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INTRODUCTION

HE purpose and scope of an introduction in these days have become
much wider. Many a time it is not merely an introduction to
the work which is being published but is also an introduction to the
subject treated therein. That is not all. A history of the subject trea-
ted is expected to be given, and in giving the history the writer of
an introduction is also expected to solve knotty historical as well as
antiquarian problems relating to the subject. Thus an introduction is
many a time more in the nature of an independent treatise than con-
fined strictly to its original purpose of introducing the reader to the work.
It is natural, when a subject treated is abstruse or is such
that about whose utility diverse conflicting opinions are held or about
which doubt is raised whether it can have a place at all amongst
the scientific subjects, that more is expected of the writer of an in-
troduction. However, unless the writer can assume that the class of
readers for whom the introduction is meant is sufficiently educated and
cultured in the lores of the day his task becomes difficult. He may be
unnecessarily occupied with the elementarily phases of the subject and
may not be able to do full justice to the comparatively advanced and
important phases thereof.

The writer has also to bear in mind that the class generally
interested in the present subject in this country is comprised largely
of members who, though very educated and cultured according to the an-
cient modes of instruction prevailing in India, are yet comparatively igno-
rant of the English language and manya time do not have even toler-
able acquaintance with the modern thoughts and culture.

While writing therefore, this part of the introduction dealing
with the general aspect of the subject, the writer has kept in view be-
fore him the well educated reader who is well conversant with the
Eastern as well as the Western thoughts; but while writing the re-
maining parts he has kept in view the other class also.
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The work here published is a Jain Tantra entitled *‘Sri Bhairava
Padmavatikalpa.” The subject treated therein is Mantrika worship of
goddess Sri Padmavati, who is a deity attendant on Sri Parsvanatha
the 23rd of the 24 Tirthankaras worshipped by the Jains.

This brings us to the subject of ‘Mantra’ or magic which is
common to all early religions. We shall quote here what Sir John
Woodroffe says on the subject of magic and magical symbolism in
his work “Shakti and Shakta.”

MAGIC AND MAGICAL SYMBOLISM

“It has been practised, though condemned, in Christian Europe. . . . It has been
well observed that there are two significant facts about occultism namely its catho-
licity (it is to be found in all lands and ages) and its amazing power of recuperation

after it has been supposed to have been disproved as mere superstition.”
* * *

Magic was dismissed by practically all educated men as something too evidently
foolish and nonsensical to deserve attention or inquiry. In recent years the position
has been reversed in the West, and complaint is again made of the revival of witch-
craft and occultism today. The reason of this is that modern scientific investigation
has established the objectivity of leading phenomena of occultism. For instance, about
a century or so ago it was still believed that a person could inflict physical injury
on another by means other than physical. And this is what is to be found in that
portion of the Tantra Shastras which deal with the Shatkarma. Witches confessed
to having committed this crime and were punished therefor. At a later date, the
witchcraft trials were held to be evidence of the superstition both of the accused and
accusers, Yet psvchology now allows the principle that Thought is itself a Force,
and that by Thought alone, properly directed, without any known physical means
the thought of another, and hence his whole condition, can be affected. By physical
means 1 mean direct physical means, for occultism may, and does avail, itself of
physical means to stimulate and intensify the force and direction of thought. This
is the meaning of the magic rituals which have been so much ridiculed. Why is black
the colour of Marana Karma ? Because that colour incites and maintains and empha-
sizes the will to kill, So Hypnotism (Vashikaranam) as an instance of the exercise
of the Power of Thought makes use of gestures, rotatory instruments and so forth,”
“The Magician having a firm faith in his (or her) power (for faith in occultism as in
religion is essential) surrounds himself with every incentive to concentrated, pro-
longed and {(in malevolent magic), malevolent thought. A figure or other object such
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as part of the clothing, hair, nails and so forth of the victim represents the person
to be attacked by magic. This serves as the ‘immediate object’ on whizh the magical
thought is expended. The Magician is helped by this and similar aids to a state of
fixed and malignant attention which is rendered intense by action taken on the sub-
stituted object. It is not of course the injuries done to this object which are the direct
cause of injury to the person attacked, but the thought of the magician of which
these injuries are a materialisation. There is thus present the circumstance which a

modern psychologist would demand for success in a telepathic experiment.
* * *

In all cases the general principle is the same, namely the setting in motion and direc-.
tion of powerful thought by appropriate means.”’-Shakti & Shakta: Chapter 111,
2nd Edition, pp. 55-57.

Those who give a psychological explanation of this phenomenon “would hold that
the magical symbolisms are without inherent force but work according to race and
individual characteristics on the mind which does the rest. Others believe that there
is an icherent power in symbolism itself, that the “symbol,” is not merely such but
an actual expression of, an instrument by which, certain occult laws are brought into
play. In other sords the power of “symbolism™ derives not merely from the effect
which it may have on particular minds likely to be affected by it but from itself as
a law external to human thought. Some again (and Indian magicians amongst others)
believe in the presence and aid of discarnate personalities (such as the unclean Pisha-

chas) given in the carrying out of occult operations.”
* * *

“There has been, and is, a change of attitude due to an increase of psycholoegical
knowledge and scientific investigation into objective facts. Certain reconciliations
have been suggested, bringing together the ancient beliefs, which sometimes exist in
crude and ignoraut forms. These reconciliations may be regarded as insufficiently
borne out by the evidenca. On the other hand, a proposed reconciliation may be
accepted as one that on the whole seems to meet the claims made by the occultist
on one side aad the scientific psychologist on the other. But in the present state of
knowledge it is no longer possible to reject both claims as evidently absurd. Men of
approved scientific position have, notwithstanding the ridicule and scientific bigotry
to which they have been exposed, considered the facts to be worthy of their inves-
tigation. And on the psychological side successive and continuous discoveries are
being made which corroborate ancient beliefs in substance, though they are not al-
ways in consonance with the mode in which those beliefs were expressed. We must
face the fact that (with religion) occultism is in some form or another a widely dif-
fused belief of humapity. All however will be agreedin holding that malevolant Magic
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is a great Sin. Inleaving the subject of magic I may here add that modern psychology
aad its data afford remarkable corroboration of some other Indian beliefs such as
that Thought is a Force, and that its operation is in a field of-Consciousness which

s wider than that of which the mind is ordinarily aware.”'-Shakti & Shakta: Chapter
II] Znd Edition, pp. 57 to 59.

THOUGHT FORCE .

That Psychology nowadays considers that ‘Thought’ itself

is ‘Force'-a form of energy and that as stated above various physical

results follow through concentrated attention and specially when it

assumes emotive form, we shall substantiate by extracts from various

works. In his work entitled “Thoughts are things”, William Walker

Atkinson, while generally showing that Thought isa form of energy
quotes Prof. Ochorowicz:

“Every living being is a dynamic focus. A dynamic focus tends ever to propagate
the motion that is proper to it. Propagated motion becomes transformed according
to the medium it traverses. Motion tends always to propagate itself. Therefore when
we see work of any kind—mechanical, electrical, nervic, or psychic—disappear with-
out visible effect, then, of two things, one happens, either a transmission or a trans-
formation. Where does the first end, and where does the second begin ? Inan identical
medium there is only transmission. In a different medium there is transformation.
You send an electric current through a thick wire. You have the current, but you do
not perceive any other force. But cut that thick wire and connect the ends by means
of a fine wire; the fine wire will grow hot; there will be a transformation of a part
of the current into heat. Take a pretty strong currentand interposea wire still more
resistant, or a very thin carbon rod. The carbon will emit light. A part of the current
then is transformed into heat and light. This light acts in every direction around
about, first visibly as light, then invisibly as heat and as electric current. Hold a
magnet near it. If the magnet is weak and movable, inthe form of a magnetic needle,
the beam of light will cause it to deviate; if it is strong and immovable, it will in
turn cause the beam of light to deviate. And all this froma distance, without contact,
without special conductors. A process that isat once chemical, physical and psychical,
goes on in a brain. A complex action of this kind is propagated through the gray
matter, as waves are propagated in water. . . . Regarded on its physiological side,
an idea is only a vibration, a vibration that is propagated, yet which does not pass
out of 2 medium in which it can exist as such. It is propagated as far as other like
vibra ions allow. It is propagated more widely if it assumes the character which
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subjectively we call emotive. But it cannot go bheyond without being transformed.
Nevertheless, like forcein general, it cannot remain inisolation, it escapes indisguise.”
Prof. Ochorowicz says further “Thought stays at home, as the chemical action
of a battery remains in the battery; it is represented by its dynamic correlate, called
in the case of the battery, a current, and in the case of the brain—I know not what; but
whatever its name may be, it is the dynamic correlate of thought. I have chosen the
term ‘dynamic correlate.” There is something more than that; the universe is neither
dead nor void. A force that is transmitted meets other forces, and if it is transformed
only little by little, it usually limits itself to modifying another force at its -own cost,
though without suffering perceptibly thereby. This is the case particularly with for-
ces that are persistent, concentrated, well seconded by their medium; it is the case
with the physiological equilibrium, nervic force, psychic force, ideas, emotions, ten-
dencies. These modify environing forces without themselves disappearing; they are
but imperceptibly transformed, and if the next man is of a nature exceptionally well
adapted to them, they gain in inductive action.”-Thoughts are Things pp. 22 to 25.

What Prof. Ochorowicz calls dynamic correlate of thought has
not been yet scientifically named and is known by various names
such as ‘thought force’, ‘dynamic thought’, and ‘mind power’. These
terms, however, cover the static as well as dynamic phases of the
thought-currents. The better terms would be ‘thought—vibra-
tions', ‘thought—-waves', ‘mental currents’) etc. “The matter of names,
however, is not important, the vital fact being that every person is
constantly sending forth mental currents of different degrees of power,
character and quality, which often travel to great distances, and which
coming in contact with the minds of persons in whom is manifested
a degree of harmony with the character of the thought, there tends
to induce or reproduce the original thought, emotion, feeling, desire
or other mental state.” Thoughts are Things pp.-29-30.

Prof. Ochorowicz says “It (thought) is propagated more widely
if it assumes the character which subjectively we call emotive.” There
are, however, “certain fixed persistent abstract ideas which form men-
tal images as clearly defined as the strongest feeling, desire, or emo-
tion—for instance, the result of the concentrated thought of aninven-
tor, scientist, or artist, which produces a mental image of a remarkable
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degree of depth and clearness, from which emanate thought waves
of unusual power and vitality.” Thoughts are Things—p. 33.

We may refer the reader who may be anxious to pursue the
subject further to another work by the same writer entitled “Thought
Force in Business and Everyday Lite”, which will convince him how
the dynamic force acting in all matters relating to the Practical Men-
tal Science is really ‘Thought’ and how it developes into personal
magnetism or psychic influence giving distinct personality to each.
Again the whole subject has been treated by what is termed the new
Psychology and has been set forth succinctly by the same writer in
his work “The New Psychology.” This work is principally relied on
and utilised while treating the subject in the following pages, and
the writer acknowledges his indebtedness to the learned author thereof.

NEW THOUGHT-NEW PSYCHOLOGY

A new set of psychologists began working along the lines of
a utilitarian psychology—a psychology that could be used in every
day life, a psychology that was workable. They unconsciously worked
along the lines of what is now called the pragmatic school of thought
—*the school that holds that the truth and value of a science, phi-
losophy, or idea, consists of its value when applied and set to work.”
An important feature of the new psychology has been the raising of
certain little-understood phases of mental activity from the region of
the occult and mystical, and the placing of them among the re-
cognised and at least partially understood phenomena of psychology.”
But what was formerly regarded as a part of ““abnormal psychology”
-especially that wounderful field of mental activity outside the range
of consciousness, generally known as the “‘sub-conscious”, ‘‘subjective”,
or “subliminal” fields, is now freely accorded a place in the normal
psychology. Not only that, but ‘“‘these fields are now regarded as con-
taining within them at least nine-tenths of our mental activities.”
“The New Psychology has succeeded in showing that, so far as its
investigations have extended, there is no super-natural—that every-
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thing is natural—that what has been considered super-natural is
merely natural phenomena the nature of which has not been under-
stood—that natural law and order is ever in evidence in these newly
understood phases of the mind.” It has considered how these may be
turned to account in the everyday lives of the people both in the
regions of developing desirable qualities and in the restraining and in-
hibiting of the undesirable ones. The best authorities on the subject are
Lewes, Von Hartmann, Hamilton, Taine, Maudsley, Kay, Carpenter,
Halleck, Prof. Gates, Jastrow, Schofield and Sir Oliver Lodge.
Leibnitz, we may state here, was the discoverer of the unconscious
activities of the mind. The famous philosopher Schopenhauer also was
in this respect a fore—runner of the psycho-analyst Freud. Prof. William
James has criticised the Sex theory and medical materialism of the
Freudian School and deprecated attempts at re-interpretation of re-
ligious experiences of mystics and others on the assumption of uni-
versal applicability of the Sex-theory. The New Psychology though
recognizing the sub—conscious phase of the mind does not accept the
sex—theory nor the medical materialism as any explanation of mysti-
cism or occultism. Although the New Psychology doesnot hold the
activities of sub-conscious plane of mind as supernatural, ‘it admits
the existence of a superconscious region or plane of mind which has
activities which may be considered supernormal and unusual. To some
favoured ones of the present race there come flashes from this wonder-
ful region of mind, and we call them genius, inspiration, intuition, etc.”

IMAGINATION

“The New Psychology regards the faculty of Imagination in
its creative aspect with a degree of consideration foreign to the older
view.” It considers it a positive faculty and urges its scientific control
and development. How that can be done is a matter of details.

In combination with Desire and Will, Imagination developes
desirable faculties of mind and builds up character. It is thus, much
useful for self-development and unfoldment of the latent powers of
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mind. This happens under the two well known laws viz, The Law
of Materialization and the Law of Attraction. Under the operation of
the first law, thought tends to materialize itself into objective reality;
and under the operation of the second, it tends to draw toitself the
particular materials conducive to its materialization and expression.
The outward manifestation also, that is attainment of any object thought
of, takes place under the operation of the same two laws.

It will be noted, therefore, that the Visualisation, that is to say
seeing vividly in imagination, is the first step towards attainment. The
entire creative and inventive work of man is simply the result of the
materialization of his imaginings. But imagination should be distin-
guished from its negative form “Fancy” i.e. “Day dreaming.” Fancy
is involuntary imagination and is without purpose or use. It isa mild
form of mental intoxication tending to weaken the Will. Positive ima-
gination is to a purpose and results in action. In its positive phase,
Imagination supplies the mould, pattern, or die for the materialization
of our ideals.

Imagination means the power of the mind to form images. It is a
power more or less constantly exercised by every individual. If the
“imagination is strong and rich, we have the poet, the musician, the
painter, the sculptor, the writer, or the orator—all those who create
new forms. Good poetry produces a clear and distinct image in the
mind of the reader, not a vague, misty, undefined thought. The poet
must therefore have a living imagination to produce vivid images in
the mind of the reader. Emerson expresses this fact very lucidly thus:

“The moment our discourse rises above the ground-line of familiar facts, and is in-
flamed with passion or exalted by thought, it clothes itself in images. A man con-
versing in earnest, if he watch his intellectual processes, will find that a material
image, more or less luminous, arises in his mind, contemporaneous with every thought
which furnishes the vestment of the thought. Hence, good writing and brilliant dis-
course are perpetual allegories. This imagery is spontaneous. It is the blending of
experience with the present action of the mind. It is proper creation. Itis the working
of the original cause through the instruments he has already made. The poet, the
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orator, bred in woods, whose senses have been nourishel by the fair and appeasing
changes of a country life, shall not lose their lesson altogether in the roar. of cities
or the broil of politics. At the call of a noble sentiment, again the woods wave,
the pines murmur, the river rolls and shines, and the cattle low upon the mountains
as he saw and heard them in his infancy. And with these forms, thespells of persua-

sion, the keys of power, are put in the orator’s hands.”

“And Indian Fakir can cause spectators to see lions, tigers,
elephants, etc., emerge from a tent and furiously attack each other.
By long practice of concentration the fakir attains such a degree of
perfection in the exercise of the image-making power of the imagi-
nation that, through the operation of another law—telepathy, or the
transmission of an image from the mental sphere of one person to
that of others—the spectators around are made to see as an external
reality, the imaginative creation of the fakir.” “Ars Vivendi” by Arthur
Lowell pp. 106-7, 6th Edition.

These are the instances of the concentrated imagination. When,
however, a man loses control over his imagination, this very concen-
trated imagination produces insanity; and to the affected person, images
become clearly visible as the sight of flesh and blood through creative
power of the imagination. “The explanation of Magic, sorcery, Witch-
craft, second sight, Apparitions and Ghosts is to be found in the
Imagination.” Just as a morbid idea will eventually bnng about a
morbid state of body, so a healthy idea will bring about a healthy
state of body, and this is the principle on which cures are effected
of such diseases as insanity, paralysis, ague, etc. “In fact the force
of the healthy imagination is even more powerful in healing, stren-
gthening, and ennobling man than the diseased imagination is in
weakening debasing and enthralling him in the bonds of pain, misery
and disease.” What is required is imagination concentrated and the
Will firmly fixed. We may here quote Arthur Lowell from his work
“Imagination and Its Wonders” on the Magical Image at pp. 120-1,
1st Edition.

“The Magical Image has playel its part amongst all sorts and conditions of men and
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women, in every age, in every country. In the most barbaric African village ils pro-
perties are as well known as in the most ancient civilizations. An image of a person
was made of wax, wood, clay or anyvthing else that was suitable to the purpose and
pins, nails and daggers were struck all-over it with intention of communicating the
wound to the victim at a distance, and torturing and killing him according to the in-
tensity of the hatred.”

In Indian Magic also many a time such images and objects
are employed in Marapa Karma.
1t is generally supposed that witchcraft originated in the middleages of Europe. 1t is
quite true that during the middle ages these praciices were more openly prevalent
but they were carried on in secret here and there among all nations. In a Papal Bull
jssued by John XXI11I in 1317, he complains that his own courtiers were proficient in
the Black Art. They had mirrors, rings, circles, and magic images by means of which
they could see whati was transpiring at a distance, and could wound and kill.”

DESIRE

“The strongest desire-the most rigid Will will fail to accom-
plish any thing for the person who has not formed a clear mental
picture or the idea of exactly what he does want.”

One must, therefore, pick out the sense that he really wants
to accomplish or to acquire and then proceed to build up the strong-
est kind of desire for those things. In this way he setsinto operation
the law of thought-materialization and incidentally the law of attra-
ction; and preliminary operations whereby the ideal becomes real are
started in motion. Very often you may not be able to form complete
mental image at the start, but then try to see the first stage or the
first detail as clearly as possible. Then gradually fill in further
details till the picture is complete. Then long for it, crave it, hunger
and thirst for it. Desireis the fire which produces the steam of action.
No matter how a man may be otherwise well qualified with powers
of perception, reason, judgment, application or even will—unless he
also possesses strong desire for accomplishment the other faculties
will never be brought into action. Desire is the great inciter of mental
and physical activities and arouser of the Will.

“Desire is at the bottom of all feelings,”” People have got into the habit of speaking
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and thinking of desire as an unworthy, low, animal, selfish quality and speak of high
desires, aspirations, ambitions, zeal, ardour, love etc.

These are nothing but desire.

Preceding every action there must be desire either conscious
or unconscious. Even those people who make a virtue of Renuncia-
tion of Desire, and who claim to have ‘“conquered desire absolutely”
are acting in response to a more subtle form of Desire.”

It is really carrying out the desire not to desire certain
things. “Lack of desire” to do a certain thing simply means a desire
to pursue an opposite course of conduct and action. Desire is manifest
in every action and refraining from action, so long as one has capacity
for action. There are good desires as well as bad, and one must learn
to distinguish between them. The clearer the mental image of the
object of the desire the greater will be the degree of the desire
manifested-all other things being equal.” One may feel hungry in a
degree; but when he sees some particular object of taste, the hunger
becomes far more intense. The threefold method, Auto-Suggestion,
Visualisation and Acting—out-the Part, will develope desire. The ob-
jects of development of desire are that (1) Will may be called into
play and that (2) Desire Force may be set into activity and thus begin
in its ‘drawing’, attracting ‘work.” ‘Many people want things but they
do not want them hard enough.’ No mere wishing or sighing for a
thing will do. The desire must be intense, eager, longing, craving,
hungry, ravenous, such that will result in mightier effort and achieve-
ment. The ardent, keen dasire will clear away the undergrowth of the
path of success. It will attract to you the people and things, circum-
stances and environments, etc., needed for its satisfaction. Desire is
the scul of the law of attraction. pp. 228-9 chapter VII, “Secret of
Mental Magic” by William Walker Atkinson.

It is generally thought that Will is the great motive power
of the mind. This is not correct, unless it is assumed that Will is
the active phase of desire. Desire is the motive power that imparts
energy to the action. The Will is more as a guiding, directing
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force which' applies the energy of the desire. Will is cold and steely
—desire is glowing with heat and fire. ’

All the samse, desire requires to be directly controlled and
submitted to the judgment of reason and control of the Will.

All mental states have their preceding causes and reason.“All
desires emerge from sub-conscious region either in the sense
of being reproduction of some emotion, or feeling previously ex-
perienced and brought into the field of consciousness as a memory,
or else in the sense of being a respunse of the stored up impressions
brought into activity in response to the appearance of some outside
thing which awalens the latent forces. “In both the cases, Desire
emerges from the sub-conscious mind and is a phenomenon of that
region of the mind.” The Desire is connected on one side with the
feeling and emotional phase of mentation and on _the other with the
phase of volition or Will. “A desire must always have as its basis
some antecedent feeling or emotion, and at the same time some an-
tecedent experience, either racial or individual.” One never desires
a thing unless he has some subconscious experience of feeling; and
moreover this expression presupposes some antecedent knowledge of
the thing desired. Here we may state what Indian Philosophy says
on the point. According toit the sequenceis expressed in three words:
wiFifa, §=3fd, 2@8-One knows, desires and strives for (an object). ‘Desires
grow by the amount of attention and interest bestowed upon them;
and wither and decay in proportion that the attention and interest
are withheld from them.” Compare the following from Manu-Smriti
IT Adhyaya: ‘

“F SIg FA: FWAEETHE ey |

glasr  Fowgsdz aqm wanfimd@ o
Desire is never calmed by the enjoyment of the objects of desire;
it only grows stronger like fire (fed) by oblations.

TRIPLE KEY OF SUCCESS
The triple key of Attainment is (1) Desire a thing most in-
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tensely, (2) Earnestly and Confidently expectit, and (3) Will persistently
in the direction of action to bring it about,

CONFIDENT EXPECTATION

We have fully considered the first element of success viz. Insistent
desire. We shall now take up the next in order viz. Confident Expectation
It is a combination of the mental states known as Faith, Hope and
Enthusiasm, each of which possesses the power of arousing and main-
taining energy, and all inciting to action. Faith unsupported by reason
and judgment degenerates into blind credulity and irrational belief,
yet supported by reason and judgment it is a most positive mental
quality and incites the individual to activities otherwise impossible.
Unless a man believes in a thing, he cannot manifest hope and enthu-
siasm with regard to it and without this trio, very little can be accompli-
shed in life. What is essential is faith and confidence in oneself and
in one’s activities. Such a man may recognise that others are more
intelligent and more qualified than himself, yet he feels deep within
himself that there is something in him that is bound to bring success,
something that is sure to pull him through somehow or other. Such
a man sometimes thinks that it is something outside of himself which
in some way works through him. He may call it ‘destiny,’ ‘luck’ or
‘my star’ but the principle is always the same. It is always a faith
in himself. The feeling can be well expressed by the words ‘I can
and I will.” “Unfaith in one’s self has a deadening, depressing, negative
influence and acts like a wet blanket in the direction of smothering
the fire or desire.’

There is something contagious about Faith and Unfaith. The
world believes in one who believes in himself; and equally so, lacks
faith in one who lacks faith in himself. Hope is the connecting link
between faith and enthusiasm and repersents the essence of confident
expectation. When based upon reason and judgment it is a positive
mental quality the expression whereof is known as optimism. It is based
upon faith and belief and it possesses animating principle of enthusiasm.
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It not only believes a thing but acts upon the belief. It inspires as well
as urges on. Tanner says: ‘To believe firmly is almost tantamount in
the end to accomplishment.,” Maudsley says: ‘Aspirations are often
prophecies, the harbingers of what a man shall be in a condition to
perform.’” “Simple attentionisa powerful psychological force, and when
it is blended with hopeful expectancy, it becomes almost irresistible.
Attention is the essence of will and hope is one of the most positive
emotions; so in expectant-attention we have a combination of both
the motive and the emotive mental forces.” ‘“Enthusiasm is seen to
be but desire fanned by the breezes of faith and hope until it attains
the fierce heat of fervor and zeal. It arises from the rousing of the
emotive phase of the mind and the blending thereof to the imaginative
faculties and the will. In enthusiasm the subconscious is linked with
the conscious; emotion is joined to imagination and will. Enthusiasm
balanced by reason and judgment, manifests as intense earnestness.
This earnestness is an important factor in all successful undertakings
and enterprises. It is contagious. It manifests as personal magnetism.
All of us emit a sphere, aura, or halo, impregnated with the very
essence of ourselves; sensitives know it, so do dogs and other pets.
Confident Expectation is based on Faith; and Hope is the connecting link
between the insistent desire and persistent will, all of which combine
to contribute to attainment.
WILL

It is difficult to conceive of the Will acting without desire, con-
sciously or subconsciously exerted. Will may be considered in its three
—fold aspects. First aspect of Will is Desire; second, Choice; and the
third, Volition or action. In its first phase some distinguish Will from
Desire; others hold that it blends with Desire so closely that it is
difficult to distingvish. The second phase is according to many the
principle function of the Will. It is the act of determining, deciding,
making choice, etc. The average person is governed almost altogether
by feelings of emotions in making choices of this kind. Only a few
who have done some degree of mental control are able to subject
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these conflicting desires to the bright light of the reason and to deter-
mine accordingly. In its third phase the latent power of Desire is
released in accordance with the decision made. There is a point of
hesitation before desire springs into will-action~the point of indecision
which occupies but a small fraction of a second; in fact, particu-
larly among the lower members of the race, the action is almost
automatic and without rational consideration. Some desires never
pass into the stage of action, but are held back either by the power
of conflicting desires, or else from want of energy in the desire itself.
The new Psychology dces not content itself with a mere dis-
course upon the nature and action of the will; it proceeds to inform
“one how the will may be trained and applied to the best advantage.

Prof. William James advises the practice of doing things disa-
ereeable to oneself, things which one does not want to do—asa means
of strengthening the will. It increases the resisting power of the Will
and serves one well in time of need.

Prof. Halleck also says: “Nothing schools the Will, and renders
it ready for effort in this complex world better than ‘accustoming it
to face disagreeable things. A Will schooled in this way is always
ready to respond, no matter how great the emergency. While another
would be still crying over spilt milk, the possessor of such a Will has
already begun to milk another cow.” It is by doing that we learn to
do; by overcoming that we learn to overcome. The essence of Will
is action. Persistency, doggedness, and stamina are the qualities of
Will. Emerson said “I know no such unquestionable badge and ensign
of a sovereign mind as that of tenacity of purpose, which, through
.all changes of companions or parties or fortunes, changes never, bates
no jot of heart or hope, but wearies out opposition and arrives at its port.”

“In the persistent Will we have the manifestation of Will in
action, and also in the form of the steadying, and holding in place
of the whole mental force, One of the characteristics of the Positive
Will is its quality of presistence—that quality which manifests in stead-
fastness, firmness, and constancy in carrying out and pursuing the
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design, business, or course commenced or undertaken; perseverance in
the face of obstacles and discouragements; steadfastness and determi-
nation in the face of opposition or hindrance. Stability; decision; per-
severence; fixedness of purpose; tenacity—these are the terms applied
to the persistent Will. Persistency combines the qualities of continuity
and firmness-steadfastness and “stick—to-it—iveness !”

Another writer says: “He who is silent is forgotten; he who
does not advance falls back; he who stops is overwhelmed, distanced,
crushed; he who ceases to become greater, becomes smaller; he who
leaves off gives up; the stationary is the beginning of the end—it
precedes death; to live is to achieve, to Will without ceasing.”

MENTATIVE ENERGY AND MAGIC

The reason why we are dealing with Imagination, Desire and
Will at some lengthis that they form the Substratum of Magic, White
as well as Black. Desire-Force and Will Power are but Phases of the
same force-Mentative Energy. They are really its two poles. The Will
Power being the motive and the Desire Force being the emotive pole.
Arthur Lovell in his book entitled “Imagination and its Wonders”,
says that the pith and marrow of Magic Power is Imagination and
Will employed in the right way in case of White Magic and Imagina-
tion and Will employed for evil in case of Black Art or Sorcery.
Certain Laws of nature such as the Sympathy and Antipathy of
particular objects to each other are observed and made use of and
certain methods more or less efficacious for exciting the Imagination
and strengthening the Will are employed. We would refer the readers
who are interested in the details of the working of Magic on an object
near as well as distant, to the work “The Secret of Mental Magic”
by William Walker Atkinson. All the same, we would give in substance
what is stated on the subject in the said work. Mentative Influence
consists in the Induction of Mental State in other persons. This
Induction operates along two lines. (1) The line af Mental Suggestion
which requires a physical agent; and (2) the line of Mentative Currents,
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which produce their effect directly on the mind of the person without
the operation of the physical senses, or the physical agents necessary
" to reach such senses. Mental Suggestion, Persuasion, Charming, Fascina-
tion, etc., are instances of the first kind, as they create impression
through a physical agent viz, the five senses and principally those of
seeing and hearing. Personal Magnetism or Psychic Influence and
Telementation i.e. influence at a distance are instances of the second
kind, as the impressions here created are not through any physical agent
or senses. In case of Hypnotism and Mesmerism both Mental Sugges-
tions as well as Mentative Currents act and induce particular Mental
States in persons towards whom the force is directed.

Now we shall show the practical working of Telementation. The
Mentator—Magician usually concentrates upon the person or thing that
he wishes to affect, and then, by the use of his will, he sends to that
personor thing a current or currents of Desire Force or Will Power, or both.
The degree of effect depends largely upon the degree of concentra-
tion of the Magician and the degree of concentration depends upon
the Will. The usual plan is to use the concentrated Will to form a
clear Mental image of a person or thing to be affected, and then pro-
ceed as if he was actually present. The clearer the image, the grea-
ter the degree of concentrated Will employed; and conequently the greater
the degree of the projecting power of the current. If the person against
whom the force is directed believes in and fears such adverse influe-
nce he renders himself negative and thereby he is put in a receptive
state; and is easily influenced. If however he asserts his individuality
and assumes the fearless attitude, he may defy all such attempts to
influence him adversely. The underlying principle of witchcraft and
Voodoo practices is the same, The wax images and pith-balls etc.
used by them are only the agencies for concentration of the Will
The material objects employed absorb the magnetism of the practi-
tioner, whether good or bad, and do affect persons coming in their
contact-and the efficacy of “charms,” sacred relics etc, depends upon



18 INTRODUCTION

this fact; but the greatest effect is produced by the suggestions of
fear to the minds of the persons sought to be affected. The key of
Telementation is Mental Visualisation, ‘‘Visualisation is to Telemen-
tation what the pattern is to the maker of objects; what the plans of
the Architect are to the builders; what the “mould” or “matrix” is to
the casters of forms. It is skeleton around which the Materialisation
of Thought Forms occurs. “As is the Mental Matrix sois the mental
form and as is the mental form, so is the physical materialisation.”
“The Visnalised mental Image is the Matrix or Mould into which the
Mentative Energy is poured, and from which it takes form; and the
form of the Mentative Energy, so created, is what we have called the
Mental Image; and around this Mental Image, the deposit of Materia-
lisation forms and thus does Ideal become the Real.” The Mentative
Energy is of Desire and Will. Then you must hold the Mental Image
constantly before you regarding it as something real and not mere
imagination which will proceed to surround itself with the material
necessary to give it material objectivity or Materialisation.

The working principles of the New Psychology, excluding as
far as possible all technical and theoretical discussion have been summari-
sed above without going into the ultimate nature of Mind or Soul.

The keynote of the discussion is that ideas, thoughts, feelings,
emotions, desires, imagination and other mental states properly—
positively developed controlled and directed by Will and Ego bring
about marvellous results and that it is the real mechanism of Successful
occult operations also.

| TELEPATHY AND CLAIRVOYANCE

That the principle of Telementation which underlies the
working of magical processes is not a wild speculation but a scienti-
fically proved fact will be seen from the following discussion about
Telepathy and Clairvoyance.

We may state that “Telepathy’ means thought-transference
or communication of impressions of any kind from one mind to another
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either conscious or subconscious, independently of the normally recognized
senses. Clairvoyance means {1i) the vision of normally invisible, hidden
objects near at hand, (ii) the knowledge of events happening at a
distance beyond the range of normal senses, and (iii} vision into the
past or future. The last is sometimes called prophetic vision or prophecy.

Telepathy itself was unknown as a demonstrable fact before
1882. Rudolf Tischner in his work Telepathy and Clairvoyance says-
“some years ago, telepathy and clairvoyance were fully recognized facts. Philoso-
phers like Hegel, Schelling, Schopenhauer, T. H. Fichte, Von Hartmann, and a
number of prominent medical men spoke of them as accepted facts.”” P. 6.

Our readers will be interested to learn about the conclusions
drawn by Rudolf Tischner and his psychic theory explaining Telepathy
and Clairvoyance in his said work.

We give the same below.

RUDOLT TISCHNER ON TELEPATHY AND CLAIRVOYANCE

Tischner has given experiments * carried on by him jointly with
Dr. W. Von Wasielewski in 1912-1913 dealing with telepathy and
clairvoyance, and also his theory explaining the same which is a
psychical theory. He criticises the physical theory and the views of other
writers. He says further that apart from instances of sub—conscious
memory, the mediums give us information really gained supernormally
connected with their sub—conscious minds in some way but not
belonging primarily to the life of their individual minds, and which
they cannot have gained through their senses.
“It gives us thie impression that the sub—conscious mind~to make use of a spatial
image~is not so clearly separated from its surroundings, but represents a mental
field which is connscted with the ‘non—individual’ or super—individual mind. 1f we
descend from our surface consciousness we gradually reach sub—conscious mental

regions which cease to belongto a single individual-as when wefollowa watercourse
into the interior of a meuntain we reach regions where we lose sight of the single

*A large number of instances of spontaneous telepathy are collected in the work
‘Phantasms of the Living’ 2 vols. by Gurney, Myers and Podmore.



20 '~ INTRODUCTION

stream but where water pérvades the ground all around us. These very deep layers
of the sub-conscious mind would thus share ina non-individual or super—individual
mind and so have a knowledge of things which are quite unattainable and incompre-
hensible to the individual mind. The difficulty of raising this knowledge to thesurface
consciousness would account for the scarcity of these phenomena.”

“E Von Hartmann, when speaking about telepathy, in much
the same way refers to the ‘telephonic connection with the Absolute,’
and he thinks of individuals as in direct mental connexion with
the Absolute, xxx Again we meet E. Becher with his views on the
“ super—individual mind.”

*“ A well-known neurologist, Kohnstamm (Journal f. Psychol.und
Neurol., 1918, Beiheft), has lately tried to prove thatin the deepest
hypnosis a stratum is reached which is beyond the individuality and
the personality. His subjects maintain that in the deepest hypnosis
they can dive down to strata of their subconscious mind which are
impersonal. The utterances of this deepest layer are of general apphi-
cability and no longer have to do with the person in question and
his characteristics; it might just as well apply to anyone else, as this
subconscious mind always thinks objectively; Kohnstamm maintains that
he has reached the universal, pure, super—individual, absolute-subject.”

Rudolf Tischner in conclusion says:—

“I do not pretend to explain occult phenomena by the psychic theory alone; of
course genuine physical manifestations require the co-—operation of some sort of
energy to produce them.”

The facts of telepathy and clairvoyance shed new light on the old
philosophical problem of how we are to conceive the inter-relation
of body and mind. This field of research has a enormous influence
on all departments of philosophy. * It extends,” says the author,
‘ further, to the philosophy of religion and to ethics; to both of these
the question of how ‘ spirit communes with spirit” is of no
little significance.”

The author also mentions:
“our attempt to explain telepathy and clairvoyance by a psychical theory and to
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assume the existence of a super—individual mind have nothing to do with spiritualism.
It is often supposed that persons who accept thefacts of occultism,such as telepathy
and clairvoyance, are to be identified with spiritualists. But it is essential to draw
distinctions here. The fact that we have been led to experience telepathy and clair-
voyance and to assume the existence of a purely mental factor to explain them, which
bas made the existence of a super-individual mind probable, does not prove anything-
about the fate of the individual soul. My investigations on telepathyand clairvoyance
give me no information on the subject. The question whether the individual mind
continues to exist or dissolves into the mass of the super—individual mind like a drop
in the ocean, is a question which is not yet solved; the propositions of spiritualism
seem to me still unproven.” .

W. W. Atkinson and Edward E. Beals in ‘ Subconscious
Power” offer apt remarks about the two phases of the so called
“'subconscious” (originally termed ‘‘unconscious’): the ‘sub—conscious’ and

the “superconscious.” They say:

“The formercontainsonly that whish is placed there byvheredity, by suggestmn of others,
by the conscious experiences of the individual or by the imperfect reflection of the
superconscious faculties before the latter have unfolded their message to the conscious
mentality. The higher regions—the Superconscious—on the contrary contain much
which man has never before experienced consciously or sub-consciouslv.” P. 158
“From the region of the Superconscious comes that which is not contrary to reason,
‘but which is beyond ordinary reason. This is the source of illnmination, enlighten-
ment, genius, inspiration. This is the region from which the true poet obtains his
inspiration, the exceptional writer his gift, the real seer his vision, the veritable
prophet his knowledge. Many have received messages of this kind from the region
of the Superconscious, and have thought that they heard the voice of God, of angels,
of spirits—but the voice came from within. In this region are tobe found the sources
of Intuition. Some of the superconscious faculties are higher than others, but each
has its own part to play. Many a man has received inspiration from within, and has
given a message which has astonished the world. Many poets, painters, writers,
sculptors, have acted upon the inspiration received from their superconsciousness.
Certain great poems, certain great writings, certain great pictures, certain great
.statues, have about them an indefinable something which appeals to usand make us
feel their wonderful strength~that mysterious quality absent fromthe productions of
ordinary mental effort.” PP. 159-160

“In addition to the offices and powers of the Superconscious

which we have mentioned, there is another and a most important
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function of that phase of the mentality which may be called * the
protective power. " p, 167

“Some of the ancients called it * the kindly genius ”; others
termed it ‘“‘the guardian angel”; still others have thought of it as “my
spirit friend”. p. 167. It is really the superconscious self.

Dr. Francis Aveling, professor of psychology in the University of
London, in his book, ‘Psychology, The Changing Outlook’ observes:
“Another highly significant discovery, the full consequences of which
for systematic psychology can hardly yet be estimated, is that of the
Unconscious as a dynamic reservoir of psychical energy. Perhaps it
is scarcely a too far-fetched use of analogy to compare this with the
discovery of radio-activity in physics.” p. 143

It is however not possible to draw a hard and fast line between
the two phases of the subconscious.

113

“Theseactivities frequently blend so into each other that it is most difficult to determine
whether they belong to the higher or to the lower. There s, in fact, an indefinite interme-
diate area in which the higher and lower blend, mingle, and form combinations.”
P. 156. “Subconscious Power".

We shall conclude this discussion by quoting the views of Prof.
William Jamesin his famous work ‘The Varieties of Religious Experience’
5th edition in lecture XX entitled “Conclusions”. The author puts
forward his hypothesis explaining the experiences of the mystics:—-

“The subconscious self is nowadays a well-accredited psycho- -
logical entity; and I believe that in it we have exactly the mediating
term required. Apart from all religious considerations, there is actually
and literally more life in our total soul than we are at any time
aware of. The exploration of the transmarginal field has bardly yet
been seriously undertaken, but what Mr. Myers said in 1892 in his
essay on the Subliminal Consciousness * is as true as when it was first

*Proceedings of the Society for Psychical Research, Vol. Vii P. 305. For a full state-
ment of Mver’s views see his posthumous work “Human Personality and its survival
of bodily death.”
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written: ‘Each of us is in reality an abiding psychical entity far more
extensive than he knows—an individuality which can never express
itself completely through any corporeal manifestation. The Self
manifests through the organism; but there is always some part of the
Self unmanifested; and always, as it seems, some power of organic
expression in abeyance or reserve’. Much of the content of this larger
background against which our conscious being stands out in relief is
insignificant. Imperfect memories, silly jingles, inhibitive timidities,
‘ dissolutive ’ phenomena of various sorts, as Myers calls them, enter
into it for a large part. But in it many of the performances of genius
seem also to have their origin; and in our study of conversion, of
mystical experiences, and of prayer, we have seen how striking a part
invasions from this region play in the religious life.

Let me then propose, as an hypothesis, that whatever it may
be on its farther side, the ‘more’ with which in religious experience
we feel ourselves connected is on its hither side the subconscious
continuation of our conscious life”.

CONTEMPLATION COLOURS AND EMOTIONS

While dealing with the subject of contemplation of the deity
presiding over a particular Mantra, in the present work as also other
works of the same or similar nature, the reader will find it stated
that the colour of the deity as all its apparels and ornaments should
be contemplated as white, golden, red, blue or black according to the
temperament or power ascribed to the deity or the nature of the object
sought to be achieved by the worshipper. It is also laid down that
the worshipper himself should put on garments of identical colour and
-should have a seat and a rosary also of the same colour.

What is the object underlying all these injunctions? It is, we
should think, to give the Mental Energy of the worshipper in contem-
plation, the proper direction by exciting the imagination so that the
appropriate mental state or emotion is induced and its colour reflected
in the mental energy to bring about the desired object. The colours
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laid down for contemplation there, the reader will find, vary from
pure white to entire black as the object to be achieved is either
positively good or extremely wicked. The intermediate colours represent
the intermediate states of mind or emotions necessary for the achieve-
ment of particular objects. The subjectis treated in details in a work
entitled “The Human Aura” by Swami Panchadasi. We shall cull
thereout a few passages throwing light on the subject or adapt there-
from as set forth below:

HUMAN AURA AND ITS SIGNIFICANCE

The human aura may be described as a fine, ethereal radia-
tion or emanation surrounding each and every living human being.
% % # It assumes an oval shape-a great egg-shaped nebula surrounding
the body on all sides for a distance of two or three feet.
“It is also called ‘psychic atmosphere ‘or' ‘magnetic atmosphere’ ‘of a person. In the
sense of psychic awareness generally called ‘feeling,’ itis apparent toa large number
of persons.' As a matter of fact, * * * the aura really extends very much further
than even the best clairvoyant vision can perceive it, andr its psychic influence is
perceptible at quite a distance in many cases". P. 8.
In this respect it may be compared toa flame on the physical plane.
The aura isa combination of colours reflecting the mental (particularly
the emotional) states of the person to whom the aura belongs.

SCIENTIFIC RECOGNITION OF HUMAN AURA

“Leading authorities in England, France, and still more recently
in Germany, have reported the discovery (!) of a nebulous, hazy,
radioactive energy or substance around the body of human beings. In
short, they now claim that every human being is radio-active, and
that the auric radiation may be registered and perceived by means
of a screen composed of certain fluorescent material, interposed bet-
ween the eye of the observer, and the person observed”. P. 13. It
is termed by them the ‘human atmosphere’. They have however
failed to discover colour therein and apparently know nothing of the
relation between auric colours and mental and emotional states.
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COMPOSITION OF AURA

“The fundamental substance of which the human aura is composed is * * * best
known under the Sanskrit term, Prana, but which may be thought of as Vital Essence,

Life Power. etc. " PP. 15-16.
PRANA-AURA

The vibratory movement of the prana-aura is like the heated
air arising from a hot stove or lamp or from the heated ground.
Human magnetism used in magnetic healing is the same as prana-
aura. This prana-aura is colourless like a diamond or clear water in
an average person but it is of a faint pink tinge and warm in a
person of strong vitality. It is therefore known as “Vital Force” or
“Nerve Force” and its vibrations as ‘vitality vibrations’,

METHODS OF DEVELOPING AURA

Having regard to the fact that the aura of an individual is an
important part of his personality and affects and influences other
persons coming in his contact, it is necessary that he should exert
to develop his aura for acquiring desirable qualities and eradicating
undesirable ones. The development of aura is thus an important factor
in self-development and character-building. It can be achieved in
two ways (1) by holding in the mind clear pictures of ideas and
feelings desired and thus directly modifying the aura and (2) by con-
templating mental images of the colours corresponding to the ideas
and feelings desired. The latter method
“consists simply in forming as clear a mental image as possible of the color or
colors desired and then projecting the vibrations into the aura by the simple effort

" of the Will.” PP, 76-77
The mental imaging of colours may be materially aided by concentra-

tion upon physical material of the right colour. By concentrating
the attention and vision upon bright red ruby or bright green emerald
one may be able to form a clear mental image of the respective
colour. The attention instinctively takes up an impression of the colour,
and consequently vibrations, from one’s surroundings; the latter there-
fore should be of the desired tint.
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We shall now describe the various states of mind or emotions
connected with the various colours—hues, * tints and shades shown in
the aura of a person.

KEY TO THE ASTRAL COLORS

Red. Red represents the physical phase of mentality.
* * *

Elue. Blue represents the religious or spiritual phase of mentality.
* * *

Yellow. Yellow represents the intellectual phase of mentality.
White. White stands for * * Pure spirit.
' * * *

Black. Black stands for the negative pole of Being-the very negation of Pure Spirit
and opposing it in every way.” PP. 27-28.
COLOURS AND EMOTIONS

The Red Group-The clear bright red shade indicates health,
life-force, vigour, virility etc., and also strong pure natural emotions
like friendship, love of companionship, love of sports, etc. When there
are selfish or low motives behind, the shade grows darker and duller;
it is muddy red shade. Red very near to crimson is the colour of Love.
In its high phase it manifests as a beautiful rose tint. In case of
coarse sensuality it manifests muddy crimson. In case of righteous anger
it manifests vivid scarlet flashes, and uncontrolled rage deep dull red. The
colour of avarice is a combination of dull dark red and dirty green.

The Yellow Group. Here also we find as many varieties of
yellow indicating different kinds and grades of intellect. Orange
represents pride of intellect, love of mastery and intellectual ambi-
tion. Pride-love of power has more of the red hue, but pure intel-
lectual mastery less of it. Pure intellectual attainment and love of
the same manifests a beautiful golden yellow. ‘“Teachers of great
gpirituallity have this ‘nimbus’ of golden yellow, with a border of

* Varied proportions in blending of primary colors produce ‘hues’. Adding white to
the hues, we obtain ‘tints’, while mixing black produces ‘shades.’
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beautiful blue tint, strongly in evidence.” p. 34. This golden shade
of yellow is comparatively rare; a sickly lemon colour is the indica-
tion of intellectual power in the great run of persons.

The Blue Group. A rich clear violet tint represents the highest
form of spirituality, while the grosser phases of spirituality are indicated
by darker and duller hues and shades until dark irdigo verging on
bluish black is reached. High morality is indicated by beautiful shades
of blue, Purple denotes a love of form and ceremony and solemn
grandeur in religion.

The Green Group-A restful green indicates love of nature and
outdoor life, repose, quiet, etc.; a clear beautiful lighter green indicates
sympathy, charity and altruistic emotion; another shade of green
intellectual tolerance; a duller shade of greenindicates tact and diplomacy;
and a still duller shade insincerity, shiftiness, untruth, etc.; an ugly slate
coloured green indicates low tricky deceit; and an ugly muddy green
indicates jealousy, envious malice, etc.

The Brown Group: It represents desire for gain and accumu-
lation—ranging from the clear brown of industrious accumulation to the
murky dull brown of miserliness, greed and avarice.

The Gray Group: “Gray represents fear, depression, lack of
courage, negativity, etc.”

Black:It stands for “hatred, malice, revenge, and “devilishness”
generally. It shades the brighter colors into their lower aspects.” It
stands for hate, gloom, grief, depression, pessimism, etc.

White: “Whiteis the astral colour of Pure Spirit, as we have seen,
and its presence raises the degree of the other colours, and renders
them clearer. In fact, the perception of the highest degree of Being
known to the most advanced occultist is manifested to the highest
adepts and masters in the form of “The great White Light,” which tran-
scends any light ever witnessed by the sight of man on either phy-
sical or astral plane for it belongs to a plane higher than either, and
is absolute, rather thana relative white. The presence of white among
the astral colors of the human aura, betokens a high degree of
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spiritual attainment and unfoldment, and when seen permeating the
entire aura it is one of the Signs of the Master—the token of
Adeptship.” p. 38.

The effect of colour on the moral and mental welfare of peo-
ple is being recognized in western countries in as much as brighter co-
lours are provided in schools, hospitals and other public buildings. It
is said of a judge, in an American journal that he insisted upon his
court-room being painted in light cheerful tints instead of old gloomy
shades. He said that brightness led to right thinking and darkness
to crooked thinking. He further said: * White, cream, light yellow
and orange are the colors which are the sanest. I might add light
green, for that is the predominant color in Nature; black brown and
deepred are incentives to crime—a man in anger sees red.” This knowledge
about colours is being utilized in therapeutics or mental healing also.

We may note here that deep concentrated thought or a strong
desire or feeling sets up strong vibrations in the person’s aura and
produces thought—forms of varying shapes but of the colour of his aura.
This thought-form is practically “a bit of the detached aura of a person
charged with a degree of his prana, and energized with a degree of
his life energy. So, in a limited sense, it really is a projected portion
of his personality.” p. 54.

Just as an individual has his peculiar aura, so also places of
abode or congregations have also their collective aura. The persistence
of though-forms gives various public and private places their charac-
teristic atmosphere.

ATMARAKSA AND PROTECTIVE AURA

Readers acquainted with Tantras will remember that as a part of
the worship prescribed in Tantras and as the first and most important part
thereof various forms of Atmaraksa are prescribed to be effected through
recitation of Mantras. The object seems to be to protect the worshipper
from adverse psychic influences i. e. by excluding the undesirable psychic
influences while allowing an inlet for such as are desired by the worshipper.
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We give below from the above mentioned book ‘The Human
" Aura’ the portion relating to ‘The Protective Aura’ the underlying
principle of which is the same as of Atmaraksa in the Tantras.

The Great Auric Circle of Protection * = * is.a shelter to the
soul, mind and body, against outside psychic influences, directed,
consciously or unconsciously against the individual.

“This Auric Circle is formed by making the mental image,
accompanied by the demand of will, of the aura being surrounded by
a great band of pure clear white light.”

“It is a perfect and absolute protection, and the knowledge of
its protective power should be sufficient to drive fear from the heart
of all who have dreaded psychic influence, ‘‘malicious animal magnetism”
(so-called), or anything else of the kind, by whatever name known. It
is also a protection against psychic vampirism, or draining of magnetic
strength.”

“The Auric Circle, however, will admit any outside impressions
that you really desire tocome to you, while shutting out the others.”

“The White Light is the radiation of Spirit, which is higher
than ordinary mind, emotion or body and is Master of All. And its
power, even though we can but imperfectly represent it even men-
tally, is such that before its energy and in its presence in the aura,
all lower vibrations are neutralized and disintegrated.” pp. 83-85.

The above remarks about human aura and its connection with
various emotional states as also about protective aura are endorsed by
William Walker Atkinson in his book entitled’ Mental Magic.’

MANTRA-HOW IT ACTS

VIEWS OF WESTERN WRITERS
We have dealt with Thought-Force which is at the bottom
of all mental processes asis now considered by modern thinkers. The
Mantras, however, are not mere thoughts. They are made of sounds,
which generally have meaning as words of a language usually have;
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but they some times are only symbolic apparently having no meaning
as in case of Mantrabijas but signifying something only by convention.
A question naturally arises whether it is merely the Thought Force
that brings about the result in a Mantra or whether the words and
syllables comprising it also have, apart from the Thought Force, any
effect and contribute towards the desired result. If the words or
syllables of a Mantra had no particular effect, any words or syllables—
or for the matter of that Thought Force alone-should be able to
bring about the desired result. Before discussing the matter further
we would state what some of the Western writers think about it and
also what Tantra Shastra has to say in the matter.

Arthur Lowell in his book ‘“Imagination and its Wonders”

says as follows about Spells, Runes, and Mantras:

“Spells, Runes, Incantations, Conjurations, Charms, and Mantcas are based upon
the latent potency of sound when violently set in motion by the living Will and vivid
Imagination. There being no hard and fast line between the various forces of Nature,
one mode of motion is convertible into another mode. Under certain conditions, a
form can be “heard” and a sound can be “‘seen’’; for sound, like everything else in
Nature, is a mode of motion of the subtle ether. Cosmic Ether itself is primarily
divided into five modes of vibration by the action of the Great Breath. The mode
with which the sound is connected isthe Akas’a, which is said by the ancient Sanskrit
authors to be the first differentiation of Primordial Matter.

“The influence of sound must therefore be exceedingly powerful in bringing
about magical results, for it is directly connected with the most subtle of the five
kinds of Cosmic Ether. ‘Almostall charms,’ said an old writer, are impotent without
words, because words are the speech of the writer and the imagz of the thing sig vified
or spoken of. Therefore, whatever wonderful effect is intended, let the same be
performed with theaddition of words significative of the will or desire of the operator;
for words are a kind of occult vehicle of the image conceived or begotten, and sent
out of the body by the soul, therefore all the forcible power of the spirit ought to be
breathed out with vehemency and an arducus and intent desire.” p. 115

The author, however, says:

“The real efficacy of Living Word is not in the actual sound or its pronunciation,
but in the Imagination and Will of the individual who invokes. I do not want it to
be meant thatl attribute no potency at all to the words as combination of sounds,
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_such, for instance, as the sound ‘Om.’ Giving due allowance for the effect of the
sound in itself, every thinker must come to the conclusion that in the Divire Power
asleep within man lies the real force. Otherwise, howcan identical results be produced
by uttering different names.” p. 119.
* * *
‘“““When the imagination is not vivid and the will is not powerful, then no
amount of invocation of the Ineffable Name will produce the desired effect. ”’ p. 120

TANTRIK VIEW

We shall now cite what Tantra Shastra has to say in the
matter: '

“Now, to—day many people, through ignorance of Shastric princi-
ples, think that Mantra is the name of the words by which one
expresses what one has to say to the supreme Divinity. It therefore
follows that I may submit my prayer to Him in whatever language
I choose. What, then, is the necessity of my using the ever-ancient
words of the Shastra? In reply to this we would at the very start
point out that the definition which has been given to Mantra by
those who hold this view is contrary to Shistric principles, and con-
sequently incorrect. In defining Mantra, Shastra says: ‘“That is called
Mantra,! from Manana or meditation of which arises the Universal
special knowledge (that is, special knowledge embracing the whole
universe) or realization of the Monistic truth that the substance of the
" Brahmanda? is not different from that of the Brahman. Man of Mantra
comes from Manana which leads to Trana, or liberation from the
bondage of Sangsdra3 (tra of Mantra comes from tr@na), and which
calls forth (@mantrana) Dharma, Artha, Kama, and produces Moksha.4

1. Derived from the combination of man and tra.

2. Universe or “egg of Brahma'.

3. The Sangsira is the coming and going, the cycle of birth, action, death and
rebirth; the world in which all live who have not by knowledge of the self (dtma-
jn@na) and the extinction of the will to separate life attained liberation or moksha.
4. Literally, Svariipa, of the Devatd. Svarfipa literally means “having its own form’,
as opposed to the existence or appearance of the same thing in another form.
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“Itis sheer ignorance to suppose that Mantra is mere language.
Bijamantras, in particular, cannot possibly be language, for they convey
no meaning according to the human use of language. They are the
Devata Herself,> who is the highest spiritual object for us. They are
neither language, nor words, nor letters,® nor anything which you and
I read or write but the Devatad who is eternally possessed of Siddhi,
and is the Dhvani,7 which makes all letters sound, and exists in all
that we may say or hear.” Principles of Tantra Part II by Arthur Avalon.

TANTRIK THEORY

Sir John Woodroffe, writing under the pseudonym Arthur
Avalon, giving the Tantrik theory as to how Mantra acts, says in his
‘Studies in Mantra Shastra,’ part IV, page 17 as follows:

“Artha is either subtle (Slikhsma) or gross (Sthiila). The latter is the outer
physical object which speech denotes and the former is the Vritti (modification) of the
mind which corresponds to the gross Artha: for as an object is perceived the mind
forms itself into a Vritti which is the exact mental counterpart of the object perceived.
The mind has thus two aspects: in one of which it is the perceiver (Grahaka) andin
the other the perceived (Grahya) inthe shape of the mental impression. That aspect

-of the mind which cognises is called Shabda or Nama (name) and that aspect in
which it is its own object or cognisedis called Artha or Riipa (Form), Shabda being
associated with all mental operations. In the evolution of the universe the undifferen-
tiated Shabda divides itself into subtle Shabda and subtle Artha which then evolve
into gross Shabda and gross Artha. For the cosmic Mind projects its subtle Artha
on to the sensual plane which is then a physical gross Artha named in spoken
speech. Thus the subtle shabda associated with cognition is called Matrikd and the
subtle Artha is the mental impression; whilst the gross Shabda are the uttered letters
(Varna) denoting the gross outer physical object (Sthiila artha)”.

He says further in part III of the same work at page 8:

“Mantra is thus a pure thought-form; a pure Vritti or modification of the
Antahkarana which is Devatd.”

5. Literally, Svariipa, of the Devata, Svarfipa literally means “having its own form”’,
as opposed to the existence or appearance of the same thing in another form.

6. Varna or Akshara.

7. Unlettered sound.
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“Through Mantra the mind is divinely transformed. Contemplating, filled by,
and identified with, Divinity in Mantra form, which is a Sthilla (gross) aspect of
Devi, it passes into Her subtle (Siikshma) Light form {Jyotirmayi Devl) which is the
Consciousness beyond the world of Mayik—forms.”

“So the mind which thinks of the Divinity which it worships
(Ishtadevata) is at length, through continued devotion, transformed into
the likeness of that Devata. By allowing the Devatd thus to occupy
the mind for long it becomes as pure as the Devata. This is a
fundamental principle of Tantrik Sadhana or religious practice”. The
serpent Power p. 88.

He says in section IV entitled “Mantra” in ‘The Serpent Power’
at p. 83 (Third Revised Edition):

“There is perhaps no subject in the Indian Shastra which is less understood
than Mantra. The subject is so important a part of the Tantra~Shastra that its other
title is Mantra=Shastra. Commonly Orientalists and others describe Mantra as
“prayer”, “formulz of worship”, “mysticsyllables”,and soforth. Mantra science may
be well founded or not, but even in the latter case it is not the absurdity which some
suppose it to be. Those who think so might except Mantras which are prayers, and
the meaning of which they understand, for with prayer they are familiar. But such
appreciation itself shows a lack of understanding. There is nothing necessarily holy
or prayerful about a Mantra. Mantra is a power (Mantrashakti) which lends itself
impartially to any use. A man may be injured or killed by Mantra.”

* ] *®
By Mantra in the initiation called Vedhadikshd there is such a transference
of power from the Guru to the disciple that the latter swoons under the impulse
of it; by Mantta the Home fire may and, according to ideal conditions, should be
lighted, by Mantra man is saved, and so forth. Mantra, in short, is a power (Shakti),
power in the form of Sound.

Mantra is the manifested Shabdabrahman.”

According to Tantrashistra, Sound (Shabda) is Dhwanyatmaka
and Varnatmaka. First is caused by striking two things together and
is meaningless; the second is Andhata i. e. produced in the Heart
Lotus. It is composed of letters, words and sentences and has a
meaning. It is said to be eternal-not as audible sounds, but as that
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which finds auditory expression in -audible sounds. The Tantrikas follow
Mimamsa doctrine of Shabda.

“In all cases it is the creative thought which ensouls the uttered sound in
the form of Mantra.

Mantra and Devati are one and the same. A Mantra—Devati is Shabda and
Artha, the former being the name, and the latter the Devatd whose name it is. By
practice (Japa) with the Mantra the presence of the Devat is invoked. Japa or repeti-
tion of Mantra is compared to the action of a man shaking a sleeper to wake him
up. The two lips are Shiva and Shakti. Their movement is the coition (Maithuna)
of the two. Shabda which issues therefrom is in the nature of Seed or Bindu. The
Devat? thus produced is, as it were, the ‘“‘son’’ of the Sidhaka. Itisnotthe Supreme
Devatd (for it is actionless) who appears, but in all cases an emanation produced
by the S&dhaka for his berpefit only. In the case of worshippers of Shiva a Boy~—
shiva (Bala Shiva) appears, who is then made strong by the nurture which the
Sddhaka gives to his creation. The occultist will understand all such symbolism to
mean that the Devata is a form of the consciousness of the Sidhaka which the latter
arouses and strengthens, and gains good thereby. It is his consciousness which be-
comes the boy — Shiva, and when strengthened the full grown Divine power itself.
All Mantras are in the body as forms of consciousness (Vijnina—riipa). When the
Mantra is fully practised it enlivens the Samskira, and the Artha appears to the mind.”

The essence of all this is—concentrate and vitalise thought and
will power. But for such a purpose a method is necessary-namely,
language and determined varieties of practice according to the end
sought. These, Mantravidya (which explains what Mantra is) also enjoins.

We give below some further extracts relating to Mantra from
Sir John Woodroffe's another work ‘Shakti and Shakta’

“Telepathy is the transference of thought from a distance without the use
of the ordinary sense organs. So in initiation the thought of a true Guru may pass to
his disciple ail his powers.”” *“ What, however, is not understood in the West is
the particular Thought Science which is Mantra Vidya, or its basis. Much of the
‘New Thought’ lacks this philosopical basis which is supplied by Mantra Vidya, resting
itself on the Vedantik doctrine.” p.237. “Mantra is thus a Shakti (Mantra Shakti)
which lends itself impartially to any use. Mantra Vidya is thus that form of Sidhand
by which union is had with the Mother Shakti in the Mantra form (Mantramayi)
in Her Sthiila and Stikshma aspects respectively. The Sidhaka passes from the first
to the second (which is Light—Jyoti). This SAdhani works through the letters, as other
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Eimms of Sadhani work through from in the shape of the Yantra,* Ghata or Pratima.”
* A Mantra is not the same thing as prayer] or self-dedication (Atma-
gmvedana) Praver is conveved in what words the Sidhaka chooses. Any set of words
‘or letters is not a Mantra. Only that Mantra in which the Devatd has revealed
‘His or Her particular aspects can reveal that aspect, and is therefore the Mantra of
‘that one of His or Her particular aspects. The relations of the letters (Varna), whe-
ther vowel or consonants, Nida and Bindu, in a Mantra indicate the appearance of
Dévata in different forms. Certain Vibhilti or aspects of the Devati are inherent in
certain Varna but perfect Shakti does not appear in any but a whole Mantra.”
Mantras are manifestations of Kulakundalini.

When, therefore, a Mantra is realised: when there is what is ca]led in the
Shistra Mantra-Chaitanya, what happens is the union of the consciousness of the
Sadhaka with that Consciousness which manifests in the form of the Mantra. It is
this union which makes the Mantra “work”. “It is the union of Sound and idea
through a knowledge of the Mantra and its meaning. The recitation of a Mantra with-
out such knowledge is practically fruitless; except that devotion though ignorant is
not wholly void of fruit.

WRITER'S VIEW

According to Sir John Woodroffe Indian magicians amongst
others believe in the presence and aid of discarnate personalities
(such as the unclean pishachas) given in the carrying out of occult
operations. This is true, but it is not always the unclean pishachas
who aid in the carrying out of occult operations. Every Mantra is
presided over, sacred to, or identified with a particular deity. It is
that deity generally and sometimes a member of his or her retinue
acting under his or her order who carries out the occult operations.
Whenever a Mantrasiddha, who has been definitely promised aid by
the deity of a particular Mantra, on the completion of the prescribed
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ISome prayers however are called Mantras, as for instance the famous Gayatrl
Mantra. This is because great importance is attached to the particular words comp-
rised in it. The words in the exact form and order are believed to possess particulat
merit and efficacy. These are not therefore simply prayers but also Mantras.
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Purascarana i. e. primary worship, desires to accomplish a particular
thing and invokes the deity through the recital of his or her Mantra,
the deity appears immediately and is seen by the Mantrasiddha and
his desire is accomplished. Both the words of the particular Mantra
and the Thought Force of the Mantrasiddha jointly perform the in-
vocation* of the Deity and its consequent appearance. The achieve-
ment of the object desired by the Siddha-adept is by the Deity. So
far as the first stage is concerned the words of the Mantra are the
body of the deity and have the Deity as the soul. This soul remains
only an image until vivified by the Thought Force of the Siddha
bringing about the connection with the Deity. It is like an electrical
installation connecting any place with the electric plant at the power—
house and the Thought Force of the Siddha is the switch which
turns on or off the current producing light. It cannot be, however,
said that the words of the Mantra or for the matter of that, Thought
Force of the Siddha directly brings about the material result.*

The Jains also believe in the existence of Vidydjrmbhakas
(frmrdw®) and Mantrajrmbhakas (#5%%%) whoaid men through Mantras and
Vidyas. See Bhagavati Sitra VIII Sataka 14th. Uddes'a, p. 654—Aga-

*Cf. "By practice with the Mantra the Devati is invoked. This means that
the mind itself is Devatd when unified with Devatd. This is attained through repeti-
tion of the Mantra (Japa).”

*Qyadvada—-Ratnikara Pariccheda 1V siitra 7 pp. ‘632 ff—
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‘modaya Samiti edition. It is not, however, shown whether this group
of deities acts independently or under the orders of a superior deity.
“According to a Jain tradition contained in S’r1 Haribhadrasiiri’s com-
mentary on Sri Avas'yaka Siitra the said deities gave Prajnapti and
other secret Mahdvidyas to Narada and Patavidya to the famous Acharya
S'ri Vajraswami. One must presume that at their instance the \/hntra
deity helps the person favoured by them.

The question naturally arises then, what is the importance of
the Thought-Force and the intrinsic force of the sounds or syllables
comprising the Mantra. To answer this question, one has to bear in
mind the fact that Mantravada is principally Adhidaivika—vada i. e
subject dealing with deities although ultimately it may merge into
Adhyatmika-Vada i. e. subject dealing with soul. In Adhidaivika-vada,
Devata is the central figure through whose grace the Sadhaka obtains
everything desired by him. The Mantravdda however goes further
and says that even Moksa is obtained through Mantra. But here it
really merges into Adhyatmika—vida. A man whose soul-force is fully
developed, a true Adhyatmavadi-a Yogi does not require the aid of
any deity for performance of any occult operation. He is able to do
so through his own power of meditation or what is usually called the
soul-force. His thought-force is really his soul-force. In case of such
persons, it can be said that without the aid. of any particular Mantra,
and without the aid of any deity whatsoever, through his own Soul
Force, hecan achieve anything he desires. * Interms of NewPsychology
he will be considered a person functioning on the highest plane.

As regards the Sadhakas who have not risen so high, aid of
deity is necessary and the occult operations of such Sadhakas are

carried out with such aid.
Seeing how the Thought Force-Soul force ultimately is able to

*Some attain these powers through worship (Updsani) of Patron Deity (Ishta~devati).
A higher state of development dispenses with all outer agents. See fpotnote
3, p. 97, The Serpent Power.
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achieve everything, its importance is always to be kept in view. The
Thought-Force of an ordinary Sadhaka combined with the sound-
force of the Mantra atfracts the deity of the Mantra towards him and
makes him carry out his desires. Beyond requisitioning the presence
and the aid of the deity of the Mantra, the thought-force of such
a Sadhaka is not potent enough to achieve much. When his thought
force is not working in unison with the sound—force of Mantra, it
becomes powerless even to invoke the deity of the Mantra. The
writer had the opportunity of consulting some persons versed in occult
operations who informed him that if they forgot even one word or
substituted through inadvertance another word in the original Mantra,
the operation would fail or would have only nominal effect. It is
suggested that the nominal effect noted to take place was really the
result of the Mantrika’s thought force. His Thought Force, however,
not being assisted by the Sound-force of the Mantra (through the
omission or substitution of a word of the Mantra) failed to invoke the
presence of the Mantra deity and the operation therefore failed.

The usual plan in Mantravdada is to rouse the latent and dor-
mant powers of the Sadhaka. He has to perform Sadhana with the
Mantra given to him by his preceptor and when that is done his
powers are roused to a certain extent. To favour sometimes pupils
incapable of performing sadhana a preceptor prescribes a Pathasiddha
Mantra (a Mantra whose inherent force is realized immediately on
reading it) where no Sadhana needs be performed. In this case it is
the sound-force alone which invokes the presence of the Mantra
deity. There are such cases noted in Jain scriptures. See the follow-
ing verse in Vis'esdvas'yaka Bhasya of s'ri Jinabhadragani and its
commentary given there:—
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It is narrated there that a Vidyadhara flying through the aid
of a Vidya came down and was unable to fly up straight again, he
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‘having forgotten a syllable of the particular Mantra or Vidya.* That
~ shows the importance attached to the sound-force in Mantravéada. It cannot
be said that the Vidyadhara using Vidyas daily must not have developed
his Thought-Force but the Vidya-deity would not act merely through
his thought—force unaided by the sound force of the particular Vidya.

We have stated above that when invoked the Mantra-deity
-appears before the Mantrasiddha and carries out the desired occult
operation. This is so in most of the occult operations. There are some
minor objects, such as cures of diseases etc., achieved through certain
Mantras; and the writer has been informed that insuch cases a deity
does not appear before the operator, but carries out the desired ob-
jects unseen. It may be so or it may be the Thought force of the
operator working with the Sound—force of the Mantra that effects
the cure by its operation on the subconscious mind of the patient
as is considered to be the case by modern psychologistsin all faith—
cures. It is difficult to give more detailed information on the subject,
where the general tendency is to conceal and to keep to oneself what
one knows, where people would not even acknowledge or admit their
having acquaintance with Mantra. This is so because in many places
people look down upon the Mantrikas owing to the evil practices
of some of their class. This class is gradually becoming extinct and
the  tradition therefore is not handed down unbroken. It is hoped
however that when the main features of occult operations performed
through Mantras as here set forth become well. known others would

publish their experiences.

KUNDALINI SHAKTI
YOGA

According to Sivasamhita there are four kinds of Yoga: Man-
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trayoga, Hathayoga, Layayoga and Riajyoga.* Yoga through the
rousing of Kundalini Shakti is Laya yoga. It means the piercing by
the kundalini shakti of the six bodily centres or chakras (also called
Padmas-lotuses).

Yoga means that process by which the human spirit (Jivatma)
is brought into near and constant communion with, or is merged in,
the Divine Spirit (Paramitma) according as the nature of the human
spirit is held to be separate from (Dvaita, Vis'istidvaita) or one with
(Advaita) the Divine spirit. As Shaktas are Advaitavadins, according
to them, identity of the two (Jivatma and Paramatma) is realised
by the Yogi.

According to the Jains, it is the process by which the Self-
the human spirit realises its own real pure nature (svabhdva).i Al
though the Jains believe in multiplicity of souls-all intrinsically pure and
equally powerful as far as Yoga of each soul individually is concerned,
they might be considered to be practically Advaitavadins. As each
individual soul in its ultimate nature (Siddha-Muktasvariipa)is of the
nature of the Perfect soul (Paramatma svarfipa) and nothing less, in
their case the soul realizing and the soul realized are one and the
same.x The latter is called Paramatma because it is the highest
and purest aspect (Paramasvariipa) of the Jivatma.

In short, in their case the Jivatmai is joined to its own Para-
matma-svariipa that is to say, it realizesits own pure nature devoid
of all karmas.
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KUNDALINI SHABDA BRAHMAN

The relevance of this discussion will be seen from the fact
that all Mantras are supposed to be manifestations of Kula Kundalini
which is a name for the Shabda Brahman or Saguna-brahman in
individual bodies.* Kundalini believed to be in the Mladhara Chakra
(or basal bodily centre) is ‘‘the cause of sweet, indistinct, and murmuring
Dhvani, which is compared to the humming of a black bee. Thence
Shabda originates and being first Para gradually manifests upwards as
Pashyanti, Madhyama, and Vaikhari,{the spoken speech). The substance
of all Mantras, being manifestation of Kundalini, is consciousness (chit)
manifesting as letters and words. The letters of the alphabet are
called Aksara because they are the diagrammatic representation—
Yantra of the Aksara or Imperishable Brahman. This is realized,
however, when the Sadhaka's shakti generated by Sadhana is united
with Mantra Shakti. The different aspects of Devatdas as presiding
deities of Mantras are the manifestation of the gross (sthiila) form of
Kundalini, ¥ who is however extremely subtle. “Mantra and Devata are
thus one and particular forms of Brahman as Shiva-Shakti.”

- NADA-BINDU-KALA
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Fromthe Sakala Parameshvarawhois produced{rom Saccidananda
issued Shakti; from Shakti came Nada; and from Nada issued Bindu,
the latter being perfected out of Ardhachandra issuing out of Niada
becoming slightly operative towards ‘‘speakable” (Vachya). The Bindu
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becomes threefold as the Kamakald, * or creative will. This triangle
of Divine Desire Kdmakala is personified as the Great Devi. Tripura-
sundarl.

SIX CHAKRAS

“Out of the six bodily chakras five lower ones are situated within the spine
in the cord-a compound of grey and white brain matter. Miliddhira is the lowest in
Jfilum termanale in a position midway in the perineum between the root of the geni-
tals and the anus. Proceeding upwards controlling genitals is the Svadhishthina,
controlling the navel region—abdomen Maniplra, controlling the heart Andhata and
controlling the throat-larynx ViSuddha. Between the eyebrows is Ajné the sixth
Chakra. Above them allin the cerebrum is Sahasrara a thousand-petalled lotus, the
highest centre of manifestation of Consciousness in the body.

These six Chakras or lotuses have respectively four, six, ten, twelve, sixteen
and two petals which are configurations made by the position of Yoga~Nadis at any
particular centre. These Nadis are not those known to the Vaidyas of medical
shastras but subtle channels (Vivara) along which the Pranik currents flow. The
letters of the Sanskrit alphabet numbering 50 (excluding second L.a) are in the petals
of the six Chakras which also together number 50. € (Ha) and & (Ksa) are in the two
petals of Ajnd Chakra, the Sixteen €¢s (vowels) in the sixteen petals of Visuddha,
the 12 consonants &{(Ka)to &(Tha) inthe twelve petals of Andhata,the 10 consonants
€ (Da) to & (Fa) in the ten petals of Manipfira, the six consonants & (Ba) to &(La)
in the six petals of Svidhisthina, and the remaining four consonants & (Va)to & (Sa)
in the four petals of Mtladhira. “The six Chakras have their correspondences in
physical body inthe following nerve plexuses commencing from the lowest the Miia-
dhira:—The Sacrococcygeal plexus, the Sacral plexus, the Solar plexus (which forms
the great junction of the right and left svmpathetic chains 1dd and Pingala) with the
cerebro—spinal axis. Connected with thisis the Lumbar plexus. Then follows the
Cardiac plexus (Anahata) Laryngeal piexus and lastly the Ajni or cerebellum iden-
tificd by some with the pineal Gland, the centre of the third or spiritual eye) with
its two lobes and above this the Manas Chakra or sensorium with its six lobes, the
Soma chakra or middle Cerebrum and lastly the Sahasrara or upper Cerebrum. To
some extent these localizations are yef tentative. The cix Chakras themselves are
vital centres of consciousness really within the spinal column in the white and grey
matter there.”” Shakti and Shakta p. 410
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We do not propose te enter into a detailed description of these
six Chakras here. We would refer the readers interested therein to
the scholarly work “The Serpent Power” by Arthur Avalon. Dr. Rele’s
“The Mpysterious Kundalini and C. W. Leadbeater’s ‘ The Chakras’
may also be referred to. Dr Rale’s identification of Kundalini, however,
with ‘Right Vagus Nerve' cannot be approved of.

Some books mention Lalani Manas and Soma Chakras and
others many more. But the chief ones are the said six Chakras. Six-
teen Adharas are also mentioned as suitable points for concentration.
In the spine the central Nadi is termed Sushumna Nadi. On each
side, respectively called Ida and Pingala, are the left and right sym-
pathetic cords. Crossing the central column from one side to the
other they make with the Sushumna a threefold knot called Trivenix which
is the spot in the Medulla where the sympathetic cords join together
and whence they take their origin.

SHATCHAKRA-VEDHA

Sir John Woodroffe in his work ‘Shakti and Shakta’ has aptly
described how Kundalini pierces the six centres—-Chakras. We would
therefore quote the relevant portion abridging the same.

“Shakti when manifestisg divides itself into two polar aspects — Static and
dynamic—which implies that you cannot have it in a dvnamic form without at the
same time having it in a static form, much like the poles of a magnet. In any given
sphere of activity of force you must have according to the cosmic principle a static
back-ground Shakti at rest or ‘coiled’ as the Tantras say. In the living body there
is, therefore, the same polarisation.** ¥ Shakti is never exhausted, that is, emptied into
any of its forms. In the body Kundall is the static centre and round this centre the
whole of the bodily forces move. The body may, therefore, be compared to a magnet
with two poles. The Miladhira, in so far as it is the seat of Kundali Shakti, a
comparitively gross form of Chit (being Chit-Shakti and Miya-Shakti) is the static
pole in relation to the rest of the body which is dynamic”.

* This knot is called Rudragranthi. There are other two: Brahmagranthi in the
Mitadhara Chakra and Visougranthi in the Andhata Chakra. The force of Mayad
Shakti is greater at this knots.
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“By Prindyama and other Yogik processes this static Shakti—-Kundalini
becomes dynamic.” When completely dynamic, that is, when Kundaliunites with Shiva
in the Sahasrira the polarisation of the body gives way. The two poles are united
in one and there is the state of consciousness called Samadhi (Ecstasy). This unity of
two poles is in relation to consciousness only. The body actually exists continuing
its organic life; but man’s consciousness of his body and all other objects is withdrawn
because the mind has ceased to function as far as his consciousness is concerned.
Then the question arises how isthe body sustained. The Tantriks say it is sustained
by Amrta-the nectar which flows from the union of Kundalini shakti with Shiva in
the Sahasrara. This nectar is an ejection of power generated by their union.”” Sir John
Woodroffe cites the opinion of his friend Professor Pramathandtha Mukhcpadhyava:
“the potential Kundall Shakti becomes kinetic shakti; and vet since shakii-even
as given in the Mila centre is an infinitude, it is not depleted; the potential store
always remaining unexhausted. In this case the dynamic equivalent is a partial conver-
sion of one mode of energy into another. If, however, the coiled power at the Miila
became absolutely uncoiled there would result the dissolution of the three bodies
gross, subtle and causal, and consequently Videha~Mukti, because the static back-
ground in relation to a particular form of existence would, according to this hypo-
thesis, have wholly given way.” .

“As the Shakti ascends the body becomes cold. It is not due to the dep'etion
of the static power at the Mulddhara but to the concentration or convergence of the
dynamic power—the Prina which is ordinarily diffused over the whole body. In Yoga
it is converged along the axis (Merudanda), the static equivalent of Kundalini-shakti
enduring in both cases. Some part of the already available dynamic Prina is made
to act at the base of the axis in a suitable manner by which means the basal centre
or Milladhadra becomes, as it were, over saturated and re—acts on the whole diffused
dynamic power (or Prana) of the body by withdrawing it from the tissues and conver-
ging it along the line of the axis. In this way thediffused dynamic equivalent becomes
the converged dynamic equivalent along the axis. What, according to this view,
ascends, is not the whole Shakti but an eject like condensed lightning, which at
length reaches the Parama=~Shivasthana. There the individual consciousness is
merged into the supreme consciousness, the limited consciousness transcending
directly intuits the Reality. When Kundall Shakti sleeps in the Miiladhira, man is
awake to the world. When she awakes and unites with the supreme static Cons:ious-
ness he is asleep to the world and is one with the Light of all things.”

*Kundalifi is roused by Tapas i. e, Prindyima and Mantra. ‘Hiim Hamsah’ is the
actual Mantra used for the purpose. Generally speaking Panchadashi Mantra is
regarded as the most appropriate. ‘Hamsah’ is the Ajapa Gayatri Mantra.
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“The main principle appears to be that when ‘wakened’ Kundall Shakti
either Herself or in Her eject ceases to be a static power sustaining the word consci-
ousness, and when once set in movement is drawn to that other static centre in the
thousand—petalled Lotus (Sahasrara) which is Herself in union with the Shiva
consciousness or the consciousness of ecstasy beyond the world of forms.”

It may be noted here that Gayatrl Sadhand is in the highest
Chakra viz. Ajna only and that followers of Samayachdra do not
worship in any of the Chakras below Anahata.

SAMADHI
Practitioners of this Yoga claim that it is higher than any
other and that the Samadhi (ecstasy) attained thereby is more perfect.
The Samadhi of Laya-Yoga however is said to be Savikalpa samadhi.
and that of Raja-Yoga Nirvikalpa samadhi.

“In Mantrayoga worship and devotion predominate. In the Sama-
dhi of Mantrayoga the state of ‘Mahabhava’ is attained marked by
immobility and speechlessness.” In Hathayoga, contemplation is on
the Light:
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In Hathayoga the Samidhi called ‘Mahabodha’ is attained; respi-
ration ceases and the yogiis without sign of animation. In Layayoga
the Samadhi called ‘Mahilaya’ is attained; there is no outer consciousness
but the yogi is immersed in the Ocean of Bliss. In Rajayoga ‘Nirvikalpa
Samadhi’ is attained; thereis Nirvikalpa Chit-Svariipa~bhava and ultima-
tely Liberation. There are four states of detachment (Vairagya) from
the world corresponding tothe four yogas. Mantra, Hatha, Laya and
Raja; they are Mridu (Weak or intermittent) Madhyama, (Middling),
Adhimatra (of high degree) and Para (Highest).

MUKTI
Not only the Mantrayogi but also the Hathayogi avails him-

self of this kundaliyoga for Liberation. Then remains the Rajayoga
or Jnanayoga which yoga is termed Dhyanayoga.
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There are thus two main lines of yoga, namely Dhyana or
Bhavaniayoga and kundali yoga. The Jains favour Rajayoga-Bhavana-
yoga*. In Dhyana yoga Samadhi is attained through detachment
from the world and meditation leading to cessationof all the mental
activities or the uprising of pure Consciousness unhindered by the
limitations ot the mind. This meditation is sometimes aided by auxi-
liary processes of Mantra or Hatha yoga (other than the rousing of
Kundali shakti). The degree to which this unveiling of consciousness
is effected depends upon the meditative powers (Jnana Shakti) of the
Sadhaka, and the extent of his detachment from the world. In it
there is no rousing and union of kundall shakti with the accompany-
ing bliss and acquisition of special powers (Siddhi). In both Yogas
bodily consciousness is lost but there being no union of the central
bodily power with the supreme consciousness the Dhyanayogi does
not possess the particular kind of enjoyment (Bhukti). There is a
difference between the Bhukti of the Divyayogi and the Virasadhaka,
the latter has only a reflection of the bliss on the physical plane—a
welling up of the true Bliss through the deadening coverings and
trammels of matter. The so called Mukti of the Vira-sadhaka is only
figurative. It is the Divya—yogi who has both Bhukti and Mukti.

TANTRAS
WESTERN WRITER'S IGNORANCE.

There has been much mis-understanding created by Western
writers about Tantra. To them it was a jumble of black magic and
erotic mysticism cemented together by a ritual which is meaningless
mummery. Sir John Woodroffe says:

“A large number of these writers who talk in this strain have never had a
Tantra in their hands and such Orientalists as have read some portions of these
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scriptures have not generally understood them, otherwise they would not have found
them to be so “ m=aningless "’. They may be bad or they may be good but they have
a meaning. Men are not such fools as to believe in what is meaningless. To them
perhaps it had no meaning. For otherwise they would not define Mantra as “mystical
words "’; Mudra as “ mystical gestures’* and Yantra as ‘“‘mystical diagrams”.

It does not imply knowledge. Those who speak of ‘mummery’,
‘gibberish’, and ‘superstition’ betray both their incapacity and ignorance.

NECESSITY FOR PRACTICAL METHOD IN RELIGION

Religion is a practical activity; just as the body requires exer-
cise training and gymnastic, so does the mind. This may be of a
merely intellectual or spiritual kind. The means employed are called
Sadhana which comes from the root *“Sadh™ to exert. Sidhana
is that which leads to Siddhi’ Some practical ritualistic Method
is necessary for realisation if religion is not to be barren of
result. Tantra Shastra gives that practical method. The mere state-
ment of religious truths is not sufficient. What is necessary is a
practical method of realisation. Further ordinary people cannot appre-
hend nor can they derive satisfaction from mere metaphysical concepts.
For them ritualistic methods of self realisation are useful. These people
are impressed if one can appeal to the personal principle. Be it Devi
or Deva, Shiva or Vishnu, or Buddha or Jina, or for the matter of
that any other deity. Further these people require guidance of a
preceptor. It is not enough for them to meditate and to uplift their
mind in homage to the supreme deity. They need a definite repre-
sentation of their object of worship as is detailed in the Dhyana of
the Devatdas or in their image or Yantra. A ritualistic and pictorial
religion can hold their attention.

RITUAL AND ITS UTILITY

“ Ritual is an art, the art of religion. Art is the outward material expression
of ideas intellectually held and emotionally felt. Ritual art is concerned with the
expression of those ideas and feeling which are specifically called religious. It is a
mode by which religious truth is presented, and made intelligible in material forms
and symbols to the mind. It appeals to all natures passionately sensible of that
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Beauty in which, to some, God most manifests Himself. But it is more than this.
For it is the means by which the mind is transformed and purified. In particular
according to Indian principles it is the instrument whereby the consciousness of the
worshipper (Sddhaka) isshaped in actual factinto forms of experience which embody
the truths which Scripture teaches.”

