts and literature and gzt happiness of his wife. [a Sanidaga, there will
be all round prosperity and in Buddhadaja there will be happiness and unhappi ess
both (Sts. 86 and 87).

Basis

I have analysed below the Satyasarhita reading given above and have deduced
the following basic principles which are generally true and which [ have diwvided
into planetary and directional :

(a) Planetary
(1) The Dhruvamga of the Minalagna makes the native happy, generally.

(2) The lord of the first, if it be Jupiter in the Kanyam§a situated in the ninth,
makes the native attractive in outward appearance.

(3) One gets a plenty of wealth if Mars be in Virgo in the seventh in his horo-
scope. Morover, if the lord of the second be ina Kendra or a Kona and the lord of
the first be in a Kona, the native is bound to be a multi-millionaire.

(4) If the lord of the third be Venus in Scorpio in the ninth, the native has no
brothers, elder or younger.

(5) If the lord of the fourth be Mercury in Sagittarius in the Uksamsa, the
native has a virtuous mother, who is usually long-lived. He is under compliments of
his maternal uncle. This also indicates him pure-hearted.
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(6) He will have six issues out of which sons will be two and daughters, three.
One will die. The Yoga responsible for this is Moon in Gemini in the Kuribhamsa.

(7) There will be no enemies if Sua is the lord of sixth and if it is in Sagittarius,
though diseases he will have.

(8) If the lord of seventh is in a Kendra and Mars in the seventh, the pheno-
menon results in two wives, the first gwi{d and the second fawifd,

(9) The native is mneither short-lived nor long-lived if the lord of the eight is
Venus in Scorpio.

(10) If the ninth house be occupied by Jupiter, the native has a superfine luck
which begins to bloom from after twenty-five.

(b) Directional

(1) The Dasx of Rahu in the case of this native will become a source of happi-
ness for parents and get occasional illnesses in childhood.

(3) The Dasa of Jupiter will arrange for education and marriage and bring about
his father’s death in the sub-period of Ketu and his son’s death in that of Rzhu.

(3) The Dasa of Saturn in the case of this native, shall procure abundant wealth
and enviable status. The native will realize his dreams. There will be only one
unhappy incident in the form of his wife’s death in the sub-period of Rzhu.

(4) The Daig of Mercury, so far as this native is concerned, will be of a mixed
character. He will court imprisonment while working for the nation, He will be a
Minister of Law and Order and will get a son in the sub-period of Jupiter.

(5) The Daiz of Ketu will prove fatal for this native.

Reading according to Orthodox School

If at a birth time, Meena be the Lagna, the person will have a proportionate
and a lustrous body. He will be fond of his wife58 and fortunate.54 The aspect of
Mars on the Lagna gives courage, combative spirit, energy and vigour. Jupiter, the
ruler of the first, aspecting his own house, indicates long life with good health.

The ruler of the second house is Mars which is located in a Kendra and aspects
his own Ragi It gives rise to a gazi which is lessened to some extent by the aspect
of Saturn. Ordinarily, Mars in Virgo alone is good so far as wealth is concerned.

The lord of the third is Venus which is in the ninth in Scorpio in conjunction
with Jupiter. In view of this Yoga, the native must have brother and sisters both
younger and elder. The aspect of Venus on his own house strengthened by that of
Jupiter inspires the native to take to a legal career which turns out immensely
flourishing. It also makes the native highly cultured and a literary man of excep-
tional power.

Moon in the fourth promises extreme happiness.55 It may be in the form of
bungalows and cars. The effect is intensified to a very great degree by the aspect of
its own lord over it,
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The conjuction of Saturn and Raha in the fifth in an inimical sign is undisputedly
bad. The only saviag grace so far as this house is concerned is the Jupiter’s aspect
over it. The malefics must have, howaver, produced obstacles in the ways of native’s
prosecuting his studies. They also sigaify fesble digestion. The Navapaficama Yoga
formed by Jupiter and Satura is clearly responsible for the native’s selecting a lawyer’s
careel 836, The Yoga would have been quite a perfect Yoga had any of the two planets
been in Aries, Gemini, Leo, Libra, Sagittarius or Aquarius.

