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“Study of Scriptures, indeed, bears the fruit of Medita-
tion and that of subjugation of Senses and Passions; soin
the Fifth Era Pravacanasara (the essence of the Doctrine)

should be studied.”

Royanasgra, 95
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PREFACE

A. sTupENT of Jaina literature, in his pursuit of oriental studles,i

has to face peculiar difficulties in. evaluating the cultural contribution
of Jainism and Jaina literature to the Indian heritage. Jaina literature

is both religious and secular; it is an extensive tract preserved in
many languages, Aryan as well as Dravidian; so a thorough study
of this is of prime importance for the history of Indian literature,
language, thought and life. Many texts are printed in India,
but they deserve no more value than that of a printed Manuscript.
Some Orientalists, both Huropean and Indian, have rendered signal
gervice to the cause of Jainism and Jaina literature by their researches
and critical editions; they have prophesied that here is a fruitful field
that cannot be ignored by an Indologist; but what has been done till
‘now is very little when compared with the tremendous leaps with
which Vedic and Buddhistie, Sanskrit and Pali studies have advanced.
Each field may present its own problems; bub the comparative and
ertico-historical method of study, which has borne excellent results
elsewhere, is sure to be fruitful when applied to Jaina literature as well.
It is a stupendous task the beginnings of which have been happily
made by various Orientalists, especially those thres Gierman scholars:
WEeBER, LiEUMANN and J AcCOBI.

An exhaustive history of Jaina literature is an urgent deside-
um, The section on Jaina Literature, in WinterNITzZs A History

,j‘/ Wadian Literature, Vol 11 in English which has been recently
o . J®ighed, shows how much more remains to be done. If the task of
% s historian is to be facilitated, it is necessary that exhaustive
ks e phs on different works should be written shedding light on
v ;f:’""zf“’: Pligious, philosophical, linguistie, literary and historical aspects,
i aﬁf"ﬁf 1scussing all about their author and period. Ample side-light

is available from literary and epigraphic sources. The facts should be
%‘sudlclously selected and- critically marshalled without los1ng the
2 w and comparative perspective. With the modest aim of
i % a corner stone, carefully shaped and cautiously chiselled,
to the prospective history of Jaina literature, no mean pillar in the
edifice of Indian Literature, I have herewith presented an edition of
it Provacanasdra with an introductory essay on Kundakunda, one of the

greatest authors that the Jaina church has produced, and his works.
\K ile Introduction is divided into six sections. In the First
t 1

!
o,
M,
g ot " :
% e,
& 1% Fla
o bl

he various traditional pieces of information about Kundakunda,
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whether literary or epigraphic, are pubt together and -eritically
evaluated. In the Second section the problem of Kundakunda’s date
is discussed by stating the views of earlier writers, by analysing the
underlying facts, and by scrutinizing the same in the light of fresh
material. The Third section is devoted to the study of Kundakunda’s
works; the contents of every work are analysed and critical remarks on
each are added : thus attention is devoted both to the form as well as
contents of each work., The Fourth section is occupied by the study of
Pravoacanasira: a chronological sketch of Pravacanasdra-studies is
given; two recensions of the text are subjected to critical study;
the contents of the work are summarised in detail; great attention is
devoted- to the philosophical aspects of Pravacanwsire from which |
the various topics are constructively set forth and studied on historical:
and critical lines in comparison with other systems of Indian philoso-
phy; and lastly the monastic aspect of the workis discussed in
comparison with that of Buddhism. In the Fifth section short

monographs on the six commentators of Pravacanasgra are added:
all the available information about them and about their works is put

together; in every case, attempt has been made to settle their dates;
and the quotations ete. from the commentaries of some of them are
also traced to their sources. The Sixth section is devoted to the
study of the Prakrit dialect of Pravacanasara: a grammatical analysis
of the dialect is given; an attempt is made to define its place in the
scheme of Prakrit dialects, outlining a historical and geographi
back-ground of this dialect; and lastly its name and its relatio
pre-classical Prakrit postulated by Dr. Jacosr are discussed. T
will be seen that many new facts about Kundakunda and his w
brought to light, and his place in the scheme of Jaina lite
ascertained. Originally a portion of this Introduction was cov
arseries of lectures delivered by me, as a Post-graduate Teac
Ardha-magadhi, University of Bombay, to the M. A. students.
The phllosophlcal aspect of Pravacanasdra, as set forth in th
Introduction here, is expected to be a modest outline to K'ﬁ o
the student to an exhaustive study of Jaina philosophy. AX.
has now come, I believe, when we should no more assess the Samkhya,
Jaina, Buddhistic and Ajivika tenets as mere perverted continuations
of stray thoughts selected at random from the Upanisadic bed of
Aryan thought-current. The inherent similarities in these systems, as |
against the essential dissimilarities with Aryan (Vedic and Brah %mc)
rehglon and the gaps that a dispassionate study might detecf{ iy

RN S
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the Vedic (including the Brahmanas) and Upanisadic thought-curtents,
really point oub to the existence of an indigenous stream of thought,
call it for convenience the Magadhan Religion, which was essentially
pess1m1st1c in its worldly outlook, metaphysmally dualistic if not
plurahstm, , aNIMIStic and O ultra"”humane in its ebhical tenets, tempera-

mentally ascetic, undoubtedly uacnceptmg the dogma of transmigration

2nd Karma doctrine, owing no racial “allegiance to Vedas and Vedic,
rites, _subscribing” to the _belief of 1nd1v1dg@l perfection, and refusing
unhesitatingly to accept a creator.

The Prakrit text of Pravacanasara is presented as preserved in
the commentary of Jayasena who is the earliest known commentator
to pay atfention to textual accuracy. Only to throw some side-light
on the dialectal aspect of the gathas two other mss. have been
collated, and their readings are given at the end. .All possible care is

* taken to print accurately the text and the commentaries,

The English translation is as literal as possible, and it is
attempted on strictly philological lines. Pravecanasire is translated
here for the first time, and so I am perfectly alive to the tentative
character of my translation. Professor Fappraon’s English translation
of the text and Amrtacandra commentary (Ed. by Dr, F. W, THonas,
Cambridge, 1985) reached my hands very late, when all the forms of
my Translation and Introduction were printed off. I have always taken
to consideration, when using English equivalents for Jaina technical

- st h ealed to me more significant and connotative. Along Wlth the
f\’ fw 5 ion only a few elucidatory notes have been added. In the
¥ a systematic analysis of the contents is given under alphabetically
arranged technical terms. A. general Index of the Introduction is added

"vat the end to faclhtate further studies.

the outset I offr my thanks to the late lamented
% M EARALAL Shastri, the first editor of the two Sanskrit commen-
aries. I am highly obliged to the authorities of the Rayachandra
aina S'astramala, especially to Shetha MANILAL REVASHANKAR JHAVERT,
without whose munificent encouragement my studies about Kundakunda
would never have seen the light of day. To Prof. Hiraran JAxa,
Kmr dward College, Amraoti, my thanks are due for his valuable
ﬁ" > \%ﬁnd corrections in proofs from time to time. I am thankful
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to my colleagues Prof. K. G. Kunpanear and Prof, S.S. SvrrHANkAR
for their kind advice at the various stages of the work. Then I must
say that the Nirnayasiigara Press has done its work in a satisfactory. .
manner befitting its long standing reputation. ,

The plan of this essay was formed and many references too
collected under the inspiring roof of the Bhandarkar Oriental Research
Institute, Poona, in 1980, when I had the happy opportunity of
attending the learned lectures of those two great Sanskritists: Dr, S. K.,
Brrvarkar and Dr. V. S, SurTaANKAR on Atharva-veda—-and-Upanisads
and Comparative Philology respectively; and what I owe to them by
way of inspiration and instruction is beyond formal expression.

Lastly, I record my deep debt of sincere gratitude to my
revered Acarya Dr. P.IL. Vamvs, Poona, at whose worthy hands
I had the proud privilege of being initiated in the field of Prakrit
studies. IHe has always encouraged me to work and to work better and
along better lines. The training that I have received from him has
always stood me in good stead.

The editor acknowledges his indebtedness to the University of
Bombay, for the substantial financial help it has granted towards the
cost of the publication of this book,

' With all its imperfections, of which, I might be allowed to say,
I am better aware than any one else, I am placing this work of mine
in the hands of Orientalists, I hope that this humble contribution of
mine to the study of Kundakunda might be of help, howsoever litﬂ
to scholars working in the field of Jaina literature which is stil
unexplored field awaiting expert and extensive spade-work.

karmanyevadhikdras te:

Kolhapur: } A. N. Upapayr, 5y

August, 1935,
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INTRODUCTION

1, SRI KUNDAKUNDACARYA

' A GENERAL APPRECIATION OF KUNDAKUNDA.—The position, which
Kundakundécarya occupies among the Jaina authors, especially the Digambara
hierarchy, is of a unique character. -The mention of his name has an auspicious
significance, and comes next only to that of Mahévira and his apostle Gautama.?
To'trace their spiritual lineage from Kundakunda has been looked upon as a
proud privilege by Jaina monks of the Digambara section; and, asa clear
proof of this, we have Kundakundanvaya' for three of the four Jaina saiighas
* of the Digambara ascetic community in the South.” Many later authors are
greatly indebted to him, and some of his works have proved to be a milch-cow
for later commentators for quotations; that at once indicates the authoritative
. character of his works, Three of his works, viz, Paficastikaya, Pravacanasira

-and Samayasdra,® are technically called as Nataka-traya or Prabhrta-traya,
perhaps on the analogy of Prasthana-traya of the Vedantins; this suggests that
these three works are as much sacred and authoritative for the Jainas as the
Upanisads, Brahmasiitras and Bhagavadgitd for the Vedantins, . Most of his

.Utterances are above sectarianism; his Samayasare is studied with devotion

y Digambaras, - S'vetimbaras 'and Sthanakavisis alike; and thousands of

jritually minded votaries, both monks and laymen, have drawn, to this day,

il jous inspiration and spiritual solace from this work of Kundakunda.