It is true that in course of time all these tendencies become

accentuated and superstition, mechanical devotion, lifeless formalism
and other abuses result. Buddhism in its origin has been a reaction
against excessive and barren ritualism yet it could not rest with a
mere statement of truths and the eight-fold path. Something practi-
cal was needed. The Mahayana was produced. Nagdrjuna in the
second century A. D. is said to have promulgated ideas to be found
in the Tantras. Theistic notions as also Yoga came to be adopted
in the Buddhist systems. The worship of the Shaktis spread. The
Buddhist Mantrayana and Vajrayiana found acceptance. Thus Tantrik
Buddhism became fully developed.
ATTITUDE OF ENGLISH-EDUCATED INDIANS

Tantra Shadstra governs the household and temple ritual of
every Hindu. Sir John Woodroffe asks how is it that such a Shastra
has fallen into complete neglect and disrepute amongst the larger
body of the English-educated community. And he answersi— * In the
first place the English-educated people of this country were formerly
almost exclusively, and later to a considerable extent, under the entire
sway of their English educators. In fact they were in a sense their
creation. They were, and some of them still are, the Manasaputra of
the English, For them what was English and Western was the mode.
Hindu religion, philosophy and art were only, it was supposed, for
the so-called ‘‘uneducated” women and peasants and for native
Pandits who, though learned in their futile way, had not received the
illuminating advantages of a western training.” * Their mind has
been so dominated and moulded to a Western manner of thinking
(philosophical, religious, artistic, social and political) that they have
scarcely any greater capacity to appreciate their own cultural inheri-
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ance than their teachers, be that capacity in any particular case more
or less. Some of them care nothing for their Shastra. Others do not
understand it. x x x The Indian who has lost his Indian soul must
regain it if he would retain that independence in his thought andin
the ordering of his life which is the mark of a man, that is of one

who seeks Svardjyasiddhi.
“Again the cause of this ignorance is the fact that the Tantra

Shastra is a Sadhana Shistra, the greater part of which becomes
intelligitle only by Sadhana.”
IMPARTIAL CRITICISM OF TANTRAS

An impartial criticism of Tantras may be summed up in the
few words that together with what has value, it contains some practices
which are not approved and which have led to abuse (for these see post).

TANTRAS THEIR CONTENTS AND CHARACTERISTICS

We have mentioned in the beginning that * Sri Bhairava
Padmavati Kalpa ", the work here published, is a Tantra. We would,
therefore, consider the characteristics and contents of Tantras. We
do not propose to enter into a learned discussion about the etymology
of the word ¢ Tantra ' Readers interested in such discussion will find
it in the beginning of chapter II of ‘ Shakti and Shakta’by Sir John
Woodroffe. According to the said chapter Tantra means a particular
kind of religious scripture. Kamika Agama there quoted gives the
following definiticn:~
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“ Tt is called Tantra because it promulgates great knowledge

concerning Tattva and Mantra and because it saves. ”
CONTENTS

“ The Tantra deals with all matters of common belief and
interest from the doctrine of the origin of the world to the laws
which govern kings and societies which they have been divinely
appointed to rule, medicine and science generally. The Tantra is not
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only the basis of popular Hindu practice, on which account it is
known as the Sadhania-Sastra, but is the repository of esoteric belief
and practices, particularly those relating to Yoga and mantra—-tattva.
Indeed, as regards the last which is one of the most peculiar, and at
the same time, most profound aspects of Hindu teaching, the Tantra
is to such an extent the acknowledged repository of this spiritual
science -that its other name is the mantra-shastra. Its claims to such
a name could not have been made good were there not some ground
for its assertion that it is a yoga-shdstra for the Kali age. As to
which Tantras, however, are authoritative there appear to be differences
of opinion, such differences being due either to a mistaken Sectarianism,
or possibly to real divergences as regards doctrinal thought and
historical descent.

“Thus the Tantras are concerned not only with worship, spiritual doctrines
and popular Hindu practices Religious, Mantrik or Yaugik, but also Science, Law,
Medicine and a variety of other subjects. Indian Chemistry and Medicine in particular
are largely indebted to the Tantras. ”

“In short, it is considered an error to regard the Tantra as the petty $istra
of any religious sect only, and a still greater mistake to limit ite operation to that

which is but one only of its particular methods or divisions of worshippers.”
Principles of Tantra, Introduction, P. XXIX. 7

These Tantras are otherwise known as Agamas. It is a common
misconception that Tantra is the nameof the Scripture of the Shaktas
or worshippers of Shakti. This is not so. There are Tantras of other
sects also. Tantras of Shaivas, Vaishnavas, Sauras and Ganapatyas.

Sir John Woodroffe says that even the Jains and Bauddhas
have their own Tantras ( See Shakti and Shakta p. 78 ). Similarly in
Shakti-Sangama-Tantra, Kali-Khanda, 8th Patala ( See p. 92 vv.
12 to 14 ) Jains also are classed among the Tantrikas.

SCHOOLS AND DIVISIONS

There are various divisions and sub—divisions of these Agamas
such as Vaidic and Non-Vaidic. Then again the Agamas are divided
according as the Ishtadevata worshipped is: Shakti, Shiva, Vishnu,
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Sitirya or Ganapati. The large extent of Tantra literature can be seen
from the fact that “ the Sammohana Tantra (Chapter VI) mentions
64 Tantras, 327 Upatantras as also Yamalas, Damaras, Samhitas and
other Scriptures of the Shakta class; 32 Tantras, 125 Upatantras, as
also Yamalas, Damaras, Purinas and other Scriptures of the Shaiva
class; 75 Tantras, 205 Upatantras, as also Yamalas, Damaras,
Samhitas of the Vaishnava class; numerous tantras and other scriptures
of the Ganapatya and Saura classes, and a number of Puranas,
Upapuranas and other variously named Scriptures of the Bauddha
class. It then (chapter VII) mentions over 500 Tantras and nearly
the same amount of Upatantras, of some 22 Agamas, Chindgamas
(see chapter IV post) Bauddhdagama, Jaina, Pashupata, Kapailika,
Pancharitra, Bhairava and others, There is thus a vast mass of Tantras
in the Agamas belonging to differing schools of doctrine and practice. ”
The characteristices of Agama are summed up as follows:
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COMMON CHARACTERISTICS

In all these, however, it will be found on an examination that

there are the same general ideas, characteristics and practices. There
is emphasis on devotion (Bhakti), provision for all castes and both
sexes. ‘“‘Instances of common practices” are for example Mantra, Bija,
Yantra, Mudra, Nyasa, Bhiitashuddhi, Kundaliyoga construction and
consecretion of temples and images (Kriyd) religious and social
observations (Charya) such as Ahnika, Varnashramadharma, Utsava;
and practical magic (maydyoga).” “To my mind, one of the most
distinctive marks of the Tantrik system is its profound application of
psychology to worship, and the manner in which it not only teaches
through symbols, but actualy creates, through its ritual methods, the
states of mind which are set forth as the end of its teachings.”
P. XVI Introduction to Shri Chakra Sambhara.

-
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Where there is Mantra, Yantra, Nyasa, Diksha, Guru, and the
like there is Tantra Shastra. In fact one of the names of the latter
is Mantra Shastra. With these similarities there are certain variations
of doctrine and practice between the different schools.”

There is only one important matter in which there is difference
worth noting i. e. division of the practices of the worshippers into
Dakshinachira and Vimachara. The secret Sadhania of some of the
latter has acquired such notoriety that to some ‘Tantra’ connotes
this particular worship and its abuses and nothing else. One cannat,
however, identify Tantra with the particular practices of a section of
-worshippers only,

SIX AMNAYAS AND FOUR SAMPRADAYAS

Tantras mention six Amnayas which are in order of their origin
revealed by the six faces of Shiva looking East (Plirvimnaya), South
(Dakshinamniya), West (Paschimimnaya), North (Uttaramniya) the
Upper (Urdhvamnaya) and the Lower and concealed (AdbimnZya)
According to the Devydgama (1) The Eastern face revealed Shri
Bhuvaneshvari, Tripur, Lalitd, Padma, Shalini, Sarasvati, Tvarita,
Nity&, Vajraprastarini, Annapfirnd, Mahalakshmi, Lakshmi, Vagvadini
with all their rites and Mantras. (2) The Southern face revealed
Prasadasadashiva, Dakshin&mfirti, Batuka, Manjughosha, Bhairava,
Mritasanjivanividya and Mrityunjaya with all their rites and Mantras.
(3) The Western face revealed Vasudeva, Vishnu, Ramchandra, Ganesha,
Agni, Stirya, Vidhu (Chandra), Dikpilas, Hanumin and others their
rites and Mantras. (4) The Northern face revealed Devis Dakshina-
kalikd, Mahakali, Guhyakali, Smashainakilika, Bhadrakili, Ekajata
ugratard, Tarini, Katyayani, Chhinnamasta, Nilasarasvati, Durgs,
Jayadurgd, Navadurga, Vashuli, Dhitmavati, Vishalikshi, Gauri, Bagala-
mukhi, Pratyangird, Matangl Mahishamardini, their rites and Mantras.
(5) The upper face revealed Tripurasundari, Tripureshi, Bhairavi,
Tripurabhairavi, Smashanabhairavi, Bhuvaneshibhairavi, Shatkutabhai-
ravi, Annaplrnabhairavi, Panchami, Shodashi, Milini, Balabala with
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their rites and Mantras. (6) The lower face revealed Devatisthina, Asana,
Yantra, Maili, Naivedya, Balidana, Sidhana, Purashcharana and
Mantrasiddhi. It is called Ishinimniya.
| According to Niruttara Tantra the Pirvamnaya and Dakshina-
mniya rites are for Pashu sidhakas. The Pashchimimniya is for Pashu
and Vira, the Uttrarimnaya is for Viraand Divya and the Urddhvamnaya
is for Divya. There are four Sampradiyas amongst the Shiktas viz.
Kerala, Kashmira Gauda and Vildsa. In each of these there are Pad-
dhatis such as Shuddha, Gupta and Ugra. There is variance of De-
vatis and rituals. The connection between these Sampradiayas and
Amniyas is shown in the following verse.
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THREE KRANTAS
There are again three Krantas-geographical divisions of India
viz, Vishnu Kranta, Ratha Kranta and As’va Kranta being respectively
the North-Eastern, North-Western and Southern divisions of India
each of which has a separate set of 64 Tantras.
THREE MATAS
There are three main Matas viz, Kadi, Hadi and Kahadi. The
first has Kali as the Devati, the second Tripurasundari and the third
Tara i e. Nilasarasvati, Gauda Sampradaya considers Kadi the high-
est Mata, whilst Kashmira and Kerala worship Tripurd and Tara.
Qut of 56 Deshas 18 follow Gauda extending from Nepala to Kalinga
and 19 follow Kerala extending from Vindhyachala to the Southern
sea and the remaining Deshas Kashmira Sampradaya.
SEVEN TANTRIK ACHARAS
According to Kuldrnava Tantra there are seven Achiras viz,
Veda, Vaishnava, Shaiva, Dakshina, Vama, Siddhanta and Kaula. The
first four are considered Pashvichira. In the fifth and the sixth, a gra-
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dual approach is made to the seventh considered the highest. The
main divisions of Achira however are Vedachira, Dakshinichira and
Vamachara. Vedachira is not Vaidikdchara. The latter is outside the
sevenfold Tantrik division of Achdra. Tantrik Vedachara is Tantrik
Upasand with Vaidik rites and Mantras with Agni as Devata. Vedachiara
is the lowest and Kaulachara as stated above the highest. According
to Vishvasdra Tantra in Vedichira the Sadhaka should not worship
the Deva at night and should be celibate except in the period follow-
ing the courses of the wife, and should not eat meat and fish on the
Parva days. Vaishnavachira is much stricter. Complete celibacy and
Ahimsa (non-killing) are to be observed. It is marked by worship of
Vishnu Tapascharyd and contemplation of the Supreme. Shaivachira
is Vedachara with the difference that Ahimsa is to be observed and
meditation is on Shiva. Dakshindchira is so called because of Rishi
Dakshinamiirti who is said to have practised it. This is preparatory
for the Vira and Divya Bhavas. Meditation is on the supreme Ishvari
after taking Vijaya (Bhang). Japa of Mantrais done at night. Siddhi
is attained by using a rosary of human bone (Mahashangkha) at cer-
tain places including a Shaktipitha. Dakshindchara does not mean
“right hand worship” but is the Achara favourable for the worship of
Dakshind Kalikda who is a Devi of the Uttara Amniya. Approach is
here made to Vira rituals. The Sadhaka here starts on Nivrittimarga,
worships not merely an aspect of Deva but Deva-whole i.e. Adya-
shakti in whom are united the three Shaktis of Brahman viz, Iccha,
Kriya and Jnana. Vamachara also does not mean ‘‘Left-hand worship”,
It is so called because it is adverse to the popular Pravrittimarga or
because Vama (woman) enters into the Achara. What is commenced
here is completed in Siddhantachdra and Kaulachara. Kaulas are aptly
described in the following verse.
s Wl afg: g quEl dwEr Aar |
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“At heart a Shakta, outwardly a Shaiva, in gatherings a Vaishnava-
in thus many a guise the Kaulas wander on earth.”
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AUTIQUITY OF TANTRAS

On the antiquity of the Tantra literature, Sir John Woodroffe,
in his introduction to Principles of Tantra, says as follows:-

“Whatever be the date of the first appearance of specifically Tantric doctrines,
which, owing to the progressive nature of its developments, may neverbe ascertained,
it will be probably found, upon a profounder inquiry into the subject than has been
hitherto made, that the antiquity of the Tantra has been much underestimed. This
however, does not mean that all the current Tantras, or all their contents, are of
great antiquity. Comparatively modern Tantras may, however, be based on older
versions now lost.

“The following remarks of Professor Hayman Wilson have a bearing on
this point, both on the general question of the antiquity of the Hindu $istras and
that of the Tant‘ra, if, as is commonly doue, the date of the latter is to be fixed with
reference to the alleged date of the Paurdnic period, which, according to general
European views precedes them. ‘It is’, therefore, ‘as idle as it is irrational to dispute
the antiquity or authenticity of the great portion of the contents of the Puridnas
in the face of abundant positive and circumstantial evidence of the prevalence of the
doctrines which they teach, the currency of the legends which they narrate, and the
integrity of the institutions which they describe at least three centuries before the
Christian Era. But the origin and development of these doctrines, traditions and
institutions were not the work of a day, and the testimony which establishes their
existence three centuries before Christianity carries it back to a much more remote
antiquity-to an antiquity that is probably not surpassed by any of the prevailing
fictions, institutions, or beliefs of the ancient world’'.

Sir John Woodroffe has also given expression to a generally accepted view
according to which “the Agamas did not come into being earlier than a datelater than
the first and chief Upanishads and perhaps at the close of what is generally called
the Aupnishadik age.”

The Purdnas are replete with Tantrik rituals and Sadhani. Agni Purana
contains worship of several Tantrik deities and shows that the Tan-
trik worship had made considerable progress and was developed to an
extent. Shiva Purina V Samhitd, L. Adhyaya V. 28-29 actually names
the ten Mahavidyas as emanating from Durgd. The general opinion

therefore above cited gives a correct indication of the age of Tantras.
VALUE OF TANTRA
Speaking about the intrinsic value of Tantra Shastra Sir John
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Woodroffe at page 41 of “Shakti and Shakta” 2nd edition, says:

“Thus it (Tantra Shistra)is the storehouse of Indian occultiem. This occult
side of the Tantras is of scientific importance, the more particularly having regard
to the present revived interest in occultist study in the West. “New thought'" as it
is called and kindred movements area form of Mantravidya. Vashikaranam is hypno-
tism, fascination. There is “Spiritualism’’ and “Powers” in the Tantras and so forth.
For myself, however, the philosophical and religious aspect of the Scripture is more
important still. The Main question for the generality of men is not Power (Siddhi).
Indeed the study of occultism and its practice has its dangers; aund the pursuit of
these powers is considered an obstacle to the attainment of that true Siddhi which

is the end of every Shéstra.” _

Sir John Woodroffe says further that although worship of Sha-
kti is in some of its essential features very ancient, it is yet, in its
essentials, and in its developed form as known to—day, harmonious
with some of the teachings of modern philosophy and science. It may
be noted here that a large number of publications particularly in
America and England on ‘New Thought’, ‘Will Power’, ‘Vitalism’,
‘Creative Thought’, ‘Right Thought’, ‘Self Unfoldment’, ‘Secret of
Achievement’, ‘Mental Therapeutics’ and the like, embody principles
which are essentially those of some forms of Shakti Sidhana both
higher and lower. There are also books of disguised magic as how to
control others (Vashikarana) by making them buy what they do not
want, how to secure ‘affection’ and so forth which are in certain
respects on the same level as Shibara Tantra a lower class of book
on Mantras, Shabara meaning Chandala the lowest of men.

MAIN OBJECTIONS AGAINST TANTRAS

There are two main objections on which it is said that the
Tantras are unVaidic. The first objection is ‘Panchatattva’ worship
or worship with meat, wine, fish, grain and woman. The second is that
they contain magic. Taking up the second objection first Sir John
Woodroffe says:—

“Magic is not peculiar to the Tantras. It is to be found in plenty in the
Atharvaveda. In fact the definition of Abhichira is ‘the Karma described in the
Tantras and Atharvaveda’.
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TANTRAS. PANCHATATTVA

“It has been the subject of debate whether the Tantrik Panchatattva ritual
- with wine and so forth is a product of Buddhism, and whether it is opposed to Vai-
‘ dik Dharma. Some have supposed that thess rites originally came from yellow Asia,
penetrated into India where they received its impress, and again made their way to
the north to encounter earlier original forms. I have elsewhere put forward some
facts which suggest that these rites may be a continuance, though in another form, of
‘ancient Vaidik usage in which Soma, Meat, Fish and Purodasha formed a part.
Though there are some Maithuna rites in the Vedas it is possible that the Shakta
ritual in this respect has its origin in Chindchira. Possibly the whole ritual comes

therefrom.”
We would here refer to 17th Patala(chapter) of Rudrayamala where

Atharvaveda is very much praised so much so that it is stated that
Simaveda arcse from Atharvaveda; Yajurveda from Samaveda and
Reveda from Yajurveda the very opposite of the order in which Vedas
are usually taken to have originated. It is stated thatall Vidyasand
all deities live in Atharvaveda. It is also stated that the principle
underlying Atharvaveda transcends all Bhavas ie. Pashu, Vira and
Divya. Kundali is stated to be the supreme deity of Atharvaveda.

It is said to be:— ] .
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It also contains the account of Vas'istha’s visit to Mahidchina and
his worshipping according to Chinachdra. Similar account is to be
found in the first Patala of Brahmayamala. For the same purpose
may be perused the quotation from Shakti Sangama Tantra contained
in the Principles of Tantra by Sir John woodroffe. Thereit isstated
“Go to Mahachina (Tibet) and the country of Bauddhas and always
follow Atharvaveda. "

g3 AsHaAY w@ET g A9

PANCHATATTVA.

We shall now deal with the Panchatattva. ‘It is not uncom-
monly thought that Vamiachara is that Achara into which Vama or
woman enters.” This is only partially true that is to say true of the
Sadhakas who worship with Shakti according to Vamachara rites;
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but amongst that class also there are Brahmacharis. They are Aghoras
and Pashupatas ( though they do take wine and eat meat). Some
Vamacharis never cease to be chaste ( Brahmachari), suchas Oghada
Sadhus, worshippers of Batuka Bhairava, Kanthadhari and followers
of the Niathas, such as Gorakshanatha, Sitandtha and Matsyendranatha,
In Nilakrama there is no Maithuna. Others comprisedin the VAm&ichara
class are Kapalikas, Kdlamukhas, Bhandikeras, Digambaras, Kaulas, and
followers of Chindchidra. There are different practices in some sects. A-
mongst the Kalamukhas the Kalaviras are said to be worshipping Kumaris
upto theage of 9 and Kamamohanas worshipping with adult Shaktis. Some
advanced members of Vamachari class refrain from wine and meat also.
They may be Brahmakaulas. Further according to the account given
in Mahanirvina Tantra of the Bhiiravichakra and Tattvachakra * the
Panchatattvas are either real ( Pratyaksha, ‘‘Idealising” —statements
to the contrary are, when not due to ignorance, false ), substitutional
( Anukalapa) and esoteric ( Divyatattva). As regards the second,
even a vegetarian would not object to * meat’ which is in fact ginger,
nor the abstainner to * wine” which is cocoanut water in a bellmetal
vessel. As for the Esoteric Tattvas they are not material articles or
practices, but the symbols for Yogic processes”. It must be said,
however, that in some cases there are more unrestrained practices
and the accounts given in the Bhairavi and Tattva Chakras may be
compared with them,

It would appear that this kind of worship is restricted to one
section of the Vamacharis, namely Vira class where also it is further
restricted to the Svabhavaviras and Mantrasiddhaviras, the other Viras
as well as the Pashu and Divya classes are prohibited from practising
the particular kind of worship. There are still further restrictions that
a Sadhaka should perform this sort of ~worship with his own wife
( Svakiyashakti) and it is only when a Sadhaka has no wife or she
is incompetent ( Anadhikirini) that he may take some other Shakti
but it is for the purpose of ritual worship only, and that also only
during actual worship. Sir John Woodroffe says that the particular
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ritual practice is generally of historical interest only. Such practice,
to-day is under the influence of the time being transformed. The only
thing which can be said about this practice, says Sir John woodroffe,
is that it is not a modern invention but seems to be a continuation
of ancient Vaidik usage. The argument advanced by the Tantrikas in
favour of Panchatattva Sadhakas is:~ ** It is irrational to accept one
portion of Shastra as valuable and reject another as worthless. The
principle underlying the Sadhana is thus enunciated.
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The Great Bhairava has ordained in the Kaula doctrine that Siddhi
( spiritual advancement) must be achieved by means of those very
things which are the causes of man’s downfall.
The Tantras themselves contain injunctions against unrestrained
indulgence in flesh, wine and woman.
Kularnava Tantra says:—
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If a man can obtain Liberation by drinking, all given to drinking
would attain Liberation. If one can be meritorious merely by eating
meat, all meat—eaters would be meritorious. If they attain salvation
by sexual enjoyment with women, all the creatures would be
emancipated by sexual intercourse with women.
Sir John Woodroffe says that the usage of wine, meat and so
forth is itself very old.

“If the subject be studied it will, I think, be found that in this matter those wot-
shippers are the continuators of very ancient practices which had their counterparis
in the earlier Vaidikdchira, but were subsequently abandoned, possibly under the
influence of Jainism and Buddhism. In VaidikAchira Soma used to be taken instead
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of wine. “Meat’ was offered in Mangsdshtaka Shraddha; fish in the Ashtakashridddha
and Pretashrdddha and Maithuna as a recognised rite will be found in the Vimadevya
Vrata and Mahivrata of universally recognised Vaidik texts. Possibly however this
element of Maithuna may be foreign and imported by Chindchira” Shakti and
Shakta (Ch. V). :
JAINA AND BAUDDHA INFLUENCE

Sir John Woodroffe says (‘Shakti and Shakta’ p. 60)* that
the present day general prohibition against the use of wine, and the
generally prevalent avoidance, or limitation of an animal diet, are
due to the influence of Jainism and Buddhism which arose after, and
in opposition to Vaidik usage. Theirinfluence is most marked of course
in Vaishnavism but has not been without effect elsewhere. ”

NO PANCHATATTVA WORSHIP IN JAIN TANTRA

Itisclear, therefore, that it is due to Jain influence that indulgence
in flesh, wine etc, is generally controlled. Accordingly there cannot
be and there is not anything in Jain Tantra to favour directwiy or
indirectly any element of Panchatattva worship. Jain Mantrikas have
always emphasized on the absolute necessity of Brahmacharya-celibacy
in all the Sadhanas. All thoughts of sex are considered the greatest
impediments to attainment of success in Mantras by the Jains. Fasting
is also recommended for. attaining success in the various Anusthinas,
Where complete fast is not possible restriction is placed on even the
ordinary vegetarian food which Jains always take and meals are
recommended to be cut down to single meal per day during such
practices with recommendation to exclude sweets, spices, milk and ghee
etc. also if possible. This is with a view to control passions and shut
out worldly thoughts and bring about pure contemplation by the action
of the soul freed to an extent from the bodily bonds. For this very
reason worship is recommended to be performed in lonely places,
gardens, banks of rivers, temples, or holy places of pilgrimage. It is
due to this that ordinary Jains do not like to be classed amongst
Tantrikas whom they consider practitioners of rites with wine and
women.. The general features of Tantrik worship will, however, be
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noted to exist amongst the Jains by the careful reader of the Tantra
here published.
MANTRA AND VAIDIK LITERATURE

The learned editor of Sadhanmala, Dr. Benoytosh Bhattacharyya
though considering magic to be mere superstition says: “‘If materials
were available it could be traceable right upto the beginning of creation,
and superstition exists now in more or less aggravated form in almost
all civilised countries.”

LSRR : ek S
“India is, therefore, not exception and three principal religions of ancient
India, Buddhism, Jainism and Hinduism alike shared belief in magic.
In India, the course of the development of magical conception can
be traced through a continuous literature without a break for over
three thousand vyears, and the different phases of development find
expression in the Rgveda, the Brahmanas, Atharvaveda, Kalpasitras,
- Dharmasiitras, Purfnas, the Tantras and the Pancaritras.”

This will convince the reader of the connection of Mantras
with the ancient Vaidik literature. ‘“‘Even Kautilya the famous author
of Arthashiastra and the famous Minister of the Emperor Chandragupta
recommends to the King to seek the help of magicians to avoid
calamities to the State.”

' TANTRAS AND VEDAS

Hinduism reveals as it were a double framework. on the one
hand there are the four Vedas with their Samhitas, Brahmanas, and
Upanishads and on the other what has been called the “Fifth Veda”
that is Nigama, Agama and kindred shastras and certain especially
‘ Tantrik’ Upanishads attached to the Saubhagya Kianda of the
Atharvaveda such as Advaitabhava, Kaula, Kalika Upanishads. “There
are Vaidik and Tantrik Kalpa Sttras and Stiktas such as the Tantrika
Devi and Matsya Siiktas. As a counter—part of the'Brahmasiitras we
have the Shakti Siitras of Agastya. There is both Vaidik and Tantrik
ritual such as Vaidik ten Sangskaras and the Tantrik Sangskaras, such
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as Abhisheka; Vaidik and Tantrik initiation ( Upanayana and Diksha );
Vaidik and Tantrik Gayatri; the Vaidik Om, the so—called *Tantrik ”
Bijas such as Hring; Vaidik Guru and Deshika Guru and so forth.
This dualism may be found carried into other matters as well such
as medicine, law, writing. So whilst the Vaidik Ayurveda employed
vegetable drugs, the * Tantrikas " used metallic substances. * This
indicates that there must have been two sources of religion one of
which (possibly in some respects the older) incorporated parts of, and
in time largely superseded, the other.” Some of the Avaidika cults must
have in course of time adopted certain Vaidik rites such as Homa;
the Vaidikas in their turn taking up some of the Avaidika practices.
It is not possible to sketch here the development of Tantras through
all the stages and compare all the salient features thereof with those
of the Vedas. For details we would refer the readers to Appendix II
to “Shakti and Shakta.” It is shown in the said appendix what was
the counterpart of the Tantrik details and ritualsin the Vedas. In
the Yajnas, Vaidik people principally worshipped the female deity
named Sarasvati who is the same as Viak or Vigdevi and who became
a lioness and went over to the Devtas on their undertaking that
offerings should be made to her before they were made to Agni. For
the purpose of attaining eternal bliss they worshipped Ratridevi. Ratri
is substantially the same as, but in form different from Vagdevi; but
they are sometimes worshipped as one and the same. Ritri Siikta
describes her as- black. It calls Ratridevi by the name of Durga.
Brihad-devata (II. 79) mentions that Aditi, Vak, Sarasvati and Durga
are one and the same. Taking these ideas with that of Sima-Vidhana
Brahmana we have almost the complete form of Devi who is called
at the present day by the name of Kali. Another devi whose worship
is very popular at the present day is Durgi, who has a lion for her
carrier. We have mantioned how Durgd is identified with Vik and
how Vak is identified with lion and this explains how Durgi has a lion
to carry her. Shiva Purana cited above says from Durga emanated the
Tantrik ten Mahavidyas..The worship of Ratri is to be performed at night
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and the worship of K&l must also therefore be a night performance.
The principal male devata of Tantras is Mahadeva who is admittedly
a Vaidik God. Then again the serpent twining round devas or devis
is foreshadowed by Sarparajni, the Serpent Queen, who is the same
as Vak. It will be interesting to the Jain readers here to compare
the fact that Lord Pars'vanitha has the king of serpents twining round
his body and spreading his hood over him and Devi Padmavati who
is the Lord’s attendant deity and the serpent-queen raising upon her
hood the Lord in contemplation in the flood due to heavy rains, as
also the fact that there are certain Mantras set forth in the present
work relating to S'riPadmavati for acquiring learning which means that
her worship is as Vak. The mysterious Kundalini is also supposed
to confer knowledge ( Jn&na )to the yogi worshipper. Kundalini is the
serpentine force in the body which when roused passes through the
six Chakras or the centres in the spinal cord and goes upto the lotus
with a thousand petals namely Sahasrdra and the highest bliss is
obtained. Practically every Tantrik school has adopted this Kundali
Yoga for realisation. There is thus identification of Sri Padmavati
with Sarparajni, Vagdevi and Kundalini.

There is identification of Sri Padmavati with various Tantrik
Deities also. Sir John Woodroffe states at P. 93 ‘Shakti and Shakta’:
“It is said that the Hangsatiri Mahavidya is the Sovereign Lady of Yoga whom
Jainas call Padmavati, Shaktas Shakti, Bauddhas Tard, China Sadhakas Mahogra,

and Kaulas Chakreshvarl. The Kidis call her Kali, the Hadis Shrisundari and the
Kadi-Hadis Hapgs3.”

TANTRIK SADHANA *
AIM AND MEANS
We have given a general indication of the nature and character
of Tantras. We shall now describe only the most important features
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of the' Sadhana-the particular worship prescribed by them. The aim
is the realisation of the pure nature of Atma whose light is veiled by
the body. The means employed are many such as worship (P)i )
exterior or mental,daily,occasional or special, Shastric learning, austerities
(Tapas), Japa or recitation of Mantra, hymns (Stava), sacrifice (Homa),§
Praniyama, Kundaliyoga, meditation andso forth. Of all these Japa
of Diksha-mantra is the most powerful, because in it the Sadhana-
shakti of the Sadhaka works in conjunction with Mantra Shakti which
has the force of fire; in other modes of Upasana Sadhaka’s Sadhana-
shakti alone works. The Sadhani necessarily varies with the character
of the object desired. Thus the Sadhani of the ordinary householder
differs from the higher Sadhand of the ascetics which consists of
Dama or external control over the ten senses, Shama or internal
control over the mind (Buddhi, Ahamkira, Manas), discrimination
between the transitory and the eternal and renunciation of both this world
and the heaven (Svarga); and both are different from that prescribed for
the practitioners of malevolent magic (Abhichdra). * It again varies with
different Sadhakas according to their grades. The Sidhakas are divided
into three classes viz, Divya, Vira and Pashu according as the quality
of Sattva, Rajas or Tamas predominates in their temperaments.

§ Homa is anancient Vaidik riteincorporated with other inthe General Tantrik ritual.

* That Kamva Karma (Rite to achieve a particular object whether good or bad) is
not approved and that in it careful performance of various Nydsas and Atmaraksd
is necessary appears from the following verses:
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GURU AND DIKSA
Until a Sidhaka is Siddha he hasto practise under the direction
of a Guru or spiritual teacher. ““It is the Guruwho initiates and helps,
and the relationship between him and the disciple (Shishya)continues
until the attainment of spiritual Siddhi.x It is only from him that
Sadhania and Yoga are learnt and not (as it is commonly said) from

a thousand Shastras. Shatkarma Dipika says:—
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There is no difference between Guru, Mantra and Deva. “Guru
is the root (Mila) of initiation (Dikshd). Diksha is the root of Mantra.
Mantra is the root of Devata, and Devati is the root of Siddhi.” Initi-
ation (Dikshd) is the giving of Mantra by the Guru. The latter first
establishes the vital power (Prana Shakti) of the Parama Guru in
Sahasrira, (the thousand-petalled lotus) in his own body. Then “as
one lamp is lit at the flame of another,so the divine Shakti consisting
of Mantra is communicated from the Guru’s body to that of the
Shishya.” Without initiation, Japa Piija etc. are useless. * The Tantrik
initiation is for all castes and both sexes. The suitability of a Mantra
is ascertained from the Kula—chakra described in Tantras. Initiation
by a woman is considered efficacious and thatbyamotheris eightfold
so. Besides the preliminary initiation there are a number of other
initiations or consecrations (Abhisheka) marking the stages ofadvance
of the Sadhaka called Pirnadikshabhisheka and Mahapiirnadikshabhi-
sheka also called Viraji-Grahanabhisheka until Jivana Mukti is attained

as a Paramahamsa,
COMMON ELEMENTS OF SADHANA

We should state here that the main elements of Sidhani are
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common to all the schools and divisions of Tantrikas: such as Pja*
(inner and outer), Pratima (idol) or other emblems, Upachara, obligatory
daily-worship, Homa or sacrifice, Vrata (vows), Tapas (Austerities),
Mudrda, Mandala, Yantra, Mantra, Japa, Hymns, Purashcharana,
Ny&isa, Bhiitashuddhi, Dhyina and so forth. We must take this
opportunity to contradict Sir John Woodroffe, as far as Jains are
concerned, when he says that Vimachiara ritual is 2 common ritual
and is or was followed by members of allsampradiyasincluding Jains
(see p. 274 Shakti and Shakta). There never was nor is VAm&chira
ritual amongst the Jains, as Jains have always considered Brahmacharya
or celibacy absolutely necessary in all Mantrasddhands, and as they
are strict vegetarians—Ahims3 being their most sacred and inviolable
principle. We have already made this quite clearin the foregoing portion
of this Introduction dealing with Panchatattva.

PSYCHOLOGICAL PRINCIPLES OF TANTRIK SADHANA

We would now give a summary of psychological principles on
which Tantrik Sidhana is based from the chapter entitled ‘Shakta
Sadhand’ in Sir John Woodroffe’s famous work ‘Shakti and Shakta’
to enable the reader to appreciate the great complexity and variety
of Tantrik ritual in its proper light. It is well known that mind and
body react mutually upon one another. The Sadhani must therefore
be both physical as well as mental. It is admitted now on all hands
that not only physical health but mental as well as moral well-being
much depends upon the nourishment exercise and the general fitness
of the body. It is on moral ground that meat and strong drink are
prohibited, as they encourage animal passions. The reader would

* PUja has several synonyms such as Ijyd, Archi, Archand, Vandani, Bhajand,
Namasya, Saparyya etc. emphasizing different aspects of the same. Itis again Niskdma
or Kamya. Whenit is latter, it is precededby ‘Samkalpa’ i.e.a stateent of the resolve
to worship and the object with which itis done. Thus the attentionand the will of the
Séddhaka is focussed on the result to be achieved by the particular worship under-
taken by him.
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naturally question why then such things are permitted in the secret
worship of the Tintrikas. He would find the answer inthe foregoing
portion hereof ‘dealing with Panchatattva. Tantrik Hatha Yoga lays
down methods for bodily cleanliness, recommends moderation infood,
sexual continence and physical exercise. Periodical fasts are enjoined
and during certain worship ‘Havishyannam’ (consisting of fruit, vegetable
and rice) is prescribed. There are injunctions, though less strict, even
for a householder. There are also rules for regulating his sexual life.
The aim of preliminary Sadhani is to secure purity of body and mind
by restraining the natural appetites, controlling the senses and all
excessive selfishness which transgresses the bounds of Dharma.

The mind is never for a moment unoccupied. The worldly objects
continually seek to influence it.

“The object therefore of Sadhana is firstly to take theattentionaway from undesirable
objects and then to place a desirable object in their stead. For the mind must feed on
something. The object is the Ishtadevatd. Whena Sadhaka fully, sincerelyand deeply
contemplates and worships his Ishtadevatd his mind is formed into a Vrittiin the form
of the Devata. As the latter is all Purity, the mind which contemplates it, is during,
and to the depth of, such contemplation pure. By prolonged and repeated worship the
mind becomes naturally pure and of itself tends to reject all impure notions. *** Things
are not impure. It is the impure mind which makes them so. He learns to see that
everything and act are manifestations of the Divine. He who realises Consciousness
in all objects no longer has desire therefot. In this way a good Bhiva, as itis called,
is attained which ripens into Devatdbhava. Thisis the principle on which all Sadhand
as well as what is called specifically Mantrayoga, is based.”

The next principle to be noted is that the objects used to fix
in the mind the thought of the Devataare images, pictures, emblems
or Yantras. All these are not meant merely for instruction or for
visualising the Devata in the mind, but for actual worship as soon as
they are duly consecrated by Pranapratistha ceremony. Tothe superficial
persons invocation (Avahana) of deity and its dismissal (Visarjana)
appear absurd. “That which in fact moves is the mind of the Sadhaka
in which, if pure, Spirit manifests Itself.” % % » When the Sadhaka’s
mind fully realisesits presence in the Image, the latter as the manifestation
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of that Spirit isa fitting object of worship.” Yantra worship asherein
after explained is meant for advanced sidhakas.

Not only is the object of worship subtle or gross but so also
is the ritual with which it is worshipped. “* * * In ordinary worship
there is the offer of flowers, light, incense and the like Upachira,
In the subtleinner or mental worship (Antar Puja) these are but symbols.”
There is the offering of ‘flowers of feeling’ for instance in Antar Pqja.

“Much ignorant talk takes place as to the supposed worship of the Formless, -
Worship implies an object of worshipand every object has some form. But that form
and the ritual vary to meet the needs of differing capacities and temperaments: com-
mencing with the more or less anthropomorphic image (or Doil; Puttali, as those who
dislike such worship call it) with its material service reproducing the ways of daily
life, passing through pictures, emblems, yantras, and mental worship to adoration of
the Point of Light (Jyotirbindu) in which at length, consciousness being merged, all
worship ceases,” Meditation also is, therefore, gross (sthiila) or subtle (siksma).

Another principle to be noted is the part which the body is
made to take in the Tantrik ritual. Over and above the bodily move-
ment necessary to carry out the ritual all physical action is so pres-
cribed as to aid and -emphasise the mental operation. In addition
certain suggestive manual gestures (Mudras) are prescribed. All this
is based on the wellknown natural tendency to adopt appropriate
movements of the body and gestures of the hands when one speaks
with conviction and intensity of feeling.

Like Mudra Nyasa also is peculiar to the Tantras. In employing the Nydsa
“the object of the Sidhaka is to identify himself with the Devata he contemplates and
thus to attain Devatdbhiva for which it is, in its many forms, a most powerful means,”™
Regarding the body of the Devatd as composed of Bija Mantras he not merely
imagines that his own body is so composed but he actually places (Nydsa means
placing), these Bijas with the tips of his fingers on the various parts of his own

* The Gandharva Tantrasays, “Bhiitashuddhi (i.e., Purification of the elements con-
stituting in their Mahabhiita form the gross body) Rishyddinydsa, Pithashaktinydsa,
Karanydsa, Anganydsa, Matrikinydsa, and Vidyanydsa, O Maheshvari! by means of

these Nyisas a Sadhaka becomes himself full of Devatd”, These Nyisas are said to
be for the attainment of some particular object.
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body. The Abhishta Devatd is thus in imagination (expressed by outward acts)
placed in each of the parts and members of the Sddhakid’s body and then with the
motionr of his arms, he, by Vydpaka Nyisa, as it were, spreads the presence
of the Devati all over his body. He thus feels himself permeated in every part by the
presence of Devatd and identified with the Divine self in that its form.”
Mudra accompanies some of the ritual acts. Mudrd may be said to be
a kind of manual shorthand to express the thought of the worshipper.
Another point to be noted is that the strengthening of the
mental Vritti in Tantrik Sadhani is by accompanying physical action
as also by repetition of words and ideas. Japa of Mantra is an ins-
tance. Such repetition has the effect of fixing the idea in the mind.
“If the same essential thought can be presented in varied forms the effect is more
powerful and at the same time less calculated to tire.” “That man is a poor psycholo-
gist who does not know the effect of repetition when done with faith and devotion.
The inner kingdom vields to nothing but the strong will of the Sidhaka, foritis that
will in its purest and fullest strength. The mind of the Sidhaka being thus purified

by insistent effort, becomes a fit medium for the manifestation of a Divine Conscious-
pess {(Devatabhava).”

“Much superficial criticism is levelled at this or other ritual, its variety, complexity,
its lengthy character and so forth. If it is performed mechanically and without attention
doubtless it is mere waste of time. But if it is done with will attention faith and devotion
it must necessarily achieve the result intended. The reiteration of the same idea under
varying forms brings home with emphasis to the consciousness of the S3dhaka the
doctrine, his Scripture teaches him viz, that in his essence he is spirit. The object of
this and all the other ritual is to make that statement real experience for the Sadhaka.”

“Even when in devotion, complete understanding and feeling are not attained
the intention to gain both will achieve success by quickening the worshipper’s interest
and strengthening the forces of the will.,”

The Tantra Shastra is full of symbolism of all kinds—form,
colour, language, number, action; and Tantrik Sadhand utilises all
these to present the essential principle in full variety.

NILA SADHANA-SHAVA SADHANA,

We may here mention a peculiar S@dhani of very limited
application being practised by only some Vira Sadhakasin the cremation
ground. It is called Nila Sadhand or Black Sadhand. There are
terrifying things in these rituals andtherefore only thefearless practise
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them. The Vira trains himself to be indifferent and above all fear. A
leading rite is that called Shava Sadhand which is done with the
means of a human corpse. The corpse is laid with its face to the
ground. The Sadhaka sits on the back of the body of the dead man
on which he draws a Yantra and then worships. If the riteis successful
it is said that the head of the corpse turns round and asks the Sidhaka
what is the boon he craves, be it liberation or some material benefit.
It is said that the Devi speaks through the mouth of the corpse which
is thus the material medium by which She manifests Her presence,
YANTRA PUJA
, “ A marked feature of the Tantra Shastras is theuse of Yantra
in worship.” It takes the place of idol or emblem when the Sadhaka
is sufficiently advanced to worship with the Yantra. Yantra in worship
means that by which mind is fixed upon its object of worship i. e.
Devati. It is a diagram drawn or painted on Bhiirja leaf, paper or
other substances, engraved on metal, cut on crystal or stone.
There are extraordinary Yantras* mentioned as drawn on leopard’s
and donkey’s skin, human bonesand so forth. The Yantras have different
shapes and designs according to the Devata to be worshipped therein.
They also vary according to the object of worship. The devatds are
not depicted in the metal or stone Yantras, though in Yantras drawn
or painted on Bhiirja leaf or paper, they do appear with their
appropriate Mantras. All Yantras havea common edging called Bhiipura
a quadrangular figure with four “doors” which encloses and separates
the Yantra from the outside world.+ The distinction between the
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Pens and writing materials also vary in accordance with the object desired to be
achieved. (See Maq‘:rquahodadhi XXV Taranga VV. 62 to 65 and 55-56).

+The Yantra of $riJina is usually a representation of Him as seated in a ‘Samavasarana’
with triple forts and four doors surrcunded by ‘Devas,’ ‘Manusyas’ and “Tiryanchas.’
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Yantra and Devata is that between the body and the self. Mantra
is Devatd; and Yantra is Mantra, in that it is the body of the Devata
who is Mantra. Yantras again vary as they are Pja or Dharana
Yantras. Although represented generally by a drawing on the flat
Yantras are three-dimensional.

“As in the case of the image certain preliminaries precede the worship of
Yantra. The worshipper first meditates upon the Devatd and then arouses Him or Her
in himself. He then communicates the Divine Presence thus aroused to the Yantra.
When the Devati has by the appropriate Mantra been invoked into the Yantra, the
vital airs (Prana) of the Devatdare infused therein by the Pranapratishthd ceremony,
Mantra and Mudri (see for ritual Mahanirvdna VI, 63 et seq.). The Devata is thereby
installed in the Yantra which is no longer mere gross matter veiling the spirit which
has always been there, but instinct with its aroused presence which the Sidhaka first
welcomes and then worships.”

MANDALA

“The difference between a Mandala (which is also a figure, marked
generally on the ground)and a Yantraisthat whilst a Mandala may be
used in the case of any Devatd, a Yantra is appropriate to a specific
Devata only.”Sarvatobhadra-Mandala is a Mandala commonly used in the
worship of any Devata. Agni Purdna, as well as Nirvanakaliki, the latter
an ancient Jain work on Daily worship, Initiation and Installation cere-
monies by Sr1 Padaliptasiiri (edited with an Introduction by the present
writer) mention it. Nirvanakalikd also mentions a Nandavarta Mandala.
There are also mandalas appropriate to each of the five Mahabhitas™*
viz, Prithivi, Ap, Tejas, Vayu and Akas'a or the four Pithas.x The
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Mandalas also are varied according to the objects sought to be,ac,hieved‘.

MUDRA

In Tantrik Sidhani the body as well as the mind has to do
its part the former being made to follow the latter. This can be seen
in bowing, genuflection, Nyasas, Mudras, etc. As all else, gesture is
here much elaborated.

“Nvisa, Asana and other ritual are necessary for the production of the desired
state of mind and its purification (Chittashuddhi). The whole aim and end of ritual is
Chittashuddhi. Transformation of thought is transformation of being, for particular
existence is a projection of thought, and thought is a projection from the Consciousness
which is the Root of all.”

THREE MEANINGS OF MUDRA

The word Mudra has three meanings. (1) In ordinary worship
it means ritual manual gestures, (2) in secret worship it means
various kinds of parched cereals, taken with wine and other
ingredients, (3) in Yoga it means postures or poses in which not only
the hands but the whole body takes part. According to Tantrardja
the Mudra of Updsanid is so called because it pleases the Devatis,
it being derived from the root ‘Mud’, to please. “It is the outward
bodily expression of inner resolve which itat the same time intensifies, ”
Use of gestures to emphasize or illustrate while speaking is known to
all. So in invoking (Avihana) the deity an appropriate gesture is made.
The Mudras are numerous. Nirvanakalikd, the Jain work already referred
to, has a chapter by itself on Mudris; so also has Vidhiprapa of Sri
Jinaprabhasuri which deals with such as are commonly used in Jain rituals.
Sir John Woodroffe says from Shabdakalpadruma and Nirvanatantra
chap. 11 that the Mudras are 108-possibly more, of which fiftyfive
are in common use.* The Mudrads also vary according to the object

*A \;zork dealing with Mudrds entitled ‘Mudrdnighantu’ is published in Tantrik
Texts series together with ‘Tantrdbhidhdna’ and ‘Bijanighantu’ as vol. I with an
Introduction by Arthur Avalon,
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sought to be achieved. * The present work, ‘Sri Bhairava Padmavati
Kalpa’ mentions them in verse 8, Ch. III. Nirvanakalikd actually
describes how these Mudris are formed. Not only Jain Mantrakalpas
but the Jain Pratisthakalpas also mention them for use.

Many of the Mudris of Hatha Yoga will be found described
in works on Yoga such as ““Gheranda Samhita (III Upades’a)”, Hathayoga
Pradipika” and others. They are in the nature of healthy gymnastics
and special positions required for success in Yoga. These Yoga Mudras
produce physical benefits and cure diseases.

The first six Mudrds mentioned above are to be respectively employed in Santi, Vaéi-
karana Stambhana Vidvesa, Uccitana and Mirana. See also the chapter on Mudri in
Nityotsava pp. 90-93. Cf. Sti Bhairava Padmavati Kalpa 111 Adhikdra V. 8
PRELIMINARY RITES

Certain preliminary rites are performed before commencement
of Piija rites proper. The Sadhaka on rising in the morning contemplates
on Parama Guru in Sahasrara, performs daily morning duties including
ablution and Sandhya, and after worshipping the deities at the doors
of the Pajagriha enters the same. “The seat (Asana) of the worshipper
is purified as also the Upachara (Materials for Worship). Salutation is
made to the Shakti of support (Adhara—Shakti) the power sustaining all.
Obstructive spirits are driven away (Bhiitaipasarpana) and the ten
quarters are fenced from their attack by srtiking the earth three times
with the left foot uttering the weapon-mantra {Astrabija) “Phat” and
by snapping the fingers round the head.” Other rituals also enter into
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the worship besides the offering of Upachira such as Praniyama or
Breath control, Bhiitashuddhi or purification of the elements of the body,
Japa of Mantra, Ny&sa, meditaticn (Dhy#ina) and obeisance (Pranama).
OBJECTS OF DIFFERENT RITES

The object of Bhiitashuddhi is to purify the mind of its good
and evil tendencies which have rendered the Ego a body-bound, selfish
small thing.

The object of Nyasa is to render the body spiritualized by
the sound and Mantra Powers.

Prainayama, Dhyana and Japa are essential to withdraw the
mind from external attractions and repulsions and to consecrate it to

the deity—worship.
FIVE KINDS OF WORSHIP

In the Seventh chapter of the Gautamiya Tantra it is said:
“Worship is of five kinds, namely Abhigamana, Upadana, Ijya, Sva-
dhyaya and Yoga.”

‘Abhigamana’ is going to the place of worship cleansing the
place where Devatd is seated and removing from the image the pastes,
flowers, garlands, etc. ‘Upadiana’ is collecting materials for worship
such as flowers, incense, sandal, etc. ‘ Ijya’ is the name given to worship
proper of Ishtadevatd with offerings (Upacharas) and with Mantras after
Bhiitashuddhi, Pranayama, Nyasa and Mental worship. ‘Svadhyaya’
is doing of Japa and recitation of hymns. ‘Yoga’ is the meditation of
Ishtadevata in one’smind. ‘Abhigamana’and ‘Upadana’ grant ‘Samipya.’
‘Ijya’ grants ‘Sadrsya’ (similarity), ‘Svadhyiya’ grants ‘Sariipya’
(Identity of form), and Yoga grants Sayujya’ (Union) as their respective
fruits. (See Principles of Tantra Vol. II). The nineteen matters one
should know before performing ‘Shatkarma’ are enumerated in the
4th and 5th verses of 25th Taranga of Mantra Mahodadhi given below:
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PLACES FOR WORSHIP
The best places are holy grounds, river-sides, caves, Tirthas,
summits of mountains, confluences of rivers, holy forests, solitary gardens,
at the foot of bael tree, valleys, places overgrown with Tulasl plants,
pasture lands, temples of Shiva without a bull, at the foot of Asvattha
or Amalaki trees, cowsheds, islands, temples, seashore, one’s own house,
the abode of Guru, places which naturally lend to generate single—
pointedness of mind and places free of animals and solitary.
TIME FOR WORSHIP
“He who desires to reap a full crop of fruits from his rites
should begin them in the morning and finish them all by noon.”
According to Nigamakalpalatd “The daily worship should be
begun after the passing of the half of the first Prahara and finished
at the end of ten Dandas (Ghatis)” i. e. 1} hours after sun-rise and
before expiry of 4 hours after sun-rise. “‘If Japa and so forth are performed
in the morning, it is not improper to perform worship at noon.”
The appropriate time for performance of each of the ‘Shatkarma’ is
indicated in the following verses:
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Compare the above verses with verses6 and 7 III Adhikara, Sri
Bhairava Padmavati Kalpa and note the pratical identity of phraseology.
, DIRECTION OF WORSHIP ‘
According to Bhavachiiddmani “one should perform worship and
other ritual acts at night, facing the north” and while worshipping Shiva
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always by day as well as night facing the north; while worshipping
Vishnu facing east, but facing north is not considered improper; while
worshipping Shakti it is best to face north but not improper to face
east. Worshipping Shri Krishna facing east during day and north during
night, worshipping Kali or Chandika facing north is the best. Worship of
Devas should be performed facing east and Devis facing north. Different
directions for ‘Shatkarma’ are prescribed as in the following verse:
RradizRmfueafaie: sma
gamaiir Fdla sqeqaiaga: |
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" Compare Verse 5 111 Adhikdra of Sri Bhairava Padmavati
Kalpa and note the difference.
SEATS AND POSTURES*

Raghava Bhatta says: Japa, worship, and. so forth should be
performed sitting in postures, such as Padma, Svastika, Vira, and so
forth otherwise they will be ineffectual.

Sitting with a straight back putting feet within the folds of one’s
knees is Svastika seat. Placing right foot on the left thigh is Vir@sana.

ROSARIES

“Rosaries made of beads of Rudraksha, conchshell, lotus-seed,
wild olive (Putranjiva), pearls, crystals, gems, gold, coral, silver, or
roots of the Kusha—grass, are prescribed for house-holders.”

It is said that Japa may be done with hands except in Kamya
Karma in which case suitable rosary is necessary. It varies also with
the object sought to be achieved.§
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Compare Sri Bhairava Padmavati Kalpa 111 Adhikéra, V. 9.
§ See Saradatilaka XXIII Patala Verses 116 to 120.
NS GRIBRA AFFANETANG |
o geEendft sEmgwEsqfiE (|




TANTRIK SADHANA: PURIFICATION OF THE ‘FIVE’ 77

; PURIFICATION OF THE “FIVE”
The purificatory rites are five and are preliminary to actual worship.

In the Kulirmava Tantra (VI Ullasa vv. 16-22) it is said:-

“O Devi so long as a Sadhaka does not carry out the five forms of purification, how
can he perform worship of a Devatd? These are purification of self (Atmashuddhi) of
place (Sthinashuddhi), of Mantra (Mantrashuddhi), of articles for worship (Dravya-
shuddhi), and of Devata (Devashuddhi). Worship wi.hout purification of the five is
intended only for abhichara.

“1. Purification of the self of the Sidhaka consists of proper bathing, purifi-
cation of the elements (Bhiitashuddhi), breath—exercises (Pranidydma), and so forth,
and Nyisa of six parts of the body (Shadanganydsa), and all other forms of Nyasa.
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Compare Verse 11 Adhikara 111, Sri Bhairava Padmiavati Kalpa. Mantra~Maho-
dadhi, XXV Taranga describes the different rosaries, and different fingers of the hand
to be used in counting beads of the rosary, in accordance with the different objects to
be achieved:
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The beads of a rosary for an auspicious or approved object may be 108, 54 or 27 and
should be 15 in case of an unapprovable object (Abhichéra)
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“2. Purification of place is making the house of worship as cleanas the centre
of a mirror by dusting, wiping, and so forth, and adorning it with auspicious ornaments,
such as powders of five colours, with seat, canopy, incense, lamp, flowers, garlands,

and so forth.

3. Purification of Mantra is the performance of Japa of the letters of the alpha-
bet which compose the Matrikdmantra, once in their regular order {anuloma), and once
againinthe opposite order (viloma), by linking the letters af the Milamantra with them.

4. Purification of articles is the sprinkling on articles of worship of water
sanctified by arecital of the Miilamantra and the weapon Mantra, and then displaying
the Dhenumudra (cow-mudri) over them.

5. Purification of Devatd is the placing of the image of the Devata on the
Pitha, invoking the Shakti of the Devata into it by means of Astramantra Prinamantra
and so forth, then bathing it (at least) thrice along with recital of Milamantra, and
finally adorning it with garments, ornaments, and the like, and offering incense, light
and so forth. These five forms of purification must be performed first, and then the
worship should be commenced.” (From Principles of Tantra Vol. 11)

BHUTASHUDDHI

Bhiitashuddhi, X which is a part of Atmashuddhi, is an important
Tantrik rite and means purification of five ‘elements’ of which the body
is composed. These elements are not to be understood to be gross
‘earth,’ ‘water,’ ‘fire,’ ‘air’ and ‘ether’ but the five forms in which Prakriti
manifests Herself. These have centres of operation in the five Chakras
Miiladhara to Vishuddha in the spinal cord in the human body. We have
described above Kundaliyoga and mentioned Kundalini ordinarily re-
maining coiled in the lowest Chakra viz, Maladhara. She is considered
a form of the Saguna Brahman and is also identified with the presiding
deity of the Mantra i. e. Ishtadevatid. “In Kundaliyoga she is aroused
and brought up through the five centres, absorbing as She passes
through each the Bhiita of that centre, the subtle Tanmatra from which
it derives and the connected organ of sense (Indriya). Having absorbed
all these, She is led to the sixth or mind centre (Ajnd) between the
eyebrows where the last Bhiita or ether is absorbed in mind, and the

X Yarateitear yagfg g || —asaadafy: suwEad:
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latter in the Subtle Prakriti. The last in the form of Kundall Shakti
then unites with Shiva in the upper brain called the thousand petalled
Jotus (Sahasrara). In Yoga this involution actually takes place with the
result that ecstacy (Samadhi) is attained. But very few are successful
Yogis. Therefore Bhitashuddhi in the case of the ordinary worshipper
is an imaginary process only. The Sadhaka imagines Kundali, that
She is roused, that one element is absorbed into the other and so on,
until all is absorbed in Brahman.

He then thinks of the ‘ black man of sin’, in his body. He inhales
meditating on ‘Yam’ the Vayu-Bija for 16 instants and driesup the
sinful body; holds breath meditating on ‘Ram’ the AgniBija for 64
instants and burns the same with all sinful inclinations;* exhales medi-
tating on ‘Vam’ the VarunaBija for 32 instants and bathes the burnt-
body with the nectar-like water from head to feet. The Sadhaka then
thinks that a new Deva-body has come into being. Then meditating
on ‘Lam’ the Prithvi Bija in the Maladhara and by divine gaze he
strengthens the same. Then placing his hand on his heart and uttering
Mantra ‘Ang, Hring, Krong, Hangsah, So’ham he infuses into the new
body the Pranas of the Devi (i. e. Ishtadevatd). Thus performing
?hﬁtashuddhi the Sadhaka should think that he is one with the Devi.

NYASA

Nyasas should be performed after first purifying the materals
of worship (= 3f§) and so forth,

Nyasa is a very important and powerful Téantrik rite. It is per-
formed by placing the tips of the fingers and palm of the right hand
on various parts of the body accompanied by recitation of Mantra. It
is of many kinds, e. g. Jiva-nydsa, Matriki or Lipi-nyasa, Rishi-

*Cf, Kalmasa~dahana rite in Jain Mantra-kalpas which is performed by touching the
middle of the left arm and thrice reciting the Mantra:

“3 Rgegfen mfy qisad g R @rl

The detailed Jain Bhiitashuddhi rite is given at p. 2A of Nirvanakalikd, Its similarity
to the rite above described may be noted.
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nyasa, Shadanga-nyisa on the body (Hridayadi-shadanga-nyasa) and
with the hands (Angushthadi-shadanga—nyasa) Pitha-nyasa and so on.
The Kuldrnava (IV-20) mentions six kinds. Each of these might come
under one or the other of the four general heads.

“Nyisa also has certain physical effects for these are dependant on the state of mind.
The pure restful state of meditation is reflected in the body of the worshipper. The
actions of Nyasa are said to stimulate the nerve centres and to effect the proper
distribﬁtion of the Shaktis of the human frame according to their disposition and
relations, preventing discord and distraction during worship, which itself holds steady
the state thus induced” pp. 292-293 ‘Shakti and Shikta.’
JIVA-NYASA

Jiva-nydsa is infusion into the Sidhaka’s body purified by Bh-
tashuddhi rite of the life~Prina of the Ishtadevati accompanied by
recital of Mantra. By this the body is thought to become that of Devata.

MATRIKA-NYASA

Matrika-nyasa is the placing the fifty letters of the Sanskrit
alphabet, which are considered Mantra~bodies of the Devata on the body
of the Sadhaka. They are so placed, mentally saying ‘Om Ham Namah'’
etc., in the six inner centres (Chakra)in case of Antarmatriki-nyisa;
and externally on the body in case of Bahyamitriki-nyasa. This
Matrika-nyasa again is Srsti Matrikd Nyi3sa (i. e. Creatlve) or San-
gharaMatrika Nyasa (Dissolving).

VIDYA-NYASA '
Nydsa of Vidya should be done on the head, Miladhara, heart,
three eyes, two ears, mouth, twoarms, back, knees, and navel.”

RISHI-NYASA

Rishi-nyasa consists of salutation on the head to Rishi of the
particular Miantra and salutation in the mouth to the particular meéter
of the verse of the Mantra and in the heart to the Devati and in
the hidden part (Guhya) to the Bija and also on the two feet and on
the whole of the body.
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SHADANGA-NYASA*

In Shadanga-nyisa certain letters are placed with the Mantras
Namah, Svaha, Vashat, Vaushat, Ham, Phat, on the heart, head, crown—
lock (Sikha), eyes, middle of arms and the front and back of the palms.

KARA-NYASA ‘

In Kara-nyasa the Mantras are assigned to the thumbs, index
fingers, middle fingers, fourth fingers, little fingers, and the front and
back of the palms. The meaning of Nydsa thus becomes clear. By
associating the Divine with every part of the body and with the whole
of it, the mind and body are sought to be made divine to the con-
sciousness of the Sadhaka. They are that already but the mind is made
so to regard them.

SHODHA-NYASASS

In Mantramahodadhi (XI Taranga) V. 48 itis stated that Sho-
dhinyasas and other Nydsas should be performed for good luck, but
are not described for fear of lengthening (of the work) and because
they are not compulsory. They consist of Ganesha, Graha (Planet),
Naksatra (Asterism), Yogini, Rashi (Zodiacal sign) and Pitha Matrika
Nyasas. They are described fully in the commentary of the said verse
48 of XI Taranga of Mantra-Mahodadhi. '

“In the Vira Tantra it is said:

“All the sins of a Sadhaka are destroyed if the Shodhd-Nydsa which is the principal
of all Nyasas, is performed. Shodha~Nydsa overcomes the poison of snakes, prevents
death from accidents, and destroys evil Grahas and diseases. All harmful things are
destroyed by the force of Shodhd-Nydsa, and enemies are made thereby friendly.

The poems of a Sadhaka who performs Shodha-Nyasasweetlyflow in waves
like streams of grape-juice. The eight forms of Siddhi, namely Anima and so forth, lie
within the hollow of his hands. Contemplation in the performance of Shodhd-Nyasa

destroys all sins of body, speech, and mind. All lesser sins are destroyed by recourse
to Shodhi-Nyaisa. A Sadhaka who has attained Siddhi in Shodhd~Nydsa can, if he

* Amongst Jains Shadanga-Nydsa and Kara—Nyasa appear to be usually employed.
Matrikd-Ny3sa is sometimes employed but the other Nyasas are scarcely employed.

§ For Mahashodhd-~Ny3asa see Kularnava Tantra IV Ullasa.
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desires, enter into whatever form he sees. The life of him to whom a Sidhaka who
has done Shodha-Ny&sa bows is shortened. Even Devatis, not to speak of men, tremble
with fear at the sight of a Sidhaka who performs Shodhi-Nyisa.” P. 375 Principles

of Tantra Vol. 11.
. DHYANA*

In ‘Dhyana’ or meditation the form of thedeity whichis being
worshipped is contemplated on with such vivid imagination, concentration
of thought and devotion that the image becomes vivified and remains
before the mind’s eye throughout the course of worship. This ‘Dhyana’
however is ‘Sthiila’ or gross. The ‘Stiksma’ or subtle ‘Dhyana’iscon-
templation of the deity in its subtle aspect as formless oras ‘Light’.
We have already referred to this (See ante pages 33 and 45). The
deity in ‘Sthiila’ or gross Dhyéana is contemplated on in its natural
complexion or colour and with usual ornaments and vehicle.
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Such is the contemplation in Niskdma worship whether daily
(Nitya), occasional (Naimittika) or special (Mahapiija). The Dhyana is
the same in ‘Purascarana’ also; because ‘Purascarana’ by itself is
not ‘Kamya’ i. e. performed with a particular desire. Purascarana is
only a preliminary to Kimya Karma. When the worship is Kamya’
as in Shatkarma, Dhy&na varies in colour. (See ante section entitled
‘Contemplation Colours and Emotions’ page 23 et seq.) The ‘Dhyana’
in case of ‘Sant’’ (Peace of body or mind) is contemplation of the
deity, itsornaments and apparels as white; in case of Vashikarana (Fasci-
nation) or Akarsana (Attraction) it is red; in case of ‘Stambhana’
(Paralysing or stopping any person, thing, feeling or activity) it is yellow;
in case of Vidvesana (Creating enmity between friends) it is of smoke
colour; in case of ‘Uccatana’ (Driving away a person) also it is of
smoke colour; and in case of Marana (killing} it is of black colour.

*See the present writer's articles on ‘Yogidvara Sri Hemacandricharya and Dhydnpa
~Nirlipana’ in Gujarati in ‘Suvasa’ (a magazine published at Baroda) Vol.1, 12 & Vol.
11, 2 for further information on Dhyana.
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Dhyana is again said to be of three kinds. ‘Satvika’, ‘Rajasa’,
and ‘Tamasa’ and employed for different objects.
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See also V. 6, Appendix 30 to the present work; V. 31 Chapter
VIII Yogashastra by Hemachandracharya and VV. 40 and 47 XI
Ullasa, Vivekavilasa.

JAPA

Japa is of three kinds viz. Vachika or Bhasya, Upingshu and
Manasa.* The first is the lowest and the last the highest form. In the
first Mantra is distinctly and audibly recited. In the second which is
less gross and therefore superior to the first the Mantra is not uttered.
There is a movement of the lips and tongue without any articulate
sound being heard. In the highest form which is mental utterance
there is neither articulate sound nor movement. There is merely
meditation on the letters of the Mantra.

“Certain conditions (See Nityotsava pages 171~172)are prescribed
as those under which Japa should be done, relating to physical cleanliness
the dressing of the hair, garments worn, the seated posture (Asana),
the avoidance of certain states of mind and actions, and the nature
of the recitation. Japa is done specified number of times, in lakhs by
great Sadhakas. If the mind is really centred and not distracted through.-
out these long and repeated exercises the result must be successful.”

* Nirvanakalikd (page 4 B) also says so.
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HOMA, TARPANA, BRAHMANA-BHOJANA ETC.
Purascarana is comprised of five parts: (1) Worship three times
a day (i) Japa (above described) (iii) Homa (Saerifice) (iv) Tarpana
(satisfying the deity with water) (v) Brahmana-Bhojana (Feasting of
Brahmanas):
oot Sefedy fred SeagoRg 7
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Then there is the rule for substituting at least double Japa

instead of the part which cannot be performed:
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‘Kundas’ or the Sacrificial pits for performance of Homa are of
different shapes according to the object desired to be achieved:
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‘Samidhs’ (Chips of wood), oil, fire'and materials for sacrifice
also vary according to the object to be achieved. (See Mantramahodadhi
XXV Taranga, Jnindrnava Tantra XX Patala and Nityotsava pp.
170-171.)

Usually the number of ‘Ahutis’ or oblations to fire in Homa is
one tenth of the number of Japa, the number of Tarpanais one-tenth
of the number of Ahutis; and the minimum number of Brahmanas to
be feastedisone tenth of the number of Tarpana. Sometimes ‘Suvasinis’
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(Married women) and ‘Kumaris’ (Virgins) are also feasted. If one cannot
afford to feast the number of Brahmanas stated above, ‘Abhiseka’ or
‘Marjana’ should be performed with Kusha grass dipped in water one
tenth of the number of Tarpana, and one tenth of the number of ‘Abhiseka’
or ‘Marjana’ should be the number of Brahmanas to be feasted.

SIDDHI

If success is not attained after completion of one Purascarana
two or even three purascaranas should be performed. If success is not
even then attained well known methods of obtaining ‘Siddhi’ should
be employed, because if complete success be attained in respect of a
single Mantra, success would be attained in respect of all Mantras and
nothing would be impossible to be performed by such a ‘Siddha’ worshipper:

afiagEaaE daEda )

ga wee fqeala aoaEe FoAi

arafFagFasaT aEEy T W

ageoaa: ga: & Fa1 | & j—feediaa 4o 969
UPACHARA

In Tantrik worship the materials used or rites performed are
called Upacharas. Commonly they are sixteen in number but sometimes
they are more and scmetimes less. In the Sanatkumara Tantra it is
said “The Ishtadevati should be worshipped daily with sixteen Upacharas,
or with ten if it is not possible to worship with sixteen, or with five
Upacharas if it is not possible to worship with even Ten”. Mahanirva-
natantra 13th Ulldsa gives the sixteen, ten and five Upachdras in the
following verses:
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(1) A seat, (2) welcome, (3) water to wash the feet, (4) offering
(of rice, flower, sandal paste, Durva grass and water in the vessel of
kushi), (5) water for rinsing the mouth, (6) Madhuparka (Honey, ghee,
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milk and curd), (7) water for sipping, (8) water for bathing, (9) clothes
(10) ornaments, (11) gandha (scent), (12) flowers, (13) incense, (14) light,
(15) edibles, (16) and Vandana (obeisance), are the sixteen offerings
prescribed in the worship of Devas. '

QAR AYTHaAl a4 |
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(1) water to wash the feet, (2) offering (of rice, sandal paste,
flower, water and Durva), ( 3) water (for rinsing the mouth), (4) Madhuparka,
(5) water (for sipping), (6) gandha, (7) flowers, (8) incense, (9) light,
and (10) edibles. These are known as the ten upachiras.
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(1) Gandha, (2) flowers, (3) incense, (4) light, and (5) edibles,
O Kalika! are called Panchopachara in the worship of a deity.
The five upachidras according to the present work however, are
set forth in the following verse of the third chapter.
g 'MA e afandlaer qar |
g frastd sggar TETERE (1R ¥11
(1) Invocation, (2) installation of the goddess, (3) bringing her
near to oneself (i. e. one’s consciousness), (4) worship and (5) giving
her a send off are called by the wise Panchopachara. Jain Mantrik
works generally mention such Panchopachdra Paja. Here it must be
remembered that word Paja here stands for a composite rite in which are
offered water for bath, sandal-paste ‘Attar’ etc. as ‘Gandha’, flowers,
incense, light, rice, edibles and fruits. Amongst the Jains the minimum
things offered in Pija are these eight from which the Pgja is called
Asta-Prakari i. e. eight fold. The Jains have also Pijas which have
either seventeen or twentyone varieties. Really speaking these varieties
of Pdja correspond to the main items in Sodashopachdra worship
excluding of course the seat, welcome and obeisance. The Jain rite of
offering water and giving bath is preceded by Pancimrtsnana in which
are included milk, ghee, curd, sugar—candy or sugar—cane—juice and water,
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MAHAPUJA

“The Gandharva Tautra says: ’ A Mahdpiija, with all the various articles
therefor and complete in all parts, should be performed every month of every year on
auspicious days. Besides this, worship of Ishtadevati is a daily work. A Sidhaka may
perform occasional rites when he is capakle of thoroughly carrying out those of daily
obligation. When he thus becomes an adept in the performance of both the daily and
occasional rites, then he may think of performing those which are done for the attain-
ment of a particular end (Kamya).”

“A great Piija, with abundance of materials therefore should be performed
on a fourteenth lunar day, or an eighth lunar day, ora full moonday, or between two
months (the day between two months or the last day of a month), or on a Mahdbhiita
day. If the fourteenth day of a dark fortnight be a Tuesday, that dayiscalled a Mahi-
bhiita day. Any special performance on this day causes Bhitas (beings and things) to
come within the control of the Sidhaka. Again if thereis a conjunction of the Pushya *
Nakshatra on that day, performance on that day is productive of countless fruits.”

(p. 321 Principles of Tantra Vol. 1I)

* One of the twenty-seven ‘“‘lunar mansions’’.



Mantrayana-Vajrayana
And Tantrism Amongst Buddhists

N course of the foregoing discussion, we have dealt generally with

the Hindu Tantras of all sects of worshippers. We shall now deal
with the Buddhist Tantras in particular as they are equally important
in the History of Tantras and Mysticism andshall then describe Mys-
ticism amongst Darvishes in a separate section. Finally weshall treat
of Mantravida amongst Jains in comparatively greater details and then
in a separate part the contents of the work here published and notes
and comments on the works in the appendices and the biographies of
the authors thereof.

The Buddhists are divided into two principal sects viz, Maha-
yana and Hinayana. The Northern Buddhists of Tibet, China and
Japan belong to the former sect and they term those of the South
i. e. Ceylon, Burma and other places ‘Hinayanists’ which term is not
of a complimentary character. The Mahayanists i. e. the followers of
the Greater Vehicle are so called because they strive for the enligh-
tenment of the whole universe, while the Hinayanists, i. e. the followers
of the Lesser Vehicle are so called, because each of the followers seeks
Nirvina and Arhatship for himself only. Vajrayana or Mantrayanais
a development and a branch of the Mahdyana. Vajrayana is a form
of Tantric Northern Buddhism. At first Buddhism was divided. into-
three Yanas viz, (1) Shravakayana (2) Pratyeka-BuddhaYana and (3)
Bodhisattvayana. With the advent of Padma-Sambhava (the son of
the famous Indrabhiiti who flourishedin circa 717 A. D.) who was the
founder of the Mantrayana school in Tibet, Bodhisattvaydna developed
according to Kazi Dawa~Samdup into Vajrayana and Mantrayana the
same being divided further into the following main divisions: (1) Kri-
yatantra-Yana, (2) Charya or Upaya-tantra-Yana (3) Yoga-Tantra-
Yana, the last being further subdivided into three (4) Maha-Yoga-
tantra—Yana, (5) Anuttara-Yoga-tantra-Yana, (6) Ati-Yoga-tantra—
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Yana. The Yogachira school which evolved out of Sfinyavada of the
Madhyamakas did to an extent contribute to the development of
Tantras, but it was the Vajrayina which was the chief contributor.

Vajrayina literally means ‘adamantine vehicle’ but really ‘Stinya
vehicle’. Siinyata is called Vajra, because itis firm and sound, cannot
‘be changed, cut or pierced, cannot be burnt, and cannot be destroyed.
According to the Madhyamakas Nirvana is Sinya;according toYogachéra
which is a later development of Sfinyavada, besides Siinya Vijnana,
a positive element, is present. While according to Vajrayana, besides
the two, the element of Mahasukha ‘eternal bliss’is also present. This
Vajrayana further introduces the theory of five Dhyani Buddhas,*
presiding over five Skandhas, and families of the five Dhyani Buddhas
who come forth when needed. Five Bodhisattvas and their Saktis are
the first to emanate. It also introduced the worship of various deities
with their Saktis and a large number of gods or goddesses and their
Sadhanas, Stutis etc. Vajrayina§ can be said to be direct development
of the Yogicara school and the Vijninavida it inculcates rather than
the Madhyamaka school.

Asafiga, brother of the famous Vasubandhu, who flourished in
the fourth century of the Christian era is said to have introduced
*The five Dhyani Buddhas are AkSobhya presiding over Vijndna Skandha, Vairocana
over Rilpa Skandha, Ratnasambhava over Vedani Skandha, Amitdbha over Samijni
Skandha, and Amoghasiddhi over Samskdra Skandha. Their colours are given below.
Vajradhara embodies in Himself all the five Dhyini Buddhas, is of blue colour and
has two hands crossed on his breast, the right holding an adamant (Vajra) and the
left a bell. He is supposed to be over all the Dbyani Buddhas andis called the Sixth.
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§ The writer acknowledges his indebtedness for much of the information about Ma-
ntrayana and Vajrayina given here to the learned authots of the Introduction to
Sadhanamala,Shaktasampradiya (Gujarati)and Introduction to ShriChakrasambhara.
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Tantrism amongst the Buddhists which was transmitted from precep-
tor to pupil in the most secret manner upto the time of Dharmakirti.
The first to openly a vow and preach this doctrine were Saraha, Ni-
garjuna, Luipada, Padmavajra, Anangavajra and Indrabhiti.
Guhyasamija alias Srisamija is probably the most authoritative
and original work from which Tantrism drew its inspiration. It is written
in the form of a Sangiti and believed to have been delivered in an
assembly of the faithful by the Sarvatathagatakayavakcitta. Dr. B.
Bhattacharyya, the learned editor of Sidhanamala saysin his Introdu-
ction about this work:-
““This is probably the first work of the Tantra school,and Asafhiga quite conceivably
may have had something to do with it, as it is commonly believed that the Tantras
were introduced by him from the Tusita heaven where he was initiated in mysticism
by Maitreya. But of course, this view cannot besaid to be definite, or to be based on
sufficiently strong evidence,and it is very doubtful whether we will ever be in a position"
to trace the origin of the Tantra in the most precise manner possible.”
“Vajrayianaincorporated many leadingtenets of Mantrayina which was a form
of Mahdyina Buddhism, where Mantras, Mudrds, Mandalas, and gods were given the
greatest prominence for the attainment of Siddhis or else Nirvina or omniscience.'”
The earliest work of Mantrayana viz. Vidyadharapitaka—forming
part of the canonical literature of the Mahdsanghikas is not now avai-
lable; another work of Mantrayana however viz. Mafijushrimiilakalpa
is available. It is in the style of Mahdyana Sitras in the Sangiti form,
Dr. B. Bhattacharyya considers the date of the work to be about
200 A. D.* Mantras and Mudras therein are not systematised as in the
later Vajraydana works. There is no mention therein of Panchatattva
worship. The Miilakalpa mentions Mantrayéina butnot Vajrayana which
is for the first time mentioned in “‘Guhyasamija”. Dr. B. Bhattichiryya
surmises that there is a history of development of several centuries behind
that work and says that if Tantrayina could be traced to the root probably
“the opinion of Santarakshita and Kamalasila that instructions of Tan-

* Winternitz however says: “But his arguments are by no means convincing”, that
is, to fix the date so early as 200 A. D. See P. 635 History of Indian Literature.
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tras, Mantras, Mudris and Mandalas were delivered by Buddha himself
for the benefit of such of his followers who cared more for the material
prosperity than the spiritual” would be found to be correct.

On the authority of Pag Sam Jon Zan he also says that Tan-
trism was first developed in Uddiyana and thence transmitted to the
other Pithas, Kaimakhya, Sirihatta and Parnagiri and the rest of India.

We have mentioned above some of the earliest prominent pro-
mulgators of Buddhist Tantrism. Of them Saraha (633 A. D.) according
to both Taranathand author of Pag Sam Jon Zan as also Cakrasamvara
succession list was one of the earliest premulgator of Buddhist Téantrism.
He was also known as Sarahabhadra and Rahulabhadra. Tantrism got
publicity with him and therefore its commencement is taken tobe seventh
century A. D. Heintroduced Buddhakapala Tantra and Luipd the first
Siddhacarya (669 A. D.) the Yogini Saficaryi, Kambala and Padmavajra
(693 A. D.) introduced the Hevajratantra, Krsnacaryya (717 A. D.)
the Samputatilaka, Lalitavajra (693 A. D.) the three divisions of Krsna-
yamaritantra, and Darikapa (753 A. D.) the Kilacakra. We may mention
here that the great Tantrika Nagarjuna flourished in 645 A, D. and was
different from Nagarjuna the founder of the Madhyamaka school who
flourished about 150 A, D. The Tantrika Nagarjuna was a prolific writer
of Tantras and is said to have imported the worship of Ekajatdx from
Bhota i. e. Tibet. Savaripa (657 A. D.) is another interesting historical
figure noted for his magical prowess and can be easily identified as the
author of the collection of Mantras distinctly known as Sabara Mantrans.
He belonged to the hill tribe called the Savaras or huntsmen in Bengal.

xDr. B. Bhattichiryya's inference-that India knew of no deity as Ekajat3 before Na-
garjuna’s time-however is unwarranted. The colophon of Ekajatad's Sadhand, in Sadha-
namila, does not say so. It only means that the Sadhand was rescued or restored
and not that the deity was imported. Besides Naradiyapurdna Adh. 85 v. 123 actually
‘mentions Ekajatd. Ekajata is also mentioned in Gubyasaméja at p. 88. Tard in Niradiya
purdna Adh. 85 is not described with Aksobhya onthe crown, nor decked with Mudris.
Kali, Sarasvatiand Bhadrakalicannot therefore be rightlysaid to be Buddhist in origin.
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He composed a Sadhani of Kurukulld and was the originator of Vajra-
yogini cult where the deity worshipped is of red colour. The Szbara
Mantras are referred to by the famous Jain Acharya Haribhadrasiri in
his work Sastravartdsamuccaya:—
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Padmavajra mentioned above also wrote a work named Guhya-
siddhi which seemis to have been much popular in Tibet. He advocates
there in objectionable rites and practices specially relating to the
Mahamudrd or Sakti. According to him all these rites and practices
originated from Buddha himself and were recorded in the work
Guhyasamija alias Srisamaja. The goal preached by him in the said
work is stated as not possible to be reached without the Sakti.
It would seem the Panchatattva worship gathered strength from
Padmavajra’s said work although it must have started about the time
of Guhyasamaja. His pupil Anangavajra* (705 A. D.) wrote several
works on ‘Hevajratantra’ introduced by his preceptor. He wrote
Prajfiopayaviniscayasiddhi also.

Indrabhiiti who flourished about 717 A. D. wrote several works
on Tantras and was considered an authority on Vajrayana and Tantra,
long after his time. The Sadhanamila includes the Sadhands composed
by him named Kurukulla Sadhana. One of his important works viz,
Jnanasiddhi describing shortly the principal Vajrayanist doctrines and
rites has been discovered and published in the Gaekwad's Oriental Series.
This work also preaches that if the kind of knowledge there described
is obtained Bodhi can be attained even if one indulges in immoral
actions or takes animal food or strong drinks.

Krsnachiaryya who flourished about 717 A. D. is said to have
introduced Tantras in which the male and female deities sit clasping

*Dr. B. Bhattacharyya in his article ‘Glimpses of Vajrayduna’ says that Analigavajra
renounced Buddhism in his later life and became one of the saints of the Nathapantha,
and that he is identified with Goraksanitha.
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each other. He may be identified with Krsnardja who introduced worship
of Vajrasarasvati. Laksminkara belonged to the royal family of Uddiyana
and was the sister of the famous Indrabhiiti. She wrote an interesting
work named ‘Advayasiddhi’+in which she preached certain novel doc-
trines such as worship of one’s own body where all the Gods reside.
She said once the truth was known there was no restriction for the
worshipper. He may eat or drink anything. He may violate any law
and that there was no need to undergo any suffering or to fast or to
bathe. She however stated that women of all castes should be respected
as they were embodiments of Prajnd. Since her time this new teaching
won many adherents who came to be known as Sahajayanists. It would
appear that Sahajayana started with her. We would now mention
Dombiheruka (777 A. D.) who is recognised as one of the 84 Siddhas
and who wrote on Sahajayana as well as Vajrayana. In his work ‘Sahaja-
siddhi’ he formulates Kula worship from which come the words Kaulika
and Kulacdra. Explaining the word Kula he says that Kulas* are
five and originate from the five Dhyani Buddhas and that the latter
are called Kuleshas. This would suggest that Kaulas are Buddhists. The
Kaulas declare themselves to be Tantric Hindus. The meaning of
Kula and Kaulas in Hindu Tantras is not definite. Although it may
be an interesting inquiry whether the Kaulas are Hindus or Buddhists,
yet there is practically no difference between the Kaulichara and the
Tantric Buddhachara.

+ The commingling of Stnyatd with ‘Karuna’ is ‘Advava’ in Vajrayina. It is the
foundation of Sakti worship amongst Buddhists. It is also deified. Heruka and Prajna
are the two deities in whom Sﬁnyatﬁ and Karund are personified. They areinembrace
in the Yuganaddha or the Yab-Yum form.
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AkSobhya, Vairocana, Amitdbha, Ratnasambhava and Amoghasiddbi are the five
Dhyani Buddhas called KuleSas who started Thunderbolt, Lotus, Jewel, Disc (Cakra)
and Action families. :
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Dombiheruka writes about Mahisukha which can be had from
one’s experience. It has four successive stages viz. Ananda, Paraminanda
Viramananda and Sahajananda. During the reign of king Mahipila 1st
who flourished between 978 A. D. to 1030 A. D. there arose a group
of powerful writers on Tantra, like Dipankara, Advayavajra and others
and that was the next period of Buddhist Tantric development. The
readers who are interested to know the aims and objects of Buddhist
Tantrics may refer to the learned introduction of Dr. B. Bhatticharyya
to Sadhanamila.

We would here note that of the five kinds of Siddhis described
in Patanjalayogasiitri: S=atafimesas: afesr: faga: lv-sil the Siddhis
aimed at by the Tantrics are those obtained through the Mantras. The
eight great Siddhis of the Buddhists are different from those mentioned
in the Yogashastra.* The Buddhist’s Siddhis are (1) Khadga, (2) Afijana,
(3) Padalepa, (4) Antardhina, (5) Rasa-Rasayana, (6) Khecara, (7) Bhi-
cara, (8) Patidla. The six rites or Satkarma according to Buddhist
Tantras are:— Santi, Vashikarana, Stambhana, Vidvesana, Uccatana and
Marana, practically the same as mentioned in other classes of Tantras.

The Sadhani of Suklakurukulla at page 368 ff, mentions the
different mental conditions and the dates of the month and the dire-
ctions to be faced for the due performance of Satkarma. The deity
worshipped for the different rites though same will have different forms,
colours and weapons according to the rules regulating the same. Appro-
priate directions, time, manual gestures (Mudris) seats and modes of
applications of Mantras for the different rites are prescribed also in
the work here published.

According to Dr. B. Bhattachiryya, the Mantras of Vajrayana
seem to be a development of the Dharanis contained in the Vidya-
dharapitaka mentioned above. The Dharanis existed in Buddhism from
very ancient times and seem to have been devised for those Buddhists

x The eight Siddhis of Yoga viz, Anima and others are covered by the Vaikriya
Labdhi (i. e. Siddhi) of the Jains, See ‘Senapradna’ p. 76 Answer to quetion 276.
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who cared more for their material welfare than Nirvana. They could
not read the Siitras and so they were shortened into Dhé&ranis for
being memorised. When further shortened the Dhirnis were reduced
to Mantras which were sometimes reduced to a single syllable in the
form of Bija* as in the case of Prajnaparamita.

HINDU MANTRIC SYSTEM

Dr. B. Bhattacharyya infers Hindu Mantric system to be later
than the Buddhist Vajrayana and even that it was incorporated bodily
into Hinduism from Buddhism, because he thinks Tantric Mantras
make abrupt appearance in Hindu Téantric literature without showing
even a faint trace of the earlier and crude stages of development. We
beg to differ and point out that Hindu Tantric literature has gradually
developed from the Vedas specially the Atharvaveda. Besides what
has been stated in the previous section hereof regarding Atharvaveda
being the original source of Mantra as well as Tantra we beg to refer
the readers to Asurikalpa in which according to the Mantra and Dhyana
there given the principal deity Durga is addressed as ‘Atharvanasya
Duhite’ and ‘Turyavedasya Putr’ i. e. daughter of Atharvan.§

It is not only according to Hindu tradition or belief of Hindu
Tantrics that Atharvaveda is considered to be the original source from
which Tantrism is considered to have developed but also according to
Jain authorities. We shall show this by references from two ancient
Jain works viz. Vasudeva Hindi by Vachaka Sri Sanghadasa and

*Buddhist Mantras are of four kinds:-(1) Bija Mantra being monosyllabic (2) Mila-
mantras are longand may be compared to Hindu TAantrika’s Maldmantras (3) Hrdaya
Mantra being short Mantra for Japa of the principal deity i. e.Ishtadevatd {4) Avara-
Nadevatd Mantras being generally short Mantras of the deities surrounding the chief
deity. § aRegeAaadi fawfbawaal amgeafme |
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Sitrakrtanga Tikaby Silankacharya. This Sanghadasa is a Bhashyakfra*
and is older than even the great Bhashyakira Shri Jinabhadraganiksa-
miashramana the author of Viseshavasyaka Bhashya and Viseshanavati. In
his latter work he has mentioned the said Vasudeva Hindi calling it
Vasudeva charita. We can therefore emphatically state that Sanghadisa
flourished prior to 6th century A. D. In hissaid work Vasudeva Hindi
at p. 151 he has mentioned ‘Mantra Niyogas’ of Atharvaveda. (2) Simi-
larly Silanka the commentator of Siitrakritdnga refers to Mantric
practices of Atharvaveda meant for Abhichira. See page 169 commentary
Sttrakritinga, Agamodayasamiti Edition.