The ruler of the sixth, being in a Kendra, creates enemies but the native effectively
brings them round as it is Sun in Sagittarius aspested by Moon.

Mars in the seventh aspected by Saturn positively makes S@NFNAINT5T As Venus
i3 in conjunction with Jupiter in the ninth, there is romantic attachment and a
possibility of marriage with a genius and an original charaster38. Mars in the
seventh may create hindrances in realizing deeams of coajugzal happiness. This Mars
is in a way responsible for occasionally causing loss of esteem through precipitate or-
aggressive actions. It aiso accounts for frequ:nt clashes with people.

If the ruler of the first, eighth and tenth be In a Kendra or a Kona, the Yoga
produced is one of Q’Tﬂfg&. 59 According to the Jaiminisatra it is a]aq[g;ﬁq_ﬁ'

The conjunction of Jupitor and Venus in the ninth is a strong indicator of
excelleat luck.81 A powerful Jupiter in the nianth makes the native a minister,82
Moreover, Jupiter in the ninth is an ideal positioa for philosophiz thoughts; it gives
genuine intuition, and is favourable for legal and philanthropic affairs; the native
realizes his dreams and enjoys a very peaceful condition of the high:r mind. Venus
in the ninth stands for a very refined and artistic mind anl end>ws the native with
a power of appreciating culture. It also makes the native very sympathetic and
humane though its value is somewhat lessened by its being the ruler of the eighth
and at the same time this bad effect is more than compensated by its being in
conjuction with Jupiter—a benefic of the highest order.

Sun in the tenth is powerful by its very position and shines all the more res-
plendently as it is ia Sagittarious. It brings succsss and honour, pows:r and govern-
mental position.6® It is in conjunction with Mercury which has given the native
eloquence, literary abilities, versatility and a keen sease of humor.64 It also makes
him generous, ambitious and evea religious. It is noted for giving great freedom of
speech and ability for undertaking several things at a time. [t is also responsible for
giving wonderful suppleness, a clear vision and a fertile imagination. If the ruler of
the teath is in the ninth, it shows that the native will have a wide circle of very
famous friends as well as a mother of noble and truth-speaking naturc.85 The luner
opposition with the sun, according to Western school of Astrology. creates hitches,
makes delays, shows low vitality and a want of recuperative powers; while, according
to Eastern School of Astrology, it heightens the good effect.



Satyasammhitza and... 189

The ruler of the eleventh which is Saturn in Cancer in a Kopa and . aspects . its
own house, promises a plenty of wealth and riches.

Saturn is also a lord of the twelth as of the eleventh and hence a regulator ‘of
income and expenditure, both. It works out imprisonments though no bad will follow
thetefrom as Jupiter fully aspects Saturn. At the basis of these imprisonments, there
witl always be good actions, say, services in the cause of country. '

Discussion

On comparison it is obvious that, there is no essential difference between ‘the
two readings. The reason is not far to seek. What has been categorically stated by
Satyacirya can also be rationally explained. Scientific approach is the only thing
requited. Satyazcarya has merely given the results without reasons which are -there
and which are left to us to find out. So the scientific approach to which I have just
now referred consists of the following fundamentals of a correct prediction :

(1) The key of a horoscope lies in finding out the predominant Yoge which
governs the life of the native throughout. All other considerations are merely sub-
sidiary. There is a very great number of Yogas®® incidentally discussed im any
standard work on Astrology. Thus, to i}lustrate my point, if a qzsqAa is taking
place in the horoscope of a particular person, all other considerations have got to be
made in view of this main point; so also in the case of a woman if a Fysgqin
be taking place in her horoscope. With regard to the horoscope under study, the main
Yoga taking place is the mygafagiq which will get fulfilled, whatever good activities
the native may take to. It is, no doubt, true that the Yoga gets more scope to be
fulfilled if the Dasa and the Bhakti are favourable; and less, if'not. The présent
rotation also affects it to a certain degree, this way or that way. This syg#\f§#in
of the orthodox school tallies cent per cent with the prophetic predictions of Saty-
carya regarding the horoscop: under review.