JoR TRADITIONAL NAMES OF KUNDAKUNDA.~—Tuming to epigraphic re-
sectiolis name is spelt as Kéndakunda,* a form with decided Dravidian
2ust hdeolour ; Kundakunda is a smooth Sanskritisation of the same, and has
“{%.afly superceded the original word, From certain inscriptions belonging

L gfwelfth century A. D. it is learnt that his original name was Padmanandi, *

but he came to be called as Kéndakunda, or as we spell it Kundakunda.® " In

.&Dpl:,ﬂs iption, at Vijayanagara, of about 1386 A. D,, belonging to Nandisarigha,

' rngalam bhagavan Viro mangalam Gautamo gant [

ngalam Kundakundadyih Jana-dharmo’ st masgalam /]

cording to a Kanarese MS, Ganableds, Nandi- Simha- anfl S'ri Yﬁpafﬁya-s.ahgha

ave Kundakundinvaya; while Miila-sanigha has Vrasabhasendanvaya. It is an intere-

sting MS, which gives the gana, anvaya, gaccha, birudévah, smghasana.—gadl, name-
endings borne by different monks etc, of each sahgha; traditional stories about the
ocoasion etc. of the particular sadghe are also given. These detauls, sofar as the

historioal purpose is concerned, will have to be agcepted with caution. .

3 These works, though composed in Prakrit, are popularly kaown by their Sanskrit fxames.
4 See Hpigrapla Carnatica, 1, 64, 66, 117, 127, 140, 254 etc.; also Jaina Sidelia-Saigraha,

e__:“.‘v}.jyd. by Prof. Hiralal, Bombay, 1928,

e TG, 1T, 64, GG et




11 PRAVACANASARA,

we find it recorded that our author had five names: Padmanandl, Kundakunda,
j Vakragriva, Elacirya and Grdhrapiccha (also spelt pificha ). 1 Then a pattavali
of Nandi-sahgha of uncertain date records the same five names for Kunda.
kunda.? Hoernle also notes from a MS,, in the course of his comparative study
of Digambara pattavalis, that Kundakunda had these five names.® The actual
dates of these pontifical lists may come as late as the fifteenth eentury; still
one might presume with confidence that portions of their contents might ba
sufficiently old, though none cansay how much. Then S'rutasigara, who
flourished about the close of the fifteenth century A.D.* inthe concluding
colophons of the Sanskrit commentary on six-pahudas of Kundakunda,
mentions these five names of our author exactly as enumerated above,
Kundakunda himself is completely silent on his names to such an extent that
he does not mention his name even in his works excepting at the endof
Barasa-anuvékkha, His first commentator, Amrtacandra, so far as I know, is
silent on this point. Jayasena, however, in the opening remarks on Paficd~
stikdya, remarks that Padmanandi was another name of Kundakunda; and
possibly he means the same, when he glorifies Patimanamdi in the two con~
cluding Prakrit® verses at the end of his commentary on Samayasira. Thus,
so far as the evidences are before us, it appears that Padmanandi was another
name of Kundakunda; and it is only from the fourteenth century onwards
that we find the tradition current that he had five names. One would have
accepted the tradition of his having five names, had it not been for the fact
that some of these names are claimed by other authors, that some of them
appear to have been independent individuals, and that the earlier inscriptions
which give only two names, do not, at all, uphold the tradition of five names;
and hence it is necessary to scrutinise these names individually and to see how
far the tradition can be accepted as genuine.
VAKRAGRIVA AS A NAME OF KUNDAKUNDA DISCUSSED.—Lhe
of Vakragriva, so far as I know, occurs first in an inseription of 1125 A
but the inscription does not give any information beyond the bare m
Vakragrivicarya in the line of teachers of Dravila(da)-sarigha and
lanvaya.,” The next mention is found in Sravana Belgola inseriptio
A.D.; itis a pretty long inscription containing much historieal infor '
In the fifth verse we are told that Kéndakunda deserves respect from all ; th:

1 E. Hultzsch: South Indian Inscr., Vol. I, No. 152; Asiatic Researches XX, P
Indian Antiquary XXIII, p. 126; Guérinot takes Mph amati also as a naf:

Kundakunda appears to have six names according t0 hxm, see Réportoir
Jaina, No. 585,

See Jaing Siddhanta Bhaskara, I, iv,
I 4., Vol. XX1I, p, 74, foot-note No. 35,
See Annals of the B. 0. R. 1,, vol, XII, p, 157,

The editions ete. of the works of Kundakunda will be given later un
about his works, {

Throughoub Prakrit stands for Prikrta and Sa nskrit for Samskrta, é
E, C., V, Channarayapatna No, 149, i
8 L 0,1, 67,

[ 3~ LR
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INTRODUCTION, - I

his jasmine-like fame decorates various quarters; that he was a bee to the
beautiful lotus-hands of the céranas, 4. e, a class of spiritually advanced monks
who could move in the air; and that he firmly established the scripture or the
sacred knowledge in Bharata. Then, in verses six to nine, aie glorified
Samantabhadra and Simhanandi. Further, in the tenth verse, some facts about
Vakragiiva are given: he was a great sage; he was endowed with forceful
“eloquence that had routed bands of disputants, and the same -could not
adequately be praised even by Nagendra of one thousand mouths; he received
regard from S'dsana-devatds; before him the necks of disputant-devils were
bent with shame ; and he briefly expounded the meaning of the word atha for
six months., Thus this inscription paints the saint Vakragriva as a learned
and polemic logician endowed with winning delivery. The way in which he
is mentioned and described in the inscription clearly shows that heis a
different jndividual from Kundakunda and appears to have flourished possibly
after Kundakunda. Besides, there are  othér inscriptions of 1137, 1158 and
of 1168 A.D. in which Vakragnvacmya is referred to;* but nowhere are
we informed that he was identical with Kundakunda® In all these in-
scriptions, wherever there is any mention of sarigha, gana and anvaya, we find
Vakragriva associated with Dravida-sarigha, Nandi-gana and Arungalanvaya.

. So, I think, Vakragriva was an independent teacher quite distinct from
Kundakunda.

ELACARYA AS A NAME OF KUNDAKUNDA DISCUSSED.—Coming to the
name Eldcirya, I am aware of one dateless inscription, that of Chicka-
Hanasoge,* in which one Elacarya of Des'l-gana and Pustaka-gaccha is men-
tioned ; but I do not get any clue as to his identity or otherwise with Kunda-

\kunda. From the prasg'asti of Dhaval@ commentary we learn that there was
C e Elacarya, from whom Virasena, the author of that commentary, received
~#héirtictions in the Siddhanta;® and there are indications in the body of
Jayadhafuala, commentary that he had possibly an explanation oflus ona

‘ sectlon at least of the Siddhanta.® This Elacarya, being a teacher of Virasena,
et he ‘7e. flourished at the close of the eighth century A.D. Itis to this
L‘*r .ijua that Indranandi refers, when he says, in his S'rutdvatdra,” that
),.,J%ef,?p*ya, a resident of Citrakfitapura, was well-versed in the Siddhanta; and

atha-s'abda—vicyom ovadan mdsan samdsens sat, Perhaps Lewis Rice read it as Nava-

‘abda-vicyam ete., and accordingly he took Navas'abdavicys as the name of a work; see

18 Mysore and Coorg from Inscriptions, p. 197,

G., V, Belur No, 17; Ibidem Arsikere No, 141; Ibid. No. 1.

ee nlso Z. C., IV, Nagamogala No. 100, and Z, C., VI, Kadur No, 690 where also the
name of Vakragriva occurs,

4 Z C., IV, Yedatore No. 28.

5 mahui so Hldurio pasiyay vara-Virasenassa, second line of the first verse.

6 Ifind n passage like this in Jayadhavala~tika: tado puveuitam Zigyy(s Jriya-Bhaddraens

wvarttha-vaklhanamevs pahdna~bhavena ettha ghéttavvan: /, p 199 of Sholapur MS, of

Jayadhavald.