Not only the Vedas but also the subsequent Hindu literature
comprised of Brahmanas, Aranyakas, Upanishads and Purinas appears
to have contributed to the development of Tantras.* We would first
refer the readers to what Dr. B. Bhatticharyya says about Vajrayana
at p. XXXVI of his Introduction to Sadhanamala:-

“We can thus see that the Vajrayina took into account all the good things, tenets,

philosophical notions and theories, and incorporated all that was best in Buddhism
and probably in Hinduism also, and it was owing to this that itattainedgreat populariiy.”

We would then refer the readers to the several quotations above showing
the connection of Tantra and Mantra with Atharvaveda etc. and also
the appendix II to ‘Shakti and Shakta’ by Sir John Woodroffe. We
would also refer them then to the work in Gujarati by late D. B.
Narmadashankar Mehta entitled ‘‘Shdakta Sampradaya” which traces
~ the Shakti worship through the different classes of literature beginning
from the Vedas. The learned writer quotes the following ‘Rik’ in praise
of Sarasvati from Rigveda at the very start to show the existence of
Goddess Sarasvati in Vedic times: & aeead afvatfaad | famfasag i
(Rig. 10, 61,21). He states that the whole of the Vedas may be summa-
rised in two words, ‘Yajna' and ‘Brahma’. ‘Yajna’ requires Anusthana,

*Winternitz also says :=“On the other hand, some essential traits of the Tantras canbe
found as far back as in Atharvaveda, as well as in the Brihmanas and Upanisads.”
P. 605 History of Indian Literature,
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"while ‘Brahma’ thinking. He then states that Saktivida is connected
with the Vedic Upasani Kanda. He then refers to the various Siiktasin
praise of Aditi. Sheissaid to be the mother of Gandharvas, Manushyas,
Pitaras, Asuras and all Bhiitas. Sakti is here worshipped as Mother.
She is also called Mahi or Prithvi, Savitri, Giyatrl and Sarasvati.
Aditi in short is also called Devatimayl. In the Stkta of Usadevi,
Sakti is praised in the form of Virgin while Sakti in the form of Wife
is praised in the Siikta of Strya. Viaksiikta, (Rig. 10-26)and Laksmisikta
in the appendix to Rigveda established worship of Sakti. Further
references from Agnirahasyakanda of Yajurveda, Mantropanishad of the
Svetashvatara branch, Chhiandogya Upanishad of Samaveda, Tandi
branch, and Kathaka Upanishad to Siirya’s wife, Prajna alias Sphurana,
Pari and Devatimayi Aditi respectively are given by the said writer
in the first chapter of the said work. Vajasaneyl Samhitd refers to
Ambika (I11-57) and Siva (XVI-1). Then the said author traces Saktivada
through Brahmanas, Aranyakas, Upanishads and Vedangas.

In Braihmanas and Aranyakas, Sakti of Brahma is known by
the name of Gayatri, Savitri, and Sarasvati. Gayatrl is said to be
Bhargamayi, Tejomayi and Jyotirmayl. She is called Savitri as she
gives birth to the universe. She is Sarasvati as the current of joy
(Ananda) of Brahma flows from her. For full exposition of Gayatri,
Gopatha Brahmana (1-30-38), Brihad Aranyaka (7-14) and Maitrayani
(Prapathaka 5) are referred to by the said learned author. He further
gives the information given below in Chapter II of hissaid work. He
says that the roots of the technical Tantric terms ‘Binduw’, ‘Bija’ and
‘Nada’ are to be found in the updsana portion of the Aranyakas. They

" are derived from ‘Iksana’, ‘Tapa’, and ‘Sarjana’, of the Vedic liter-
ature, and are known as ‘Iechd’, ‘Jndna’ and ‘Kriya' in Vedanta. This
trio of ‘Bindu’ ‘Bija’ and ‘Nada’ is represented by a triangle with a
dot in its centre and is known as ‘Traipuradhdama’. Here ‘Bindu’ is
first divided into ‘Parabindu’ and ‘Aparabindu’ and the latter issubdi-
vided into the said ‘Trio’. The central dotis the ‘Para Bindu’ and the
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three points by joining which the triangle is formed are the said “Trio’.

The deity presiding over this ‘Traipuradh@ma’ is “Tripurd’ and the
detailed and complete representation of it is ‘Srichakra’ and the Vidya
relating to it is ‘Srividya’. The other names given to Tripurd in the
Aranyakas are ‘Subhagd’ ‘Sundari’ and ‘Ambikd’. Kanyi, Kumard,
Katyayani and Durgd are mentioned in Taittiriya Aranyaka. Uma
Haimavati and Gaurl are equally well-known. The worship of this
deity is set forth in Saubhagyakanda which is considered to be a part
of Atharvaveda. Some of the Mantras of this Kinda are to be found
in Aranyakas in the rites relating to Yajna. Literally their meaning
is applicable to the Yajnas, while inreality they relate to the worship
of the deity. At page 158 of the said work the learned author says
Buddhist Tantrism is evidence of Buddhism having risen from Hinduism
and having been ultimately mixed up with it. He also says that apart
from Buddhistic Philosophy the Buddhistic literature relating to Vya-
vahdara—dharma and ordinary rules of conduct was based on the Hindu
Tantric literature as the Hindu Tantrics were not particular about
Varnashrama-dharma. Referring to the Buddhist Tantra Srichakra Sam-
bhara he says that worship of Sakti including Mandalas, Bija~Nyasas,
Mantras, Mudras, Upachiras Abhiseka and Dhy&na as therein described
follows Hindu Tantrashastra, the difference being only in the name of the
deities. He says that it would be clear to every critical person that
a thing is not changed by being differently named. He further says
that as there is extensive Brihmanic Tantric literature relating to Kali
and Srividya, there is extensive Buddhist Tantric literature relating to
Tara, He says that among the Hinay&nists also Manimekhald is wor-
shipped as the deity presiding over the sea and that there is reference
to this deity in ‘Mahinipata’ and ‘Dasanipata’. We may here translate
the verse, rendered in Gujarati by the said learned writer from a Tantra
at page 81 of the said work, to show that worship of Sakti is universal:~
“Maheshvaras call her Sakti, Sankhyas Para Prakriti, worshippers of the
Sun Maharajni, Buddhists Tara, Charvakas Asha, PashupatasSanta, Jainas
Sri, followers of Brahma Sraddha, Vaidikas Gayatri, and the ignorant
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?fJébple Mohini. Referring to the ten Siddha Vidyas, (all of whom are
named as emanations of Durga in Sivapurdna as already shown) the
learned writer says that Kali or Syama is much worshipped in the
Eastern India, Sundari or Sri in the Southern India, Bhuvaneshvari in
Utkala i. e. Orissa, Tripurd in the Western India but more known
under the name of Ambikd and T#ra mainly amongst the Buddhists,

He mentions the fourteen following Upanishads to show the worship
of Sakti in the Upanishad period: 1 Tripurd, 2 Tripuratapini, 3 Devi,
4 Bahvrca, 5 Bhavani, 6 Sarasvatihrdaya, 7 Sitd, 8 Saubbagyalaksmli,
9 Kali, 10 Tara, 11 Advaitabhava, 12 Aruna, 13 Kaula, and 14 Srividyata-
raka. He, however, states that Kali, Tar3, Kaula and Srividyataraka
Upanishads are not traced to the Vedic literature and are later than
the rise of Tantrism. Of the Vedangas he refers to Vyakarana and its
philosophy of * Sphota’ which is Sakti of Brahma and says that the
grammarians accept Vak as Sakti of the soul.

Dr. B. Bhattacharyya states (p. XVIII Introduction to Sa-

dhanamila):
“The conception of Gods and Goddesses inthe Pauranicliterature was so very attrac-
tive that the Buddhists in later times could not help incorporating the idea of godhead
in their religion; and when they actually did this they deified all important personali-
ties of Buddhism together with the deification of a'large number of Buddhistic ideas
and philosophical concepts along witha few purely Hindu gods such as Gane$a,
Sarasvati ete.”

Further Dr. Bhattachiryya himself (at p. XII of his Introduction
to Sadhanmala) states, that the magical conception in India can be
traced continuously through Rgveda, the Brahmanas, Atharvaveda,
Kalpasitras, Dharmasiitras, Purinas, the Tantras, and the Pancharatras.

We have already traced the development of Hindu Mantric
system from Vedas downwards. We would now show its existence in
Puranas which would show that when the Buddhists admittedly borrowed
from Purinas some of the Hindu Gods and Goddesses and incorporated
the idea of godhead in their religion, they could also draw upon the
Hindu Mantric system contained therein. Futher we would show by
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references from the earliest available work of Buddhist Mantrayina
viz, Aryamafijushrimilakalpa itself the existence of extensive non-Buddhist
Mantric literature and particularly the Hindu Mantras and Tantras.
‘We leave it to be judged by the readers whether the evidence adduced
proves the existence of ancient Hindu Mantric system or merely a
magical conception and also whether it would be correct to state that
“Tantric Hinduism drew its inspiration almost wholly from Tantric
Buddhism.”

Dr. B. Bhattacharyya in his Introduction to Guhyasamaija
at p. XXXIV defining Tantra says:

“Now for the Tantra to be called a real Tantra there must be the element of Sakti
in it. Without Sakti there cannot be a true Tantra or a Tantra par excellence.”

We may state, however, that even Manjushrikalpa does not restrict the
meaning of the term ‘Tantra’ in this manner. There it means only a
systematised Mantrashastra. Dr. B. Bhattacharyya having not made
matters clear in his Introduction to Sadhanamala as to the connotation
of the term ‘Tantra’ as used by him, there is likély to be some con-
fusion. He seems to make a distinction between Tantras of Yoga and
Yogatantra classes and others in his Introduction to Guhyasamaja at p.
XXXII. He seems therefore to be aware of works which are termed
Tantras but donot fall within his above definition.

PURANAS

Even if the term ‘“Tantra’is used in the special sense, references
to such Tantric deities with their Saktis are found for intance in Kiir-
mapurana. In the first Adhyaya Visnu calls Sri his Sakti.
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In Adhyaya 12 Shiva calls herself Sakti of Maheshvara. Not
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only that but in verse 88 of the same chapter Himvan describes her
as being half the body of Sankara (Sankarirdhasharirini). The same
Adhyaya 12 includes Sahasranama of Siva which is one of the five
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parts of a Tantric Panchanga. The said hymn includes names of many
of the Tantric deities known at present. A very important reference
is to be found in the same Adhyaya 12 verse 262 which mentions
inter alia Kapala Bhairava Yamala and Vama shastras which are meant
for deluding people, being of Tamasl nature and opposed to Sruti
and Smriti.
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Similarly Garudapurina describes Girudavidya in Adhyayas 19
and 197 and worship of Tantric deities such as Visnu, Siva, Sirya,
Ganesha, Hayagriva, Durgd and Tripurid with Mandalas, Mudrds and
Nyasas. It also gives a Sahasranimastotra and a Kavacha of Visnu
both being parts of a Tantric Panchiinga. It also gives Panchatattvas
and Chakra worship though Panchatattvas known to the later Tantrikas
are not described.

Agnipurina itself says that it contains all the Vidyas:— sma¥ f
s @dfar: sef@r: @ Adh. 383 v. 51. What is most important,
however, for the present discussion is the fact, that 39th Adhyaya of
Agnipurana enumerates 25 Tantras, which conclusively establishes the
existence of Hindu Tantras, contemporaneously with if not prior to
Agnipurina. The limitation of space at our disposal does not allow us
to reproduce the said list or the other references given below. The
26th Adhyaya gives Mudras and the 29th, 30th and 320th Adhyayas
describe Sarvatobhadra and other Mandalas. The 30th Adhyaya
further describes 3 kinds of Dhyana. Adhyiyas 42 to 68 describe cha-
racteristics of temples and idols of various Tantric deities, theirinstal-
lation ceremonies including ‘Utsava’ as also Jirnoddharavidhi i. e.
repairing or reinstating idols. Then two kinds of Diksa are described:
Samayadiksa (Adh. 81) and Nirvanadiksa (Adhs. 83 to 88). Satkarmas

* quys a-gfa e |
1 All references to Purinas are from the publications by $r1 Venkateshvara press,
Bombay.
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are described in Adhyayas 137 and 138 and various Nyasas in Adhyiya
145, It is significant that one whole chapter 293 is taken up in the
description of the technical terms of Mantra (Mantraparibhasi). The
325th Adhyaya gives a Chakra called ‘Siddhadyaiishakathana’ to ascer-
tain whether a particular Mantra will be fruitful or not.

Naradiyapurina expressly mentions ‘Tantrikas’ and Agamokta-
vidhana' (Adh. 88 v. 24 and 69). It calls the Mantric portion‘Maha-
tantra’ in its contents (Adh. 97)as also at other places (Adh. 92 v. 21) and
gives Mantras, their purification, Diksa rite and Kavacha and Sahasra-
nama stotras of Ganesha, Siirya, Visnu, Siva and Sakti. Adhyaya 66
v. 59 mentions Tantric Sandhya. Adh. 91, vv. 37-38 contain Dhyﬁr;a
of Umapati i. e. Mahesha with Uma in embrace. In course of worship of
Sri Ganesha Adh. 68 v. 17 mentions his Dhyana in which he isaccompa-
nied by his Sakti and further on vv. 43-44 mention ‘Tarpana’ of couples of
deities. In Adh. 84 in course of worship of Bhuvaneshi worship of couples
of deitiesis mentioned. Adhyayas 64 to 91 are taken up with descriptions
of Mantras, Kavachas (pretective hymns), Sahasranamas and Stotras
of various Tantric deities, and Mandalas, Mudras, Nyasas and Bhita-
shuddhi. Itis very important that Adhs. 85 to 87 derive ten Mahavidyas
(8 of them being common with thosein the current list of Mahavidyas)
thus: Vak or Vanpi, Kali and T&ard as emanations of Sarasvati; Bala
Tripurd, Annapurna and Bagalamukhi of Mahalaksmi, and Chinnamasta,
Tripurabhairavi, Matangi and Dhamavati of Durgia. This furnishes
us with a link in the development of ten Mahavidyas from 3 Saktis
viz, Brihmi, Vaispavi and Raudri. Taking this with the reference
from Sivapurina given in the previous part hereof showing that 10 Ma-
havidyas emanated from Durgd and with three forms of Durga in
Durgasaptashati we are able to infer oneness of Sakti in the beginning.
It also shows how Vedic literature has contributed to the development
‘of Sakti worship. The readers will also see that Tarad Chinnamasta
and Kili were not originally Buddhist but Hindu Tantric deities.
Finally we would mention Markandeya Purana which contains the
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famous Durgasaptashati and state that the antiquarians consider it
very ancient and its text untampered by interpolators.

Whatever view as to the date of each of these purinas may
be taken it is certain that they are prior to the date when Buddhist
Tantras according to Dr. B. Bhattdchdaryya became known i. e.
about 700 A. D.

NAGARJUNA'S KAKSAPUTA

Dr. B. Bhattichdryya says that Saraha, Nagarjuna and others
were chief masters to boldly and publicly preach the Tantric doctrines.
Now Nagirjuna is said to have flourished cir. 645 A. D. He wrote
a work named Kaksaputa. This work is published in Calcutta in a col-
lection named Indrajalavidyasangraha and the above workis called there
Siddhandgarjunakaksaputam. At p. 205 of the said work occurs the
following passage which speaks for itself and shows the indebtedness
of Nagarjuna to Hindu Tantras styled Agamas. It may be noted that
it also includes Atharvana Mahaveda amongst the Agamas consulted
by him for composition of his said work Kaksaputa. He also mentions
Sankara as having described in times of yore various modes of attain-
ing success in ‘Vidyas' when asked by Parvati.
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If the work Kaksaputa said to have been composed by Nigarjuna
is the same as the one published-and there is none other known-the
evidence seems to be conclusive as to the priority of Hindu Tantrikas
and the indebtedness of Buddhist Tantrikas to the former.

MANJUSRIMULAKALPA

Even stronger evidence is furnished by Manjishrimiilakalpa of
the ancientness of the Hindu Tantras and Mantras.

Dr. B. Bhattacharyya says about this work in his Introduc-

tion to Guhyasamaja that it treats of the Mantric texts of Manjushri
Kumarabhiita several times designated therein as Karttikeya. He is
introduced with ‘several Saiva but non-Tantric deities’. It contains
practices for obtaining long life, health and happiness and all desired
objects. It is in the form of a Sangiti and includes dialogues between
Sﬁkyamuni and Kumiara Manjushri interspersed with querries by the
Assembly of the Faithful. He further says:
*“This work is very important for the history of the development of Téntric ideals,
tenets and practices, and provides a landmark in the process of their developments.
In this work which has been rightly styled by Dr. Winternitz as a Tantric work we
find mention of a large number of gods and goddesses, several ancient works...... a
large number of Mudris, and descriptions of Mandalaswith special directions for pain-
ting them and innumerable rites for attaining Siddhis or perfections.”

“The names of Amitdyus, Amitdbha, Locani, Ratnaketu, Vajrapani, Avalo-
kiteSvara, Mamaki, Ratnapani, etc. are mentioned but not in a systematic form,”’

He considers the date of this work to be cir. 200 A. D. It is
the earliest available work of Buddhist Mantrayana.

We do not know why the Saiva deities found in the work are
said to be non-Tantric. Karttikeya alias Skanda himself is a Tantric
deity and so is Siva. ;

Further there are specific references to Saiva Vaispava and
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Garuda Tantra and Mantras of Siva, Visni, Brahma, Aditya, Garuda,
Mahalaksmiand other deities of Hindu pantheon. There are references
also to Laukika (popular) Mantras. This means that Mantras other
than those of Buddhist origincalled Laukika were prevalent amongst
the masses. These must have had their origin in the Vedic literature.*
Some time the author of the said work claims that even Laukika
Mantras and those of Garuda Tantra and others were promulgated
by Bodhisattva. The reader will consider for himself what value should
be attached to such claim. The description as Mantrasiddhas of a
number of historical and illustrious Hindu personages, such as Arjuna
and Asvatthdmi son of the famous Dronacharya of Mahabharata fame
amongst others (see P. 604 ff.) who flourished long prior to the birth
of Lord Buddha, proves the existence and practice of the Hindu Man-
tras even in ancient times. The author of Manjishrikalpa, however,
says that they practised one or the other of the Buddhist Mantras.
It will be interesting to note that the said work contains a reference
to- Jain illustrious personages such as Risabha (first Tirthankara of
the Jains) his father Nabhi and son Bharata as Mantrasiddhas (see
P. 609). The fact that this work calls itself aTantra is of great impor-
tance in fixing the date of the origin of the Buddhist Tantras which
will be about 200 A. D. or later if a later date is fixed for the com-
position of Manjiishrimilakalpa. Of course if one accepts Dr. B. Bhatta-
chiryya’s definition of ‘Tantra’ this work may not in that sense be
called a ‘Tantra’ but we prefer the evidence of the work itself and
consider that‘Tantra’ really means a systematised Mantrashistra and
not merely a work in which deities are accompanied by their Saktis
or where man and woman join in the worship of a deity. We do
not consider it a necessary feature of a Tantra. It is only a peculiar

*“The great importance of the Atharvaveda-Samhita lies in the very fact that itis an
invaluable source of knowledge of the real popular belief as yet uninfluenced by the
priestly religion, of the faith in numberless spirits, imps, ghosts and demons of every
kind, and of the witchcraft.”” P. 129 History of Indian Literature by Winternitz,
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feature of mostof the Buddhist works since the time of Guhyasamija.
- Here are the references mentioned above:-
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CONCLUSION
In view of the foregoing it would be clear to the readers that
Dr. B. Bhattacharyya is not right in saying that the Hindus readily
incorporated many ideas, doctrines and gods originally conceived by
the Buddhists in their religion and literature or that the Hindu Tan-
tras arose only after the Buddhist ideas had established themselves.*

*¢“ 1t is, however, quite contrary to facts, when B. Bhatticharvya ( Sidhanamaili, pp.
IXVI ff., IXXVIII) assumes that the Tantras first came into existence in Buddhism,
and went over into Hinduism afterwards.” P. 401 History of Indian Literature by
Winternitz.
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Even the Tantric Bija Mantras such as “Om” “Hrim,” “Srim"” *Bloom™
“Aim,” “Klim,” “Saum” etc, are found in Sarasvatirahasya Upanishad,
as well as Tripuritipini Upanishad. The latter further contains Sri-
vidya and many other Vidydas, Mantras, Mudras, as also chakras
(Yantras), the several rites for which they are prescribed and also over
and above the Shaktamantras, the Mantras of Siva, Vispu, Strya
and Ganesha. This will convince the reader about the antiquity of
the Hindu Mantric system. We would cite here from Arthur Avalon’s
preface to the Buddhist Tantra Shri Chakrasambhara, p. XXX :—

“With each fresh acquirement of knowledge as to Buddhism, it seems more difficult
to separate it from the Hinduism out of which it emerged, and into which it relapsed.”

This however should not be taken to mean that the Buddhist
Tantras had no influence whatever on the Hindu Tantras. { It is quite
possible that Panchatattva worship originated in Tibet (known as Ma-
hachina) and was imported into India and influenced the practices of
the Hindu Tantrics. We are however not prepared to concede that
because Vajrayina has Yab-yum deities (i. e. deities in embrace), the
worship of Kali may have been of Buddhist origin. The reason isthat
worship of Kaili is very ancient in India and it is connected with
deities described in Vedic literature such as Ratri (See Appendix II
to Shakti and Shakta). Besides, the worship of Siva-Sakti in the form
of Ardhnarishvaras=or ‘Samba—Sadashiva’ is to be found amongst Hindus
from very ancient times. We have already mentioned the existence of
worship of deities with their Saktis in Puranas. In further support we
would cite from the preface of Shrichakrasambhara by Arthur Avalon:—

“The Shakta Tantraisalso a form of Advaitavida presentedina way suitable
forits purpose, namely the practical end of worship. Therein Mdyaisa Power (Shakti)

1 “ At this late period (when Tard-rahasya of Brahminanda was composed) it also
occasionally happened that the Hindu Tantras were influenced by the Buddhist
ones.” History of Indian Literature p. 401.

* gAY A 7 XTEE g 1 REgIe, e 9y e
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of the Supréeme Consciousness. In Northern Buddhism, asin Brahmanism, the Bodhi-
sattvas and Devatids are accompanied by their energies (nu-ma) in female form, the
Deva being called ‘Yab’ and his Shakti “‘Yum’.” PP. XV and XVI,

EXAMINATION OF DR. B. BHATTACHARYYA’S VIEWS

According to Dr.B. Bhattacharyya, the prefix or suffix ‘Vajra’
to the names of deities is in ninety cases out of a hundred a certain
sign of their originating from Buddhism and where gods and god-
desses are described as nude and lustful, they also must have had their
origin in Buddhism. This is too sweeping a statement to be true. As
regards deities whose existence can be shown to be prior to the rise of
Vajrayana the rule would certainly not apply, so the question always
remains to be considered whether a deity having vajra in his or her name
existed prior to the rise of Vajrayina, At page 121 of Shree Atminanda
centenary commemoration volume in his article entitled ‘‘Jain Iconogra-
phy-a brief survey,” following the same line of reasoning, Dr. B. Bhatta-
charyyasays, about Jain Vidyadevis Vajrashrnkhald and Vajrinkushi that
they are clearly importations from the Vajrayana school of Buddhism. If
the learned writer had taken care to inquire whether these deities are to
be found in any works older than the rise of Vajrayana, he would not
have fallen into this error. We would say that the test itself suggested
to ascertain the origin of deities is so crude that the conclusions drawn
from it are bound to be faulty. The learned writer being rather more
familiar with Buddhist deities is easily led away toinfer whenever he sees
names either identical or similar to Buddhist deities in other panthe-
ons, that the deities of the latter are really Buddhist. Even when he
may not feel certain he ventures into such a statement as “Gandhari
also has a peculiar Buddhist odour.” Now the names of all the sixteen
Vidyadevis including Vajrashrnkhald, Vajrankushi and Gandhari* are to
be found amongst other works in Nirvanakalikd by Sri Padaliptasiri,

*Gandhiariis one of the forty Vidyds named in Siitrakrtanga II, Sutra 2. We may state
that Siitrakrtinga is one of the oldest Jain canonical works. See p. 164 Vasudeva-Hindi
where also the name of Gandhirl occurs.
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edited with an Introduction by the writer, which is a work of the first
century of the Christian era according to him, and is taken to be not
later than the second century by others. About the names of Maini-
bhadra and Pirpabhadra Dr. Bhattichiryya has hinted—by saying
that they will be familiar to a student of Buddhist Iconography as
the two friends of Jambhala, the (Buddhist) God of Wealth-that their
origin also must be Buddhist. Now the names of Purpabhadra and
Manibhadra occur in Sri Bhagvatisiitra, X one of the most ancient and
sacred cannonical works of the Jains. One should not therefore be led
away by similarity of names. Vajraydna naturally stamped the deities
it imported from other pantheons with the term Vajra as in case of
Sarasvati which is admittedly a deity of the Hindu pantheon. If there-
fore a deity without the term ‘Vajra’ is found in other pantheons and
with the term ‘Vajra’ is found in Buddhist pantheon the natural in-
ference would be that it is 2 Buddhist borrowing from one or the other
pantheons.

Further the learned writer says Bhrkuti is Buddhist. Granted
that there is a deity named Bhrkuti in the Buddhist pantheon, does
it therefore follow that there cannot be a deity of identical name in
any other pantheon unless it is borrowed from the Buddhist. For the
matter of that there is a male deity as well as a female deity bearing
identical name in the very list of Jain deities given by the said
writer in his aforesaid article at pages 116-117. Does the learned writer
suggest that although Bhrkutiis afemale deity in the Buddhist pan-
theon there cannot be even a male deity of identical name in any
other pantheon. Now we shall deal with the fact that the said list
of Jain deities contains also a female deity named Bhrkuti. We shall

xBhagavatl Siitra, Sataka I1I, Udde$a 8 p. 201 A. See also Avaéyaka Chiirni p. 320
Ratlim Edn. and Trishashtisaldkdpurushacharitra X Parva 4 Sarga vv 606-607 Aga-
modayasamiti Edn. where it is stated that Puritabhadra and Manibhadra used to wor-
ship Sri Mahavira every night during the particular monsoon. See also Vividhatirtha-
kalpa p. 70 where Manibhadra Yaksa is named.
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apply the test given at page 142 of his Introduction to Sadhanamala
by the said writer himself, viz. similarity or otherwise of the Mantras
of the common deities. The Mantra of Buddhist Bhrkuti in Sadha-
namaila is “e% ¥ @@, There is no independent worship of the male
or female Bhrkﬁti in the Jain pantheon and their Mantra as given
in Acharadinakara is “a% @@t 9%z7 ®@w@.’ The Mantras being thus
different, it puts a stop to further argument and it must be admitted
that except accidental identity of names, there is nothing in common
between the Buddhist and the Jain deity. Lastly there being no inde-
pendent and detailed worship of Bhrkuti current amongst the Jains
there was no charm in borrowing a Buddhist name or deity. Further
when a set of 24 deities is uniformly given in a pantheon and 23 of
them cannot be even distantly shown to have Buddhist connection,
how can it be imagined that merely one of them Bhrkutl was borrowed.
The Mantras and Svariipas of Vajrashrnkhald, Vajrankushi, Gandharl,
Bhrkuti and Manibhadra are given in Nirvanakaliki (pp. 3,28,35, and
37) and Achdradinakara Vol 11({pp.155,157,162). As they are different
from the Mantras and Svarpas of the respective Buddhist deities of
identical names it will convince the reader that there is no case of
borrowing here.

We may now refer to two further statements made by Dr, B.
Bhattacharyya, for identification of deities. They are with reference
to ornamental Mudras and bearing of a miniature figure of one of the
five Dhyani Buddhas on the crown by a deity. We have nothing to
complain against the statements as they stand. We want only to sound
a note of warning that Mudri, in sculptural Tantric technique is parti-
cular disposition of hand and fingers; as such Mudra aids to the grace
and beauty of appearance, in describing any particular statue or idol,
it may be described for instance as Jnanamudravibhiisitda although
Jnanamudri is not an ornament. One should not merely because of
the use of the word ‘Vibhiisita’ jump to the conclusion that an orna-
mental Mudra is meant, and that therefore the deity described must
be a Buddhist deity. Similarly if one can identify the miniature deity
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borne on the crown of another deity as one of five Dhyini Buddhas
he may rightly infer that the particular deity is Buddhist. But one
should not jump to such a conclusion merely because one deity bears
another deity on the crown. The obvious reason is that in Jain pan-
theon also Lord Parshvanatha is borne on the crown by Padmavati
in many representations and images. There is one other statement
of Dr. B. Bhattacharyya in his Introduction to Sadhanamala (page 33)
which we think is unwarranted. For his statement that the Jains bor-
rowed to a certain extent the worthless and immoral practices enjoined
in the Tantras (i. e. Buddhist Tantras)and that they could not throw
them off even when Buddhism was stamped out of India, the learned
writer has not cited any authority. We have already mentioned that
Jain Tantrism always remained free from Panchatattva worship. The
learned writer proceeds further to attack all Sampradayas calling them
organisations for feeding worthless and idle priesthood, and outcome of
superstitious belief. He explains that it was so because the Tantric
practices were attractive and the Indian people by nature superstitious.
Elsewhere in his said article “Jain Iconography a brief survey” (pub-
lished in 1936) he has stated:

“Such a varied and rich pantheon must necessarily presuppose the existence of wide-
spread Tantric practices amongst the Jains.”

It would appear therefore that his said statement in Sadhanamala
about Jains borrowing worthless and immoral practices must be only
a presumption. There being no such practices prevalent at any time
amongst Jains, there is no question of their not being able to throw
them off.

EARLIER AND LATER TANTRISM

Tn Sadhanamala (Vol. 1 pp. 247 {f.) we would like to note there
are Sadhanis of Janguli* for removing the effects of or preventing
serpent-bites, which are in Dharani and Sangiti forms and ascribed

* See Vividha Tirthakalpa, Sravasti Nagarikalpa p. 70:-See Ibid p. 85.
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to Buddha himself. Similarly the Sadhana (page 334 Sadhanamals) of
Vajrasarasvati is also said to have originated from Buddha himself.
It would appear therefore that the Sangitis, and Dharanis of Vidya-
dharapitaka are ancient Buddhist modes of Mantras. They seem to
have arisen from the soil of Buddhist sacred literature. We also are
inclined to agree with Santaraksita and Kamalashila when they say
that Mantras were propounded by Buddha himself for certain class
of his followers. They must have however been in the form of Sangitis
or Dhiranis. { The later Buddhist Tantric development is probably
under the influence of Puranas and Hindu Tantrikas, the Pancha-
tattva worship being probably non-Indian. Later Buddhism developed
into three grand divisions: Vajrayina, Sahajayina and Kalacakrayana
and several minor yanas such as Tantrayana Bhadrayiana etc.

While concluding this section we may refer to a mystic practice
even now current amongst Buddhists of Tibet as described by Alexandara
David-Neel in her book entitied ‘“With Mystics and Magicians in Tibet."”
It is the creation by concentration effected for months and even years
on the tutelary deity-Ishtadevta (called Yidam) of a phantom as a
powerful means of protection. This is very similar to ‘Dhyana’ pres-
cribed in Mantrasidhana and the appearance of the deity worshipped
to the Sadhaka whenever invoked. There also it is considered a
creation of the mind of the Sadhaka, The book also refers to Kun-
dalinl Yoga and Telepathy as practised by Tibetans even now.

I Winternitz says, having regard to the Chinese translation of Sukhavati ( VIII, 33)
made in the 2nd Century A. D, that Dhiranis must be assumed to exist as eatly as
that date, but that it is not possible to trace them to the early days of Buddism, much
less to Buddha himself. Ultimately, however, Dharanis were completely supplanted
by Mantras. Amongst the later Mahayanasfitras the major portion of section II of the
prose version of the Kiranda-Vyiitha and Suvarna-Prabhisa are inthe style of Tantras.




Mysticism of Darvishes

YSTIC consciousness comes tosome naturally, to some sporadically,

and to some by special training. )
Mystic consciousness has been methodically cultivated by Hindus,
Buddhists, Mohammedans and Christians says Prof. Williarn James
in his famous work ‘The Varieties of ‘Religious Experiences.’ He says:
“In India, training in mystical insight has been known from time immemorial under

the name of Yoga. Yoga means the experimental union of the individual with the divine.”
The moral discipline and methods employed in the different systems

teaching Yoga vary slightly.
Vivekdananda in his ‘Rijayoga’ says:

“That the mind itself hasa higher state of existence, beyond reason, a supetconscious
state, and that when the mind gets to that higher state, then this knowledge beyond
reasoning comes...All the different steps in Yoga are intended to bring us scientifically
to the superconscious state or Samadhi...Just as unconscious work is beneath consci-
ousness, so there is another work which is above consciousness, and which, also, is
not accompanied with the feeling of egoism...There is nofeeling of I, and yet the mind
works, desireless, free from restlessness, objectless, bodiless. Then the truth Shmes
in full effulgence, and we ‘know ourselves...free, immortal, omnipotent.”

“The Vedantists say that one may stumble into superconscxousness sporadi-
cally, without the previous discipline, but it is then impure.” Their test is empirical:
its fruits must be good for life. When a man comes out of Samadhi, he remains “en-
lightened, a sage, a prophet, a saint, his whole character changed, his life changed,
illumined”. o :

Karl Kellner after carefully comparing the results of Yoga

with those of the hypnotic or dreamy states artificially producible by
us, says:—
“It makes of its true disciples good, healthy, and happy men . ... By the subjection
of his impulses and propensities to his will, and the fixing of the latter upon the ideal
of goodness, he becomes a ‘personality’ hard to influence by others, and thus almost
the-opposite of what we uqually imagine a ‘medium’ so—called, or ‘psychic sub]ect
to be". : : :

Prof. William James says:—
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“In the Mohammedan world the Sifi sect and various darvish bodies are the posse-
ssors of the mystical tradition. The Siifis have existed in Persia from the earliest times,
andas their pantheismis so much at variance wi.h the hotand rigid monotheism of the
Arab mind it has been suggested that Sifism must have been inoculated into Islam
by Hindu influences.”

Quoting Sir William Jones, Brown the learned author of ‘The
Darvishes’ gives the fundamental tenets of the Sifis as follows:—

*“Their (SBf1’s) fundamental tenets are, that nothing exists absolutely but God;
that the human soul isan emanation from His essence,and though divided for a time
from its heavenly source, will be finally reunited with it; that the highest possible
happiness will arise from its reunion, and that the chief good of mankindin this tra-
nsitory world consists in as perfect an union with the Eternal Spirit as the incumbran-
ces of a mortal frame will allow; that, for this purpose, they should break all conne-
ction (or tadlluk, as theycall it) with extrinsick objects, and pass through life without
attachments, as a swimmer in the ocean strikes freely without the impediment of
clothes.”

Al-ghazzali a Persian philosopher and theologist, who flourished
in the eleventh century, and ranks as one of the greatest doctor of
the Moslem Church, says in his auto—bmgraphy as quoted by Prof.
William James:—

“The Science of the Sufis aims at detaching the heart from all that s not God, and
at giving to it for sole occupation the meditation of the divine being. Theory being
more easy for me than practice, I read {(certain books) until I understood all that can
be learned by study and hearsay. Then I recognized that what pertains most exclu-
sively to their method is just what no study can grasp, but only transport, ecstasy,
and the transformation of the soul. How great, for example, is the difference between
koowing the definitions of health, of satiety, with their causes and conditions and
being really healthy or filled ...

The first condition for a Siifi is to purge his heart entirely of all that is not
God. The next key of the contemplative life copsists in the humble prayers which
escape from the fervent soul, and in the meditations on God in which the heart is
swallowed up entirely, Butin reality this is only the beginning of the Siifi life, the end
of Stifism being total absorption in God. The intuitions and all that precede are, so
to speak, only the threshold for those who enter. ., . The transport which one attains
by the method of the Sufis is like an immediate perception, as if one touched the
objects with one's hand.”
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The original sects of the Sifis, it is stated in Malcom’s History
of Persia are two: the Hiildli or the ‘Inspired’, and the Ittihddia
or the ‘Unionists’. Five branches grew out of these viz. (i) Wusilia
or the United (ii) the ‘Ashiqia or the ‘Loving’ (iii) Talginia or the
‘Learned’ (iv) Zuriqia (or Ziqia) or the ‘Penetrating’ (v) Wihidia much
resembling the Ittihddia the Unionists, whose chief principle is belief
in the Unity of the Deity. We shall say more about the Sifi sects
and Darvish Orders in the next section specially dealing with the subject.

The beginning of Sifism is nothing else than pantheism as
shown in the exclamation of Maulani Jalil-ud-din, addressed to his
spiritual master,

“O my master, you have completed my doctrine by teaching me that you are God, and
that all things ate God’'.

The Siifis compared the creation and God with the rays of the Sun
continuously darted forth and reabsorbed and the Sun and the waves
of the sea and the sea or the Alphabet and ink with which it is
written. Ahmad-ud—din, the disciple of the Shaikh Shubli who was
contemporaneous with Murad II, was however condemned by a sentence
of the Ulama to be skinned alive, for his teaching that the human soul
absorbed in God, or mixed with him, just as rain does with the water
of the sea.

Bayazid of Bustam, the founder of Bustamis Order of Darvishes
identified himself with the Divinity when he cried out “Glory to me!
I am above all things!” Caliph Ali however only said: “I am the living
and the speaking Qurdn.”

The spiritualism of the Darvishes having its origin in the re-
ligious conceptions of India and Greece differs in many respects from
Islamism says John Brown, the learned author of ‘“The Darvishes. ”
He also says that the existence of Spiritual Principles of the Darvish
Orders which existed in Arabia previous to the time of the great and
talented Prophet of Islam cannot be doubted. He states further that
there are some differences amongst writers of note mostly with regard
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to the estimate placed by each of these upon the character and influence
of the Darvishes in the Mussulman world. Muslim authorities including
Igbal Ali Shah, the learned author of ‘Islamic Siifism’ however deny
that Stfism in its origin was in any way connected with or influenced
by Aryan or Greek ideas and believe that sifism is an expansion of
the esoteric form of the religion of Islam. M. A. Ubicini in his letters
on Turkey says:

“Two things must be distinguished among the Darvishes: doctrineand institution. The
first is nothing else than the Siifism which existed in the East long prevmus to the
coming of Muhammad.”

It is suggested by M. A. Ubicini that of the two great primitive
sects existing before the Prophet Muhammad the Meschaiouns
(Musha'ioons) or the walkers and the Ischrachaiouns (Ishraqioons) or
the contemplatives the former was continued in mutakallim, or meta-
physicians, and the latter in the Sifzs. H. A. Rose, the editor of
Brown's ‘The Darvishes’, adds however in a footnote that the mutak-
allimiin cannot ber egarded as distinct from the Si#f7s, or as a school
which taught any one definite doctrine.

Siifism of the Darvishes has a strange analogy of doctrine with
that of Vedinta, says Brown giving main details of similarity some
of whichare set forth below. Tne S&fl doctrines are called ‘tariqats.’
Brahma is the source and origin of all the pantheistic doctrines, Brahma
is the Absolute Spirit and the Pure Being of Vedinta. It is the
Living Being while the Darvishes contemplate “Hai wa Qayy@im”
i. e. the “Living and the Eternal.” According to Vedanta all except
Brahma is Maya. The Siifis speak of the 'alam~i-misdl or ‘world of
reality’-the 'alam—i-khiyal, the ‘world of illusion’. The Sravana, manana
and nididhydsana (audition, meditation and contemplation)are the 'Samd@’
murdqaba, tawajjuh and the Zikr of the Darvish tarigat. The bodha
of the Brahman is the ‘ilm" and the Jndna is the marifat of the Darvish,
without which it is not possible to emancipate the soul. Brown says
that all this points out the source and the origin of whatever is
pantheistic and mystical in the doctrines of the Darvish larigats.
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Dr. M. Hafeez Sayyid Mohamed in his Hindi article ‘Safi’s
Sadhani-marga’ in the Sadhananka of the Hindi magazine Kalyina,
1940 identifies ‘Dhit-e-Bahat’ or Pure Essence of the Stfis with (Nir-
guna) ‘Brahma’ of the Vedantist. Just as Brahma manifests in the
form of the world because of ‘Maya’ which is non-different from ‘Brahma’;
so also it is through ‘Sifat’ or Attributes in the form of the whole
creation, which is non—different from ‘Dhat’, that ‘Dhit’ is experienced
or realized. But all the same Mayi is not itself Brahma nor ‘Sifat’
itself ‘Dhat’. An opposite illustration is that of fragrance and flower.
Fragrance belongs to the flower but is not itself the flower. ‘Sifat’ is
a manifestation of ‘Dhat.’ The soul or ‘Rih’ is only a reflection of
Amr-e-Rab (Directive energy of God) and therefore there is no difference
between the souls,

Pure Dhit is called by various names viz, Dhit-e-Sadhaj or
uncoloured Dhat, Wujud-e-bahat or Pure Existence. Ghaib-ul-Ghuyub
or the Unseen even in thought, Ghaib—e-Mutluq the Absolute Unseen,
La Ta‘ayyun or the Unlimited, Mungat‘a-ul-Isharit or the dropping of all
indications, ‘Ayn-ul-Kafur or the Fountain-Reality of camphor, Majhul
-ul-Nath or the Undefined by attributes. The four suppositions in
Dhat viz. ilm (knowledge), niir (light) wujud (existence) and shuhud
(self consciousness) are essence itself and not superimposition on essence,
just as Sat, Chid and Ananda are the nature or essence of Brahma
and not its attributes. Everything is a manifestation of the Deity,
but not a Deity in itself; just as every beam of light is not the Sun
itself, but a manifestation of the Sun. The Siifis explain the mystery
of the Universe or the origin of things on this theory of Emanation
(Tannazzulat or descent). This subject however falls within the province
of Haqayiq (Greater Mysteries), and we are chiefly concerned here
with Dagayiq (Lesser Mysteries) related to the mystical side of Stifism.

Sirdar Ikbal Ali Shah says:i—

“The STfi doctrine does not pretend to teach that provided all its tenets are observed,

man becomes as God. On the contrary, this can never be. Man, by purging himself
of all earthly desire and lust, rids the Heavenly spark in himof earthly things and is
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able thereby to return to God the original nucleus. ‘So that naturally man relieved
of his earthbound ideas and weaknesses, realizes that the part of him which is God
simply returns home.” )

“Many of the words and terms used by the Sifis are not understood by the
uninitiated. Perfume, for instance, is the hope of the Divine afflatus-Sleep, meditation
or the perfection of God. Wine signifies devotion. The Siifls often speak of having
drunk wine to insensibility. This is naturally misunderstood as it means so devout
was their devotion to God that they were entirely under His influence. The tavern
is the place of prayer. The tavern—keeper is the Spiritual Head or Leader. Beauty is
only spoken of in order to show the perfection of God. Inebriation and drunkenness
typify the abstraction of the soul for material things.”

THE DARVISH ORDERS
According to Von Hammer there were twelve tarigs or orders

of Darvishes existing prior to the foundation of the Ottoman empire
as set forth below:-

1. Uwaisl 5. Saqati 9. Qubrawi

2. ’'llwani 6. Qadiri 10. Shazili -

3. Adhami 7. Rifa'i 11. Maulavi

4, Bustimi 8. Nirbakhshi or 12. Badawi
Suharwardi

Twenty—four orders have been instituted since the commence-
ment of the 14th down to the middle of 18th century of the Christian
era. Of these later orders the Nagshbandis and the Baqtfishis and of
the earlier orders the Bustimis trace their descent from Abu Bukr-
us~Siddiq, the first Caliph and all the rest from the fourth Caliph "Al.
The former are known as Siddiqid and the latter 'Aliides or Alawis.

It is said that thirty-seven years after (Hijri) the ‘Flight’ or
‘Emigration’ of the Prophet, Archangel Gabriel or Jibriil appeared to
Uwais, a native of Karn, in Yaman, and commanded him in the name
of the Lord to renounce, and to devote himself to a life of penitence.
He had never met the Prophet but when in the battle of Uhud the
latter lost two teeth, Uwais in his honour had all his teeth extracted.
As Uwais had none for his Pir or spiritual guide, all the Darvishes
having no Pir are said to belong to the order of Uwaisis. Both Abu-
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Bakr and ’Ali had the prophet for their Pir, not so Uwais. The latter
was only 'Ashiq‘—e-Rasul or the Lover of the Prophet.

The Shaikhs 'Ilwan, Ibrahim-ibn-Adham, Bayazid of Bustim,
Sari Saqati and others following the example of Uwais founded the
orders which took their names and laid down rules of discipline to be
followed by the disciples. The most celebrated of such founders as the
Pir of the Qadiris, named Shaikh Abdul-Qadir Gilani (Jilani) known as
Sultan-ul-Aulia or ‘the Sovereign of the Saints' and also as Pir Dastagir.

We may state here that in earlier times the various orders of
Darvishes were not known after the names of their founders but were .
merely explications of their tenets or principles e. g. Huliili and Ittihadi
etc. We have already mentioned these and others in the foregoing
portion of this section. In the footnote by Rose at p. 54 of Brown’s
“The Darvishes' a list of ‘Approved’ (magbul) Sects * and ‘Rejected’
(mardid) sects is given. The latter mentions Huliili and Hallaji as
rejected or mardiid sects. This sect of Hulili has long been extinct.

Sirdar Ikbal Ali Shah in his work ‘Islamic Stfism’ says:~
“There are some sects, which are known as Siifis; but which are removed from their
inner Court like the Mujassamiyyah (the Corporealists), the Huldlis (Incarnationists),
the Tandsukkhis (Transmigrationists).”

The first of these sects traces its origin to Abi Halman of
of Damascus; and the second, to Munsur Abul Ghayz Hallaj (who
lived in Iraq and was a contemporary of Junaid).

Mansur used tosay Anal Hag (1am the Truth). He simply there by
meant that he was a manifestation of the Truth. Although the fatwa
of Mansur’s execution was also signed by Junaid, out of regard for the
esoteric Shari'at, Junaid said ‘Mansur and I are one and the same
thing only madness has saved me, and reason ruined him.’

~ Husain ibn-e-Mansur, and Abu Bakr Shibli gave preference to
Ghdsb over Huzur; and so in their moments of ecstasy they gave out

* A detailed description of most of these sects and others is given at pp. 23-28
‘Islamic Siifism’.
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such expressionas “‘Iam the Truth” (“Anal Haq”). “There is none under
my cloak except God” (Laysafi jubbati siwallah). Others-and they are
the vast majority-gave preference to Huzur over Ghdib, like Muhasibi,
Junaid, Suhail and Mohamed bin Khalif. These latter are those who
take care for this world as well as of the next.

‘““Ahmad ibn-e-Sabit and hisdisciples Ahmad ibn-e-Yabiis, Abu
Muslim of Khorassan, Shaikh-ul-Ishraq and Omar Khayyam were the
exponents of the doctrine of reincarnation b1sing their arguments on
Suratul-Baqara 61-92, Suratul Maidah 55, etc. Druses, who were the
followers of Darazi were also believers in it”.

The Baqtashis, says Brown, believe in the fanasukh, a system
of  metempsychosis.

- Although originating in Arabia the various tenets or principles
of the farigs or orders of the Darvishes gained prominence in Persia
and Bukhard. From thence they travelled into Turkey, Syria and
Egypt and even along the shores of the Mediterranean, as far as
Morocco, and in the East to India. Brown says:- '

“There are many Darvish Orders in Bukhird, nearly all of the Sunni, or orthodox
kind, more closely attached to the dogmas of the Qurin and its Prophet than those
of Persia, which are almost all Shi'a, and advocates of the Caliph "AlL.""

The people of Bukhdrd have a strong sympathy with ’Othman, but
they are, says Brown, particularly fanatic and hostile to all non-Mussul-
mans. Brown further says:-

“The Eastern idea that the spirit or soul returns to this world and lives again in a
new body, long after the decease and decay of its primitive corporeal form, is held
as true by many of the modern Shaikhs of Persia. With thein thebelief in the re-exi-
stence of the Imam Mahdi is stronger than among any other Muhammadans.”
Amongst the Persian Darvishes there are two sects viz. ‘Al

Illahis ‘and Ahl-e-haqq. The former (known as Saba'iyas) believe in the
divinity of ‘Ali, while the latter consider that every one may, by
superior piety and love of God, become joined to Him or even become
God. The readers will be able to identify these respectively with the
‘Incarnationists’ and the followers of Mansur mentioned above.
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Of the various orders of Darvishes the most ancient and the
greatest like 'Ilwanis, the Adhamis, the Qadirfs, the Rifd'is, the Nag-
shbandis, the Khalwatis, etc. are considered as the cardinals. They
call themselves the wsils, or ‘originals’ and call others the fur#’ or
‘branches’ signifying their emanation from the first. “The order of the
Nagshbandis and Khalwatis hold however the firstrank in the temporal
line; the one on account of the conformity of its statutes to the prin-
ciples of the ten first confraternities, and to the lustre which causes the
grandees and principal citizens of the empire to incorporate themselves
in it; and the other, because of its being the source of the mother society
which gave birth to many others. In the spiritual line, the order of
the Qadiris, Maulavis, Baqtashis, Rifd'is, and the Sa'dis, are the most
distinguished, especially the three first, on account of the eminent
sanctity of their founders, of the multitude of the miracles attributed
to them, and of the superabundance of the merit which is deemed
especially attached to them.”

All these different orders of the anchorites have their convents
called takids, khdngds. and Zdwids, spread over different parts of
the country. " ‘

Although considered as mendicant orders, no Darvish is allowed
to beg, especially in public. Baqtéshis are an exception as they deem
it meritorious to live by alms. Many however in imitation of H&ji
Bektash their founder, make it a rule to live only by manual labour.*
The surplus of the revenues of endowments to their order is distributed
among the poor, or is employed in the establishment of private and
charitable buildings. The Shaikhs and Darvishesare scrupulously attached
to this inviolable principle of their order.

* The doctrine of tawakkul or ‘dependence upon God' was carried to excess by the
earlier siifis, but in later times instead the duty to live by practice of Kasb or art
or industry was inculcated. Pir Dastagir of the Qadiris is considered in India a patron
saint of industriesin general. In India thechief orders require the darvishes to live by
practice of Kasb.
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Although in no wise bound by any oaths, all being free to change
their community or order, and even to return to the world, each one
regards it as a sacred duty to end his days inthe dress of his order.
They are imbued with the spirit of poverty, preserverance, deep humility
and perfect submission to their superiors. They are seen moving about
with the head bent and the most respectful countenance. ““They never
salute anyone, particularly the Maulavis and the Baqtashis, except by
the name ‘Ya Ha"! :

Brown says:i—

“The adoration of the master replaces also for the Darvishes the worship of the Di-
vinity; the end of the being no longer dwelt inthe intimate union of the soul with the
Creator, but in an absolute conformity to the thoughts of the Shaikh...Such is the
first obligation, the only one so to speak, imposed on the Darvish, and expressed by,
this species of mental prayer, called rabiia, (rabitd ?) to which he is not less exact
in the performance than the ordinary Mussulman is to his namdisz."”

We would here give short particulars of the founders of some
of the important orders mentioned above.

 Shaikh 'Ilwan died at Jedda in 766 A. D; founded the 'Ilwanis.

Ibrahim b. Adham died at Damascusin 777 A. D.; founded the
Adhamis.

Bayazid Bustami died at Jabal Bustim, in Syria, in 874 A. D.;
founded the Bustamis,

Sari sagati died at Baghdad in 907 A. D., founded the Saqatis.

Shaikh ’Abd-ul-Qadir Gilani died at Baghdad in 1165 A. D.
at the age of ninety years founded the Qadirls.

Sa’id Ahmad Rifa’l died in the woods between Baghdad and
Basra in 1182 A. D.; founded the Rifa'is.

Shahibud-Din Suharwardi died at Baghdad in 1205; founded
the Suharwards.

Najm-ud-Din Qubri died in Khwarazmin 1220 A. D.; founded
the Qubrawis.

: 'Abd-ul-Husain (Hasan b. ’Abd~ul-JabbZr) Shazilidied at Makka
in 1258 A. D.; founded the Shazilis.
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Jalal-ud-Din ar-Rimi Maulana, called the Mulla Khunkar died
at Qonia in 1273 A. D.; founded the Maulavis, generally called the
“Turning’ or ‘Dancing Darvishes’.

Ahmad Badawidied at Tanta,inEgypt, in 1276 A.D. founded the
Badawis. _
Pir Muhammad Bah&-ud-Din Nagshband died at Qasr—i'Arifan,
in Persia, in 1319 A. D.; founded the Nagshbandis. According to Rose
the correct date of his death is 1388 A. D. but the order may be
older. It is based upon the principles of the two original fraternities
and particularly upon that of the Caliph Aba-Bakr.

Sa'd-ud-Din Jabriwi died at Jaba, near Damascusin 1335 A. D;
founded the Sa'dis.

'Haji Baqtash Khurasini, called the wali or ‘saint’ died at Kir-
shahr, in AsiaMinor in 1357 A. D. founded the Baqtashis.

'Umar Khalwati died at Qaisarla in 1397 A. D.; founded the
Khalwatis. It is one of the few orders which admit women.*

We now give particulars of ‘some of the orders mentioned in
the next section entitled “The Darvish orders in India’. Shah Ne’'mat-
ul-1ah Wali is the title by which Shah Nir-ud-Din Yazdi is known.
He was born in 1330 A. D. He founded the order of Ne’matullahis.
He travelled widely and possibly visited Afghanistan. He died in 1430
A. D. Timir sent him into an honourable interment at Mahun, in
Karmian, says Brown.

Qalandar Yiisuf Andalisi, a native of Andalusia in Spain, was for
a long time a disciple of Haji Baqtash, but. having been dismissed
from his Order on account of his haughty and arrogant character, he
made vain efforts to be admitted into the Maulavis, and ended by
establishing the Order of Darvishes named after him Qalandaris. * They

*In India all the four main orders viz. the Chistis, the Q4diris, the Subarwardis and the
Nagshbandis admit women as murids but they are not made Khalifds or successors
to Pirs or Shaikhs,

X The Qalandars are not an Order, says Brown. A Qadiri Datvish was named Shibiz
~e~Qalandari, as also a Maulavi Darvish named Shams-ud-Din Tabrizi Qalandari,
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have to be perpetually travelling about living on alms. The Qalandaris
are, in view of the treatment of their founder by the Baqtishis and
the Maulavis, antagonistic to them.

The Muradis seem to be an off-shoot of the Nagshband's. The
order may have been founded by Murad, ‘the Syrian’ who died in 1719
A. D., or by Abdal Murad a companion of Haji Baqtish in the 16th
century A. D. In the latter case they may be an offshoot of the Baqtashis.

Haidaria were founded by Qutb-ud-Din Haidar, of Zaiish near
Nishapilir in Khurasin, early in the thirteenth century. They are closely
akin to the Rifd'i, and dance on fires. They also wear iron rings on the
hands, neck, ears; and even elsewhere—in token of their vow of chastity.

Lastly we may mention the Gulshanis founded by Ibrahim
Gulshani who died at Cairo in 1533 A. D. They are also called the
Roshanis from Dada "Umr Roshani, preceptor of Ibrahim Gulshani. A
sect bearing the name ‘Roshanis’ had some vogue in North-Western
India at or about the same period. Bayazid Ansari an Afghan known
as Pir Roshan born in 1526 A. D. is noted inthe Indian History as
he and two generations of his descendants headed a formidable resis-
tance to the Mughal power, inflicting at least one grave defeat upon
it, and probably succeeding in preventing the complete subjugation of
the Afghan hills by the Mughals. Pir Roshan taught that Pirs are
supreme manifestation of God,

We would refer the readers interested in the details of the lives
of the saints mentioned above to Brown's ‘The Darvishes’, Nicholson’s
“The Mystics of Islam’ and to ‘Tazkirat-ul-Aulid’ a Persian work or its
Gujarati translation entitled ‘Muslim Mahatmas’,

DARVISH ORDERS IN INDIA

Sayyid Mohamed Hafeez considers that the Oldest Darvish Order
in India is the Chishti Order which traces its origin to Khwijah Abu
Abdal Chishti who died in 966 A. D. It was introduced into India by
Khwiajah Mu'in-ud-Din Chishti of Sistan, a southern district of Afgha-
nistdn, where he was born in 1142 A. D. He went to Khurisan and
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thence to the neighbourhcod of Nishipir near Mashhad. There he
became a disciple of Khwajah 'Uthman Chishti Haruni. After twenty
years' discipleship he performed a pilgrimage to Mecca and Medina
and thence he travelled through Iraq and Persia in course of which
he made the acquaintance of many Sifis such as Shaikh 'Abd-ul-Qadir
Jilani and Khwéjah Qutb-ud-Din Bakhtyar Kaki. The latter became
one of his disciples. At Baghdad he became acquainted with Najm-ud-
Din Qubra Shiahib-ud-Din Subrawardi and other famous siifis. He was
known as Aftab-e-Mulk-e-Hind. He came back thence to Herat, Balkh
and Ghazni. In 1192 A. D. he came to Delhi with the army of Shihab-
ud-Din Ghuri. At the age of 52 in 1195 A. D. he went to Ajamer
which became his permanent residence until his death in 1236 A. D.

Akbar's connection with his tomb at Ajamer is historical. He
vowed that if he took the fort of Chitor he would walk on foot from
Agra to the tomb of the holy man in Ajamer. The fort was taken in
1568 A. D. He made a similar vow before the birth of Jehangir
in 1567 A. D. and for ten successive years he made an annual
pilgrimage to it. His last pilgrimage seems tv have been in 1579 A.
D. The spiritual descendants of Khwajah Mu'in-ud-Din Chishti have
been among the most famous Saints of India. Hazrat Niz@m-ud-din
Awliya* of Delhi was his great grand pupil whose spiritual descendants
are called Nizamis. Similarly his another great grand pupil was Hazrat
Makhdum, 'Ala-ud-Din ’Ali Ahmad Sabir of Pirankalir (near Ruraki) whose
spiritual descendants are called Sabiris.

Qutb Minar at Delhi according to some is named after
Kwijah Qutb-ud-Din friend and pupil of Mu'in-ud-Din. Both died
in 1236. |

*Both Khiljis and Tughlags were closely connected with him. The proverb ‘Dilhi dfir-
hai’i.e. ‘Delhiisa long way off’ arose out of his reply on being informed of Ghiy3sud-
din Tughlag’s coming to get moneys alleged to have been deposited with him. Ghiyasud-
din died on his way by the fall of a house and never reached Delhi. Nizimuddin died
in 1325 A. D.
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Niz@m-ud-Din died in 1325 A. D., and Mukhdum 'Ala~ud-Din died
in 1291 A. D. Nizim-ud-Din Awliya left as his khalifah Nasir-ud—
Din Muhamad, the Lamp of Delhi (Chiragh—e-Dilhi) who died in
1356. A. D. There followed a long line of saints in this order, who became
so well known that the Chishti fraternity spread far and wide. One
of the most important of these later saints was Shaikh Salim Chishti.
He exerted a potent influence in the lives of the Mughul emperors
and the royal families of his time. The emperor Jehangir was born
in his house, and the saint himself lies buried in a beautiful tomb at
Fatehpur Sikri.

During the two centuries following the death of Shaikh Salim
Chisbti in A. D. 1572, the Chishti movement experienced a period
of decay, which became very marked by the middle of the eighteenth
century. Towards the close of that century a revival of the order
fhroughout the Punjab and Sind was led by Khw;‘ijah Niar Muhammad
Qiblah~e-'Alam, who was by ancestry a Rajput, and not of Sayyid
origin, as had been the case of the former great leaders of the frat-
ernity. Therefore, as Rose points out “it would seem that in a sense
the modern rise of the Chishti sect marks an indigenous revival of
Islam, under religious leaders of local tribes, instead of the older
Sayyid families.”

Another order found in India is that of Suhrawardis. One of the
sons or immediate descendant of Abil Najib brought his teaching to
India. The Nizam of Hyderabad, says Rose, the Editor of Brown's
“The Darvishes,” claims spiritual descent as a murid from Shiahib-ud
-Din, who according to Brown founded Suhrawardis and died in
1206 A. D. Acording to another authority he was the founder of Niirba-
khshis who are usually held to be identical with Suhrawardis.

An offshoot af this Order of Suhrawardis is the Indian Order
of the Jalalis ascribed to the saint Sayyid Jalil-ud Din, a disciple of
Bahd-ul-Haqq, the Suhrawardi of Multan. The Jalilis have many
curious practices. At initiation they shave completely the head, face,
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and body, burn their clothes, and are branded on the right shoulder.
They also wear glass bracelets like those worn by women. This order is
regarded as one of the orthodox fraternities which conform to the
Shara’ or Shari’at,

- Brown states that there is a Takia at Constantinople for the
wandering Darvishes of India which is called Hindilar Takiasi. He
also says that the greater part of the Darvishes visiting Constantinople
belong to the orders of the Nagshbandis, Qadiris, Chishtis, Kubrawis,
Ne'matullahis, and Qalandaris. Dr. M. Hafeez Sayyid Mohamed in his
Hindi article on ‘Safi Sadhana Marga’ in the ‘Sadhaninka’ of the
Hindi magazine ‘Kalyana,’ mentions only the four Orders of the Nag-
shbandis, Qadiris, Chishtis and Suhrawardis probably because they
are the major Orders in India. Even in Bombay over and above the
said four Orders of Darvishes there are the orders of Rifa'iya, Shaziliya
and Qalandariya, the last however is not considered a distinct or regular
Order. (See p.94 ‘“The Darvishes’). Of course the Darvishes of the four
orders firstly mentioned above are in majority.

There are also Darvishes belonging to other Orders or off-
shoots of the main Orders of comparatively lesser importance or without
regular silsild to be found in some parts of India. There are for
instance Madiriyahs who are followers of Zinda Shah Madir of Syria
whose shrine is at Makanpur in OQudh. Then there are Sa'dis Nirbakshis,*
Muradis, Shatarids as well as Haidaris., The writer is informed that
sometimes at some places in India are found Darvishes of other Orders
also, but generally they are wandering Darvishes only temporarily there,

It was through the missionaries of various Orders coming from
beyond the North—Western frontier and from Iraq from time to
time commencing from the close of the twelfth century of the Christian

*It is a branch of the Nagshbandis and known chiefly in Kashmir. Sayyid’Ali Ham-
dapi alias Amir Kabir Ali the Second, its founder, came to Kashmir in 1380 A.D.
with 700 disciples, and died about 1386 A.D. at Pakhli. He is known as the apostle
of Kashmir. Niirbakshis said to be identical with Suhrawardis are different.
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era that Stfi doctrines and practices have been chiefly introduced into
India. Sirdar Ikbal Ali Shah saysin his work ‘Islamic Stfism’:

“Stfism with its warm mystical yearning after union and fellowship with
God, nowhere found a more suitable soil in which to thrive than India, where thg'{
very atmosphere was charged with a deep religious longing to find God, with the
result that to-day it is estimated that fully two-thirds of India’s Moslem population
are under the influende of some one or other of the darvish Orders.”

During the time of the Sultans of Gujarat many saintly persons
came to Gujarat to propagate Islamic faith and settled there. Ten
families of Sayyids, who so settled, are mentioned in Mirat-e-Ahmadi.
Amongst them the Bukharl Sayyids Hazarat-e-Qutb—e—'Alam and his
second son Hazarat-e-Shah 'Alam and their descendants became very
famous and wielded great influence over the Sultans of Gujarat, The
descendants of Shah 'Alam became known as Shahiya Sayyids and
those of his brother as Qutbia Sayyids. Shah 'Alam’s title came to
be publicly known through Shah Barek Ullah Chisti (the successor
or Nizimuddin Awlid of Delhi) thus:—Shah’Alam was given by the
latter a pot of baked beans to be carried home. On the way a deaf,
dumb and blind drummer, who miraculously regained all his senses
by Shah ’Alam’s touch, announced him out of joy as Shah’Alam by
beating of his drum. The proverb thence became current that “the
Chistis baked and the Bukharis ate.” Sultan Muzaffar, who had several
years before he became Sultan became a disciple of Qutb-ul-Agtab
Makhdum-e—Jahanian,grand-father of Qutb~e-’Alam,personally received
the latter when he came to Patan, in Gujarat, in 1399 A, D. at the
age of 12 years. Both Qutb—e-'Alam and Shah ’Alam were great mystics.
Many miracles are attributed to both of them. Shah ’Alam became
particularly famous as visitors to him had their pockets mysteriously
filled with money on their return. He was at the age of seventeen
appointed the head of Maghrabia Order by Shaikh Ahmad Khattu
called Ganj Baksh or Treasure bestower (who died in 1446 A. D.).
Qutb-e~'Alamdiedin 1454 A.D., and Shah'Alam in 1477 A. D. at theage
of 63. Shah 'Alam’s beautiful mausoleum can yet be seen at Ahmedabad.
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The Sayyid families next mentioned are Qadariya and Rifa'ia parti-
culars of which have been already given in the previous section hereof.

Then come four families. Mashhadi Sayyids were sons of Sayyid
Sharaf-ud-din, the son-in-law of Makhdum-e~Jahanian; they are buried
at Broach. Tirmizi Sayyids were descendants of Makhdum’ Sayyid
Yahya, successor of Makhdum-e-Jahanian. Makhdum Sayyid Yahya
was buried outside Baroda, Bhaktari Sayyids were descendants of
Sayyid Badr Bhaktari, another successor of Makhdum—e-Jahanian.
Zaidia Sayyids were followers of Sayyid Usman, surnamed’ Sham’-e--
Burhani’, the eldest son of Qutb—e-’Alam.

Then come Idrusia Sayyids sons of Sharif Abu Bakr Idriis, chief
of Hadramaut in Arabia. He was buried in Jhaveri wada of Ahmedabad.
His descendants are found in Broach and Surat to this day.

The remaining two families are Shirazi and Arizi(Uraizi ?) Sayyids.

Readers interested in details of the lives of these saints are
referred to Mirat-e~-Ahmadi published in G. O. Series, Baroda.

A number of Darvishes belonging to different religious orders
introduced into India became influential guides of sovereigns, not only
in spiritual but in political affairs as well. During life thay enjoyed
popular and royal favour; and after their death their tombs became
places of pilgrimage for multitudes of devout Moslems.

“The Rhdngah (monastery) exercises extensive influence for
good or ill in the religious life of the Moslems of India who have
elected to follow a spiritual guide, for the various darvish fraternities
touch all classes, excepting those who have been influenced by modern
education or extreme Wahhabi teachings.

“The effort to effect union of man’s soul with God, which is deemed the
highest bliss, is the chief function of the religious orders. Thus Sifism has provided
the objective or philosophy of life while it remains for the darvish orders to apply
the philosophy to the every day needs of the man in the street.”

One who guides a pupil for the purpose is called Murshid,
Shazkh or Pir and the pupil Murid. The pupil is a traveller (s@lik) on
the way (farigah). He is to be guided by the Pir until he has advanced
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through the various stages (magamat) of divine illumination (khatarat).
Various orders of Siifis differ from one another in respect of the rules
of meditation (fikr) and ritualistic observance (dhikr) prescribed fer
regulation of the divine illumination.

RELIGIOUS PRACTICES

Of the religious practices dhikr (remembering or reciting) has
for its object the production of spiritual ecstasy (Wajd). It is of two
kinds dhikr—e—jali (perceptible dhikr) and dhikr—e-khafi (imperceptible
dhikr). There is a still further advanced Ehaf? form in which the
Salik shuts his eyes, closes his lips and fixes his attention on his
inhalations and exhalations. With exhalations he says “La #ldha”
(There is no God) ... he annihilates all external objects and with
inhalations he thinks he says ‘ill-al-l1ah’ (except Allah). A darvish
thinks there is a still more advanced form of dhikr-e-khafi. Every
person in his breathing consciously or unconsciously utters the name
Allah, the syllable “Al” being the natural sound produced by the in-
coming breath, and “1ah” being the natural sound of the outgoing breath.

In India the vociferous form of dhikr is frequently met with,
The technique is uttering ‘L@ dlaha” he throws his head downward
towards his right side and then bringing it back he throws it down-
ward towards the left side shouting ‘“ill-al-1ah”. As he proceeds his
shouts become louder and his actions grow more violent, until finally,
in utter exhaustion, he sinks back in a stupor, which is generally
called a state of ecstasy (wajd).

Unlike the Nagshbandi Safis Chishtls enjoin upon their disciples
to perform their recitations in a louder tone. Besides this there is a
difference of -technique between the parent Order of the Nagshbandis
and Chishtis. Audition or Sama’ is not only permissiblein the practices
of the Chishti Order, but actually recommended.

From another point of view dhikr is of two kinds: one is pra-
ctised alone and the other by a congregation or group. The first kind
is already described. For the second kind, in India, meetings are usually



MYSTICISM OF DARVISHES: RELIGIOUS PRACTICES 131

held on Thursday evenings; but there seems to be no such attempt
to make public displays of them asis the case in Egypt at the present
time, and as used to be the case in Turkey. '

According to the early School of Siiffs the Initiate must pass through
our stages before he can gain reunion with God. Four veils obscure
his sight one of which is removed at every stage until Pertection is
attained. The first stage is humanity called Hast. The second is called
Tarigat, or the obtaining of potentiality. At this stage the disciple
may lay aside all religious observances and think only on the delights
of contemplation. The third stageis *Araff signifying a condition of
knowledge akin to inspiration equalling that of the Indian yogi through
‘Samadhi’ or that of the angels. He now possesses occult powers. The
fourth stage is Hagiqut-Truth. The utmost degree of purity and spiritual
thought makes this possible; the man now becomes a saint. He can now
commune direct with God, the Divine Sun of whom he is but a spark.

The Qadiris, unlike the Nagshbundis recite in a loud voice the
names and attributes of God. There is practically no difference between
the Qadirls and Chishtls. The method is two-fold; the recitation of
God's name and the -recitation of negative and affirmative Kalima viz.
confession of Islamic faith as to God’s unity.

“The former is divided into four manners, the first being the
recitation of the words, Allah, Allah, Allah-God, God, God,~with utmost
vigour and zeal, in a loud voice, till he becomes out of breath. Then
he should tarry awhile and after regaining his breath the wayfarer
should begin the recitation in the same way, and continue the process.

“The second manner is that he should repeat the word “Allah”
once over his right knee and then over his left knee while sitting in

a kneefolded attitude of prayer.
“In the third manner he should proclaim the name of Alldh in

a loud voice once over his right knee, then over his left knee, and the
third time over where his heart is situated, sitting, as he may be,
during the process, with his legs folded.
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“Finally, in the fourth manner, the wayfarer should recite the
name of Allih once over his right knee, then over his left knee, and
again over where his heart is and the fourth Darb, or Impact, should
be vigorously pronounced just in front of himself.

“In the practice of Negative and Affirmative Recitation, the
wayfarer should close his eyes, facing Mecca-ward, then begin the
recitation of the sentence: Ldilah Iildlldh- “There is no God
except God” by starting the phrase L&ildh— “There is no God-"
from the navel bring it up to his right side where Illal-except-isto
be uttered, and finally Lah, to be carried to the left side where
the heart is, and finished at that point. It is necessary, however, to
concentrate upon the inner meaning of the Negative of all that is
not God and in Affirmative of God's Existence. ... ..

“The recitation in these manners, uttered in a loud voice, is
considered to be conducive of concentration so that the voice of the
Wayfarer should drown all other external voices and sounds that detract
the attention; and it is further recommended that after the prayer
of morning and late afternoon, the Brothers of the Order should sit
in a circle in order to perform this recitation in a loud voice in the
presence of their Spiritual Guide.

“Anotherspiritualexerciseconsistsof reciting mutely: Alldho-Sami,
Allého-Baseer, Alldho-’Alleemm—God hears, God sees, God knows all,
The Siafi should commence with the first name at the point of the
navel, carrying the next name to the chest upward and finishing
towards the sky with his head upraised. The process is to be repeated
in its reverse direction and finished at the navel with the order of
the names reversed. The spiritual excellence is reached through con-
tinual Meditation and Recitation of the above Methods.”

While concluding we shall quote Prof. William James' remarks
on the authoritativeness of the mystic consciousness.

(1) Mystical states, when well developed, usually are, and have the right to
be, absolutely authoritative over the individuals to whom they come.
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(2) No authority emanates from them which should makeita duty for those
who stand outside of them to accept their revelations uncritically.

(3) They break down the authority of the non-mystical or rationalistic con-
scigusness, based upon the understanding and the senses alone. They show it to be
only one kind of consciousness. They open out the possibility of other orders of truth,
in which, so far as anything i us vitally responds to them, we may freely continue
to have faith.”

THE AULIA OR SAINTS.

The Darvish orders put full faith in all the grades of spiritually
superior men and angelic beings. The former are termed Aulid or
saints, They are designated ‘‘the friends of God who fear nothing.”
“They are those who among men are the nearest united to God, and
who consequently enjoy His most intimate presence.” ‘““They are
favoured with spiritual visions and apparitions, and frequent intercourse
with angelic visitors, who appear to them in that semi-existence called
a state of bodily slumber. In this world the saint hears the will of God,
and in the other he understands it.”

‘ Khizr is called the chief of all the aulids, or saints. It is said
that the fariqats or paths, are Ali's, and the shar?’at or holy law, is
the Prophet’s. Sirdar Ikbal Ali Shah, the learned author of Islamic
Sifism says therein:~

“Walis are those who are annihilated in their selves, and are aneternal in the beati-
fic vision. There are always 4000 awliya in the world, who keep 1t going; of these,
in the order of ascendancy, are 300 akhyar, and of these latter 40 are abrar, of these
latter again, seven are abdals. Then 4 autads, 3 nagibs, and the head of them all is
Qutub (the pole around which the existence turns), or Ghaus.”

There is a hadith, or traditional saying, of the Prophet: “If
your hearts be oppressed with sorrow, go, seek consolation at the
graves of the holy dead.” Mussulmans in general pray at the tombs
of those whom they consider reputed saints (Aulid), says Brown. They
implore their intercession on their behalf. ‘“Belief is also entertained
that the souls of departed saints visit the graves where their material
remains were entered: so that the way-farer, by blessing such souls,
may receive spiritual guidance from the deceased saints by means of
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meditation.” “The doctrine of Baruz, in which the rith of a departed
saint could foster and cherish and guide the rih of a living man was
in favour with the Siifis, The r#h is neither within nor without the
body; only its vision is on the body, theréh of a departed “friend of God”
could guide the 7@h of a living man on whom it has fixed its vision.”

Prayer is also offered at ordinary graves for the benefit of the
soul of the deceased. If the deceased be in Paradise, the prayer is
conveyed as an offering to the happy soul, if in hell it aids it out of
that place of punishment. The practice, however, should not be confused
with Grave Worship; for in Siifism worship is only intended for One
God and to no man excepting the Prophet Mohammed.

Many of the Zakids of Darvishes are erected at, or even over,
the tombs of eminently pious shaikhs, or other holy men. Much
reverence is shown to them irrespective of the position the deceased may
have held in the world. At many such Dargdhs lamps are keptburning
as emblems of spiritual light shed around. Costly shawls and embroidered
cloth are spread over them. With a view to procure relief,through their saint-
ly intercession, from sickness, mis-fortune, sterility, etc. vows called Nazr,
are offered up at them by visitors. Miraculous results are declared to
have occured at these tombs, Lights are often seen to float over them,
or to lead to them. |

MIRACULOUS PRACTICES

T'he spiritual exercises of those of the Order of the Rifa'is embrace
nearly all those of the other Orders. They excel others in these
excercises. The Rifd'is are the only ones who use fire in their devotions.
It is in the last and ecstatic stage of their devotion called Hdlai.
Then they make use of red-hot irons. Even cutlasses and other sharp
—pointed iron instruments are stuck by them with fury into their sides,arms
and legs. Over the red-hot irons the Shaikh first recites some prayers
and invokes the founder of the Order Ahmad-ur-Rifd'i, and breathes
over them before delivering same to the Darvishes. The latter trans-
ported by frenzy, seize and gloat upon them tenderly, lick them, bite
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them, hold them between their teeth, and end by cooling them in
their mouths. All stoically bear up against the pain which they experience
with apparent gaiety. Some time after this the Shaikh walks round
and breathes upon the wounds of each of them, rubs them with saliva,
recites prayers over them and promises them speedy cures. It is said that
twenty-four hours afterwards nothing is to be seen of their wounds.

After the Rifa'is, the Sa'dis have also the reputation of per-
forming miracles, pretty much of the same sort. To them are ascribed
powers especially to handle snakes as they please.

Mauland Jaldl-ud-din the founder of the Maulvi Order could
through his spiritual power become invisible to ordinary sight, and
would, when absorbed in pious and fervid love for Allah rise upwards
in the air and was more than once prevented from entirely disappearing
from amongst his devoted companions only by means of music.

MAGIC

E. Rehatsek ina paper entitled ‘Magic’ published in the Journal
of The Royal Asiatic Society, Bombay, 1879 says:—

“Spiritual magic is either licit or illicit, i. e. divine or Satanic;
but there is yet a third kind, which, although it does not belong to
the former, can nevertheless not be classed with the latter; most of
its branches are however considered licit, and it has been called natural
magic (or Stmya).

Divine Magic—"‘There are also prayers, the recitation of which
will procure the aid of genii, but everything is accomplished by ap-
propriately uttering the great names of God. The ineffable name was
engraved on the Seal ring of Solomon* (Sulaiman) and by means of it
he subjected to his dominion not only genii and men, but animals and the
powers of nature. This greatest name (Ism-e-a’zam) is revealed only to
few holy men, and others must content themselves with the lesser ones,

* Muhr-e~Sulaiman i.e. Sulaiman’s or Solomon’s seal consisted of two inverted tri-
angles forming the Tintrik Satkona.
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or even with those of the Prophet or the angels, which are also written
togcther with verses from the Kordn and used as charms in a variety
of occasions. * * * Amulets, formulas or recipes against diseases,
talismans, and the operations of a magic nature with prayers verses
from the Korin, and invocations with great names belong to this
branch, and some consider that even sorcery practised for benevolent
purposes is a part of divine magic.” Such magic is called Ulwi and
all other magic Sifli.§ The former derivesits powerfromrevealed Scriptures,
God, His Prophet, or superior angels, while the latter derives its power
from non-revealed texts and lower entities.

Satanic Magic—The ‘Black Art’ is called Sehr, and believed
nearly always to depend on the agency of evil spirits. By means of
enchantment or Sorcery persons may be afflicted with various kinds
of diseases and harassed in various ways.

CHARMS AND TALISMANS

“They (Shaikhs and Darvishes) claim the power of interpreting
dreams, and of healing, by means of spiritual remedies, both mental
and bodily diseases. These remedies consist in exorcisings, and prayers”
written on small rolls of paper and taken generally from the two cha-
pters of the Quran which refer to the work of malevolence, enchant-
ments, witchcrafts, etc. Some invalids are asked to throw them into
a cup of water, and drink the same afterwards, others are asked to
carry them on their persons or in their pockets or to hang them around
their necks for fifteen thirty or sixty days reciting now and then certain
prayers. Some invalids are treated by the Shaikh or Darvish placing
his hand on his head, making mysterious breathings on his person
and touching the suffering parts. Not only to the sick but also to the
healthy, as preservations against physical ailments—and even wounds

§ There are many Mantras current amongst the people generally asalsoamongst some
of the Darvishes in which invocation with the name of God is mixed up with that
with the names of Aulids, Pirs,and other personsas also Hindu deities—such as Janji-
rasfor self protection and others. All of them are considered Sif!iby the Muhammedans.
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of an enemy-also moral afflictions, are these rolls called Nuskhas, or
hamails (talismans) given, and the Shaikhs say they possess virtue
only when given by their own hands, These often contain magic squares,
wifq, or figures. They are retained by some on their person all their
lives in small trinkets of gold and silver; others fasten them on their
arms, or place them on the upper part of their caps or tarbans, others
again suspend them around their necks with a cord of gold or silk.

. DIVINERS

Brown says that there is another class supposed by many to be
Darvishes, but not really so-known as Khavasjilar. They are diviners
though dressed like Darvishes and wearing green turbans. By means
of ilm-e-ramal and by cabalistic calculations, (generally of the numerical
value of letters comprised in the names of parties concerned) and
consultation of the four elements, 'andsir-e-'arba’ (to ascertain which of
them predominates in the person’s system) a nuskhd or charm is
written out and delivered to the applicant. These nuskhds are com-
posed of verses from the Qurin, to which is connected a belief of
peculiar power in especial cases and are hung about the necks. They
are sometimes not from the Qurin but are the original handswritings -of
certain highly reputed holy men. One kind of these writings is called
istikhdrd@ (seeking good; knowing what is best) and are placed under
the pillow to influence the dreams of the sleeper or cause visits from
benevolent spirits to the sufferer, and to respond to the wishes of the
applicant, Istikhdrd is according to some divination by means of
tasbih or rosary. It is attributed to one of the Prophet’s wives. The
diviner after repeating Fatihd (the opening chapter of the Qurin),
breathes on the rosary in order to put the magic power of the chapter
into the beads. Then he seizes a particular bead and counts towards
the ‘pointer’ saying “God, Muhammad, Abu Jahal” or according to
some “Adam, Eve, the Devil.” If the count ends with Abu Jahal's
name or the Devil's the omen is bad, if it ends with God’s or Adam’s
the omen is good, in other cases doubtful.
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ASMA-UL-"HUSNA

As amongst Tantrikas Mantras are recited, so among
the Darvishes and Mohammedans generally, the names of God are
recited. Miraculous effects are attributed to them. Ninety-nine names
of God are generally known, although according to Redhouse they
may go upto a thousand and one (See also ‘Thc Darvishes’ p. 1353).
In the latter case they may be compared to ‘Sahasranama’ and in
the former to ‘Satanima’ well-known amongst the Tantrikas. These
names are called in the Quran the Asma-ul-'husna or ‘excellent names.’
These names are used as invocations, or as calls upon Him. The Moslems
call them the Asma@-ul-sif Gt or names expressing atlributes. It is believed,
these include the famous Ism-e-Azam or His great name which has
the most miraculous powers. The names are divided into two groups, the
Asmd-ul-jalalia, or ‘awe inspiring,’ and the Asma-ul-jamilia, or ‘glorious’
attributes, the former being the more numerous. Another more common
division is into three classes, of wisdom, power, and goodness, each
class containing thirty three names. The tasbih-rosary of ninety-nine
beads is also divided into three corresponding sections by oblong sep-
arators at which (separators) Kalima is repeated. Most people say
‘Allah’ at each bead while some say the ninety-nine names or attributes of
God one at each bead. The practice has its origin in the following
verse of Qurdn. “O believers (in the unity of Allah, and the mission
of His Prophet)repeat the name of AlJah, and count His names, night and
morning”. The rules of almost all darvishes* require them to repeat
often during a day the seven first attributes of the Divinity. They call
these attributes asmat-e-lithi (Names of God). These are as follows:~

*The Qadiris recite the following seven pames:~(1) La ilaha ill’ Alldh, 100,000 times,
light blue (2) Allah, 78,586 times, light yellow {3) Ism-e-Hii, 44, 630 times, light red
(4) Ism—e~Hai, 20,092 times, light white (5) Wahid 93420 times, light green (6) *Aziz,
74,644 times, light black (7) Wad@d 30,202 times, no light. See p. 106 “The Darvishes’
for further information, ‘
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1. “L3 ilah ill' Allih ! (There is no God but Allah), a confe-
ssion of his unity.

2. Ya Allah! (O God), an exclamation referring to Him, the
Almighty.

3. Ya Hi! (O Him), He who is. An authentic acknowledgment

of His eternal existence.

Ya Haqq! (O just God).

Ya Hai! (Ya Haiyo!) (O living God).

Yi Qayyim ! (O existing God).

Y4 Qahhar! (O punishing God).

These seven attributes allude to the seven heavens called the
Sab'@isamii, and the seven Divine lights, called the anwar-e-llahi frem
which seven principal colours viz, white, black, red, yellow, blue, deep
green and light green, are said to emanate. The initiation of Darvishes
is generally by means of these mysteries. The Shaikh, that is the chief
of the Order breathes thrice into the ear of the pupil each of these attributes
in sequel butat interval of days months or years according to the spiritual
advancement and disposition of the candidates. The full period is called
Clulla and extends over several months and sometimes even more.
The Shaikh in his capacity as spiritual guide is called murshid and
the candidate during his novitiate is called Kachak and thereafter
murid, (pupil). A reputed saint is commonly called Shaikh, murabit, or
wali. The last correctly signifies a favourite of heaven, an eminent and
very devout saint, but it is commonly applied to real or pretended idiots
also. If he has reached the highest stage of union and is consequently
forgetful of this world he is more properly termed majzib, or maslab.

The names of God as also prayers from the Quran such as the
famous Panj (five) Surdhs (chapters) and particularly Surah—-e-yisin (con-
sidered to be the heart of the Quran) and Ayats (verses) like Ayat-al-Kursi
and Daruds like Darud-e-Sharif and others are recited several times and
are considered to possess miraculous effects. It is considered that the veil
is raised by reciting Darud-e-Sharif and the presence of God is expe-

No v s
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rienced. The recitation of all Amalsis preceded by and ends with the
recitation of Darud-e-Sharif eleven times.

The 28 letters of the Arabic alphabet are believed to have mystical
character. Each of the four elements has seven letters, Each of the
letters has again distinct numerical value. This knowledge is used for
divination, charms and certain occult practices as also medicine and
chemistry. Each of the letters is believed to have a separate spirit
attached to it-"‘a servant appointed by Allah to attend upon it.”

THE NAQSHBANDI ZIKR

Zikr is the union of the heart and the tongue in calling upon
God’s name Allah. It commences with the recital of La-ilah-ill'-Alldh
—wa~Muhammad-ur-Rasilullah. '

Zikr is recited in two ways: loudly or silently. The former is
called Zikr-e-Jehr and the latter Zikr-e-Khafi. The practice has
reference to the command of the Prophet to Abu-Bakr, the first
Caliph, whilst concealed together in a cave, ‘to recite the Zikr in silence,’
so as not to be heard by their pursuers, and to 'Alf, the fourth Caliph
‘to call loudly God'’s name without ceasing’ to receive Divine assistance.
The silent recital is however preferred by the Nagshbandis. Eyes are
closed, the mouth firmly shut, the tongue is pressed against the roof
of the mouth, teeth held tight against each other, and retaining breath
patiently in one respiration one should- say Zikr three times with one’s
heart and not the tongue allowing thus the heart to be impressed
with meditative Zikr. The object is to keep the heart occupied with
the idea of God. It will be filled with awe, love and respect for Him.
Zikr is said to be perfect if one is able even in the company of a
crowd to continue to effect the same. A proper conception of the tauhid,
or ‘Unity of God’ is thus retained. The readers will remember that
the Tantrikas also consider mental Japa or the recitation of Mantras
as the best. (See p. 83 ante).