I am sotry to admit my inability to fully grasp the point of sngy  because
Satyacirya has predicted the msyasgata while according to . the readmg given by
me based on the recognized principles, it is Q“Tafgzﬁﬂ 67 There is also another
interesting thing which requires some explanation and it is the questlon of the caste
of the two wives. SatyZcarya definitely lays down that the first wife will be gmfy
and the secbnd will be fysnf@ It is really beyond comprehension though I am glad to
state that the Manasagari also says the same thing.%8 Mars aspected by Saturn bleaﬂy
shows conjugal unhappiness which may be in the form of the native’s having more
than one wife or of mutual discord or of \the native's getting a sickly or a deformed
wife or a wife, more masculine than feminine. There is another consideration also
and that is of the well-placed Venus which is a #17&7g of the wife. It is, moreover,
in combination with Jupiter-a benefic and a &Ja as well as a Za%dw, This must
give extreme happiness of a married life, Thus, to sum up, it can be predicted that
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the native will not be so happy by his first wife as he is destined to be by.his second
wife. Whether his first wife will make him happay or the second is principally
dependant on what planets influencing the seventh are more powerful-malefics or
benefics. The question of the Mfd of the wives is beyond my power to understand,
though the verdict of the Mangsagari, a respected book of the orthodox school, should
not be ignored. One more point equally important and elusive is that of the native’sa
becoming a Minster of Law and Order. The horoscope is, ‘indeed, a first- rate horoscope.
The position of Jupiter and Venus in the ninth warrants, more than sufficiently,
conclusion that the native will be a minister. But to say that he will be a miniseerz
of Law and Order requires a more searching and accurate study. The reason, I think,
is that the martial planet, namely, Sun in the tenth in Sigittarius aspected by Mars
outweighs Jupiter and Venus in the ninth. Had it not been so, the native would
have been a minister of Eduction. Thus this last factor is somewhat more explicable
than the preceding two mentioned just now.

(2) The next important fundamental is the ascertainment of the ¥®ms of the
planets. It can bo estimated through a number of ways, namely, the Qﬂaﬁla, Neaifz.
sgeq), IsAw, A2 HAN, TqAdS, wyaTs, fpaw, ufas, W, yRE, Mat etc. Of all
these, [ have found the Z9719% to be more weighty. The fact thata particular planet
is powerful only in the Natal Chart does not enable us to predict correctly only on
that consideration because I have seen a beggar’s natal chart containing exalted
Jupiter and an Emperor’s having nothing extraordinrry in it.6® In the horoscope
under consideration, there is no exalted planet, no svagrahi planet. Still, however,
the horoseope is superfine because the planetsexcepting R3hu and, to a certain extent,
Saturn, are all powerful in most of the other nine charts. This is a consideration that
should preclude a professional from risking prediction simply from th: natal chart
as it is uasafe aad it is only by chance that it comes out true.

Conclusion
Some predictions might not have come true and some may not come also,
but we could see from the above discussion that a reconciliation between the
reading of the orthodox school and that of the Samhita can be satisfactorily
effected. The phrase AAAAYIA"® used by Satyacarya is to be taken in a
figurative sense, meaning thereby, that an asrtologer should attempt a forecast
only with the deepest knowledge and also keeping 37 and %3 in view,
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Notes

See the text of the Satyasamhita (SS), attached at the end of the article, stapza 1.

SS, stanzas 29, 83, and 92,

This word is found used in the Satyasamhitd reading of a certain well~-known journalist.
This word is found used in the Satyasamhita reading of a highly qualified Professor.

SS. sts. 50 and 51,

SS, st. 20. 7SS, st, 22, 8 S, sts, 23and 58, 9 S§S, st. 33. 10 S§, st. 27,

SS, st. 29, 12 SS. st. 34, 13 SS, st. 31, 14 SS, st. 35. 15 SS, st. 32,

SS, st, 34. 17 Ss, st. 33, 18 SS, st. 3. 19 SS, st. 36. 20 SS, st. 38.