S'rutdvatdra, published in Manikachandra Digambara Jamna Grantha-mila (MDJG)

e verses 177-82,




1v PRAVACANASAKA.

it is from him that Virasena studied the Siddhanta, and returning to Vatagrima
from Citrakiita, composed the commentary that came to be called 'Dhovald, -
This Elacirya cannot be the same as Kundakunda,' because in some of the
preceding verses, namely 160-61, Indranandi refers to Pa‘d‘maxdnapglj) of ‘Kunda-__.
kundapura, who, I think, is the same as our Kundakunda, that he wrote
"an exhaustive commentary, Parikarma by name, on the first three sections of
Satkhanddgama. Besides we know of one more Helacarya, perhaps a pro-
vincial pronunciation’ of the name Elacirya, a master. of méantric lore, of
Dravida-gana, a resident of Hemagrama in the South.” He was mainly
responsible for the contents of Jvalinimata, a tantric work, composed, mainly
based on the old work of ‘Helacarya, by Indranandi Yogindra in S'aka 861
4. e. 939 A, D} From the way in which Indranandi speaks of Helacarya it
| appears that Helacarya lived pretty long before, though there is no evidence,
‘to identify him with the teacher of Virasena referred to above. That Kunda<
kunda had a name Elicarya must remain unproved till some other evidence
" or independent tradition is coming forth, because the wholesale genuineness
".of the tradition that Kundakunda had five names has been suspected to be of
\'doubtful authenticity asseen from the attribution of the name of Vakragriva
to Kundakunda,

GRDHRAPICCHA AS A NAME OF KUNDAKUNDA. DISCUSSED.~Now the
last name Grdhrapiccha, It is learnt from S'ravana Belgola inseriptions,
ranging from 1115to 1398 A.D., that Gydhrapiccha was' another name of
Umasvati, the author of Tattvarthasitre;® and some of these inscriptions
indicate that at times the name Grdhrapiccha was enough' to mention
Umasviati, of whom, therefore, Grdhrapiccha might have been a very popular
name. In some of these records the name of Umasvati, with the other name’

Grdbrapiccha, comes immediately after the mention of Kundakunda’s nam
If Grdhrapiccha was a name also of Kundakunda, or if it was a name commo
to both Kundakunda and Umasvati, we expeet that the inscriptions, in the
ordinary course, should have referred to that. There was some speciality in

Umasvati’s being called Gydhrapiccha, and that has been referred to in‘

S'ravana Belgola inscription of 1433 A. D.: the great saint Umasvati n
to-the holy family of Kundakunda, and being expert in all the do -
compressed the range of Jaina doctrines in Sttras; as a saint particular about
the protection of living beings, he carried, as the report goes ( kila ),, 7572

y o 27

feathers; and since that day he came to be known, among the 'f—‘i;g ok
as Grdhrapicchacarya.®, The name should not be looked upon '
all, because there have been Jaina authors bearing the names P i
and Maydarapiccha,® the first especially was a direct disciple of Um
1

See Anelanta Vol. 1, p. 427 ete.; Cwtalogue of Sanskrit and Prakrit Mss, in C,
Berar, Intro. p. XXIX, ;

B C., II, 127, 117, 140, 64, 66 and 254,
E, C., VI, 258,
. C., 11, 64, 66 ete,

o B oD

Z. G, 11, 258; nlso the introductory verses of Kanarese Dharma~parilsd,
three Grdhra« Balaka- and Maytra-piccha are mentioned.
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" There are other epigraphic records in which sometimes the name Grdhrapicchal
alone and- sometimes Umasvati®, alone is mentioned. Thus there appears to
be no doubt that Grdhrapiccha was the name of Umasvati® * It is through
Jack of proper information or through mis-information that the tradition, viz.
Kundakunda had a name Gydhrapiccha, appears to have been current possibly
from the last quarter of the fourteenth century. This tradition has been a
source of further.confusion that Kundakunda, on the supposition that he had
a-name Grdhrapiccha and from the fact that Grdhrapicehacarya was the

~author of Tativarthasaira,* came to be looked upon by Rajendramauli, a late
commentator on Tattvarthasitra, as the author of Tattvirthasitra ;® and it
is a misrepresentation of facts, contradictory to earlier evidences available, in
unmistakable terms.

. CONCLUSION ABOUT HI1S NAMES.—To conclude, .it is clear, in the light
of the evidences discussed above, that Padmanandi was the name of our
. author, and'he came to be known as Kog_&glgundaoarya, possibly a name
derlved from that of his native place, Kuxﬁakundhpura, as Indranandi tells us
in his Sfrutcwata,m ( verse 160 eto.), as to the other names attributed to

Sibbrk At

_ to two other names early epigraphic records go agamst the tradition; I think,
. they might have been. current through lack of authentic information about
Kundakunda,

AUTOBIOGRAPHICAL RELICS OF KUNDAKUNDA,—At the end of Barasa-
unuvEkkhd Kundakunda mentions his name ; and at the end of Bodha-prabhria,
we find that it is the composition of the s'isya of Bhadrabahu: this is all that
we learn about Kundakunda from his works, The students of Prakrit
literature and those of Jaina literature will always look wupon it as an
unforunate phenomenon that Kundakunda has not left anything from his
. mouth about the details 'of his personality in any of his works, but that is not
at all abnormal in the history of ancient Indian literature.

TRADITIONAL BIOGRAPHY: OF KUNDAKUNDA.—There are available a
COUple of traditional stories about the life of Kundakunda; they are not at all

”ihtemporary records ; -and moreover, being written at a time far distant from
J..ze age of Kundakunda, they, by themselves, do not deserve much credit.
Professor Chakravarti® narrates.the life of Kundakunda on the authority of

. 0., IV, Nagamangala No, 76.
L C.y VIII Nagar No. 46,
Dhaval@ commentary we > geb a line: szdhap;ccbdm_/a‘pa yisida~Taccattha=suite |

&30, 0, 11, 264; B C,, VIIl Nagar No. 46; and the popular vorse which 18 generally
found and repeated at the glose of Tativartha-sittr'cs —

Tattvarthasitra-Lartaram Grdhrapmcchopalaksitam |
vande ganindra-sanyatam Umdscai-munis'varam [}
5 See Anelanta Vol. I, p. 188; I have, in my possession, a fairly written MS, of Rajendras
mauli’s commentary,

§ Introduction to PaiictistilGyasira, p. vii ebe,, Vol. I1I of the Sacred Books of the Janas
AW SBT): whenavar I refer - to the optnions of Prof, Chakravarty, the reference 1s to this

&
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Punydasrava-kathd! wherein, he says, it is cited as an illustration of &astra-
dana. Inshort the story runmsthus: In the town of Kurumarai, in the
district of Pidatha nadu, in Daksina-desa of Bharata-khanda, there lived a
wealthy merchant Karamunda with his wife S'tfimati, They had a cow-herd,
Mathivaran by name, that tended their cattle. Once that boy, to his great
surprise, happened to see a few trees in the centre with green foliage, when
the whole forest was being consumed by conflagration. The boy inspected the
_spot; he found there 2 residence of a monk and a box containing agamas, to
the presence of which he, as acredulous boy, attributed the exemption of that
spot from fire. He carried those texts home and worshipped them daily
putting them on a sacred spot. Once a religious monk visited the house;
the merchant offered {ood, and this boy offered these texts; for these dcts of
plety the master and the boy received blessings from the Monk, The master
had no issues, and it so happened that the faithful boy died and was born as a
son to him, As time passed on, this intelligent son became a great philosopher
and religious teacher, Kundakunda by name, Further, Professor Chakravarti
sxmply refers to other incidents such as the report, Kundakunda as the wisest
man, in the Samavasarana (4. ¢. the religious assembly ) of STimandhara-svami,
the visit of two carana saints to have it verified, his indifference to them, their
consequent return with disgust, the misunderstanding cleared and lastly
Kundakunda’s visit to S'tfimandhara-svami in the Parva-videha country. The
merit of the s'dstra-dane made him ‘agreat leader of thought and organiser

of institutions. Finally he secured the throne of Acarya and.thus spent his
life in usefulness and glory’.?

1 With a view to verify the debails, I consulted the Marathi ovZ version of Punydsravae
( composed in S'aka 1789), which is based on the Kanarese Punydsrava of Nagardja,
composed in 1331 A. D., but I was not able to trace the story. I do not know whether
Prof. Chakravarti hasin view the Sanskrit Punydsravs, which Nagaraja says to have
rendered into Kanarese, Possibly the spellings of some proper names would even
indicate that he has before him some Tamil or such source. I learn from Prof. Hiralal
that this story is nob traceable in the Hindi translation of the Sanskrit Pupydsrava-
Lathglos'a of Ramacandra Mumuksu, ( Translated by Pt. Premi, Bombay, 1907 ).

2 1In this context, I cannot stand the temptation of summarising here another story fr
Aradhang Eathé-Fos'a (Ed. Bombay,Vira samvab 2442; part 3, Story No, 111), of Bra
Nemidatta which also illustrates the fruit of s'astra-dane, and which, because of
gimilarity in names, islikely to be misunderstood as the story of Kundakunda, wmh
whom, in fact, it has hardly to do anything; the first part of Prof. Chakravap~~ S
practically agrees with this, In Bharata-ksetra, in the wvillage of Kur
was & cow-herd Govinda by name, Once he saw, in'a forest~cave, a
text; he took i1t and offered the same with devétion toa great and res
Padmanandi by name. The peculiarity of the text was that so many g¥™
“had handled and explained it, but ultimately had pub it in that cave. T
the saint Padmanandi also puts that Texbt again there, The cow-’
worshipped that Text all the while; one day he was killed by & tiger
his death, as the consequence of his remunerative > hankering ( nidano
the son of & village hendman, He grew up quite happily 1ato an attf
he was reminded of his former birth after mesting Padmanaundi; he
order and practised severe pemances. After his death he was born
Irrespective of the pleasures available, somehow he felt disgusted .
pleasures and entered the orders He worshipped Jina and waited

?