KUNDALINI YOGA AND OTHER YOGIC PRACTICES.

Shaikh Ahmad, Nagshbandi mystic and the Mujaddid of the
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eleventh century, “is the discoverer of six positions in the part of man’s
body between the neck and the navel, which he has called the six
subtleties (Latayif-e-Sittah), one encircling the other, much after the
manner of Kundalini of Patanjali. The colour of gulb (heart) his yellow;
of soul red; of sir, white; of khafi, black; and of ikfa, green. s x
Some say that the colour of nafs is blue, and of rith ochre. When
the nafs entirely disappears, whiteness overshadows. The colour of
soul often becomes green, the last stageis colourlessness, ‘everything
disappearing, and leaving the Sdli% in a state of fana, the Transcendental
wonder’-spoken of by Tennyson, which Stfis call 'Alam—e—Hairat.s=x
The colour of the cloth, specially the head—dress, is indicative of the
stage of the pilgrim’s journey, e. g. if this cloth is of ochre colour,
it means that his sulétk has reached the stage of rih.”

The Sifis, however, characterize Nafs with desire, Qulb with
knowing, soul with sight, and sir with contemplating, and Dhat with
appearing.

Dr. M. Hafeez Sayyid Mohamed in his article ‘Stfi’s Sadhana
mirga,’ already mentioned describes certain Safi practices which very
much resemble Yogic practices:

Habs—e-Dam~Chishtis and Qadiris specially favour this, not so
the Nagshbandis. The latter do not consider it as absolutely necessary
but consider it useful all the same. This is same as Breath-Control
or Pranayama.

Shughl-e-Nasir (Nazr)-This is a meditative exercise specially
recommended by Khwajah Mu'in-ud-din Chishti. It consists in gazing
on the tip of the nose without allowing the eyes to twinkle and imagining
the ‘Infinite Light’ while sitting in a knee—folded position. In Yoga
this is a Mudra where Nasagra-Drsti is kept up throughout Dhy&na.

Shughl-e- M ahmuda-1n this exercise the practitioner gazes on the
point between the two eye-brows until thereis visualization of God in
the heart. This is similar to the Yogic Trikuti practice in which during
contemplation the eyes are turned upwards and gaze in the Trikuti.

Shughl-e-Saut-e-Sarmadi:-This exercise is similar to Yogic
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practice in which the eyes, nose, ears and mouth are closed with both
hands for ascertaining which Taftva viz, Earth, Water, Fire, Air or
Ether (Akds’a) prevails at any particular time. But here instead the
contemplation is on Ism—e-Dhat or the name of God and attempt is
made to hear in imagination a sound as of water falling down from a
higher place. Then actual internal sound is gradually heard. This sound s
called in Yoga Andhata Nida. There is an exercise called Sultdn—ul-
Azkar (king of recitations) in which Kumbhaka Prandyama is practised;
starting from navel saying ‘Allah,” the breath is taken to the head and
retained there saying ‘Hi’ and the eyes are turned internally towards the
heart. Another practice called Zikr-e-Pas—e~Anjas is to recite, with
the breath, mentally L.a ilah while inhaling and 1llallah while exhaling.
This may be compared with Yogic Ajapa Gayatriin which ‘Hamsal’
Mantra is recited with breath i. e. ‘Ham' while exhaling and ‘Sal’
while inhaling. ‘

Tawajjuh as also Zikr-e.Jehr a special Chishti Zikr and Murdtaba-
e-Ism-e-Dhat are described by the learned writer, We would refer
the curious reader to the original Hindi article. :

SPIRITUAL POWERS AND THEIR DEVELOPMFNT

“Itis throngh the performance of the Zikr, by Khalwat (pious
retirement for purposes of deep devotion)by the tawajjuh (or turning
the face or mind devoutly towards God in prayer), by the murdqaba
(or fearful contemplation of God), the tasarruf (or self—abandonment
to pious reflection and inspiration,) and the tasawwuf (or mystical
spiritualism), that the fervent Darvish reaches peculiar spiritual
powers, called quwwat-e—r@ih—-e-batini (1 mystical, internal, spiritual
power). The life or biography, of every eminent Shaikh, or pir,
details innumerable evidences of this power exercised in a strange
and peculiar manner. This exercise is called the quwwat-e—iradat, or
the ‘Power of the Will’. These powers are acquired by constant prac-
tice under the instruction and guidance of the Murshid-ashab-e—yaqin
i. e. the spiritual preceptor (the ‘Guru’ of the Tantrikas).
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MURAQBAH, INSILA AND TAWAJJUH

There are two spiritual conditons resulting from contemplation
and prayerfulness: one is called Murdgabal and the other insild. The
former is an ordinary state of pious contemplation in wakeful moments
when the senses are overpowered by the soul-force but the body and
the soul are unseparated; the latter is the condition when the soul
leaves the body and wanders about without regard to time or space.
“It was in this latter {condition) that the Prophet is believd to have
ascended in the spirit to heaven, borne there on an imaginary celestial
animal, called the Buraq”~says Brown. Shaikh Muhyy-ud-Din al-'Arabi
describes the #nsil@2 and also speaks of his having exercised fascinationi. e.
habs-e-nazr (meaning fixing of the gaze) and having arrested another
until he obtained an answer from him so that the latter was unable to
move at all until permitted to do so by the former. Ibn-’ Isai founder of
the Order of 'Isiwis explains in a work written by him the above phe-
nomenon. Talb signifies the Darvish or the active agent. Matlib is
the person desired to appear. Mwl@haza is the action of thought of the
Talib* compelling the Matlab* to appear.

Tawajjuh is the producing of the person. Ahl-e~hailis the person
having power of making others appear. Ahl-¢-tasarruf is the holy person
possessing the power. Hal is the state of ecstasy into which the person
goes who makes the absent appear to him. Hal is the condition of
perfect submission of the person thus appearing to the power of the
Hil. Shughl is operation of the performance of this act of power. Tasa-
wwur is visualizing the matlab in imagination.

Tawajjuh is produced in two manners: firstly by fixing one’s
gaze upon the heart of the matlab and secondly not by looking at
his heart but by praying to the Almighty. One must continue to pray
with warmth and fervour until the matlb finally appears. Then the
Talib blows as it were in the mouth of the matlaih reciting the invocation

* Talib and Matl@ib are the same as the Sadhaka and Sidhya of the T antrikas.
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and arrests the matliib by crying out his name simply and looking
fixedly at his heart, reciting a prayer. Another fawajjul is when the
Talib is desirous of bestowing something upon a matliib, and he can then
so influence the latter by his powers as to impress him beneficially. This
is generally done to the Saliks or neophytes under instruction by their
murshid. |

These powers are instances of personal magnetism and mesmerism
or Thought-force.

* SPIRITUAL POWERS

““Among the practices of these powers is the faculty of foreseeing
coming events— of predicting their occurrence—of preserving individuals
from the harm and evil which would otherwise certainly result for
them—of assuring to one person success over the machinations of
another, so that he may freely attack him and prevail over him-of
restoring harmony of sentiment between those who would otherwise
be relentless enemies—of knowing when others have devised harm
against themselves, and through certain spells of preserving themselves
and causing harm to befall the evil-minded; and even of causing the
death of any one against whom they wish to proceed. All this is done
as well from a distance as when near.

“In other parts of the world, and among other people, these
attainments would have been attributed to sorcery and witchcraft; in
modern times they would be ascribed to Spiritism, or magnetic influen-
ces, either of the spirit or of the body; but to the instructed Darvish
they all derive the origin in the spirit of the holy Shaikh-the special
gift of the great Spirit of God, which commences with the spirit of
man from which it directly emanated. The condition or disposition
necessary for these effects is called hdl the (state,or frame), and is
much the same as that required by the magnetised, and the object
of his operation. The powers of the body are enfeebled by fasting
and mental fatigue and prayer, and the imagination kept in a fervid
state, fully impressed with the conviction that such powers are really
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possessed by the Shaikh, and that he can readily exercise them over
the willing mind and body of the disciple, How the Shaikh can produce
such strange results ona distant and unconscious person is left to the
admiration and imagination of the faithful disciple, as an incentive
to exertions in the same true path as that of his Shaikh.

“To exercise the power of the will, it is necessary to contract(conce-
ntrate) the thoughts suddenly upon the object designed to be effected,
so perfectly as to leave no room for the mind to dwell, possibly, upon
any other. The mind must not doubt, for an instant, of the success
of this effort, nor the possibility of failure; it must, in fact, be com-
pletely absorbed by the one sole idea of performing the determination
strongly taken, and firmly relied upon. The persons must, from time
to time, practise this; and as they proceed, they will be able to see
how much propinquity exists between themselves and the Hazrat—e-
Asmi (God?) and how much they are capable of exercising this power,”

As an instance Brown quotes from Rashahat (3rd magqsad, Ist
fasl) the miraculous achievements of Mauldni Sa’id-ud-Din Kashgari
and in particular his taskhir or the subduing faculty making power-
ful princes to conform to his will and his powers to malke his protegés
victorious against heavy odds. He could ‘“‘commune with persons widely
separated from  him, predict coming events, and aid those in whose
welfare and success he felt a pious interest for good.” Similar is the
instance of 'Ubaid—Ullah, the Khwajah Ahrar who caused murrain
among Mirza Babur’s horses when he attacked Sultin Abii Sa'id at
Samarqand; and cansed a typhoon which caused the younger son of
Sultan Abii Sa'id to raise the siege of Samarqand which was in charge
of his elder brother Sultin Ahmad. The powers of Maulina Sa'id-
ud-Din Kashgari were connected with his prayers offered up to Allah,
to whose supreme will he attributed his powers. He constantly performed
the Zikr jehr or ‘audibly called God’s name,’ and the frequent repe-
tition fitted him for holy purposes. He had such mesmeric powers
that he could, when he so desired, send an individual into a species
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of trance, after which the latter could remember nothing that he had
previously known, and continued in this state until the Shaikh chose
to restore him tothe enjoyment of his ordinary faculties.

The writer acknowledges this indebtedness to several Muslim
friends for information on some of the points discussed in this section
and to Mr. M. O. Kokil for use of some of his valuable books. The
writer's thanks are also due to Mr. M. Y. Haindaday, Advocate (0.S.),
who was good enough to read through the whole section and make
valuable suggestions. It may be stated that even when not expressly
mentioned the writer has frequently drawn upon and adapted passages
from the two very valuable books viz. ‘The Darvishes’ and ‘Islamic

Sifism’ and he acknowledges his indebtedness to the learned authors
thereof.



Jain Mantravada and Caityavasis

ANTRAS and Vidyas* are said to have covered the whole of

the tenth Pirva entitled Vidyanupravada+ of the fougteen Plirvas
forming the major portion of the Jain Canonical literature. These
Piirvas were very huge in volume and encyclopaedic in character.
They are all lost now. According to the Jain tradition the whole of
the Jain Canonical literature was comprised in twelve Angasx and the
whole Piirva literature was comprised in the twelth Anga.t Only the
first eleven Angas are now available as compiled by Sri Devardhi Gani
Ksamasramana 980 or 993 years after the Nirvana of Lord Mahavira
i. e. 454 or 467 A. D.

SRi PARSVANATHA AND PURVA LITERATURE.

‘Piirva’ means ‘ancient’ and the literature going under that
name must therefore be considered to be older than the rest. The

*For all practical purposes Mantrasand Vidyas are the same. A technical distinction
is however drawn between them that in the former the presiding deity is a male and
in the latter a female or that S&dhnA is strictly ceremonious in the latter but not
so in the former. See Visesava$yaka Bhasya and Avadyaka Niryukti V. 931

+ The commentary on Samvaydnga Adh. X1V explains Vidydnupravada thus:
“gmsfaar fRafama 3035 afgargaaigq, | That is, Vidyinupravida wherein are des-
cribed many kinds of miracles caused by Vidy3s (magic). The contents also of all the
fourteen Plirvas are there described. See also commentary on Nandis@itra, Stitra 56.
According to the Digambaras the 10th Plirva contained 500 Mahavidy3s (great Vidyas)
named Rohinl and others,and 700 Alpavidyds (small Vidyas)such as Angusthaprasena
(questioning through the thumb) and others,and eight Mahanimittas or great omens
or modes of divination. (See Introduction to Satkhandigama Vol. 1I p. 52 and Malli-
senasfiri’'s Vidyinus'dsana Ch. 111 vv. 18-79.)

X See Samavidyanga Adh I for enumeration of the twelve Angas.

t Winternitz says the twelth Anga contained only the remanants of the fourteen Pur-
vas collected together at the Council of Pataliputra about 170 years after Nirvina
of 41 Mahdvira. (P.432 History of Indian Literature Vol.II). The contents described
in commentaries on Samaviyanga and Nandislitra however tell a different story.
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writer considers that the term ‘P@irva’ indicates that the substance
of the literature going under that title really belonged to the age
of Sri Pardévanatha which was prior to the age of Sri Mah&vira. Sri
Parévanatha was the 23rd Tirthankara and Sri Mahévira was the 24th
Tirthankara of the Jains. Sri Parévanatha's Nirvana was only 250
years prior to the Nirvdina of Sri Mahavira. The parents of Sri Ma-
havira used to worship Sri Parévanitha.* We would refer those who
might be inclined to doubt the very existence of sacred literature of
Sri Parsvanidtha’s time to Sri Mahavira’s citation of a statement
of Sri Parévanatha to convince Sri Parévanfitha’s pupils of the truth
of his own statement as to the universe having innumerable ‘Pradesas’
(parts) (See BhagavatiSttra V Sataka, IX Uddesa, 226th Sitra.)*
Further it appears that in the Jain Scriptures and specially Srl Bhaga-
vatl Stitra many Pirsvipatyas or spiritual descendants of Sri Paréva-
nitha are described to be well versed in Nimitta Sastra which belonged
to the IX pirva and some others like Municandricirya and Na-
ndisepdciarya are said to be ‘Bahusdruta’ i. e. possessing much sacred
knowledge.x This goes definitely to prove the existence of sacred litera-
ture and specially Piirva literature of the age of Sri Parévanitha in
the time of Sri Mahivira. It may be noted that when the said
Parsvapatyas are so described, Sri Mahavira had not even commenced
preaching having then not attained Kaivalyajnina or omniscience. A
most convincing proof of the existence of sacred literature including
Pirvas of the age of Sri Parsvanitha is furnished by the fact that

* Gee Achidranga 1I $rutaskandha, Cila 3 Siitra 401 ‘‘@0WRE v Wagsl) Agrefived swa-
faaQt wrarafasn @amaram arfagen

+ @ U AQ wewr | gl srgar gRammiten amy @ig 35 sonde sz RS oRaR
g’ 1 g R¥¢ wnEhigy

x It is believed that Rsibhi$ita contains discourses by 20 Rsis who flourished in the
time of the 22nd Tirthankara Sri Aristanemi, by 15 Rsis who flourished in Sri Paré-

vanithas time, and by 10 Rsis who flourished in Sri Mahivira’s time. This is also
evidence of the existence of older sacred literature.



JAIN MANTRAVADA AND CAITYAVASIS : SRI PARSVANATHA 149

Sri Kedéi Kumirasramanpa a Parévapatya (or a pupil of Sri Paréva-
nitha according to Uttarddhyayana) is described in Raypaseni an Upa-
nga (See Siitra 53, p. 118) as possessing knowledge of 14 piirvas as
also being prominent in the knowledge of Vidyas and Mantras., In
Uttaradhyayana Adh. XXIII he is described as having reached the
end of Vidya i. e, sacred knowledge and possessing Avadhijnina i. e,
supersensual knowledge. Thus the Jain Mantric literature comprised
in Vidyanupravada may reasonably be supposed to belong to the age
of Sri Pardvanitha.* This may perhaps explain the fact that amongst
Jain Mintrikas Sri Parsvanatha is principally worshipped and invoked.

Several other facts showing the great popularity of Sri Pardva-
natha’s worship are set forth in the section hereof entitled ‘Antiquity
of Jain Mantras and Mantric literature’. These facts would also ex—
plain the popularity of worship of Sri Parévanitha’s attendant deities
and particularly of Sri Padmavati with which the present work is
concerned. One has only to consider the literary activities of the age
of Sri Parévanitha to find out an explanation for the fact that one
whole Pirva was devoted entirely to Vidyas. He lived from about
876 B. C. to 776 B. C. This was the period when many of the later
Mantras of Atharvaveda are supposed to have been composed.: This

* According to the Jain tradition the sacred literature was substantially the same in
the times of all Tirthankaras. According to the following statement in Jndtddharma-
kathinga the fourteen Piirvas appear to have been studied also in the times of Sii
Aristanemi the 22nd Tirthankara “aq U marg% sgd sifgafaea Gy sifqg amr-
gl Seagea aifgsafd 117 Joatd v Sttra 54, Kalpasiitra mentions that there
were Sadhus knowing fourteen Plirvas in the fold of Sri Rsabhdeva the 1st Tirtha-
nkara as well as that of Sri Aristapemi, ST Parévandtha and Sri Mahivira.

* “The Surest evidence in this respect (for the age of the Veda) is still the fact that
Paréva, Mahdvira and Buddha pre-suppose the entire Veda as a literature to all
intents and purposes completed, and this is a limit which we must not exceed x x x
we shall probably have to date the beginning of this development (of Vedic litera-
ture) about 2000 to 2500 B. C. and the end of it between 750 & 500 B. C. " P. 310
History of Indian Literature Vol. I Winterniz.
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was therefore an age when Mantras were very popular. It is natural
to suppose that being the heir apparent to the Kingdom of Kasi, the
ancient centre of Brahamanic learning, he was influenced by his sur-
roundings and contemporary literary activities and dealt with subjects
of popular interest in the Jain literature composed by him or under
his direction. Thus the whole of the tenth Pirva came to be exclu-
sively devoted to Vidy&s and Mantras. That such a supposition is
not far—fetched or fanciful can be seen from the fact that as mentioned
in Kalpasiitra I, Siitra 9 all the four Vedas including Atharvaveda
Vedangas etc. in brief the entire Brahmanical learning, it was pro-
phecied by Sri Rsabhadatta, would be learnt by Sri Mahavira. It means
that Atharvaveda was not then considered as fit to be discarded as
we see a tendency generally in the works of Vedic Hindus. This is
also supported by the fact that the Brahmana ascetic Arya Skandaka
is also described in Sri Bhagavatisitra (II Sataka, 1 Uddedaka) as
knowing all the four Vedas etc. including Atharvaveda; and, the said
Sri Rsabhadatta is described as knowing the same in Sri Bhagavati-
siitra, 1X Sataka, 33 Uddesaka. ’

UVASAGGAHARAM

Even Sri Bhadrabahu, the sixth pontiff, who died only 170 years
after the Nirvana of Sri Mahivira, invokes Sri Parsvanatha in the
hymn named ‘Uvasaggaharam’ or Remover of calamities, and praises
the Mantra * sacred to Sri Pairévandtha. This hymn is available and
well known amongst the Jains and is considered a ‘Smarana’ i. e. a
hymn for daily recital. We may point out that the present work rela-
tes to the worship of Sri Padmavati who is an attendant deity of Sri
Pargvanitha.

*The commentary on ‘Uvasaggaharam’' of Sii Parévadevagani alias §tl Candricirya
written in or about s. y. 1203 describes the said Mantra. It is “Namifina Pasa visa-
hara vasaha jina fulinga’ It is therefore called ‘Visahara fulinga’ Mantra in the
2nd verse of the said hyman.
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MIRACULOUS WORKS

The following works which are with some variations enumerated
in Thapinga (X, 3, 755) Nandisiitra (Sttra 43, p. 202) and Vyavahi-
rasitra (X, 27-28) and Pakkhisfitra are said to be such that, when
properly recited once twice or thrice, they cause,without the least desire
on the part of the reciter, the deity described in the particular work
to appear before the Sadhu reciting the same. The deity would then
desire the saint to ask for a boon, which being not desired by him
(he having renounced all desires), the deity would after making obei-
sance to him retire. The said works are:—(1) Arunovaviya (2) Varuno-
vaviya (3) Garulovaviya (4) Dharanovaviya (5) Velandharovaviya (6)
Vesamanovavaya (7) Devindovavaya (8) Nagapariyivaniya. There are
other works viz. (1) Teyanisagga (2) Charanabhavana (3) Asivisabhavana
(4) Ditthivisabhavana. (See Vyavaharasiitra X,29)and Prasnavyikaranax
(different from the 10th Anga bearing the samne name. See Nandisiitra,
Sitra 54) by recital of which miraculous powers such as engendering
fire or causing aerial flight or destruction by curse or gaze and an-
swers to questions in various ways are obtained. Utth&nasiiya and
Samutthinasliya are works by recital of which respectively houses,
villages and towns become deserted, or are reinhabited when recited
with that intention once, twice or thrice. All these works must have
been very old as appears from their references mentioned above. They
are however lost now.

PARSVAPATYAS AND NIMITTA

There is one more fact worth mentioning here which leads us
to infer Sri Parévanith’s connection with Mantras and Vidyas. In the
available Jain Canonical literature ‘Parévapatyas’ or spiritual descen-

*A work of 400 gathas (with several commentaries named I.ilivati, Ctidimani, Jyoti
and one without name) which may possibly be portion of Praénavyikarana mention-
ed here and which is called Jayaprdbhrta by Mr. C. D. Dalal through mistake-is
still in a Pdtana Bhandira written on a palm-leaf manuscript. See article entitled
‘Apar,li Prabhrto’ by Sri Kalyinavijaya-Jain Yuga I, P. 93.
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dants of Sri Paréva are described at several places. Many of them
accepted Sri Mahavira's substitution of the five great vows instead of
the four (Caturyima) laid down by Sri Parsvanatha, after discussion
either with Srf Mah#vira himself or his pupils. There were few however
who did not like to give up the easy mode of life adopted by them
and latitudes and liberties enjoyed by them. These latter consisted
mainly of putting on coloured clothes and keeping bowls for begging,
living in one place as long as desired and only occasionally performing
‘Pratikramana’ i. e. Repentance for transgressions of the holy Law and
the course of conduct laid down for a ‘Sadhu’ and employing eight
kinds of Nimiita® (Science of divination) for obtaining necessaries of
life. These continued to live by themselves practising Nimittas. It is
recorded in Sri Bhagavatisiitra, Sataka XV, Sitra 539 that Gosalaka
(who was first a pupil of SrI Mahavira but ultimately left him) met some
of these Parévapatyas and acquired such knowledge of the eight kinds
of Nimitta (which is there said to be part of Pirva literature) from
them that he could pose as an omniscient person. Now some kinds
of Nimitta require proficiency in Vidyas and Mantras for purposes of
accurate divination.§ The spiritual descendants of Sri Parsvanitha
therefore knew and employed Vidyas and Mantras. This could not
have been possible unless they were the possessors of traditional Vidyas
and Mantras coming down from the time of Sri Parsvanitha. The
Jain tradition as mentioned in the footnote at p. 149 definitely assumes
existence of fourteen Piirvas in the times of all the previous Tirthankaras
and therefore also of the 10th Parva dealing with Vidyas and Mantras.
NAIMITTIKAS, SARUPIKAS AND SIDDHAPUTRAS

How these were succeeded in the practice of eight kinds of

Nimitta, Vidyas and Mantras by Sar@ipikas and Siddhaputras is a

*See post discussion on ‘Angavidy3d’ and relevant Vidyas set forth in Appendix A.
§ The eight kinds of Nimitta are described in Sityagaddnga I,12,9. The Commentary
thereon says that the science of Nimitta is extracted from the 3rd Vastu (named Acira)
of the 9th Piirva. '
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problem of Jain history not yet solved. We find in the ancient literature
like Nisitha—Bhasya I Udd.'V. 346 and Bhasyas on Brhatkalpasiitra
(I, IV and VI Udd.) and Vyavaharasitra (IV and VIII Udd.) as also
later Ciirnis and commentaries including those on Avagyakasiitra, and
Sambodhaprakarana of Sri Haribhadrasiiri= references to Sariipikas and
Siddhaputras, who are described as versed inter alia in the science of
Divination and accomplished in Vidyas and Mantras. The Siddhaputras
are according to Nisitha Cirpi I Udd. Bhasya v. 346 said to occupy an
intermediate stage between Jain householders and Jain Sadhus. Most
probably they were Saidhus who reverted to the life of householders.
The others, who though lax in the observance of the rules of conduct for
Sadhus still continued to put on their garb and live by begging, were
called Sariipikas. They used to put on white garments but neither kept
‘Rajoharana’ or sweeping brush, ‘Danda’ or stick, nor ‘Patra’ or bowl,
which the Sadhus keep. They used to have their heads completely
tonsured or keep only ‘Sikha’ or tuft of hair on the crown. They either
lived alone or with their wives. They did not go about begging but
earned their livelihood by practising various kinds of Silpa (arts or crafts)
Nimitta and Mantra and Medicine. When invited by Jain householders
they would take their food with them as ordinary guests. The tradition
of Astinaganimitta, Vidyds and Mantras appears to have been continued
by this class for a long time. Even in the biography of Sri Mahidvira
we read of Svapnapdthakas or interpreters of dreams. We also read

*Siriipikas and Siddhaputras are described by Sti Haribhadrasiiri in his Sambodha-
prakarana at p. 3 thus: ‘“The Sarfipikas practise Vidyds, employ magical collyrium
and medicine and have attachment for certainfamilies. They put on variegated apparels
though tonsured on the head and face. They however, if asked, preach the correct
doctrine about Jainism,”’ Regarding Siddhaputras we cite the original verses below:—

“gfeRy aw.sEnfy a Rige agfaei wiied |

a1 fyag Remgwed Wi siAg 11 333 0l

¥a Wil a=emegr faggain whirei |

qradr a1 sifady 4 FASSET ar etwIA AT f] 33
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of a Naimittika named Utpala who though a Parsvapatya had turned
a ‘Parivradjaka’ or non-Jain ascetic. He interpreted, unasked, to Sri
Mah#vira, his dreams. This he did before Sri Mahavira became om-
niscient and composed or directed to be composed the 12 Angas. The
Nimitta literature known to him therefore was portion of the Pirva
literature coming down traditionally from Sri Parsvanitha. There was
also a class of professional Naimittikas or diviners even in the time
of Sri Mahavira as can be inferred from the fact that Sri Siddhartha,
the father of Sri Mahfvira, consulted and rewarded the Svapnapa-
thakas, as also from the fact that Naimittikas like Sivadatta used
to be similirly consulted by the people. (See pp. 288-289 Avasyaka-
cirni on V. 479 of Niryukti). Pardvapatyas who did not accept the
reforms of Sri Mahavira and continued to enjoy liberties or turned
Parivrajakas and the subsequent Sariipikas and Siddhaputras* were
not professional diviners but were very proficient in that science and
utilized their knowledge as occasion required. They were however held
in very great esteem by the people as their prophecies were consi-
dered to be infallible.

How the Mintric tradition was carried on by Caityaviasi Sadhus
. and in comparatively modern times by Yatis will be seen further on.

LAX PRACTICES CONTRIBUTING TO THE RISE OF CAITYAVASIS

We may however state that some of the principal characteristics
of the ‘Caityavasis’ can be traced back to very old times. They may
be noted in such old works as Avasyaka Niryukti (V. 1107, VV. 1175,
1179-81) to be prevalent amongst some of the Sadhus of the times

x Ksemankaragani, a pupil of Devasundarasiiri, of the 15th century of the Vikrama era,
mentions in his Satpurusacaritra(P. 10ff.) a Siddhaputra who derives his origin from
Cakravarti Bharata, a son of Rsabhadeva the 1st Tirthankara, and says that these
Siddhaputras were the best of Sravakas who observed the vows of the house-holders,
led a celibate life, were versed in Mantras and Vidya3s and were possessed of miracu-
lous powers and supersensual knowledge, and were noted for their unshakable faith
in and zeal for Jainism.
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who were lax in the observance of the rules laid down for their con-
duct. These characteristics were ‘Nityavdsa’ or permanent residence,
extreme attachment for ‘Caityas’ or temples, Kula, Gana or Sangha
and taking all kinds of rich food including sweets, ghee, milk, curds etc.
and also food obtained through female ascetics. Similarly five kinds of
lax Sadhus are also described who are said to be not deserving of obei-
sance. They are Pasatthds, Avasannas, Kusilas, Samsaktas and Yatha-
chandas. Their lax practices also seem to have been later on followed
to a cosiderable extent by Caityavasis who also practised and employed
Nimittas and Mantras. We think all these contributed to the rise of
Caityavasis. The other causes and circumstances contributing to their
rise are dealt with further on,

PRABHRTAS

We would here mention the Prabhrtax works which are sum-
maries from the Piirva literature. The first person who appears to be
connected with summarising or compilation of these works is Sri Bha-
drabahu already mentioned. He might have composed these because
he did not instruct his pupil Sri Sthiilabhadra into the meaning of the
last four Piirvas and he therefore knew that knowledge of the Pirvas
would be lost in near future. As a matter of fact the last Achirya who

* Prabhrta was the term used to signify a chapter in Piirva literature. Etymologically
it is said to mean collecting something which may be lying scattered or a beautiful
present. See also articles {in Gujard i) by the writer entitled ‘Alabhya Prabhrto’ in
“Jain yuga' Vol. I1I P.162-163 and Vol.V p. 161-162 and the articles entitled ‘Apani
prabhrato’ by Sri Kalydnavijaya in Jain Yuga' Vol. 1 p. 87 ff. and p. 127 ff.
Vyavahdrasitra IV Udd. Bhasya V.12 refers to Pihudaand the commentary interprets
it as Yonipribhrta. The verse also mentions miraculous powers through Vidyas
Nimitta etc. The Pahudas or Pribhrtas, important for our purpose, are Vijjapahuda,
Siddhapihuda Jomipdhuda and Nimittapihuda. They are all mentioned in Sri
Bhadresvarasiiri’s Kathivali in the Prabandha of Padaliptasiiri as also in Pra-
bhivakacaritra. They respectively deal with (1) Vidyas (2) magical applications, colly-
rium,pills and powders (3) creation of insects and animals and (4) Divination through

astrology dreams and other Nimittas.
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knew even the ten Pfirvas was Sri Vajraswiami who died ins. y. 114,
‘He as well as Sri Padaliptasiiri are the next persons credited with further
abridging or rearranging these Prabhrta works. X

The importance of these works is that there is a Prabhrta
named Vijjapahuda dealing with Vidy&s mentioned in the biography
of Sri Pidaliptas@iri contained in Kathfivali and also in Prabhivaka—
caritra works of the 13th and 14th centuries respectively of the Vi-
krama era. There, both the said Sri Padaliptasiiri and Vidy&cakravarti
(Sovereign of Vidyas-magic) Aryakhaputacarya who flourished about
the beginning of the Vikrama era are described as versed in Vijja-
pahuda. After Vidyanupravada this Vijjapahuda was considered to be
a comprehensive work on Vidyas and Mantras. Itis however lost now.

Yonipréibhrta referred to in the footnote on p. 155is a work of
the Prabhrta class. An incomplete manuscript of the said work is avai-
lable in a mutilated condition with many lacunae and mixed up
with Jagatsundari Yogamild, a work on medicine by Muni Jasakirti
and/or Harisena. Pahnasramanamuni is mentioned as the author of
the said work Yoniprabhrta in the said manuscript.* The writer has
not personally seen the manuscript but has seen the notes taken there-
from by an acquaintance and a transcript of Chs. 35 to 43 from another
incomplete manuscript also in the Bhandarakara Research Ipstitute
Library. It contains Mantras at various places. At it is reputed to be
an old work, some of the Mantras therein contained are set forth in
Appendix A hereto.

X See Vividha-tirtha~Kalpa, Satrunjaya—Kalpa V. 122 and Revantagiri-Kalpa V. 1
and its colophon.

* The manuscript is in the library of the Bhindarkar Research Institute and bears
old No. 266/A 1882-83 and New No. 31. According to the colophon, the date of this
manuscript is s.y. 1582 (Saka 1447) Sravana Krsna 3rd. The work inter alia contains
Mantras of Jvaldmalinl and Kusmindini alias Ambika. Manibhadra and Ganadhara-
valaya Mantra. The last two are giveninthe appendix A hereto. Several articles on
Yoniprabhrta are published in Anekanta (Vol. 11) a Hindi magazine published at
Sarsdvi, Dist.Saharinpur; they may be persued by the readers interested in the subject,
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ANGAVIDYA

We have referred above to Astinaganimitta the eight—fold
science of divination. One of its eight divisions is ‘Anga’ or Body. It
means principally divination from throbbings in or touching the various
parts of the body. The work which dealt with this part of Nimitta
called Angavidya is available. It contains several Vidyis, most of which
resemble the famous Vardhamanavidya which is said to have been
separated from Ganabhrd Vidya alias Sarimantra i. e. Vidya of Gana-
dhara or Mantra of Achdrya. Some Vidyas resemble the Siirimantra
also. We shall have occasion to deal with the latter at some length
later on. A few Vidyas are selected and given verbatim in the
Appendix A. From its language Angavijja seems to be a very old work. =
One can see from the Vidyas cited that both Vardham&inavidyd and
Ganabhrd Vidya alias S@irimantra also must be very old. The five
Paramestipadas may be noted in the beginning of Vidyas 1 to 3 and
two at the beginning of Vidy3s 4 to 6 set forth in the said Appendix
A. They show the existence of Pancaparamesti Mantra or Vidya in
olden times.

PANCAPARAMESTI MANTRA

We think we should here explain that the Pancaparmesti Ma-
ntra contains obeisance to each of the five classes of revered persons:
Arihantas, Siddhas, Acharyas, Upidhyayas and Sidhus and the ‘Falasruti’
i. e. narration of the fruit of such obeisance. It is said to be the
destroyer of all sins and the chief Mangala or auspicious thing.

The greatest sanctity is attached to this Mantra. It is consi-
dered to be the essence of the fourteen Piirvas and capable of giving
worldly happiness as also ultimate salvation. It may be fitly_called
the Jain Gayatri and is meant to be daily recited morning and eve-
ning as also in all religious ceremonies and Paja or worship. It is

* Varahi Sambitd of Vardhamihira Adh. 51 deals with Angavijjd which is a method
of answering questions relating to future or unknown matters by the gestures and
position of the questioner and the words comprised in his question.
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recited at the commencement of the reading of all sacred scriptures.
It is considered to be the greatest Mantra and compared to the wish—
granting gem-tree-pot—cow. It is said in Mahanisitha Sitra, Adh.
V that there were several Niryuktis Bhasyas Cirnis i. e. commentaries
on the Panca-Mangala~Mahisrutaskandha. Pancaparamesti Mantra is
said to have been extracted therefrom by Sri Vajra-swimi and
incorporated in Milasiitra.* It appears in the beginning of Avasyakasiitra
(See the Ciirni Edn.).

Angavijji mentioned above belongs to the Prakirnaka or
Payanno class of the Jain sacred literature. This class of work is
believed to be the composition of Sr1 Mahavira’s pupils other than
the chief ones called Gapadharas. We may however safely take this
one to be not later than the first century of the Vikrama era that
is the time when Sri Vajraswami, the last person who knew all the ten
Parvas flourished. It belongs to the time when summaries from Piirva
literature were being prepared.

We find from Prabhavakacaritra that Sri Viragani of the tenth
century A. D. learnt Angavijja from Srl Vimalagani and also acquired
from him Ganivijja alias Strimantra.

NIRVANAKALIKA

There is another work which though not principally dealing with
Mantras throws considerable light on the Mantras and Mantric deities

* It is considered incorporated inall the scriptures—see ViSesivadyaka Bhisya V.9, See

also ibid v. 5;— . )
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There are hymns, Mantrakalpas and Raksa—Mantra relating to Panca-Paramesti—
Mantra. The importance of Pancaparamesti Mantra in Vidyds and Mantras is that
it must be recited at the beginning of all Vidyas:—
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in olden times about the lst century of the Christian era. It is Pa-
daliptastiris Nirvanakaliki already referred to in the section hereof
entitled ‘Buddhist Mantrayiana and Vajrayana.’ It contains daily rites,
Mintric initiation and installation of idols and in course of treatment
of the aforesaid subjects gives Mantras and describes various deities
of the Jain Pantheon.

The chapters dealing with the daily rites and Mantric initiation
are specially important as they describe the ancient Jain practices
useful to the practitioners of Mantras. The work contains not only
references to Siirimantra and other Vidyas but at several places sets
forth the same verbatim. This furnishes us a very useful test to
ascertain the correctness of the tradition and the text of Mantras
contained in Kalpas dealing principally with the subject. There are
several Prakrta verses quoted in the work as of Agama which show the
existence of Mantras in the ancient times.

VARDHAMANA-VIDYA

Now we come to the two works which are very old and deal
principally with Vidyas and Mantras. We may first mention the Var-
dhamana-Vidya-Kalpa ascribed to Sri Vajraswimi who died in s. y.
114, It is comprised as Ch. IIl in Simhatilakasiiri's work bearing
identical name and appears to be a very old work on the sacred Vidya
of Sri Vardham&na Mahavira the 24th Tirthanakara of the Jains,
which is meant to be recited by all Sadhus daily, except Acharyas who
have to recite Siirimantra instead, and also on all religious occasions viz.
initiation, installation etc. It also refers to Siirimantra and therefore
proves the existence thereof in olden times. There is also a reference
to Kalikunda-Parévanitha-Mantra and Vidyas of Mahanisitha which
proves the antiquity thereof. The other chapters of SriSimhatilakastiri's
said work comprise Pancaparamesti-Mantra—Kalpa and Rsimandala-
Stava-Yantra and other Mantras. '

ANUBHAVASIDDHA-MANTRADVATRIMSIKA
The next work is Anubhavasiddhamantradvatrimsika which is
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published as appendix No. 30 in the present work. It is stated to be by Sri
Bhadraguptacarya. But this Bhadragupticarya cannot be the preceptor
of Sri Vajraswimi as in the body of the work, it is stated in the
eighth verse of the first chapter that Vajraswdmi culled out from the
third Prabhrta (chapter) of Vidyapravada Pirva (i. e. the 10th Pirva
so called) the Mantra mentioned therein. It can be ordinarily explained
only on the supposition that the author of the work was later than
Vajraswami. It does not however definitely exclude the possibility of
Vajraswami's preceptor having written this work as he appears to
have lived for several years after teaching the ten Pirvas to Sri Va-
jraswimi. The author has in two places referred to Paramagama or the
great Agama and Agamamahimbhodhi or the great ocean of Agama
(See Ch. III verse 30 and Ch. 1V verse 19): and he states that he
has himself culled out the Vidyas mentioned in Ch. 1V from Aga-—
mamahambhodhi. That the reference is to some Jain Agama or canonical
work is certain because the Vidyas mentioned are not known amongst
non-Jains. One thing in Ch. V which pointedly draws our attention
is that over and above gift of food, clothes and bowls gift of best gold
is recommended to be made to the preceptor. This is a piece of evi-
dence of Caityavasi influencein very early times.

The reference to Setubandha in Ch. IV, V. 30 leads us to infer
the date of the work to be subsequent to the composition of Setubandha
mahd-kdavya i.e. 123 A. D. or (according to Cunningham) 432 A.D.
(See discussion about the date of Setubandha in the footnote on P. 127
of Kavyamala Vol. I and Indian Antiquary Vol. XII p. 243). Further
the verse containing the said reference reminds us of a similar compari-
son by the poet Bana at the commencement of Harsacarita and in that
case we must take the work to be not earlier than the 7th century A.D.
It is possible however that the verse may have been interpolated by
a later writer as it is not strictly required to be there by the context.

We shall consider this work in its other aspects further on and
also show how the famous Hemacandracaryd has drawn upon it while
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writing Chapter VIII of his Yogasastra dealing with Padastha Dhyana
i.e. Mantra-Yoga.
TIRTHANUJNA AND VASAKSEPA

We may draw our reader's attention to the ceremony with
which Sri Mah#vira granted permission to his chief pupils called
Ganadharas in respect of the Tirtha, Dharma and Gana. He is de-
scribed as taking up a handful of scented powder from a tray held
by Indra and dropping same first on the head of the first pupil St
Gautama and then on the heads of others saying to each “Permission
is granted to thee in respect of the Tirtha in all its various aspects,”
(See Trisasti Salaka Purusa Caritra, Parva X, Sarga 5, VV. 176-180).
This ceremony is called “Tirthanujnd’ and the dropping of scented
powder is ‘Vasaksepa’. It was thereafter repeated on similar occasions
accompanied by recitation of Sirimantra composed by SrI Gautama
at the instance of Sri Mahavira for such use in future. This is how
Strimantra or Ganividya originated. *

SURIMANTRA

Amongst the Jains the Siirimantra alias Ganivijja 1s traditio-
nally believed to have been handed down from preceptor to pupil from

* Sri Munisundarasiiri in his unpublished Stotra on Sirimantra addressed the Siri-
mantra as Tirthakrt, Tirtha, Gautama and Sudharman and states that it originated
through Gautama the leader of the gaccha under the direction of $rT Vardhamina :
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§ri Jinaprabhaciiri who flourished earlier also calls Sfirimantra to be the first cause
of the emanation or advent of the Tirtha in his Siddhint2gamastava (Kivyamald
Pt. VIII P. 94)
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Sri Gautamaswami the first Gapadhara of Sri Mahaviraswimi. Of
-course the tradition also connects it with the first Lord, Sri Rsabhadeva
and his Ganadhara Sri Pundarika as shown further on. There are
references to Strimantra in all the three works above mentioned, viz.
Nirvapakalika, Vardhamina-Vidyikalpa as well as Anubhavasiddha-
mantradvatriméika. Thereference in the last named work is as Ganabhrd
—vidy& (See Chapter 1 verse 12). It states that it originated from
the mouth of Ganabbhrd., The connection of Sri Gautama with Siri-
mantra * is amply evidenced by the hymn in praise of Sirividya
published as Appendix 29 to this work. It also states that all the
numerous deities presiding over Siirimantra make obeisance to Sri
Gautama and worship his feet; and that Sri Gautama should be contem-
plated as seated in a golden thousand—petalled lotus possessing
miraculous powers and that one who repeats the Vidya one lac times
or the Mantrardja three lac times would be another Gautama. This
stotra is included in the work containing Devendrasiiri's S@rimantra—
kalpa} published by Sri Pritivijayaji and ascribed to Sri Mandevasiiri.
There is however nothing therein to connect it with Sri M#inadevastiri.

The Strimantra stotra by Sri Manadevasiiri (author of Laghu-
éanti published in Appendix 31 of this work) is historically very
important. It is, however, not yet printed. We therefore give it in
appendix A hereto. At the end of it occurs the name of Sri Mana-
devastiri as its author. It shows that S@irimantra with all its five
Pithas or sections or divisions was practically the same in the time
of Sri Manadevasiiri (3rd century of Vikrama era, he having died in

* Sri Jinaprabhasliri in his hymn to Sti Gautama refers to him as ‘Vidyimantra-
prabhava’ or the source of Vidvas and Mantras. (Kavyamila Pt. VI1I P, 112).

} There are several S@irimantrakalpas by different Achirya s. One by Sri Simhatilaka-
siiri called Mantrardjarahasya is hereafter discussed in details. Two others by Sri
Jinaprabhasiiri and some Achirya of Purnamiyaka gaccha have been published by
Sri Pritivijayaji which, perhaps because printed from a single manuscript, very
much lack correction.
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s. y. 2061) as is known to us today. It proves the authenticity of the
Mantric tradition.

According to a tradition contained in Sirimantrakalpas including
Mantrarajarahasya by Sri Simhatilakasiiri Stirimantra is connected with
the first Lord Sri Rsabhadeva also and it was in his time that
Brahmi became the deity presiding over the first Pitha known as
Vidyapitha out of the 5 Pithas of Sirimantra. The fact that the
2nd Pitha has Bahubalividyd included in it testifies to the tradition
being correct, Bahubali being the son and disciple of the first Lord,
who ultimately became a Siddha. According to the said Mantrardja-
rahasya 1000 Vidyas* are comprised in the first Pitha; 20 Vidyas being
comprised in each of the 50 Labdhipadas forming the first Pitha. It
is stated there that by contemplation of those who are possessed of
Labdhis (i. e. Miraculous powers of the soul) Vidyads are acquired by
the worshipper. 1000 Mantras are stated to have been included in
Mantraraja Pitha and on attaining success by contemplation of the
said Pitha 1000 Mantras automatically become Siddha i. e. accompli-
shment is acquired in respect thereof. The said Mantrardjarahasya
with its commentary Lilivatl is a collection of Shrimantrakalpas
belonging to different gacchas and as such furnishes us the different
versions+ of Siirimantra in a single work. In the 50th verse of the said
* The number of Vidyas being 1000 can be seen from Astipadagiri-Kalpa, p. 93 Vi-
vidha Tirtha Kalpa, where Rédvana is said to remember 1000 Vidyas before he lifted
up Astapada mountain®FiToiaged gaftar IWEe F{i 1”” That the small Vidyds are
700 in number can be seen from the following: *“TATALFZ azifEEmfaed’ at p. 19,
Section dealing with Mantrimniyas of Sri Namaskidra Mab8mantra in the work
entitled “Mahiprabhivika Navasmarana”, by the present publisher. See also ‘Vidyi-
nu$dsana’ by Sri Mallisenasfiri Ch. 111, VV .18-19, There the Mahavidyas like Rohini
and others are said to be five hundred and the ‘Afigusthadi’ smali Vidyds are said to

by seven hundred by Sri Mallisenasfiri.
+The variations chiefly relate to the I1stand the 5th Pitha. Inthe former by inclusion

of a lesser or greater number of ‘Stuti-padas’ or ‘Labdhipadas’ the Vidya evolvedis
of 13, 16,24, 31, 32 or 39 padas and in the latter the number of Merus being differently
taken to be 5, 6, 7 or 13 causes the variation.
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work it is stated that from the first Tirthankara Sri Rsabhadeva to
the eighth Sr1 Candraprabha Vicand or the text was the same
but varied afterwards. Therefore in the temple of either of them or
in the temple of Sri Mahavira, the last Tirthankara, one should con-
template in one's heart on Sri Pundarika, the first Ganadhara of Sri
Rshabhadeva, or Sri Gautamaswimi, the first Ganadhara of Sri Maha-
vira, seated in a golden thousand-petalled lotus. This also connects Sri
Rsabhadeva with the Stirimantra. It is further stated that the Strimantra
as given by Sri Rsabhadeva to Sri Pundarika consisted of 300 verses, that
the Siirimantra given by SriMahaviraswami to Sri Gautama consisted of
2100 letters and that Sri Gautamaswami by the Lord’s order abridged
it to 32 verses (1. e. 1024 letters). With the lapse of time ultimately
Dusprasahasiiri’s SGrimantra, it is foretold, will be reduced to a little more
than 8 verses. At present according to one version it consists of 10
verses and 12 letters i e. 332 letters. The Mantra being the same
in the line of Ganadhara Sri Sudharmaswami, by worship of Sri
Gautama it is said that all the preceptors are considered to have been
worshipped. Then follow several Mantras of Sri Gautamaswami. There-
after the Satkona Yantra of Strimantrais described withall its Valayas,

There is a reference to Satkarma and a statement that by obser-
ving the rules relating to directions, time, seats, Mudrds (manual
gestures)* etc. the desired object can be achieved. Then contempla-
tion on Omkara in different mannersis described. Thereafter contempla-
tion on Hrimkara and contemplation on Arhambija, with the different
results that are thereby achieved, are described. Then variations as
to directions or seasons, times of the day, seats, Mudras, rosaries and
Mantra-Vinyasas (Mantra—suffixes) and the different objects thereby
achieved are described. The work also deals with Pajarahasya i. e.
mysteries relating to worship and describes the Ny&sa or the symbolical

* The rules as to directions etc. are generally similar to those described in the pre-
sent work which have been already compared with the rules prevailing amongst the
other Tantrikas in the section hereof dealing with Tantrika Sidhana.
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placing of various deities in the various Mantra—padas and various modes
of Dhyana.

In another Siirimantrakalpa it is stated that Sfrimantra from
Sri Gautamaswami to Sri Prabhavasiiri was the same and the latter
. redacted it for Srtakevalis (Persons equalling the Omniscient through
learning). Thereafter Vajraswami separated the Vardhamina Vidya
from Gani-Vidya alias Stirimantra. This fact is evidenced by several
Kalpas. This gives us the various stages through which Strimantra
has passed and showsits antiquity and sacredness.

PURVASEVA AND UTTARASEVA

We may note here and explain the two technical terms Par-
vasevi and Uttarasevi used amongst Jains in connection with
Mantrasidhand. According to one explanation the former means the
ceremonies including Japa upto Homa and the latter means Homa
and ceremonies incidental thereto (See Appendix 31, Adh. IV, vv.8-9)
According to another explanation the ceremony prior to Siddhi or
success is Plirvaseva and the recital of the Mantra or Vidya thereafter
for a limited number of times daily or the rite required to be gone
through for use or employment of the Vidyi or Mantra is Uttaraseva.
See P. 346 Sadhanamala Vol. 11 “aa: wARaman@gsea qa1a $+4 qarem))’ .
We may also note that the Homa amongst the Jains is only with
materials like dried fruits, rice and ghee, and appears to be in
substitution of ‘Bali’ originally offered in Sadhani of Vidyas—See
Vasudevahindi P. 52. %

The. writer considers that the preliminary worship as a result
of which the Sadhaka obtains permission from the Mantra-deity to
undertake the Sadhand proper is Plirvasevd and the Sadhani proper
including Homa is the Uttarasevd-See Yantra-Cintimani-Kalpa, pp.
7-8, 11 Pithika, vv. 27-30 where such method to obtain permission
is recommended. The said portion being important is reproduced below :

+ ‘PRt 9 g afefagmig fasef )’
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It is not stated above but is understood that during the three
day’s worship the Sadhaka should recite the Mantra at least 12500
times; in case of a mere Yantra, P@ija alone for three days is deemed
sufficient.

Accordirg to Lalitdsahasrandma-Bhasya (P. 5) Purascarapa
means preliminary worship after initiation (Mantra~Diksa) and before
‘Upésti’ i. e. actual worship. Actual Upésti is therefore ‘Uttarasevd’.
Videsavasyaka-Bhasya V. 1199 and Haribhadrasiiri's commentary
on Avasyakasiitra (P. 74B) explaining the same are cited below as
they give a similar explanation.

qrov geadar aRaed angdif gralar |
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“The Piirvaseva-preliminary worship is generally easy and the
rites of Sddhand relating to Mahavidya are very difficult and are
generally full of obstacles”. -

“ s FgIEUINHATE -G R a-guratTag AR
9 grady (Frenarad—sean®) e gow sm: @l (Faafamifegdma) | Here
also actual Sadhana is distinguished from Piirvaseva and is thus identified
with Uttaraseva. These authorities bear out the writer’s view.

UNITY OF PANCA-PARAMESTI-MANTRA, VARDHAMANA-VIDYA AND
SURIMANTRA

According to Simhatilakasiiri’s Vardhamana Vidyakalpa, page
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54, Parmestividya together with some Stutipadas* and a portion extrac-
ted from Sri Siirimantra’s Saubhigyavidyi etc., i. e. from the 2nd Pitha,
formed the Vidya for Upadhyayas. This must have been done probably
in the time of Sri Vajraswami and for reasons similar to those which
prompted the separation of Sri Vardhamana Vidya from Sri Ganividya
alias Sirimantra. That they must have been one and undivided can
be very well inferred from the following convention contained in the
I part of Sri Vardhamanavidyakalpa of Sri Simhatilakastiri which
contains the separate vidyads of all the twenty four Tirthankaras.

“gafyaregamat o ety ;|
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It means that at the time of recital of all Vidyas at the commence-
ment should be said by the Sadhaka complete Panca Paramesti
Mantra or only the first five clauses comprising Panca Paramesti
Namaskriti proper or the five (initial) syllables (A-SI-A-U-SAi.e. sifasirzan)
with Omkara at the very beginning.

This shows that Panca-Parmesti-vidya, Vardham&ina-Vidya and
Ganividya were formerly one and undivided. When, therefore, Stiri-
mantra is shown to have been connected with the first Lord, one can
conclude that Pancaparamestividyd also must have been so connected.
It stands to reason that in the time of a particular Tirthankara his
Vidya must have been incorporated in the Stirimantra and must have
been finally substituted by that of the last Tirthankara.

SIDDHACAKRA

We shall now deal with the worship of Sri Siddhacakrax which
is the representation in a circular Yantra or diagram of Pancapara-

* Yot eifeforomr, Yot owRfame, JadigediRfane, JodseidifERion | are the
four Stutipadas which usually follow the five Padas of Panca-Paramesti-Mantra,
All the nine padas are also known as Néndipadas.

X It is wrongly rendered as ‘Saint-wheel’ by European scholars.
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mesti and the four essentials+ for salvation (together forming Nava-
padai.e. nine padas) as it is very old and has been mentioned in Nirvana
kalikd and is connected with the Panca-Parmesti Mantra. We mention
this because worship of Sri Siddhacakra alias Navapadapiija is even
now very popular and is attended to by hundreds of worshippers both
male and female and performed with great devotion and eclat.

This Siddhacakra worship must have become specially popular
since the bifurcation of the ancient Ganivijja into S@irimantra and Panca-
paramesti Vidy&. This is supported by the inclusion of all the ‘Labdhi-
padas’ which form the first Pitha of Sirimantra in Sri Siddhacakra
Brhadyantra. The worship of Siirimantra is so to say a privelege of
the Achiryas; the ordinary Sadhus must be satisfied with the worship
of Vardhamiana Vidya, formerly a part of Sirimantra, and the relative
Yantra. The worship of Panca-Parmesti is performed by the laity in
the form of Navapadapiija. Different kinds of austerities have to be
performed in all the three kinds of worship. Many elements of Tan-
trika worship of the purer kindx can be seen in Navapadapiija. Large
congregations of people jointly offer worship and there is chanting of
hymns to the accompaniment of music. There is recitation of Mantras
by each worshipper for the number of times prescribed. The period
of worship extends over nine days; and on each of the nine days,
one of the nine padas, which include Panca Parmesti, is principally
worshipped, beginning from the 7th day of the bright half and ending
on the 15th thereof in the months of Aévina and Caitra. During
this period the worshippers take only one meal a day consisting of
simple spiceless food, devoid of milk, ghee, oil, sugar and vegetables.
Sri Siddhacakrayantra is worshipped daily and a five-coloured Nava-
pada-Mandala is also drawn in the centre of the place of worship.

+ They are faith, Knowledge, good conduct and austerity i.e. ﬁclﬂ, q«, R and a91
x Contemplation on the five ‘Tattvas’ is a requisite for the Divya' or divine class of
Tantrika worshippers. The five colours given to Panca~Paramesti in Navapada-Pija
are said to be meant for such Dhyana.
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The worshippers read or hear from Sadhus the biography of Sripala
from Sripalarisa a work composed by Upadhyaya Sri Vinayavijaya
and the famous Jain logician Upadhyaya Sri Yadovijaya about s. y.
1738. The Siddhacakra worship is completed when it is performed
nine times i. e. for nine periods of nine days. It thus takes four and
a half years to complete. When completed each worshipper celebrates
it by offering special worship and distributing gifts amongst the wor-
shippers. One of the places believed to have been visited by the
legendary King Sripala, who is described as an ideal worshipper of
Sri Siddhacakra, in course of his voyage, is believed to be the town
“Soparaka”, not far from Thana * In fact at Thana, a temple of
Sr1 Navapada alias Sri Siddhacakra is being constructed to commemorate
this visit as a result of the preachings of Sri Jinarddhistiri and his
learned pupil Sri Gulabamuni. A large Siddhacakrayantra is represented
there in the form of a large many-petalled lotus carved in stone.

WORSHIP OF MANTRA-DEITY NOT INCOMPATIBLE WITH
KARMA-PHILOSOPHY

We may here refer the readers, desirous of knowing the Jain
view as to how Mantra acts, to the writer's view set forth at p. 35
et seq.; and also draw their attention as to how Mantravida which
is essentially Adhidaivikavida merges ultimately into Adhyatmikavada.
One may question as to how the Jains who are staunch believers in
the philosophy of Karma reconcile with it Mantravida or Adhidaivi-
kavida. How can a Mantra-deity make anyone happy or otherwise ?
We do not desire to tax our reader's patience with any philosophical
discussion about the matter. To explain we would only cite what
Yasodevasiiri, pupil of Sri Candrasiiri, says in his commentary (written
in S. Y. 1180) on Pakkhisttra (P. 72) as to why Srtadevati or Sarasvati
sould be worshipped. The worship of 16 Vidyadevis 64 Indras, atten-

¥ Thini also appears to be an old town. It is mentioned in the commentary of Sri
Malayagiri (who flourished circa 1160 to 1220 of the Vikrama era) on Sri Vyavaha-
:asltra, I Udde$aka P. 127. ’
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dant deities of Tirthankaras like 24 Sasanadevis and 24 Sasanayaksas,*
9 Planetary deities (Nava Grahas), 10 Wardens of Directions (Daga
Dikpalas) and Warden of land (Ksetrapila) and various Mantra—deities
presiding over various Mantras, Miraculous works, Slitras§ and Stotras,
deities presiding over Gacchas, Gotras, Kulas, villages, towns, forests etc.
is to be similarly reconciled. Here is the explanation by Sri Yasodevasiri.
He cites the following verse from Kalpa Bhasya, which says “All that
is endowed with good characteristics or excellence is presided over by
a deity and Siitra having been propounded by the omniscient is so
endowed”;+ and says that Srtadevatd i. e. the deity presiding over
the sacred literature therefore does exist. If it is urged that devotion
to the sacred literature personified asa deity may be justified as such
devotion is known to destroy the veil of one’s Karmas but not that
of Srta—devatd, a deity merely of the Vyantara or similar class as
she cannot be supposed to have power to destroy other’s Karmas. The
answer is ‘‘As the Dhyana of Srtadevati is said to destroy the Karmas
(of the worshipper), tosay that Srtadevata does not exist or is incapable
of doing anything is irreverence in reference to her.”

* In Senaprasna by Srl Vijayasenasfiri, in answer to the question No. 16, it is said
that worship of Ekaksa Nalikera (a kind of cocoanut) like that of conch curved to
the right for worldly benefit and prosperity is not considered want of faith i.e. a
transgression of Samyakdar$ana.

§ The Jains like others believe some githas or verses of their Scriptures to be endo-
wed with miraculous qualities. The first that may be mentioned is the benedictory
verse of Candrapannatti slitra, and the next the benedictory verse of Daéavaikilika-
sttra. Uttarddhyayana has also a githa considered to be so endowed. It is:
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The hymns for daily recital also are supposed tohave miraculous qualities and parti-
cular verses of some of them are considered to be especially miraculous. There are
Mantra- Kalpas also in respect of some of these hymns.
+ @59 9 aF@uad qulRefa Yaar |
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Readers interested in a detailed discussion are referred to
Samicari Sataka by Upadhydya Sri Samayasundara P. 186 et seq.
There a further objection against worship of deities, who have not
attained salvation, is raised that they are ata lower stage of spiritual
progress (Gunasthanaka) viz. the fourth while evena layman who has
taken vows meant for the laity is on the fifth and Sadhus on still
higher stages and that it is not proper that a person more advanced
spiritually should worship one who is at a lower spiritual stage. The
author while meeting this objection cites a verse to the effect that even
a layman knowing only Pancaparamesti-Mantra (and therefore not
gone beyond the fourth stage of spiritual progress) should be looked
upon with such regard as is shown to the best of friends.* This is on
the principle that even the slightest merit does deserve praise and
praise of one possessing the right faith destroys the veil of Karmas.
It is therefore natural that the deities possessing the right faith though
only on the fourth stage of spiritual progress being endowed with
great miraculous powers and supersensual knowledge may be worshipped
for obtaining the right faith, higher knowledge or miraculous powers
or worldly happiness. By obtaining the right faith and higher know-
ledge one advances on the path leading to salvation and thus worship
of Mantra—deities also can contribute towards spiritual uplift and ulti-
mate salvation of the worshipper.§ But those who care for final beati-
tude only will naturally prefer to worship as their ideal deity only
one who is Siddha and Mukta. They are pure Adhyatmavadis. Some
intermediary deities however are much pleased with such a truly

¥ ‘grgr IATARY W AGRRENE |
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spiritual worshipper and voluntarily aid him in whatever he does though
he never desires their aid. It is thus that Mantravada which is princi-
pally connected with Adhidaivikavada leads to Adhyatmavada andis
practised even by persons striving only for final beatitude. Om, Hrim,
and Arham are the Mantra Bijas usually recited by such Adhyatmikas.

We may here mention that of the various Tantrika Sampra-
dayas already mentioned the Jains may be said to follow Kashmere
Sampraddya, for the reasons that Jain worship is essentially Sattvika
and that Jains are known from the most ancient times to worship
Sarasvati or Srtadevata, the goddess of learning, and the principal
quality of Tirthankara is omniscience universal knowledge, «and Sarasvati
is known to be a Sauvika deity, principally worshipped in Kashmere
Sampradaya, and Kashmere is known to be her abode.+ It is true that
sometimes she is worshipped there under the name of Tripur, but it
is only another name of Sarasvati. It is said by a Tantrika writer that
of the 51 or 52 Pithas § in various parts of India, the Pitha at Kash-
mere is of Ksira-Bhavanix who can be easily identified with Sarasvati
who is known to be of milk-like whiteness. According to Bhagavati
Bhagavata the Pitha there is of Medha or intellect. According to a
legend the famous scholar Hemacandracarya also proceeded towards
Kashmere for the Sadhana of Sarasvati but she was pleased to grant
him the desired boon on the way and he returned to Cambay having
achieved his object. Similarly as Jain Acara is Sattvika it can be

* See Nirvinakalikd P. 34 where Shakti of Arhan is said to be Jn&nashakti i. e.
Sarasvati.

+ ‘aned W ¥ FEdvgafaf | -aEadeeiafiag |

§ The Pithas are considered to be 72 or 108 according to other autlorities.

X The Pitha is situate near Gandharval which is fifteen miles to the north of S¢i-
nagar, the capital of Kashmere. The temple of Ksirabbavani is in the midst of a Kunda
or tank. The deity is variously known as Yogamiy3 or Mahdmaya. A fair is held in

her honour on Jyestha Sukla Astami each year. See p. 639 Shakti-issue Vol. IX
Kalyana, 1934,
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compared to SamayZcira which has been propounded by Sri Sankara-
ciryain his famous hymn ‘Saundaryalahar?’. His other works propounding
Samayikamata are Anandalahari, Prapancasira, Lalitatri¢ati——Bhasya
as has been stated by the learned author of ‘Sakta Sampradaya’ in
Gujarati (See P. 33 and P. 100). It must be noted however that
Panchatattva worship is not countenanced in Jainfcara in any form
whatsoever. At P. 69 Sakta Sampradaya it is said “only in Jaindcira
these things i. e. Panchatattvas have no place.”
HADI MATA

Strictly speaking there are no distinctions made amongst Jains
in respect of Matas based on the worship of different deities or on
different Mantras as they begin with the letters ‘Ka’ or ‘Ha’ etc. As
however in whatis termed the Jaina Blja ‘Arham’ the principal letter
is ‘Ha’ and because ‘Hrim’ is considered an equally important Bija
amongst Jains indicating 24 Tirthankaras with their male and female
attendant deities and is the central Bija in Rsimandala Yantra and
because ‘Hrim’ is also the ‘Ekiksarl Mantra’ of Sri Padmavati iden-
tified with Tripurd the deity principally worshipped in Hadi Mata
(See P. 53 ante) and Kashmere Sampradaya and because in Sirimantra,
the principal Mantra amongst the Jains, the Bijas adopted along with
‘Om’and ‘Hrim' and ‘Arham’ and not any Bija beginning with the letter
‘Ka’ the Jains may be generally speaking said to follow Hadi Mata
without thereby suggesting acceptance thereof with all its implications.

EARLIER MANTRASIDDHAS

The name of Sri Gautamaswimi stands at the forefront of
Mantrasiddhas as he was the first Ganadhara of Sri Mahavira and
composed Sirimantra under his direction. He was possessed of all
kinds of miraculous powers (Labdhis). Exercising one of them he flew up
the Astapada Mountain unapproachable by ordinary beings, and made

* See Nirvanakalikd P. 7 for principal rules of Jaindcdra. Digambara Jains also hold
identical vicws on Mantra and Acira, see the article by Pt. K. Bhujabali Sastri enti-
tled Jain ‘Mantra—$astra’, Jain Siddh&nta Bhiiskara Vol.1V, 3, P. 135 ff.
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obeisance to the Sasvata Caityas or permanentimages of the Tirthanka-
ras there; and exercising another he fed 1500 ascetics from his single
bowl full of Ksira (milk and rice preparation). Invocation of his name
in the morning is believed even today to keep the devotee well fed,
clad, provided for and free from want of every kind. The readers will
learn in the next section that according to a set description all Ganadharas
are said to be Mantrapradhina and Vidyapradh@na or prominent in
Mantrasand Vidyas and that not only Gautamaswami but Sudharmaswa-
mi and Kesikumara Sramana a spiritual descendant (of'Sri Parsvanitha)
also are expressly so described. Similarly many of the “Theras’ or old
Sadhus are so described at p. 32 of Sri Aupapitika Sitra.

We have already mentioned how the sixth pontiff Sri Bhadra-
bahu composed the Mantrika hymn ‘Uvasaggaharam’. *

The Acharyas who may be noted next are the ninth pontiffs, Sri
Susthitasiiri and Sri Supratibuddhasiiri (291 to 372 of Viraera). They gave
to the Nirgrantha gaccha the name of the Kotika Gaccha, as they recited
Sarimantra a crore (Koti) times. Next Achdrya in the main line was
Indradinnastiri who died about 421 Vira era. Priyagranthisfiri was his
co-pupil. In Pattavali and commentaries on Sri Kalpasiitra an annecdote
is related about him that he recited Mantra on Vasa (scented powder)

* Muni Sri Punyavijayaji in his recent article in the Silver Jubilee issue of Sri
Mahavira Jaina Vidydlaya considers the hymn to be by a later Bhadrabahu, of the Sixth
century of the Vikrama era, probably a brother of the astrologer Vara8hamihira, He
has however not shown therein that the knowledge of Mantra or Nimitta was in any
way inconsistent with the knowledge of 14 Piirvas of the Srutakevali Bhadrabahu,
the sixth pontiff. We have shown above that Nimitta was a part of the ninth Plrva
and Vidyds and Mantras of the tenth Piirva. Niditha is admitted to be by the lst
Bhadrabihu and was extracted by h'm from the ninth Piirva which also comprised
Nimitta. Nisitha itself refers in its 13th Uddeda to Vidyds Mantra and Nimitta.
Sthiilabhadra, the pupil of the 1st Bhadrabahu, while studying the tenth Pirva
employed a Vidyd and assumed the form of a lion and was taken to task by his
preceptor for such wanton employment of Vidya. This shows that the 1st Bhadrabihu
knew Nimitta, Mantras and Vidyas and there is nothing against his having composed
the hymn ‘Uvasaggaharam.’



AIN MANTRAVADA AND CAITYAVASIS : VIDYADHARAS 175

and caused it to be dropped on the goat tied to the sacrificial post for
being sacrificed and it flew up in the sky and, inspired by Sti Ambika,
extolled in human speech the doctrine of Ahimsa and directed the Bra-
hmanas there to approach Sri Priyagranthistri for learning the true
Dharma. They thereupon approched Priyagranthisfiri and thereafter
strictly observed the doctrine of Ahimsa.

Chronologically we should mention here Arya Robana, Kalakzca-
rya, Revatimitra Vidyacakravarti Arya Khaputacirya, and Upadhyaya
Mahendra, then Srigupticirya, Vajraswami, Padaliptasiiri, Nagarjuna
and others but as details from their lives are given further on we need
not say anything about them here. We would only mention Arya
Nandila (circa 600 Vira era) here. He composed the famous Mantrika
hymn to Sri Vairotyd one of the queens of Dharanendra. This hymn
is preserved and printed. The details about the life of Arya Nandila
the readers can learn from Prabhavakacaritra.

VIDYADHARAS

We have described in details in the next section the origin of
Vidyadharas through the two brothers Nami and Vinami, in the times
of Sri Rgabhadeva, the first Tirthankara, who were gifted with 48000
Vidyas of Gandharvas and Pannagas by Dharapendra the Indra of
the serpent—deities (See p. 161-162 Avagyakaciirni) and who used to
worship Sr1 Rsabhadeva as also the presiding deities of the several
Vidyas.* As these are more or less legendary persons we describe below

* That daily worship of Vidyddevis was current in the ancient times amongst Jains
is evidenced by such mention thereof in Vasudeva-Hindi (P. 366) as the following:

“Afeolt fissrzad agr s=afq

i.e. “I always worship Vidyadevi Rohinl.”” The importance of this reference would
be immediately recognised when it is remembered that it occurs in a work written by
Sri Sanghaddsagani who holds an unique position amongst Jains as a Bhasyakira of
Siddhanta. The above is not a solitary instance. On a careful perusal of the said
work, several instances of worship of Vidyadevls and other deities for accomplish-
ment in Vidyis would be found. Seep. 318 ibid for worship of the idol of Dharanendra.
A reference to worship of the idol of Harinegamesl is foundin Antagadadasanga, 111,

8, Sutra 6: “adv @ @A ARNMTT 39 gomRdvaa adiar o e aRa a1
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Vidyadharas who were contemporaneous with Sri Mahavira.
VIDYADHARA PEDHALAKA AND VIDYACAKRAVARTI MAHESVARA

At pp. 685 ff. of Sri Haribhadrasiirié commentary on Avasya-
kastitra are described the doings of Vidyasiddha Pedhalaka who was
a non-Jain ascetic contemporaneous with Sri Mahdvira and his son
Satyaki who accomplished the Sadhana of Maharohini killed Pedhalaka
and became known as Rudra and overpowered Kalasamdipaka who
created three Puras or bodies in the fight. He thus became Vidyacak-
ravarti and was given the name ‘Mahesvara’. He had two pupils
Nandisvara and Nandi who were also similarly accomplished. The
important feature of this annecdote is the belief amongst Jains in the
extraordinary powers acquired by Sadhana of Vidyas such as Mah&rohini
and others even in such early times. We need not add that Rohini
is the first in the group of sixteen Vidyadevis* in the Jain Pantheon.

In the next section we shall show by references from Styaga-
dafigasiitra, Paumacariyam and Vasudeva-Hindi that Vidyas used to be
employed by Vidyadharas from the most ancient times. and how Sri
Parévanitha's worship became extremely popular.

SRI RATNAPRABHASURI

In the line of Sri Parévanitha in 52 Vira era flourished Acharya
Sti Ratnaprabhasiiri. He was a pupil of Svayambhavasiiri and a grand-
pupil of Sri Kesikumara Sramana. It is related about him that he was
a Vidyadhara accomplished in Vidyas especially Akasagiminior the flying
lore and Bahuriipinior the lore enabling oneto assume as many bodies as
one liked and bore before his initiation the name Ratnacida. He revived
the son of a minister bit by a serpent and given up as dead by his
magical power and converted lacs of people headed by the said minister
to Jainism and formed them into the Oswila caste which exists to

+ “Of all the conceptions found in the Jains Iconography, none is so original as the
conception of the Vidyadevis or the Goddesses of learning”. Page. 163, The Jain
Iconography by Prof. B. C. Bhattacharya
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this day amongst Jains. He was such a powerful and accomplished
preacher that he made even the deity Camunda accept the doctrine
of Ahimsi who was thence known as Satyikid or Saccikd. He founded
the Upakesa Gaccha and Saccikd became the patron-deity thereof as
also the Gotradevi of Oswila families. He installed simultaneously
in the two cities of Upakesa and Korantaka the idols of Sri Mahavira
by projecting his double at Korantaka. For details about him and
other Achiryas of Upakesa Gaccha gifted with miraculous powers the
readers are referred to Upakesa Gaccha Pattavali in Sanskrt published
in Jain Sahitya Samsodhaka Vol. 1I, 1. '
VIDYADHARA-KULA ETC.

It is worth noting that there is a Vidyadhara kula, Gaccha,
Vamsa or Sakhd known amongst the Jain Sadhus. Vidyadhara Gopala,
one of the several pupils of Susthitasiiri and Supratibuddhasiri, on the
one hand and Vidyadhara, the pupil of Vajrasena and grand-pupil of
Vajraswami on the other, are credited with starting the same. The writer
thinks that Vidyadhari Sakha, Gaccha or Vamsa was started by Vidya-
dhara Gopila and Vidyadhara kula by Vidyadhara the grand pupil of
Vajraswdmi. It is but natural that one of the pupils of Achiryas, who
were credited with doing one crore Japa of Sirimantra, should be a
Vidyadhara i. e. one accomplished in Vidyas and start a Sakha or
Gaccha-Vamsa known after his name. This really indicates that from
Susthita and Swupratibuddha Acharyas commenced great activities to
acquire proficiency in Mantras and Vidyas. These activities ultimately
produced such grand personalities as Kalakacarya, Vajraswami, Vidya—
Cakravarti Arya Khaputdcarya, Upadhyiya Mahendra, Padaliptasiri,
Arya Niagarjuna and others.

CAITYAVASIS

Although Caityavasi Sadhus had great authority and influence
over Svetimbara Jains for about a thousand years, their connected
history is not a\{éilable nor is it possible satisfactorily to reconstruct
it. We have to rely generally upon probabilities and can draw only
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tentative conclusions. We have some information about some Achiryas
who were Caityavisis or disciples of Caityavasi preceptors or in whose
life we find Caityavasi practices. The causes and the circumstances
which contributed to the rise of the Caityavisis seem to be practically
buried in the past except for our suggestion in the foregoing portion
hereof that practices similar to those prevalent amongst them did exist
in the past as noted in Avasyaka Niryukti and might have contributed
to their ultimate rise. We can therefore place only such facts before
the readers as can be gathered on the subject together with our sug-
gestions as to what might have probably occurred which would
satisfactorily explain the situation as it might be imagined to have
gradually developed. We do it in the hope that it may give an impetus
to the antiquarians working in the same field to discover further ma-
terials with which a more satisfactory Jain history can be reconstructed.

Although nowadays ‘Caitya’ means a temple or an idol origi-
nally it meant also a memorial constructed on the place of cremation
of a dead body or the abode or temple of a Vyantara deity or Yaksa
or a sacred tree around which some sort of platform was constructed.
Some time in the beginning of the Vikrama era it came to be com-
monly understocd as a temple. ‘Caityaviasis’ nieant those Jain ascetics
who took up their residence in Jain temples. The Jain Sastras however
never permitted such residence which was more or less of a permanent
character and brought in its train the management and ultimately
the ownership of the temples where the particular Sadhus resided.
Consequently much laxity in the observance of the rules of conduct
for Sadhus prevailed amongst them. The liberties taken originally
were slight e. g. acceptance of honorofic paraphernalia of a king
such as horse, elephant, palanquin, umbrella and chowries, as an Acharya
was considered not only the head of the Sadhus but the spiritual head
of the people in no way lesser than the temporal head, a king.
In fact, according to Nirvanakalika, when Acharyaship was conferred
upon a Sadhu, it was the practice inter alia to present to him the
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royal paraphernalia above described. (See page 9-B Nirvanakalika).
The author of Nirvinakalika is Padaliptasiiri above referred to who
flourished about the first century of the Christian era. * Now about the
time this practice of presentation of royal paraphernalia to an Acharya
arose, he must have had also some place to keep them. It can be well
imagined that they must have been kept somewhere near a place which
he might have taken up as his residence for the greater part of the year;
that such a place was usually connected with a Jain temple appears
to be proved by the accounts we are able to gather of the Caityavasis.
We would therefore be justified in inferring that about the time of
Sri Padaliptastiri Caityavasa must have been considerably old to allow
an Achdrya to accept, and maintain even royal Paraphernalia.

ARYA MAHAGIRI AND ARYA SUHASTI

On a careful study of the ancient Jain literature we find that
the question of residence of the Jain Sadhus assumed prominence which
it had not done before, first about the time of Arya Mahagiri and Arya
Suhasti the two joint pontiffs who succeeded Sthulabhadra in or about
215 Vira era. The former is generally supposed to have died about
245 and the latter about 291 Vira era.

Arya Mahigiri resolved to follow, as far as possible, Jinakalpa
or the strict course of conduct which had been followed by most of

* &ri Kalyanavijayaji in his introduction to the Gujarati translation of S$i Prabhiva-
kacaritra has tried toshow the date of Padaliptasiiri, the author of Nirvinakalika, to
be from about the end of the 2nd century to the first half of the 3rd century of the
Vikrama era, on the supposition that the word ‘Murunda’ which means ‘master’ could
have been applied to the ruler at Patliputra only after it came under the sway of ithe
Kuéina rulers,and that it came under their sway between s.y. 177 and 219, and from
the date of Arya Nagahasti given in ‘Yugapradhdna-Pattdvali viz.s.y. 151 to219. He
has however not explained the mention of Tarangavaikkara, {author of Tarangavati
novel) i.e. Pidaliptastri, by Aryarakgitasﬁri in his work Anuyogadwara. Aryaraksita-
siiri, who is supposed to have died in s.y. 127 (s.y. 114 according to Sri Kalyana-
vijaya himself), could not have mentioned Padaliptasiiri supposed to be born later.
The writer therefore considers the Ist century as the correct date of Sri Padaliptasiri.
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the Sadhus who were Sri Mahivira's contemporaries. It had however
gone out of vogue after him owing to the hardships it entailed.
Arya Mahagiri as a rule remained away from cities and villages.
Even when he did visit them it was only for a very limited time
except that during monsoon he would stay at any one place
throughout. He performed severe austerities and underwent hardships
incidental to the practice of Jinakalpa.

Arya Suhasti on the other hand, having regard to the lack of
requisite stamina in the Sadhus of his time, preferred taking up
residence in towns and villages, which was again of much longer duration
than that allowed to the followers of Jinakalpa. It also appears that
Arya Svhasti did not prevent his pupils from accepting food offered
to them by persons in charge of the Royal alms-houses out of what
came to their share. These keepers of the alms-houses did so as they
were promised and paid price thereof by the King. Arya Mahagiri
suspecting this remonstrated with Arya Suhasti, and when the latter
did not admit his connivance, Arya Mahagiri threatened not to take
food jointly with Arya Suhasti and his pupils. Arya Suhasti thereupon
apologised to him and Arya Mahagiri accepted the apology but re-
marked that it was a fault occasioned by the decadent times and left
the pluce. Thus arose the separation in food or ‘“‘Asambhogikata.”
among different groups of Sadhus.

JAIN EMPEROR SAMPRATI

It is a generally accepted historical fact that Emperar Asoka
had a son Kunéla (called Suyasas by some Puranas) whose son was
Samprati (or Sampadi according to the Buddhists). Samprati governed
Ujjain alias Avantl for a considerable time as a Viceroy during
the reign of Asoka. According to the Buddhist sources Sampadi was
the heir apparent during the life time of Emperor Adoka and during
the last illness of Afoka prevented the latter from entirely squandering
away the Royal treasury by making very huge gifts of crores of gold
coins to the Buddhist monastery Kurkutarama. He was crowned King
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on the death of Asoka.(See Divyavadana, * XXIX Avadana, pp. 430-433.
See also Bodhisattvavadana Kalpalata, Pallava 74, vv. 8-12 p. 597).

Matsyapurana (Adh. 272) which is considered the most reliable
among Purinas, mentions Saptati i. e. Samprati as the grand-son of
Asoka and that he ruled for 10 years, and that Dasaratha, his son
(i. e. Asoka’s son) for eight years. The only other Purana which men-
tions Dasgaratha is Visnupurina. It mentions ‘Samyuta’ (i. e. Samprati)
as his successor. Bhigavata, Vayu and Brahmiandapurina do not
mention Dasdaratha at all. Bhagavata mentions Sangata and Brahma-
ndapurana mentions Bandhupalita instead as successor to Suyasas alias
Kusdala or Kunala. It would appear from this confusion that Puranas gene-
rally had no reliable tradition or exact information about Maurya Kings
subsequent to Asoka. According to the Jain tradition * Samprati was
a great emperor and his kingdom extended in the north beyond Taksa-
§ila and in the south included Andhra and Dramila or Dravidian
territory. This Samprati saw Arya Suhasti * when the latter was going
in a religious procession (Rathayitrd) at Ujjain or Vidisa (modern
Besnagar or Bhilsd a town about 120 miles to the East of Ujjain).
He thereupon interviewed him. Being impressed by the deep and
wonderful knowledge and religious discourse of Arya Suhasti, Samprati
embraced Jainism. His life since that time shows his great zeal for

* According to Rhys David Divydvadana appears to have been written about 3rd
century A.D.

x The earlier references to King Samprati are as follows: Brhatkalpabhisya (circa
6th century A.D.), Uddeda I., vv. 3275-3289, Vol. 111, pp. 917-921; Brhatkalpaciirni
p. 22; Videsdvadyakabhasya (circa 645 A.D.), V. 861 and commentaries thereon. See
Niéithabhasya and Ni$ithaclrnl, V Udde$a,(circa 6th and 7th centuries respectively),
p. 191 (Ms.), and p. 437 s.y. 1995 edn.

Yqfq vawet fafae gmifer 83 avgenr)

simagifft gleacafidl sorg Fadar (Adial) | 3usa, wemrez 9wy
+ EFAGZeals ST, ag WU IS IO |

qEaRq 7 we, @ S Gy O || ge Wle,Mo 3Rew



182 INTRODUCTION

Jainism. He is credited with building numerous Jain temples throughout
his kingdom and installing idols of Jina. Magnificent processions with
the idol of Jina carried in a chariot used to be taken out not only
by Samprati but also by kings under his suzerainty. Special worship
used to be performed in Jain temples on such occasions.] By his influ-
ence he spread Jainism throughout his kingdom § and made through
missionary activities even border countries fit for the visit and stay of
Jain Sadhus. The missionaries went there dressed like Jain Sadhus and
instructed the people there into the practices of Jain Sadhus and the
rules regulating their mode of obtaining food and other necessities*

T s sigard, TRmgong ST

o | A, & 1 gy &t i gowie Mo 3ey
§ sfa & sorg wfa, axomt qomgr gt

TN ¥ A IS5, UH g f4F UG AT || Fodlo, WMo 3¢5
* Some important later Jain references to Samprati are:

1. Yasodevasiiri’s commentary on Devaguptidcirva’s Navatattva-Prakarana (1174
Vikrama era) describes the life and doings of Samprati (pp. 4 to 12).

2. MaladhariSri Hemacandrasiiri’s Puspamili-Prakarana wi.h his own commentaty
(12th century Vikrama era) v. 244, P. 426.

3. St Hemacandricarya’s Paridistha Parvan (13th century Vikrama era).

®

Dharmaghosasiiri’s Rsimandala Prakarana v.184(1328 Vikrama era);commentary
on ditto by Sri Padmamandiragani.

. Satrunjaya Kalpa by Sti Dharmaghosastiri (14th century Vikrama cra).

. Satrunjaya Kalpa by Sr1 Jinaprabhasiri v. 35 (14th century Vikrama era).

. Kakkasiiri’s Nabhinandana Jinoddhdra-Prabandha (1393 Vikrama era) III, v. 100.
. Sti Jaya$ekharasiri's Prabodha Cintimani (1462 Vikrama era), Adh. VI vv. 77
to 80.

9. Sri Ratnamandiragani’s Upade$atarangini (Circa 1517 Vikramaera) pp. 104-107.

0 N O W

10. S¢l Jinasundarasiiri’s Dipilikd~Kalpa (1483 Vikrama era).

11. Sri Subhadilagani’s Sti Bharate$vara Bahubalivrtti (1509 Vikrama era) pp. 168
ta 173. :

12. Kalpadipika p. 144 A (1677 Vikrama era).
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European historians like Vincent Smith think that Maurya King-
dom was perhaps divided on the death of Asoka between Dasartha
and Samprati, the former taking the eastern and the latter the western
provinces; * but the fact that Purinas mention the name of Samprati
amongst rulers of Magadha contradicts such a conclusion. Further,
Buddhist works like Divyavadana state that Samprati succeeded to the
throne of Adoka and was crowned as king on the death of Asoka.
Even the inscriptions of N&garjuna hills recording gift of three caves
by Dasaratha to Ajivikas do not say that Dasaratha was the successor
of Asoka nor do they bear any date. Further the inscriptions do not
describe Dagaratha as a Maurya. He is there styled ‘the beloved of the
gods’ (%@t &), This is the only phrase which may lead one to consider
that Dadaratha might possibly be a Maurya. If we take the Buddhist and
Jain evidence together it definitely proves that Samprati was the successor
of Adoka. We have considered it necessary to go rather in details into
this question as the meeting of Samprati with Arya Suhasti and his
efforts for the spread of Jainism as detailed above form the central plank
in the history of the Caityavasis. Although the Caityavasis as a body
came to be organized much later, Caityavasa and various lax practices
found with it had already taken roots about this timex and gradually grew
and gathered strength by about the 2nd century of the Vikrama era.

13. Kalpasiitra’s commentaries : Kirandvali (1628 Vikrama era) p. 165, Kalpalata
(1685 Vikrama era) p.224, and Subodhika (1696 Vikrama era) p. 163 B-all being
of the 17th century Vikrama era.

14. Upadhyaya Sri Samayasundara’s Ghanghani or Dhandhiani Tirtha Stotra which
records finds of idols of Samprati on Jetha Sud 11th 1662 Vikrama era, P. 178
Sri Jain Svetimbara Conference Herald Vol. X1V, Nos. 4t06

15. Vijayalaksmisiri’s Upade$apriasdda (19th century Vikrama era).

+ Even Vinceat Smith admits that “there is no clear evidence to support thxs hypo-

thesis.”” P. 181 Early History of India,

* Arya Mangu a contemporary of Sri Kilakacarya being fond of rich food remained
at Mathurd continuously for a long period till he died there and became Yaksa. He
is cited as an instance of lax practice although he was otherwise a great Achirya.
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PERIOD AFTER SAMPRATI

The innumerable temples constructed and the far more innu-
merable idols installed in the most distant parts of Samprati’s kingdom
might have found from amongst those who were freshly converted to
Jainism necessary worshippers and care~takers not only during his
reign but also for some time thereafter. Ultimately however the duty
must have devolved upon those who were hereditarily Jains, and where
they were very few or non-existant the Jain Sadhus must have been
compelled to take upon themselves the care of the temples. Many of
these temples were built in far distant parts of Samprati’s kingdom, to
travel where, the Jain Sadhus must have experienced great hardships.
Gradually, those Saidhus who were not very self-sacrificing constantly to
undertake travels in strict accordance with the letter of the rules of
conduct for them must have remained near about such temples for
longer periods and must have ultimately taken up their residence in
temples themselves. This must have of course taken finally to crys-
tallize obout a couple of centuries. There must have been also forces
of ideal Sadhus trying to check and counteract this downward ten-
dency. In fact we find such efforts in the biography of Sri Vajraswimi.
How the times aided this downward tendency can be seen from the
occurrence of several famines including three long famines * since
Nirvana of Sri Mahavira each extending over a period of twelve years,
which devastated the land and annihilated men and animals and put an
end to all culture. The wonder is that good conduct, learning and
culture at all survived these recurring long famines. All the same they
took their toll; and we find the best of Sadhus fasting unto death
with Sri Vajraswami.