SS, st. 39, 22 SS, st. 39 23 S8, st. 41, 24 SS, st. 42, 25 SS, sts 50 and 51,
SS, st, 64, 27 S8, st. 67. 28 SS, st. 68, 29 SS, st, 73. 30 SS, st. 80.

Cf. SS, st 54.

SS, st, 56. The Istaghatika of GANDHIJI'S horoscope is not known to me. I have cast the
horoscope according to the Kundaliks Sloka (st. 56) of the Satyasamhitd and it is the generally
accepted horoscope of GANDHIJI,

Magnasggari Paddhati, Pub. Khemraj Shrikrishnadas, Vyankateshvar Press, Bombay, 1961 (V,S.),
p. 20, Bhaumaphalam, sloka 1,

Bhavisya Bhgva Phala, Pub, Talakchand Shirachand, Roopal, 2nd edition, 1932, p. 208, 5. 6.

Sarvarthacintimani, Pub. Khemraj Shrikrishandas, Vyankateshvar Press, Bombay, 1961 (v.s.) p.
11, . 69.

Bhavisya Bhava Phala (cited above), p. 207, sl 4.

Camatkgracintgmani, Pub., Khemraj Shrikishandas, Vyankateshvar Press, Bombay, 1995 (vs.)
p. 23, 5l 1, '

Op. cit., p. 14, ¢l. 12,

Manasdgari Paddhati (cited above), p. 23, Rghuphalam, 51, 10.

Bhavigya Bhaiva Phala (cited above), p. 262, 5, 1.

Manasagart Paddhati (cited above), p. 28. Dvitiyabhavanesaphalam, i, 1.

Manasagari Paddhati (cited above) p. 41, sl. 8.

Bhavisya Bhava Phala (cited-above), p. 251, 5l. 2; p. 307, §l. 2.
Manasagari Paddhati (cited above), p. 31, 5l 12,

SS, st, 20. 47 Cf, SS, st. 52.

I have taken this from the December issue of the Gujarat, 1931 a now defunct monthly maga-

zine in Gujarati—edited by Shri K. M. MUNSHI, President of the Bharatiya Vidya Bhavan.
To give just the correct idea of the nature and characteristics of thc Samhita text, no attempt

at emendation has been made. It is, doubtless, incorrect materially, metrically, grammatically

at more places than one. The stanzas are so simple that even a layman can understand them at
the first reading.

49 See pp. 174.
50 See p. 175, St. 20, 51 See p. 170.

52 This is the horoscope of one who is one of the makers of the modern Gujarat as well
as a luminary in a legal profession and the literary field, He is also one of the first-rate political
leader. The date of birth is 30-12-1887 and the time of birth is 12,7 noon (Madras Time).

53 Mantresvara’s Phaladipika, (Ed, V. Subrahmanya SHASTRI, Bangalore, 1937) 9, 12,

54 Mahadeva SHARMA’S Jitakatatvam, (Pup, Rutlam, 1937), p. 102,
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55 Op. cit, p. 183. 60 Op. cii. p. 196.
56 Op. cit. p, 252. " 61 Op. cit, p. 256.
57 Op. cit. pp. 275 and 282. 62 Op. cit,p. 278,
58 Op. cit. p. 337. 63 Op, cit, p. 354.
59 Op. cit. p. 366. 64 Op. cit. p. 390,

65. Op. cit. p. 401,

66. There are many Yogas namely, qrag Yoga, ga% Yoga,grqg; Yoga, Jgy Yoza, =g Yoga
etc. etc. Moreover, the;e is quite a good number of Yogas produced by the positions of the
planets, their aspects, conjunctions etc, etc.

67. See footnote 57 above.
68. Manasagaripaddhatip (Pub, Bombay, 1939), 3, 9

69. See the horoscopes printed at the end of Jyotiskalpataru and discussed incidentally in the
Sulabhajat aka.

70. See footnote 50 above,

71. The text is corrupt, indeed. It must be so on account of scribal errors, I have not emended
it as the meaning is clear even without it; I also admit that it is somewhat unwarra-
nted to deduce any conclusions regarding the Satyasamhita and its nature on a scanty

- evidence of half a dozen readings, )

72 Lacunas of this type are placed here as they are found in the original,

*
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