-
’l

-
BT
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ANOTHER TRADITIONAL STORY ABOUT KUNDAKUNDA,~Pandit Premil
gives, on the authority of a book, J#ana-prabodha; another story of Kunda.
kunda: In Malawa, in the town of Barapura, there lived a king Kumuda-
candra with his queen Kumudacandrika. In his:kingdom there lived a
. merchant Kundasresthi with his wife Kundalata; they had a son whom they
named Kundakunda. Onee the boy, playing in the company of his friends,
happened to see in the park a monk who was attended on by various house-
holders, The boy carefully heard his sermons. The words and the conduct
of the monk influenced the boy so much that this boy of barely eleven years
was religiously awakened and soon became the pupil of that monk, Jinacandra,
and lived with him. The parents were very sorry over this, Within a short
" time Kundakunda attained so much eminence amongst the pupils of Jinas
candra that he became Acirya at the age of 33. He advanced a good deal
in those introspective and religious meditations. Once he had certain doubts
* -on some fundamental doctrines of Jainism ; not knowing what to do, he closely
applied himself to religious | practices. One day, in the course of his meditation,
he offered obeisance, with mental, verbal and physical purity, to STimandhara-
svami, a contemporary Tirthankara in the Videha-ksetra; the salutation was
so sincere that it immediately evoked response from S'timandhara that he
uftered in the Samavasarana the words of blessing sad-dharma-vrddhir-astu.
The members of the audience could not understand the propriety of this
blessing when none from the audience had offered salutation, Srimandhara-
svami explained that the blessings were meant for Kundakunda from Bharata-
kgetra, Two cérana saints, who were the friends of Kundakunda in the previous
birth, came to Barapura and took Kundakunda to the Samavasarana. On the
way, when they were passing through the sky, the bunch of pecock-feathers
fell down and could not be found ; so Kundakunda had to take up a bunch of
vulture-feathers in lieu and continue his religious practices. Kundakunda stayed
there for a Week and, after receiving much by way of religious enlightenment,
he had his rehglous doubts cleared. On his way back he had taken with him
a book containing diplomatic and Téntric contents, but it fell, on the way, into
‘the salt-sea. Thus he came back saluting many holy places on the way. He
Ldgan his religious preachings here; and seven hundred men and women got
themselves initiated into the order at his hands. After some time he had a
ith S'vetambaras on the mount Girnar, in which he made the local
mi admit that the Nirgrantha creed of the Digambaras was true.
»; Mvacated his pontifical chair in favour of Umadsvati and died one day
meditation after having practised severe penances.

"SCRUTINY OF THE ABOVE TWO TRADITIONAL STORIES.—Both these
yries are practically in agreement only inthe second half; but with the
micile and parentage there is no agreement, nay the points of difference

and lastly he became a sruta-kevalin,
«\see Kundalunde Acarya yaiice caritra, by Pangal in Marathi, Sholapur, 1906; Premi
1
B 8 -

™N\Jana Hitawshi, Vol, X, pp. 369 etc.; all references to Pt Premi have this gource in view
e ‘30 stabed,
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cannot be reconciled. The names of the parents in the' second story, along
with those of the king and his queen, are .mechanically artificial asin the
bed-side stories told by the old lady to lull the child. - Some of the incidents
which are found in these traditional stories, require critieal: scrutiny rather to
shed light on the genesis of these traditions than to prove “or to disprove the
fruth-contained therein.

The earliest reference to the tradmon tha’c Kundakunda visited the
Videha country is found in Dars'anasdre_of Devasena,! compiled ggo years
after the death of Vikrama, who says that the great saint Padmanandi was
enlightened by the supernatural knowledge of S'rimandhara-svimi, Further,
Jayasena, in the opening remarks of his. commentary on Paficastikaya, says
on the authority of the popular tradition (prasiddhae-kath@-nydyena) that
Kundakunda had personally gone to Pirva-videha, paid his respects to S'ri-
mandhara-svami and received enlightenment. Turning to Inscriptions from
S'ravana Belgola, most of them belonging to the 12th century A. D. or:so, we
learn that Kundakunda, being possessed of excellent religious ‘conduct, was
endowed with miraculous power to move in the air,® and that he moved in .

_theair four ﬁngers above the ground.® A poetical explanation of ‘his mira- -
culous ablhty is given that he was not touched in the least, internally and -
externally, by the dust (of passion ), the earth being the abode of dust.®" Thus
the available epigraphical records mention only his miraculous ability, and
they are silent about his visit to Videha land. - The S'ravana Belgola Inscnptlon
of 1128 A, D. deseribes Kundakunda s a bee to the beautiful lotus-hands of
caranas; this indicates some association of Kundakunda with carahas. The

i tradition attributes a visit to Videha land not only in the case of Kundakunda
but to Umasvati and Pdjyapada also. With reference to Umasvati as™ well
it is said that once he went to Videha land through his miraculous power to

i walk in the air to have his doubts on Jaina Siddhanta cleared from S'ri-

\imandhara Tirtharkara.. On the way his pecock-feather-bunch fell down; then

\he took the feathers of a vulture flying in the sky and had his purpose served ;

{ therefore he ‘came to be known as Gidhrapiccha.’ Devacandra (1770-1841
A.D.), in his Rijdvali-kaths, gives a similar account with reference to Pijya-
pada with the difference that he could walk over to Videha land because of the -
power of a medicament pasted to his feet.® In some of the inscriptions Pajya-
pada is glorified as a great miraculous physician worshipped even by« L=

1 See Dars'anasirs, verse 43; Jaing Hitaishi, Vol, XIII, pp..25 ete, wherein
wvith Hindi translation and notes is published; & critical Text of Dars'an
the MSS. from the Bhandarkar Oriental Research Institute, Poona,-is

o >
334 % : 39
B NI S £ 3 4y
e -
~ R

blication with the present writer. %

2 E C,1I, 127, 117, 140, 64, 66 etc. : sty
3 Z. 0,11, 351, ’ . Ju
4 E. C., II, 354 of 1398 A. D, -
, 5 Seop. 3 of the Introduction to the Ed, of Tattvartha~slokavartitam, Bombay, ¥ %
: 6 See Karnatala Kavicarite, Vol I, p. 7; further, the tradition tells that Puajy ;é

‘\ his way back, lost his eyesight due to the burning heat of sun-shine, b‘éﬁ )
\» recover his oyesight by composing §'d@ntyastals, in honour of S'intes’, A
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deities.! A §'. Belgola inscription of 7th July 1432 A. D. Tefers to the above
tradition that the limbs of Pajyapada were purified by his obeisance to the
Jina in Videha-ksetra? The authenticity of this tradition becomes of a
doubtful value because of its indiscriminative attribution to Kundakunda,
Umasvati and Pajyapada. It isseen above that Kundakunda and Umasvati
aré often contused ; and here, with reference to this tradition, Pajyapada is
added to their list. The epigraphic evidence in this context is very meagre,
and the §'. Belgola inscription of 1432 A. D. has to say that it is Pajyapada
.who visited the Videha land, At any rate I am tempted to point out to the
i third gatha of Pravacanasdra as the genesis or the fruitful source of the
f“ tradition that Kundakunda saluted from here S'timandhara in Videha land
‘and that he consequently visited that country; there, in that gatha, he pays
‘obeisance to the contemporary Arahantas in the Manusa region.

As to his dispute with S’vetambaras on the mount Girnar and the
consequent admission of Brahmi that the Nirgrantha creed of Digambaras
was true, nothing can be said definitely from this floating tradition ; but, by
the by, it may be noted that S'ubhacandra (c. 1516-56 A. D.) also refers to
this in his Pandava-purdng,® and the same is noted in a gurvavali too.*

SPIRITUAL PARENTAGE ETC. OF KUNDAKUNDA.~Kundakunda is silent
about his spiritual parentage in the sense in which the later authors have given
their spiritual genealogy: at the end of Bodha-pahude he mentions that it is
composed by the s'isya of Bhadrabahu, but more on this point later. In-
scriptions, too, in this context, are not of much help. According to the
gurvavali of Nandi-sarigha, Kundakunda was the successor of Jinacandra, the
successor of Maghanandi from whom the pattavall of Nandi-sanigha begins;®
but too much reliance on this pattavali to the extent of sayingthat Kunda-
kunda was the pupil of Jinacandra is hardly guaranteed. Jayasena, 1 the
opening remarks of his commentary on Paficastikiya, says that Kundakunda
was the s'isya of Kumiéranandi Siddhantadeva. Nothing is known about this
Kumaranandi. The Mathura inscription mentions one Kumaranandi of ucca«
nagarl s'akha;® and another Kumaranandi is mentioned in Devarahalli in-
scription of 776 A, D,* Vidyananda, in lus Patrapariksd, quotes three verses
from the work Vadanydya of one Kumaranandi Bhattaraka.! But none of
these, in the absence of any clue, can be identified with the guru of Kunda-