Before we deal with the life of Sri Vajraswami we would briefly
describe the times after Samprati as evidenced, by history. Within 50

* The first occured a little prior to the death of Sri Bhadrabdhu i.e. 170 years after
$ri Mahavira’s Nirvana and the second a little prior ta the death of Sri Vajraswami
584 Vira era and the third was about 980 Vira era.
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years from the death of Aoka Pusyamitra Sunga, X the greatest oppre-
sser of the Buddhists and Jains, usurped the throne of Magadha by
slaying his master Brhadratha. His dynasty ruled from 184 B. C. to
about 72 B.C. until the murder of Devabhiiti the last king of the dynasty.
In such mad persecution and dire calamity Jains must have naturally
resorted to the Acharyas noted for their magical prowess and great Ma-
ntrasiddhas like Susthita, Supratibuddha, Arya Rohanpa, Priyagranthisiiri,
Vidyadhara Gopala * Revatimitra, Kalakacarya, Srigupta, Aryakhaputa-
carya and Upadhyaya Mahendra did or must have done what they could
to protect the Jain fold. The effect of all this was however to increase
the value of Mantrikas immeasurably in the eye of the people and
therefore alsoin the eye of the Sadhus. Protectionof Sangha and Caityas
became the main duty of all whether laymen or monks. The importance
of royal friendship and favour were also considered necessary at first
for the protection and then for the spread of the Jain faith.

From all these necessities and the resulting atmosphere arose
the Caityavisis.
SRI VAJRASWAMI

In the biography of Sri Vajraswimi we find that he also for
some time made exception to the ideal rules of conduct for Sadhus
and for a time helped his pupils with food obtained by his magical
powers. We also find that employing Pata-Vidyad he removed the
whole of the Jain Sangha from a town afflicted with famine, and
carried the whole body flying over to another place named Puri.
Further though a Jain Sadhu is not permitted to touch a flower even
for worship of Jain idols, Sri Vajraswami through his flying-lore flew
over from place to place gathered flowers and brought them down for

x Sri Kalyanavijaya identifies him with Kalki,

+ Vidyidhara was not merely his family-name, as his family-name (Gotra) is addi:
tionally mentioned as Kiéyapa. He was therefore very probably a Vidyasiddha and
so came to be known as Vidyadhara and started Vidyadhari Sikha of Sadhus.
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being used for worship in Jain temples. The later Sadhus took all
these as precedents and justification for their own laxity. They never
cared however to take a lesson from his conduct in preierring death
to taking food obtained through magic, but as mentioned in Avasyaka
Niryukti vv. 1179-81 they preached that even Sadhus should worship
Jain idols with flowers and other materials (i.e. perform Dravya-Pij3)
from the said example of Sri Vajraswami and that such worship was
one of the causes leading to salvation. They thus defended their own
laxity. It may be assumed that till Vajraswami there was no Caitya-
vasa,but extreme devotedness to Caityas does appear from his biography.
He is credited with deciphering of the flying-lore, through his mira-
culous intellectual power, from ‘Mahaparijni-Adhyayana’ of Sri
Acarangasiitra.* He is said to have incorporated ‘Pancamangala
Mahzigruta Skandha’ i.e. the sacred Panca Parmesti Mantra (which was
formerly an independent Siitra) in Mulasiitras. It also appears as
already stated that Sri Vajraswami separated Vardhamina Vidya
from Sdrimantra.+ It appears from Sri Jinaprabhasari’s Vividha Tirtha-
kalpa that Sri Vajraswami rearranged certain works extracted by Sri
Bhadrabdhu from Kalpaprabhrta and also extracted others from
Vijjapahuda which was a summary by Sri Bhadrabahu from the 10th
Ptrva. These are said to have been abridged by Sf1 Padaliptasiiri. All
these facts go to show Vajraswimi's great interest and proficiency in
Vidy3s and Mantras. It must also be remembered that according to
Svetambara tradition, he was the last Achirya versed in the ten
Piirvas, the tenth Parva being the Puarva relating to Vidyas and

x Sl Fwsn epmmam qgmfoars |
daifa sowEst el ST gaguy || @1amad [MRRE, Mo we |l
Sri Munisundarasiiri praises Sri Vajraswémi thus:
“al gy a9 QEd @ gwEw A afa )
WagsHrEga aras fasd i gatad, wte 39 1l
+ StiCandrasena Ks2masramana, probably the grand pupil of Sri Vajraswami, a great
Mantrika is coasidered by some to have done this.
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Mantras. X As such Achirya he was expected to summarise or cull
out important matters from the Parva in which he was the last man
versed. Naturally, therefore, to’ Vajraswami are ascribed such works
in the nature of summaries from the Pirva literature styled
Prabhrtas. He was such a great Mantrasiddba that his name like
that of Sri Gautamaswimi is invoked for obtaining food and other
necessaries of life.§

We have described above (pp. 152 ff. supra) Sarfipikas and
Siddhaputras. It would appear that they were in existence much prior *
to the rise of Caityavasis and were probably concerned with the
preservation and carrying on of the Mantric and Naimittika tradition
of the ancient Parsvipatyas and Naimittikas. They also appear to
have existed side by side with Caityavasis as appears from Sri Hari-
bhadrasiiri's Sambodha Prakarana. All the same they influenced
Caityavasi practices both being practitioners of Mantra, Vidya and
Nimitta. The real difference between Caityavasis on the one hand
and Saripikas and Siddhaputras on the other is that the former in-
spite of some of their lax practices were Sadhus while the latter were
not. As Sadhus, Caityavasis had their predecessors in the five kinds
of lax Sadhus (of whom Kusilas practised Vidyas, Mantras and

X Yativrsabha the author of Tiloyapannatti, a work well-known amongst the Digam-
bara Jains, refers to ‘Vairajasa’as thelast of Pahnasamanas (v.70);and Prof. Hiralal
Jain of Amraoati the learned author of the Introduction to and one of the Editors of
Satkhandigama considers that this reference may be to Ayya Vaira mentioned in
Svetimbara works as the latter mention him as possessed of Paddnuséari L.abdhia
miraculous power connected with intellect, which qualityis also included in the term
Pahnasamana see Avadyaka-Niryukti V. 767 “S€& SI0oog S16d gayLfea wlen |
afg s afga, smoaft agafay”’

§ The Mantra is: “3 Ao ¥nad »N aseafied gaiy Rfggaam e s ssndont fR{R @
+ Hemacandracirya describes Narada as a Siddhaputra who would break up a sacrifice
if the idol of Sri Jina were not kept underneath the sacrificial post, See PariSistha
Parva, biography of Sri ‘Prabhavasﬁri.
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Nimitta *) and Parévapatyas above described. As practice of Mantras
and Vidyas required certain facilities for Sadhana, so they took their
clue from Parsvapatyas, It would appear that as Sri Parévanitha
was especially worshipped by Parsvipatyas he came to be the Mantric
deity par excellence of Jain Mantrikas.

As the Sidhus became more and more associated with temples,
they naturally took part in the rites and ceremonies relating thereto
as also in the installation ceremonies in performing which Mantras are
- usually recited. Taking part in such rites accompanied by Mantric
recital, in the eye of the public, they came to be considered masters
of magical lores. As men of the world wished for health, wealth and
happiness, the aid of such Sadhus must have been freely sought but
restrictedly given. Various facts which appear to have contributed to
the development of Caityavisa and its lax practices can be easily
gathered from the biographies of some of the prominent Achiryas of
olden times.

We have noted above at pp. 174-175 how, the pupils of Arya-
suhasti, SriSusthita and Sri Supratibuddha came to be known as Kau-
tika and Mantravada gained impetus with them. Arya Rohana was alse
a pupil of Arya Suhasti and was a Mantra-siddha as shown below. Next
came Priyagranthisiri whose Mintric achievements are described at
P. 174 supra. Vidyadhara Gopala and other Mantrasiddhas, who flou-
rished about this time, we have already mentioned above.

All of them were famous as Mantravadis and Mantravada was
one of the chief factors that helped the progress of Caityavisa. An-
other factor was the establishment of contact with kings and through
them realization of the ambition to spread Jainism. The effect was
that the contact of Achadryas with the rulers of the land culminated

* See Sar;bodha-prakarana p- 13 v. 16,
- wRmEesY qfauafen Rfmanhd
EEEEME BFQUYgIHag AsHHag U 9¢ )
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usually into such intimate relations that the Acharyas commenced
accepting emblems of royal honour such as palanquin, elephant, horse,
chowries etc. They thus became lax in observing the rules of conduct
for Sadhus. We would give concrete instances. We have already me-
ntioned how it became a practice to give such presents when Achirya-
ship was conferred upon a Sadhu as recorded in Nirvanakalikd of
Padaliptasiiri. Padaliptasiiri himself had come in intimate contact
with king Murunda of Patliputra as also king Hala or some other
king of Sitavibana Dynasty. He is also known to have possessed
magical powers. A verse recording this fact is found in Nisitha Bhasya:
sz g gufafr wEifly afeast wwRs |
ag oz fafEfam qwewg gEvaw

He used to visit five Jaina Tirthas flying daily. He was a poet, a
novelist (having written the first novel Tarangavati), and knew astrology
and other branches of Nimitta S#stra (science of Divination). In Ga-
thasaptasati are found several verses ascribed to him (Palitta). He
composed ‘Praéna Prakii€a’, a work on astrological mode of answering
questions as mentioned in Prabhavakacaritra, the Prakrta commentary
on Jyotiskarandaka (see p. 26 same work with Malayagiri’s commentary),
and commentary on Kalajnina (i. e. knowing approach of death before
hand). His only available work is Nirvanakalika already described above.
According to Kalpactirni Padaliptasiri was a Vicaka. *

SRI KALAKACARYA

Some. time prior to Padaliptasiiri flourished the famous Kila-
kacirya, who on abduction of his sister Sadhvi Sarasvati by king Garda-
bhilla deposed him with the aid of Persian princes. There have been
other Kalakicaryas before and after him with whom we are not here
concerned. The Kalakicarya who deposed king Gardabhilla is said to
have learnt the science of Divination(Nimittasastra)from Ajivakas and

* See Introduction to Satkhandagama p. 59 where the title ‘Mahavicaka’ is consi-
dered the highest.
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wrote a comprehensive work containing biographies and stories pertain-
ing to Caritdnuyoga, the first division of Jain literature and also
started Gandikinuyoga i. e. Prakrapagranthas versifying sitras. He
also changed Paryusand Samvatsari from the 5th of the bright half
of Bhadrapada to the 4th of the bright half of the same month at
the request of Satavahana the king of Pratisthinapura. * All these facts
are referred to in Pancakalpaciirni, Nisithaciirni, Vyavaharaciirni
Avasyakaciirni or Kalpaciirni.

With Sri Kalakasiiri's precedent Sadhus realised that when an
important occasion arose they must have power and be prepared to
redress the wrong to Sangha and Mantrasiddhis came to be valued
more and more, '

This deposition of king Gardabhilla by Sri Kilakiacirya was in
453rd yearof Vira era i. e. 17 years prior to thecommencement of Vikrama
era. Sri Revatimitra, Arya Mangu and Arya Samudra were his contem-
poraries. One incident in the life of Sri Kalakacarya is important to us,
as it shows-his magical powers. It is that when accompanied by Persian
princes, he came acrossa kiln where bricks were being baked, the Achirya
sprinkled some magical powder on it, which put out the fire and turned the
clay-bricks into gold-bricks. This supplied the Acharya and the Persian
princes with sinews of war. It appears from the life of Sri Kalakicirya
that although he was strict in observance of the rules of conduct for
Sadhus, he was bold and courageous enough to make a great exception,
when he saw in the abduction of his ascetic-sister by the king Garda-
bhilla an insult to the Jain religion, and a danger to the Sangha, and
went the length of leading an army and deposing the king. His
example must have been looked upon by his contemporaries as well
as successors with greatest regard and admiration, The real significance
of the incident is that it must have impressed on Sadhus the very
great necessity of possessing magical powers, by which even a king

+ According to some this was by a later Kilakadcdrya who flourished about 980 or
993 Vira era and the King concerned was Dhruvasena of Anandpur alias Vadnagar.
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could be punished, if such an occasion arose. This must have given
a great impetus to the practice of Mantras and acquisition of mira-
culous powers.
- ARYA KHAPUTACARYA

We see the same thing in the life of Vidy&cakravarti * (Universal
monarch of magical lores) Aryakhaputicarya. He flourished about the
same time but must have been a younger contemporary of Kalakacarya.
He died about the 484th of the Vira era, and was a contemporary
of Balamitra and Bhanumitra, Kings of Broach, who were the sons
of the famous Kalakicarya's sister. As stated by the writer at page
11A of his introduction to Nirvanakalikd, ‘‘about the time the Buddhists
had great influence in various courts of India and controversies between
Buddhists on one side and Jains on the other were very common.
Aryakhaputiciryaand Upadhyaya Devendra (Mahendra) his pupil were
Jain S&dhus well known for their learning and accomplishments in
magical lores. One Buddhist from Gudasastrapura, who was defeated by
a Jain Sadhu in a controversy before the King of Broach, died and
became a malevolent spirit and began troubling the Jains. The services
of Aryakhaputicrya were requisitioned, and by his prowess he made
the Buddhist Yaksa (spirit) do his bidding and follow him out of the
town. The king was thus won over, and the spirit gave up harassing
the Jains. Devendra (Mahendra) similarly punsihed the jealous
Brahmins in the Court of King Dahada at Patliputra by twisting

* See Videsavadyakabhisya :

fasaor s Rowfagt @ www amfa

fafsmsst wgfaswn Rsalagssw@agsT 1| 433
He who is accomplished even in one great Vidyi like Vidyasiddha Arya Khaputacirya
is one who is accomplished 1. e. adept in Vidyis or the universal monarch of the
magical lores. Similarly verses 933 and 934 ibid say that one who is dccomplisked in
a principal Mantra or several or all Mantras is a Mantrasiddha like the Sadhu who
drew away columns of a royal palace and one versed in important magical powders
or applications is a Drvyasiddha like Arya Samiti, the maternal uncle of Sri Vajra-
swami, who divided the river Bend to cross over to the other shore.
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back the faces of the Brahmins by his magical prowess. When
they promised to become Jain ascetics they were released and the
King thenceforth never insisted on the Jain Sadhus bowing to the
Brahmin householders. Both these preceptor and pupil were respectively
versed in “Vidya-Pahuda” and “Siddha—-Pahuda” ”. The said Aryakha-
putdcirya thus acquired great fame by protection of the ancient Jain
Tirtha at Broachknown as Asvavabodha against the Buddhists. Wemay
mention here that Aryakhaputdcirya has been mentioned as a Vidya-
siddha twice in Nidithacfirni. Sr1 Kalyanavijaya suggests that Dahada
- might be Devabhiti, the last king of the Sunga dynasty who died in
or about 72 B. C.
MANTRASIDDHAS

According to a statement in Siirimantrakalpa Revati (Circa 414
—450 Vira era), Rohini-really Rohana, a pupil of Arya Suhasti, (Circa 300
Vira era), Nagarjuna, (Circa 813 to 891 Vira era) Arya khaputicirya
(Circa 484 Viraera)and Yasobhadra are the five Acharyas who are known
as Mantrasiddhas obeisance to whom aids worshippers in acquisition
of Mantrasiddhis. ¥ Revati is most probably Revatimitra* who was a
Yugapradhana-leader of the age, a famous Anuyogacarya contemporary
with Kalakacarya (who deposed Gardabhilla), and flourished circa
414-450 Vira era. No details of his life are known.

ARYA ROHANA

“Rohini” as such we are unable to identify. It is probably a
corruption of ‘Rohana’ by some scribe owing to the name of Vidyadevi
Rohini being well-known and as it follows ‘Revati’ which was possibly
misapprehended as the name of a female.

This must be so because Acharyaship is not conferred on a
female ascetic. We find in one of the Mathuria inscriptions mention

* See Avasyakasiitra p. 509 A : weiig Rroraqot fasstfy qerdfaen wear |
snaRer agwRY Rvaniar 1 ReEf 1 [afw ae qoqv

+ There has bsen a later Revatimitra who flourished circa 676 to 735 Vira era.
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of one Arya Rohana who founded a school-gana. (See page 179 ‘On
the Authenticity of the Jain Tradition’ by G. Buhler). The said
iniscription is dated 98th year of king Vasudeva, i.e., the 2nd
century A. D. and refers to Arya Devadattagani who belonged to the
Gana or Kula founded by Arya Rohana. It means that Arya Rohana
must have been a spiritual ancestor of Arya Devadatta. So considera-
ble time must have passed between Arya Rohana and Arya Devadatta,
It appears from the same inscription that he must have also started
‘Parihiisaka’ Kula and ‘Paurnapatrika’ Sakha mentioned in the inscrip-
tion. Arya Rohanais mentioned in Sthavirivali of Kalpasiitra p. 166
(Devachand Lalbhai Edn. with Subodhikdvrtti)as the first of the 12
pupils of Arya Suhasti. It is also stated therein that he started Uddeha
gana which had four Sikhas and six Kulas including Paurnapatrika
Sakha and Parihiisaka Kula mentioned in the inscription. We have
no more information about Arya Rohana.

Aryakhaputicirya, we have already described.

SRI NAGARJUNA

Sri Nagarjuna here referred to could not have been the Rasa-
Siddhax or alchemist who learnt the ingredients of Padalepa (i. e. foot
application) for flying from St Padaliptasfiri as he is not known to have
been initiated as a Jain Sadhu. He could not therefore have acquired
accomplishment in SGrimantra which is communicated by a preceptor
to pupil only on conferment of Achdryaship on him. He must be the
famous Achdrya Nigarjuna (circa 813 to 891 Vira era) who is re-
sponsible for the Vallabhi Vacani of the sacred scriptures of the
Jains contemporaneously with Skandilacarya (circa 827 to 840 Vira era)
who was responsible for the Mathuri Vacanda and who is said to be of
same spiritual line viz, Vidyidhara as that of Padaliptasiri, There
have been several Nagarjunas and the one who started the Madhya-
maka school of Buddhists has nothing to do with Nagarjuna of Vallabhi

* One who can convert base metals into go!d with the help of special mercurial
pteparations.
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Vacand. There was also a later Buddhist Tantrika named Nagarjuna,
who flourished in the 7th century of the Christian era. Kaksaputa and
Ascaryayogaratnamila ascribed to Nagarjuna are claimed to be the
works of the Buddhist Tantrika Nagarjuna.

SRI YASOBHADRASURI

We make some observations about Sri Yagobhadrasiiri at this
place as he is one of the five Mantrasiddhas mentioned above although
he flourished so late as the 10th century of the Vikrama era.

Sri Yadobhadrasiiri belonged to Sandera Gaccha and was not
therefore a member of Caityavasi Gaccha. He was however very
famous as a Mantravadi. He was the pupil of Sri Iévarasiiri. He was
born of Pragvat parents Sapu (of Nariyana Gotra) and Guni. His
name was Sudharma. He lived with his parents at the Village of
Palasi in Rohai Khanda near Mt. Abu. As a child he took an ink-
pot of a Brahmin co-pupil and accidentally broke it while replacing
it. The Brahmin student insisted upon the identical ink-pot being
returned. The demand could not possibly be satisfied by Sudharma
and the Brahmin student vowed that he would eat rice-meal in the
skull of Sudharma. The latter retorted “If Iam a true Bania I would
kill you even if dead.” The said ISvarasiiri being in quest of a good
pupil worshipped a deity named Badari who informed him that the
said Sudharma was a fit pupil to be initiated and become his successor.
Thereupon Ivarsiri came to Palasi village and initiated the said
- Sudharma. Then they went to Mudihada towh and Acharyaship was
there conferred on Sudharma, and at the time his name was changed to
Yasobhadrasiiri and Badaridevi promised to help him. Then they came
to Pali for stay during the monsoon when the Sun-god was pleased
with Yasobhadrasiiri and gave him a boon promising to fulfil all his
desires. Isvarasiri died there during the monsoon and as soon as it
was’ over Yasobhadrastiri with his co-pupil Balibhadrasiiri went to
Sanderd and there in a new temple installed the idol of Sri Sre-
ydnpsandtha in sy. 969. In the same year as a result of Yosobhadra-



JAIN MANTRAVADA AND CAITYAVASIS : SRI YASOBHADRASURI 195

siiti's preaching another temple was constructed at Mudahada. In the
Sangha-dinner given at Sanderd on the occasion of the installation
ceremony Ghee (clarified butter) used for preparing food was exhausted
owing to a very great number of people unexpectedly attending the
dinner. The Achirya, at the request of Dhanraja the leading layman
managing the function, through the aid of Viras (Powerful Mantric deities)
obtained ‘Ghee’ immediately from Pali though much distant. On the
third day Dhanrija reached Pali and offered to pay for the ‘Ghee’ to
the merchant there. The latter having learnt the object for which
it was utilised refused to take the moneys and the same were given
in charity at Pali by Dhanrija. Yaobhadrasiiri visited Ahada,
Khamaniira, Karhetaka, Kavilina, Bhestra and other places and by
his preachings made many to embrace the Jain faith. Yasobhadrasiri
came from Chitor to Ahada i.e. Aghata at the request of the mini-
ster of Ahada and installed the idol of Sri Parévanithain the temple
constructed there. The sajd Balibhadrasiiti cured the Queen of Ahada
who was possessed by a malignant spirit named Revati. Ultimately he
came to Nadaldi for stay during monsoon. The Brahmin student being
too poor to maintain himself became pupil of a Kanafatta Yogi (i.e. a
follower of Natha Yogis, one who puts on big thick rings in large
holes made in the centre of the ears) and learned black magic. Searching
for the Bania student he came upto Nadalai and came to the place
where the Acharya was preaching. He produced serpents from his
matted hair and there was a panic amongst the hearers there.
The Acharya recognising him as his old co-pupil produced with
the aid of Badari deity from strips of his mouth-cloth mungeese and
the serpents immediately disappeared. The Yogi thus baulked of
his object went away thoroughly disappointed. Then there was a
competition between the two to bring temples from other towns
and the Acharya brought down from Kantinagara and Vallabhi towns
the temple of Sii Rsabha and the Yogi brought down a temple of
Sambhu, Then the Yogi made the faces of the Jain idols distorted
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and the Acharya by giving them bath of Mantric-waters restored them
to their original appearance. Then the Yogi made the columns and
the seats in the temple quake and the Acharya stabilized them
with his magical powers and brought down the cupola from the turret
of the temple of Sambhu. Yasobhadrasfiri died in 971 Vikrama era
according to Viravamsavali but 1029 Vikrama era according to
“Aitihasika Rasa Sangraha Part I”. When his body was placed on the
burning pyre the Yogi brought down rains to extinguish the fire and
obtain the natural gem from the skull of the Achirya, but the rain
was intercepted by a cover raised on the pyre and Badaridevi, who
was angry at the hostility of the Yogi even to the dead Achirya,
threw him on the burning pyre and he died.

" 8r1 Kalyanavijaya says at page 73 of his introducion to Pra-
bhavakacaritra that according to Pattivalis Caityavasis arose in 882
Vira era, i. e. 412 Vikrama era but that really it is the date when they
had gathered great strength and much power and influence and had
outnumbered Sddaus who were observing strictly the rules of conduct
laid down in the scriptures for them. He further says that according to
‘statements in Bhisyas and Carnis on Jain Stitras Caityavasis appear to
‘have been in existence even before the said date. That the decadent
times helped the growth of Caityavisis would appear to be probable
from the fact that according to Vincent Smith “The period between
the extinction of the Kushan and Andhra dynasties about 220 or 230
A. D., and the rise of the imperial Gupta dynasty, nearly a century
later, is one of the darkest in the whole range of Indian history.”
(P. 257 Early History of India).

SRI MANADEVASURI

Sri Manadevasiiri flourished from the end of the 2nd century
to 261 Vikrama era. His grand preceptor Devasiri, before Achirya-
ship was conferred on him by Sarvadevasiiri, was known as Upadhyaya
Devachandra and managed the temple of Sri Mahavira at Korantaka
alias Koratd in Marwar. This, if true, establishes the existence of
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Caityavisis in the beginning of the 3rd century of Vikrama era,
Manadevasiiri having died about 261 Vikrama era.

At the instance of Sri Sarvadevasiiri, Upadhyiya Devachandra
gave up the management of the temple and commenced observing the
rules of conduct for the ideal Sadhu, and ultimately Acharyaship was
conferred on him. It is said in the biography of Sri Manadevasiiri that in
his time there were 500 Jain temples at Taksadila (Taxild) and that
there was a great population of the Jains at that place. Once there was
a great epidemic at Taksadila and the Jain Sangha having assembled
to learn the cause thereof andits remedy wasinformed by the Sasanadevi
that the only remedy was to approach Sri Manadevasiiri at Nandol in
Marwar. SrT Manadevasiiri was such a Mantrasiddha that deities Jayd and
Vijayi used to remain in attendance upon him. Sri Mandevasiri having
been requested to help the Sangha composed Santistava containing Ma-
ntradhirdja (Mantra of Sri Parévanatha as propounded by Kamatha) and
Mantra of Sri Santindtha and informed the representative Viracandra,
who had come there at the instance of the Sangha of Taksasila, that the
epidemic would end and would not harm those who would recite the said
Stotra and sprinkle round about their residence water over which the hymn
was recited. The said Stotra is now known as Laghiiéanti to distinguish
it from the Brhadsanti (big Santi) of Vadivetala Santistiri. He has also
composed a Stirimantra-Stotra published in appendix A hereto. There
was a later Mandevasiiri a contemporary and friend of Sri Haribhadrasiiri,
about whom it is said that he having forgotten Sarimantra Iearnt it
again from Sri Ambikadevi.

As it would be interesting to investigate since when the Sadhus
commenced taking up res1dence in temples, we would note here the
followmg facts.

- At page 318 B of Avadyakasiitra with Haribhadrasiiri’s com-
mentrary, it is stated that Srigupticarya (Circa 533-548 Vira era) re-
sided at a temple (of Vyantara deity) named Bhiitagrha or Bhiitaguh&
in the town named Antaranjika. This gives us a clue to the practice
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of Jain Sadhus taking up residence in Caityas or temples of non-Jain*
deities before they commenced doing so in Jain Caityas. Srigupta was
an Upadhydya and should not be confounded with a pupil of Arya
Stihasti bearing the same name. This Srigupta was versed in several
Vidyas, and taught them to his pupil Rohagupta, who had accepted the
open challenge of an ascetic for a religious controversy. The said pupil
succeeded in the bout both intellectual as well as magical. He would not
however admit at the instance of his said preceptor Srigupta that Jains
did not believe in the Trirasika principles propounded by him as a
stratagem to defeat his shrewd adversary and was driven out of the
fold. We may, therefore, infer that sometime after expiry of Vajra-
swami in the 2nd century of Vikrama era Caityavasa became common
and continued to be more common until it gathered great strength
about s. y. 412 as noted in Pattavalis, and as noted in the biography
of Sri Siddhasenacarya the latter accepted palanquin and elephant
from king Devapila.
SRI SIDDHASENA DIVAKARA

Sri Siddhasenacarya was a grand-pupil of Skandildcarya, famous
for Mathurivicani. He must be therefore taken to have flourished
not earlier than the 5th century of Vikrama era. Some put him down
even to the 5th or 6th century A.D. He wrote a Bhasya or a versified
commentary on Nisitha Sitra. His name also occurs in Mahanisitha-
sitra. He is referred to in Nidithacfirni, which is a work of the 7th
century of the Vikrama era, as Siddhasenaksamasramana and Siddha-

* See Jnitadharmakathinga P.107 A for practice of Jain S8dhus taking up residence
temporarily. The places mentioned include Devakulas i. e. Caityas which there mean
non-Jain temples; “‘@ar! Si9 ARG IFANG ZaIsg aug Teag gfrrenfaafesarg
q91g nRafE ferendssgura sfafgam fguf &9 wEafER 1’ i e. Oh Suka!
that is harmless (not involving injury to living beings) residence which is taken up
by us in gardens, parks, temples, meeting-places and places for supplying drinking
water, not frequented by women and eunuchs, where seats, sleepingboards and grass
beds are only borrowed for use.
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sendyariya. From several references in the same work it appears that he
must have written Bhasyas or commentaries on the Jain canon. At one
place in Nisithaciirni, it is stated that he created horses by a magical
process contained in Yoniprabhrta. It is also stated about him that
from a column at Chitor, he obtained a book on magic and read a
page containing methods to prepare gold from base metals and
create warriors. It really means that the Achirya was versed in ma-
gical lores and that he helped a king-friend to overcome his enemies.
That is the reason why he got the name of Siddhasena i. e. one
possessed of magical army. He also composed the famous Kalydna-
mandira stotra, which he recited, when a king insisted on his making
obeisance to Mahadeva, and on his reciting the 13th verse, there
appeared the idol of Sri Parévandtha from out of the phallic Siva. A
Mantrika hymn imitating Sakrastava praising Sri Jina by various epi-
thets is also ascribed to him. X At the beginning of his life he expressed
a desire to translate all Prakrta scriptures into Sanskrit, which offended
his preceptor and the Sangha and he was excommunicated for twelve
years, the condition of re-admission being that he should do some-
thing, by which the reputation of the Jain religion may be greatly
enhanced in the estimation of others. He fulfilled the condition. He
was since known as Divakara. He was a great poet and composed
Dvitrimsikas, He was a great controversialist and composed the famous
Sanmatitarka. He made several kings accept Jain faith by his magical
prowess and he was thereupon re-admitted to the Jain fold. There is
no doubt that in his time Caityavisis had already gathered great
strength, otherwise an Acharya of his attainment would not have dared
to ride an elephant and use a palanquin. It would also appear that
Caityavasa and Mantravida were going hand in hand.
$RI MALLAVADISURI ’
In the biography of the famous logician Sri Mallavadisiiri who

x See Bhaktimaradistotratryam (DevachandLalbhai Edn. No.79) PP, 242-245. Note
the epithets ‘Sarvamantramayiya’ and ‘Siddhasenddhinathidya’ given to Sri Jina.
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flourished in the 5th century of Vikrama era, it is stated that he
conquered in debate the Bauddhas and their Vyantaras* (deities) also.
It is said that this Mallavadisiri had obtained a boon from Sarasvati
after six months worship in the cave of a mountain named Girikhanda.
He composed Nayacakrasira, by virtue of the said boon, based on the
single verse which he was allowed to read of the original work on Naya,
by Sarasvati. He was thus a great Mantrika. He also wrote a com-
mentary on the famous Sanmatitarka of Sri Siddhasendcarya.

TEMPLE-BUILDING ACTIVITY IN THE 6th & 7th CENTURIES.

The importance given to Jain temples from the time of Samprati
rose gradually; and whenever a Jain Achirya succeeded in bringing
a king into the Jain fold we find that grand temples were constructed
at different places by such king. We find great activities of temple-
building going on in Gujarit as a result of the preachings of the
predecessors of Daksinyacinha the author of Kuvalayamaila in or about
-sixth and seventh centuries of the Vikrama era. In the colophon of
Kuvalayamala it is said:—‘There are two regions and only two count-
ries~Uttardpatha and Daksindpatha; amongst them Uttardpatha is the
country full of learned men. In Uttarapatha there was a prosperous
town named Pavvaiyd (Parvatikd) on the beautiful shores of the river
Chandrabhaga (Chenab), which was like the beloved of the Sea with
a lotus-like face. It was the capital of King Torardja (v.l. Toramina).
- His preceptor Hariguptacarya of Gupta dynasty had taken up his
residence there, His pupil was the great poet Devagupta. (Devagupta’s
pupil) Sivacandra Mahattara went on pilgrimage from place to place
for making obeisance to Jinas. He ultimately stayed like the wish—
granting tree at Bhillamala. His pupil Yaksadatta Gani, possessing
qualities of a Ksam#sramana and a Mahdtma, was very famous. His
many pupils possessed of miraculous powers of speech, austerity and

* ot fiFeaTay wAared AgrEifaggs |
fy g qeard atgicasgacient | swasafE, 9 on, Blo ey il
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strength of soul adorned the country of Gujarit with temples. Of
them the chief were Niga, Vinda, Mammata, Durga, Achirya Agni-
darmi and the sixth Vatesvara. Vatesvara got a beautiful Jain temple
constructed at Akasavapra®* seeing which even an angry man would
be calmed. Another pupil of his named Tattvicirya was possessed
of the lustre -of austerity and character, with which he destroyedsin
and darkness of ignorance-true to his name like the Sun; and his
pupil (Udyotanasiiri) bearing the appellation of Daksinyacinha has
composed this story of Kuvalaym#ld being inspired by the sight of
Hridevi. + “Acharya Virabhadra and Haribhadra were his Vidyagurus
the former in respect of-sacred scriptures and the latter in respect
of logic. From a coin found by Cunningham bearing words ‘Sri
Maharaja Hariguptasya’' on the obverse and a Kalasa with flowers
i.e. Kumbhakalasa on the reverse, and from the fact that such a
Kalasa is unmistakably the sign of Jainism, it appears that he must
be a Jain. As the coin is supposed to belong to the sixth century of
the Vikrama era he must probably be the same as Hariguptéicirya
mentioned in the colophon quoted above and a contemporary of the
famous Toramdna of the Hiinas. The readers will note that the
temple building activity was a special characteristic of Caityavisis
and that it was thus carried on in the 6th and 7th centuries of the
Vikrama era.

* This is modern ‘Vadnagar alias Anandpur in Gujardt’ according to Sri Jinavijaya
but ‘Amarkot alias Ambarkota’ oa the border of Sind according to Sri KalyZinavijaya.

+ According to Aciradinakara pp. 235 ff. Sri, Hri, Dhrti, Kirti, Buddhi and Laksmi
are the six deities who are invoked to bring prosperity to the worshipper. Of the
well-known six objects of M3ntric worship they are worshipped for Pusti: “;ﬁg’i-
gaq9: ffgfierdfa agRen: | diferany dwey Fifed avg 431 117 See loc. cit. for
Dhyinas of Hridevi and the other five deities. gﬁﬁ am—“qgmaﬁztﬁ{%aﬁ'iwg@m-
RyfasusarTast | dekanafiamaagaen g dfesfet figeg fagan”
So, Sri Bhagavatisiira, 1X Sataka, 11 Uddesa, 430 Stitra records a present of the idols
of these six deities on the occasion of marriage.
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SRI MANATUNGASURI (Circa 7th Century A. D.)

We then come to Sri Manatungasiiri who was a contemporary
of Bana and Mayiira and composed Bhaktimarastotra to show that
the Jains also possessed magical powers. Mayiira composed his famous
hymn in praise of the Sun to remove leprosy from which he was
suffering. Bana Vying with him composed his famous hymn Candi-
gataka in praise of Candi through whose favour his hands and legs
which had been got amputated were miraculously joined to his-body
as if nothing had happened to him. Mianatungasiiri was invited by
the king to his Court at the instance of his minister who had in-
formed the former that the Jains also possessed miraculous powers.
Manatungasiiri when requested in the Court to show some miracle
said: “Like house-holders we do not do anything of the sort for
money having taken a vow cof poverty, but merely to show that
Jains are not devoid of such powers I also shall perform a miracle.”
He asked the king to put him in a prison chained and locked with
as many locks as he liked. It is said that 48 locks were put on the
chains and he was locked up in a prison. He then commenced compos-
ing the famous hymn in praise of Lord Rsabhadeva now known as
Bhaktamarastotra which originally consisted of 48 verses. As he
composed and recited each verse one of the locks broke open till
all of them broke and the prison doors also flew open and he walked
out amidst the applause of all. He has also composed the famous
Bhayaharastotra popularly known as Namiuna stotra. It contains the
famous Cintamanimantra of Sri Parsvanitha. It is intended to remove
all kinds of fear and diseases. He has also composed the famous Panca-
Paramesti stotra called ‘Bhattibbhara’ from its first words. This
Achdrya flourished in the 7th century of the Vikrama era being a con-
temporary of the King Sri Harsa. The tendency to impress and win
over kings through miraculous powers and by their friendship to pro-
pagate the Jain religion can be noted in Manatungasiri’s biography.
His performing the miracle mentioned above would not be justified
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according to the strict rules of conduct to be observed by Sidhus as
the only exception recognised is that in times of great calamity to
the Jain fold such powers may be exercised without committing sin.
Perhaps justification might be urged that the result of the performance
in the Court would contribute greatly to the spread of Jainism but
such exception is not recognisedin the strict rules of conduct for Jain
ascetics. It is an illustration of the tendency of the times and in-
fluence of Caityavasi Sadhus.

In brief, temple building activities, recurring famines, foreign
invasions, internal feuds and unwillingness to undergo hardships inci-
dental to acting upto the ideals of Sidhu’s conduct, Sadhus taking
up residence in population instead of forests, contact and friendship
with kings, anxiety to protect Jainism from the onslaughts of rival
religions, desire to succeed in constant debates, necessity of magical
powers to meet disputants belonging to rival religions who were reputed
to be Tantrikas possessing magical powers, all jointly and severally
contributed to the rise and continuance of the Caityavisis for nearly
a thousand years.

SRI HARIBHADRASURI (Circa 8th Century A.D.)

We have to note here that at no time during the period
of nearly one thousand years Caityavisis were so powerful that
they could completely overwhelm or root out the ideal Sadhus.
Although the latter were comparatively few in number, they existed
side by side; and when by sheer strength of character and learning
a member of the latter class rose to leadership Caityavasis did suffer
a set-back for a time. The famous Haribhadrasiiri is the Acharya
who so opposed the Caityavisi's lax practices, although it is said that he
himself arranged for food being given to the hungry and a conch
used to be blown inviting the hungry to meals before he would him-
self partake of food-which practice is notin conformity with the vow
of poverty i.e. not to have any belongings. Some explain this practice
by saying that it was not Sri Haribhadrasfiri himself but a Srivaka-
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a layman devoted to him who used to distribute food as stated above.
This Haribhadrasiiri appears to have been himself a great Mantrika. * .
He defeated the Buddhists who were assisted by their Patron-deity
“Tara’ in debate. He had on his side the Jain Amniya deity Sri
Ambikd to help him through. Thereis one tradition about him which
says that when he learnt of the death of his two favourite pupils,
who had gone to the Buddhists to learn their scriptures, at the hands
of the Buddhists he with his great magical powers drew them flying
through the air to be dropped in 2 pan of boiling oil but desisted
when reminded of the sin he was about to commit by his preceptor
who sent three verses for his benefit showing the consequences of
such revenge. It is said that he composed his famous ‘‘Samaraiccakaha”
on the basis of the said verses to atone for his sinful resolve.

The generality of the Sadhus in his times was however un-
willing to undergo the hardships incidental to the ideal ascetic life
prescribed in the scriptures and took up their residence in particular
temples and sometimes in separate houses termed Mathas. As already
noted they had formed themselves into a Gaccha known as Caityavasi
Gaccha. Their activities have been well described by Sri Haribhadra-
siri in his Sambodhaprakarana (pp 13~18). One should not, however,
from the said description jump to the conclusion that all Caityavasis
were from the beginning so lax in every respect. The fact is that
once liberties commence to be taken the habit grows and gathers
strength and what was originally perhaps a venial transgression be-
comes an unpardonable sin. We have not sufficient materials to show
this development through all its stages. We have noted and would
note the various exceptions made and liberties taken from time to
time as appears from the biographies of different Acharyis who were
otherwise great and even now command respect.

* In his commentary on Ava$yakasutra at p. 411 he mentions Amb3d Kusmandi and
Harinegamesi as instances of Vidy&s and Mantras respectively and Maha-purusadattd
as an instance of Mahavidya.
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SRI SILAGUNASURI(Circa 8th century A.D.)

We then come to the times of the famous' Silagunasiii who
brought up under his personal care the famous Vanaraj of the Chawda
dynasty who founded Anhilapurpitan in s.y. 802. In Prabhivaka
Caritra the name of the Achirya who brought up Vanarij is given
as Devacandra. This Devacandra was himself a pupil of Sri Silaguna-
siiri and it might be that he took charge and care of Vanardj under
the orders of Sri Silagunasiiri. According to the inscription No. 510 in
the 2nd volume of the Inscriptions collected by Sri Jinavijaya he was
a pupil of Silagunasiri : “sitamiedmganguEnisanage shadzrg
siqugfiRenfiXadagfgfa:’ This suggests that the idol bearing the
inscription was of Sri Devacandrasiiri and that he was the preceptor of
Sri Vanardj. According to Sri Prabhavakacaritra, Vanaraj had given
a writing to the Caityavasi Sadhus that only those Sadhus who were
permitted by the Caityavasis should stay in his capital and others
not so permitted should not stay. Caityavisis were considered as
Kulgurus (i.e. family-priests of Chawda dynasty) as appears from the
following Duha (couplet). It also shows that there were other Gacchas
also at that time such as Sandesard, Chaudasiyd (as distinguished
from Paurnamikas) and others known to be family—priests of other
royal dynasties: “faardtm qdeu IIgfmr Sgor i

S@ufgm JEe Fage wg T@m )
P. 188 Short History of Jain Literature
by M. D. Desai.

SRI BAPPABHATTISURI

We then come to Sri Bappabhattisiiri alias Bhadrakirti. He was
a great poet and also a great dialectician and has composed several
stotras of which Caturavimsati-Jina-Stuti and hymns to Sarasvati * and
Santidevatd only are available. He lived from 800 to 895 Vikrama era.

* Seeappendix 12 hereto; the hymn referred to in Prabhdvakacaritra is not available.
He has also written a Sarasvati-Mantra-Kalpa. See appendix 12.
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The most noteworthy feature of his life is his intimate friendship with
king Ama and that is the reason why he was called Rajapiijita. He
was also friendly with a king named Dharma of Gaudadesa whose
capital was Laksanavati. He was a contemporary of the famous poet
Vakpatiraja. Sri Bappabhatti got temples constructed at Kanoj and
Gwalior by king Ama. He defeated the Digambarasin a peculiar kind of
debate which necessitated possession of great magical powers on the
question of the right of precedence in worship at and the ownership
of the Girinar Tirtha, It also appears that Sri Bappabhatti and his
co—pupils used to reside in Jain temples. Bappabhatti and his pupils are
said to have resided in a temple named Amavihira, He composed
52 literary Prabandhas one of them being Tarigana reference to which
is made by the Jain poet Dhanapila in his work Tilakamanjari.
SRI SIDDHARSI SRI VIRAGANI AND $RI SANTISURI

We have already mentioned that although Caityavasis were in
power they had not completely rooted out those who were still following
strictly the rules of conduct laid down for Sadhus, Sri Siddharsi is an
instance. He wrote his famous Upamitibhavaprapaficakathi in s y.
962. He used to give religious discourses sitting in the Agramandapa of
Jain temples. Although it was the practice in former times to give
religious lectures in the Agramandapa of Jain temples and although
there was nothing objectionable in it from the scriptural point of view,
it being wrongly taken to be one of the activities of Caityavasi Sa-
dhus was stopped by the reformists. Similarly there were such Sadhus
as Sri Viragani who were ideals of renunciation and asceticism. He
was a Mantrika all the same and learnt Afngavidya* together with
Ganividya from Vimalagani through his book kept in the niche in
the dome of a temple. According to Sri Kalyanavijaya he must have
flourished in the 11th century of Vikrama era and not in the 10th
as stated in Sri Prabhavakicaritra.

* According to Himvat Sthaviravali Balissaha a pupil of Arya Mahagiri extracted
Arigavidya from the 10th Piirva. See p-174 Vira Nirvana Samvat and Jain Kila Ganana.
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Coming to the famous Achirya Vadivetala Sri Santisiri, we
find that on his defeating 84 disputants in the Court of king Bhoja
he got the said title of Vadivetila and 84 lacs of Malvi rupees equal
to 12,60,000/- rupees of Gujarit. He had obtained such miraculous
powers by virtue of a boon from Sarasvati that he could make even
inanimate objects carry cn successful debates and could silence all
.opponents merely by raising his hand while debating. He spent
all the moneys in getting Jain temples constructed. He is the author
of the famous Brhadsanti containing Mantras for peace and prosperity
which is even now recited by Jains in their periodical expiatory rites
namely Pratikramanas. This shows that he was versed in magic. It
is noted in his biography that once he cured through his Mantric
powers, the son of a Jain merchant bitten by a serpent and given up as
dead. ¥ In his biography his place of residence is twice called Matha.
One may, therefore, infer that there was laxity in observing the ideal
rules of conduct for Sadhus, particularly in resject of residence, in the
Gaccha to which he belonged. He died in 1096 Vikrama era.

SRI SURACARYA (Circa 11th century A.D.)

We then comé to Sri Siracirya who was the son of King Sai-
gramasinha and bore the name of Mahipila as a house-holder. His
_paternal uncle was the famous Dropacirya. Mahipéla’s mother, having
lost her husband eirly during the childhood of Mahipdla, entrusted
him to Drondcirya who made him versed in all the branches of learn-
ing and initiated him as his chief pupil and gave him the name Stra-
carya. The said Drondcirya was the maternal uncle of king Bhimadeva
of Patan. Siiracirya was a highly intelligent scholar well versed in
logic and poetics but was rather proud and of angry temperament.

X From this fact we infer that he was rightly calied Gandharva as the title used to
be given in ancient times to one versed in curing persons bitten by serpents through
magical powers. Sri Kalvinavijaya thinks that Gandhatva Vadivetdla Santistiri was a
contemporary of St Devardhigani and assisted bimin Agamavicani, we should think,
on insufficient evidence-See Vira-Nirvina Samvat and Jain Kala Ganand p. 118,
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He was scolded by his preceptor for being cruel to his pupils and
taunted that if he was so anxious to make his pupils great disputants
why did he not himself go to the Court of Bhoja and defeat his
famous disputants. On that he vowed to do so and ultimately went there
and defeated all the disputants of the Court of King Bhoja. He was
not, however, discreet and pointed out mistakes in the work on gram-
mar composed by the king himself and would have been punished
for his audacity but with the help of the poet Dhanapila he secretly
escaped from his Upiéraya and safely reached Gujarit. He was a
Caityavasi as in fact his grand preceptor Govindasiiri owned a Jain
temple at -Patan where male as well as female dancers used to dance
on ceremonious occasions such as Parvas. When he entered the town
of Dhard and also on his return to P4itan he rode an elephant. All
this goes to show how Caityavasis flourished at the time at Patan.

SRI JINESVARASORI

We would now note the fact that Sri Jinesvarasiiri defeated in
debate Caityavisi Sadhus at Pitan in the presence of King Durlabharija
ins. y. 1080. According to the followers of Kharataragaccha the
leader of the Caityavasis who lost in the debate was Saricirya.
At the date however Durlabharija was not the ruler of Pitan. From
this day reformists gained ascendance and Caityavisis became
gradually extinct.

Although Caityavasis met with a reverse in or about s. y. 1080,
they did not all disappear from the scene at once. For over a hundred
years thereafter we hear about them in some connection or ather.
Theirinfluence however continued for a long time thereafter and a gradu-
ally increasing number of Sadhus continued to be lax in the observance
of the rules of conduct laid down for Sadhus; and ultimately about 300
years back they were distinguished under the name of Yatis or Jatis,
These may with some justification be called the successors to Caitya-
vasis as the latter as also Saripikas and Siddhaputras were of Par-
$vipatyas, Naimittikas and the five kinds of fallen Sadhus viz. Pasatthas,
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Avasannas, Kusilas, Samsaktas and Yathacandas. Reforms were intro-
duced from time to time by various Acharyas like Si1 Jagaccandrasiri,
who received the title of Tapa by his great austerities and founded the
Tapagaccha and Sri Hiravijayasiri of Tapagaccha and Sri Jinacandra-
siiri of the Kharatara Gaccha in Akbar’s time and lastly by Pannyasa Sri
Satyavijaya (s. y. 1674 tos.y. 1756)* amongst the followers of Tapa-
gaccha and by Sri Ksamakalyana amongst the followers of IKharatara
Gaccha., But Yatis and their chiefs called Bhattarakas have continued
side by side with varying fortunes all the same. They might be compared
with Caityavisis and Sarlipikas of olden times. They put on the
white garments of Sadhus but would practice Vidya, Jyotis and
Ciirna i. e. Magic, Astrology and Medicine. They lost most of their influ-
ence and power over the Jain laity since the advent of Sri Atmaramaji
alias Vijayanandasiiri. They however still exist in comparatively small

number and practice Medicine, Astrology and Mantra. The western edu-
cation, the modernatmosphere and the activities of the other Sadhus have

taken away most of their adherents. Generally the backward sections
of the Jain population residing far away in small towns and villages
beyond the influence of modern civilization and education still support
them. Some of them have their hereditary Jagirs and allowances conferred
on them by States for services rendered in the past by their predecessors.
They earn their livelihood otherwise by practice of medicine. It should
not be understood however that the reformed Sadhus did not or do not
believe in Mantras. They are required for religious purposes to do Japa at
least of Vardhamanavidya or Panca Parmesti Mantra. The Acaryas have
to do Japa of Siirimantra. The difference is in theory only, and it is
that the reformed Sadhus are to be real Adhydtmikas and are not
therefore to practice Mantras for gaining worldly prosperity or happi-

* The reformed Sadhus of Tapigaccha sincehis time and those of Kharataragaccha
from the time of Ksamikalvana commenced putting on yellow garments instead of
white to distinguish themselves from others who continued their lax practices. These
are known as ‘Samvegis.” Sadhus of Kharatara Gaccha have resumed putting on
white garments.
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ness either for themselves or others. All however do not strictly observe
this restriction and the conduct of those amongst Samvegl Sadhus
also who take liberties in this respect is not approved of by ideal
Sadhus. The fact however that Mantravida existed and exists amongst
Jains cannot be denied by anyone.

We would here note the names of the famous Jain Mantrikas *
who flourished since 1080 Vikrama era about which time the Caityavisis
were defeated in the debate as already stated. Yasobhadrasiri of Sindera
Gaccha, whodied in 1096 Vikrama era we have already mentioned—(See
supra pp. 194 et seq.) Abhayadevasiiri, Virdcarya, Jinadattasiri, Vadi
Devasiiri, Hemacandracarya, Malayagiri, Devendrasiri of Nigendra
Gaccha of Serisa-Tirtha fame, Sri Parévadevagani alias Candracérya
(Circa 1203 s.y.)author of Upasargaharavrtti and Padmavatyastaka-Vrtti,
Sagaracandrasiiri, Amaracandrasiri the author of Bila Bharata and
several other works, Balacandrasiiri, Dharmaghosasiiri of Tapagaccha,
the Guru of Pethadashdh who became very famous by his charities,
Devabhadragani author of Pratyangird-Kalpa in Prakrta,Piirnakalasagani
author of Sri Stambhana-Parsva-Jina-Stavana with commentary(circal 307
s. y.) Jinaprabhasiiri, Jinakusalastiri, Bhuvanatungasiiri and Merutungastri
of Ancalagaccha, Munisundarasiiri Subhasundaragani, Hemavimalasri,
Jinacandrasiiri (of Kharataragaccha, a contemporary of Akbar),

* It is not possible to give an exhaustive list, as almost all the Sidhus of note who
wrote any work in Sanskrta, Prakrta, Apabhramsa, or Gujarati include obeisance to
Sarasvati in the openipg benedictory verses. Some like Amradeva and others are
kpown as having their distinctive Mantras for worship of Sarasvati, but no Mintric
works of theirs are available nor any miraculous achievement of theirs known to us.
Even such a prominent personality as Sri Hiravijayasri though known to have been
opposed to performance of miracles or fortune-telling was a Mantrika he having achie-
ved accomplishment in S@rimantra.(See Hirasaubhigya poem cantosV1ItoIX)Amongst
Digambara Jains, besides the author of the present work,Sri Mallisenasiiri,there were
before him Sri Elacdrya alias Heldcirya (who first composed, Jvalamalini-Kalpa)
and Sri Indranandi and after him Sri Subhacandricirya author of jnanirnava and,
Bhattiraka Subhacandricaryi author of Ambikd-Kalpa and others.
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Upadhyayas Santicandra, Yasovijaya and Meghavijaya,and Viravijaya
the poet who composed several Gujariti Rasds and Pijds, lyrical
poems, Sajjiyas and Stavanas (hymns). Coming to the modern times
Sri Mohanlalji, as a memorial to whom a library and Pathadila are
even now being conducted in Bombay, was a famous Mantrika, He died at
Surat in 1963 Vikrama era. Amongst contemporary personages who have
the reputation of being Mantrikas we may mention the famous Yogl-
$vara Acirya Sri Sintivijayaji who is ‘Guru’ to several rulers of the
Native States of India. Only a few years back H. M. the king of
Nepil sent a deputation to wait on him and honour hirn as ‘Rijagury’
of Nepal. We may also mention Sri Jayasimhasiiri who has drawn all
the Yantras in this work and other works like Mahdprabhiavika Nava-
smarana, Mantridhirdja Cintamani etc. published by the publisher of
the present work. The writer has come in close contact with Sri
Jayasimhasiiri and has great regard for his knowledge of Mantradastra
and Jain Architecture.



Mantrikas Subsequent to 1080 Vikrama era.

E shall now make a few observations on the lives of the various
Mantrikas mentioned above, referring specially to their magical
powers and miraculous achievements.
SRI ABHAYADEVASURI

Sri Abhayadevasiiri is the famous Achirya who has commented
on nine out of the eleven Angas—Jain sacred scriptures. His parents
were Mahidhara and Dhanadevi of Dhari. He was initiated by Sri Jine-
évarasirl already mentioned. Acharyaship was conferred on him at
the age of 16 years about 1088 Vikram era. The nine commentaries
on the nine Angas mentioned above were written by him at the in-
stance of S@sanadevi who as the legend goes made a present of one
of her ornaments bedecked with jewels to provide moneys for making
the first copies of the nine commantaries., He also wrote a Bhasya-
gloss on his preceptor’s work ‘Satsthanaka’ and Sangrahani on the 3rd
Pada of Prajfiapana and commentaries on Upanga Uvavai and Hari-
bhadrasiiri's Paficaéaka. He also wrote Agama—Astottariand Aradhani-
Kulaka. Sri Abhayadevasiiri’s health was greatly impaired by the conti-
nuous strain of writing the voluminous commentaries and when he went to
Dholka after completing them he suffered from a skin disease. He was,
however, cured of the same by Dharanendra. Thereafter being directed by
Dharanendra, he went guided by a goddess in white to a place on the
" bank of the river Sedhikd-near modern Cambay and discovered the idol
of Sri Parsvanatha by reciting the Jayatihuana hymn composed by him
extempore. It is said that the last two verses of the hymn having
special magical effect were kept secret at the instance of the presiding
deity Dharanendra. The idolis known as Sri Stambhana Parévanatha and
the place Stambhanapura, (modern Thambhana) a village near Cambay.
The supervision of the construction of the temple of Sri Stambhana
Pardvaniatha was entrusted to Sri Amreévara, a pupil of Mallavadi of
Mehsdnd, and he was paid one Dramma (a silver coin) per day as remu-
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neration. Thisis very significant and shows the depth in the downward
tendency to which the Caityavasis had sunk.
Amresvara, however, lived likea true Sadhu obtaining his food by
begging and applied hisremuneration to the construction of a small temple,
Abhayadevasiiri died in 1135 Vikrama era at Kapadvanj.

SRI VIRACARYA

Sri Virdcarya was a contemporary of King Siddharij of Gujarat.
In his biography contained in Prabhavakacaritra details about the place
and date of his birth and parentage are not mentioned nor are the
dates of his initiation or death given. He was a pupil of Vijayasimha-
carya of Sandilla Gaccha. Once Siddharij out of kingly pride told
the Achdrya that his importance was due to the King's friendship.
Thereupon the Acharya informed Siddhardj of his intention to leave
his capital immediately. Siddharij said that he would not allow him
to leave his capital. Thereupon the Achirya flew away by his miraculous
power from Patan to Pali in Marwar. King Siddhardj coming to know
of it sent his ministers to request him to come back to Patan. The
Acharya however did not immediately return but promised to go there in
due course. He defeated several noted disputants in religious debates
at several places including Gwalior. The King of Gwalior thereupon being
pleased with him presented to him the royal paraphernalia. Thence he
went to Nagore. Siddharaj again sent his ministers to escort the Acharya
back to Patan and accordingly he returned there. He defeated there a
Sankhya disputant named Vadisimha carrying on his debate in verse,
employing the metre and figure of speech stipulated by his opponent.
It is stated in his biography that he owned a Caitya (temple) and that
at Siddhardj’s request he recited a benidictory verse on the occasion
of Siddbarij’s leading an attack on Malwa. As Siddharaj succeeded
in his said expedition, on his return he hoisted a flag on Virdcarya’s
temple. Thence started the practice of hoisting flags on Viracarya’s
temple whenever important missions were undertaken. Some remnants
of Caityavasi practices can be noticed in Viracarya's life. It shows
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that the influence of Caityavasis persisted for a considerable time after
1080 Vikrama era.

Viracarya was endowed with such miraculous power through
worship of Sarasvati, the goddess of learning, that he once made even
a girl of five years successfully carry on a learned debate with a
Digambara dialectician named Kamalakirti on the subject whether
women can attain salvation.

SRI JINADATTASURI

Sri Jinadattastiri was born in s. y. 1132 of Vacchiga father
and Bahadadevi mother of Humbada caste at Dhavalak (modern
Dholka). He was initiated in s. y. 1141 by SrI Dharmadeva a pupil
of Sri Jinesvarasiiri. He was ordained Achidrya and was declared suc-
cessor to Sri Jinavallabhasiri (who had died in s.y. 1167) by Sii
Devabhadracarya (a pupil of the famous Navangavrttikara Sri Abhaya-
devasiiri) in s. y. 1169 and received the name, ‘Sri Jinadattasiri.’ He
was thus a contemporary of the famous Vadi Devasiri and Kalikila-
sarvajla Hemacandricirya. He was a great Mantrika and was
successful in securing control through S&idhani over the famous 52
Viras (Powerful male Mantric deities) and 64 Yoginis. (Powerful female
Mantric deities) as also 5 Piras * presiding over and having their abode
at the confluence of the five rivers named Pafijnad with the Indus in
the Panjab. At Ajmer he secured control over the deity presiding
over lightning and obtained a boon. He made thousands of people
of all castes including several princes embrace Jainism by his preachings
and miraculous powers. He warded off an epidemic at Vikramapura,
modern Bikdner, and thousands embraced Jainismasa result, Itissaid that
a Jain layman named Nagadeva worshipped Sri Ambiki to find out who was
the ‘Yugapradhiina’, the leader of the age, and Sri Ambika wrote a verse
in his palm and said that he who would read the verse was the Yuga-
pradhana. Nagadeva went round showing his palm and ultimately came

* See p. 243 post for Sadhani of 5 Piras.
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to Sri Jinadattasiri who put Vasa (fragrant powder made of Sandal-
wood saffron etc.) on his palm and asked his pupil to read it and to
the surprise of the hearers he read the verse which mentioned the name
of Sri Jinadattasfiri as Yugapradhana.+ The verse ran as follows:
I 39 69 a1 ARANIETTS F5 |
ageadiTeqay: 9 s, gmwra egegR

His favourite Mantra was ‘Om Hrim Namah’ which he recited
crores of times. Sri Jinaprabhasiiri describes it in his PadmavatiCatuspa-
dika and attributes it to Sr1 Jinadattasiiri (See Appendix 10 vv. 16-18).
Sri Piirpa Kalasagani, in his commentary on v. 1 of his Mantric hymn
of Sri Stambhana Parévanitha (p. 50 Jain Stotra-Sandoha Vol II),
cites two verses describing the said Mantra and attributes the same
“to St Jinadattastiri.* The said verses are really taken from Sri Bhairava
Padmavati Kalpa, Ch. III, and are verses 33 and 34 there. They
describe the Ekiksari Mantra of Sr1 Padmavati. As Sri Jinadattasfiri
was probably the first Acharya to propound the said Mantra amongst
Svetambara Jains, it is attributed to him. The worship of Sri Padma-
vati appears to have become more popular amongst Svetambara Jains
about his time. X Sri Jinadattasiiri and Srl Jinakusalastiri and Sri
Jinacandrasiiri, whose achievements are recorded below, are said to
respond to devotional Mantric invocation even after their death. They
are known under the honorific title ‘Dadaji’ or grandfather as they
promptly fulfil the desires of their devotees and protect them as a
grandfather would protect his grand-children. They can, therefore, be
said to be Mantrikas par—excellence. They are worshipped and invoked

+ This title is mentioned Kharatara in the colophon of the palm-leaf Ms. of Pattavali by
Jinacandra writtenin 1171 Vikrama era. See Catalogue of Jesalmere p. 17 under No. 150,
* For an explanation of the discrepancy see p. 229 post.

X See Supadsanihacarivam (s.y.1199) p. 131, verse 54 for a reference to Sri Padmavati

as a very famous Vidya:
sgifiy gafagfasn fasmamnagegaaasm |

FogQgeadt ¥ gmmd amg )’
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like SrT Gautamaswami and SrT Vajraswami. They were all ideal Gurus
and it is through such Gurus that Gurupfija on which special stress is
laid in Mantradastra can be justified.

Sri Jinadattasiiri was also a scholar and composed Ganadhara-
sardhasataka, Ganadhara-saptati, Sandehadolavali, Carcari Prakarana,
Kalasvartipa Dvatriméika, Upadesarasiyana, Prabodhodaya, Pada-
sthapanavidhi, Pattavali and several Kulakas and Stotras. He died at
Ajmer on Thursday, on Asiadha Sud 11th, 1211 Vikrama era. A shrine
was constructed in his memory on Visalapur lake and his footprints were
installed therein. The said shrine still exists and the place where it
is situate is known as Dadawadi. The footprints of Sri Jinakusalasiri
mentioned below, are also installed there. :

VADI DEVASORI

Vadi Devasiiri was a contemporary of the famous Mantrikas Sri
Jinadattasiiri, Sri Hemacandracharya and Sri Malayagiri. He is famous
for his historic debate with Digambara Sri Kumudacandra, whieh took
place in 1181 Vikrama era at Patan in the Court of Siddharaj Jayasing
King of Gujarit, in which he successfully established that women can
attain salvation. The debate between them was as representatives of
the two main factions of the Jains, Sri Devasiri representing the
Svetambaras and Sri Kumudacandra the Digambaras. The condition of
the debate was that whosoever was defeated therein should leave the
province of Gujarat with his followers. Sri Devasiiri succeeded in the .
debate and Sri Kumudcandra had to leave Gujarat with his followers.

Siddharaj offered one lac gold mohurs to Sri Devasiiri on his
succeeding in the said memorable debate which was however refused
by him in conformity with the rules of conduct for Sadhus. The said
sum was thereupon spent by Siddhardaj in the construction of a temple
wherein quddruple idols of Sri Rsabhdeva were got installed by four
Achidryas in 1183 Vikrama era.

Sri Devasiiri was born in a Pragvat family of Devaniaga and
]madew parents in Madahrta in Gujarat (Modern Maduia near Mt.
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Abu) in 1143 and was initiated by Sri Municandrasiri in 1152 and
was ordained an Achirya in 1174 Vikrama era. He wrote Pramana-
naya-tattviloka containing 374 aphorisms on Jain logic and an
encyclopaedic commentary thereon named Syadvada-Ratnikara said
to be of the size of about 84000 verses of which a portion of about
20000 verses in size is still available. The said work is a standard
work on Jain logic and is a testimony to the great acumen and the
vast knowledge of the various systems of philosophy of its learned
author.

There is a curious magical bout recorded to have taken place
at Broach between Sri Devasiiri and a Yogi named Kanhado who
had with him different kinds of snakes with deadly poison. The Yogi
prompted them to bite Sri Devasiri and the latter drew three lines
around him which they would not cross. On that the Yogi let loose
a pair of snakes one riding the other. They approached the magical
boundary and one of them, the rider, rubbed it off with its tongue and
they were about to proceed onwards when the goddess Kurukulld, who
was pleased with Sri Devasiri, in the form of a kite picked cff both
the snakes. Thus ended the bout in which Sri Devasiri triumphed
over the Yogi. Thereis a Mantric hymn of Sr1 Kurukullidevi composed
by Sri Devasiiri still available which is believed to be of such miraculous
efficacy that those who recite the same are said to be safe from the
danger of snake-bites (See p. 230 Jain Stotra-Samuccaya). Both Sri
Devasiiri and his preceptor Sri Municandrasiiri have composed Mantric
hymns of Sri Kalikunda-Parévanatha (See p.118-120 Jain-Stotra-
Sandoha).

It would appear that $ri Devasiiri having been a grand pupil of
Gandharva * Vadivetala Sr1 Santistiri must have inherited from him the

* It appears from the biography of Sri Santisiri that a serpent goddess (Nagini-devi)
used to attend his preachings. It shows his connection with serpent deities and elu-
cidates his title of Gandharva. Srl Devasiiri cured minister Ambaprasiada who was
bitten by a snake while going up Mt. Abu, Reaching the top thereof, he made obei-
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Mantras and Vidyas which ensured protectiontothe Sadhaka againstsnakes
and success in debates. As Santisiiri had achieved extraordinary success
in the Sadhana of Sarasvati his grand-pupil also must have been
similarly successtul. His other Mantric achievements in removing the
troubles created by the said Kumudacandra are described in his bio-
graphy in Prabhdvakacaritra and elsewhere and we need not narrate
them here. He performed installation ceremonies in new temples
constructed at Falodhi and Arasana (modern Kumbhirii near Mt.
Abu) in 1204 and died in 1226 Vikrama era.

SRI HEMACANDRACARYA
SRI MALAYAGIRI AND SRI DEVACANDRASURI

Tradition says that Sri Devacandrasiiri Sri Hemacandracarya
and Acharya Sri Malayagiri jointly performed the Sadhani of Siddha-
cakra and obtained boons from the presiding deity. Sri Hemacandricarya
was granted the boon which endowed him with powers to convince
king of the truth of the Jain doctrine and to make him accept the Jain
faith, SrI Malayagiri obtained the boon enabling him to comment on
the Jain canon and Sri Devacandrasiiri, by the boon, secured to himself
power by which Vira-deities may be at his command so that he might
get them transfer temples idols and things from distant places whenever
he desired. Now Devendrasiiri, the Achirya who actually installed ina te-
mple at Serisd idols brought therein a single night from Ayodhya to Serisa
was of Nigendragaccha and flourished later (Circa 1264 Vikrama era).
He could not, therefore, be one of the three Achidryas concerned in
the aforesaid Sadhana. This anachronism can be explained by the
supposition that the Achirya concerned was Devacandrasiiri, the pre-
ceptor of Sri Hemacandricarya and not the said Devendrastri. He
might have been the recipient of the said boon. He was actually

sance to Sri Rsabhadeva and then before Sri Ambikidevi he recited-a hymn in her
praise on which she appeared before him and advised him to return immediately to
Patan as his preceptor was destined to die there after eight months from that day.
Sri Santisfri is also credited with the restoration of Angavidya,
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credited with powers to turn base metals into gold. It is a well known
fact that Sri Hemacandracirya made king Kumarapala accept the Jain
faith and the latter issued proclamations prohibiting killing of living
beings for any purpose whatsoever. Sri Hemacandracarya wrote Yoga-
$astra which describes four kinds of Dhyana viz. Pindastha, Padastha,
Riipastha and Ripatita and while describing Padastha Dhyana sets
forth several Mantras meant for obtaining salvation as well as other
worldly objects. * He was an encyclopaedic writer of very versatile
intellect and wrote standard works on every branch of literature which
need not be recounted here. His works include Sanskrta and Prakrta
grammar, lexicon, logic, metrics, poetics, poetry, biographies and history.

In more senses than one he was an epoch-making Acharya
and a great scholar. Not only was he a Jain scholar but also the
foremost savant of his times and the foremost savant of Gujardt for
ages to come. He has, therefore, rightly received the title of ‘The
omniscient of the Kali Age.’

We havealready referred to his having received a boon from Sara-
svati and his works bear ample testimony to his having been a divinely
gifted scholar and a genius. The hymn to Sarasvati contained in Appendix
No. 13 heretois really his composition and is wrongly attributed toan un-
known Sivarya only through misapprehension. Itseems practical Yogahad
acquired much popularity by his times, and that explaihs his dilating on
Hatha Yoga practices in his Yogasastra. He was born at Dhandhuka
in a Modha Banii family of Cacca and Cahini parents on Kartika Sukla
15th, 1145, Vikrama era. He was initiated by Sri Devacandrasiiri in 1154
and was ordained Achdrya in 1162 at Nagore in Marwar. He was
present in the Court of Siddharaj with Sri Devasiiri in 1181 Vikrama

* He has composed ‘Arhannimasahasrasamuccaya’, a hymn containing a thousand
names of Sri Arhan-Tirthafikara, which is one of the five parts (Pancanga) of Man-
tric worship. It is published in Jain-Stotra-Sandoha, Pt. I, pp. 1-13. Amongst these
names the following as epithets of Tirthankara ate significant: weafa, weaga, Awl
FrARfatEat;, AgwREl Agae §afg)”
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era at the time of his said memorable debate. He was on the best
of terms with King Siddharij and composed his famous Sanskrta and
Prakrta grammar Siddhahema at his instance. He was a ‘Guru’ of
King Kumirapil in every sense of the term.

Sri Hemacandricirya cured minister Ambada (the second son
of Minister Udayana) who was seriously affected in health under the
malefic influence of Yoginis at Broach when engaged at the instance
of Sri Hemacandracarya in carrying out the repairs of the old wooden
temple of SrT Munisuvrataswimi. It is narrated in his biography how
Sri Hemacandracarya accompanied by his pupil Sri Yasascandragani
went to the temple of Sri Saindhavadevi outside the fort of Broach
making offerings (Bali) at various stages and ultimately pursuaded Sri
Saindhavadevi to order the Yoginis leave off affticting the minister
Ambada. This incident illustrates the Mantric accomplishinents of the
great Acharya. *

Further when King Kumarapila was threatened with an invasion
by the King of Kalyanakataka Sri Hemacandracarya recited Stirimantra
and was informed that the said King would die on the 7th day on
the way and his army would withdraw. As a result of Sri Hemacandra-
carya’s preachings King Siddhardj built two temples ‘Riyavihdra’ and
‘Siddhavihira’ and Kiig Kumarapila built ‘Kumara Vihara', ‘Tribhuvana
Vihara’, ‘Trivihara’ and several other temples.

Achirya Malayagiri is an exceptionally lucid commentator of
great acumen and independence of thought. His life very probably
extended from about 1150 to 1220 Vikrama era. In his commentary
on Sri Avasyakasiitra at p. 11 he cites the 30th verse of Hemacandra-
cirya's Anyayoga-vyavaccheda Dvatrim€ikd and there mentions him
by the respectable title of ‘Guru’. It is therefore possible that Sri
Hemacandracirya may have been at least his Vidyaguru.

* He was respected by all Pithas (deities thereof) Jilandhara and others—See Prabha-
vakacaritra P. 341 v. 748 of his biography.
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SRI PARSVADEVAGANI ALIAS SRI CANDRASURI

Sri Parévadevagani received the name of Candrasliri when he
became Achirya. He was a pupil of Sri Dhanesvarasiiri of Candrakula.
There are several commentaries written by him on some of the sacred
scriptures of the Jains especially on the five Upangas going under
the name of Nirayavalis. He also composed ‘Sukhabodha Samacari,’
a work on rituals for Sadhus as also laymen which includes a chapter
on installation ceremonies. The Upanga commentaries and ‘Sukhabodha
Samacarl’ are composed by him under the name ‘Candrasiiri’. There
is a Panjikd commentary written by him in 1169 Vikrama era under
the name of Parévadevagani on Sri Haribhadrasiiri's commentary on
the manual of Buddhist logic ‘Nydya—Pravesa’ by the famous Buddhist
Acarya Dinnaga. Among his Mantric writings are his commentaries
on Sri Bhadrabahu’s hymn ‘Uvasaggaharam’ and the hymn ‘Sri
Padmavatyastaka.” He shows therein intimate knowledge of Mantra-
sastra.* He flourished from about 1150 to 1228 Vikrama era.

SRI SAGARACANDRASURI (Circa 1246 Vikrama era)

Sri Sagaracandrasiiri is the author of Sri Mantradhiraja Kalpa,
a work in five Patalas (chapters) on the famous Mantradhiraja of Sri
Parévanitha, as propounded by Kamatha, giving details of worship of
Sri Parsvanatha, diagram, Dhyanas of Vidyadevis Sasanayaksas.
Sasanayaksinis and Satkarma and several other Mantras incidentally. +
The author states in the colophon that the said work was one of the nine
Kalpas relating to Pratyangirs and others. The said statement is sufficient
to establish the Mantric character of the author. He has also stated
in the fourth Patala that he is giving details from various old Kalpas.

* At one place he refers to Sri Candrasena Ksamiéramana as an old and recognised
authority. The title of Ksamidramana shows that he must have flourished when
Pirva literature was not entirely lost.

+ He gives the following Mantra of Srl Padmavati, p. 264 Mautradhirdja Cintdmani:
I X iE1 e g &t wmAd aa )
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As there have been several persons bearing identical names it
is difficult to state with certainty who amongst them was the author
of the said work. From the references however in the said work to
Sriprabha, Nemiprabha, Lalitaprabha, Sri Padmadeva and others we
think that he probably belonged to Rajagaccha and was the pupil of Sri
Nemicandra. His pupil Manikyacandrasiiri wrote in 1246 Vikrama era the
commentary named Sanketa on Kavyaprakdsa of Mammaticirya and
Parsvacaritra (1276 Vikrama era) and also Santinithacarita.

SRI AMARACANDRASURI

Sr1 Amaracandrasiiri, author of Balabharata Mahakavya ranks
among the great classical Sanskrta poets and his fame is not restricted
merely to the Jain world but has spread far and wide amongst all
Sanskrta-knowing people. He was a contemporary of ministers Vastupala
and Tejapédla and flourished in the 13th century of the Vikrama era.
He is known as a Siddha-Sarasvata Kavi i. e. one who has been
fortunate in securing the favour of the goddess of learning Sarasvati
by her Mantric worship. His life is described in Sri Rajasekharasiiri's
Prabandha Kosa from which an extract is also given in the introduc-
tion to his poem Balabhdarata published by Nirnayasagara Press. It
is stated in his said biography that he obtained a Mantra for worship
of Sarasvatl from Kaviraja Amarasimha, * a devotee of his preceptor
Sri Jinadattasiiri of Vayadagaccha, and successfully performed the
Sadhana of Sarasvati, for twenty one days accompanied by necessary
Homa. At the end of the said Sadhand Sarasvati appeared before
him, in her divine form, at midnight from the disc of the moon that
had risen in the sky, gave him nectar from her own bowl to drink and
gave him the boon that he might be an accomplished poet honoured

* He was a protegee of Vastupila and wrote Sukrta Sankirtana praising the good
deeds of the minister Vastupila. At the end of each of its 11 cantos five verses are
by Sri Amaracandrasiiri in course of which he praises the poetic powers of Amara-
simha and calls him the full-moon of the great ocean of nectar of Sarasvati, This
shows the great regard he had for Amarasimhha.
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by all the kings. His preceptor Sri Jinadattasiiri was accomplished in
Yoga and knew the art of animating the dead body of any creature
by transferring his soul to the same. He belonged to the line started by
Sri Jinadevastiri whose life and miraculous achievements are described
in Prabhavakacaritra.

As in his poem Bilabharata he introduced an original comparison
comparing the Veni (a braid of hair) with Krpina (Sword) he became
known in the poetic world as ‘Venikrpano-marah.” Here s the said verse:—

Ffamaafizens grafigrmn-
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Visaladeva King of Gujardt having heard of him as a great poet sent
his minister Vaijala to invite and escort him to his capital Dholka.

Thereupon Sri Amaracandra went to his Court. Here various
poets at the instance of the King proposed to him 108 sama-
syas—parts of stanzas for appropriate completion by him which he did
immediately to the satisfaction and delight of all. The Court and the King
were so much engrossed in this pastime that they sat there without rising
for meals till the evening, which shows Amaracandrasiiri's powers to
keep his hearers delighted and spell-bound. The King thereupon remark-
ed that Amara was really the universal monarch of poets. * We would
cite here only one Samasya proposed by the poet Nandka for comple-
tion by StI Amarcandrasiri. It is “fd 7 wrafeadt gafafang’ which was
completed thus: '

‘sred] eAAAGTEl @A e @R finawresa wy @
grnadtgagaer geifadia did @ mafgad gafafaamg)’
Besides Balabhirata he composed ‘Padménanda Mahakivya’ Kavi-
kalpalatd with Kavisiksa commentary, Chandoratnavali,and Syadisamu-
ccaya. His Siiktavali, Kala-Kalapa, Alankaraprabodha and Kavyakalpa-
lataparimala with Mafijari commentary are not yet found.
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SRI BALACANDRASURI

Sri Balacandrasiiri was born at Modheri in Kadi of Brahmana
parents Dbharadeva and Vidyut. He was named Munjila, He was
initiated by SrT Haribhadrasiiri. The best part of his life was spent in the
later half of the 13th century of the Vikrama era. Padmaditya the
famous Rajaguru of Chaulukyas was his teacher. He obtained Sarasvata—
Mantra from Udayasfiri, an Acharya in the line of the famous Vadi-
devasiiri. He wrote the famous Mahakivya Vasantavilisa in the
beginning of which he himself mentions his having worshipped Sara-
svatl and having obtained a boon from her to be a Mahakavi-great
poet like Kalidasa. He also describes himself as the adopted son of
Sarasvatl (Vagdevipratipannasiinu). He was thus a Mantrasiddha. He
must have written some works on Mantras as would appear from his
short Pratyangirai-Kalpa in the form of a hymn. The writer has in his
possession the said Pratyangira Stotra of 25 verses. We give below the
opening verse, and also the last verse as it mentions the name of
the author.

@5 i digintaaarega:)

aFd N7 fasmaaraeiza w5 waerEa: |
AR EAR SRR |

N At ageamrgagT S&ERR g 9 0l

sftary aresfa: sdt frged < somRm)
ey aaiaaR afzd fRsammiwsag )
s awvsal fammwaat saEfiu s

dgufaaday: aFeq gala dameg: i’

From the reference in the last verse to Divyagama one might surmise
that he was a student of the Divyamiarga of the Sdktas and thernr
Agamas. He also wrote a drama named Karunid-Vajrayudha and
commentaries on the two noted works of his contemporary Asada named
Vivekamanjari and Upadesakandali. He has been praised by Sri Pradyu-
mnasiri in his ‘Samaradityasamksepa’ as the author of many Prabandhas.
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He was praised also by the minister Vastupala for his high'poetic merit.*

SRI DHARMAGHOSASURI |

Sri Dharmaghosasiiri was a pupil of the famous Devendrasiiri*
of Tapagaccha and became the 46th pontiff. He was born at Ujjain
of a merchant Jinabhadra about the end of the 13th century of-the
Vikram era. His name was Bhimasimha. His elder brother was named
Viradhavala. As a result of Sri Devendrasiiri's preachings, when Vira-
dhavala was about to marry, he renounced the world and was initiated
in 1302 Vikrama era. Sometime thereafter his younger brother
Bhimasimha was also initiated. The former was given the name of
Vidyananda and the latter Dharmakirti. In 1323 the former was
ordained Achidrya and the latter Upadhydya. Both Sri Devendrasiiri
and Sri Vidyananda died in 1327 at an interval of 13 days and there-
after in 1328 Dharmakirti was ordained Acharya and named Sri Dhar-
maghosasiiri. He was a great Mantrika and possessed propheti(ﬁ POWETS
of divining future. Minister Prthvidhara alias Pethad, when in ordinary
circumstonces approached him totake a vow not to retain in his possession
or enjoyment properties aggregating in worth over one lac rupees. Sri
Dharmaghosasiiri having known by his prophetic powers that he would
attain great prosperity and become extremely wealthy in future asked
him not totake such a vow. Ultimately Pethad became a great man and
a minister of the King of Mandavagadha and acquired much wealth, a
large portion of which he spent in building 84 temples and ccnstructing
seven Bhandaras or libraries for keeping manuscripts of Jain religious
and secular literature. He also celebrated the entry of Sri Dharma-

* ‘aguaeaEg: siawTre 1 &k |

westgrasgaR 4: &ga: A ||’ SgEgREaaaniiEdsam, |
* He is famous as the author of five new Karmagranthas-works on Karma philo-
sophy with commentaries, three Bhisyas, Vandaruvrtti, Sidhusdmacari, Sraddhadi-
rakrtya with acommentary, commentary on Dharmaratnaprakarana, Sudarsanicarita,
Siddhapancasiki with a commentary, Siddhadandika several hymns, Kulakas and a
Siirimantra Kalpa.
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ghosasiiri in Mandavagadha spending a very large amount. He had
an only son Zafizana who also was very religious and became famous
for his charities.

We shall now shortly describe Sri Dharmaghosasfiri’s miraculous
achievements. In Prabhasapatana by reciting a Mantric hymn he made
the rising sea offer jewels to the Jain temple on its shore. There he
made the old heretic Kapardi Yaksa, who appeared before him attracted
by his contemplation, accept the Jain faith and undertake the duty of
protecting the idol of St1 Jina. Once he punished the women who sought
through charmed food to adversely affect Jain Sadhus but let them
off when they begged his pardon and praved for mercy. He himself
was once adversely influenced magically in the midst of his religious
discourse at Vijapur(Gujarat) by female magicians of a different pursuasion
who created obstruction in his throat with a view to affect his voice.
They were thereupon paralysed and stuck to the ground, where they
were seated, by the Achirya, and were let off only when they promised
not to trouble any one of his followers. His most important Mantric
bout was with a Yogi at Ujjain who would not allow any Jain Sadhus
to remain there in peace for any length of time without creating various
troubles for him. As was his wont, he threatened the disciples of Sri
Dharmaghosasfiri, when once they went to Ujjain along with their
preceptor. They did not however pay heed to his threats and only
informed their preceptor about them. Very soon the Yogi giving vent
to his ire created swarimns of ferocious rats in the Upasraya-the place
for stay of the Sadhus. Sri Dharmaghosasiiri thereupon recited Mantras
over an earthen pot, which was covered up with a piece of cloth, and
the Yogi was compelled to come down there crying with excruciating
pain. He asked to be forgiven for his malicious misdeeds and was let
off on his promising not to trouble any S&dhus in future. Sri Dhar-
maghosasiiri was once bitten by a snake and informed by his prophetic
powers the Jain Sangha assembled there that a man with a bundle of fuels
who would be entering the city-gate at a particular time would have
in the bundle a medicinal herb which was an antidote and a positive



SUBSEQUENT MANTRIKAS ! SRI DEVABHADRAGANI 227

cure for snake—Dbite. It was thereupon procured and Sri Dharamaghosasiiri
was cured. As a penance for using green herb, even when faced with
such situation, against the rules of conduct for Sadhus he gave up all
sweets, milk, curds, ghee, oil etc. for the rest of his life and lived only
on Juwari-bread.

He composed many hymns some of them being Mantric. He
also composed Sanghacara-vrtti and Kilasaptatikd, Samavasarana
Kayasthiti and Bhavasthiti Prakaranas.

His pupil was Sri Somaprabhasiiri who was so strict in observing
the rules of conduct for Sadhus that apprehending possible abuse he
did not accept the book of magic which was offered to him by his
preceptor Sri Dharmaghosasiiri. This throws a considerable light on
the high ideals and selfless and pure life led by these Sadhus.

SRI DEVABHADRAGANI

There is a Pratyangirikalpa in Prakrta consisting of 76 verses
by Sri Devabhadragani who describes himself in the last verse thereof
as a bee in the feet of Pradyumnasiiri and alludes to Devendra and
Munindra. He is not, therefore, the famous Upadhyaya Devabhadragani
of Caitravalagaccha the preceptor and co-worker in the Kriyoddhara
(the reinstatement of the original religious practices and observances)
of the famous Sri Jagaccandrasiiri who having remained invincible in 32
debates with Digambara cialecticians in the Court of King Jaitrasimha
of Aghita(near modern Udaipar) received the title of ‘Hirald’ i. e. ‘Dia-
mond’ meaning of ‘adamantine quality’and also the title of “Tapa’ because
of the performance of severe austerities and gave that name to his Gaccha,
which till then bore the name of Vadagaccha or Brhadgaccha, in
1285 of Vikrama era. He must have been a pupil of the famous scholar Sri
Pradyumnasiiri * who wrote Samaradityasamksepa in 1324 Vikrama era.

* He also wrote Pravajyividhina in 1338. He also critically examined and revised
works of Udayaprabha, Devendra, Dharmakumira, Prabhicandra, Balacandra, Ma-
natufiga, Munideva, Ratnaprabha, Vinayacandra and others.
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The reference to Devendra niight be to Devendrasiiri (a pupil of Sri-
Candrasiiri of Candragaccha) whose Upamitibhava-Prapafica,—Katha—
Siaroddhira was revised by Sri Pradyumnasiiri and the reference to
Munindra might be to Munideva in the line of Vadi Devasiiri who wrote
Santinathacaritrain 1322 Vikrama era and also a commentary on Dharmo-
padedamala. Both were revised by Sri Pradyumnasiri. Both flourished
circa 1300 Vikrama era. The date of Sri Devabhadragani author of
Pratyangirakalpa would therefore be the same. Worship of Pratyangira
seems to have become popular amongst Jains about this time, as Sagara-
candrasiiri already described above also wrote a Pratyangirda Kalpa,
There is no wonder that her worship was popular as she is conceived
as a deity counter acting the malevolent IKrtya as well as all kind of Mantric
influence of others from the time of Atharvaveda as her name literally
means counter to Angirasi. e. adverse Mantric practices of Atharvaveda. *
SRI PURNAKALASAGANI

Sri Parpakalasagani was a pupil of lSﬁ']ines’vafasﬁri’ of Kharata-
ragaccha and flourished circa 1307 Vikrama era. His Maintric hymn
‘Sri Stambhana-Parsvanatha-Jina Stavana andits commentary establish
him not only as a Mantrika but also as one proficient in the use of
medicinal herbs. It also appears from some of the Mantras contained
in his said commentary that a beginning was already made to assimilate
non-Jain Mantras} some of them being on a par with Sabara Mantras, X

* ““The oldest name, however, by which this Veda is known in Indian literature is
Atharvangirasah, that is “the Atharvans and the Afgiras.” The two expressions
atharvan and a#giras, however designate two different species of magic formulas;
atharvan is “holy magic, bringing happiness,” while afigiras means “hostile magic,
black magic.”” Among the Atharvans, for example, are the formula for the healing
of diseases, while among the Angiras are the curses against enemies, rivals, evil

magicians and such like.” . .
P. 120 History of Indian Literatute Vol. 1 by M. Winternitz.