. C., II, 64, 254 eto.
. O, 11, 258,
SJundalunda-gani yenojjayanta-giri-mastale |
i vatdd viadia Brahmi pasana-ghatita Lalas [/
4 " Padmanandi~gurur jato Bal@thara-gandagranih |
pasana~ghatid yena vadita s'rs Saravvati ||, quoted in Jaing Hitasshi, Vol. X, p. 382,
§  pade tadiye muni-manya-vritan Jinadicandrak samabhud atandra®, |
tato’ bhavat pasics sundma-dhama &1i-Padmanandi muni-cakravarsi ||, see p. 3 of the
Introduction to the Ed. of SemayasGra—prabhrtam, Benares, 1914.
6 E. I, 1, No, xlii1, No. 13, pp. 388-9.
R Z 0., IV, Nagamangala No. 85; also I. 4., II, pp. 155-61,
"".\S8ee Patraparilsd, p. 3 (Ed. Benares 1913 ); also see bis Pramanaparilsd, p. 72 (Ed.
‘ Lizwes 1914). ;
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kunda: Mere similarity- in name can. hardly be the ground for 1dent1ﬁcatlon,
because many - Jaina saints and teachers have borne the same name at different
times.! The history of Jaina saiighas, ganas and 'gacchas is still an obscure
tract which urgently needs some light,® and with regard to the gana etc, of
JKundakunda there is no reliable information. ' The traditional lists of teachers
belonging to Dravida-sarigha, ‘Nandi-gana and Arungalanvaya, and of Mila-
sarigha, Desi-gana, Kundakundanvaya- and Pustaka-gaccha, Vakra-gaccha or )
Sarasvati-gaccha include, at the . beginning, the name of Kundakunda with
reverence.’ Kundakunda is looked upon as a preeminent leader “of the Mila-
safigha,* a designation claimed by the Digambaras in . view of the division of
the Jaina church into Digambaras and S'vetambaras, The oft mention of
Kundakundénvaya, which is repeatedly met with in various lines of teachers,

clearly indicates that a spiritual.lineage of Jaina teachers was.started some-
time after Kundakunda.

i

9. KUNDAKUNDA'S DATE LBy

OUR APPROACH TO THE PROBLEM.—The most important and oaffling
problem is that about the date of Kundakunda, which, though handled by. some
scholars, still requires judicious consideration after relative evaluation of various
literary and epigraphie records. To start with, it is necessary to take a resumé
of the various opinions with evidences advanced by different scholars.

THE TRADITIONAL DATE OF KUNDAKUNDA.—The traditional view,
current among the - Jainas, which is represented by some pontifical lists, says
that Kundakunda succeeded to the pontifical chair in V. samvat 49, <. e. about

8 B.C, attheage of 33, remained a teacher for about 52 years and passed
away at the age of about 8g; the details about the years vary in different
MSS. of pattavalis, MS. E of a pattavali, noted by Hoernle, gives 149 V.
samvat, 4. ¢, 92 A.D., asthe year of his accession to the pontifical chair.’
According to another tradition, incorporated in a verse of unknown authorship
f quoted in Vidvaj-jana-bodhakes, Kundakunda flourished (jdtah) in 770 after
. -Vira, 4.6, 243 A.D.; the verse expresses, rather in a vague manner, that

. Kundakunda " was a contemporary of Umaqggtx. It is the . first tradition that
' is more popular and current. :

o

1 See the opening remarks of my paper on ‘S'ubhacandra and his Praknb grammar Ainthe
Annals of the B, O, R, I., Vol. XIIJ, i,

2 Seemy poper on ‘Yapaniya-sangha’ in the Journal of the University of
1, part vi,

8 I gwehere only a few imporlant epigraphic references, chronologicall
which Kundakunda’s association with different ganas etc. isseen: I, C.,*
B, ¢, 11,127, 69, 117, 140; E, €., VIII, Nagar No. 37; F. C., II, 64, 66; E Hultzs"
South Indien Inscriptions Vol. I, No, 152.; . C., 11, 254, 258.; ete.

~ . 4 E. C,1II,09: srimate vardhamanasya Vardhamanasya s'dsane [
§'ri-Kondalunde namabhan lea—samghagmm gamz /!
65 Seel, 4,, XXI, p, 57 etc.

_ 6 See ‘Svami Samantabhadm by Pt, Jugalkishore, p. 147, the verse runs thus ¢
. varse sapla—s'ate caives saplatyt ca msmria | /
Umasvani-munir jatah Kundalundas tathaiva ca ff =

0“’“‘&-—\‘
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1. .DATE PROPOSED-BY PT. PREMI~—Pt, Prenn $ opinion is thatKunda-
kunda might have -flourished about the second quarter of the third .century,
or more definitely he cannot be dated before the middle of the second century
A.D.! . The details workéd “out by hlm, on the authorlty of S’mtavata/m of

Indranandi, are these with additional touches: After the nirvana of Mahavira, -

3 Kévalins lived for 62 years; 5 Sruta-Kevalins for 100 years; 11 Ten-Parvins
for-183 years; 5 Eleven-Angins for 220 years; and 4 One- Aﬁgins for 118 years.
Thus the Arga-knowledge continued for a period of 683 years® after the nirvana
of Mahavira in 527 B.C. Then there followed,-according to Srutavatara,
the four Aratiya monks who had a partial knowledge of sections of Argas and
Pirvas; they were succeeded by Arhadbali, Maghanandl and Dharasena; it
was Dharasena who knew Mahakarma-prabhria, a portion of Agrayeniye-
prve ; knowing that his ife was remaining short and that there was the fear
of texts falling into oblivion, he invited from Venikatatipura two intelligent
monks of comprehensive grasp, who later on came to be called as Puspadanta
and Bhitabali, to whom he explained the text. Puspadanta and Bhitabali
compressed the Karma-prabhria and composed Satkhanddgama, which was
consequently committed to writing. Another thread of the story says that the
saint Gunadhara explained the Milasitras and vivarana-gathas of Kasayo.-

pmbhrta to Nagahasti and Aryamariksu. Yativrsabha studied the same from

them and composed thereon Cirni-sitras extending over six thousand granthas.
Uccaranacarya studied the same from Yativysabha and wrote a_doubly great

vitti. Thus the Kasaya-prabhria came to be constituted of the Ilabours of .

Gunadhara, Yativysabha, and Uccarana; and it was committed to writing.
Now this Siddhanta, consisting of Karma-prabhrta and Kasdya-prabhria, was
inherited by Padmanandi of Kundakundapura, and he wrote a commentary of
twelve thousand s’lokas on the first three sections of Satkhanddgama. From
this it is clear that Kundakunda flourished later than 683 years after Vira, Pt.
Premi, assigning tentative short periods to Dharasena and others down to Uc-
caranacarya, comes to the conclusion that Kundakunda might have flourished in
the last quarter of the third century. of Vikrama era. Another line of argument
adopted by Premuji is “based on the tradition that Kundakunda had a dispute
with S'vetambaras on Ujjayanta-giri. We know 'from Kundakunda's works,
especially Sutta-pahuda, that the Jaina church was already divided into Digam-
- S'vetambaras by the time of Kundakunda. This division, according
asdra of Devasena, took place 136 years after the death of king

Premi understood the date given by Darsanasire as SahVahana

1 Jainae Hitashi, Vol, X, p 878 ete.

2 Sometime the internal details do differ, though the total No. of years 18 683 as the
period of the continuity of Adga-jiidna after Mahavira. See Bhandarakar: Report on
search for Sanshrit ALSS., 1883-84, Collected Works Vol. II, pp. 284 etc.; Hoernle
Three further Pattivalis of Digambaras, I, 4., XXT, pp. 58 etc. For select authorlt&tﬂe
texts, see Jayadhavala Tika, Sholapur MS. p. 10; 66th sarga of Haﬂvama-ﬁttw”a of

Nnnsena, Ed. 32nd vol.lof MDJG; Adzpurana of Jinasens, chapter I, verse 139 ete.; alsa
SEan P, Jugalkishore’s searching discussion i Svamy Samantibhadra, p. 160 ete.
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samvat ; he concluded that Kundakunda, therefore, must have flourished after
that, ¢. e. in the last quarter of the 3rd century of V. samvat, which would be
in agreement with the conclusion arrived at from the ev1dence of S'rutdvaiira,
At any rate, according to his view, Kundakunda cannot be earlier than 683
/ after Vira, i, e, 156 A, D, |
DATE PROPOSED BY DR. PATHAK.—The next opinion is that of
Pathak.! He relies on two copper-plate inscriptions, one of S'aka 719 (i.e.
797 A. D.) and the other of Saka 724 (4. e. 802 A. D.), belonging to the reign
of Govindaraja III of the Rastrakita dynasty. The inscriptions have a
reference to a contemporary teacher Prabhacandra, the pupil of Puspanandj,
who was in turn the pupil of one Torandcarya of Kundakundanvaya (Kunda-
kundanvayodbhavah ). K. B. Pathak argued that if Prabhacandra lived about
S’aka 719, his grand-teacher, Toranacarya, might have flourished about S'aka
6oo; and because Torandcarya is placed about S'aka 6oo, Kundakunda, to
whose anvaya or lineage Toranacarya belonged, might be placed about 150
years earlier, 4. e. about Saka 450 (4. e. . 528 A. D.). He supports this argument
by another. The Calukya king Kirtivarman ‘Maharaja, who was on. the throne
in S"aka 500, subjugated Badami and reduced the Kadamba dynasty ; and thus,
therefore, it is settled that Sivamrges’avarman of the Kadamba dynasty was
ruling some 50 years before, <. e, about S'aka 450. Balacandra in his Kanarese
commentary and Jayasena in his Sk. commentary on Paficastikdya say that
Kundakunda composed that work to enlighten S’ivakumara Maharaja who
appears to be the same as S'ivamrges’avarman of the Kadamba dynasty. Thus
the date of Kundakunda, because of his having been a contemporary of S'iva-
[ mrges’avarman, comes to S'aka 450, 4. e. 528 A, D, T
DATE PROPOSED BY PROF. CHAREAVARTI—The third opinion is that
of Professor Chakravarti.? He starts with 8 B. C. as the date of his accession
to the pontificate as worked out by Hoernle from Pattavalis, and places the
/' Dirth of Kundakunda i in_about 52 B, C, Further, in opposition to the date
proposed by Pathak, he triés to find support for this date from the circums-
stantial evidences. Deducing from the traditional stories that Kundakunda
belonged to Daksina-des’a, he lays emphasis upon the fact that Kundakunda
belonged to Dravida-sanigha, From an unpublished MS, of Mantra-laksana he
draws the information that in the South, in Malaya, in Hemagrama, there was
a great and wise monk Elacarya by name who was Dravila-gangs i
Prof, Chakravarti finds that all these references can be traced i
country to which, therefore, Kundakunda must have belonged, Ela
another Well-known name of Kundakunda. Elacarya, accordmg t

1 See the Indroduction to the Ed. of Samayaprabhrtam and that of Sat-prabhrtadi-
samgraka, Vol. 17 of MDJG; I, A., XIV, p. 15 stc.

2 See his Introduction to the Ed. of Paficasiikaya, Vol III, SBJ, Arraha, 1920,

3 Ihave every reason to think that this Elicirya, referred toin Mantralaksang Appears
to be the same as Helacarya, previously’ referred to, on whose work the qu)[ 2a of
Indranandi was based; see p. iv. antc,



INTRODUCTION. XUl

it and gave to his disciple Tiruvalluvar who introduced it to Madura Sarigha.
Elalasinigha, who is considered to be the literary patron of Tiruvalluvar, might
be another name of Eldcirya. The authorship of Kural by Jaina Elacarya
fits in well with other facts such as the moral tone of Kural, the praise of
agriculture as the noblest occupation practised by Valluvas, the landed ari-
stocracy of the South, whe formed the earliest adherents of the Jaina faith in
Dravida country. This identification of Elacarya or ‘Kundakunda with the
author of Kural (which is earlier than S"tlappadigaram and Manimekhalas),

which is not at all inconsistent with the possible age of Kural, would lend
greater probability to the traditional date of Pattavalis that Kundakunda lived
at the beginning of the first century A.D. Being a leader of the Dravida-
sarigha, Kundakunda might have composed works in Tamil for the benefit of
the Vellalas of the ancient Tamil literature who were the strict followers of
Ahimsa-dharma. In the light of the above discussion Prof. Chakravarti wants
to settle the identification of Sivakumara Maharaja, the royal disciple of
Kundakunda, for whom, as all (?)the commentators of Prabrta-traya say,
Kundakunda wrote his works. Prof. Chakravarti accepts Pathak’s position
that the church was divided into S'vetimbaras and Digambaras, and perhaps the
ordinary masses followed the Vedantic form of Visnu-cult; but he opposes the
identification of S'ivakumara Maharaja with S'ti Vijaya S'iva Mrges’a Maharaja
of the Kadamba dynasty of about the 5th century A. D. on the grounds that
Kadamba dynasty was too latein time fo be present at the time of Kunda-
kunda, and that there is no evidence to the effect that Kadambas were ac-
quainted with Praknt language in which Kundakunda wrote his works.
Further he proposes that S’ivakumara Maharaja might be the same as king
S’ivaskandha, which is merely another form of Sivakuméra, of the Pallava
" dynasty. He also figmes as Yuva Mahardja, which is also curiously 1dentical
with Kumara Maharaja Other circumstantial evidences are also favourable,
Conjeepuram was the capital of Pallavas who ruled over Thondamandalam or
Thondainadu which was looked upon as the land of the learned ; its metropolis
did attract many Dravidian scholars such as the author of Kuml etc.; the
kings of Conjeepuram were patrons of learning: since the early centuries of
the Christian era upto the 8th century, from Samantabhadra to Akalaika, we
Zwshat Jainism was being propagated round about that place. Itis not
e, therefore, that the Pallava kings at Conjeepuram, during the first
tlns era, were patrons of Jaina religion or were themselves Jainas
,££~ ff) Further the body of Mayidavolu grant is in Prakrit dialect, and 1t
is issueer y Sivaskandhavarman of Conjeepuram. The use of Siddham in the
beginning of the grant and its close similarities with Mathura inscriptions show
the Jaina inclinations of the ruler, From various other epigraphical records
also it is clear that these kings had Prakrit as their court language. Thus
Prof. Chakravarti concludes that Kundakundacarya wrote his Prabhrtatraya
for g S'ivalcumara Maharaja, who was most probably the same as S1va-
S \*{;Q‘an of the Pallava dynasty.
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.PT. JUGALKISHORE'S VIEW.ON THE DATE.~Pandit Jugalkishote; in
his exeellent monograph on Samantabhadra,® discusses the - pros and cons. of
the various evidences utilised for settling the date of Kundakunda, and weighs
the various probabilities with a view that the date of Kundakunda would help
him to settle the date of Samantabhadra. The date of Kundakunda given by
pattavalis he holds to be unsatisfactory, because pattavalis differ among thems
selves and often from other pieces of information available from other sources;
He, like Premiji, works out the antecedent chronological details of the states
ment of Indranandi, in his S'rutqvaidra, that Kundakunda wrote a commentary
on the first three sections of Satkhanddgama, and practically concludes .that

/ Kundakunda cannot be earlier than 683 after Vira, . e., 156 A. D, mmdentally
indicating the various discrepancies of pattavalis. Making possible concessions
for the alternative beginnings of Vikrama era, he would concede the earlier
limit that Kundakunda should be later than 133 Vikrama samvat, 4. e. 76 A, D,
Then he discusses the possibility of arriving at the date of Kundakunda on the
tradition that Kundakunda wrote for S’ivakumara Maharaja. He indicates
that much reliance cannot be put on that tradition as Kundakunda has not
said anything to that effect. If the tradition is to be accepted, he favours the
identification proposed by Prof. Chakravarti, showing that the date 528 A. D,,
arrived at by the identification proposed by Pathak, upsets the relative chro~
nology of many Jaina authors, and showing that the interpretation of {adan-
vaya in those inscriptions with the chronological deduction proposed by Pathak
is wrong, because even Padmanandi, the teacher of Sakalakirti, of the 15th
century A. D., is designated as tad (Kundakunda )-anvaya- -dhurina, Pt. Jugal-
kishore points to the fact that Kundakundanvaya is already mentloned“m
Merkara copper-plates of S'aka 388. He is not ready to accept the position
that Kundakunda had a name Elacarya. The ddte as given in the pattavalis
goes against the various aspects of the tradition recorded in S'rutdvatara.
Lastly he takes the fact that Kundakunda mentions himself as the s'isya of
Bhadrabahu, whom he takes as the second Bhadrabahu, who according.to the
pattavalis might have flourished 589 to 612 after Vira; this period con-
sequently leads him to the conclusion that Kundakunda might have flourished
from 608 to 692 after Vira, 4. ¢, c. 81 to 165 A. D. This conclusxon, he thinks,
ex:plalns many obscure details, oo T

A SUMMARY-OF.THE FACTS.—I have summarised the above vi
to see the various traditions utilised in their different aspects by
scholars and the probable date at which they have arrived. The
are the main traditional facts: By

 Kundakunda flourished after the division of the original Jaina church
into S’vetambaras and Digambaras.

-ii.- Kundakunda is the s"igya of Bhadrabahu.

-~ iil. On the authority of S"rutGvatdra, Padmanandi of Kundakundapura

1 See pp. 158 ete. of his Introduction to the Ed. of Ratna~larandaka § r&val(‘ “ra of
Samantabladra, Vol. 24'0f MDJG, Bombay, 1925; a partof the introducti G
about Samantabhadra, is also separately issued as ‘Svami Saman!abkadr £ B

v &

v

&



INTRODUCTIOR.” XV

. traditionally received thé - knowledge of the Siddhanta consisting of Karma-
and Kasaya-prabhria, and he wrote a huge commentary on -half of the
Satkhandagamco.