I 9% IR Ana gI: e waq: ,
SURGTER 9IRT AGFEAENSH AE R GG (Mo 13 DF
" X See commentary on V. 37 of the hymn. ‘
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In his commentary on the first verse of the said hymn he quotes
verses 33&34 from Ch.11II of Sri Bhairava Padmavati-Kalpa wrongly attri-
buting them to St Jinadattasfiri. A possible explanation of the mistakeis
that SrI Jinadattasiiri must have incorporated some portions including the
said verses, of Sri Bhairava Padmavati Kalpa in some work of his own,
possibly a work on Hrimkara or Mayabija which Mantra is known tobe a
favourite Mantra of Sri Jinadattasfiri, and since his time of the followers of
Kharataragaccha, and then amongst all the Jains. The dates of his birth,
initiation etc. and details of his parentage and place of birth are not
known. He studied under Sri Jinaratndcirya. There is no doubt that
he was a very learned man as his commentary on Sri Hemacandraca-
rya's Prakrta Dvyasraya Kavya composed in 1307 of Vikrama era
shows conclusively.

SRI ]INAPRABHASURI

The exact years of the birth and the death of Sri ]maprabha—
siiri are not known, but his life most probably extended from about
1320 to 1390 Vikrama era.* It appears from an account contained in
a Pattavali of the 17th century that he was the third or the fifth son of
a Bania merchant of Tambi Srimala Gotra who lived at Zuznu (Vadodra
according to another version) in Vagada. According to an older account
the merchant lived at Sohilavadi or Mohilavadi and his name was
Ratnapila. His wife Khetalladevi gaye birth to a son named Subhata-
pala who was initiated in 1326 or 1336 Vikrama era, by Sri Jinasimha-
stiri of Kharatagaccha at the suggestion of Sri Padmavatidevi who
promised to be ‘the tutelary deity-Istadevatd of the suggested pupil.

* In the addendum to Kanninaya-Mahivira-Kalpa by Sri Vidyatilaka (alias Soma-
tilakasiiri, a pupil of Sri Sanghatilakastri who has described Sri Jinaprabhasiri as
his Vidyaguru although he was a pupil of SriGuI)aéekharasﬁ;i), Sri Jinaprabasiiri is
described as living and his doings upta 1390 Vikrama era are narrated.

AsIbn Batiitah the famous Moorish traveller, who came to the Court of Mahomed
Tughlaq adout 1390 Vikrama era does not mention Sri Jinaprabhasiri, although he
describes several prominent persons in the Court it may be presumed that Sri Jin-
prabhastri was nat living then. .
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This Subhatapila was given the name of Sri Jinaprabha on initiation
and ultimately became Sri Jinaprabhasiri. Sri Jinasimhasiiri appointed
him as his successor at Kidhiwana in 1341. He performed the Sadhana
of Sri Padmavatidevi some time after his initiation, as directed by his
Guru, and Sri Padmavati appeared before him and promised to attend
whenever invoked. ¥ Once Sri Jinaprabhasiiri inquired of Sri Padmavati
the place where he would rise and attain fame and was told that it
would be at Delhi. He thereupon went to Delhi and met Sultan Mahomed
Tughlaq on or about Posa Sud 2nd 1385 and impressed upon him the
truth of theJain doctrine, and its basic principle of Ahimsa. He made the
Sultan restore to the Jains the famous idol of Sri Mahavira of Kanninaya
(modern Kannana which is four miles from Dadri in Jind State. * It is
said to be in Vagada near Adiki i. e. Hansi) which was temporarily
removed to a temple in Malik Tajdin Sarai in Delhi and subsequently
to the temple at Sultan—Sardi. It was Sri Jinadevasiiri, the learned
pupil of Sri Jinaprabhasiiri, who had secured the grant of the Sarii
named after the Sultan for the habitation of the Jains. The Sultan
also got a temple and an Upasraya-monastery built therein at his
own expense.

Sri Jinaprabhasiiri obtained through his influence with the Sul-
tan Firmans for the protection of the sacred shrines (Tirthas) of
Satrunjaya, Girndr and Falodhi, He similarly secured protection of
the Jain temples at Devagiri alias Daulatabad built by the minister

+That Sri Jinaprabhasiiri was constantly helped by Sri Padmavati is a fact mentioned
in lyrical poems composed in his praise some of which werewritten when he was actu-
ally living. See also V. 5 of his own hymn (p. 129 Appendix to Vidhiprap3):
fafigftfsagufasad, gafaf «dfrs fafsg @
yIqIag WA gae g fag 459 Ry e’
See also V. 13 in the colophon of Vidhiprapi p. 120
“Sfig qEIATe AU gEiaRaane § |
a1 avad 7 939t @ 7 Reg gafdga

* According to Pt.L. B, Gandhi it is modern Cannanore in the South,
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Pethad, Shah Sahaji and Thakkur Through his intercession hundreds
of prisoners were released by the Sultan.

Once again about 1388 Vikrama era he was invited by the
Sultan and he went from Devagiri to Delhi. The Sultan was much
pleased to see him. He received him with great pleasure and kissed
his hand. Sri Jinaprabhasiiri thereafter stayed at a sardi which was
built in 1389 by the Sultan near his palace, It was named after him
as Bhattarakasarai.

Once the Sultan started for Gujarat and camped under a large
shady Banyan tree in the first stage of the march. The Sultan liked
the tree very much. Sri Jinaprabhasfiri thereupon asked him whether
he would like the tree to move along with him. The Sultan replied
that he would be pleased if it didso. Sri Jinaprabhasiiri thereupon made the
tree move along with them for a considerable distance shading them
from the heat of the sun. Then the Sultanrequested the Acharya tosend
the tree back which he did.

He was wonderfully accurate in his prophecies, and consequent-
ly the Sultan was much pleased with him. ¥

Once the Sultan heard from Sri Jinaprabhasfiri the miraculous
qualities of ‘Vijaya Yantra'. It was thereupon got prepared under the
direction of Sri Jinaprabhasfiri. It was found that the person or ani-
mal under the protection of ‘Vijaya Yantra’ wasimmune from every
sort of harm or injury.

x Sri Jinaprabhasiri in his Siddhantdgamastava (Kavyamala, Pt. VII, p. 94) says:
“geal HITAEa SErIFSARE: |
|1 WAt sdisg aawfgmaatiiyara nean”
and at p. 119, Vidhiprapd in Afgavijj3siddhivihi he describes the rites incidental to
the Sadhand of Angavijjdas taught by Saiddhantika Sti Vinayacandrasiiri and says:
“fafgon gur enufda @ fasda sfsagoar |
g3 [ g g yaog fawmeqamaRtst ("
This shows his great faith in Afigavidya for accurate predictions. Probably he him-
self might have employed Angavidyd for the purpose.
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These were times when persons reputed to possess miraculous
powers used to be welcome at the Royal Court. They used to vie
with each other to establish their superiority and to belittle their
opponents. There was one Raghavacaitanya* proficient in Mantras
who became a favourite of the Sultan. He once thought of driving
away Sri Jinaprabhasiiri. He, therefore, by his magical powers removed
the ring from the finger of the Sultan and clandestinely introduced
the same in the Rajoharana (sweeping brush) of the Acharya. Sri
Jinaprabhasiiri was immediately informed of this by Sri Padmavati
and he thereupon introduced the said ring unnoticed in the head-dress
of Raghavacaitanya himself. When the Sultan missed his ring, Raghava-
caitanya accused SrI Jinaprabhasfii who told the Sultan that the
ring was in the head-dress of Réaghavacaitanya and it was found
there on the head-dress being searched. Thus worsted in his own art
Raghavacaitanya left the court crest—fallen.

Once a Qalandar (Muslim Darvish) came to the royal court
and offered to show miracles. He threw up his Kulah (cap) and it
remained hanging in the air without any support. He challanged any
one to bring it down. When no one else came forward and the Sultan
turned his eyes towards Sri Jinaprabhasfiri he brought it down with
his Rajoharana. Then the Darvish kept earthen water-pots which were
being carried by a woman, hanging in the air. The Achirya asked
him to keep the water therein so hanging without the earthen pots
to support it. He was unable to do so. The Acharya thereupon got
the earthen-pots which were hanging in the air broken up. But the
water therein still remained in the air without support. The Achérya
thus triumphed over the Qalandar.

Amongst the Muslim Darvishes of the time was the famous
Nasir-ud-din Mahomed, Chiragh-e-Delhi, he having succeeded in 1325
A.D. the famous Nizam-ud-din Awliya as his Khalifa. It is possible that

* See his Jwalamukhidevi Stotra (Pricina Lekhamdla, Vol. II, Lekba 100), and
MahdGanapatistotra (Kivyamald Pt. I, p. 1).
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the relations between the said Nizam-ud-din and Ghiy#isuddin Tughlaq
having been strained Nasir-ud-din might not have been on the best of
terms with Sultan Mahomed Tughlaq especially because the latter was
not interested in the propagation of the Islamic religion.] This fact as
well as the influence exercised by the Jains over him are borne out by
the following extract from an articie by Dr. A. B. M. Habibullah published
~in theissue of the ‘Sunday Standard’ dated 18th August 1940 A. D.

“Not interested in the propagation of the Islimic religion, his
belief in which was known to be shaky, he specially favoured the
Hindu on a number of occasions. And a writer evidently belonging
to the opposition, bitterly laments that the Sultan destroyed the best
Mussalmans in India and replaced them by the ‘infidels’ whom he
consistently patronised. Contemporary writers accuse him of not only
inclining towards atheism but also to excessive intercourse with Hindu
jogis and Brahmans; while evidence has come down to us, in the
form of a Jaina Manuscript, of his active patronage extended to a
distinguished Jain scholar named Simhakirti. *”

Sr1 Jinaprabhasiri at the request of Sultan Mahomed also cured
Sultind Baldade who was possessed by an evil spirit invoking Ksetrapala
Meghanada for the purpose. He also secured control over sixty four
Yoginis * (powerful female spirits) and obtained a boon from them that

1 According to Firishta Mahomed Tughlaq desired that Shaikh Nasir-ud-din Chiragh
~e-Delhi should attend upon him for personal service viz. dressing him, and impri-
soned him on his refusal to do so and released him only when he agreed to perform
the said service,

* Perhaps Sri Jinasimhasiiri is meant by this name. He was the preceptor of Sri
Jinaprabhasiri who acquired considerable influence over Sultan Mahomed Tughlaq.
The mistake might be due to the mistranslation of the Sanskrit manuscript due to
which preceptor’s name is given and the pupil's name is omitted. Epigraphia Carna-
tica Vol. 88, pp. 377-78, inscription No. 46 however mentions Bhattaraka Simhakirti
who was connected with Sultan Mahomed of Delhi.

+ The following are the names of sixty four yoginis given by Sri Jinaprabhasiiri in
his famous Vidhiprapa (composed in S. Y. 1363) a work on rituals for laymen and
monks at pp. 116-117:— '
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they would not trouble Acharyas in his line when they visited any of the
four towns famous for the Pithas (abodes) of the sixty four Yoginis, viz.
Delhi (formerly known as Yoginipura), Ajmer, Ujjain and Broach. Sri
Jinaprabhasiiri had acquired such influence over Sultan Mahomed that
the latter went with him to the famous Satrunjaya temples at Palitana
and also to Girnédr, On the Sultan performing at Satrunjaya, at the
instance of Sri Jinaprabhasiiri acts of devotion appropriate to a leader
of Jain Sangha the Acharya made famous Riyana tree (Piyala tree)
rain milk over the Sultan.

He preached the Jain doctrine to the Khandelvals of the Jungle
country i. e. Rajputand and in consequence they embraced the Jain
faith and gave up the trade of distilling alcoholic liquor from molasses
on which they were engaged. He got repairs to the famous Jain Stupa

“Ol 9 amE R Ngd 3 sEmf v sty A © Ed v Aol ¢ amsar «
dlear qo famt 99 mEh 9% Fendt 93 A@ad v Ramd gy fmar v Rragd o aiger
v¢ 1A 3R fawar Ro eifaar 39 siqofoar 33 gtfafy 3y #ifoar vy A€ v gdsr 3¢
FAFAY 9 GAQN R¢ I R HA 3o YA 3y AiwlSAw 33 suangy 33 Sfgdr 3w sa
3y sifeansl 3¢ Aroavlt 3o ARFEd ye Sl 3o TEEE vo sinn v da vy AR vy
AU ¥ TAN ¥\ I ¥§ a1 Yo SAB we A ¥ GUIT Yo FRY w3 TRt wr daged
w3 FUI wy fGEudt wy wed we fAwzed wo a1u we garm « W0 ¢o A g9

Nl g3 FEHS ¢y SAHd ¢v |

=g:qfy: quearar A srEfaens )

qfrar: sfagerd w3gEE: | i
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They are differently given in Aciradinakara at pp. 207-208 and another set
of names is found in Mantric literature (See Appendix No. 24). Tantrasira gives
Sadhani of Yoginis.

Vicanicarya Sri Caritravardhana, the famous commentator of Raghuvaméa
and Naisadha, who was known as male embodiment of Sarasvati (Naravesa-Vani)
and was a spiritual descendant of Sri Jinaprabhasiri praised him thus:

derzqAiRagaRafsms: gligesdsym
IRFAE WAl AR snggE: |
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(tope) of Mathurd executed through his preaching. Amongst his
contemporaries were Sri Somaprabhasiiri and Somatilakasiiri. Sri Jina-
prabhasiiri met the latter at Patan. Their relations were very friendly.
Sri Jinaprabhasiiri composed and presented to SrI Somatilakasiiri hymns
for the instruction of his pupils. Out of these about 75 available
hymns show the great poetic powers of Sri Jinaprabhasfiri. Some of
them are Mantric and establish his Mantric proficiency. Amongst them
are two hymns of Sarasvati, a Catuspadika of Sri Padmavati anda hymn
of Vardhamanavidya. He studied and acquired great mastery over the
Persian language. He has composed a hymn of Sri Rsabhadeva and
a hymn of Sri Sintinitha in Persian which shows how much he was
in advance of his times. Vidhiprapa we have already mentioned. His
Tirthakalpa alias Kalpapradipa is a work of great historic value. It
contains kalpas (treatises) of several Tirthas or sacred places and also
of deities devoted to the Jain faith like Kapardi Yaksa, Ambikiadevi
Kohandiyadevi i. e., Kusmiandidevi another name of Ambikadevi, and
Padmavatidevi. One of the Kalpas relates to Sri Satrufijaya and is named
Rajaprasdda by him as on its commencement the Sultan was pleased
with the Jain Sangha. It therefore establishes Sri Jinaprabhasiri's
connection with the Sultan by his own account. He composed Siiri-
mantrimnaya -in 1381 Vikrama era, and also wrote a Maiyabijakalpa,
a Mantric work on Hrimbija. He wrote several commentaries like
Katantravibhramatika, Kalpasatravrtti named Sandehavisausadhi, Ajita-
santistavavrtti, Upasargaharastotravrtti, Bhayaharastotravrtti and a
commentary on Sri Padaliptasfiri's Virastava. Another work of his is
Rahasyakalpadruma which is not available. This shows that he was a
great scholar. * He also helped Sri Mallisenasiiri in writing ‘Syadvada
Manjari’ and taught philosophical works like Sridhara’s Nyayaka-
ndali to Sadhus of other Gacchas like Sri Rajasekharasiiri of Harsapuriya
Gaccha. He was also a Vidyaguru of Sri Sanghatilakasiiri.

We may note here the fact that both Sri Jinaprabhasiiri and
his pupil Sri Jinadevasiiri rode elephants having been entreated by
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Sultan Mahomed Taghluq to do so, when they returned to the Upasraya
(place for stay of Jain Sadhus) after their first interview with him.
Caityavasis used to do so formerly and their opponents considered it
to be one of their lax practices. Stiracarya did so and before him Siddha-
sena Divakara as well as Bappabhattistri did so. It really illustrates the
necessity for making exceptions even on the part of the ideal Sadhus on
special occasions for the greater good of the Jain fold and for enhancing
the credit of the Jain religion in the eye of the public.

The reasons why Sri Jinaprabhasfiri’s services to the Jain Sangha
do not appear to have been fully appreciated appear to be (i) that he was
not in the main line of Khartaragaccha (ii) the unseemly quarrels which
sometimes took place between members of different gacchas and (i)
the absence of a suitable biography. We consider his achievements
even higher than those of Sri Hiravijayasiiri as religious bigotry was
at its zenith in his times and he had to deal with a Sultan who was
nicknamed ‘the mad’ owing to his senseless conduct devoid of reason. *

Sri Gunabhadrasiri, Sri Munibhadrasfiri, Sri Mahendrasiiri the
famous astronomer and mathematician and Sri Ratnasekharastiri were
recipients of great honours at the Court of Firoz Tughlaq. Thisshows that
the position and influence aquired for the Jains by Sri Jinaprabhasiri
were retained during the reign of Firoz Tughlaq although the latter
was a great fanatic and followed strictly verdicts of Ulemas and spared
no pains to convert Hindus to Islam.

SRI JINAKUSALASURI

After Sri Jinadattasiiri and Manidhari Sri Jinacandrasiiri, it was
Sri Jinakusalasiiri who bore the honorific title of ‘Dadaji’. He is equally
famous as agreat Mintrika as already stated. He wasborn in 1337 Vikram
era at Samiyana of Jilhdgar and Jayantasri parents of Chajhadagotra and

* For some of the information about Sri Jinaprabhasiri the writer is indebted to the
small but valuable Gujariti book of bis learned friend Pt. Lilacandra B. Gandhi
entitled “Sri Jinaprabhastri and Sultin Mahomed.”
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Oswil Caste, was initiated in s.y. 1347, became Acharya in s. y. 1377
Jyesta Vad 11th and diedin s. y. 1389 Falguna Vad 5th or 30th (Maru).
1200 Sadhus and 105 Sadhvis were his pupils. He wrote a commentary
on Caityavandana-Kulaka which is published at Surat. His another
important work which seems to have been lost was VandanaKulaka-Vrtti.
There are several hymns composed by him. One of his pupils Sri Vinaya-
prabha Upadhyaya composed the famous ‘Gautamarasi’ in Gujarti
for his brother, who became rich again by recital of the Rasa and Mantra
incorporated therein. Many are the miracles attributed to his Mantric
powers, one of them being the protection granted by him to Dumgara-
simha, a Rajput ruler of Nadol, against the wrath of the Sultan
of Delhi (probably Sultan Mahomed Tughlaq or his predecessor Sultan
Ghiyasuddin Tughlaq) whereupon the whole family of Dumgarsimha
embraced Jainism. It is said that owing to his preachings and mira-
culous powers over 50,000 persons embraced Jainism. How, even after
his death, protection is granted to his devotees immediately he is
invoked—is illustrated by Sri Samayasundara Upadhydya by his own
experience. He was in the Punjab and was crossing the Pafijnad X to
go to Uchnagara in a boat. Suddenly, it began to rain heavily and
the weather became stormy and the boat was about to capsize owing
to whirlpool and sudden flood. He invoked Sri Jinakusalasiiri and was
brought to the shore safely. He composed a hymn to celebrate this
escape commencing with the words “Ayo Ayoji Samarantd Dadoji
Ayo”. Similary he says, at the commencement of Mrgavati Caritra,
II Kbanda, that on his being invoked in the city of Marot it rained
immediately. This is the reason why shrines of ‘Dadaji’ are found
in almost all places of importance. There are such shrines in several

% The confluence of the five rivers viz. Jhelum, Chendb, Rivi, Beds and Sutlej till
they meet the Indus is known as Pafijnad. This is the place where Achiryas of
Kharataragaccha like Sri Jinadattasiiri, Sri Jina-Kuéalas@iri and Sri Jinacandrasiiri
performed Sadhana of the presiding deities thereof known as Panca Piras viz. (1)
Khadira (2) Lanja (3) Kanhu (4)Somaraja and (5) Khafija and Sri Manibhadra and
Khodiya Ksetrapala.. :
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temples in Bombay, one at Byculla temple being considered of
special note. In practically every temple in the management of
Kharataragaccha shrines of'Dadaji’ are usual by installed. The popu-
larity of his worship can be easily judged by the great number of his
shrines spread over hundreds of places in India. See the hymn of 108
Stupas of Sti Jinakusalasiiri by Sri Rajaharsa.

$RI BHUVANATUNGASURI

Sri Bhuvanatufigasiiri was an Achirya of a branch of Ancala-
gaccha, He attained fame as a Mantrika as in a bout with snake—
charmers he invoked Taksaka Naga the chief of the Nigas (snakes)
and made him appear in the royal court of Khefigara IV (who ruled
from 1336 to 1390 Vikrama era) at Jundgadh and none of the 16 Garudis
(snake-charmers) present could control Taksaka. They were therefore
declared defeated in the Mantric contest with Sri Bhuvantungasiiri
who in his turn c¢ontrolled all the various Nagas of the said Garudis.
As a result he made these Garudis give up catching snakes and made
the said King Khengara prohibit casting of 1} lacs of fish-nets and
stop 500 Bhatthis or ovens and accept the principle of Ahimsa or non
-killing. :
SRI MERUTUNGASUR1

Sri Merutungasiiri was born of Porvad parents Vhora Vairasimha
and Nhilanade at Nani village in Jirnapur in Marwar in 1403 Vikrama
era. He was initiated by Sri Mahendraprabhasfiri of Ancalagaccha in
1418 and ordained Achédrya in 1426. After the death of Sri Mahendra-
prabhasiiri in 1444 he became the leader of his Gaccha in 1446 and died
in 1471 Vikrama era. He was a poet of note besides being a grammarian
and a scholar of the different systems of philosophy. He wrote Mahaka-
vyas—great orclassical poems viz. (1) Nabhivamsa (2) Yaduvamsasambhava
(3) Nemidiita and (4) Meghadita etc. vying with the great Sanskrta
poets Kaliddas and Miagha. His summary of the six systems ﬁ philo-
sophy is Saddaréana-Samuccaya. His grammatical works are Dhatu.
pardyana and a commentary on Katantra. He wrote Sataka~Bhisya



SUBSEQUENT MANTRIKAS : MUNISUNDARASURI 239

and a commentary on Saptati-Bhasya, works relating to Karma philo-
sophy. He also wrote Bhivakarmaprakriyi, Satapadikdsiroddhira,
LaghuSatapadi, Dharmopadesa, Sri Kankalaya-Rasidhyfya, Susraddha
—Katha and commentaries on Upadesamald and the hymn‘Namutthupam’.
The most important for our purpose is however his work ‘SGrimantra
-Kalpasiroddhara.’ He also wrote a ‘Padmavati-Kalpa'. That he was
an accomplished Mantrika ¥ is proved by his achievements narrated
in Ancala-Gaccha Pattavali viz. by composing the hymn of Sri Jiri-
kapalli Parévanitha beginning with the words ‘Om namo devadevayaetc.’
in Lolad village near Sankhesvara-Tirtha he warded off the threatened
calamity and also caused the army of Sultan Mahomed§ to turn back
from the said village by invocation of Sri Parsvanitha. Through the
same hymn he cured the son of the Mayor of Vadanagar (a nigara
by caste) who was bitten by a snake. Consequently 300 Nagara families
accepted the Jain faith, The said hymn is published in Stotrasandoha part
II at p. 48. The Mantra of Sri Parsvanitha incorporated therein is
known as ‘Tribhuvana-vijaya—pataka’ i. e. ‘The tr1umpha1 flag of the
conquest of the three world.’

- SRI MUNISUNDARASUORI

Amongst Mantrikas Sri Munisundarasiiri is famous as the
author of the Mantric hymn ‘Santikaram’, which is one of the Sma-
rapas i. e. hymns meant for daily recital. The said hymn was
composed by Sri Munisundarasiiri to ward off the epidemic caused by
Yoginis (powerful female deities) at Delwada. He performed Sadhand
of the Sirimantra, it is said, twenty-four times and became a great
Mantrasiddha. That he was a great Upasaka of Surimantra is clear

* He refers to his own experience thus in the hymn referred to further on.

“yg1 AITEE A g A aeRAT TGN
ag 7 gl [T 3 eRsTINRIT 1901l
§ The hymn also discloses his proficiency in practical Yoga,see also v.5 of the same hymn:
garfe @ @g @i 99 |
FRIEEd WF ARk 89 || sgeeRa, TEaEEsea, 81 3, 1. %
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from the said hymn wherein he has invoked for removal of calamities
Sri Santinath and the presiding deities of the five Pithas of the
Stirimantra viz. VAni alias Sarasvati, Tribhuvanaswamini, Sridevi alias
Laksmi, Yaksarija Ganpipitaka as also twenty four Sisana Yaksas and
Yaksinis,Planetary deities, Guardian deities of the quarters, Indras, sixteen
Vidyadevis, the four kinds of deities, Vyantaras and Yoginis devoted
to the protection of the Tirtha that is the Jain fold. The Colophon
mentions that in the hymn the author employs the Siddhi relating to
Ganadhara Vidya obtained by the good grace of the preceptor Sri
Somasundara of Tapagaccha. The writer has in his possession hymns
by the same author of Sirimantra and the presiding deities thereof
which are not hitherto published. It appears from them that the
author was a great Upasaka of Surimantra.

- We shall now shortly state such details of his life as are
available. He was born in 1436 and initiated in 1443 Vikrama era.
He was ordained Viacaka in 1466 and Acharya in 1478 and died in
1503 Vikrama era at the age of 67 years. He had such an extraordi-
nary memory as enabled him to attend to a thousand matters simul-
taneously. He was therefore known as Sahasrivadhini, He was a
great poet and dialectician and being of dark complexion received the
title of Kali (Black) Sarasvati and Vadigokula-Sandha i e. a bull
in the herd of cows of dialecticians. Owing to his great Mantric
powers such prominent goddesses as Padmaivati used to be at his
beck and call and helped him in carrying out his self-less work for
the welfare of all living beings. Sahasramalla a King of Sirohi proclai-
medin his kingdom at the instance of the Acharya prohibition against
killing of living beings and Sri Munisundarasiiri warded off the calamity
of famine threatened by swarms of locusts in the fields. He wrote
several works amongst which are Adhyatma-Kalpadruma, Upadesa-
Ratndkara with a commentary, Jayanandacaritra, Tridasatarangini
(which included the available Gurvavali)and several hymns including
Stl Jinastotraratnakosa being a collection of hymns (I Prastava of
23 hymns is published in Stotrasangraha, part II).
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SR SUBHASUNDARAGANI

Sri Subhasundaragani composed the Deldula Méntric hymn of
Sri Rsabha Jina styjed Delavidamandana. It also contains Yantras
and medical prescriptions. The allusions to Munisundara and Laksmi-
sigara in the twenty fifth verse establish the author to be their
contemporary. His life extended from about 1436 to 1517 Vikrama
era. Other details of his life are not known. The said hymn with an
Avaciiri commentary is published at pp. 353 ff. in Jain Stotra
Sandoha part I. The Avaciiri appears to be by the author himself.
There is assimilation of non-Jain Mantras and especially Laukika-
Mantras and Sabara Mantras. There are references to Pancangulidevi-
Mantra and Atte-Matte Parsvanitha-Mantra known as Tribhuvana—
Vijaya-Patiki-Mantra and to the hymn incorporating the last Man-
tra composed by Sri Ajitasimha possibly of Aficalagaccha (1283-1339
Vikrama era). The peculiar bath described in the comment on the 23rd
verse of the hymn is suggestive of the influence of popular Tantrika
treatment. The commentary on V. 17 contains the following interesting
Mantra in which invocation is with the truth-telling nature of Sri Jina
and other omniscient personages: “s% a%d Wiag ARG =4 wag Fhmad |
o qeAnew gl @ afve e

SRI HEMAVIMALASURI

Sri Hemavimalasiiri was born of Gangirij and Gangarani
parents in 1522, was named Hadakuméra, and was initiated by Sri
Sumatisidhu in 1538 Vikrama era. He did Kriyoddhdra i. e. reinstated
the original religious practices and observances in 1556. He was
ordained Achirya in 1548 and died about 1583 (1584 Maru) Vikrama
era. He twice performed Sidhani of Siirimantra. It ts said that he
obtained a boon from Sri Manibhadra Yaksa X and since his time Sri
Minibhadra became the presiding and protecting deity of Tapadgaccha.

x “Yu[Anay(? axey’”
See page 10 Minibhadradeva and Padmavatidevi’s Chandas.
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According to Tapigaccha Pattivali of Upﬁdhyéya Sri Dharmasigara
however it was Sri Anandavimalasiri pupil of Sri Hemavimalasiiri
who appointed him as the presiding deity of Tapagaccha.

" $RI JINACANDRASURI

Sri Jinacandras@iri was born at Vadali village near Timarinagar
or at Khetasara in Jodhpur of Shah Srivant and Siriyadevi parents of
Rihadagotra and Oswal Caste in 1595 Vikrama era and was named Sultan
Kumara. He was initiated in 1604 and named Sumatidhira and ordained
Achiryain 1612and named Jinacandrasiiri at Jesalmere when the occasion
was celebrated by Raut Maladeva King of Jesalmere. At the instance of
Karmasimha son of Minister Sangramasimha he went to Bikaner
after effectmg Kriyoddhara by reinstating the old religious practices
and observances. There he triumphed over the advocates of the heretic
doctrine déprecating idol-worship. He also compelled fallen Yatis to
give up the garb of Sadhus and put on turbans as an insignia of house
~holders and made others follow religious injunctions strictly. By his
prophetic and miraculous powers he made Siva (Sads) and Somjee two
non-Jain brothers of Pragvat caste rich and they embraced the ]aln
faith with their families. He installed quadruple Jinas on Sri Satrufijaya
and repaired and renovated the group of templesin Kharataravasahi there.
Sada and Somjee also built a temple of Sri Santinatha in Dhani Suthdra’s
Pole at Ahmedabad and installed therein an idol of their preceptor
Sri Jinacandrasiri. As stated in Kharatara Pattavali he established be-
fore representatives of 84 Gacchas in 1617 Vikrama era that Sri
Abhayadevasiiri who composed commentaries on nine Afigas belonged
to Kharataragaccha and that Kumati-Kuddila a work of Upidhyiya
Sri Dharmasagara of Tapdgaccha contained wrong statements. and
was not authoritative. By his miraculous powers the doors of the Jain

emple at Falodhi, which were locked to bar his entry to the temple
by the followers of Upadhyaya Sri Dharmasigara, flew open in 1632
Vikrama era. Emperor Akbar heard about him through minister Karma-
candra and invited him to his court. On Fagana Sud 12th 1648 he
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had thereupon an interview with Akbar at Lahore in course of which
be impressed upon him the truth of the Jain doctrine and made him
issue Firmans-orders prohibiting killing of every sort for a week from
Asiadha Sud 9th to 15th. Emperor Akbar conferred upon- him the title
of Yuga~pradhina i. e. the leader of the age. At the instance of
Akbar he conferred Acharyaship on his pupil Manasimha who was
named Jinasimhasiiri.

- In 1652 Vikrama era he successfully performed at the confluence
of the five rivers of the Punjab near Uchnagar the Sadhand of the
deities presiding over Pafijnad—viz 5 Piras. Manibhadra Yaksa, Khodiya
Ksetrapila and other deities. * In 1669 he made Emperor Salim-
Jehingir revoke the order issued by him prohibiting stay of Sadhus,
who were not married, in his kingdom. He is known as one of the ‘Dadas
amongst the followers of Kharataragaccha who believe that even after
his death he helps his devotees whenever invoked by them and protects
them as a grand—father would protect his grand children, He died at
Bilada in Marwar on Asvin Vad 2nd (Maru), and Bhadarva Vad 2nd
(Gujarati), in 1670 Vikrama era. There are celebraticns held on this
day at Bombay, Surat, Broach, Patana and other places every year.

UPADHYAYA SRI SANTICANDRA -

Upadhyaya Sri Santicandra was a pupil of Sakalacandra and a
grand pupil of SrT Vijayadanasiiri, the preceptor of the famous Tapaga-
cchicarya Jagadguru Sri Hiravijayasiiri who convincingly preached the
Jain doctrine to Emperor Akbar and impressed upon him the basic
principle of Ahimsa or non-killing and obtained Firmans from him
prohibiting k1111ng of every sort on. certain chys and during certain
periods and abolishing Jazia- ~tax, releasing prisoners and making a grant
to Sr1 Hiravijayasiiri of holy places of pilgrimage of the Jains. Sri
H1rav1}ayasur1 conferred the title of Upadhyaw on Sri Santicandra in

* See pp. 48~49 Kharataragaccha Pattivallsangraha by Sti Jinavijaya. The authors
of 'Yugapradhana Sti Jinacandrasiri' at p. 128 of their work give the names of the
five Piras; see also note p. 237 ante,
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1640 Vikrama era. When Sri Hiravijayasiri left Agra for Gujarit in
1642 Vikrama era he left Upidhyaya Sri Santicandra with Akbar.
Santicandra also made Akbar prohibit fishing in the Damar lake near
Fatehpur-Sikrl. He composed Krparasakosa a panegyric on the Emperor
praising his humanity and merciful deeds. The work inspired Akbar to
perform many merciful acts and charitable deeds including abolition of
Jazia-tax and release of prisoners. He also wrote a commentary on
one of the Uphngas Jambudvipa-Prajfiapti in 1650 Vikrama era.

Upidhyiya Santicandra was a very learned man and could
perform Satdvadhiina i. e. attend to a hundred things simultaneously.
He was a great dialecticianand triumphed over the Digambara disputant
Bhattaraka Vidibhiisapa in the Court of the King Narayana of Idarga-
dha and over Digambara Achirya Gupacandra in the presence of Sri
Manadeva (nephew of the King of Jodhpur) at Ghatasila in Vigada.
As for his magical powers it is stated in Paryusana-astdhniki-vyakhyd.-
na (I Vyakhyina, P. 5) of Sri Vijayalaksmisliri that through his
miraculous powers Akbar succeeded in taking the fort at Attock which
he had not been able to do for several years, He died about 1660
Vikrama era as might be inferred from the addendum to the Colophon
of his commentary on Sri Jambudvipa-prajiiapti which was appended
in 1660 by the revisers of the said Commentary after his death.

UPADHYAYA SRI YASOVIJAYA

Sri Yasovijaya was born of Bania parents Nirdyapa and
Saubhagyadevi at Kamhodu village near Dhinoj in or about 1680
Vikrama era and was named Jasavant. He had a brother named
Padmasimha. They came in contact with Sr1 Nayavijaya and were taken
by him to Sri Vijayadevasliri who initiated them as Nayavijaya's pupils
and named them Yasovijaya and Padmavijay respectively. Sri Yasovijaya
studied under his Guru and went with him to Ahmedabad in 1699
where he performed Astivadhinai. e attended to eight things simul-
taneously. Thereupon one of the leaders of the Sangha there named
Dhanji sirid suggested that Sri Yasovijaya deserved to be sent to
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Kisi-Benares to study there the six systems of philosophy and that
nltimately he might become an ornament to the Jain fold. He offered
to spend Rs. 2000/-for the purpose. Thereupon both the preceptor
and the pupil went to Kasi. Sri Yasovijaya prosecuted his studies
under a Bhattacarya versed in the six systems of Indian philosophy
and proficient in logic and the art of dialectics. Paying a rupee every
day as Gurudaksini or fee Sri Yasovijaya studied there for three years
continuously. About the time a Sannylsi disputant came to Benares
who was defeated in a debate by Sr1 Yasovijaya before a meeting
of Pandits. He then composed a hymn in praise of Sri Parsvanitha.
He was then given the title of Ny3yaviéirada by the Pandits who
had witnessed his great performance in the said debate. Then Sri
Yasovijaya went to Agri for further prosecution of his studies particu-
larly in logic of the New School termed Navya-Nyiya and studied
the same under a Nylyicarya fora further period of four years. The
Sangha there offered to spend for him Rupees Seven hundred, which
was accordingly spent for purchase of books and in giving scholarships
and presents to other students. Sri Yasovijaya then went to Ahmedabad
where he was welcomed by the Sangha there with great eclat and
stayed at Nagorisarih. Mohabatkhin the Suba of Gujarat having heard
about him invited him to his Court where he performed Astidasiva-
dhina i. e. attended to eighteen things simulataneously. The Subd was
very much pleased with his performance and praised him greatly.

The title of Upadhyiya was conferred on him in 1718 by Sri
Vijayaprabhasiiri (the successor to Sri Vijayadevasiiri) after he per-
formed the Visasthdnaka-worship and austerities. He also received the
title of Nyayicirya from the Pandits of Kasi after he composed a
hundred philosophical and logical treatises. This fact is mentioned by
himself at the beginning of his commentary on Pratimasataka and in
the colophon of his another work Jain Tarkaparibhdsad. He has also
written several works ending with the word ‘Rahasya’ probably because
the famous neo-logician Mathur@nitha was his favourite author and
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the latter had composed works bearing names ending with ‘Rahasya’.
He similarly wrote Mangalavada, Vidhivada as his contemporarzes were
usmg names ending with the word Vada or Treatise. ‘

He came in intimate contact with Yogindra Sri Anandaghana,’
as appears from Astapadi or the panegyric of eight verses composed
by him in praise of Sri Anandaghana.

He has made much use of ‘Aloka’ of the famous. neo-logician
Paksadharamisra in his philosophical works. He was an allround scholar
and wrote on philosophy, Yoga as well as Adhyatma. He has adopted
several passages of Sri Bhagavadgita and Yogasiitra in his Adhyatma-
sara and Adhyatmopanisad and Dvatrimsikas. He wrote a2 commentary
on Kammapayadji, an old work dealing with Karma philosophy. He wrote
in Sanskrta, Prakrta-and Gujarati with equal ease and grace. He was a
philosopher, logician as well as a poet. He also revised Dharmasamgraha
of Upadhyaya Sri Minavijaya and the latter has praised him in
its colophon for his vast learning, reasoning and disquisitions full of
Pramana comparing him to persons who equalled the omniscient through
learning. His biographer Sri Kantivijaya called him ‘zaidlurady or
‘Bearded Sarasvati’. * It is unnecessary to enumerate here his many
works. ¥ He completed the famous Sripila Rasa in Gujarati which was
commenced by Upadhyaya Sri Vinayavijaya. He has commenced almost
all his works with the syllable ‘Aim’ being the Mantra-bija sacred to
Sarasvati having obtained a boon from her at the conclusion of her
Sadhana performed by him on the bank of the Ganges in Benares.
He has himself stated this fact in his works Mahivira-Stava alias
Nyaya-khandanakhadya and Jambuswami Rasa respectively as follows:

* His authoritative bﬁography is contained in ‘Sujadaveli’ a metrical work composed
by Sti Kantivijaya one of his contemporaries, a complete copy whereof was recently
in-S. Y. 1984 discovered by the writer’s friend Mr. M. D. Desai.

% For a description of his works see pp.643-645, Short History of Juina Literature
by M. D. Desai. : '
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“Having obtained a boon, on the bank of the Ganges through the
recital of ‘Aim’ (Mantra bija sacred to Sarasvati), the veritable wish~
granting tree for fulfilling the desire for poetic and scholastic powers,
and which gives continuous joy, I offer worship with full-blown flowers
in the form of beautiful verses of praise to the feet of Sri Mahavira
who is real Sambhu,” : '
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He also wrote a small astrological work called Fala-fala-Prccha (Jain
Sahitya-Samsodhaka Vol. III 2, pp. 162 to 165). He died at Dabhoi
in 1743 and on Mahd Sud 5th 1745 a Stupa-tope was constructed
there as a memorial to him and his footprints were installed therein.
It is interesting to note that a Siddhacakra Yantra in the temple of
Sri Kalyina Parsévanatha at Vadacautd, Surat, which was installed
according to the inscription thereon by Mahopadhyaya Sri Yasovijaya:
gani of Sri Vijayadevasiirigaccha and ‘got -prepared - by Sri Fulbai
daughter of Sri Nathibai on Posa Sud 1st, Sunday and Pusya
(asterism) s. y: 1737. -
- UPADHYAYA SRI MEGHAVIJAYA

'He flourished from about 1700 Vikrama era. He was a pupil
of Krpavijaya who was fifth in the line of the famous Jagadguru Sri
Hiravijayasiiri. He was a grammarian, logician and poet and was
also versed in astrology, palmistry and Mantradastra. His knowledge
of Mantrasastra can be gauged to an extent by perusal of his work
on Viéa-Yantra (Diagrim of the number 20) which also describes

+ v, 1, ervdaty,
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Arjuna-Patiki alias Vijaya-Yantra based on the diagram of the num-
ber 15 and its multiples and also by perusal of his Varsa-prabodha
alias Meghamahodaya as the latter contains Yantras and Mantras for
causing as well as stopping rainfall and Sarvatobhadra and other
Yantras. For a detailed description of his works the readers are referred
to Mr. M. D. Desai's “Short History of Jaina Literature” pp. 651-655.
We may mention however that his Sanskrta poems Devinandabhyu-
daya, Meghadiita Samasyi and Santindtha Caritra are illustrations of
completions of Samasyis-portionsof verses taken fromclassicalpoems like
Sisupilavadha,Meghadiita and Naisadhiya respectively. He also composed
Digvijaya mahikavya. His unique Saptasandhina MahZikdvya describes
simultaneously the biographies of five Tirthapkaras viz. Sri Rsabhadeva,
Sri Santinith, Sri Nemin&tha, Sri Pirévanitha and Sri Mahdvira and
Sri Rimacandra and Sri Krsna each verse being applicable to the
biographies of all the seven personages. This is sufficient to show his
command over the Sanskrta lanauage. He has composed a commentary
on Vijayadeva-Mahitmya and also on Bhaktimara Stotra of Sri
Manatungasuri, Laghutrisasthi Caritra and Pancakhyana. His Candra-
prabhi is a parallel to Siddhanta Kaumudi and deals with the Siitras
of Siddhahema in the same manner as the latter deals with Panini’s
Sitras. It is also in three versions—short, medium and large. His
Udayadipiki and Ramalasdstra are works on astrology and divination
through casting of dice and Hastasanjivani alias Siddhajnina deals with
palmistry, His MAtrkaprasida deals with Adhyatma, He also wrote
Arhadgitiin 36 Adhy3yas and Brahmabodha. His Yuktiprabodha in
Prakrta with a Sanskrta commentary contains a refutation of the
contentions of Banirasidds and his followers and Dharma Mafijusd
contains a refutation of the contentions of Dhundhakas a sect of the Jains
against idol-worship. He has also written some minor works in Gujarati.

That he was a Mintrika is also proved by the fact that he
begins almost all his works with a Mantra and obelsance to Sri
Sankhesévara Parévanatha. The Mantra is “a% &F st &t ali ﬁ aw.”’
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We cite here a passage from his Meghamahodaya pp. 68-69 in support
of Mantric worship.

“ory RmigTewwy, ANeRvwgaegafn 3 gaaSEar @sas g x x o x %
v ¥ SfesdRiaweeg Xa: 5 gafta | Qwemfgswam  feem ? 89 @sa-
gl @ sadfedfes faaw | aafewsd oFa sfivafaesa |
ELCINECIE S AR o o B TR

' PANDIT SRI VIRAVIJAYA ‘

Pandit Sri Viravijaya was born at Ahmedabad, Santidas Pado
near Gheekintd, of Audicya Brahmana parents Yajnesvara and Vijkore
on Ao sud 10th 1829 Vikram era. He was named Kesavaram. He
had a sister named Ganga. He was married to a lady named Raliat
at Dehgam before he attained the age of 18 years. As a result of
some domestic quarrel between the mother and the son, the latter
left h_ome. The mother searched for him and learnt that he was at
Rocaka village. He however did not return and the mother died
heart-broken, It is said that his sister Gangd also on hearing
this news died. Kesavaram after leaving home wandered from place
to place till he met Sri Subhavijaya either at Bhimanitha village
near Dholera or at some place near Pilitina. He was then seriotsly
ill but recovered through the good offices of Sri Subhavijaya. He then
asked leave of Sri Subhavijaya to return home, but the latter pursuaded
him to lead the life of a Sadhu and Kesavaram agreed. He was then
initiated at Pansar and named Viravijaya on Kartak Vad 1848. Then
both went to Cambay and they entered Cambay in a procession taken
out by the Sangha which had assembled on the outskirts of the city
to receive them. Sri Subhavijaya had previously thereto initiated two
other pupils named Dhiravijaya and Bhanavijaya. Both the preceptor
and the pupil stayed at Cambay for about five years i. e. upto Jeth Sud
5th 1853. During the period Sri Viravijaya made great progress in
his study of Sanskrta, studied the five Mahadkavyas and the six
systems of Indian philosophy as also the religious scriptures. The title
of Pandit was thereafter conferred upon him some-time before his
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preceptor died on Figan Vad 12th 1860 at Ahmedabad. Pandit Sri
Viravijaya was greatly devoted to his Guru. His major works are
Prasna—Cintdmanix in Sanskrta (1868) and Surasundari Riasa (1857),
Dhammila Kunvara Rasa (1896) and Candrasekhara Risa (1902) and
commentary on Adhyatmasara of Upadhyaya Sri Yasovijaya in Gujarati,
Amongst his minor works are Subhaveli being the biography of his
Guru in verse, Plijas, Sajjayas and Stavanas. The hymn of Sri Maha-
viraswami's 27 births is of fine lyric quality. His P{ijas specially
Panca Kalyanaka Pija (1889) contain pieces of beautiful lyric poetry.
There is a Viravijaya NirvAna Rasa written by his pupil Rangavijaya
which gives authoritative information about his life. He lived at Surat
during the monsoon of 1871, There yatis quarrelled with him apparently
on the question of Tithi-Date i. e. which dates should be considered
authoritative by the Jains and contended that Viravijaya was wrong.
They even went the length of going to Court on such a flimsy pretext,
but there Sri Viravijaya successfully proved that his opinion was correct.
Now this dispute arose really because Pandit Sri Viravijaya was a
Samvegi or Reformist Sddhu in the line of the great Reformist Sri
Satyavijaya Pannyisa (Pandit). In 1878 a member of the Dhundhia
or Sthanakavasi section which was opposed to idol-worship filed a suit
against the members of Viéd Srimali caste of Ahmedabad and Vira-
vijaya was the leading Sadhu cited there as a witness. The sadhus of
the other sect were also cited. There Viravijaya successfully proved
that idol-worship was in accordance with the Jain sacred scriptures. He
was very learned in canonical literature and publicly expounded such
abstruse philosophical work as Sri Visesivasyaka Bhisya with commen-
tary. Since 1865 when an Upésraya was built at Bhatthini-Pole
Ahmedabad, Viravijaya whenever he came to Ahmedabad stayed there,
and it came to be known after his name,

x See V. 6 which shows his having successfully performed Sadhani of Sarasvatl:”
“oft ey wmaairETgTeaaTrE: |
aHissRERETEd g fnet afg (1"
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He took a leading part in the Anjana-Saldkd and installation
ceremonies got performed by Seth Motisa in his group of temples on
Satrufijaya Hills in 1893 and also in similar ceremonies at Seth
Hathising’s Temple at Ahmedabad in 1903. In 1899 he was in a
Sangha going on a pilgrimage to Pancatirtha. Before it left the borders
of Gujarit cholera broke out and people dispersed in small groups.
The group which stuck to Sri Viravijaya was brought back by him
safely to Ahmedabad, by his Mantric powers. At every stage on the
way back Sri Viravijaya used to sprinkle charmed water around the camp.

In his Rasas Sri Viravijaya has made special obeisance to
Sarasvati and Padmavati. The writer is reliably informed that Sri
Viravijaya was a devoted worshipper of Padmavatl and performed
Mantric Sidhani of Rakta (Red) Padmavati (See Appendix 3). *

The beauty and charm of his poetry are themselves sufficient
proof of his being a gifted writer. He is a poet of the first order in
Gujarati and many of his lyric pieces entitle him to be called theDaya-
ram of the Jains. He died on Bhadarva Vad 3rd 1908. Vikrama era

Sri Viravijaya was so modest that although Sri Vijayadevendra-
siri Acarya of Tapagaccha offered to confer upon him the title of
Upadhyaya he did not agree to receive the same. It is said that Sri
Ripavijaya was his rival in composition of Pijas and Stavanas. His
footprints were installed in the said Upasraya at Bhatthini Pole on

Maha Sud 6th 1909.
Amongst his contemporaries was the poet Sri Padmavijaya,

the preceptor of the said Ripavijaya who flourished from 1792 to
1862. Vikrama era
MUNI MAHARAJA SRI MOHANLALJI
Sri Mohanlilji was born at Candpur in Marwad of Brihmana
parents Badarmalji and Sunder on Caitra Vad 6th 1885 Vikrama era.

R w
* The Rakta Padmivati Mantra is given here from the writer’s collection:~ & & ft
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He was initiated as ‘Yati’ in 1903 by Sti Mahendrasiri and was made
a pupil of Sri Rupacandji himself a pupil of Sri Mahendrasiiri and
became a Samvegi (Reformist) Sadhuin 1931, In those times Bombay
was not considered sufficiently holy for visit or stay of Sadhus. Sadhus
used to come only upto Daman and never proceeded southwards
beyond Daman. Sri Mohanlalji considered it his duty to preach Jain
doctrines to the Bombayites also and make them follow the path of
religion. As a Samvegi SAdhu he visited Bombay for the first time
in 1947 then again in 1951, 1952 and 1957. When in Bombay he so
much impressed Jains as well as non-Jains by his simple holy life
that he earned great respect -and regard of all Bombayites without
distinction of caste and creed whether rich or poor whether literate
or illiterate. What impressed the people most was his pure and simple
ascetic life. His unassuming nature and his preachings founded on the
basic principles of all religions appealed to the heart of every one
of his hearers. His speech seemed more to be the speech of a saintly
soul rather than of a mere scholar. His hearers were impressed and
convinced because his discourse appeared to be specially meant for
every one of his hearers and suit them inspite of their divergent
tastes. It always appeared to be a heart-to-heart talk. His manners
were- charming by their very simplicity. He seemed always to be
frankly disclosing whatever passed in his mind. Although religious—
minded he had sympathy and love for the worldly-minded and used
always to guide them to better ways and simpler but higher sphere
of life. By his holy life andsaintly thoughts directed towards the welfare
of every creature and his concentration on the ideal of Ahimsi he had
so to say created a very holy and-peaceful atmosphere around him and
whosoever came in contact with his hallowed personlity enjoyedreal peace
of mind and many times such occasion became the turning point of his
life. The writer though then very young had the privilege of hearing his
very impressive discourses and he stillretains the highest regard for his
simple unassuming but truly humane, holy and ideally ascetic life.
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Without his asking anyone specially, people spent lacs of rupees for
religious and charitable purposes. The richest used to wait upon him
daily to learn even by a mere word or hint of his pupils what would
meet with his remotest desires and used to vie with each other to
carry out the same. The period of his life prior to 1947 was really
the preparatory ground for his immense popularity in his later life
which went on increasing till he died at Surat on Chaiter Vad 12th
1963 Vikrama era. During the period of 16 years from 1947 to 1963
he spent monsoons at Surat in 1948 and 1950 and at Bombay in 1951
and 1952 and stayed at Surat during the mcnsoons of 1955 and 1956 and
again stayed in Bombay from 1957 to Magha 1963 and visited Surat
last in 1963 when he departed this life. During the year 1949 he went
with a Sangha on pilgrimage to Satrunjaya in Palitana and stayed
there during the monsoon of that year. The‘; monsoon of 1953 he
spent at Ahmedabad and that of 1954 at Patan. As a result of his
preachings several Libraries and schools for religious and secular
education and charitable funds were started at Bombay, Surat, Pali-
tand and Ahmedabad. An Industrial school also imparting . religious
education named Rao Saheb Hirachand Motichand Jhavery and A. S.
Jayakore Udyogasala was started at Surat. There is a library and
Sanskrta Pathagila established in his' memory at Bombay which iseven
now rendering very useful services to the Jains as well as non~Jains.

We have already described the charming personality of Sri
Mohanlalji. Adverting to his Mantric powers, we apprehend that to
describe particular incidents would involve mention of names of
contemporaries so we would say generally that he was believed to
possess Vacanasiddhi-miraculous power by which whatever he said
came to pass. In or about 1930 when he was on the outskirts of
Jaipur city and had to pass a night in the Jungle near a Viv (a step-
well) a tiger approached him. He thereupon stood in meditation in
Kayotsarga—pose. The tiger thereupon nodded his head and went
away. In or about 1945 when he was at a place near Kaira, probably
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Maitar about the month of Caitar, a buffalo was about to be sacri-
ficed during Navaritra in the temple of a Hindu goddess. When
pressed by the Jain Sangha to do something to save the buffalo he
got charmed powder (vadsa) dropped on the buffalo and it immediately
became wild and turbulent and escaped. Thenceforward the animal-
sacrifice was discontinued there. He had much influence with the
king of Sirohi and obtained permission from him for Jains to construct
a temple with a turret at Rohidd which was being objected to by
local Brahmins and others.

Many have experienced what may be described in yaugic terms his
Anugraha Sakti. Whomsoever he blessed became prosperous in every
respect. People of Surat held him, and even now hold his memory
in high regard, all attributing their prosperity to the blessings of
the Guru Mahiraja Sri Mohanlalji.* His photoes are to be seen in
much greater number in the houses and shops of the Jains than of
any other Jain Sadhu. His name is remembered in the morning by
Jains as they remember the name of Sri Gautama. Once when Sri
Mohanlilji was in Bombay the rain was delayed for a very long time
and people became very anxious and a Rathayitra i. e. Procession
with the idol of Sri Jina installed in a chariot was taken out under
his directions and the rain poured down immediately.

% ‘G wEs oE afeeswEaE: |
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Antiquity of Jain Mantras and Mantric Literature

E have already stated that Vidyanupravada, the tenth Piirva,

was entirely devoted to Mantras and Vidyds and that the
Mantric literature comprised therein may be reasonably supposed to
belong to the age of Sri Parévanitha. We also indicated its possible
connection with earlier Tirthankaras including the first Tirthankara
Sri Rsbhadeva by reference to Kalpasiitra and the Jain tradition (See
note p. 149 ante).

JAIN STOPA AND OTHER ANTIQUITIES OF MATHURA

Tradition connects St1 Parévanitha with the famous Jain Stiipa
at Mathuri which has been described in the Inscription (No. XX
Epigraphia Indica Vol. II) dated the year 79 of Kusana King Vasudeva
i.e. 157 A.D, as ‘built by the Gods’. Smith says in his ‘Jain Stiipa
and other Antiquities of Mathurd’ (p. 13):-

“Its original erection in brick in the time of Parsvanatha the
predecessor of Mahdvira would fall at a date not later than B.C. 600,
Considering the significance of the phrase in the inscription ‘built by
the Gods’ as indicating that the building at about the beginning of
the Christian era was believed to date from a peried of mythical an-
tiquity, the date B.C.600 for its first erection is not too early. Pro-
bably, therefore, this stiipa of which Dr. Fuhrer exposed the founda-
tions is the oldest building known in India.”

Sri Jinaprabhasiiri also in Mathurfpuri Kalpa contained in his
work Vividha—Tirtha-Kalpa p. 19 describes it as built by Gods (23-
fafemergw), and in his Caturasiti-Mahatirtha-ndmasangraha-kalpa he
describes it as ‘built by Mahdlaksmi' (wgwai sgessdiafia: sfigaie:),
the name Mahalaksmibeing perhaps taken to be a synonym for Kubera,
Kubera being the famous god of wealth and Kuberd being his female
counterpart and therefore identified with Mahalaksmi.

According to the account contained in the said Mathurdpuri
Kalpa the original Stiipa was of gold and built by Kubers, a sylvan
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deity presiding over the forest where two Sadhus in the ‘Tirtha’
(spiritual regime) of Sri Suparévanitha spent the monsoon, as she
was much pleased at their saintly character and severe austerities,
and wished that their desire to make obeisance, along with the Sangha,
to the images of Jina on Mt. Meru might be fulfilled. It was a repre-
sentation of Meru with its triple girdles and four idols of Jina facing
the four quarters on each of the three girdles. A dispute arose amongst
the followers of different religions regarding the ownership of the Stiipa,
and it was agreed that the same should be decided by divine interce-
ssion and that the disputants should for that purpose keep vigil during
the night and worship the particular gods they believed in by burning
incense etc. before their representations on Pata (canvas or a piece
of cloth). In a cyclone which occured during the night all the Patas
except that of Sr1 Suparsvanatha were torn and destroyed. Consequently
the Stiipa was declared to belong to the Jains. In the time of Sri
Parsvaniatha the Stiipa was encased in bricks as a precaution against
bad times predicted by Sri Parévanitha. A temple was built outside
the Stiipa and an idol of Sri Parévanatha was installed therein. The
Stiipa was ultimately repaired at the instance of Sri Bappabhattisiiri
in 1300 Vira era. The said account and the various images and
Ayagapatas discovered from the excavations of the Stiipa are important
to prove ancient worship of Ayigapata and Patas in general as also
of Sarasvati and Ambikd whose images have been found from the
excavations by Dr. Fuhrer. Mathurd Inscription No II (Vienna oriental
journal Vol. 11T 1889) relates to the dedication of the image of Sarasvati
in the year 84 of Kudana kingsi. e. 162 or 172 A.D. The Mathura image
of S'ri Ambika is preserved in the Indian Museum, Calcutta. It ismade
of red stone. Other early images of Ambika are the rock—cut images
in the Navamuni cave, Khandagiri, Orissa and at Dhank* in Kathiawar.
The importance of these images of Sarasvati and Ambikd is that they

* “Stylistically also the (Dhank) sculptures belong to the early fourth centurybetween
Kuéinas or (Ksatrapas) and the Guptas’’~Dr. H. D. Sankalia, P. 430 J. R. A. S. 1938.
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are independent and not merely as attendant deities. They, therefore,
prove independent ancient worship of Sarasvati and Ambika.

POPULAR JAIN DEITIES

There is mention of both Sarasvati and Ambika in Nirvana-
kalikd but not Kuberd, Subsequent works on installation ceremonies
dealing with Santikavidhi-Propitiatory rites include special verses in
praise of Kuberd the deity presiding over the Jain Stfipa at Mathurd
and Acchupta (a Vidyadevi, see p. 38 Nirvina Kalikd) besides the
popular *Sasandevatds ¥ viz. Apraticakrd, Padmavati, Ambiki and
Siddhayikd. Sri Jinaprabhasiiri gives these verses in Nandirayanavihi,
Vidhiprapa p. 30. As in Mahaniéitha Siitra Srutadevatd or Sarasvati,
Amrakusmandi, Acchuptd and Indrini are mentioned as standards
of comparison they appear to be very popular from ancient times.x
The reason of the popularity of the four deities mentioned above is
probably that Apraticakrd, Padmavati, Ambiki and Siddhayika are
respectively the deities presiding over the famous Tirthas Satrufijaya,
Sammetasikhara alias Parsvanatha hills, Girndr and Pavapuri-Vaibhara
hills. As the Jains gradually moved to Western India Girnar and
Ambika gained in importance. Satrufijaya in ancient times had fallen

+ According to Riipamandana images of Sri Adinatha, Sri Neminath, Sti Parévanatha
and $r1 Mahivira are endowed with miraculous qualities as also image of Sri Cakre-
$vari, Sri Ambika, Sri Padmavati and Sri Siddhayika and are especially worshipped:
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svati for obtaining learning:
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into the hands of the Buddhists. It is said that even Kapardiyaksa,
one of the presiding deities thereof, when Sri Vajraswami in the
beginning of the Christian era visited Satrufijaya, had turned heretic
and was replaced by another deity by Sri Vajraswimi., During that
period Girnar was the only Tirtha which could be easily visited by
Jains in Western India. Girnar therefore became a popular place of
pilgrimage and Sri Ambikd came to be considered the Jain Amnaya ¥
deity. Sri Apraticakrd or Cakresvarl being connected with Panca-
Paramesti-Mantra and the Stirimantra—Yantra and Siddhacakra-Yantra
continued to be a popular Mantric deity. Sri Padmavati being connected
with Sri Parsvanatha the ideal of Mantrikas and the most popular
Tirthanikara who earned the title of Purisadaniya has continued to be
an equally popular Mantric deity. The importance of Sri Siddhayika
is owing to her being an attendant deity of the last Tirthankara

Sri Mahavira,
VIDYADEVIS

The worship of Vidyadevis amongst Jains is most ancient as
would be evident from references given further on.

They are essentially Mantric deities presiding over all Mantric
literature. Of course as Srutadevi alias Sarasvati is the deity presiding
over the whole literature sacred as well as secular, she occupies the
pre-eminent position amongst Mantric deities, and Vidyadevis are con-
sidered deities allied to her but holding comparitively a subsidiary
position. In the Jain pantheon Sasana-Yaksas and Sasana-Yaksinis
are concerned with the protection of the Jain fold and the Jain doctrine.

AMBIKA AND OTHER MANTRIC DEITIES
Sri Ambika appears to have been invoked on various occasions

x “qF eIl wrAgded: § G9TEYe: 3 FAAL 3 | X X X UNEAREA: ATHT HI-
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by various Acharyas and laymen for the fulfilment of the objects of
the Sangha. We have seen how Priyagranthisiri invoked her and
succeeded in impressing the Jain doctrine of Ahimsa on the Brahmanas
intent on the sacrifice of a goat. Mandevasiiri, different from the author
of Laghusanti, once forgot the text of Strimantra and learnt the same
again by invoking Ambika. The famous Haribhadrasiiri was aided by
Sri Ambiki * when he defeated the Buddhists who were assisted by
their patron—deity Tara in the debate. Bappabhattisari was aided by Sri
Ambik3 in his dispute with the Digambaras regarding precedence in wor-
ship at Girnar. It is unnecessary to multiply instances of worship of Sri
Ambikd amongst Jains in the ancient times. We may conveniently
mention here that this fact is borne out by the poetic literature consi-
sting of hymns viz. Caturvimsati Stotras and Stutis. We would speci-
fically mention Caturvimsatiki Stutis by Sri Bappabhattisii, Sri
Sobhanamuni and Nyayavisarada Sri Yasovijayaji. All the three have
verses in praise of Sarsvati, Vidyadevis and also in praise of Sri
Ambikd although she is not a Vidyadevl but is a Sasandevi particularly
an attendant deity of Sri Neminatha. As the Stutis relate to the
twenty—four Tirthankaras verses in praise of 24 Sasandevis would
have been quite appropriate. But the fact that Vidyadevis are praised
instead shows the ancient character of their worship and also of Mantric
worship. Bappabhattisiiri has twice praised Vairotya,x the chief queen of
Dharanendra and Kapardiyaksa. In his times they must have been
amongst Mantric deites usually worshipped. Sobhanamuni has addition-
ally praised Santidevatd and Brahmasintiyaksa (See also p. 7 & p.8
Nirvanakalika), who must have been therefore amongst the Mantric
deities commonly worshipped in his times. Sri Yasovijayaji has several

* Gee Sri Haribhadrasfiri’s commentary on Avadyakasiitra p. 411 for mention of
Amb3a and other deities. See also foot-note on page 204 ante.

X We have Vairotyastava of much earlier date by Aryanandila wherein both Sri
Vairotyd and Sri Padmavati are described as queens of Sri Dharanendra. See also p.

36 & p. 38 Nirvanakalika.
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verses in praise of Sarasvatl instead. It is quite natural in his case as
he is known to have been an Upidsaka of Sarasvati, Further instead
of Vairotya he praises Sri Padm&ivati which shows that worship of
Padmavati was more common in his times. Sri Jinaprabhasiiri also in
his Caturviméatistava (Kavyamaila Part VII p. 170) praises Sarasvati
and Ambikd. The same is the case with Caturvimsatistuti by Sri
Dharmaghosasiiri. In the numerous hymns composed in the
intermediate period of 700 years between Sri Sobhanamuni and Sri
Yasdovijayaji Sarasvati appears to have been usually praised varied some-
times by the praise of Sasandevis, but worship of Sarsvati and Ambika
seems to have been current uninterruptedly from the most ancient
times to this day.

Referring to ‘Aindrastuti’ by Sri Yadovijayaji the prefernce of
Sri Yasgovijaya for praise of Sarasvati instead of Yaksas might be noted.
The fact that the worship of Brahmasanti and Kapardiyaksa had
gone out of vogue during the interval of 700 years between Sri Sobhana
muni and Sri Yadovijaya might account for it, The available Mantric
literature also confirms this inference, as it does not include Mantra
Kalpas of these Yaksas. (In an unpublished list of manuscripts of
the first and second Stambhas of Bhathanki Kundi at Jeselmer dealing
with Mantra Medicine and Astrology bearing No. 843to No. 1004-a
copy of which is with the writer-there is a Kapardiyaksaradhana-Kalpa
being No. 877-7 leaves. But it is not available anywhere else).

VIDYADEVIS AND ORIGIN OF VIDYADHARAS

As promised we shall now deal with the origin of Vidyadharas
and worship of the Vidyadevis. The oldest account as to the origin
of Vidyadharas and worship of the Vidyadevis is found at pp. 163-164
Vasudevahindi of Sri Sanghadasagani (circa 600 A.D.). A similar
account is given at pp. 161-162 of Avasyaka Ciirpi as well as at pp.
143-144 of Sri Haribhadrasiiri's commentary.

Briefly it says that in times of S'rT Rsabhadeva after he renounced
the world and turned an ascetic, two princes named Nami and Vinami
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sons of Kaccha and Mahidkaccha, followed him from place to place,
attended upon him sword in hand and served him zealously.
Dharanendra, the king of snake-deities, who came to make obeisance
to the lord, saw them serving the lord humbly, diligently and respect-
fully. Out of curiosity he inquired what their object was in thus serving
the lord. They replied that the lord distributed lands amongst his sons
and other Ksatriyas when they were in a distant country and that
they were then serving the lord in order that the lord might do them
some favour. Dharpendra replied with a smile that the lord was beyond
favour and disfavour and indifferent even to his own body,
was without any possessions or belongings and free from attachment
like a lotus, and that as they had however served the lord for a long
time he would give them lands on both the sides of Mt. Vaitadhya
as its reward. As the lands were not approachable on foot, he said that,
he would give them the flying-lore and also other Vidyas with the
aid of which they might induce people to go with them there. They
thanked him and Dharnendra gave them forty-eight thousand Vidyas
of Gandharvas (Deities) and Pannagas (Snake-deities) including amongst
them Maharohini,* Prajnapti, Gaurl, Vidyunmukhi Mahajwala, Tiras-
karini, Bahuripa and others. Namiand Vinami founded on the South
and North sides of Mt. Vaitddhya fifty and sixty towns respectively.
Their subjects were divided in sixteen Nikayis or groups, eight
Nikiyas belonging to Nami and the other eight to Vinami. The re-
spective groups took their names from the names of the Vidyadevis
presiding over them e. g. Gaurikas from Gauri, Gandharas from Gandhari,
Manavas from Minavi, Mitangas from Matangi, Kalakesas from
Kalika etc. They installed Lord Rsabha in the courts in their towns
as also the particular Vidyadevi presiding over the particular group
of Vidyadharas.}

’:Kvaéyakacﬁmi additionally mentions that amongstthe forty-eight thousand Vidyis
Gauri, Gandhari Rohini and Prajnapti are Mahavidyas.

1 Sri Dharanendra laid down rules for the observance of Vidyddharas: (1) No one
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Thus arose the Vidyddharas. We may refer the readers to p. 176 ante
for an account of some Vidyadharas who flourished about the time
of Sri Mahavira.

Most of the stories comprised in Vasudevahindi relate to
Vidyadharas and their achievements through the employment of Vidyas
which are nearly forty in numbers. Mahajwala is described there as
the most powerful Vidya being counter to all other Vidyas. An interest-
ing account of Sadhana of Mahajwala and other Vidyads involving
worship of Safijayanta and Dharnendra appears at p. 318 et seq.
Vasudevahindi Pt. II. The reader interested in them may refer to them
himself. What is comparatively of greater importance for our purpose
is the enumeration of a number of Vidyas in one of the most ancient
Anga viz. Stiyagadangasiitra, 11 Sruta Skandha, Adh. 2, Sitra 30 p. 318

SUTRAKRTANGA-VIDYAS

- The said Siatra calls those who employ Vidyas for the purpose
of getting food, drink, clothing, bedding, house or any other object of
enjoyment, non-Aryans and misguided and states that such persons
would after their death become demons or pariahs amongst gods and
would thereafter be reborn quite dumb and blind as a result of such
misuse of Vidy&s. It is clear that what the passage condemns is the
employment of Vidyas out of selfish motives. The Vidyas are therein
classed amongst Papasruta i. e. sinful or evil learning

About forty Vidyas are enumerated in the said Sitra of which
twenty eight are Vidyis proper and the remaining twelve are meant for
astrological predictions. They are explained in the commentary on the said
Sitra. The famous Tantric Satkarmas and many other objects are said to
be achieved by these Vidyas. One of the Vidyas Atharvani-apparently
connected with Atharvaveda-is said to cause injury to another at once.
This would support what we have stated before that Tantra and Mantra

shall in any way offend a Sadhu (ii) nor offend or do injury toa person who has taken
refuge in a Jain temple (iii) nor abduct a womanagainst her will and thatif any one
transgressed these rules he would lose his Vidyas, P. 227 Vasudevahindi Pt. 1L
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have their origin in Atharvaveda. Pakaddsani is the same as Indrajila
causing illusions, Mohanakara causes fascination or infatuation, Garbha-
kard brings about conception, Durbhagdkard makes even a good-
looking person ugly and Subhagdkard even an ugly person good-
looking. Vaitali attacks with a staff and Ardbavaitdli coun-
teracts the former. Avaswapini causes deep sleep, Talodghatani
opens locks, Svapiki is a Vidya of Candalas otherwise known
as Matangix. Sambari, Dravidi and Kalingl are so called
because they are connected with the respective countries of
Sambaras, Dravidas and Kalingas or are composed in their respective
languages. Gaurl and Gandhari are amongst the sixteen Jain Maha-
vidyas. Avapatani causes one to fall down and Utpatani to rise up.
The latter is the same as the flying-lore. Jrmbhani terrifies the
opponent, Stambhinl paralyses them. Sleanimeans either one which
sets a thing on fire or joins things together, Amayakarani causes or
spreads disease, Vidalyakarani removes foreign substances like arrow-
heads etc. from the body and heals it up. Prakrimani causes swift
forward movement. Antardhdni causes persons and things to disappear.
Ayamani means that which lengthens out or stretches forth; if it stands
for Achamani it means one which swallows up. *
VASUDEVAHINDI-VIDYAS

Of these Avaswapini, Talodghatani, Gauri, Gindhari Jrmbhani
Stambhani, Vaitali, Svapaki-Matangiand Tiraskarani-Antardhini are
also found amongst Vidyas described in Vasudevahindi. The first two
and the fifth are mentioned at page, 7, eighth at page 84, sixth at pp.
317-319 and the remaining at p. 164 of Vasudevahindi. For names

x Gauri and Gandhari are described as Mataliga-Vidyis in Nis'itha Bhisya Udd, X VI
v. 63 and Brhat-Kalpa Udd. I, v. 2508. See also Paris’istha Parva 11, where two
Vidyadharas marry Candalakanyis to acquire accomplishment in a particular Vidya,

* We would note here other referencesto Vidya and Mantya occurring in Stitrakrtaniga
or in its Niryukti. Mantra: Sfitrakrtanga, Adh, VIII v. 4, p. 168; Vidyi-Mantra: Nir-
yukti v. 98, p. 169; Mantra: SGtrakrtanga, Adh. 14 v. 20, p. 248.
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of Vidy&s mentioned at various places in Vasudevahindi see appendix
IV, 74, at p. 51 Vasudeva hindi Part II. It also mentions Maharohini
Prjnapti, Mahajwila Manavi and Kali besides Gaurl and Gandhari,
mentioned above who are amongst the 16 Jain Mahavidyas.
JWALAMALINI AND DIGAMBARA JAIN MANTRIKAS

We have already stated that according to Vasudevahindi the
most powerful Vidya is Mah&jwala alias Mahajwalini alias Jwailamailini.
Vidyadharas accomplished in this Vidya are there described to be
always victorious over their opponents who may be accomplished in
other Vidyas. This is, perhaps, the reason why this Vidyadevi, who
is also the attendant deity-Sasandevi of the eighth Tirthankara Sri
Candraprabha, is popularly worshipped and has independent Mantra-
kalpas. The oldest Mantrakalpa available of Sri Jwalimalin alias
Jwaliniis of Sri Heldcarya alias Eldacarya a Digambara Acharya and
a Mantrika of great repute. He has also composed a hymn in praise of the
deity. There is another Kalpa by Sri Indranandi, also a Digambara
Jain Achirya, based upon the said old Kalpa of Sri Helacirya. Sri
Mallisenasiiri, author of the present work-SrI Bhairava Padmavati
kalpa has included in his ‘Vidyanusdasana”, an abridged Jwalamalini
Kalpa and has also composed an independent Mantra-Kalpa of this
deity. We may note here that according to the Digambara tradition
famous Mantrasiddhas began with Sri Piijyapada (6th century Vikrama
era) followed by the said Sri Helacarya (of Dravida Sangha) who
flourished circa 9th century Vikrama era and Sri Indranandi (of Dravida
Sangha) who flourished circa 996 Vikrama era i.e. Saka 861. Then
came the author of the present work Sri Mallisenasiiri who was
followed by Sri Subhacandracarya, author of Jnanarpava, Bhattaraka
Sri Aristanemi and Bhattaraka Sri Subhacandra (circa s.y.1608), who
was a pupil of the famous Bhattaraka Jninabhiisana. Sri Aristanemi
wrote Sr1 Sridevi Kalpa and Sri Subhacandra wrote Sri Ambikikalpa.
There have been others also of lesser note who neednotbe mentionedhere. x

X Bhattaraka Simhanandi(circa 16th century Vikrama era) wrote ‘Namaskira-Mantra-
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PAUMACARIYAM,PADMACARITRA,TRI&}sTHISALAKAPURUSACARITRA
AND VIDYAS

There are several references to Vidyas in Paumacariyam. It
is a work composed in 530 Vira era, i.e. 60 Vikrama era according
to its colophon. Its author Vimalastri describes himself as belonging
to Naila Kula. Now Naila Kula is synonymous with Naila Sakha
which started from Arya Naila a pupil of Sri Vajrasena about 150
Vikrama era.* So the work may be taken to have been written about
that date. Jacobi considered it to be not earlier than the 4th or 5th
century A.D. Dr. Kieth, Dr. Woolner and some other scholars con-
sidered it to be of about 3rd century A.D. because of the occurrence
in the work of the word Dindrand certain Greek astrological terms;
but Dr. Winternitz, Dr. Leumann and other scholars consider that
there is no justification for doubting the date 530 Vira era given in
the colophon of the work itself. '

We would draw the attention of the readers particularly to
the passage occuring in the 7th Uddesa from v. 135 to wv. 145,
About 61 Vidy&s are enumerated in the said passage. Their names
generally indicate the objects achieved through them. Amongst them
may be noted Prajnapti which is one of the 16 Jain Mahavidyas and
Anima and Laghima two of the well known eight Siddhis (Astasiddhi).
The flying lore is stated there to have been acquired by Ravana,
Bhanukarna alias Kumbhakarna as also Bibhisana.

Of the Vidyas named in the said passage Prajnapti is also
found in the passage from Vasudevahindi (p. 164) referred to above.

kalpa’; Gunanandi (circa 16th century Vikrama era) wrote Rsimandala-Yantra-Pija;
Arhaddisa a contemporary of A¢adhara wrote Sarasvatikalpa and Agadhara (1235to0
1300 Vikrama era) wrote Ganadharavalaya and Pratisthdsiroddhdra alias Jinayajna-
kalpa’. Padmanandi (1385~1450 Vikrama era) who made an image of Sarasvati
speak and Trikdlya Yogi (circa 11th century) ate some of the other Digambara
Jain Mintrikas.

* Gee Viranirvina Samvat and Jain Kilaganand P. 123,
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Stambhini noted above asa common Vidy& is found here as Jalastam:
bhini (one which freezes or stops water) and Agnistambhini (one which
cools down or extinguishes fire). Jaya and Vijayd may also be noted,
as these Vidyas and the deities of identical names presiding over
them are mentioned in Sfirimantra as well as Vardhamana Vidya,
The Prakrta Vaubbhavid might mean Vagudbhava i.e. Sarasvatl or
Vayiidbhava meaning one that generates stormy wind or cyclone.
Isani, Shakti and Kauberi are Vidyds apparently connected with
Sankara, Shakti and Kubera. Candali is the same as Svapaki or Matangi
and Nindraniis the same as Avaswapini noted above. The flying lore
is here thrice referred to. It is also mentioned in Vasudevahindl and
as Utpataniin Siitrakrtanga. Bandhani (one which binds)and Mocani
(one which releases) are also found in Vasudevahindi.

We should note here the fact that Padmacarita alias Padma-
purdna, which appears to be a very close Sanskrit rendering by Sri
Ravisena a Digambara Jain Acharya (634 Vikrama era) of Pauma-
cariyam, has the said passage from Paumacariyam rendered verbatim
in Sanskrit. There are two or three differences which can be accounted
for by variant readings. We might however, note one which cannot
perhaps be so accounted for: Adarani for Visannd. Adarsani can be
identified with Tiraskarini alias Antardhani already mentioned. Instead
of Avaswapini we have Nindrani.

Sri Hemacandracarya in Trisasthisalakdpurusacaritra Parva 7,
canto 2 appears to have taken the said passage descCribing Vidyas
from the said Padmacaritra but has additionally mentioned Rohini,
Gauri and Gandhari, which are mentioned in Vasudevahindi as well
as in Avasyakaciirni (pp. 161-162)as Mahavidyas. All the three works
describe RAvana as accomplished in 1000 Vidyas. (See Pauma. VIII,
6; Padma. IX, 134-all Vidyas; and Trisasthi loc.cit.).

The importance of the above references is that they occur in

works which were composed long before the influence of Tantrikas
made itself felt on contemporary literature and at least as regards
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Sttrakrtangaina work composed earlier than even the origin of Tantras.

They prove the existence of Vidyds not only about the time
these works were written but also in very ancient times speeially
because they are described in such a matter—of-fact way in Siitrakrtanga
and are associated with legendery characters of great antiquity described
in the said subsequent works.

SRrI, HRI, DHRTI, KIRTI, BUDDHI & LAKSMI

We have already shown existence of Jain Mantric deities in
olden times. We might here refer to the footnote on page 201 ante
giving a reference from Sri Bhagavati Sitra 1X, 11, Sitra 430 toa
marriage—present of the idols of the six deities. Sri, Hri, Dhrti, Kirti,
Buddhi and Laksmi. They seem to have been chosen as marriage-
present because they are believed to bring prosperity. It was Hridevi
amongst these who inspired Udyotanasiiri otherwise known as Daksinya
~cinha to write his beautiful story named Kuvalayamala.

JAIN NARRATIVE LITERATURE VIDYAS AND MANTRAS

Not merely the works already referred to but the whole of the
Jain narrative literature is full of stories containing descriptions of
miraculous achievements performed through the aid of Mantra, Mani*
or gems, or Medicine and of Vidyadharas, Mantra~sadhands and their
incidental dangers. We would particularly refer to Sri Haribhadrasiiri’s
Samardiccakahi, the said Kuvalayamaila, Sri Siddharsi’s Upamitibhava-
prapafica-Katha X , Sri Dhanapala’s Tilakamanjari, ST Laksmanagani’s
Supasaniha-cariyam and StiHemacandracarya’s Trisasthi-dalaka-purusa
—caritra and Sri Somaprabhacirya's Kumirapila-Pratibodha.

We shall give some references from Tilakamanjarl. At p. 25 ff.
occurs Mintric initiation of the king when he obtained Apar&jitd Vidya
for Sadhana of Rajalaksmi; at p. 37 occurs worship of Sri and at p.

* sifg=: @y oAt weARiRigsian |
x Its famous author SiddharSi calls it composed by the goddess of speech (‘ﬁﬁ‘ﬁ‘"
fafgar) in the colophon thereof.
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326 ff. occurs Sadhani of Vidyads through Mantric worship of their
idols. Eight chief Vidyds including Prajnapti and Rohini are there
described. They come to this world from heavenly nether regions to
offer boons to the Sadhaka. This last is an important reference as it
shows that of the sixteen chief Vidyadevis presiding over the two
regions of Vaitddhya eight are described as they preside over one of
the said two regions. Limitation of space does not permit us to discuss
the numerous references even from the works already named. We
would refer the curious reader to the article “Magic and Miracle in
Jain Literature” by Kalipada Mitra commenced in The Jain Antiquary
Vol. VII No. II p. 81 and continued in subsequent issues.

AUSPICIOUS AND PROTECTIVE MANTRIC RITES

We must however state that there are frequent references to
Bhiiikamma or Bhitikarman, Kautuka, Mangala, Prayascitta, Balikarma
and Raksavidhana, in the canon. Bhiitikarma is besmearing the body or
an object . with ashes or earth or tying to it an amulet, charm or
thread accompanied with recital of Mantras for protection of the
person or the object against evil eye, evil influence, evil spirits or even
illness and theft. Raksapottalika used to be tied by Dikkumaris (female
deities) to the wrist of a newly born Tirthankara as protection against
evil spirits and evil eye.

Balikarma is worship of or oblation to household deities.
Raksavidhdina is a protective rite. Kautuka is putting a mark with
ashes, soot or black pigment on the forehead, with the object of
warding off evil. Mangala means auspicious objects like curds, unhusked
rice Dirva grass and Siddhéartha i.e. Sarsapa or white mustard and
Prayascitta means expiatory or propitiatory rites toward off apprehended
evil indicated by bad dreams or movement or transit of planets. See Brhat-
kalpa bhasya I, 1308 ff. Satrakrtanga II,2, 32; Bhagavati Satra 1X, 33,
Satra 380; Uttaradhyayana XXI1, 9; Aupapatikasiitra II & 27; Jambudvi-
papannatti V, Sutra 114; Jnatadbarmakatha I, 1 SGtras 12 & 14 and I, 14
Siitra 99; Vipakasitra I, Sitra, 28 p. 77; Prasnavyskarapa I, 2 Siitra
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7; Rajapraéniya, Sttra 54 p. 120; Vyavahirasiitra Sutra I; Kalpasitra 111,
Sttra 67 p. 62; Upasakadasinga, I Stra 3 & VII, Siitra 43, Avasyaka
-brhadvrtti p. 518 and Pancadaka XIII, 24.

Obtaining answers by questioning seers, who know future by
gazing on a piece of cloth, mirror or crystal, sword, water, or wall aided
by deities, or through Vidy&s giving answers in dreams, or through a
deity like Ghantika Yaksa communicating the answer to the ear of
a Dombi-is also classed with the above along with Nimitta or Divina-
tion in Brhatakalpa I, v. 1314 which says that one employing these
through pride is tainted with ‘Abhiyogika’ Karma which makes him
subservient to other deities in the next life but if one employs these
without any desire for personal benefit and only for enhancing the
credit or reputation of the Jain fold and the Jain faith he becomes an
‘Aradhaka’ or faithful devotee and earns Karma which would make
him high-born in the next life. *

We would stop here for a moment to show how this is a complete
answer to all objections against Mantras and Vidyds and an explana-
tion of what is really meant by inclusion of Mantras and Vidyas in
Papa—éruta. * It means that by themselves they are not sinful but it
is their abuse that makes them so and that they are called Papasruta
only because of such possibility of their abuse; otherwise the fact that

+ Cf. Bhagavatisitra III, 5; Uttarddhyayana XXXVI, v. 262 p. 709. See Thaninga
1V, 4, 354 p. 274 for 5 Bhivanis.

* Besides Sttrakrtanga 11, 2, Stitra 30 already referred to Thananga 1X,3, Sitra 678
p. 451, and Samavayanga XXIX p. 49 term Mantras and Vidyas ‘Papaérutas’. The last
mentions works on Vidyis like Rohini and others, works on Mantras of Cetakasand
others, and works on Yoga i.e. herbs orpowders meant for other’s fascination or control.
Uttarddhyayana XXXI v. 19 also prohibits employment of Papadruta; strangely the
Sangrahanl verse cited by the commentator does not include Mantras and Vidydsbut
only Nimitta of eight kinds andsciences of singing, dramaturgy, architecture, medicine
andarcheryand cites a Saligrahani verse in support which isalso cited at p. 660 Avaéya-
kasitra by $ri Haribhadrasliri in his commentary.
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Vidya is defined as Srutd comprised in Piirva would be a direct contra-
diction as all Purvas are sacred and Vidya being part thereof is also
sacred (See commentary on Vijjacirana Sftra 683 p. 794 Bhagavati-
sitra XX). Vidyacaranas actually employ Vidya to enable them to
move about in the air. They would not have done so if such use of
Vidyas had been prohibited or considered sinful. Sri Vajraswimi an
ideal Acharya also used Vidyas (See his life described ante). =

Had there been anything objectionableinMantras and Vidyas perse
the person employing the same properly would not have been considered
an Aradhaka. Not only that but as we shall show further on a MAintrika
failing to employ Mantra on a suitable occasion is termed a Viradhaka
or an offender against Faith. Of the triple essentials namely Darsana-
faith, Jnana-knowledge and Caritra~conduct Mantric Sadhani and
Mantra—prayoga involve slight transgression against conduct only which
can be atoned for by expiatory rite asis performed by a Sadhu after
even careful movement for necessaries of life of an ascetic. That would
be the case if there is no abuse of Vidyis and Mantras; otherwise it
might be an offence against all the three essentials including the prime
essential-faith. ¥ The Jains ordinarily recognise Mantras and Vidyas
for peace and tranquility of body mind and soul. See the following
Sttra which is a part of Pratikramana i. e. confession and repentence
ceremony daily performed by the Jains wherein deities devoted tothe
service of the Jain fold are invoked for the peace and tranquility of the
body mind and soul:—

Yama dfingg amEFamfEnue 3 seEn

* Uttarddhyayana XXXVIv. 262 elucidates the point, also Thananga IV, 4 siitra 354

* Bhagavatisitra III, Udd. 4 to 6 dealing with projection of forms and things through
Vaikriya Labdhi include a passage in Udd. 5 question 18 and 19and answers thereto
which says that a person employs miraculous power only because of Kasiya (anger,
pride, deceit and covetiveness otherwise termed Riga-attachmentand Dvesa-aversion)
affecting him and that therefore confession and repentance are necessary. This would
apply equally to employment of Vidyas and Mantras.
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REFERENCES TO VIDYAS AND MANTRAS FROM SCRIPTURES

Jain scriptures while giving rules as to how a Sadhu should obtain
his food by begging state that he should notin obtaining food commit
any of the sixteen faults including employment of Vidya, Mantra,
Cirna or magical powder and Yoga-a mixture of drugs or Mila i. e.,
roots or herbs meant for a charm:

ars 53 ffas ssha aoitad Rifeeia

g am ae S @l g1 o

gf$7 u=er dug famr daa ga sia 4|

IoEmE A Saa qF F T |-RERIRE, voe,voy
ACARANGA AND UTTARADHYAYANA

Besides Pindaniryukti, commentary on Acaranga II, 1 Sitra
273 and commentary on Thananga 111, 4 Sitra 196 also describe the
said sixteen faults. Similarly Uttaridhyayana XV, vv. 7 & 8 say that
he is a Sadhu who does not maintain himself by employment of Vidya,
Mantra and medicine and gives them up. Uttarddhyayana XXIV vv.
21-25 while describing eight essentials for observance of Sadhus called
‘Pravacanamitrs’ and particularly the three ‘Guptis’ say that a Sadhu
should carefully control himself from a resolve involving injury to
others and execution thereof through concentration or recital of Mantras.
Similarly Uttaradhyayana XVIII, 31 says that a Sadhu should turn
back from divination through questioning deities etc. and from employ-
ment of Mantras for fulfilling desires of others.

There is a reference to Omkara in Uttarddhyayana XXV, 29.
Uttaradhyayana-Niryuktiv.88 refers to Angavidya and v.118 to Prisada-
patana Vidya i. e. Vidya which brings down a palace. Commentary
on Uttaradhyayana VI, p. 263 describes Kdmaghata i. e. a wish-grant-
ing pot obtained through Vidya. ‘

THANANGA

Thananga V, 2, Siitra 440 mentions Rddhi-Labdhi 1. e. miraculous
powers acquired by development of the soul, and the commentary thereon
describes some of the principal ones. Thananga V, 3, Sitra 449 men-
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tions five kinds of purifications which include Mantric purification through
Sucividya. * Thapanga IX, 3, Sitra 692 mentions Ambada who was
a Vidyadhara and a Jain layman in the time of Sr1 Mahavira. Thipinga
X, 3, 755, mentions the miraculous works described at p. 151 ante;
and Siitra 776 mentions Tejoledya i. e. miraculous power of destruction
acquired by performance of austerities which could burn a person to
death or consume any object. Sitalesya is a counter to the said Tejolesya
and extinguishes the fire generated by the latter. Sri Mahaviraswami
employed Sitalesya to protect his pupil Goéila from being burnt to
death by an ascetic named Vesiyiyana through Tejolesya directed
against Gosila. See for the said account Bhagavatisiitra XV, Uddesa
1, Sitras 543, Avasyakacirni pp. 298-299 and Trisasthisalikapurusa-
caritra IV, vv. 117-119. Sri Gautamaswami went up Mt. Astipada by
use of miraculous power viz. Janghacadrapa-labdhi to make obeisance
to the images of the twenty—four Tirthankaras in the temple constructed
there by Sri Bharata,the eldest son of Sri Rsabhadeva-See Avasyakactirni
p. 383, and Avasyaka Brahat-tikd p. 287. The reader would see from
these accounts that there is no absolute prohibition against the use of
miraculous powers.

SAMAVAYANGA RAYAPASENI AND JAMBUDVIPAPRAJNAPTI

Samavayanga LXXII, p. 83 mentions seventy two arts for man
which include Vidya and Mantra as the 47th and 48th arts. The names
of the 45th and 46th arts are the names of two Vidy&s mentioned in
Sttrakrtanga II, 2, Sitra 30 described ante. Rajaprasniya, Siitra 83 des-
cribes them differently; commentary on Jambudvipaprajnapti II, Siitra 30
reproduces the 72 arts from Rijaprasniya but gives independently 64
arts for woman which include Mantra and Tantra as the 4th and 5th
arts. As these seventy two or sixty four arts were expected to be
acquired by everybody i. e. all house-holders who desired to be classed
amongst the learned according to the standard prevalent in former

* Sucividyi is described at p. 14 B of Nirvanakalika.
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times, it shows that the generality of people used to be versed in Vidyas
and Mantras in those’times. '
BHAGAVATISOTRA, JNATADHARMAKATHANGA, ANTAKRTDASANGA,
VIPAKA & UVAVAI

At Page 149 ante we have given a reference to Rayapaseni,
Sgtra 53 which describes Sri Kesi Kumarasramana as being prominent
in the knowledge of Vidyas and Mantras (Beagm #awesm). Similarly
at p. 174 ante we have stated that according to a set description
all Ganadharas are said to be Mantrapradhina and Vidyapradhana.
We would cite Jnatidharmakatha I, 1, Sitra 4 and Vipakasitra I,
1 Sitra 1 where Arya Sudharma is so described. We have also
referred to p. 32. Aupapatika Sitra where “‘Therds” arealso similarly
described. Bhagavatisiitra 5, Sutra 108 has a similar description of
“Theras’ of Sri Parévanatha. These descriptions conclusively show how
the Jain canon views Vidyas and Mantras. It would not have so
described—as it has done-Ganadharas and Theras, if it considered
Vidyds and Mantras had something inherently sinful or derogatory,
because in that case such description would not in anyway redound
to their credit or properly represent the very high qualities acquired
by living ideal ascetic life by these persons. As the said attributes are in
juxtaposition with others describing the very high and rare qualities
of Gapadharas and Theras the said attributes also must be taken to
describe their very high and rare qualities—not merely approved of but
greatly acclaimed. Jnitadharmakathd I, 14, Stitra 99 mentions inter
alia Ciirnpayoga and Mantrayoga. The said passage throws considerable
light on the condition of society in ancient times as it was commonly
believed that ascetics were possessed of miraculous powers or had
knowledge of Mantras or charm with ashes, clay or thread, magical
powders or herbs, roots, bark, creeper, ora blade of Silika grass, pills,
medicine or combination of medicines which would cause enchantment,
fascination or bring good luck or prosperity to a person. Suvratd the
Jain female ascetic, says that she would not even hear such things,
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much less instruct anyone to employ same. As mentioned in the foot-
note on p. 175 ante Antakrddasanga III 8, Satra 6 mentions worship
of the image of Sri Harinegamesi.

PRASNAVYAKARANA

Prasnavyakarana 1, 1 Sitra 7 (p. 28 et seq.) is a long Siitra and
contains several references to Mantras important for our purposes.
There are the following references:—‘Yantras’ meaning ‘Diagrams’
for the purpose of . driving away the opponent etc; ‘Ahevana’
meaning ‘Attracting people’ and according toa variant reading ‘Ahivvana’
meaning ‘Rendering inimical’, ‘Avindhana’ meaning making ‘one posses-
sed’, ‘Abhiyogya’ meaning ‘making one subservient’-all this being done
through Mantras or medicine. Further the SGitra refers to ‘controlling’
which destroys the mental power or will of the medium. These,
though true in form, involve injury to living beings, so are, in spirit,
untrue; and those who teach these to others are condemned. It includes
taking or giving bath with charmed waters for prosperity, good luck
etc., protective magical rites, as also Santikarma i. e. oblation to fire
for obtaining peace or good health accompanied with recitation of
Mantras. This shows widespread prevalence of Mantras and Mantric rites.

Prasnavyakarana 11, 2, Sttra24 (pp. 113-114) praises ‘“Truth’.
Truth is said inter alia to contribute to accomplishment in the flying
~lore of Vidyadharas and Caranas (flying—ascetics) as also Mantras,
Medicine and Vidyas. 1t also saysall Mantras, Magical powders, recitation
of Mantras, Vidyas* and Jambhagas (i. e. the deities concerned with
Mantras, Vidyas and Wealth), Economics, weapons, Arts and Scriptures
have truth as their base.

VIPAKASRUTA

The last of the 11 existing Angas is Vipakasruta. Its 11 Srutaskan-
dha, Sitra 4 (p. 54) narrates the story of one Priyasena who would
control the king, lords and others by employing Vidyas and magical

* Mantras as of Sri Harinegamesi and Vidyas such as Prajnapti and others.
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powders for fascination or being invisible or charming, controlling or
making others subservient. This does not require further comment.
UPANGAS

Coming to the Upangas besides the references already given
Uvavai p. 28 refers to ST Mah#ivira’s Sidhus possessed of various mira-
culous powders (Labdhis) including Caranas which according to the
Commentary means Janghacaranas and Vidyacaranas (Sadhus posse-
ssing miraculous powers through austerity and Vidyd enabling them
to fly through the air),~see Bhagavati XX, 9, Sitra 683 p.793 and
commentary thereon p. 794. Vijjaharas (persons accomplished in
special Vidyas like Prajnapti and others), and Agasativaino (persons
capable of bringing down from the sky in form of rain desirable
objects like gold etc. and also undesirable objects like dust, pebbles
etc). Rayapaseni Siitra 80 inter alia refers to Mantraprayoga thought
of by queen Siriyakanta to kill king Paesi. Pupfiya-Puspika IV (p. 31
A) refers to Vidya-prayoga and Mantraprayoga for getting issue.

DASAVAIKALIKA AND PRABHAVAKAS

Amongst Miilasutras Dasavaikalika Adh. II, v. 6 mentions ‘Agan-
dhana’ snakes who would not suck up again poison from the part of
the body bitten by them once they have emitted it and would prefer
to be burnt to death under Mintric compulsion. The other kind of
snakes called ‘Gandhana’ are the common snakes who when forcibly
drawn back by Mantras suck up the poison from the bite being compelled
to doso by Mantrikas. Dasvaikalika Adh. VIII, 2, 51 says that a Sadhu
should not communicate inter alia Mantra or Medicine or magical
powder or the science of divination or dreams or astrology as the same
involves injury to living beings. This presumes knowledge of Mantra
etc. on the part of the Sadhu. Commentary p. 41 et seq. Dagavaikalika
1 mentions Avanamini and Unnamini Vidyas (the former brings down
objects and things and thelatter raises them up) possessed by a Mataniga *

* Quoted by Malavagiri in his commentary on Vyavahdrasiitra, Pithika, p. 28. See
also Niéitha Bhasya, Pithikd v. 33 (p. 20) which is the same with a variant reading.
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(a member of the depressed class) and acquired from him by king
Srenika, Commentary p. 58 Dasavaikalika Adh. I mentions invocation
of a deity through Vidya for inducement of faith in a pupil and commen-
tary p. 40 mentions reaching destination over a long route quickly
through Vidya. The following v. 183 of Dasavaikalika-Niryukti (p.
101) mentions eight kinds of persoﬁs who through their respective
qualities add to the glory of the Faith. They are (1) persons possessing
supersensual knowledge (2) or Miraculous power ‘Labdhi’ (3) Acharyas
(4) Dialecticians (5) Excellent exponents of religion (6) Ascetics perfor-
ming severe austerities (7) Diviners (8) Persons accomplished in Vidya
and . persons respected by the Royalty or the people.

‘Bigaa sf;@;maﬁa qg UFATE! @aT AT )
faeaanngaar 7 faed gafafa 1 1e3

‘PRABHAVAKAS'

We gi\}é below a verse usually cited to describe eight kinds of
persons who add to the glory of the Jain faith.

“aEen § wERER R a1 3 Afafaed v qaeEla v
fami ¢ fagla o & ¢ B%ﬂ g wfvEr "

‘Eight kinds of persons are said to add to the glory of the Jain
faith and they are (1) Exponent of religion (2) Exponent of religion
through stories (3) Dialectician (4) Diviner (5) Ascetics performing severe
austerities (6) Person accomplished in Vidya (7) Person accomplished
in Mantras, magical powders, root and herbs (8) and Poet.’

The readers would note that persons accomplished in Vidyis
and Mantras are recognised as Prabhavakas (adding to the glory) of
the Religion. It would not have.been so if Mantras and Vidyas were
considered inherently sinful or if there was absolute prohibition against
their employment. Avasyaka Sitra and its Cirni and Brhat-tika by
Sri Haribhadrasiiri have numerous references to Mantras, Vidyas,
Mantrikas, Vidyadharas, Siddhas and allied subjects. We would com-
ment only on the important amongst them. The same remarks apply
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to two of the Six Chedasfitras viz: Vyavhira Sitra and Brhat-Kalpa,
their respective Bhasyas and commentaries.

AvASYAKASUTRA

Avagyaka-Niryukti v. 927 mentions eleven kinds of Siddhas
including Vidyasiddha, Mantrasiddha and Yogasiddha; and the follow-
ing verses give their illustrations (See Ciirni p. 539 ff. & Brhattika
p. 408 ff.). Niryukti v. 931 defines and distinguishes between Vidya
and Mantra as mentioned in the note * on p. 147 ante. Niryukti v.
932 says that the universal monarch of Vidyas is he who is accompli-
shed in Vidyds or at least one Mahavidya like Mahapurusadattd as was
Aryakhaputacarya. The commentary thereon says that Vidyas are
accomplished even by obeisance to a Vidyasiddha, Niryukti v. 933
says that he is accomplished in Mantras who has mastered all Mantras
or many Mantras or even a single principal Mantra as was the Sadhu
who through Mantra pulled out and drew away through the air the
columns from the front of a palace—gate. Niryuktiv. 934 says that he
is a Yogasiddha who is fully acquainted with all the mixtures of magical
powders of miraculous effect or even one of them aswas Arya Samita.
(See notex p. 191 ante). At p. 452 there is an interesting account of
Sadhana with a dead body and the miraculous effect of Paficaparamesti
Mantra which protected the boy mieant to be sacrified to the Vetila
by an ascetic who was seeking Siddhi as to Suvarna Purusa i. e.gold-
man. At p. 407 obeisance to Aribanta is said to be the meaning of twelve
Angas, as all the Angas are meant for purification of thought which
is achieved by such obeisance also. Brhat-tika p. 392 mentions Parasu
Vidya acquired by Parasurama and p. 401 describes ‘Candalas’ who
were Vidyasiddhas. Brhat-tika p. 812 mentions a compromise effected
between a person who had recently embraced Jainism and one of the
deities previously worshipped by him, where by the layman agreed to
worship the deity on account of insistance by the latter if the deity
agreed to remain by the side of the images of Jinas, This shows that
as long as a person worships Tirthankara as the only divinity who
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could lead him on the path to Salvation, he would not be committing
an offence against Faith if he worshipped a deity either subsidiary to or
attendant on Jinas for some wordly object or only out of compulsion.

The story of Gandharva Nagdatta p. 65 ff. Cirpi and p. 565 ff.
Brhat-tika, Avasyaka Sitra shows the prevalence of snake—charming
and curing persons bitten by snakes through Mantrasin ancient times. It
was otherwise known as Garuda Vidya. The persons accomplished in it
were styled Gandharvas, perhaps because snakes are charmed by Mantras
to the accompaniment of music. P. 605 Brhat-tiki cites the following
verses from Dhyanadataka of the famous gloss—writer Jinabhadragani
Ksamasramana wherein the removal of poison from the body of a
person bitten by a snake through Mantras is given as an illustration
of how soul is freed from the poisonous brooding of the mind by Sri Jina.

SgueAwOwE w g fgwg <%
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Niryukti vs. 220, 227 & 228 state that ‘Kautuka’ through appli-
cation of ashes, science of divination and obtaining answers by
questioning Inkhinikda-Dombi (who ties small bells to her ears and
jingles them when Ghantika Yaksa whispers in her ears the answer to
her question which she communicates to the person consulting her)
arose in the time of Sri Rsabha. Niryukti v. 508 mentions Mahabhitika
Indrajalika i. ‘e., one who is able to create hallucinations. Niryukti v. -
218 says that Pija~worship of Nigas and others arose in the time of
the universal monarch Bharata, son of the first Tirtharikara Sri Rsabhade-
va. Utsava-celebration in honour of Indra also arose in his time.

PINDANIRYUKTI

Another Millasiitra, Pindaniryukti has several references to Vidya,
Mantra, Ciirna, Yoga and Afijana besides the one already cited above.
V. 52 p. 21 refers to consultation with a deity for divination by an
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ascetic who is constantly attended upon by deities pleased with him
because of his severe austerities. V. 462 (p. 133) refers to miraculous
powers obtained inter alia through Vidya such as driving away or kill-
ing an opponent. V. 465 (P. 134) refers to ‘Labdhi’ (miraculous power
obtained through development of soul). Pindaniryukti vv. 494-500 and
Bhagsya v. 44 refer to Vidya, Mantra, Cirna, Afijana and Yoga.
They mention as illustrations of their employment a Sadhu who
obtained rich food from a very miserly and mean person through pre-
vious enchantment of his house; Padaliptastri who cured King Murunda
of severe headache by moving his index-finger round his own knee accom-
panied with mental recitation of Mantra; two young sadhus who became
invisible by application of magical collyrium to their eyes and who used
to dine with King Chandragupta unknown to him, but were discovered
by Canakya; and Arya Samitasuri (see note p. 191 ante) who through
mixture of magical powders divided the waters of the river Bena and
crossed over to the opposite bank. The said passage also describes the
evils likely to follow from the employment of Vidya or Mantra viz.
that the opponent might employ counter-Vidya or Mantra and might
paralyse, drive away or kill the person who first used Mantra or Vidya;
or there may be a scandal amongst the people that the person employ-
ing Vidya or Mantra is deceitful and lives sinfully, harming others, and
might be arrested, tortured, made to give up the dress of Sadhu or
might becapitally punished on a complaint being made to the Government
that he is a magician injuring others through magical practices.
Pindaniryukti v. 499 states that there might be an exceptionin the case
of a properly qualified person; Acharya Malayagiri in his commentary
thereon says that such a person should employ Mantra for the sake of
the Jain fold. * ‘This makes it quite clear that the Jain scriptures although
prohibiting employment of Mantras and Vidyas generally recognise an
- exception and recommend employment of Mantras and Vidyas by a
properly qualified person for the sake of the Sangha.

x “graRsd weNsh savwea 3R WA |
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VYAVAHARA SUTRA

Bhasya v. 118 of Vyavahara-Pithika (p. 41) prescribes contem-
plation through Paficamangala i. e. Paficaparamesti Mantra in case
of any ill-omen. Vyavahira I, Bhasya v. 82 (p. 74) says that a Sadhu
may stay on with another who is possessed of Vidya or Nimitta till
he learns the same from him. Commentary on Bhasya I, v. 90 (p. 76)
says that as a rule one should not enter into a controversy witha powerful
king. If he, however, persists he should be controlled through Vidya
Cirna etc. Bhasya I, (p. 84) vv. 130 and 131 recommend that a debater
about to enter into a debate should be inter alia taught Vidyas which
are counter to those of his opponent. Vyavahira Bhasya I, p. 121
says that a S&dhu possessed of Labdhi or Vidya should bring round
an inimical king through Labdhi, Vidya or Mantra. Vyavahara Bhasya
I, p.137 says that one desiring to confess and repent should resort to
Korantaka garden in Broach and invoke the presiding deity observing
a three day's fast and carry out expiatory austerities as might be
prescribed by the deity.

Vyavahara Bhasya III v. 181 et seq. refer to the case of a
Sadhu who becomes distracted having been charmed through Vidyai,
Mantra or magical powder and prescribe that if he cannot be cured
of such fascination by persuasion of the person employing the same,
counter-Vidya should be employed to remove such fascination and
engender repugnance instead in the mind of such person towards the
Sadhu. As an example is mentioned the austere Sadhu who through
his miraculous powers protected a Jain female ascetic from the clutches
of the Buddhists. Bhasya II, v. 185 throws abundant light on the
'propriety of employment of Mantras in such cases * and v. 191 says
that a Sadhu should be protected from his opponent through pursuasion
or threats or by employment of such miraculous power as one possesses;

x fraes faiie sag afinafr |
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how can one neglect one'’s adherents although he has power to protect
them.

[uErae WA G SN Sg! g g T gEASHA |
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If a Sadhu who had been a slave is claimed back by his master
Vyavahdra Bhasya I, v. 220 prescribes that Vidyas or Mantras should
be employed to secure his freedom.

Vyavahira Siitra Bhasya IV, v. 12 states inter alia that Vidyas
have to be repeated and Prabhrtas and Nimitta are to be studied in
a solitary place; Acharya and Upadhyaya may do so going elsewhere.
Vyavahara Bhasya 1V, v. 339 refers to Sitra commencing with Na-
mukkira, i. e. Pancaparamesti Mantra. Vyavahira Bhasya V, v. 18
refers to Vidya, Mantra, Cirna Nimitta and astrology. Vyavahdra
Bhasya V, v. 121 etseq. state that an Acharya must acquire Vidya
Mantra et to remedy serpent-bites. V. 136 describes various Vidyas
such as ‘Diita’ where the messenger or representative is treated
instead of the person who is ill and the latter is cured; ‘Adarsa’ in
which the reflection in a mirror is magically treated and the person
who is reflected is cured; ‘Vastra’ in which with a piece of cloth over
which Mantra is recited passes are made over the body of the affected
person and he is cured; ‘Darbha’ in which a blade of grass is so used;
“Talavrnta’ in which a palmyra fan is so used, and the affected person
is cured; ‘Capeta’ in which someone is slapped and the affected person
is cured; and ‘Antahpura’ or harem in which passes are made over one’s
own body instead of that of the affected person and the latter is cured.
Bhasya V, vv. 139-140 say that a female ascetic may recite Mantra but
not Vidyas unless it has been previously acquired by heri.e.before initiation.

Vyavahira Bhasya VI, v..148 says that an Acharya must be
protected lest a woman should cast a spell upon him or bring him
under her control. Vyavahara Bhasya VI, v. 154 says that an Achirya
has to recite Vidyas and Mantras and study sciences dealing with Nimitta
and Yoga in a solitary place, so he should not go out to beg food.
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If there be any doubt still lingering in the minds of the readers
as to Sadhana or practice of Vidyas and Mantras by Jain Sadhus it
should be thoroughly dispelled by vv. 251-252, Vyavaharasfitra Bhasya
VI, which say: ‘Acharyas repeat Vidydas on every ‘Parva’ i. e. the
middle day of the month or the fortnight. The middle day of the
fortnight i. e. the eighth day is considered ‘Parva,’ so also the middle
day of the month, i. e. the fourteenth day of the dark half (of the
month); other Parvas being the days of the eclipse of the sun and
the moon.” * :

- Siddhaputras and Siddhaputris are referred to at various places
as also Sariipikas in Vyavaharasitra-Bhasya, (See Udd. IV v. 134 ff;
Udd. V v. 74Udd VII vv. 13, 17; Udd. VIII v. 288). Nimitta,
Vidya, Mantra, Clrna and Yoga are referred to in v. 3 Udd. VIL
V. 187 ¥ Udd. VIl uses as an illustration the fact that whatever the
universal monarch of Vidya utters becomes Vidya, but that it is
accomplished at the proper time and place; so the utterances of Jina
which ‘are possessed of eight qualities should be recited with due regard
to time and place and not indiscriminately at all times and at all
places. V. 201 Udd. VIII refers to ‘Abhiyoga’ superior force i. e. charm-
ing or controlling. Sttra 8, Udd. X, p. 97 and the Bhasya thereon
respectively refer to and explain ‘Ganasobhi’ i. e. one who adorns the
fold. It says: ‘A dialectician as mentioned in the 1st Uddesa, an exponent
of the religion through appropriate stories, a diviner and one possess-
mg rn1racu10us powers through Vidya adorn the fold.’

NISITHA SUTRA '
Nisitha Sutra XIII Uddesa is full of references to Kautuka
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etc., Nimitta, dream, Vidya, Mantra, Yoga and Cirna and says that
if they are employed for or communicated to the followers of other
religions or even to Jain householders, the Sadhu so doing shall
perform penance as therein prescribed. It is apparent from this that
he does not commit any sin if the same are employed for or communica-
ted to Jain Sadhus. We are however not left to gather the meaning
in such an indirect manner for Bhasya verse 4284 and the Cirni
thereon (p. 841 s. y. 1996 Edn.) state the exceptions clearly: one
should in exceptional circumstances employ Kautuka etc. or communicate
Mantra. The exceptional circumstances are specified to be epidemic,
famine, kingly oppression, fear, illness, blockade of roads, necessity to
ascertain the cause of any strange happening, debate, or for adding
to the glory of the faith. X

Nisitha Pithika (pp. 8-9) refers to Matanga Harikesa who was
accomplished in Avanamini and Unnamini Vidyas and illustrates how
humility and respect for the Guru are necessary in a Sadhaka for
acquiring accomplishment in Vidyas. Nisitha Uddesa I, Bhasya v. 410
(see Ciirni thereon p. 125) states that for the purpose of acquiring
Vidyas a Sadhu may cultivate friendly relations with a householder
- or a lax Sadhu (P3sattha). Nisitha Uddeéa XVI, Bhasya v. 63 refers
to Ratnadevatd, Suci-Vidyas-and Matanga Vidyas named Gaurl and
Gandhirf; compare Brhatkalpa Bhasya Udd. I, v. 2508. Nisitha Uddesa
XVI Bhasya v. 472 says that one may adopt another Acharya as
a preceptor for acquiring Vidya Mantra and Nimitta and it would be
deemed to be done for enhancing the glory of the Faith.*

The most important reference however is at p. 1105 Nisitha-
clirni Uddeda XVI, Bhasya v. 571 which states® that in case Sadhus
get accidenfally lost in a dense jungle and are unable to find their
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+ Cf. Brhatkalpa Udd. V. Bhisya v. 5473.
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way to an inhabited quarter, they should resort to contemplation of
the sylvan deity (who may be attached to the Jain Faith), assuming
Kayotsarga pose. The deity thus invoked would tell them the way to
an inhabited place or guide them there through some miracle such as
the appearance of ‘an illusory herd of cows in some part of the forest
going to such a place. The significance of the said reference is that
the Jain sacred scriptures under special circumstances sanction invocation
of such deities by Sadhus for such and similar purposes, just as Vyavhara-
sitra Udd. X p. 137 sanctions invocation of the deity presiding over
Korantaka at Broach for ascertaining appropriate expiatory austerities
for due performance of Repentence.

MAHANISITHA

Adh. 1II Udd. 11 gives Vardhaminavidya alias. Aparajita Maha-
vidya. Itis also given at the end of Adh. VIII after the colophon.
Srutadevatd Vidya is set forth in Adh. 1 v. 46ff. It is to be recited
one lac times in a temple. These are known as two Mahénisitha Vidyas.
Adh. VII Uddesa 4, Aryi verses 19-20 give Kurukulli Mantra:
‘s grzm @y ~ for protection against all kinds of dangers (vv. 19-23).

BRHATKALPA SUTRA

Commentary on Brhat Kalpa Pithika Bhasya v. 20 states that
just as Vidyd and Mantra are acquired by worship with due regard to
material, place, time and devotional feeling so Mangala or Benedictory
verse comprising a prayer in the beginning of a work brings about
completion thereof without obstacle and confers the desired fruit on
the pupils studying the work.

1 Cf. Brhatkalpa Bhisya Udd. 1. vv.3104 to 3110and also the writer’s article entitled
‘Place of Mantra, Vidyd and Tantra in Jainism’ Jain Yuga Vol. V, 1-3 pp. 53-56.

* Kurukulla is referred to insuch an ancient work as Rudraydmalaat p. 92 “ 3 A
#1% 19 g5%8 3248 " as in Mahanisitha. It willnot therefore be correct to say
that Kurukulld is 2 Buddhistic deity borrowed by other pantheons.
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Pithika Bhasya v. 146 refers to miraculous works which the
commentary interprets as Mahaparijiia, Arunopapata etc. Pithika Bhasya
v. 291 mentions the incident of a Vidyadhara invoking a Vidya of
which a word or two were forgotten by him and how Prince Abhaya
by his ‘Padanusari’ power supplied the same and a{cquired from the
Vidyadhara the Vidya in return. Bhasya I, v. 1009 mentions as an
illustration Sadhana of Vetila and its dangers when not properly
performed. Bhasya I vv. 1308-1314 we have already referred to as
describing Kautuka, Bhiititkarma etc. and showing how and when a
person employing the same as well as Vidyda and Mantra become
‘Aradhaka’ and acquires Karma which would make him high-born in
the next life,

GHANTIKA YAKSA AND GHANTAKARNA

Bhasya I, v. 1312 (pp. 403-404) refers to Ghantika Yaksa who
may probably be the same as Vira Ghantakarna. Tha Mantra of
Ghantakarna} styled Ghantadi Vidya is given after vv. 10-12 Ch. VI,
Vidyanuédsana and also in the commentary on v. 1 of Namiuna Stava, +
As some are under the erroneous impression that Ghantakarna is a
Buddhist deity we may note that Agni-Pur@na Adh. 50 vv. 41-42%
describe his Dhyana with eighteen arms. He is therein described as
destroyer of diseases and particularly Visfotaka—tumours or small~pox
as is mentioned in his famous Mantra. The ancient lexicographer and
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grammarian Vyidi, a contemporary of Panini (circa 350 B. C.)
according to Kathdsaritsigara, IV Taranga, but who flourished certainly
before Katyayana mentions Ghantdkarna as a ‘Gana’ of Siva:
“ M@t amenagTIETEEE

See Svopajnatikda on v. 124 Abhidhanacintamani II, P. 89.
Skandapurana, Kasdikhanda, Uttarardha, Adh. 53, v. 8 and vv. 30 to
43 (p. 232) also mention Ghantakarna asa ‘Gana’ of Siva. Harivaméa
Bhavisyaparva Adhs. 79 to 83 refer to Ghantikarna and his meeting
Sri Krspa in Badarikdsrama and his worship of Visnpu.

Yogini Tantra (p. 461) v. 101} also mentions Ghantdkarna as
one of the Viras. Jinaprabhasiri refers in his Vividha-Tirtha-Kalpa
(p. 86) to a shrine of Ghantikarna Mahavira on Sri Parvata really
referring to the last Tirthankara Mahavira. It may be of interest to
note that outside the main temple of the famous Sri Badari Narayana
is a small temple wherein an image of Ghantdakarna is even this day
found installed.

Bhasya I, v. 1318 says that employment of Nimitta i. e. Divina-
tion through excess of pride would engender Asurl Bhavana (Demonic
mood) which would bring about next birth in the Demon—class of
deities. Commentary on Bhasya I, v. 2681 mentions creation of horses
through the aid of Yoniprabhrta by Sri Siddhasendcarya. Bhisya I, v.
2824 refers to Vidya. Bhasya I, vv. 2958-2964 mention employment
of Vidya to ward off danger from beasts of prey, invocatjon of a deity
for the purpose through contemplation by a Sadhu usually performing
severe austerities, as also heroic physical self-defence. Besides Gaurl and
Gandhari Vidyas already referred to (Bhasya I, v. 2508) there are
references to Prajnapti Vidya (p. 56), Mohini and Stambhani Vidyas
(Bhasya III, v. 4809, p. 1291; also commentary on Bhasya I, v. 2744)
and Abhogini Vidya (Bhasya III v. 4633, p. 1250).
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Bhasya III, v. 4624 mentions a case in which Mantra or Nimitta
may be employed. Bhasya I1I, vv. 4632-4638 mention employment by
Sadhus of Vidyas like Abhogini, Nimitta and divination in case of
theft of things meant for their use, Bhasya III v. 4809 mentions employ-
ment of Stambhani and Mohani Vidyas as also physically dealing out
punishment if the Sadhu is able enough through requisite training to
do so e. g. to fight a thousand persons simultaneously. Bhasya IV. v.
5593 mentions the qualifications of an Achirya who would depose a
king inimical to the Jain fold and amongst such qualifications special
mention is made of possession of miraculous powers through Vidya like
Aryakhaputicarya. It also mentions Kalakacarya who punished king
Gardabhilla. Bhasya VI vv. 6270-71 mention protection of the fold
through employment of Vidya, Mantra, Cirpa etc. Bhiasya VI v. 6302
and commentary on vyv. 6304 and 6308 mention cases in which Vidya,
Mantra and charmed pills may be used.

PAYANNAS

In Payannis the reference to Vidya Mantra Ciirna and Nimitta
in vv. 798-799 Titthogali Payanno may be noted. There injury to
others through Vidya etc. is deprecated and is said to entail wander-
ing in unending cycle of births and deaths. The date of Titthogali
Payanno is about the beginning of the 5th century Vikrama era.

Angaciliya Ms. p. 3 refers in course of the ceremony of initia-
tion to the rite of Vasaksepa over which Mantra has been recited by
the Acharya after performance of Digbandhana rite i. e. the rite to
ward off undesirable spirits and adverse influence from all quarters.
It also refers to Vardhamana Vidya. P. 20. refers to false Sadhus who
practice astrology, Vidya, Mantra and Tantra and keep laymen and
laywomen pleased through practice of Kirmana, Mohana and Vasika-
rana. The concluding portion refers to Vaggacilia and Vidya-Mantra—
Prayogas therein for Santi.

POPULARITY OF SRI PARSVANATHA'S WORSHIP

At the commencement of the privious section hereof namely
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‘Jain Mantravada and Caityavisis’ we stated how the Mantric litera-
ture comprised in the tenth Pirva, Vidyanupravada may reasonably
be supposed to belong to the age of Sri Parsvanitha. Then we stated
how he has been invoked in the hymn Uvasaggaharam and described
the life led by several Parsvapatyas who employed Nimitta involving
use of Mantras and Vidyas for obtaining necessaries of life and how
Mantrikas adopted SrT Parsvanitha as the Mantric deity par excellence.
Dharanendra, the principal attendant-deityx of Sri Parévanitha is
connected with the origin of Vidyas as stated above. Naturally, there-
fore, Vidyadharast as well as all Sidhakas of Mantras and Vidyas
especially worshipped Sri Parsvanatha. ‘Purisadaniya’-respected by the
people-is the title of Sri Parsvanatha given in Kalpasitra which
aptly describes his popularity not only during his life but also there-
after. Moreover those Mantras and Vidyas become popular of which
the presiding deities are alert and respond quickly. Itis believed that
the attendant deities of Sr1 Parévanatha are alert and respond at
once when invoked. Further from Jnatadharmakathanga I Srutaskandha
it appears that many of the female ascetic disciples of Sri Parévanatha
became on their death the chief queens of Indras of different heavenly
regions. All the chief queens of the twenty Indras of Bhuvanapati-
deities, of sixteen Indras of Vyantara—deities, of the Moon and the

* After Sri Bhadrabahu, Sri Padaliptasiri also invoked Sl Parévanitha in a Mantric
hymn of 7 verses which is in the writer’s collection. We give here the first and the last
verses thereof: ‘WidaFadeign, Frmnfafafimaagfaetg |
ammgel 455 9 A § A& ITFIW IS
x x x
g (A8) |ugRTNE-daFamitaI-aggy |
wfsaagzalda, Had wagsasi (el
x ‘“fawar war ¥ 333?3\7 QIHE-NQAFE qgEIl |
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Sun and the Vaimanika Indras Sakra and Iéana were disciples of Sri
Parsvanatha in their previous life. Naturally, therefore, when invoca-
tion is with the name of Sri Parsvaniatha these highly placed powerful
deities respond promptly and effectively aid and grant the desires of
such worshippers. This also accounts for the popularity of the worship
of Dharanendra and Padmavati amongst Jains as they are the principal
attendant deities of SriParévanatha. We may add here that Sri Parsva-
natha is worshipped at various places under hundreds of different attri-
butes. Some of them are mentioned at p. 86 Vividhatirthakalpa, line
10 onwards. The several Kalpas of Sri Parsvanatha included in
Vividhatirthakalpa also show the popularity of his worship. The con-
nection of Sri Parévanatha with the ancient Jain Stiipa at Mathura
also points to the same fact.*

It is significant that Manadevasiri, the author of the hymn
Laghuganti, although invoking Sri Santinitha, the sixteenth Tirthan-
kara, for securing peace and tranquility incorporates therein the
Mantra of Sri Parsvandtha as propounded by Kamatha {an attendant
deity of Sri Parévanatha) called Mantradhiraja. Similarly Vadivetdla
Sri Santisiiti in his hymn named Brhat Santi invokes Sri Pardvanitha
thus: ¥ emgr1 ¥ &g 3 sfoemae & 1° Similarly in Indranandi's
Jvalinimata (Mantra Kalpa of the attendant deity of the 8th Tirthan-
kara Sri Candraprabha), 111 Adh., vv. 58, 59 it is stated that whatever
a Mantrika does, should be in the name of ‘Paréva Jina' and that
whatever he utters saying ‘Paréva Jindya' becomes Mantra. This
shows with what great regard Mantrikas viewed invocation with the
name of ‘Sri Parsva’. It is therefore unnecessary to dilate further
on this point.

ANTIQUITY OF PANCAPARAMESTI MANTRA
We shall note below some inscriptional proof as to the antiquity

* Epigraphia Indica II, Insn. XXIX p. 207 is an inscription on the image of StiPiaréva
as is actually mentioned therein. 1t is a proof of the ancient and popular character
of the worship of Sri Paréva.

4
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of Pancaparamesti Mantra. The famous Kharvel inscription which
belongs to a date about two centuries before Christ begins thus:-
‘NAMO ARAHANTANAM, NAMO SAVA SIDHANAM™

These two clauses are practically the same as the first two
clauses of Pancaparamesti Mantra. Cunningham’s Archaeological survey
of India XX (which describes Mathura Inscriprions) Insn. No. XI, Plate
XIIT* begins with obeisance to Arhantas and Siddhas thus, ‘Namo
Arhantanam Namo Siddhinam’ These two clauses are the same as
the first two clauses of Pancaparamesti Mantra. It also refers to the
fourfold congregation and is dated the year 62 which is equivalent
to 140 Vikrama era, The said inscription shows that the said clauses
were most probably borrowed from the famous Pancaparamesti
Mantra and establishes the antiquity thereof. Again Epigraphia Indica
Vol. 1 p. 383, Insn. No. III begins thus ‘Namo Arahantinam’ i e.
‘Adoration to the Arhantas' which is the first clause of Pancaparamesti
Mantra.} ;
That Sri Bhagavati Siitra, Kalpasitra and Avasyakaciirni
commence with the fivefold obeisance comprising the principal part
of Pancaparamesti Mantra also shows the antiquity thereof.

MANTRAKALPAS, MANTRAS AND VIDYAS _

Mantrakalpas are works dealing with Mantras and Yantras of
various deities, their Piiji and its essentials, their Sadhand
Homa, Bali etc., and Prayogas being particular employment of
Mantras and Yantras for achieving various objects. Besides Mantra-
kalpas mentioned in this Introduction and Anubhavasiddhamantra-
dvatrimsika, Padmavatikalpas, Sarasvatikalpas and Ambikamantras
contained in the appendices hereto, we note below some important
available Mantrakalpas, Mantras and Vidyas:—

* See J.B. 0. R. S., 1V, p. 397 & X1 p. 22 and Pricina Jaina Lekha Safigraha
Vol. I by Sri Jinavijaya.

+ See Vienna Oriental Journal Vol. I (1887) p. 173.

t Insns. Nos. XVII {p. 390) and XXXIV (p. 397) Vol. I and Insns Nos, XXX to
XXXTI (p. 207) Vol. II Epigraphia Indica have the same obeisance.
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1 Namaskaramantrakalpa 2 Pancanamaskarakalpa 3 Panca-
paramesti Maha Mantra Yantra Brhatkalpa 4 Mayiravahini Vidya 5 Can-
draprabha Vidya 6 Candrapannatti Mantra Sadhana 7 Omkarakalpa
8 Hrimkarakalpas 9 Uvasaggaharamkalpas 10 Santikarastavdmndya
11 Tijayapahuttastotramndya 12 Sattarisayayantravidhi 13 Nami-
finakalpa 14 Bhaktamarakalpas 15 Kalyanamandirakalpas 16 Logassa-
kalpa 17 "Sakrastavakalpa alias Namutthupamkalpa 18 Cintamani-
kalpas 19 Cintamanikalpasira 20 Cintimanpisampraddya 21 Cinta-
mani Mantramndya 22 Cintamani Mantra Paddhati 23 Mantradhiraja
Kalpa 24 Atte Matte (alias Tribhuvana Vi jayapatika Mantra) Mantra Kal-
pa 25 Dharanoragendrastava Kalpa 26 Kalikunda Yantra Mantra Kal-
pas 27 Kalikundaradhana 28 Sri Parévandthakalpadrumamantramnaya
29 Sighra sampattikara Parsva Mantra 30 Parévanithamantraradhana
31 Jirauli Paréva Mantra Kalpa 32 Parsva Stambhani Vidya 33
Vasyakara Gauri Gandharl Parsva Mantra 34 Uvasaggahara Parsva
Yantra 35 Visipahdara Paréva Mantra 36 Putrakara Parsva Yantra
37 Sarvakiryakara Jagadvallabha Parsva Yantra 38 Santikara Parsva
Yantra 39 Vadavijayakara Parsva Mantra 40 Pardéva Cakra Mantra
41 Rsabha Cakra Mantra 42 Aristanemi Cakra Mantra 43 Vardha-
miana Cakra Mantra 44 Simandhara Mantra 45 Dharapendra Laks-
mikara Mantra 46 Dharanendra Kastapahira Mantra 47 Rakta Padma-
vati kalpa 48 Rakta Padmavati Vrddha Piijana Vidhi 49 Saivagamokta
Padmavati Piijana including Sadhands of Rakta Padmavati, Hamsa
Padmavati, Sarasvati Padmavati, Sabari Padmavati, and Moksa Pad-
mavati 50 Kimesvarl Padmavati Mantra Sadhana 51 Bhairavi
Padmivati Mantrasidhana 52 Tripura Padmavati Mantrasadhana
53 Nitya Padmavati Mantrasidhana 54 Padmavati Dipavatara
55 Padmavati Kajjalavatira 56 Mabamohini Padmavati Vidya
57 Putrakara Padmivati Mantra 58 Padmavatistotrakalpa 59 Pad- -
‘mavati Svapna Mantrasadhana 60 Padmavatikalpalata 61 Padmavati

* Kalikunda yantra is given even in such a work on astrology (Svaraéastra)as Nara-

patijayacaryd, pp. 277-278.
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Mantra Kalpas ( by Merutuniga & others) 62 Satrubhayanisani Paréva
Vidya 63 Paravidyocchedani Paréva Vidya, 64 Sirimantrakalpas
65 Vardhamina Vidyakalpas 66 Ganadhara Valayakalpas 67 Catur-
viméati Tirthafikara Vidyas 68 Vidyanusasana 69 Surapati Vajrapini
Mantra 70 Cakresvari alias Apraticakrakalpas (containing Raksa, Vada-
vijaya, Satrunasa, Svapna, Ghatavatara, Laksmi, and Sarvasiddhikara
Mantras) 71 Ambikda alias Kusmandinikalpas 72 Jwalamzlini alias
Jwalini Kalpas, Yantras and Mantras 73 Siddhayika alias Kimacandalini
Kalpa 74 Kurukulla Mantra Sadhana, 75 Pancingulikalpas 76 Prat-
yangirda Kalpas 77 Ucchistacandalini Mantrasidhana 78 Karpa Pisa-
cini alias Karpa Pidiacika Mantrasadhana 79 Cakresvari Svapna Mantra
Sadhana 80 Svapnavati Mantra Sadbana 81 Ambikd Svapna Mantra
Sadhana 82 Ambikd Ghata-Darpana-Jala—Dipavatara 83 Srutadeva-
tAghatavatara 84 Sasanadevi Mantra 85 Sri Rsabha Vidya 86 San-
tinatha Vidya 87 Santidevatd Mantrasidhana 88 Ghonasa Vidya
89 Aparajita Mahi Vidya 90 Rogapahadrini Vidya 91 Vasupijya
Vidyamnaya 92 Acchupta Mantra 93 Brahmasantl Mantra 94 Gaja-
mukha Yaksa Mantra 95 Sodasa Vidya-devi Mantras 96 Bharati kalpa
97 Vagvadinikalpa 98 Sarasvatikalpas 99 Sarasvata Mahavidya (by Sri
Bhadrabahu) 100 (a) Srutadevatavidya (b) Apardjitamahdvidya alias Var-
dhamina Vidya (c¢) Kurukulld Vidya mentioned in Mahanisitha Stitra 101
Sridevikalpa 102 Laksmi Mantra 103 Mahalaksmi Mantral04Yogini Man-
trasidhana 105 Yaksinl Mantrasidhana 106 Siddhacakrakalpa 107
Rsimandalakalpa 108 Sri Vidyakalpa 109 Brahmavidyakalpa 110
Manibhadrakalpas 111 Ghantakarpa Kalpas 112 Ugra Virakalpa 113
Ksetradevata Mantrasidhana 114 Krsna Gauraksetrapilasidhana 115
Khodiya Ksetrapala Mantrasddhana 116 Bhairava Mantrasidhana 117
Batuka Bhairava Mantrasidhana 118 Svarndkarsana Bhairava Man-
trasidhana 119 Catussasthi Yogini Yantra 120 Sri Gautamaswami
Mantrasadhana 121 Sri Vajraswami Mantrasidhana 122 Sii Jinada-
ttastiri Mantrasadhana 123 Sri Jinakudalastiri Mantra Sadhana 124
Sri Jinacandrasfri Mantra sidhana 125 SrT Hemacandraciryakrta Mantras
126 Panca Pira Sadhana 127 Jnanarnava-Mantras 128 Visakalpas
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(relating to diagram of 20) 129 Pandaria Kalpa (relating to diagram
of 15) 130 Uvasaggahara Caturviméati Jinavarayantra 131 Sarvakarya-
kara Catustrimdat Yantra 132 Pansathia Kalpa (relating to diagram
of 65) 133 Botteria Kalpa (relating to diagram of 72) 134 Vijaya-
yantrakalpa 135 Vijayapatakdkalpa 136 Jaitrapatdkd Kalpa 137
Arjunapatikikalpa 138 Hanumatpatdkd Kalpa 139 Trailokya Vijaya
Yantra 140 Ghantirgala Yantra 141 Vajra Pafijara Mahiyantra Kalpa
142 Vajra Pafijararadhana 143 Mrtyufijayasadhana 144 Candrakalpa (of
Jagatsetha) 145 Diagrams of various numbers 146 Various Ausadhi-
kalpas with relative Mantrase.g. Svetarka,Svetagufija,Aparajitd, Rudanti,
Mayirasikha, Sanikhavali, Sahadevi, Siyalaérngi, Marjari etc. 147 Man-
travalis 148 Pratisthdkalpas.
CONCLUSION

Summing up the foregoing discussion on Jain Mantravada and
its history from the most ancient times to the present day we nfay
observe that it would be clear to the readers on a careful consideration
of the materials placed before them that Jain Mantravida has its roots
in the hoary past and is connected with Sri Parévanatha, and
possibly with Sri Rsabhadeva, Parsvapatyas, Naimittikas, Sarapikas,
Siddhaputras, Caityavasis and numerous illustrious Acharyas and Yatis
who kept the Mantric tradition alive from generation to generation.
It has remained an integral part of Jainism and has not separated
from it and developed into an independent school of thought or
philosophy like Vajrayana which did develop into an independent
school of Buddhism. The rigour with which the Jains dealt with laxity
in observance of the rules of conduct for Sadhus by driving out of the
fold those who least dared to tamper with the sacred fountains of
Jainism, branding them as ‘Nihnavas’, acted as a great check upon
the activities of the Jain Mantrikas and Jain Mantravida did not degrade
to the depth of adopting the abominable practices of Cindcara etc.
Jain Mantravada has taken its legitimate place in Jainism,as a kind
of Yoga-Padastha Dhyana, providing a practical and popular method
of self-realisation through natural and convenient stages: Mantrayoga
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for achieving individual or personal welfare, Mantrayoga for the general
welfare and Mantrayoga without any exterior or worldly object meant
only for the realization of the self. It has thus harmonised itself with
the tenets of Jainism.

Thus Mantars and Vidyas have been recognised amongst Jains
for securing the peace and tranquility of the body mind and soul from
their respective afflictions howsoever caused. Mantrayoga is believed thus
ultimately to confer even salvation on its practitioners if practised only with
the object of realization of the soul. In the Piirva literature as there
are Jninapravadaand Karmapravada so thereis Vidyanupravada all form-
- ing important parts of the body of doctrines known as Jain philosophy.
We may compare them with Jnana, Karma and Upasani of the Vedic
philosophy. Here we conclude the general part of this Introduction.



Contents

E now come to the work proper. It is entitled Sri Bhairava Padma-

vati Kalpa as it deals principally with Mantras of Bhairavi Padma-
vatl.* ‘Kalpa’' is explained by the commentator as Mantravada—samiiha
or a collection of Mantras. We have already stated that it deals with
the Mantric worship of Sri Padmavati, an attendant deity of Sri Parsva-
nitha. There are ten chapters in this work. The first chapter describes the
high qualifications necessary fora Sadhaka. The second chapter deals
with Nyasas+ and Sakalikarana or the protective rite and the rite corres-
ponding to Bhiitasuddhi and Dhy&na (v. 12). It also describes the method
to ascertain whether a particular Mantra is favourable to the Sadhaka
or otherwise. The third chapter deals with the mode of worship of
the deity. The methods for the achievement of the sixfold Mantric
object (Satkarma) are first described and the different Mantric Palla-
vas, Vinyasgas, Postures, Mudras, rosaries, modes of telling beads,

* Ch. I v. 3 identifies Padmavati with Totald, Tvarita, Nityd, Tripurd, Kimasadhini
and Tripurabhairavi. Nityds are sixteen, Tripurasundari being Mahanityd. Tvaritd is
the eighth Nitya and Kamasddhini is perhaps Kame$vari Nityvi-see Nityd Sodagika-
roava I, p. 26, vv. 26-30., Tripurd has twelve ‘Bhedas’ 1. e. variant forms-see
Jidnarnavatantra XI1I, p. 39 ff. Uddhiarakoéa Tantra (p. 6 a) gives the twelve names
including Bhairavi * f3gu %{iﬁ faan fggen dAfesr qur |
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Tripurdbhairavi is one of the names of Tripurasundari- see Jfiindrnavatotra
VI Patala. This explains why Padmavati is styled Bhairavi Padmavati and this
work Bhairava Padmavati Kalpa. There is no doubt that the author indentifies
§ri Padmiavati with Sri Vidya alias Soda$l. According to Niruttara Tantra
Sundari and Bhairavi belong to Srikula. For different forms of Padmévatl
mentioned here, see Vidyanu$isana, SamuddeSa 1V, vv.2to 6 in Padmasadhana.
For identification of Tard with P2&dmivati see Sidhanamili vol. Il p. 594 and of va-
rious deities with Padmaivati see appendix 5 v. 20, as also p. 63 ante.
+ Note the use of the five clauses of Pancaparamesti Mantra for the purpose.
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directions and periods of time are prescribed for the achievement of
the different objects of Mantric worship. The yantra for the worship
of the Sri Padmavati is then described” followed by Pancopacara Pija
(five kinds of worship). Then the Mila-Mantra (principal Mantra), six-
lettered, three—lettered and single-lettered Vidyas of Sri Padmavati
and Homa are described. The Mantra of Parsva Yaksa and Cintamani
Yantra are also described.

The Pancanga or the five parts relating to the Mantric wor-
ship of adeity are Patala, Paddhati, Stotra, Kavaca and Sahasranima
or a thousand names. This Pancinga is a later innovation. In mo-
dern works like Saktapramoda there are Dasangas or ten parts and
even Dvadasingas or twelve parts. This kind of elaboration has no-
thing to commend as it merely mixes up the essentials with the non-
essentials. The present work itself does not contain Stotra, Kavaca
or Sahasranima of Sri Padmavati but the same composed by other
authors are given in the appendices to the main work, The third chap-
ter as far as it deals with Mantroddhara can be said to correspond
to Patala and the matter contained in the second chapter viz. Nya-
sas, Dhy&na etc. combined with the remaining matter of the third
chapter would correspond to Paddhati. One of the Satkarmas viz.
Marapaf is termed Nisedha i. e. one which is prohibited in confor-
mity with the Jain doctrine of Ahimsa.

The mention of Paréva Yaksa is important to show that in
the time of the author each Tirthankara had a separate attendant
Yaksa and Yaksini. The last verse describes Cintamani Yantra differ-
ent from the famous Yantra of that name. We may note here that
ancient non-Jain works like Naradiyamahapurana describe Mantra for

t Some Kalpaslike Sri Cintdmani-kalpa go further and say that one should not even
think of such karmas (see p. 33 Jain Stotra—sandhoha Vol. 11). It is stated in Jiidnirnava
that such undesirable rites are described by saintly people only tosatisfy the curiosity
‘of ordinary people who wouldlike to know whether Jain Mantras can achieve all kinds
of objects which other Mantras are able to achieve,
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Bali or oblation which isa Mantra of Padmavati. Itis * a% ust o3 gz
wEa T &’ 1’ (See Naradiyamahapurana Adh. 85, vv. 133-134). Note
the Prakrit dative inflection of Padmavati which shows the Jain origin
of the Mantra as the Jains used only Prikrit in the beginning. The
fourth chapter describes twelve Yantras or diagrams for achieving
different objects. The fifth chapter sets forth Yantras for accomplish-
ing Stambhana i. e. stopping or paralysing persons and their activities
and passing successfully through various ordeals. One of these Yantras
relates to Vartali alias Varahi who is a Vidya allied to Sri Vidya
and is known as Dandini.* It is meant for stopping motion, paraly-
sing an army or the tongue of a rival debater or appeasing an angry
person. A Prakrit Mantra invoking the 1st Tirthafikara Sri Rsabha
referred to in v. 8 and set forth verbatim in the commentary thereon
is a part of this Yantra. This establishes the connection of Sri Rsabha
with Mantravdda. We may also note that the commentary on v. 4
gives a Prakrit Mantra eulogizing Pancaparamesti Mantra which is said
to stop water and fire and to ward off great calamities caused by an enemy,
epidemic, a thief or the king. Mantra of Ucchista Candalini (Afiga-Vidya
of Raja-Matangl or Raja Syamala who is again a Vidya allied to Sri
Vidya) given in v. 12 as part of the diagram for successfully facing various
ordeals shows the popularity that Matariga Mantras had already attained.
The sixth chapter gives Yantras and Mantras for attracting and fasci-
nating women. Sri Ambikd (whom the author perhaps identifies with
Nityaklinna asappearsirom her Mantra) Krsna-M&tangini, Nityaklinna
(the 3rd Nitya), Padmavati and Katyayani (a Vidya allied to Sri
Vidya) are invoked for the purpose in the various diagrams described
in this chapter. The seventh chapter describes Yantras and Mantras
for controlling and making others amenable to the will of or subser-

* Bahvrcopanisat identifies Soda$i alias Srividya with various deities as follows;—
“a wer a1 qresh A cmrmed shnafiguassd aeieRR TR a1 @Ed
auealifa yadudfy agRf alfa andfh fesfohft usardifa a1 geameg
A sgEwel Al swaRefy @1 sEfaw yaad eyt om gwadt st o
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vient to the Mantrika. Mantras arising from the five first syllables of
Pancaparamesti Mantra and Andhatavidyd and Prakrit Mantra
invoking the 22nd Tirthankara Sri Aristanemi, and Mantras of Nitya-
klinna and Candesvara may be noted.

The eighth chapter gives various Mantras for divining future
through gazing in a mirror or lamp-flame or sword or water or
the thumb to which soot and oil are applied. V. 13 describes such
a Mantra for gazing in a mirror which is there stated to have been
composed by Sri Jina. This is very important as it ascribes authorship
of a Mantra to Sri Jina. The ninth chapter describes various herbs,
medicines and powders for charming and fascinating men and women
and making them subject to one’s will, for gaining popularity, for
striking terror in the heart of the enemy, for being invisible at one'’s
will, for increasing business or vigour and for contraception. The
commentary on v. 18 gives a Mantra invoking the eighth Tirthankara
for preparing collyrium meant for charming.

The tenth and the last chapter deals with Garudavidya i. e.
Vidyd for controlling and catching snakes and treating persons bitten
by them. Mantras invoking Sri Paréva, Garuda, Bherunda Suvarparekha
and Kurukulla* are described. A magic serpent is described who
would go to and bite the enemy named. Then a Mantra is given to
prevent such serpent from biting. The method of initiating a person
and imparting to him the traditional Mantra is described. Pancapara-
mesti Mantra with Jaya, Vijaya, Ajitd, Apardjita, Jambha, Moha, Stam-
bha and Stambhini are there described for worship in a Yantra and
also ‘Svarpapadukas’ of Sri Bhairava Padmavati. The pupil is warned
not to impart the Mantra to a person who is not devoted to the

* Garudapurina Adh. XIX vv. 14-15 gives Kurukulla Vidyd ** 3% F&Fe @@l ”
which is said to have been possessed formerly by Garuda for the protection of the three
worlds, Naradiyamahapuriana Adh. 85 v.12refersto Kurukulld. Garudapurdna Adh,
XIX v. 23 & v. 19 respectively describe Bherunda (a Nity3) and Suvarnarekha Vidyas.
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Jain Faith and that he should impart it only to a person devoted
to the Jain divinity, Jain preceptor and the Jain Faith. The author
then mentions his preceptor Ajitasenagani and the fact of his
having secured a boon from Sarasvati and composed Sri Bhairava
Padmavati Kalpa.



The Author and the Commentator

ALLISENASURI is the author of Sri Bhairava Padmavati Kalpa
and Bandhusena is its commentator.

Mallisenasiiri a Digambara Jain Acharya of Sena-gana traces
his descent in the colophon of the said work. He was the pupil of
Kanakasenagani and the grand-pupil of Ajit:lsenagani to whom all
the‘kings rendered obeisance. This Ajitasenacarya was none other then
the famous Guru of King Racamalla of Ganga dynasty and his mini-
ster and general Camundarai. In the colophons of his Nagakumaira
Kavya and Jwalinikalpa also he describes himself as the pupil of Jina-
sensiiri. As Mallisenastiri in the colophons of his work Mahipurana,
and Bhiratikalpa describes himself as the son of Sri Jinasena, one is
inclined to think that Jinasena must have been his father also. One
cannot, however, be certain about it as Gurus are even now regarded
in India as spiritual fathers. We have no more information about his
parentage.

Mallisena in the colophon of his said wark, Mahapurana gives
its date as Jyestha Sukla 5th Saka 968 (1104 Vikrama era). As his other
works do not bear any date we are unable to fix even the period of
his literary activity with any more certainty. We can only say that
he flourished about the beginning of the twelth century of Vikrama era,

From his titles* given in his various works, we can say that
he was not only a great Mantrika but also a great poet of Sanskrit
and Prakrit, a grammarian, a dialectecian and also versed in all the
sacred scriptures and was favoured by Sarasvati with a boon. From
his two Sanskrit poetical works, Mahapurina and Nagakumara Kavya
it appears that he wrote in a simple and lucid style. Mahdpurana
contains the biographies of 63 eminent men in 2000 verses and Naga

% ¢ MESATTARAY, IWANUIERRET, IvFaEEEEaT],
AFFFAGINAHAR], AEARFAIEQT:, AT g "
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kumira Kivya is a small poetical works in 5 cantos containing
507 verses. His farne however, rests on his Mantric works which
apear to be mines of rare information on "a cult which has
always been very secretive and jealous of any information passing
beyond its esoteric circle of adepts and initiates. Besides Sri Bhairava
Padmavati Kalpa his Mantric works are Bharati alias Sarasvati-Kalpa,
Jwialinikalpa and Kamacandalini alias Siddhayika Kalpa.
VIDYANUSASANA

Vidyanusasana, a great compendium of Mantric treatises com-
prised in twenty four chapters containing nearly 7000 verses, is also
ascribed to him. Probably, it is edited and enlarged by him. The
text as now available contains several later additions and interpolat-
ions of Pandita Aéadhara’s and Hastimalla’s Ganadharavalayas, A€a-
dhara’s Sarasvatistotra, and Ravana’s Balagraha Cikitsa and quotations
from Imadi Bhattopadhyaya's Ganabhrd-Yantra-Puja-Vidhana and
Mahasena’s Trivarpacara. On a consideration of the opening verses
1 and 2 and the verse 139 of the colophon which allude to Matisagara
we are inclined to believe that the author of at least the original
nucleus was one named Matisdgara. The work contains a hymn of
Sri Parévanidtha and large extracts from Jwialamalini Kalpa both by
Sri Indranandi of Dravida Sangha who was the pupil of Vappanandi
and a grand-pupl of Vasavanandi and a famous Mintrika who flou-
rished circa. Saka 861 i. e. 996 of Vikrama era which is the date of
his Jwilinikalpa. It must be therefore Matisigara who, as is stated ni the
beginning of the work, extracted from and summarised ancient Mantric
works of different authors,* and he must have flourished subse-
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quent to the said Indranandi. We know that the preceptor of the
famous Viadiraja, who was a contemporary of Mallisenasiri, was
Matisagara. Vadirdja and Mallisenasiiri appear to have been conne-
cted with each other, as Vadirija in the second verse of the colo-
phon of his Nyayaviniscaya—Vivarana refers to Kanakasena who is
most probably the grand-preceptor of Mallisena and Narendrasena
the co-pupil of Jinasena the preceptor of Mallisena. Further Mati-
sagara was a Mathapati of Simhapura and belonged to Dravida Sangha
(which is called Jainabhasa by Devasenasiiri in his Darsanasara) whose
members being lax in the observance cof the strict rules of conduct
for Sadhus have been termed by Pt. Nathuram Premi Digambara
Caityavasis, as their practices were very similar to the practices of
Svetambara Caityavasis described in the foregoing pages hereof
including practice of Mantra, Nimitta and Medicine. Matisagara, the
preceptor of the famous Vadiraja, is therefore very probably the
author of the original collection of Mantric treatises comprised 1n
Vidyanuéasana. As the work was principally a collection, it has
induced later writers to add thereto or interpolate therein subsequent
treatises and passages from various known and unknown writers which
can be removed without affecting the unity of the work.

The question which is most material for our purpose, however,
is why is the work ascribed to Mallisena and whether he had any
and if so what part in the preparation of the text of Vidyanusisana
devoid of later interpolations.

We may infer from what we have already stated before that
a sort of summary prepared' by Matisagara of ancient Mantric treatises
did come to the hand of the person who prepared the present enlarged
text (without the later interpolations) of Vidyanudasana. Mallisena's
connection with it, on a cursory survey of the text is only that it includes
a hymn of Jwilini which bears his name. Perhaps the inclusion in
Vidyanusdasana of the treatises on Padmavati, Sarasvati, Jwalini, Kama-
candalin and DBalagrahacikitsa may further connect him in some
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uncertain manner as he himself is said to have treated all these
in independent treatises. Fortunately we have been able to secure a
firmer footing in this connection by a detailed comparison of the
text of Bhairava Padmavati Kalpa with the present text of Vidyanusasana.
It is that Vidyanuédsana contains within itself more than five sixths of
Bhairava Padmavatikalpa. Tobeexact outof 308 verses (including 5 verses
of cclophon) of Bhairava Padmavati Kalpa 258 have been traced by us
spread over fourteen different chapters out of the twenty four chapters of
Vidyanusasana. All the versesinchaptersIIto VIIof Bhairava Padmavati
Kalpa are traced; the untraced verses in chapters I, II, VIII, IX
and X are only 10, 5, 4, 6 and 25 respectively. The subject in ch.
X of Bhairava Padmavatikalpa is Garuda (snake—charming and charms
against snake-bites) which being a speciality of the author, asis apparent
from his title ‘Garudamantravadavedi,’ he has added new matter comprised
in new verses which for that reason could not be traced in Vidyanusasana.
This accounts for the 25 untraced verses in the said X chapter, 5 of
which form the colopon containing the author’s lineage. The first
chapter is introductory and describzs the qualifications of a Mantrika.
Here the matter to be treated being not Mantric and the author being
a poet, he composed fine new verses.

A considerable portion of Sarasvatikalpa of the author has been
also traced by us in Vidyanusasana. Portions of Jwalini Kalpa and
Kamacandali Kalpa are also traced in Vidyanusasana. The text of
Balagrahacikitsa being not available to the writer has not been compared.

When we undertook the investigation, we never thought that
such a large portion—practically the whole~of Bhairava Padmavatikalpa
would be traced in Vidyanusasana. What is the inference to be drawn?
This cannot be a mere coincidence. It can neither be interpolation nor
plagiarism. It cannot be former because it cannot be taken off from
Vidyanusasana without interfering with the current of narration and
without interfering with the method, arrangement and sequence of the
text. The portion is spread over practically the whole of Vidyanusasana
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and cannot be taken off without disturbing the unity of the work. This
is the reason why we think that Mallisena must have been at least
a redactor if not the author that is to say he has added much more
of his own in Vidyanusasana than the portion of Bhairava Padmavati-
kalpa traced by us.

We cannot even imagine that an author of Malligsena’s proud
position bearing titles of being universal poet and an adept in Garuda
and Mantravada could ever be supposed to be guilty of such wholesale
plagiarism. From a statement in Jwalinisddhanavidhana in ch., IV of
Vidyanuéasana that the three-lettered Vidya of Jwalini is not written
by the preceptor so it should be learnt from him personally, we think
that the editor or redactor was guided in the editing or preparation
of the text by a living Guru who would have written the Vidya if he
chose. This shows that the redactor had a kernel or nucleus in writing
composed by the living Guru who could be approzléhed to learn the three
~lettered Vidya of Jwalini. Probably the reference may be to Matisagara
who may have been living when Mallisena redacted the work under
the guidance of the former. Probably Matisagara might have been
Vidyaguru to Mallisena being an adept in Mantravada. Tt is significant
that Vidyanuédsana is styled ‘Arsa’ (ancient or composed by ancient
sages) at the end of all the twenty—four chapters of the work and no
name of the author is mentioned. If it was of sole ownership of Mallisena
he would not have failed to subscribe his name as he has done in his
other works. The only proper conclusion to be drawn is that he was
the editor and redactor of the work. )

We may note here that we have been led, as a result of the
comparison of the text of Bhairava Padmavati Kajpa with Vidyanusasana
to believe that the former was composed after the redacted edition of
Vidyanusasana was prepared. Sarasvatikalpa, Jwalinikalpa and Kamaca-
ndilikalpa also appear to have been subsequently composed.

Vajrapanjara—Vidhana, and Balagraha-Cikitsa are other Mantric
works ascribed to him. Having had no access to them, we express no
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opinion on the point. Sajjanacittavallabha, Adipurana, Pravacanasaratika
and Pancastikayatika ascribed to Mallisena are not really his works.
Pt. Nathuram Premi in his recent compendium entitled “Jaina Sahitya
aura Itihasa” in Hindi surmises that Mallisena must not have been a
Vanaviisi Sadhu i. e. a strict Sadhu living in a forest but must have
been a Mathapati= i. e. one owning and residing in a monastery to
which used to be attached lands and other properties yielding consi-
derable income. He must have been practising Mantra, Nimitta and
Medicine for the benefit of his pupils particularly his lay—followers.
Regarding the commentator Bandhusena he only gives his name
in the Mangala verse to his commentary. As he gives his name in
plural we may surmise that he may have been an Acharya. As his
name has the suffix ‘Sena’ we may infer that he belonged to ‘Sena
gana’ or Sangha which was formerly called ‘Panca Stiipanvaya’. From
his obeisance to Sr1 Pardévanatha, we may infer that he was a Jain.
As he calls the work the best of Kalpa we may infer that he held
the work and its author in high esteem. In his commentary he does
not merely explain difficult terms but supplements what is left unsaid
by the author and even supplies Mantras and other details not given
by the author. He thus shows extensive and intimate knowledge of
Mantras and Mantric rites. He is equally at home while commenting
on  various herbs named in the original work and gives synonyms
thereof from the local Karnataki (Kanarese) language (See Com. on
ch. IX vv. 21, 25 and 35). As he supplements detailed information
where it is lacking in the original, and sets forth verbatim Mantras+

* pt, Nathurdm Premi in his article“Vanavisi Aura Caityavasi Sampraddya’ (p.347 ff.)
in his abovesment oned work says Mathapatis or Mathavisis (in:luding later Bhatia-
rakas or Yatis) amongst Digambara Jain Sadhus correspond to Svetambara Caitvavisis
and may be termed Digambara Caityavisis as they equally indulged in lax practices.
+ See Com. v. 38 ch. 111, which gives Sri Paréva Yaksdé Mantra, Com. v. 17 ch. V
gives Canda$ilini Mantra, Com. vv. 4 and 19 ch. VI respectively give Krsna Matafigini
Mantra and Katydyani Mantra; Com. vv. 10and 17 ch. VII respectively give Anahata-
vidyza and Aristanemi Mantra.
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not even alluded to in the original, we may surmise that he must have
been very closely connected with the author and might have been
his junior co-pupil (Maillsena describes himself as the elder pupil of
Jinasena in the colophon of his Jwalini Kalpa) or his pupil. It is a fact
however that much of such information and Mantras are given by the
commentator from Vidyanusasana as we have ascertained from a detailed
comparison of the work and the commentary with Vidyanusasana. There
is no doubt that he has very ably commented on such a specialized
work and laid the readers under great obligation by furnishing very
accurate and exhaustive information on the subject. We may also infer
that both the author and the commentator might have belonged to
Karnatic from the references above mentioned in the commentary,
About the author we can say from the knowledge of Puranic Mantras
shown by him in the last chapter as noted in the ‘Contents’ of the
present work that he was well acquainted with the Purfnic literature and
particularly Garudapurdna and Niradiyamahapurana. The verses cited
in the footnote * from the colophon of Kamacandali Kalpa show that
he wrote prose as well as poetry in Prakrit as well as Sanskrit in a
charming style, was versed in uetrics or Prosody and Poetics, had
such a marvellous Memory that he would not write any portion of
his work till he completed the whole and that he was a favourite of
Sarasvatl. From a versex omitted in Sarasvati Mantra Kalpa Appendix
11 after verse 76 we find that he styled himself Yogindra.
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APPENDICES

APPENDIX 1-ADBHUTA PADMAVATI KALPA

E now turn to works in appendices. ‘Adbhuta Padmavati Kalpa’ of
Candrasiiri, a pupil of Swetambara Upadhyaya Yasobhadra, is
contained in Appendix L It is a work in six chapters but the first two
chapters are missing. Indranandi is mentioned in v. 50 ch. IV and after
v. 15ch. V of the said work and described respectively therein as Guru and
Mantravadi-Vidya-Cakravarti-Cidamani This is enough to identify
him as the famous Digambara Jain Mantrika who flourished circa 996
Vikrama era. The very high regard shown by the author for Indranandi
shows that it was probably under the influence of his Mantric works
that ‘Adbhuta Padmavati Kalpa’ was written., The mention of 24
companion-deities and 20 Dandesas of Sri Padmavati in the Yantra
‘described in ch. IV of the work is novel. The arrangement of the
Yantra is probably borrowed from some work of Indranandi. * Inclusion
of Pratyangird, Ambika, Jwalamialini and Cakresvariin the Yantra
shows the popularity of these deities at the time. ¥ Details of worship
of Sri Padmavati are also given in the said chapter. V. 53 ch. IV
gives Dhyana of Padmavati which is different from that given in
Bhairava Padmavati Kalpa in that one of her arms bears a lotus instead
of the divine fruit. V. 19 ch. IV gives Padmavati’s following Mantra.
ey SR FY gt S wmad e
This is different from the five Mantras described in Bhairava
Padmavati Kalpa. The third chapter describes protective rite and

* Cf. Malimantra in ch. VI with Milamantra given in the Beginning of Indranandi’s
Padmivatipijana in Appendix 2.

Jinsenacdrya who composed HarivamSapurdana in Saka 705 i.e. 840 Vikram era
refers to 24 Sasanadevatasand praises therein Apraticakrd alias Cakre$variand Ambika
which shows popularity of their worship at the time. Here is the verse;
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Bhiitasuddhi, We surmise that the first and second chapters of the
work may have contained Mantrilaksapa and Divyadivya grahalaksana
as are contained in Jwalinikalpa of Indranandi. The fifth chapter deals
with invoking the deity in the body of a suitable person. The sixth
chapter gives Sri Kalikunda Parsvanatha Yantra to cure affliction by
evil spirits and also to remove other troubles. Another Yantra and
Mantras are then described for the same purpose,

The importance of this work is that it very probably reflects
an earlier mode of worship and gives Mantra and Yantra of Padmavati
as in vogue in the time of Sri Indranandi that is at least a century
prior to Mallisenasiiri.

It is difficult to say who Candra and Yasobhadra Upadhyaya -
were and when exactly they flourished. From v. 6 ch. V in which
Padmavati is identified with various principal deities of other cults we
are able to surmise that the author miust be later than 1203 Vikrama
era when Parsvadevagani wrote his cominentary on Padmavatyastaka
as he had not the verse 20 of Padmavatistotra (Appendix 5) before
him and did not therefore comment upon it. The fact is that the
hymn being very popular several subsequent additions to it have been
made from time to time and v. 20 is a part of such later addition.
This verse appears to have been paraphrased as v. 6 ch. V of Ad-
bhuta Padmavati Kalpa. We can therefore only say that the author
must have flourished considerably later the 1203 Vikrama era. We may
also note that there was one Yasobhadrasiiri of Harsapuriya Maladhiri
Gaccha who in 1270 Vikrama era took part along with others in
revising Devaprabhasiiri’s Pandavacaritra, He may be supposed to have
had a pupil named Candra when Yadobhadra was only Upadhyava
and not Achirya or Siri. The famous Saiddhantika and logician Muni-
candrasiri, the pupil of Yadobhadrasiri of Brhadgaccha was cartainly
not the author. That the author had not perhaps before him Mallisena’s
Bhairava Padmavati Kalpa can be explained by the fact that after the
historic debate in Siddharaj’s time in 1181 Vikrama era and the defeat
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therein and consequent expulsion from Gujarat of Digambara Jains the
works of the latter were not readily available to Swetambara Jains.
APPENDIX 2 PADMAVATIPUJANA |

Appendix 2 contains ‘Padmavatipijana’ by Indranandi already
mentioned. He is styled Yogindra. He recast the old Jwilini Kalpa
of Sri Helacarya alias Eldcarya, as it was difficult to understand,
completing it at Manyakheta, the capital of King Sri Krsnarija, on
Vaisakha Sukla 3rd Saka 861 i. e. 996 Vikrama era. Indranandi in his
Jwalinikalpa mentions Gingamuni (Eldcarya’s pupil), Vijabja, Arya
Ksantirasabbi, Viruvatta, Kandarpa and Gupanandi as the seven persons
through whom knowledge of Jwalinimata was handed down to him, he
having been directly instructed by the last two jointly. We may there-
fore reasonably suppose FElacarya to have lived about 150 years earlier
i. e. about 850 Vikrama era. Indranandi was a very famous Digambara
Jain Mantrkia and must have written other Mantric works also. From
the fact that Vardhamanasiiri (1468 Vikrama era) mentions at p. 150
in his Acdradinakara Vol II Indranandi along with others as authors
of Pratistha~Kalpas (works on instdllation ceremonies), we may infir
that he must have written a Pratisthakalpa. Vidyanusdsana ch, V
gives a hymn of Parsvanitha with commentary which mentions him
as its auathor.

APPENDIX 3-RAKTA PADMAVATI KALPA ETC.

Appendix 3 contains ‘ Rakta Padmavati kalpa ’. It comprises
Mantras, Yantras, a hymn and a special mode of worship of Padmavati.
From the fact that the Yantra is called second in the subscription
one may think that there must have been the first Yantra which is now
missing. From the abrupt and unconnected manner in which different
subjects are treated one gets the impression of there being lacunae
in the work. There is no data even to venture a surmise as to the
author of the work. From the language of Pijanavidhi one may think
it to be not earlier than the 15th century of Vikrama era. The other
parts are in Sanskrit and we are not sure whether they were written
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at one and the same time., We may note here that there is a red-
coloured image of Sri Padmavati in a standing posture carrying Sri
Parévanatha’s image on her head in Sri Piarsvanatha’s temple at
Naroda near Ahmedabad and that as stated before (p. 251 ante) Pandita
Sri Viravijaya performed Sidhana of Rakta Padmaivatix - .

There is also in Sri Parsvanitha’s temple at Tokersha's pole,
Jamalpur, Ahmedabad, a red-coloured sand-stone image of Sri Padmavati
with five hoods carrying thereon an image of Sri Parsvanatha and
holding in her two upper hands a goad and a lotus and showing
Varadamudra with the other two.

APPENDIX 4 SRI PARSVANATHASTOTRA ETC.

Amongst the works contained in this Appendix, the really im-
portant and old work is the hymn commencing with the words ‘ St
—-maddevendra-Vrnda’ etc. There is a very famous Mantric hymn of In-
dranandi commencing with the words ‘Srimannagendra—rudra’ etc. The
former does not bear the name of the author but the later bears that of
Indranandi. The former is given in Vidyanuséasana after the latter.
In Vidyanusasana ch. IV in Jwalinisadhanavidhi is given a hymn of
&1 Jwalini which begins with the words ‘Srimaddaityorugendra’ etc. This
is followed by a hymn by Sri Mallisenasiiri, which means that the
hymn of Jwalini given first is very probably by an older writer. If
we are justified in indentifying the author of this hymn with the
author of Sri Parsvanitha’s said hymn, which follows Indranandi’s Sri
Parsvanitha’s hymnin Vidyanusasana, because both commence with
‘Srim’, then we may say that he must have lived after Indranandi and
before Mallisenasiiri i. e. between 996 and 1104 Vikrma era. One feels
a little doubt as Indranandi’s hymn also begins with ‘Srim’, but there

*In Sri Ajitanitha’s templeinthe rear of the Updéraya at Bhatthinl-Bariat Ahmedabad
which came tobe known as Viravijaya’s or Vira's Up@éraya (see p. 250 ante) there is a
bronze image of Sti Padmavati before which, as was reported by Sri Guldbvijayaji a
sadhu in his line, Viravijayaji performed Sadhanid and obtained a boon from Sri
Padmavati,
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is really no scope for it because Indranandi appears to expressly men-
tion his name in the body of his hymn or work as he hasin fact done
in the said hymn of Sri Pardévanidtha and also his Jwalinikalpa. That
Jwalinistotra commencing with the words ‘Srimaddaityorugendra’ is
not Indranandi’s is certain as the vehicle of Jwalini in the first
verse thereof is said to be a lion instead of the he-buffalo mentioned
by Indranandi in his Jwalini-kalpa. Both Elacirya and Mallisena de-
scribe the vehicle to be a he-buffalo.

We may here state in anticipation that we are inclined to think
that the same author also composed the famous Padmivatyastaka
which has been much enlarged by subsequent additions as given in-
Appendix 5. ‘

The other works in Appendix 4 viz. two Astakas, Jayamaild
etc. are in ungrammatical Sanskrit and are meant to be recited while
performing Pija.

APPENDIX 5-PADMAVATI STOTRA ETC.

~ Appendix 5 gives the enlarged version of the famous Padma-
vatyastaka, The first eight verses are the original verses and with
verse 32 as the Oth verse comprise the original hymn, the ninth verse
being meant to narrate the fruits to be gathered by the recital of the
hymn. The 33rd verse of the hymn, as given, in this appendix, is of
a similar nature and contains ‘Falasruti’ by the redactor, VV. 34 to
36 prove conclusively that the original hymn contained only eight
verses. Because the 32nd verse has the word ‘Danavendraih’ some think
it must have been composed byl some Danavendrasiirl. We are not aware’
of any such Siiri. As the hymn was popular even in the time of the
commentator Parsvadevagani i. e. in 1203 ( he terms it ‘Lokapra-
siddha') it must have been written at least a century earlier. We
think, as already stated above, that the author of this hymn must be the
same as the author of Parévanathastotra and Jwalinistotra above
mentioned. The five other works are Astaka, Pratyekaplija, Jayamala,
Padmavatidandaka and Padmavati Patala. All these except Dandaka
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appear to have been composed under the influence Padmavatyastaka,
Astaka is merely an adaptation of ‘Sardastaka’ contained in
Sarasvatikalpa of Arhaddasa. The latter contains only eight verses
while the former contains twelve verses. Only the last four verses appear
to be newly composed by the writer adapting Sardastaka. The
Mantras at the end of the Dandaka are probaly from another
Mantrakalpa. The language of Pratyekapija and Jayamala at many
places borders on Sankritized Hindi and at other places it is ungram-
matical Sanskrit.

Referring to Padmivati Patala we can say that some one has
composed it in close imitation of the famous Padmavatyastaka We may
refer to a similar hymn viz. Sri Cakresévaryastaka contained in Appendix
23. The unknown authors had perhaps the same model of Sr1 Padma-
vatyastaka before them and might be identical. Astaka, Pratyekapija
and Jayamald are probably by some Digambara Jain writers.

We would note here that Bhaskararii the famous author of
Bhasya on Lalitisahasranima cites while commenting on the words
‘gaat faframwia’ in v, 36 a passage * from Rudrayamala which gives names
of some well-known Shaktis. Both Padmaiavati as well as Tard are
included therein. As noted by us in the footnote at p. 295 ante
Padmavati is identified with various deities including Tara. If one
is rash enough to infer from such identification that Padmavatl was
not independently worshipped and that Padmavati is only another
name of Tara the above passage from Rudrayamala would be an
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eye-opener for it names Padmavati and Tari as distinct Shaktis. Further
carried to its Jogical extreme such argument would eliminate all the
deities identified and one would have to come to the absurd conclusion
that no deity except Tard ever existed. The passage also shows that
both Padmavati and Tara were known before the advent of Buddhist
Tantras, as Rudravimala is known to be an earlier work. Further,
Vairotyastotra of Arya Nandila (circa 130 Vikrama era) expressly
mentions Padmavati.

S qUNTIREAr ¥ qIAR o ager |
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Nirvanakalikd p. 37 also mentions Padmavati. The text of Uvasagga-
harastotra purporting to include the Mantric gathas ¥ belived to have
been secreted away to prevent abuse thereof also mentions Padmavati
in three of them as follows:—
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This will conclusively prove the ancient character of the worship of
Sri Padmavati much earlier than the 7th century A. D.

APPENDIX 6

Appendix 6 contains a hymn to Sri Padmavati by Municandra
alias Municandranatha who cannot be identified with any of the three
famous Municandrasiiris who flourished in the 12th century of Vikrama

X They are probably of later date than the original text of 5 githis.

i Sri Padmavati’s ‘parivira’ can be ascertained from her Yantra, vv. 13 to 21,
ch. 111, Bhairava Padmava I Kalpa. It may be interesting to note thatthere is a mar-
ble image of Sri Padmivati in a Jain temple at Idar showing the same symbols as
are described in her Dhyidna in v. 12, ch. 1I ibid. as has been observed by Mr. Sarabhai
Nawab the publisher hereof.
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era as the hy.rmn is neither in correct Sanskrit nor free from metrical
faults. We can only conjecture that the author may perhaps be identified
with Municandra who wrote ‘Rasaulo’ in 1577 Vikrama era or with Muni-
candra of Paurnamikagaccha who flourished circa 1550 Vikrama era.
The correct name of the hymn as appears in the colophon of a copy
thereof in the writer's possession is ‘ Prakata Padmavatistotra’ and the
said colophon also mentions it to be a part of ‘Devipatha’. The author
there is said to be Municandriacarya. It is apparently in imitation of
‘Durgarajastotra’ which begins with the words ‘ar ¥t @gngear The only
noteworthy feature of the hymn is the effect produced by alliterative

words therein.
APPENDIX 7

Appendix 7 contains the famous Cintamani Mantra of Sri Pa-
révanatha and various Mantras and Dhydna of Sri Padmavati and
Mantra of Hamsa Padmivati. The work really ends before the words
‘geafa gmmdimgRean & foead I Another Kalpa of Padmaivati is com-
menced with the said words. Of this Kalpa only the first two Mantras are
given and it is then left incomplete. The author of the work is not known,
In imitation of non-Jain Mantras the author has given Rsi (seer) etc.
While mentioning ‘Kilaka’ he has not realized that Jain Mantras do

not require any Suddhi or Purification nor any removal of Kilaka or
Saopddhara See vv. 60-61 ch. 24 (P. 222), Mantra Mahodadhi.
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In this hymn Padmavati is described as ‘Mantraripa ca Mantra-
jnd Mantrada Mantrasdgara’ identifying her with Mantra. We would note
here some of the important appellations identifying her with various
well-known deities: Laksmi, Mahalaksmi, Kamala, Srirfipd, Rama,
Mahesvari, Mahadevi, Siva, Sati, Candi, Durgd, Vrsaradhi, Bhuva-
nesvari, Sarasvati, Bharati, Sadhvi, Bhagavati, Khecari, Kamadhenu,
Kali, Kalika, Bala, Vajra, Vedamatd, Viramata, Jinamata, Jainesvarl,
Yogini, Yogesvari, Nagini, Nagakanya, Naganathedavallabha, Bhuja-
gakarasayini, Kundalini, Satcakrabhedavikhyata, Lilavati, Tripura,
Sundari, Tripurasundari, Tripurabhairavi, Bhairavi, Bhima, Tari,
Totald, Tvaritd, Kimasadhini, Katyayani, Sivaditi, Gauri, Gandhari,
Jwalini, Jwalamukhi, Ambikd, Cakresvari, Cintdmani, Jayd, Vijaya,
Jayanti, Omkararapa, Hrimkararipa, Tard and Tarimanavimardini.
From the last appellation which is found in v. 29 of Padmavatya-
staka, we may surmise that probably this hymn was composed
after the redaction of Padmavatyastaka i. e. circa 17th century
Vikrama era as we surmise that to be the date of the redactor (perhaps
some Jayavijaya see v. 33) of Padmavatyastaka. Nothing is known
about the author of Padmavatisahasranima.

' APPENDIX 9

This appendix 9 also contains a hymn of Padmavati containing
identifications of Sri Padmavati with well-known deities. Some of
them not already noted above are Vairotyd, Prajnapti, Mahakalj,
Bhadrakali, Kdmaksa, Jagadamba, Annaptrpi, Srividya, Bhaviani,
Matangi, Rajamatangi, Hinguldja, Pita (not Pitha) or Bagalamukhi,
Vagvadini, Sarada, Kusmandi, Sakambhari, Camunda, Mahamaya,
Gayatri, Vardhamanavidyd and Bahubali. Her Vahanas are said to
be the lion and the swan. V. 11 refers to the single lettered, three-
Jettered, six-lettered and fifteen-lettered Vidyas of Sri Padmavati. We
are unable to trace the author of this hymn.

APPENDIX 10

This appendix 10 contains a hymn of Sri Padmavati in. Apa-

bhraméa dialect by Sri Jinaprabhasiiri whose life we have already
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described and have also shown therein the Milamantra and the single-
lettered Vidya of Padmavati contained in the said hymn. There is a
reference to Yantraof 65 in v. 25 and in v. 34 it is stated that the
benefit received by the favour of Sri Padmivati obtained through the
recital of Cintamani Mantra (¥ Bﬁwﬂq:—see v. 18) which grants every desire
equals to that received by the combined favour of all the 16 Vidya-
devis through perfection achieved by the Sadhaka through their
Sadhana.
SARASVATI

As all the works contained in Appendices 11 to 15 relate to
Sarasvati, we shall offer some preliminary remarks relating to the
ancient character of her worship and her various ‘Vahanas’ and symbols.

The images including those of Sarasvati and Ambika discovered
from the excavations of the Jain Stiipa at Mathura proves that Saras-
vatl and Ambikd were worshipped by the Jains in ancient time (see ante
p. 256). The statue of Sarasvati discovered there is headless. “The
goddess is shown sitting squatted with her kness up on a rectangular
pedestal, holding a manuscript in her left hand. The right hand which
was raised has been lost. The figure is clothed in very stiffly executed
drapery, a small attendant with hair dressed in rolls stands on each
side. The attendant on the left wears a tunic and holds a jar-the
attendant on the right has hands clasped in adoration.” Plate 99, p.
56, The Jain Stiipa and other Antiquities of Mathura by V. A. Smith.