- Kundakunda, on the authority of- Jayasena and Bilacandra, is said
to ‘have" been a contemporary of one S'ivakumara Maharaja. ‘

., v, . Kundakunda is.the author of the Tamil classic Kural,

We shall scrutinise these points seiially and then see what other evidences
are available for the date of Kundakunda.
, KUNDAKUNDA'S POSTERIORITY TO S’VETA. AND DIGA. DIVISION.—As
to the posteriority of Kundakunda to the division of the Jaina church into
Digambaras and S'vetambaras, there cannot be two opinions,” because he
attacks here and there the doctrinal positions, which, in later literature, are
decidedly the opinions of the S’vetdmbara persuasion, such as the.liberation
for women, utility or futility of clothes for a monk to attain liberation etc.
'The seeds of this division, so faras I have been able to comprehend the
currents of the history of Jainism, go back as early as the days of Bhadrabahu
S'rutakevalin, if not earlier, who migrated to the South with a band of monks
at the time of a severe famine in Magadha.” The famine and migration must
‘have been facts, because both S’vetambaras and Digambaras aie agreed on
these points. Comparing the post-Mahavira hieraichical lists preserved by
both the sects, the last teacher who is commonly acknowledged s Bhadra-
bahu;® that is;a clear indication that the main stream might have branched
into two streams from his time. Circumstantial evidences gleaned from the
_ after-effects of the famine are also favourable for such a division in the Jaina
church. So the definite seeds of this division must have been sown._in.the
—Q%_ly_sqof‘BllaQ_rab@hu, contemporary of Candragupta Maurya, say about in the
3td century B, C. The later traditions that the S’vetambaia sect, according
t0 the statement of Digambaras, arose in 136 years after the death of Vikrama
.and that the Digambara sect, according to the statement of S'vetambaias, arose |
in 139 years after Vikrama,® merely show that the doctrinal differences, by

1 Sutta-pahuda 17-26 ; Pravacanasars 111, 8-9, 20 *3-5, 24 *6-14.

2 L. Rice: Mysore and Coorg from Inscriptions, chapter 1, V. Smith: Zuly History of \

Indiz (Third Ed.), pp. 146, 440; M. 8. R. Ayyangar: Studies m South Indwan Jasusm, e

chapter 2 etc.; Banarasidasa : Ardhamugadln Reader, p. xlny Cambridge History of India, i

I, p. 165,

For Digambara lists see Harivams's ete. noted above; for S'vetimbara lists see Kalpusiira

(S. B, E. XXII), p. 286 etc. and the opening verses of Nandisutra. As a matterof —
ppearance the traditional hists of teachers belonging to these two sects agree only upto
ambi, then thereis difference, and agsin Bhadrabihu 1s common to both, I think,

1 early days, before the time of Kundakunds, these schismatic divisions might not have

heen very acute, since Arya Mauksu and Nagabasti, who studied Kasd ya-grabhrta from -~
Gunadhara and also taught the same to . YativIsabha, asstated mn SruGratdra and
confirmed too by the opening verses of Jayadhavala Tia, figure also 1n the S’vetambara
Sbhavmwah, as givenn Nandisnira verses No. 28-30 (AgumodayasamlbLdehon ), 88
Arya Mangu and "Arya Nagahnstn lmost contemporaries ; ‘Arya Manksn’ is an attempt®

ab sanskritisation of ‘Ajja Mamgu’.

Dars'anasira gatha 11 ete. and Pt, Premr’s notes tLercon 1n Jama Eztazslw X117, pp.

. Z‘Q) 266 Qtlcn - -
N

-
f



XVI PRAVAGANAGARA,

this time 4. e. at about the close of the first century A, D., had become vxsrbly

-, acute so far as the popular appreciation of these drfferences is concerned,
Thus the indication that Kundakunda refers to S’vetambara inclinations, as -
noted by Pathak and Premi, is not of great help to decide the date of Kunda-
kunda; the other indication that Visnu~worship was popular among the masses
1s not guaranteed by the correct interpretation, in the light of the proper
context, of that gatha No. 322 of Samayasdra.

KUNDAKUNDA AS THE S'ISYA OF BHADRABAHU DISCUSSED.—It is an
important fact that Kundakunda speaks of himself as the sisya of Bhadrabahy,
whom he glorifies ; those gathas (of Bodha-pdhuda ) in question run thus:

sadda-viyaro hito bhasi-suttesw jom jine kahiyam |

8o taha kahiyam ndyam sisena ya Bhaddabihussa [| 61 [/
barasa-Amga viyanam cavidasa-Puvvamga-vitla-vittharanam |
suya-nani-Bhaddabahd gamaya-gurd bhayavao jayati || 62 |/

From these gathas two facts are clear that Kundakunda refers to himself
as the s’isya of Bhadrabahu, and this Bhadrabahu is qualified as suya-nani, as
a revered preceptor who knew the exact text and meaning and as one who
knew the twelve Angas and the wide extense of fourteen Purvarigas. S'ruta-
sagara (c. close of 15th century A. D.) admits both of these gathas in his Sk.
commentary ; and, as long asitis not shown on sound MSS.-evidence that
these gathas are of an interpolatory character, we are justified to take them
-as composed by Kundakunda and make a judicious use of them for chrono-
logical study. The Pattavalis of Diganrbaras give two Bhadrabihus, one Sru-
takevali Bhadrabdhu and the other Minor or One-Ahgin Bhadrabahu; so it is
necessary to see to whom Kundakunda refers. Pandit Jugalkishore quotes
and concentrates his attention on the first gatha only, and possibly he ignores
the second gatha; and his inference is that Bhadrabahu mentioned by Kunda-
kunda is Bhadrabahu II (589-612 after Vira 4. e¢.), 62-85 A, D. Itis a very
tempting identification, but one has to stand this temptation in view of the
second gatha, which gives substantial information about Bhadrabahu. The
adjectives in the second gatha clearly show that this Bhadrabahu is none else
than S'rutakevali Bhadrabahu; Bhadrabahu II cannot be a proper recepient
of the adjectives barasa-Amga viyanam and caiidasa-Puvvamgae etc, at least
at the hands of a contemporary of his, if Kundakunda were to be taken, , 25,
proposed by Pt. Jugalkishore, as his disciple; and the adjective suyg”="'" "
the light of the above adjectives, should be taken to mean, I thinl &
. kevali. If Bhadrabahu referred to is the same as S'rutakevalin, it fo
: naturally that either Kundakunda must have been his contempor '
* ard century B. C., being his §'isya, or the word s'isya must mean somethmg
- else than a drreot disciple. I am tempted to take the word s'isya asa
parampard-sigya, and thisis not without a parallel elsewhere. With Jaina
‘authors guru and s’isya do not necessarily mean direct and contemporary
. teachers and pupils, but might even mean parampara-guru and -8isya; some-
times the influence of some previous teacheris so overwhelming thallater
pupils like to mention him as their guru. For instance, Slddharglahe author

A&m-w-(*
R
Roadid
e
-

3]



INTRODUQTION.. XVIT

" of Upamitibhwva-prapatica-kathd (go6 A, D.) calls Haribhadra as his dharma-
probodha-karo guruh ; but'it is proved by reliable evidences that they were not
even contemporaries, Haribhadra having 'lived before the last quarter of the
8th century,' To take. another instance, Jayasena, the author of Pratistha-
patha, callshimself as Kundakundagra-s'isya,” but from the scarcity of old
Mss., from the contents and language of that work, and also from the absence
of any early tradition to that effect that, he was a contemporary of Kunda-
kunda, one is forced to take Jayasena as the paramparad-sisye of Kundakunda
of venerable name. There are, however, circumstantial evidences why Kunda-
kunda might have been tempted to call himself as the sisya of Bhadrabahu,
Bhadrabiahu was the great leader of a sangha, which he led to the South for
its physical, moral and spiritual welfare. After the demise of Bhadrabahu his
pupils and grand-pupils might have always looked upon him as the greatest
teacher; and especially in the South the ascetic community, being isolated,
might have inherited all the religious knowledge ultimately from the great
teacher Bhadrabahu. So it is no wonder, if Kundakunda, who was at the
head of an isolated ascetic group in the distant South and who always re-

*membered with reverence that whatever knowledge he had inherited was ulti-
mately traceable to Bhadrabahu, called himself as the s"igya 4. e. the traditional
pupil of Bhadrabahu in his works which are more of a compilatory character
based on hereditory instruetion than original compositions. But it may be
asked why not take Kundakunda as the direct disciple of Bhadrabahu S'ruta-
kevalin and put him in the 3rd century B. C. There are various difficulties :
Kundakunda, as, in that case, we might expect, does not figure in the lists of
Angadharins; the word s’isya is not enough tolead wusfo that conclusion,
because, as shown above, it could be used in the sense of a parampara-s‘isya;
I am not aware of any piece of Jaina tradition, legendary or literary, which
would give even the slightest support to put Kundakunda as the contemporary
of Bhadrabdihu S'rutakevalin; and the traditions, asthey are available, go
against this.date of 3rd century B. C.

KUNDAKUNDA'S AUTHORSHIP OF SATKHANDAGAMA-TIKA DISCUSSED.—

With regard to the tradition, that Padmanandi of Kundakundapura received
the knowledge of twofold Siddhanta and wrote a commentary on the three
sections of the Satkhandagama? two legitimate questlons can be raised :
‘PT her this Padmanandi of Kundakundapura is the same as our Kunda-

h ,, s secondly, whether Padmanandi of Kundakundapura has really
}w f {shmmentary on a part of the Satlhandagama. The validity of the

P01 e x’ based on this tradition, that Kundakunda cannot be earlier than 683

ﬁif@s after Vira, if not 770 years after Vira after assigning some years for ‘the

1 Jaina Sahitys Sams'odhaka, Vol, I, p, 21 etc.; Dr. Jacobi’s Introduction to Samardiccalahd

_ in Bibl. Ind. 1926.