Sri Bhagavatisiitra Vol. 111 p. 979 and Pakkhisitra p. 71 have
verses in praise of Srutadevatd alias Sarasvatl which show that the
worship of Sarasvatl amongst Jains is very old; see also the passage
from Mahanisitha cited in the footnote at p. 257 ante.

It is interesting to note that Siatradhara Mandana gives 12
‘Bhedas’ or variant forms of Sarasvatl® with their names in his

# (o9 grzw aweae:]
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Devatamirtiprakarana, Adh. VIII, vv. 79 to 85, pp. 159-160. Of these
the symbols of Sarasvatl as described in v. 81 are identical with those
of Srutadevatd alias Sarasvati in Nirvanakaliki. ¥ According to
Agnipurana§ Sarasvati holds a book, a rosary and Vina or lute (in two
hands). Vayupurna describes her as showing in her right (lower) hand
Varadamudra and holding in the right (upper) hand a rosary and in
the left (upper) hand a book and showing in her left (lower) hand
Abhayamudra. Most of her Purnic descriptions as also Sarasvati-
rahasya Upanisad give her a book and a rosary. According to the
Jain tradition however most of the older descriptions give her a lotus
and a book and describe her as sitting in a lotus-See Kalyanakandam
Stuti and Sri Haribhadrasiiri's Samsaradava Stuti; see also v. 11 Saras-
vatistotra, Appendix 12, also Bappabhattisiiri’s Catilirvimsatikastuti
v. 76, v. 26 Ch. 4 Anubhavasiddhamantra-dvatriméika, Appendix 30
and the Stuti from Pancakalpabhisya (see footnote p. 257 ante.)
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Very early Vipd or the lute seems to have been substituted for
Varadamudra-see v. 6 Sarasvatistotra, appendix 12, also Visnudharmo-
ttarapurina, 111, Adh. 64, vv. 1 & 2. Vina then continues tobe very popular
and becomes an invariable symbol of Sarasvati. Her secat of lotus
loses popularity and Hamsa or swan is universally accepted as her
Vahana. It is a fact that amongst Svetambara Jain sculptures the
image of Sarasvati with the vehicle of a pea-fowl or pea-cock has not
yet been found. It was the famous painter Ravivarmia who was
responsible for showing a pea.cock as the Vidhana of Sarasvati. The
confusion is perhaps due to an unwarranted identification of Saraswati
with Kaumari i. e. Sakti of Kumiara whose Vihana is a peacock.
Because Sarasvati is traditionaliy believed to be Kumiri i. e. virgin,
" she is taken to be the same as Kaumari Sakti. Amongst Jains also there
is Prajnapti Vidyadevi whose Vahana is ‘Mayiira’ or a peacock and
there is a Maytiravahini Vidya referred to in'Pancaparamesti Maha-
mantra Yantra Brhat Kalpa: but none of these is Sarasvati.

Adadhara in his Pratisthasiroddhara gives the Mantra of
Maytravahini and says that with that Mantra Vagvadini should be
installed. Thus amongst the Digambara Jains Sarasvati came to be
identified with May@iravahini and since Asadhara’s time some Digambara
Jain sculptures of Sarasvati are found with the peacock as her Vahana.
Agadhara himself has also described Sarasvati as Pundarikasand having
the lotus as her seat. Later Digambara Jain writers have following
Adadhara described her either as Mayfiravahini or Pundarikasana and
some as Hamsavahand.* The confusion is perhaps due to loss of the
old tradition and mixing up of Maylravahini with Sarasvati, It can
however be said without fear of contradiction that no ancient image
of Sarasvatl is found with the peacock as her vehicle.

APPENDIX 11
Sarasvatikalpa by Sri Mallisenasiri, the author of St Bhairava

* See hymns to Sarasvati by Malayakirti and Arhaddasa contained in Malayakirti's
Sarasvatikalpa.
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Padmavati Kalpa, is comprised in Appendix 11. V. 2 thereof gives
Dhyana and symbols of Sarasvati. V. 28 refers to the single-lettered
Mantra viz. Hrimkara for achieving perfection in the Sadhana of
Sarasvati. It may be noted that the Mantra is the same as the
single-lettered Vidya of Stl Padmavati. There are lacunae (1) after
vv. 34 and (2) after v. 37 (p. 64) and (3) after the Mantra given after v. 65
(p. 66) and (4) after v. 76 (p. 67) which the readers will find filled
in the footnote* from the writer's copy of Sarasvatl Kalpa.
APPENDIX 12
In this appendix is a beautiful Mantric hymn to Sarasvati by
Sri Bappabhattisiiri. He flourished from 800 to 895 Vikrama era.
This was the time when Buddhist Tantrikas known as Siddhas X made
Tantras as well as Kundaliniyoga popular. With Sahajayinists who
followed the earlier Siddhas Paficatattva worship and other objectionable
practices spread and ultimately Sri Sankardcarya, (circa 8th century
A. D.) in opposition to Vamaiciaris advocated Samayamata. It lays
¥ y 3 g’% ﬁa;a”r w7 WY AgF T FER AN S
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x Luipa or Adisiddha (cira 669 A.D. according to Dr. Bhattichirya but circa 76¢-809
A. D. according to Pt. Rahula Sankrtydyana) and Jalandharapa alias Hadipa known
as Adinatha, his pupil Matsyendranitha, and the pupil of latter Goraksanatka alias
Anangavajra {circa 705 A. D. according to Dr. Bhattachirya but circa 809-849 A. D.
according to Pt. Rihula Sankriydyana) were some of the famous 84 Siddhas who
believed in no God but Slinya, Vijnina and Sukha. The Nithas who believed in one
God appear to be the spiritual descendants of the Siddhas and came to light about
1200 A. D. The famous Yogi Jndnedvara, who lived from 1275 to 1296 A. D). traces
his descent in his commentary on Sri Bhagavadgita from Sri Adindtha alias
Jalandharapa.
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stress on internal worship while Kaula worship is mainly external.
In Samayacara Dhydna is in SahasrAra-cakra and not in such lower
cakras as Miladhara and Svadhisthana. It is interesting to note that
Sri Bappabhattisiiri was well conversant with Kundaliniyoga as is
clear from this hymn and recommends Dhyana which is according
to Samaymata and different from Kaula practices. Inv. 8 he speaks
of the identity between Sabdabrahma and Paramabrahma and in v. 10
oives the Sarasvata Mantra which is set forth as Malamantra in the
Mantra Kalpa which follows. In the biography of Sri Bappabhattisiri
contained in DPrabhavakacaritra (vv. 738-739) it is stated that he
practised Adhyatmayoga for 21 days fasting unto death and expired
like a real Yogi, his soul leaving the body through Brahmarandhra
or Dagamadvara. He is the first Jain Achdraya to refer to Kundalini.
Sr1 Munisundarsari (1436-1503 Vikrama era) also refers to Kundalini
and Dhyéana in Sahasrara-cakra respectively in vv. 2 and 4 of his
Saradastavastaka. In the Mantrakalpa which follows the hymn, detailed
Dhvana in Satcakra is described; Brhad Sarasvata Yantra and another
Sarasvatayantra as also important Mantras with directions for worship
of Sarasvatl are therein described.
APPENDIX 13 ,

The ‘Om Arhanmukhakamala—vasini’ etc. in Appendix 12 is
the Mantra which is also incorporated in the hymn in this Appendix
13. This hymn is wrongly ascribed to an unknown Sadhvi Sivarya merely
from the words ‘Sadhvi Sivaryd’ occuring in v. 8. This is apparently
a mistake as can be seen from the verse occuring after the said
Mantra ‘Candracandana-gutim’ etc. which mentions Hemasiiri 1. e.
Hemacandracarya as the Achiirya who prescribed the pill prepared
from sandal-wood paste and pure camphor—the pill over which the
said Mantra X was to be recited for increasing the intellectual powers

X &ri Hemacandriciryamentions thesaid Mantra in his YogaS$astra ch. VIl1v.72des-
cribing it as ‘Papabbaksini Vidya’ i.e. Vidyd which destroys sirs and sets forth
the same verbatim in his commentary on the said verse.
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of his pupils. It is clear thercfore thiat the Stotra contained in this
appendix which contains the same Mantra is the composition of Sri
Hemacandracarya and not of any Sadhvi named Sivarya. lach of
the words Sadhvi, Siva and Arya is a name of Sarasvati-see Saras-
vati-sahasranima, Pancangasangraha (Benares, 5. v. 1954). We give in
the footnote Sarasvatavidyd by Sr1 Bhadrabahu * from the writer's
collection for comparison. V. 7 of the hymu in this appendix 13
describes nanamudrd as a symbol of Sarasvati instead of Vind, the
other symbols being book, and two lotuses. The swan is mentioned
to be the vehicle.

‘We have already  described the life of ST Hemacandracirya
(see pp. 218-220). We may however add that about his time last
of the Tantrika Siddhas flourished and the Natha cult was about
to rise. His Yogadastra belonged to this transitional period when the
people appreciated and valued miraculous powers but strongly  dis-
approved of the Vamaicari practices. The way had already been paved
for this by Samayamata preached by St Sankaracarya.

As an illustration of his faith in the efficacy of Mantra, we
may refer the readers to his Kavyanussanal where he mentions
‘Pratibha’ or genius as the cause of poetical powers and says that
it is of two kinds: (i) natural and (ii) acquired through Mantra by the
grace of Mantric deity etc. He adds however that in the latter case
also there is temporary or permanent removal of the veil of IKarma
showing that Mantric powers were not inconsistent with the Jain
philosophy of IKarma.

| ol vgagFAr AweaatEn |
* % Y Wnasn gALFAT GEATHAA FLENTIAN An iy ALY =T mnx
aftarg 2 2 am afid fsa gg g werwamugie wiéatafin ¥ B X fafl ffst aqn”
SYFARGA A wafy | qgmawion wed | afaa suzagsn nam I
T “gfyes (wse) Bg: | GE@ENIAREFEAg 0 | mEAadmeag) |7 aEwgmeag |
sEREmtR: - waRaagggRandtntE afn | srenaongTmiieds |
rAmfafrasaag sitmfmrgsn (7



322 ' INTRODUCTION

APPENDIX 14

Appendix 14 contains ‘Sarddstavana’a Mantric hymn to Sarasvati
by Sri Jinaprabhasiri whose life we have already described (see pp.
229-236). It is a beautiful hymn and may serve as an illustration of the
great poetical powers of its author and his fondness for Mantras.
As in the writer’s copy of the hymn instead of ‘“i:zq&de’ in v. 4 the
reading is ‘tft=zafige’ there appears to be an allusion to the great
Mantrika Indranandi. V. 7 describes a rosary, a lotus, a Vina or lute
and a book as the symbols of Sarasvati who is said to be residing in a
lotus. It is expressly stated in v. 9 that the hyrnn contains a great
Sarasvata Mantra which is probably this:“H Y 6“1 ot ag 3 Rk aEk

graafd g a9
APPENDIX 15

The Devistotra comprised in the 15th Appendix is probably
composed by some non-Jain writer. It contains various names of
Sarasvati, Laksmi, Yoginl and others. It may be noted that the author
identifies Devi with Jainesvarl, Bauddhamatar and Jinamatar. It is
easy to identify Jainesvarl as Sri Ambika as she is described as riding
on a lion. :
SRI AMBIKA

As the works in Appendices 16 to 21 relate to Sri Ambika,
we shall offer a few preliminary remarks about her.

We have already shown that Sri Ambika has been worshipped
by the Jains from very ancient times and that she is considered to be
the Jain Amnaya deity. Many have been perplexed as to why Sri Ambika
is associated with the images of various other Tirthankaras although
an attendant deity of the 22nd Tirthankara Sri Neminatha. The
reason is that she is the deity taken to represent the Jain Amnaya
as Tara represents the Bauddha Amniya. Not only is she associated
with other Tirthankaras but her images also are found installed in the
temples of various other Tirthankaras-not merely in the temple of Sri
Neminatha, For instance, Sri Jinaprabhasiiriin his Vividhatirtha Kalpa on
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p. 10 describes her as riding on a lion and guarding the Tirtha of Mathura
and her image is actually found from the excavations of the Jain Stlipa
at Mathurd (see p. 256 ante). In the same work in Ahicchatra
Kalpa p. 14, it is stated that there was an image of ST Ambika in
Ahicchatra in the vicinity of the fort riding onalion with the image
of Sri Neminitha on her crown. Now it should be noted that Ahi-
cchatrd is a Tirtha sacred to Sri Parévanatha. The same work mentions
that images of Sri Ambikd were found installed in the temples at
Hastindpura, Pratisthinapura alias Paithaga, Girinir, Dhimpurl and
several other places. Even this day in the famous temple of Sri
Antariksa Parsvanitha at Sripura alias Sirpur is an image of Sri
Ambika accompanied by an image of Ksetrapala. * Similarly in the
famous Serisd Parsvanitha Tirtha (near Kalol) is found when the
Tirtha was recently discovered a large stone-image of Sri Ambika in
a sitting posture carrying on her crown the image of Sr1 Neminitha
holding a bunch of mangoes in her left hand and supporting a child
on her lap with the right. Another child stands beside her and the
lion crouches at her feet. In Prabhiisa Patana also, in the temple of
Sri Dadia Parévanitha is an image of Sri Ambika-see fig. 87 ‘Bhart-
nam Jain Tirtho. She is shown as sitting under a mango tree, carrying
on her crown an image of Sri Neminatha and holding a bunch of
mangoes in her right hand and supporfing with the left a child on
her lap. Another child stands on her right. Her vehicle the lion is
also shown. From an inscription it appears that an image of Sri
Ambiki was formerly installed in the temple of Sri Candraprabha
at Prabhisa Patana. In thefamous Ellora caves there are several
carved images of Sri Ambika. One large image going under the name

* ‘Raivatakagirisanksepa’, Vividhatirthakalpa and ‘Satrufijayamahitmya’ I, 13 give
names of several Ksetrapilas and other deities presiding over various parts of the Mt.
Gitnar. They are associated with $r1 Ambikd in the Jain narrative literature. Some
of them are Kalamegha, Meghandda, Girividirana, Kapita, Simhanada, Khodika,
Raivat, Siddhavinavaka, various Rudras, Gomedha Yaksa and Mahdjwala.
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of Indrani is that of Sri Ambika. She is syow. in a sitting posture
shaded by a fine mango tree carrying an image of Sri Neminith
on her crown. Her right hand which is mutilated probably held a
unch of mangoes and the left hand supports a child on her lap.
There is a lion crouching at her feet and attendants round about
her. Peacocks are shown on the top of the mango tree indicating
the advent of spring.

In several metal images of Sri Rsabhadeva is associnted the
image of Sri Ambika instead of Sri Cakresvari, Sometimes she is
associated with the images of Sri Parsvanatha and other Tirthankaras
also. This can be explained only on the ground of Sri Ambika being the
representative Jain Amndya deity. This proves the antiquity and
popularity of the worship of Sri Ambika.

In the hymns (Appendices 16-18, 20-21) and Sri Ambika
Mantra Kalpa (Appendix 19) Ambika is variously described. She is
said to have two, four or more arms and to be of golden colour or
of red, white or dark-blue colour. We may state here that one and
the same deity is differently described as the object desired to be
achieved differs. Broadly speaking a Sadhaka may contemplate on
the Sattvika (tranquil or peaceful) form of the deity if the object
desired by him is Sattvika (penceful i. e. devoid of passion); similarly
the form is Rdjasa (imbued with prandeur) or Tamasa (terrific), if
the object desired by the Sadhaka is Rijasa (imbued with passion
or desire) or Tamasika (malignant).* Generally the ‘Sattvika’ form of a
deity is described as having two arms and being in asitting posture,
the Rajasa as having four arms and being in 2 standing posture and
the Tamasa as having many arms and actually in such action as is in
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consonance with the object desired by the Sadhaka. In Sattvika
Dhyana the colour of the deity is white, in Ridjasa red-sometimes
yellow, and in Tamasa dark blue or black. Peace, knowledge, selfless
devotion or propitiation of the deity are Sittvika objects; prosperity
happiness and other worldly objects imbued with passion or desire are
Rajasa objects; and adversely affecting an enemy etc. are Tamasa
or malignant objects. Further, some deities are by their nature Sittvika
some Rajasa, some Tamas: and some have all the three qualities. ¥
A Siadhaka makes his selection accordingly. This is the reason why
special deities are recommended for worship for special objects (See
Srimad Bhagavat Sk. 1I, Adh. III, vv. 2-9 specially 6 & 7). This
accounts for variations in the ‘Svartipa’ or form of a deity. We think
the deciding factor in ascertaining the nature of a particular deity or
its inuige is the actual impression created on the mind of the Sadhaka.
Amongst postures symbols and colours of a deity the most important
factor is the colour as it most affects the Dhyina.

As some deities have all the three qualities and some only one
of them any inference as to worship of a particular form of a deity
being ancient or otherwise which does not take into account the
original conception as to the nature of the deity is likely to be erro-
neous. Sr1 Ambika is not only a Sasanadevi but as already stated is
also the Jain Amuiya deity and as such has been invoked for achieving
various objects from time to time.* She is therefore conceived

t See ‘Saptadatl Pridbanika Rabasya’ and ‘Saptadati Vaikrtika Rahasya'.

* See p. 259 ante for the various purposes for which Srf Ambika was invoked from
time to time. SrI Haribhadrasiri invoked her for obtaining success in the debate
against Buddhists who were aided by their patron-deity Tard. In ‘Anubhavasiddha-
mantra~dvatrimsika’ ch. 1V vv. 7 to 15 is described the worship of Sri Ambika for divi-
nation. See also Sri Ambika’s Mantra for divination at p. 93 Appendix 19, where she
is invoked as Vagiévari. Her various Mantras in the said Appendix 19 show the
various purposes for which she is invoked. Instead of the last Man‘ra on p. 93
prenfhx 19 Pancapars unestt ’\"ahaman*ra Yantra Brhatkalpa gweb this Mantra:
‘¥ ='1 @ 3 AgRAd R Al gr»q\a qEazfy ufg 2 a3 @R



326 INTRODUCTION

to possess all the three qualites. It would not therefore be correct
to state in relation to her that worship of her two-armed form is
ancient and that of other forms is otherwise, merely because only
two-armed ancient images have come to light. Having regard to her
nature as originally conceived it is equally possible that further
discoveries may bring to light her other ancient forms also. In regard
however to deities like Sarasvati originally conceived as possessing a
single quality viz. Sattva it can be stated without fear of contradic-
tion that her two-armed form is ancient both because that is the
only ancient form yet discovered and specially because that is the
form in conformity with her Sattvika nature as originally conceived.

We would now refer the readers to Acaradinakara Vol. II
pr. 207-209 where Bhagavatimandala is described to be worshipped
as a part of installation ceremonies of goddesses. As it is a Yantra
common to goddesses including Sri Ambika it furnishes a clue to her
‘Parivara’ which includes 8 Matrkas, 16 Vidyadevis, 64 Yoginis, 52
Viras, 8 Bhairavas, 10 Dikpalas, 9 Grahas, Kéetrapala and others.

Sri Ambika is also known as Kusmandi, Amrakusmandi, Kusma-
ndini, or Kohandi because her ‘Vimina’ or heavenly abode is named
Kusmanda or Kohanda-see Vividhatirtha Kalpa p. 107. Sri Durga is
also known as Kusmandi because it is said that she is fond of the
offering of Kusmianda i. e. a red pumpkin or gourd, which however
is not the case here. Sri Ambika is called Amrakusmandi refering
to the mango in her hand, perhaps to distinguish her from Sri Durgi.

APPENDIX 16

We would now consider the question of the authorship of the
hymn in Appendix 16. As the name Ambaprasida is cleverly intro-
duced in the last verse of the hymn, it is presumably by some
Ambaprasida. We have referred to the minister Ambaprasada who
was cured of a snake-bite by Vadi Devastri on Mt. Abu-see foot-note
at pp 217-218 ante. There has been another Ambiprasada, the
younger brother of the Digambara Jain poet Amarakirti. The latter
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refers to him as Ambipasaya i. e. Ambaprasida in his Apabhramsa
work ‘Chhakammuvaeso’ written in 1247 Vikrama era.

As there is in v. 3 of the hymn a reference to Kuberanagara
(perhaps Kodindra), ¥ which is the name of the town where Sri
Ambika resided with her husband according to the Svetambara tradi-
tion, we think the author of the hymn is very probably the said
Svetambara minister Ambaprasada. It may also be noted that the
Digambara tradition describes Sri Ambiki to be of dark-blue (Harita)
colour which colour  not mentioned at all in the hymn although
her three different Dhyanas are given where Sri Ambika is to be
contemplated as of three different colours. None of the said colours
is ‘Harita’ or dark-blue.

APPENDICES 17 TO 19

The hymns in Appendices 17 and 18 do not furnish any clue
as to their authoriship. The Mantra incorporated in the hymn in
Appendix 17 is one of Sri Ambikd’s Mantra set forth in Appendix 19.
We think Appendix 19 is a continuation of the work contained in
Appendix 18 and the two verses given in the beginning of Appendix
19 are the verses containing ‘Faladruti’ of the hymn in Appendix 18
and are followed by the Kalpa of Sri Ambika containing her various
Mantras meant for achieving various objects. As the hymn in Appen-
dix 21 by Sri Jine$varasiiri, the pupil of Sri Jinapatisiiri, does not give
the full-grown Mantra incorporated in the hymn in Appendix 17 the
latter hymn is probably later in date than the hymn in Appendix 21.

According to v. 1 of the hymn in Appendix 17 Ambika is
the protectress of all the creatures of the world and according to
v. 8 the protectress of all the Jain temples. Both the hymns in
Appendices 17 and 18 and the first Mantra on p. 93 describe her as
devoted to the Jain Faith. The correct readings in the 2nd half of

* See V1v1dhatlrtha Kalpa, Ambikadevi Kalpa p. 107 which mentlons Kodirara, also
Sdtrun)aywmahatmva 11, 13 which mentions Kuberanagara
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&

- A 3 ) :
v. 3, Appendix 17 are ‘& g4 #m@u» etc.’ and gt Zfe et and that in

the 15th line of the hymn in Appendix 18 is ‘o@fmewizdimfan
APPENDIX 20 )

The author of the hymn contained in this appendix is Vastupila
the famous minister of Viradhavala. The author styles himself in v.
10 a poet, the minister of the sovereign of Gujarat and the ocean
of learning or Sarasvatl. He addresses SrT Ambika as Kiigmandi, Amba,
and Sarasvati. The former term bas already been explained. He des-
cribes Ambikd as always prompt in the protection of the Jain fold.
The author in a poetic fancy says that Laksmi who resdes in
lotus would never leave the devotee who bearsin his heart the lotus—
feet of Sri Ambika, being fond of the advantageous and novel lotus—
abode in the form of Sri Ambikd's feet. Ambikd’s Vahana the lion
is also praised. She is said to be holding a bunch of mangoes before
her as a token of the fruit to be reaped immediately by her worship.
In the 7th verse are mentioned the eight dangers which are warded
off by Sri Ambikd. The author compares the hymn to a song to be
sung in a circular dance. According to Rajasekhara’s Caturvimeati-
prabandba Sri Ambika and Sri Kapardiyaksa ™ were the patron—deities
of Vastupala and Tejapala.

Vastupala was not only a great minister but also a great general
and defeated King Sankha of Lata when the latter invaded Carmbay
as also the Muhammedan chieftain named Hammira alias Mojdin
Sultan, who may perhaps be identified with Mahomed Ghori, *
Mt. Abu. Besides, he was a scholar, a critic and an accomplished poet
whose Siiktis i.e. (pithy memorial verses)are found in Sarangadhara’s and
Jalhana’s anthologies. He wrote Naranarayaninanda Mahiikdvyain the
style of great classical poems. The wonder is that even with his varied

near

* Sairufijayamdhitmya describes Kapardiyaksa to be of golden colour riding on an
elephant and carrying in his four hands a rosary, a goad,a noose and acitron (bijoru)
and having the banvan tree as his resort. Kapardivaksa Kalpa meniions a iong purss
instead of the rosary.

See Jain Sihitya Sam$odhaka Vol. 111, 1, pp 153-160
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activities he found time to copy manuscripts himself (see the Ms. of
Dharmabhyudaya Kavya dated 1290 Vikrama era in the handwriting
of Vastupila preserved in Sri Santinatha Bhandara at Cambay). He
was a great patron of literature and rewarded poets and men of letters
so liberally that he earned the title of Laghu Bhoja or II Bhoja. For
his scholarship he was compared to the famous Hemacandracarya.
His munificence was without distinction of caste and creed. He spent
large sums in building Jain and Saiva temples and even mosques for
Muhammedans and libraries, rest=houses, alm—houses, wells, step-wells,
tanks, lakes etc. for the public. ‘

He established three big libraries or Pustakabhandaras at the
huge cost of Rs. 18 crores. It is however the Delwarad temples, of
which Lunigavasabi was built by Tejapala the brother of Vastupila at a
cost of crores of rupees, which have earned for the brothers lasting fame.

Vastupila was born of A$varija and Kumiradevi, the latter
being the daughter of Dandapati Abhu. The exact date of his birth
is not known but it must be circa 1230 as it is reported that he per-
formed a pilgrimage to Satrufijaya with his father in 1249 Vikrama
era. He had two wives Lalitadevi and Vejaladevi of whom the former
being very clever was frequently consulted by Vastupila even on
intricate state-problems. He had a son Jaitrasimha by Lalitadevi who
was appointed the governor of Cambay in 1279 during the lifetime of
Vastupila. He died on Magha Sud 5th 1296 Vikrama era. He had
earned 24 titles such as Sarasvati-Kanthabharana i.e. the neck—-ornament
of Sarasvati etc. His ideals may be summed up in a single verse of
his own: _

‘e faagafa: Gofa @i
qEIaIEl gl RGA A [
afeniq fBERgadt wear  araac
gergeal an WAWd gEgEsTad )
’ APPENDIX 21

“This hymn is by Sri Jinesvarasiiri. We think it must be by
the 2nd Jinesvarasiiri the pupil of Sri Jinwpatistri and not the famous
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debater Jinesvarasiri who defeated Caityavasis in 1080 Vikrama era.
He was born of Nemicandra Bhandagirika and Laksmi at Marota in
1245 Vikrama era and was named Ambada. Nemicandra accepted
the Jain Faith at the instance of Sri Jinapatisiri and thereafter
wrote Satthisaya Payarana. Sri Jinapatistiri initiated Ambada-in 1255
and named him Viraprabha. He was ordained Acarya in 1278 at Jalore
by Sarvadevasiiri and named Sri Jine§varasiiri. He wrote Sravakadhar-
mavidhi in 1313 and 2 commentary thereon in 1317. He died in 1331
Vikrama era. His pupils were Sri Piirnakalasagani (see ante pp. 228-229)
Laksmitilaka, Abhayatilaka, Candratilaka, Jinaprabodhasiiri (who
wrote Mantraradhanavidhi), Jinaratnastiri, Devamiirti, Vivekasamudra-
gani and Sarvarijagani-all learned scholars and writers,

SRI CAKRESVART

The hymns in both the Appendices 22 and 23 are in praise
of Sr1 Cakresvarl. We shall therefore offer some remarks regarding her
iconography. Sri Cakresvari has the eagle for her vehicle and
according to Nirvanakalika has eight arms. She shows in her four
right hands Varadamudri, an arrow, a discus, and a noose and in
her four left hands a bow, a thunderbolt, a discus and a goad. A marble
image with eight arms showing the said symbols is installed in a niche
to the left of the flight of steps leading to Caumukha's Tinka (group
of temples) on Mt. Satrufijaya. Another image of Sri Cakresvari with
four arms is installed in the temple of Sri Vastupila and Tejapila on
Mt. Girndr. She holds in both her upper hands discuses and in the
lower right hand a garland and in the lower left hand a conch. Her
Vahana viz. the eagle is also shown. The unmistakable symbol of Sri
Cakresvari is the discus; sometimes it is shown in her two hands
and sometimes in all the four. One can easily understand that these
are variations made to give different artistic effects by the sculptor,
whose only restriction is that he shall not omit the distinguishing
symbol of the deity viz. the discus in the case of Sri Cakre$vari and
the bunch of mangoes and a child in the case of Sri Ambika.
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Sti Cakresvarl is a Sasanadevi (the deity presiding over the
fold) being the attendant deity of Sri Rsabhadeva the first Tirthankara,
so the other 23 Sasanadevis are her companion~deities. She being one
of the deities presiding over Strimantra, Pancaparamesti Mantra and
Siddhacakrayantra, the other presiding deities thereof are her allied
deities. Besides the deities usually shown in the Yantra of a deity viz.
16 Vidyadevis, 10 Dikpidlas, 9 Grahas and Ksetrapila,* Sri, Hri,
Dhrti, Kirti, Buddhi and Laksmi are shown in her Yantra in the
collection of the writer as her Angadevatds. 64 Yoginis and 52 Viras
and 8 Bhairavas are the usual attendants of a Devi as can be seen
from Bhagvati-Mandala given at pp. 207 to 209, Acaradinakara. Sri
Siddhacakrayantra mentions Jayi, Vijayd, Jayanti, Apargjitd, Jrmbha,
Mohd, Stambhd and Andhi as the eight attendant deities and Piirpa-
bhadra, Manibhadra, Kapila and Pingala as four Viras and Sri
Vimalesvaradeva as one of the principal presiding deities. This
will furnish sufficient information as to Sri Cakresvari’s ‘Parivara’.

APPENDICES 22 and 23

Both the hymins of Sri Cakresvari in the Appendices 22 and
23 show her ‘Vihana' to be the eagle and describe her distinguishing
symbol viz. the discus as wielded by her. The second hymn suggests
that she wields discuses in her two hands and states that with the
other two she holds a lotus and a fruit.

The hymn in Appendix 22 is by the famous Mantrika Acharya
Sri Jindattasiiri whose life we have already described-see pp. 214-216
ante. * We have already made our remarks as to the authorship of the

* At page 181 Aciradinakara Vol. 11 are givea several current names of Ksetrapdla
viz. Kalamegha, Meghandda etc. and heis described to be of 5 colours namely Krsna
(black), Gaura (white) Kificana (golden) Dhiisara (dusky) and Kapila (variegated).
% In his hymn ‘Siggham avaharau viggham’ he invokes Sri Cakre$vari thus:—-
“mgaR amaw fARrefefadau afng
fyinengTeg ge’gr g3 A pen”
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hymn in Appendix 23 while discussing the works contained in Appendix 5.

There are some incorrect readings in the said hymn which
can be properly corrected if a correct manuscript can be obtained.
As regards the hymn in Appendix 22, we would only note that the
opening words of the 4th line of v. 1should be ‘@i g7d’ instead of
‘ara afq g ¥

APPENDEX 24

The hymn given here enumerates the names of 64 Yoginis.
Another set of 64 names of Yoginis is given in vv. 19 to 28, Adh.
146 Agnipurana, which describes them as belonging to the eight families
of Matrkas, a set of 8 Yoginis being related to each of the eight
Matrkas. Still another set of 64 names is given at pp. 67-68 Mantra-
mahodadhi and at p. 85 thereof is given the 91 lettered Mantra+ of
nginis, which is really an invocation for protection on offering being
made to Yoginis. We may refer the readers to the foot note on pp.
233-4 ante for other sets of names of 64 Yoginis. Rudrayamala
(Uttaratantra) contains a hymn to Yogini (see pp. 263-64), but there
Yogini is the deity connected with Miladhara-cakra. Nirvanakaliki
{(p. 5) gives the Jain Mantra ® to be recited on offering oblation to

+ ‘gz mmredt @ XA anaad qa¥ fesd @

qar a1 a9 a1 afew mEARas 39 faar &

By fRaflaRy o savar qudaRte

Narksa: w34 guaBRfm ofg Mg o ai A @y
* A sftaoy Az Rgan AT |

erwg gfdggeg Mamgfaafaa: e

¥ & @eAa DgeamfaiRE:

dlemiz g ¥ ¥faq dteaesafafaa: 10

g gftauaa: sfmslan afe |

fafg avgeg &: fag v g faeaa: 1y

Here is a Mantra of 64 Yoginis from_ the writer's collection:

“3 ; ?V’t o ot glﬂ ag:aRedifden am )

29
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Yoginis, which is also an invocation for protection and success. The
Yoginis are there described as protectresses of land (Ksetra-raksakis),
which suggest that they are subordinate to Ksetrapila who is the
chief warden of the land. 52 Viras usually mentioned along with 64
Yoginis are also described as protectors of land and may be identified
with the different Ksetrapilas of different places. Sometimes Ksetrapila
is considered to be Viradhivira or the Chief of Viras in which case
Viras would be taken to be subordinate to him. According to Nirvana
—kalika it would appear that most of the Yoginis are in their nature
terrific while only some are peaceful. Sri Jwalamailinistotra (Appendix

25) also refers to Yoginis. There is a hymn of 64 Yoginis noted in
Jain Granthavali.

Agnipurana as stated above relates 64 Yoginis to 8 Matrkas;
Durgasaptasati describes Matrkas as companion-deities of or emana-
tions from Sri Candika (See Adh. X vv. 5-6). Yoginis are thus related to
Sr1 Candika or Sri Durgd or Nardyani mentioned in the hymn. That
the worship of Yoginis was prevalent in ancient times will be apparent
from the fact that Agnipuripa Adh. 52 refers to their idols. At
Ujjain, the ancient capital of the {famous King Vikramaditya whom
legends describe as having controlled Vira Vetala and 64 Yoginis and
as having obtained boons from his patron deity Harasiddhi, there are
to be found ruins of a’ temple said to be of 64 Yoginis. This shows
that the worship 64 Yoginis is very old. The fact that their Pithas
are said to be at Delhi-Yoginipura, Ajmer and Broach besides Ujjain
(see p. 234 ante), all which places have been capitals of powerful
kingdoms in the past, leads one to conjecture that the King used to
worship them and 52 Viras for protection of their kingdoms especially
during wars and epidemics or pubhc calamities. In a hymn of 15 verses
commencing with the words ‘‘Jaga-gaja-vasanipam” etc. in the
collection of the writer they are praised for removal of various diseases
and their Mandala or diagram of 64 squares containing figures 1 to 64,
the total vertically horizontally and diagonally being 260-is described.
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Savaripa (657 A.D.) was the originator of Vajrayogini cult
where the deity worshipped is of red colour (see p. 92 ante). This
would suggest that Vajrayogini cult where the deity worshipped is
of other colours existed prior to Savaripa. Luipa (669 A. D.) introduced
Yogini Saficarya (see p. 91 ante). This shows how Yogini worship
spread amongst Buddhists. It should be noted however that in the
said Buddhist Tantra Yogini is not one of the 64 Yoginis nor for
the matter of that the principal Yogini but, judged from her Dhyana
and Mantra, can be identified with Chinnamastd, one of the 10 Siddha
Mah#ividyds of Hindu Tantrikas.

The Yoginis were however well-known during the time of Sri
Jinadattasiiri and Sri Hemacandracarya as can be seen from their
biographies (see p. 214 and 220 respectively).:

We may note here an annecdote relating to the 64 Yoginis
who having taken possession of the 64 Kothas or towers of the new
fort built round Ahmedabad by Sultan Ahmed Shah harassed him. The
Sultan having not been relieved of his trouble inspite of various remedies
was advised to seek the aid of a Jain Achirya named Sri Ratnasimhasiri,
a pupil of Sr1 Jayatilakasiiri of Brhat Pausilika branch of Tapagaccha.
Sri Ratnasimhasiiri employed the mystic diagram of 65 formed with
the figures 1 to 25 representing the 24 Tirthankaras and the Sangha
which is considered to be the most sacred body next to the 24 Tir-
thaftkaras and therefore taken to be represented by the figure 25.
The Sultan was thus saved from the harassment of the 64 Yoginis. *

As Yoginitantra gives Sri Padmavati's Mantra for foreseeing
the future through dreams (‘s% é} QAR AT 9 2 @R to be
recited daily for 2 years), it probably considers Padm&fvati to be a
Yogini. Similarly Mahdyaksini Tantra gives Sri Padmivati's Mantra
(‘g» 537 qmad @) calling it Astamahasiddhi-Yaksini-Prayoga, which

* See Vrddha Tapigaccha Pattivali and also the hymn Caturviméati-Jina~stotram
relating to the diagram of 65 commencing with the words ‘“agt Al Aty 1
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would suggest that Sri Padmavati is also considered tobe Astamahasiddhi
~Yaksipd. The latter Tantra also gives Sri Cakreévari’s and Sri Kalikunda’s
Mantras. This shows the popularity of these deities.

Verses 9 to 12 with better readings are given in the footnote
below from a copy of the hymn in the writer's collection, * Nothing
is khown about the author of the hymn.

APPENDIX 25

This appendix contains the famous Jwalamailinistotra and a
hymn in praise of the Mantrabija Hrimkara which is known as Mayabija.
We have offered our remarks regarding the worship of Jwalamalini at p.
264 ante. Jwalamalini is believed to be a Vidya counter to all Vidyas and
Mantras of the opponent. She is said to cure all diseases, to ward off all
kinds of snakes and untimely and unnatural death and above all to coun-
teract the adverse influence of planetsand ward off evil spirits of all kinds:
she is described as Mahdvasi-great subdueing or controlling power,
When appropriately invoked she would fascinate and charm all. The text
of the hymn is according to the Swetdmbara tradition. Although it is
slightly different from that in Indranandi’s Jwalini-Kalpa and Vidya-
nuédsana, its author is very probably Indranandi. The hymn being
popular has been much imitated. The Malamantra at pp. 12-13 (Appendix
1), the hymn at p. 13-14 and the hymn at pp. 19-20 (Appendix 3)
viz. Sri Padmavati-ahvana-stava may be compared for the purpose.
‘Non-Jain hymns similar to this hymn are Sudarsana-Kavaca-stotra
and Narasitnha Sudaréana-Kavaca-stotra.

* ags: ewenar Aifear & awman: |
Sy qfear facd Fagmadfafa: s
wgiwi ameeai dardt aqufas |
7: q3q faed g = gumld iqell
yagR T ganr aqr 9 Rgand |
afmatead mfea aagedsi gzag a9
wgeal Ao 9t gafagamiEe o
QARG qfdasd faaao: nasN
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The diagram given after Sri May&bija-stotra is only one ofthe
several Yantras. Sri Jwaldmilini current among Jain Mantrikas.

As regards the second hymn, we have to note that the text
requires to be corrected with the aid of a good manuscript. Sri Hema-
candricirya, in his Yogadastra (VIII, vv. 47-56), has described the
Sadhania of Hrimkara. It is one of the Mantras of Sr1 Padmavati. It
is the principal Mantrablja worshipped by Saktas who call it Devi
—Pranava and consider it perhaps more sacred than even Omkara. §
According to the famous Kalyanavrstistava the Vedas declare Hrimkara
alone to be the name of Tripurasundari®. It is called Saktibija,
Trilokibija, Adimantra, Atmabija, Paramestibija and Siddhavidya. The
hymn describes the three kinds of Dhyana viz. white, red and yellow for
achieving different objects. Nothing can be said about its authorship but
perhaps the words ‘Saubhdgyalaksmi and Mahodayapadam’ occuring in
vv. 13 and 16 respectively may furnish a clue. We would only state that
there did live one Udayaprabhasiiri the preceptor of the famous author
of Syadvadamafijari circa 1300 Vikram era if one is inclined to read
his name in the phrase ‘Mahodayapadam.’

APPENDIX 26

The correct title of the hymn contained in this Appendix
would be “Srividya-garbhastotram”, as the hymn like the famous
Kalyanavrstistava includes the 15 syllabled Srividya formed by taking
the initial syllables of the verses 3 to 17, but the initial letter of v. 17
should be ‘Hrim’ and not ‘Srim’. V. 3 expressly mentions Pancadasaksarf.
§ Rafendgh fifgianfaa )

agald Xom Ad @AigEEa 19l
vanEE A% 999 ggaad: |
At qUEeERAl FRIEUIE: 1S
- At |
+ ‘glarda a7 aw ot Aan
gafEdmfiey B B el
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The initial syllables of the verses 1 and 2 viz. Hrim and Srim
areadditional Mantra-bijas at thebeginning of the Pancadasikgari
Vidya proper. Such an addition is technically called ‘Sirah’ or the head
of the Mantra or Vidya. The Upasani of Srividya gained greater currency§
because the same was set forth together with the relative diagram
Sricakra by Sri Sankaricarya in his hymn Saundaryalahari (See vv. 1,11
and 32* and Kamesvarasfiri's commentary on the same). The addition
of Ramibija i.e. Srim at the end converts Pancadasaksari into Sodasaksari
Srividya *. When out of the three Khandas of Pancadasiksari the
first Khanda is ‘Ha Sa Ka La’instead of ‘Ka E I La’ it is called Lopa-
mudri or Hadi Vidya as it begins with the syllable ‘Ha’, the other
being called Kadi as it begins with the syllable ‘Ka’. Tripurasundarl
with 15 Nityas preside over Sodasaksari or the 16 syllabled Srividya
which forms the basis of the Samaya mode of worship.}

§ S¢i Devyatharvaéirsopanisad describes Pancada$iksari Srividya, Bahvrcopnisad
refers to Srividya and Tripuritdpini and Bhavanopanisad describe Sricakra.
* ‘faa: afe: s fafete T aafzon

¥ £9: EAST q UANEE:

et gparfufmafigany afar

wae guied 9 waf amEEaag” 133

+ See all the hymns in ‘Sri Lalitdstavanamanimala’ (published by Nirnayasigara
Press) which contain the 16 syllabled Srividya formed by putting together the initial
syllables of the 16 verses of each of the hymns.

! “The first four syllables of the Sodasaksari ccnstitute the first Khanda, relating
to Agni, representing Kriy34akti, the Jagrat state, the Visva-vrtti and TamoguRa.
The next five svllables coustitute the second Khanda, relating to’ Sirya, representing
Icchi-$akti, the Svapna state, the Taijasavrtti and Rajo-guna. The Hrl-lekha between
the two represents the Rudra-granthi. The next three syllables constitute the third
Khanda relating to Soma, representing Jfidna-§akti, the Susupti state, the Prajfia-
vriti and Sattva-guna. The Hrl-lekhd between the second and third Khandas repre-
sents the Visnu-granthi. The fourth Khanda of one syllable, known as the Candra-
kald, which should be imparted by the Guru, is implied after the three aforesaid
Khandas. The Hrl-lekha between the third andfourth Khandas represents the Brahma-
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APPENDIX 27
Referring to the hymn in this Appendix its language besides
being ungrammatical is so poor that the hymn cannot be ascribed
to any person of note. Some one named Sridharcarya is mentioned as

the author.
APPENDIX 28

Referring to Padmaivati Kavaca in this appendix, we may repeat
that such hymns have probably been composed on account of the
eagerness of some one to have complete Pancinga of Sri Padmavati
(see v. 14 which mentions the object ‘@mar swad X! aeer faftafegfa 1),
It is probably written after the composition of Padmavati-sahasranama
—stotra (see v.13). The author is probably a non-Jain as would appear
certain from v. 14 which says that it was narrated by Nandi and was
being published to Girinandini i. e. Parvatl. The opemng words (v. 1)
lead us to the same conclusion.

APPENDIX 29

This appendix contains Strividya-stotra. It is in praise of the'
deities presiding over the 5 Pithas of Siirividya alias Strimantra on
which we have offered our remarks at pp. 161-165 ante. The first 3
Pithas are presided over by female deities and are therefore called
Vidyas. They are Sarasvati, Tribhuvanaswimini and Sri alias Laksmi.
The fourth Pitha is presided over by Yiksaraja Ganipitaka and is
therefore a Mantra. The fifth Pitha having Indras as principal presiding
deities is also Mantra. It is also presided over by 16 Vidyddevis, 24
Yaksas and 24 Yaksinis being the attendant deities of the 24 Tirthankaras.
It being the best of Mantras and having a number of deities presiding
over it is called Mantradhirija. That a bath with a little water is
allowed and the Sadhaka is directed to put on a fine piece of cloth
(v. 17) shows that exceptions were being made by Sadhus for Mantric
Shdhana. In Strimantraradhanavidhi by Sri Devendrasiiri, published

i

gré.nthi." PP. 126-127, Saundarya-Lahati, by Pt. S. Subrahmagya Sastriand T. R.
$rinivisa Ayyangar.
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by Sri Pritivijayaji, this very hymn is given and ascribed to Sri
Manadevasiiri, but it is not his. Sri MAnadevasiiri's genuine SGrimantra-
stotra is given by us in Appendix A hereto. This Mianadevasiiri
composed Laghusantistava contained in Appendix 31. We would here
reproduce verse 11 from a hymn of Sri Gautamaswami by Sri Vajra-
swami published at p. 114, Jainstotrasandobha, Pt. I, as it mentions all
the presiding deities of the five Pithas in their proper order in a
single verse and shows that Sirimantra was the same in the time
of Sri Vajraswaml.

‘sfirg, Mammgagaer: o aizmaenia

sl Rrgzaefaeafy shad |

arafmgafaafayst aafag: =f gu-

oo : wEaRaare ggg waifa aifa |: 0
We have already referred to Sri Vardhamana-Vidya Kalpa of Sri
Vajraswami incorporated by * Sri Simhatilakasiiri (1322 Vikrama era)
pupil of Sri Vibudhacandrasiiri in his Vardhamina-Vidya Kalpa as
the 3rd chapter thereof. We may note here that the correct reading
instead of ‘gg¥’ in the 4th verse of the hymn is ‘aga’|

APPENDIX 30
This appendix contains Anubhavasiddhamantra-Dvatrimsika

about which we offered a few remarks at pp. 159-161 ante, particularly
about its connection with VidyApravidaplirva and Jain Agamas and in
relation to the. probable date of the work, the lower limit of which
has been stated to be the 7th century A. D. The upper limit of its
date would be the date of Bhadragupticirya and Vajraswimi i. e.
the 1st century A. D. As promised there we shall now make further
obgervations especially on the question of the priority between Hema-
candracirya’s Yogasastra and Subhacandricarya’s Jfidnarpava alias
Yogapradipa.

* PBesides Vardhaminavidyi-Kalpa Simhatilakasiri wrote in 1322 Vikrama era
Madsitrardjarahasya with Lilavati commentary and in 1326 commentary on Bhuvana-
dipaka (a work on the method of answering questions astrologically) of Padmaprabha
and Ganitatilakavrtti.
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PRIORITY BETWEEN YOGASASTRA AND JNANARNAVA

Pt. Nathuram Premi in his work ‘Jain Sahitya Aura Itihdsa’
refers to the colophon contained in the manuscript (No. 13) of
Jianarnava of the Bhandira at Patan called Khetarvasi which
is dated 1284 Vikrama era and was written for Digambara Sahasra-
kirti, It mentions the fact that a manuscript was got written for
and given to Yogi Subhacandra by Jahini. This is certainly the
reference to the original manuscript from which the one for Sahasra-
kirti was written. Pt. Premiji thinks it curious that there is no mention
of the fact that the work was composed by Subhacandra himself
and is therefore inclined to believe that the author of Jfianarpava
must be some prior Subhacandra probably a grand-preceptor of the
Subhacandra referred to in the colophon as in those times the- name
of an Achiarya was many times given to his grand-pupil. Pt. Premiji
infers from this that there must be an interval of about 25 to 30
years between Sahasrakirti’s manuscript and Subhacandra’s manuscript
and an interval of about 30 to 40 years between Subhacandra and
his supposed grand-preceptor Subhacandra who wrote Jfidnarpava.
Pt. Premiji would thus fix the date of Jfiandrnava to be about 1214
Vikrama era although through an apparent mistake of calculation
(as ascertained from him by the writer) he mentions it to be the
‘last quarter of the 12th century of Vikrama era.

The weak link in Pt. Premiji's argument, it would be apparent
to the reader, is the supposition of another prior Subhacandra as the
author of JHdndrnava. Pt. Premiji himself admits {(p. 447) that the
various qualifications * of Subbacandra mentioned in the colophon
in all respects apply to the author of Jhdnarpnava. The truth
therefore is that it really describes the author and the maanu-

% ‘qA FAFTEAIT AAEATTIST |
auafaEE aEgE Agean |l
umigRyama gaasgE Al
famrca geas zafg gamafag |’
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script was the first copy or Prathamidarsa of the author and the
supposition of a prior Subhacandra as the author is quite redundant
as there is nothing to support it except a mere doubt arising from
an omission which may be accidental. Further, we do not think that
the mention of Subhacandra himself being the author in the colophon
recording Jahini's gift of the manuscript which is stated to have
been got written for him is so material as to warrant the kind of
inference drawn by‘ Pt. Premiji. The proper date of Jfindrpava
would therefore be circa 1254 Vikrama era. Hemacandracarya the
author of Yogasastra having died in 1229 Vikrama era it would be
clear that Yoga¢astra was written earlier than Jianfrpava. Its
probable date is about 1216 * as it is referred to in Trisasthisala-
kdpurusacaritra written between 1216 and 1229 Vikrama era. Before
going further into this question, we would tell the readers that this
question is being discussed because in Yogasastra there are several
verses which practically agree verbatim with some verses in the first
chapter of Anubhavasiddhamantradvatrimsikd and the same verses
appear in Jiianirpava apparently paraphrased.

All the three works describe Mantras for achieving various worldly
objects as also for attaining final beatitude. Compare vv. 1, 4 and
6,1, Anubhavasiddhamantra—dvatrimsika with vv, 31, 43 and 44, VIII,
Yogaddstra and vv. 36-37 and 60-61 XXXVIII, Jiianarpava. Sri
Hemacandracarya in his own commentary on the said verse 31 says
that contemplation on ‘Om’ as of yellow and other colours is described
as it may be sometimes useful. Sri Subhacamdricaryain v. 4, XL,
Jfiand. says that the best of sages have published many ‘Karmas’ from
Vidyanuvada (i. e, X Pirva) to satisfy the curiosity of people though
they are achieved only through malignant Dhyana. Mantras and
Vidyas for achieving laudable objects are considered to be part of

* Both Dr.. Buhler and Rasiklal C. Parikh the learned author of the Introduction
to Kavyanus$asana consider the date of Yoga$dstra to be shortly after 1216 Vikrama
era and that of the commentary on it a few years later. )
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Dharma-Dhy&na especially Samsth@navicaya just as Pindastha, Ripastha
and Riipatita Dhy&nas are a part of the said division of Dharma-Dhyana.
Mantras and Vidyas for achieving evil objects are part of Arta or
Raudra i. e, Malignant Dhyana. To them, who would not distinguish
between Mantras and Vidyas for achieving good and bad objects and
condemn all Mantras and Vidy&s absolutely calling them Pipasruta,
this will be an eye-opener. It is needless to add that both Sri
Hemacandriciarya and Sri Subhacandricirya must have been great
believers i1 Mantras and Vidyas, when they introduced this novel mode
of describing Dhy&nas * as Pindastha, Padastha, Ripastha and Ripatita
and described them as a part of Dharma-Dhyana, and set forth the
ancient holy Mantras while treating Padastha DhyZina. _

In the said verses the readers would find that Yoga. closely
follows Anubbava., while Jfiani. paraphrases and expands the same
idea. Even ‘Vidyaratna' occuring in v. 1, I, Anubhava. is echoed as
‘“Tattvaratndni’, in v. 81, VIII, Yoga. and as ‘Tattvani . ... Ratnani’ in
v. 115, XXXVIII Jhani. Comparing vv. 8and 15,1, Anubhava. with
vv. 74 and 81, VI, Yoga, and vv. 106 and 115, XXXVIII, Jiinai.,
we find that Anubhava. and Yoga. agree that the Mantra or Yantra
described therein had been extracted from Vidyapraviada Pirva mainly
by Srf Vajraswami* , while Jfiana in the said verse 106 says that it
was by sages Safijayanta and others. The former two works repre-
sent the Svetdmbara tradition in as much as both of them ascribe
the extraction of Mantra or Yantra from Vidyanupravada to Sri
Vajraswami, so well known as the last ‘Dasapiirvadhara’ amongst
Svetambara Jains, while Jfiana., following probably the Digambara
tradition ascribes it to Sahjayanta and others. The next verse 75,

+ See the writer's article in Gujariti entitled ‘Yogiévara Sri Hemacandricirya and
Dhyananiriipaia’ in the monthly named ‘Suvasa’ Vol. I, 12 & Val. 11, 2.

* The correct reading in v. 8,1, Anubhava. as appears from acopy madeby the writer
form another manuscript is “oft %{(atﬁ:{{fiﬁ{:’ instead of ‘il ﬁ(ﬁlfﬂﬁf{fﬁ:’ Vaira-
swimi being the Prakria rendering of Vajraswami,
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VIII,. Yoga. appears to be reflected in the verse 107, XXXVIII
Jfiana., while the former is word for word the same as v. 15,1,
Anubhava. except for the difference of reading viz. ‘Janma’ instead of
‘Karma' in the latter. We may also note that ‘Pras@ntimeva’ in
Anubhava. is a misprint for ‘Prasantinava’. The sequence also of vv.
74 and 75 Yoga. appears to have been followed in vv, 106 and 107
in Jfiani. The readers would note the close agreement between
Anubhava, and Yoga. and that Jfiana. paraphrases while borrowing and
that many a time as here the paraphrase by Jiana. is far from
happy-it is rather clumsy in this case. From the close agreement
between Anubhava. and Yoga. we infer that Yoga. borrows from
Anubhava., and from the fact that the sequence of Yoga.is retained
in Jfiand. we infer that the latter borrows from Yoga. The fact
that Jiidna. paraphrases shows the anxiety of the later writer to conceal
the fact of his borrowing from the former work. Further Yoga. has vv. 64
and 65 in ch. VIII which are word for word the same as verses 13
and 14 in ch. 1 Anubhava., but there are no verses inany way simi-
lar to themin Jfiina which conclusively proves that Yoga. had Anubhava.
before it and borrowed from it and not from Jfiand. Further Jfiana. has
no verses which are not in Yoga. but are in Anubhava., so Jidna. had not
Anubhava. probably before it. Now if one has the audacity despite these
facts to suggest that granting Jiana. had not Anubhava. before it
the same sequence of versesin Yoga. as well as Jiidnd. may as well be
due to Yoga. borrowing from Jfiana. as the latter from the former. To
him our reply is that the said verses, being admittedly similar to the
verses in the earlier work Anubhava., are not the original composition
of Jidna. It must therefore be first shown from what independent source
(such as would not be available to Yoga.), they have been taken by Jhana
before it can be suggested that they are taken by Yoga. from JfianA. On the
contrary as the said versesin Yoga. closely agree with those in Anubhava.
itis certain that Yoga.),tookthem from Anubhava.and thattherefore Jidna.,
having had no other source to borrow from, borrowed them from Yoga.,and
while doing so paraphrased them. The clumsiness of Jiidna. in paraphra-
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sing and expanding is clear from its said verse 107, where it recom-
mends the scripture propounding ‘Siddhacakra’ for contemplation,
forgetting that in the preceding verse what has been recommended
for contemplation is ‘Siddhacakra’ it self. The reason given therein that
because of its preaching in regard to ‘Siddhacakra’ the scripture should
be contemplated instead of ‘Siddhacakra’ shows how far-fetched it is
from the main theme. Yoga. as well as Anubhava. speak of ‘Siddha-
cakra’ alone for contemplation and have nothing to say about the
scripture propounding ‘Siddhacakra’. We are not basing our conclusion
on isolated verses in these works. There is a complete agreement
between verses 9 to 14, I, Anubhava. with verses 60 to 65, VIII, Yoga.,
except that instead of ‘wgEd’ in v. 11 Anubhava. there is ‘agrdla
in v. 62 Yoga., which leads us to believe that the latter has borrowed
from the earlier Anubhava. The said verse 9, I, Anubhava. and the
said verse 60, VIII, Yoga. appear to have been expanded into verses
86 and 87, ch. XXXVIII by Jiini. by resorting to figurative language
and by addition of redundant phrases. 1t would be clear to any discer-
ning man that this is an instance of expansion by a later writer and
not an abridgement in a later work of an idea expressed in details
in a previcus work- The next verse 88, XXXVIII, Jiiana. though
shown to be a part of the original text in the printed edition of
Jfidna., is really a quotation as shown by Pt. Nathuram Premi in
his work ‘Jaina Sahitya—Aura Itihasa’ (pp. 450-51) by a reference to
the two old manuscripts of Jiiand. The said verse 88 expresses in
a different meter and in other words the same idea as is contained in
v. 10, I, Anubhava. and v. 61, VIII, Yoga., both the latter verses
being word for word the same and in Anustubh meter except for the
difference in reading viz. ‘gm in Yoga. instead of ‘@r’ in Anubhava.
In this case the verse in Jhdnd., being admittedly not an original
verse and having not been taken from any other known source, must
be taken definitely to have been borrowed from Yoga. As there are
innumerable verses in J@iAna. which are similar to verses in Yoga. and
are not similar to any verses in Anubhava. the inevitable conclusion
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is that Jiand. has borrowed from Yoga. The reader would like to
know why is the verse which is admitted to be a quotation happens
to have been paraphrased in Jfiind. The answer is that the author
of Jitana. appears to prefer Aryd meter to ’Anustubh and has there-
fore to paraphrase while converting it to that meter or that being anxious
toconceal his borrowing from Yoga.,he paraphrases even the quotation. We
have, made our remarks relating tov. 11,1, Anubhava. and the correspond-
ing verses in the other two works. The next v. 12 I, Anubhava. is
word for word the same as v. 63, VIII, Yoga. The verse 91, XXXVIII,
Jfiana. is on the face of it a paraphrase of the said verse. The reader -
would note how happy is the adjective ‘Anavadyam’ in Anubhava. and
Yoga. and compare the corresponding ‘Acintyavikramam’ of Jfiana. and
further note how Jfidna. again uses the same adjective ‘Acintya’ in
the same verse. If it had been the poet's criginal composition he
would not have been driven to use the same adjective twice in one
and the same verse. Further what the other two works describe as
the Vidya emanated from Ganadharas is described as emanated from
Lord Vira by Jiiand. The tradition however is that Lord Vira
communicated ‘Tripadi’ to the Gapadharas and the latter composed
all the scriptures. Of course, Pirvas, we consider to be ancient and
in that way the Vidyas contained in one of the Pirvas can be said
to have emanated from Lord Vira or rather from the first Tirthan.
kara as far as the present cycle of time is concerned. This verse
proves the antiquity of Sirividya which is the same as Ganabhrd Vidya
or Stirimantra. The next verses 13 and 14, I Anubhava. which are
word for word the same as vv. 64 and 65, VIII, Yoga. have been
already dealt with by us.

We refered to v. 88, XXXIII, Jhana. above which is really
a quotation in the said work and is a paraphrase of v. 61, VIII,
Yoga. and stated that it must have been therefore borrowed definitely
from Yoga. Other instances are v. 3 Jhana. p. 392 and v. 2, Jiiana.
p. 407 which are shown as quotations therein and are respectively a
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paraphrase of vv. 24 and 79, VIII, Yoga. ' Further there are quota-.
tions in the author’'s own commentary on v. 5 and vv. 18-22, VIII,
Yoga. which are also quotations in Jfiina. v. 2 (quoted), XXXVIII, p. 388
and v. 1 (quoted), p. 391 Jh&nd. A later writer abridging a former
work would not relegate to his commentary the verses quoted by the
former writer in the text, for the simple reason that even the previous
writer considers them sufficiently important to quote them in the
body of the text. Here Jfiind. considering the verses quoted in the
commentary on Yoga. sufficiently important quotes the same in the
body of the text. This is also a proof as to Jfidna. borrowing from
Yoga. as well as its commentary. It may be noted that the verses
quoted either in the text or the commentary, ch. VIII, Yoga. are
more or less faithfully reproduced in jiiana., while the verses which
form part of the text of Yoga. even if quoted in Jhana. are not
reproduced there in the same words. Strangely enough there are
some verses forming part of the text of both the said two works
which are word for word the same except sometimes a slight diffe-
rence in readings-see v. 37 and 69. VIII, Yoga. and vv. 46 and 100,
XXXVII, Jhdna.; cf. also v. 5, X, Yoga. with v.4 XXXIII, Jiiana.
We shall also note v. 79, VIII, Yoga. and v. 2 (quoted) p. 407,
Jiiana. as they are quotations in both the works and agree with a
slight difference in reading viz. ‘@=m=afara:’ in Yoga. and ‘asr-ags-afyeas:’
in Jnania. The verse 22, XXXVIII, Jhana. is very important as it
refers to another author or Achirya, who makes variations of letters
in the Dhyana of Mantraraja or Mantradhipa viz. ‘Arham’. Comparing
ch. VIII, Yoga. with ch. XXXVIII, Jiana. we find almost all the
verses of Yoga. assimilated in Jiana. but vv. 6 to 17 remain untouched.
We think Jfiana. refers to this portion of Yoga. and its author Hema-
candricarya in the said v. 22, At several places Jfiini. has added
merely laudatory verses in the said ch. XXXVIII while expanding
the matter taken from ch. VIII, Yoga. Jhana. amplifies by expanding
a single verse of Yoga. into two or more verses and adding Purinic
illustrations and resorting to figurative language and sometimes to
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indirect or abstruse mode of expression and adding unnecessary
adjectives, descriptions or eulogies. If the reader would read ch.
XXXV, of Jfiani. for himself he would be convinced of the truth
of our aforesaid remarks. We would not therefore exhaust our reader’s
patience by taking him through the said chapters verse by verse.
As we have minutely compared all the verses in the said chapters,
we feel-certain that the reader also would on an independent examination
of the said chapters come to the same conclusion. The reader would
find also in some of the verses not noticed here clear —evidence of
Jfiana. having borrowed and paraphrased verses from Yoga.

We shall now consider what other scholars have said on the
question of the respective dates of the authors of the said two works.
Pt. Nathuram Premi has, while discussing in his work ‘Jain Sahitya
Aura Ttihasa’, the date of Subhacandracirya and his work Jndnarpava,
stated that he first discussed it in 1907 A. D. in his Introduction
to Jnanirnava believing Bhattaraka Viévabhiisana's Bhaktdmracaritra
to be authoritative; but that in the special issue of ‘Digambara—
Jaina' (Sravapa 1973 S.Y. i. e. 1917 A, D) in the article entitled
“Subhacandricarya’, he controverted his own arguments in the said
Introduction as the historicity of the greater portion of the narrative
literature written by later Bhattarakas appeared doubtful to him. The
said Bhaktamaracaritra has absurdly described Bhoja, Kalidasa, Va-
raruchi, Dhananjaya, Manatufiga, Bhartrhar, Miagha and several
others t6 be contemporaries, although every historian knows that
they were not so. It also describes Subhacandracirya to be a brother
of the famous Bhartrhari as also of King Bhoja. How can anyone
be a brother to persons who lived centuries apart? Pt. N thuram
Premi rightly complains that the publishers of Jninirnava, though
duly informed of his having revised his opinion expressed in the said
Introduction and his having controverted the same in the said article
entitled ‘Subhacandracdrya’ published in ‘ Digambara-Jaina’, have
published two further editions of Jidndrpava with the same old Intro-
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duction. They could have atleast appended a note about Pt. Premiji’s
latest and considered views.

EXAMINATION OF MR. PATEL’S VIEWS

We are surprised however, to see the same unhistorical Bha-
ktamaracaritra being relied on in fixing the date of Subhacandricirya
by Mr. Gopaldas Jivabhai Patel in his Introduction to ‘Yogasastra’,
which purports to be a f{ree rendering by him in Gujarati of the
original Yogadastra. Relying on the said work he takes Subhacandra-
cirya to be a brother of the famous King Bhoja whose date he
takes to be 1078 Vikrama era, He ascribes the same date to Subhacandra-
cirya and consequently considers him to be about 70 or 80
years older than Hemacandracarya. Starting with such incorrect assamp-
tion Mr. Patel compares their respective works. Although he notes
that Yogasastra is a concise and systematic work and that Jfidnarpava
is a work written in the loose style of a religious discourse, he
credulously says that there is greater reason to suppose that Yogasastra
was composed by systematizing and abridging Jfidndrpava. We are
inclined to think that if Mr. Patel had minutely compared both the
works or if he had realised the unhistorical nature of Bhaktimara-
caritra he would have probably come to a different conclusion. He.
himself has felt doubts about . his own conclusions and he has expressed
the same in his Introduction. He also says that Hemacandricarya,
having been surrounded by many enemies, always ready to denounce
him, could 'not bhave dared to commit such plagiarism. He has
however not been able to free himself from the tangle of Bhaktamara-
caritra, and has landed himself in an inextricable hole, when he
hazards the conjecture of a very large portion of Yogasastra viz. chs.
V to XI being interpolation by some unknown and unnamed overzea-
lous pupil of Hemacandracarya with the object of enhancing the
glory of his great Guru. He does not assign any reason for his
conjécture except that Hemacandracarya himself could not have been
guilty of devoting disproportionately a large portion of his work to the
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description of Praniyima. He suggests that the object of such a pupil
might havebeen to give to his preceptor the credit of describing miracu-
lous matters from such a popular work as Jfiinarnava. There is no eviden-
ce whatsoever of Jfidnidrnava having become popular immediately oreven
during the supposed interval of 70 or 80 years between Subhacandra-
cirya and Hemacandracarya. It is also not shown that Jfiinirpnava was
the only work containing description of miraculous matters. Our
readers know that not only Anubhavasiddhamantradvatrimsikia but
also Vidyanuéasana and various works of the famous Mantrikas Indra-
nandi and Mallisenasiiri in fact dealt with such matters. They were
all prior to the date of Sri Hemacandricirya. As regards the supposed
disproportionateness of the portion relating to Prapdyama in Yogasa-
stra, as Mr. Patel himself has noted at p. 37 of his said Intro-
duction, the said portion contains various methods of knowing before-
hand the exact date or hour of one's death, He mentions only
astrology and omens. As a matter of fact besides Praniyama and the
said two methods of divination the author has described other methods
of divination such as divination through one's breath, dreams, or gazing
on one’s shadow, or by listening to words of different classes of people,
or through employment of Vidyds or Mantras or Yantras. He further
describes in the same ch. V the method of entering the body of any
other creature, Mr. Patel is not right when he says Hemacandracarya
has devoted 300 verses to the description of Pranayama. Infact he has
devoted only 35 verses to that topic. The remaining portion of ch. Vis
taken up in the description of the said various methods of divination and
the Yogic miracle of entering the body of another creature. To Mr.
Patel these methods of divination may be uninteresting, but to judge the
author with such a bias is not to judge him truly. The proper standard
of examination can be had only if one takes into account the times in
which and the people for whom the work was written. The fact that
every one of the subjects treated in the said ch. V has independent
treatises written on it from ancient times shows rather the popularity
of the subjects treated in Yogasistra and the comprehensive nature
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of the said work, which should add to its merit rather than detract
from it in any way. Again it would hardly be correct to say even
today, that the methods of divination have lost their charm, when
we actually see representatives of all classes of people running after
the palmists, astrologers, spiritualists and various other fortune-tellers and
diviners and when the list of their patrons inclade the elite of the society.
When thus the main plank of disproportionateness in the theory of inter-
polation has slipped the whole structure of the supposed interpolation
falls to the ground. Further the simplest test to find out whether a
particular portion of a work is jnterpolated or not is to remove the
suspected portion from the work and see whether the remaining work
has completeness and whether the unity of theme remains intact.
Had the said test been applied, it would have been immediately found
out that out of the eight well-known parts of Yoga only Yama, Niyama
and Asana remain, while the remaining five are taken off, as they are
treated in chs. V to XI of Yogadastra. Nobody would ever imagine
that the great author of Yogadastra while writing on Yoga dealt only
with the three preliminary parts and said nothing regarding the
remaining five important parts of Yoga. This conclusively proves that
Mr. Patel’s theory of interpolation in Yogasastra by some overzealous
pupil is really a myth.

Besides the allegation of want of proportion Mr. Patel speaks
about repetition in Yogasastra because the author of Yogadistra
describes Dhiarapi in v. 7, ch. V], having described Dharani of breath
in ch. V, vv. 27 to 35. The simple answer is that in ch. V he deals
with Dhirana as a part of Prandyama, where control of breath is the
principal element and the object to be achieved is the fixing of the
mind. In v. 7 ch. VI he merely mentions various parts of the body
for the exercise of Dhiarana, which are not mentioned in ch.
V. In Dhirana mentioned in ch. VI, the fixing of the mind is the
principal element and the control of breath is secondary, and the
object to be achieved is Dhyana, the details of which are described
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in the subsequent chapters. The readers would thus see that thereis no
truth in the said charge of repetition. One is really amused to see
that while Mr. Patel is hypercritical about the supposed want of pro-
portion and repetition in Yogasastra, he is quite oblivious of the frequent
repetitions, panegyrics and laudatory verses occuring at various places
in Jiiinarnava. We are however sure that Mr, Patel's attention was
not drawn to Anubhavasiddamantradvatriméika published in 1937
A.D. as Appendix 30 to Sri Bhairava Padmavati Kalpa, a year prior
to his ‘Yogasastra’, otherwise he would not have failed to take it into
account while considering the question of priority between Yogasastra
and Jifnirpava.

We should like to note here a fact which has not been consider-
ed in the discussion about the priority between the two works. As a
result of the historic debate, already mentioned at p. 216 ante, between
Svetambara Vadi Devasiiri and Digambara Kumudacandra, which took
place in the court of Siddharja in 1181 Vikrama era, the Digambara
Jains had to leave the country ruled over by King Siddharija. The
new works composed by Digambara Jains were not therefore available
to Svetambara Jains. On the other hand, whatever Sr1 Hemacandricirya
wrote was widely circulated by his Royal patrons. There is therefore
a greater probability of Yogadastra having come to the hands of Sri
Subhacandricarya and having been largely drawn upon by him for
writing Jhiandrpava rather than Jhanarpiva coming to the hands of
Sri Hemacandracarya.

APPENDIX 31

This appendix contains the famous hymn ‘Laghusganti’ of Sri Mana-
devasiri pupil of Pradyotanasiri. He was born of Jinadatta and Dharani
at Nadol. We have already described his life (see pp. 196-7 ante).
We have also stated that the epidemic at Taxild was the occasion
for the composition of this hymn (see p. 197 ante). He was a great
Mantrika and was constantly attended upon by the deities Jayda and
Vijaya (according to Gurvdvalialso by Padma and Aparijita). In the
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hymn he has praised Jaya, Vijaya, Ajitd and Aparijitd. He is also
the author of the famous hymn Namifipa which comprises the famous
Cintamani Parévanatha Mantra. Fhere is an Avaciiri and another com-
mentary on Laghuéanti, the latter by Upadhyiya Sri Gunavijaya
(s. y. 1659); the one given here is by  Sri Dharmapramodagani. The
Mantra mentioned in v. 14 is Mantradhiraja relating to Sri Parévanatha.
The entire Mantra of Sri Santindtha as given in the commentary on
v. 15 may be compared with Santibalimantra given in Nirvanakalika
pp. 25-26, as also with Santidevi’s two Mantras, especially the 2nd
Mantra, at pp. 6-7 Acaradinakara Vol 1. A special sanctity attaches
to this hymn as it forms part of both the morning and evening Prati-
kramana (Confession and Repentence) ceremonies. /

We have to note that it was at Taxild that Sri Bihubali, son
of the first Lord Rsabhadeva, got Dhdrmacakra installed, when he
could not see the Lord when he went to make obeisance to Him in
the morning. According to Mahanisitha Dharmacakra at Taxila related
to Sri Candraprabha, the eighth Lord. When Huen-tsang came ‘to
India in the 6th century of Vikrama era, it was in the possession of
the Buddhists who believed it to be of-Candraprabha Bodhisattva.
The fact-that only a few years back remains of Jain -temples were
discovered at Taxila while excavations were being carried on there
under the supervision of the archaeological department-bears out the
tradition recorded in Prabh@vakacaritra that even till the time of its
author brass and stone images were supposed to exist in the under-
ground cellars at Taxila.



Parsis and Mantras

S some of the writer's Parsi friends have desired that we should

also deal with Parsi’s belief in Mantras, we would very briefly do
so as limitations on space at our disposal would not permit us to treat
of the same in details. “Zarathushtra recognized the worship of only
one Supreme Being, the Great Lord alone, the one without a second.
He also declared the six Attributtes of the Lord to be worthy of
our adoration, and in places spoke of Them as Divinities, the Holy
Immortals. x x x Atar (Fire), being the living symbol of Zarathushtra’s
Faith, wasalso given a place in the Gathas. Besides the six Holy Immor-
tals and Atar, there are two other Beings mentioned in Githas-
Sraosha and Ashi-who are also to be taken in much the same way as
the Amesha-Spentas.” P. 91, ‘The Religion of - Zarathushtra’ by Dr.
I. J. S. Taraporewala. *

THE AMESH-SPENTAS OR HOLY IMMORTALS

The Amesh-Spentas are six; sometimes Ahura Himself is mention-
ed together with them and then they are spoken of as the seven Holy
Immortals. We describe them below particularly. ‘

1. Asha-Vahishta (the highest or the best Asha). Very early He
represented fire, the symbol of the Zoroastrian Religion, In the
Pahlavi language His name is Ardibesht. He is the Lord of Fire.
Originally Asha-Vahishta meant the highest Truth or Righteousness
or the Spiritual or Divine Law or the Law of God.

2. Vohu-Mand is later Bahman. In later times Bahman occupies
the first place among the Holy Immortals, while Ardibesht takes
second. Literally Vohu-Mand means Good Mind implying loving
kindness and good will towards all beings, including the animal crea-
tion, “Quite logically, therefore, many Parsis havé held that early

* The writer acknowledges his great indebtedness to the said valuable work of Dr.
Taraporewala in writing the present section.
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Zoroastrians must have abstained from meat-eating.” (P. 86). X It is
Vohu-Mand who leads mankind upto Asha. Emphasis laid on purity
of mind-Cittasuddhi by the various systems of Indian Philosophy
may be advantageously compared. Amrtabindu Upanisad also speaks
of two kinds of Mind pure and impure, +

3. Kshathra-Vairya means the Supreme Power, the Perfect
Strength, or the Omnipotence and the Universal Sovereignty of the
Lord. Divine Power is attained by one who treads the path of Truth
or obeys the Law of God. Kshathra-Vairya later becomes Shahrivar
the Lord of Mineral Kingdom.

4, Spenta—Armaiti or Holy Devotion stands at the head of the
feminine group of the three Holy Immortals as Asha stands at the
head of the masculine group of the three Holy Immortals. She has
been also identified with Mother Earth. She is the Spirit of Earth
and also Divine, Wisdom and Grace. She is the Guardian of the Faith
of Zarathushtra. In Gujarati she is called ‘Spendarmad’.

5 & 6. The twin Amesh-Spentas, Haurvatit and Ameretatat
stand for ‘Wholeness’ and ‘Immortality’. Haurvatat is Spiritual Per-
fection. Haurvatat and Ameretatit are the Guardians of the waters
and of the vegetable Kingdom respectively. In Gujarati they are
called ‘Khordad’ and ‘Amerdad’ respectively.

YAZATAS

Yazatas (the Adorable Ones) are Divine beings who may be called
the Angels to distinguish them from Amesh-Spentas who may be
called the Archangels., They correspond to the ‘Devas’ of Hindus.
In later Zoroastrianism, the three most important Yazatas are Atar
Ashi and Sraosh. The number of Yazatas including Amesh-Spentas

X ’Ihere are clear indications in the Gathasabout the sin of killing animals.” P.
90, “The Religion of Zarathushtra’
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usually given is thirty—three like that of the Vedic gods. The Yazatas
are regarded as Powers subordinate to Ahura Mazda, the Supreme
God, and as the servants of His Will. While some of them are only
personifications of Divine Attributes, others represent the Elements
i. e. the Powers of Nature or the original Indo-Irinian Deities.

Among these Sraosh stands for obedience to the Divine Law
and is the Guardian Angel of Humanity, for Obedience to the Law
of Mazda is the highest protection humanity could have. ‘He guards
night and day all the creatures of Mazda holding uplifted His double
weapon. The most efficacious of His weapons are the Holy Chants
(Manthras), His body is the Holy Chants (Tanumanthra). He is the
special Guardian of the Zoroastrian flock. His aid is invoked at night
when the powers of evil stalk abroad, and the cock, who ushers in
the day is the bird sacred to Sraosha. He is very closely associated
with the human soul after death. Rashnu and Mithra are the two
Divinities closely associated in later Avesta with Sraosh in the task
of judging the souls of the departed. Ashi Vanguhi (Holy Blessings)
has been constantly associated with Sraosh. In later ages the blessings
were uuderstood more in the material sense of riches and Ashi became
a sort of Goddess of Fortune actually translated as Lakshmi in the
Sanskrit version of the Avesta texts by Nairyosang (circa 1200 A. D.).
Her aid has been invoked by the great prophets and Heroes of Iran.
She is also the guardian of Matrimony.

Among the Powers of Nature invoked in the Avesta are the
Fire or Atar, the waters or Aradvisiira, Andhita, the Wind or Raman
(the ancient Vayu) and the Earth or Zam. Andhita is mentioned as
the patron of the King of Kings side by side with Ahura Mazda
and Mithra (or Mitra-the sun). The image of Andhita was worshipped
in Persia as recorded by Greek writers, In the Yasht (hymn of praise)
dedicated to Raman, the list of His suppliants is headed by Ahura
Himself. Hvarekshaétra-later Khurshid-the Sun, Miaongha-the moon,
Ushahina (or Ushah or the Dawn), Tishtrya or the Dog-star are
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some of the older Indo Iranian Deities, whose worship was revived
in post-zoroastrian ages. Asha Vahishta then became the Archangel
of Fire.. Nairyosangha is the Messenger of the Supreme Ahura
mazda to mankind. Atar-Verethraghna becomes in later language
Atash Behrim meaning the most sacred Zoroastrian Fire Temple.

CULT OF MITHRA

In later Achaemenian days the cult of Mithra developed into
a definite school of religious thought in Irin and grew into an
important esoteric school of occultism. Certain mystic rites and
ceremonies were early associated with this cult. The cult spread
throughout the Greek and later the Roman world and all over
Europe. Even in far off England shrines of Mithra have been found.
The worship of the ancient Aryan Sun-God was a very dominant
cult in the early days of Christianity and influenced the new religion
~as well. Airyaman is the Deity associated with Mithra and Varuna
in the Veda where he is invoked during marriage ceremony and a
short hymn dedicated to him is still used among the Parsis today
as an essential part of the marriage ceremony.

Another Aryan Deity whose worship was revived in the later
Avesta days was Verethraghni (Vedic, Vritrahan), the slayer of the
Arch-Fiend Vritra. He is the Angel of Victory. Later He is called
Bebram.

FRAVASHIS

Parsis thus worship besides the Supreme Being several Deities
and offer hymns of praise to them (Yashts). They also invoke the
Fravashis of the departed, for the Fravashis of the good are regarded
as the guardians of creation. The Fravashi is the highest and the
eternal principle in all beings. The Yazatas and the Amesha~Spentas
and even Ahura Mazda have their Fravashis. They are said to be
archetypal souls clothed in ethereal forms. This worship has its
parallel in the Hindu worship of Pitris and the Roman worship of
the Manes.
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PRINCIPAL TOCTRINES ,

Of the several methods to reach God treading the path of
Asha (Spiritual life) such as knowledge, Devotion and Action the
method most emphasized in Zoroastrianism is that of Action, although
there are hints about all these three scattered in Avesta. ‘‘Zoroas-
trianism is above all a Religion of Action-Karma Yoga, to use the
Hindu phrase. xxx The whole Teaching has been compressed into
three commandments—Humata, Hiikhta, Huaarshta {Good Thoughts,
Good Words, Good Deeds). And though, as necessarily, thoughts come
first, as the roots of all action, still Good Deeds constitute the chief
qualification in treading the Path of Ash. xxx Never has seclusion
from the world and from worldly duties formed part of the Zoroa-
strian belief”. The Law of Karma or the Law of Action and Reac-
tion has been clearly recognized in Zoroastrian theology but nowhere
is there a reference to condemnation or reward through all eternity.
As for the doctrine of Reincarnation which is a necessary corollary
to the Law of Karma Parsi scholars say that it may be deduced
by a sort of implication, but is not expressly put forward in Gathas.
The popular belief of Parsis however is that there is life after death.

VEDIC CONNECTION

‘Athravan’ is the term used in Avesta for the Priest which
is phonetically connected with Atharvaveda. It indicates that the
cult of Fire had been definitely established in Irin. We have shown
(see footnote* 228 ante) that Atharvans and Angiras of the Atharvaveda
respectively signified the white or holy and the black or hostile magic.
Perhaps it may furnish a clue to the use of the term ‘Angré-Mainyu’
for the Power of Evil which Zarathushtra conquered. Historically
it may have reference to the struggle between the two factions of
Aryans, one of which was helped and guided by Rsis of the Angiras
Kula, and the other by those of Atharvan Kula. According to
Mr. Manshanker P. Mehta, the learned author of the Gujarati book
entitled ‘Ahunavara’ (published by Sri Forbes Gujarati Sabhi), it
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appears from the Rgveda that the fire cult was started in ancient
times by the Rsis of Bhrgu, Atharvan and Angiras Kulas; that
Bhrgus were against the worship of Indra introduced by Angiras;
that Bhrgus and Atharvans, the spiritual guides of the faction of
Aryans which left India and ultimately went to IrAn, stuck to the
ancient fire cult and Soma-cult; and that Zarathustra although a
reformer retained fire-worship and the worship of Soma of the Vedic
Gods like Agni, Siirya, Mitra, Aryami, Varuna (Asura Varuna) and
others as subordinate to the Supreme Being called Ahura Mazda.
The ‘Devas’ of the Veda were however degraded to the position of
the Demons and Asura Varupa became the Supreme Being—-Ahura
Mazda, while the other leading Vedic deity Indra was reduced to the
position of the chief lieutenant of the Evil One.

MANTRAS

The 61st chapter (Ha) of Yasnna refers to the miraculous powers
of the three small prayers viz. Ahuna-Vairya, Ashem Vohu and
Yenghe Hatam; they are used by the Parsis even this day. It says that
they are very effective in overcoming magicians, evil spirits, thieves,
robbers, atheists, the wicked and the liars. The most ancient and
according to many pre-Zoroastrian in date is the prayer known as
Ahuna-Vairya. 1t is said that ““if this prayer is repeated properly
even once in the correct rhythm and intonation, and with a clear
understanding of its meaning, it is equal in efficacy to the repetition .
of a hundred other hymns put together, Zarathushtra Himself is said
to have chanted this prayer in order to defeat the Evil Spirit when
he came to tempt Him. And again and again the Avesta states that
“the Ahuna-Vairya protects the Self (tanu)’-P. 68. ‘The Religion of .
Zarathushtra’. It embodies within itself the essentials of Zoroaster's
Teaching, and that is the reason according to Dr. Taraporewala
why such special efficacy is attached to it. The curious reader would
do well to persue the said very ‘instructive work of Dr. Taraporewala
(specially p. 68 et seq.) as it treats of thé: inner meaning of the hymn
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with great lucidity. We would be content to quote from the said
work only its translation and the translation of the other two sacred
prayers viz. ‘Ashem Vohu' and ‘Yenghe Hatam’ to which miraculous
powers are said to be attached. ‘
- AHUNA VAIRYA

“Just as a Ruler (is) all powerful (among men), so (too, is) the
Spiritual-Teacher, even by reason of His Asha; the gifts of Good
Mind (are) for (those) working for the Lord of Life; and the strength
of Ahura (is granted) unto (him) who to (his) poor (brothers) giveth help,”

ASHEM VOHU

“Asha is the highest good, (it alone) is (true) happinness.

Happiness is for him (alone) who (is) righteous for (the sake of)
the highest Asha.”

In point of sanctity it ranks second only to the Ahuna Vairya.

YENGHE HATAM

(That man) among those that are about whom, because of his
Righteousness. :

Mazda Ahura knoweth (that he is) verily better as regards acts
of worship (than others)-(All such), both men and women, do we
revere. ‘

Regarding ‘Ahuna-Vairya' it is laid down that if one does not
know one or the other of the Yashts (Hymns of Praise) he may
recite ‘Ahuna-Vairya' a certain number of times instead of the said
Yashts and he would have the merit of having recited the said Yashts.
Similarly ‘Ahuna-Vairya’ is directed to be recited for achieving various
objects and also as thanksgiving for benefits received.

It would be clear that although Ahuna-Vairya is a prayer, it is
believed to be a Mantra just as Hindus believe Gayatri or Jains
believe Panca Paramesti Mantra to be a Mantra. The same remarks
apply to the other two prayers. Both ‘Ahuna-Vairya' and ‘Ashem-
Vohu' are used as part of Kusti-Prayers by Parsis.
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It is customary amongst Parsis to recite the hundred and one
names of Ahura Mazda as Muhammedans recite the 99 names,
(Asma-ul-"husna) of Allih, or as Hindus and Jains recite Satanima
or Sahasranima of the Divinity worshipped by them. Parsis generally
use rosaries made of 101 amber-beads. It is not known however that
there is anything similar to Tantric Sidhand amongest Parsis for
acquiring accomplishment or perfection (Siddhi) in any particular
Mantra so that the Sadhaka thereafter becoming a Siddha or an
adept is able infallibly to achieve his desired object with the aid of
such a Siddha-Mantra. There are however historical instances of
Upasani of Yazatas like Aradvisira Andhita and Ashi Vanguhi by
the great heroes and kings of ancient Iran for achiveing various objects.

CONCLUSION

We are glad to bring this Introduction which has grown beyond
the farthest expectation and the widest estimate of the writer and
the publisher, to a close. We take this opportunity to offer our apo-
logies to the readers of the work for keeping them waiting for the
Introduction beyond all reasonable expectation. The only thing which
we would like to mention, not as an excuse for the delay but as a
matter of fact, is that the Introduction was undertaken when the
work itself was practically ready for publication and that we could
only devote our leisure hours to the work although many a time we
had to encroach upon the business hours also. The readers can well
imagine the difficulties besetting the path of the Press and the Publi-
sher in these times of stress, struggle and strife. The readers would
therefore appreciate the more the enterprize of the Publisher in pla-
cing this very exhaustive work in their hands in such times. We
thank the Press and the Publisher for the consideration shown by
them and also thank the several friends who have been from the
very beginning taking keen interest in the progress of the work and
have been selflessly and unstintingly helpful in various ways in the
preparation of this work. We would not attempt to describe the kind
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of service rendered by each of these esteemed friends. We would
however expressly acknowledge the very great help received from the
books issued to the writer from time to time by Muni Sri Mohan-
lalji Jain Central Library, Madhav Baug, Bombay. ARHAM OM!

15 Dhanji St., Bomby,
27th April 1944,
Vaisakha Sukla Pancami
s. y. 2000.

MOHANLAL B. JHAVERY
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