2 Vasubindu Pratsstha-pathe Bd, Csloutta, 1925; the pras’asti, is also quoted 1n the Intro-
duction (p. 9) of Semayaprabhriam, Benares, 1914; for other instances where s'isya means
parampar@-s'isya see Annals of the B, O, R, L, Vol, XV, pp, 84-85,

S'rutavatdra, verses 160-61 etec,
c
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subseqitent teachets after Lohacarya, depends ofily on-the affirmativé reply of -
both of the above questions.. The conclusion can be .easily thrown overboard,
if one of the two questions is denied or shown to 'be of . a dubious character
because of some other tradition going'against it. A tradition, under ordinary
circumstances, can be hypothetically accepted, if its genuineness or bonafidy
is not vitiated by the presence of some other tradition fundamentally incon.
gruent in details and by the presence of improbabilities and uncomimon details
such as some special motive behind, divine intervention, miraculous occurances
etc. that are above the comprehension of ordinary human-understanding, The
first part of the tradition that Indranandiis referring to our Kundakunda, I
think, can be accepted ; according to epigraphic records our author, as seen
\above, had really the name Padmanandi and he came to be called Kundakunda ;
‘and Indranandi explains the second name associating it with his native place,
Second part of the tradition that Kundakunda wrote a commentary. on a.part
of Satlkhandagamae cannot be accepted without suspicion for various reasons:
no such commentary attributed to Kundakunda is available today, nor-have
I been able to find any traces of it in Dhavald and Jayadhaval® commentaries ;'
no references, in later literature, to this commentary have been brought to
light; the tradition, not being recorded in many works and very often, does
not appear to have been popular; and finally, this aspect of the tradition,
as recorded by Indranandi, is not accepted by Vibudha S’ridhara, who, in his
Srutdvatara,' the fourth section of Pasicddhikira, says thus: the twofold
:Siddhanta was being traditionally handed down, and Kundakiriti - learnt. the
‘Siddhanta from the great saint Kundakundacarya and composed a s'astra,
Pqﬂlcm me by name, extending over twelve thousand verses, on the first three
sections of Satkhanddgama. Thus the toss lies between Kundakunda and
Kundakirti, teacher and pupil ; and it cannot be easily settled with definiteness,
because the tradition is not getting any substantial support from other sources.
As to Kundakunda’s claim, Iam diffident, because in the major portion of his
exposition and style I find him more a narrative dogmatist than a zealous
| commentator; the polemic zeal of a commentator, so  patent in the works of
authors like Samantabhadra, Jinabhadra Ksamasramana, Siddhasena, Pajyapada
and a host of medizval commentators, is conspicuously absent in his works
so far available. In both the traditions there is, however, one point of agree- -
ment that the composition of Satkhanddgama precedes the time g SRy
kunda; but even this point should not be pressed too far with r k5.
chronological value, because a portion of the tradition has been piigy
doubtful ; and as to the genuineness of the antecedent links of the {rE oy o
Indranandi frankly says, there is much obscurity,’ and Vibudha Sridhara is
somewhat vague when he simply says ¢ paramparayd. A-scrutinising search

I | Sz’ddhdntasczr&dis‘an}graha, p. 318, Vol, 21 of MDJG, Bombay, sau,l—vaj:. 1979,
9 Srutavat@re, verse 151, which runs thus—

*  GQunadhara-Dharasendnvaye~gurvol piiredpara-lramo’ smabhih |
na jRdyate tad anvaya-tathaldgamna~muni-jandbhavat [}
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into the details " of these traditions makes us all the more awate as to how we
have to grope in darkness to settle the excat date of Kundakunda. So here
I can say only this much that we cannot, on the authority of the traditions
discussed above, insist too much that Kundakunda should be later than 683
wyears after Vira, ’
KUNDAEUNDA AS A CONTEMPORARY OF S'IVAKUMARA DISCUSSED.—
Now the fourth point about the possibility of Kundakunda’s being a contem-
porary of aruler Sivakumira Maharaja. I agree with Pt. Jugalkishore in
noting that Kundakunda has not referred to’ any such person, nor there is
any indieation to that effect in his works; his first commentator Amrtacandra,
so far as we know, does not refer to any S'ivakuméra Maharaja. It is only
Jayasena (c. middle of the 12th century A. D.), and following him the Kanarese
commentator Balacandra,’ that refer to Sivakumdra Maharaja, for whose
enhghtenment Jayasena says, Kundakunda composed his Paficastikaye. Jaya-
sena, in his commentaries on Padicdstikdya and Pravacanasira, mentions the
name of Sivakumara or -Mahardja;* but at times Sivakumira’s personality
.plays a very dubious role asin the opening passage of Pravacanasare, from
which one is tempted to suspect whether Sivakumara himself is the author of
Pravacangsira. It should be remembered that Jayasena’s statement cannot
deserve the credit of a contemporary evidence; and when we try to identify
this S'ivakumara with some king of the South Indian royal dynasties of the
early centuries of the Christian era, it is taken for granted that Jayasena’s
statement, in all ' probability, is based on some early tradition possibly
genuine in character.. Dr. Pathak was the first to attempt an identification,
and he proposed that this S‘ivakumara Maharaja should be identified with
«S'ivamrges’avarman of the Kadamba dynasty (about 528 A, D. according
to Pathak).® The patronage extended to Jainism and Jainas by Kadambas
is well known ; but that is no reason at all that Kundakunda should be put
-80 late as this. This conclusion cannot be accepted for various reasons: first,
that upsets some of the well recognised facts of ngambara chronology ;
‘secondly it is impossible that Kundakunda can be put in the 6th century, when
Merkara copper plates of Saka 388 mention Kundakundénvaya and give not less
than six names of Acaryas of that lineage ;* and this indicates that Kundakunda
will have to be put at least a century, if not more, earlier than the date of the
m’" lates. Perhaps it is to support this identification that he mis-inter-
Fa* words tad-anvaye in those copper-plates of the Rastrakuta dynasty ;
} fce in his interpretation is already noted above. More plausible is
5 L4 of Prof, Chakravarti, who identifies this S'ivakumara Maharaja with

1 Relative dates of Jayasena and Bilacandra will be discussed later.

2 Pafcastilays, Rayachandra Jana 8'astramala (RJS'), Bombay, Samvat 1972, pps 1 and 6;
Pravacanas@ra, pp. 1,19, 268, and 277; Ihave not been able to trace any mention of

Shvakumairs in his commentary on Samayasira.

3 Also shout 475-490 A. D., see G. M, Moraes: Kadamba Kula, chapter vi1 and the genells
logy facing p. 15,

4 B C., I, Coorg Inscriptions, No. 1,
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S'ivaskandha or Yuva Maharaja- of the -Pallava dynasty, asit has some favos
urable circumstantial evidences. The only difficulty, in the way of this iden=
tification, is the uncertainty of Pallava genealogy and chronology,! In their
records the kings'of the same name appear to figure at different periods:
S'ivaskandhavarman figures fifth in the Pallava line and before-him there was
one Skandhavarman; and “there,~in those records, the mention ismade of
reign-years and not of any standard era. The beginning of the Pallava
genealogy, therefore, is chronologically uncertain. Prof. Chakravarti, though
not explicit, appears to be aware of these difficulties when he says: ‘It is quite
possible, therefore, that this S'ivaskandha of Conjeepuram or one of the
predecessors of the same name was the contemporary and disciple -of Sti
Kundakunda’. So, if any historical value can be attached to the statements
of Jayasena, the identification of S'ivakumara with the Pallava king S'iva-
_ skandha is rhore probable than the one proposed by Pathak,

KUNDAKUNDA AS THE AUTHOR OF KURAL.—The attribution of the
authorship of Kural to Kundakunda has, no doubt, some bearing on the date
of Kundakunda, but the way in which Prof. Chakravarti tackles that problem,
I am afraid, contains the famous flaw of kunda-badara-nydya. Despite.various
sectarian claims, an unbiased critic would certainly find in Kural many Jaina
- indications, which cannot easily and naturally be explained according to other
. faiths, such asthe divinity walking on lotuses and possessing eight qualities
‘ etc. The commentator of Nilakesi, a Jaina work, calls Kural ‘as our own
Bible'; this indicates,. in addition to the internal ev1dences, that the author of
Eural is claimed by the Jainas, since a pretty long time, as belonging to their
community. As-to the date of Kural there are divergent opinions, On very
good grounds M. S. Ramasvami Ayangar puts Kural at the beginning of the
Christian era.? Further the Jaina tradition attributes the authorship of Kural
to a Jaina saint Elacarya, who after composing gave it away to his disciple
Tiruvalluvar, who introduced it to Madura Sangha. Now Kundakunda’s
authorship of Kural depends on the jdentity of Elacarya with Kundakunda,
_but this identity is not a sure ground. In our previous discussion, a part of
“the tradition that Kundakunda had five names has been shown to be dubious
*and not well founded ; so, if Prof. Chakravarti relies on that very tradition, I
'must say, it isinsufficient to prove the identity, though I am awarethat I
have not been able to disprove Kundakunda’s having a name Elacap oo 2l
have been in the case of the name Vakragriva etc. So some more
mecessary to show that Kundakunda had a name Elacarya; and if th
more definite, it can be accepted that Kundakunda was the author.
and consequently his age would be putin the first century A.D. 1 may
indicate, however, that at the beginning of the Christian era the circumstances,

as they might possibly have been then, appear to be ;quite tempting for an
author of the stamp and dignity of Kundakunda, orany other Jaina teache:

1 H., Herns: T'he Pallava Genecalogy; Aiyangar: Some contributions of Scuth Indix to Indios
culture, chapter viii etc.

2 Studics in Sowth Indian Jainism pp. 40 otc.
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.of eminence, to compose an eclectic work like Kural without making it purely
a code of Jaina dogmas. The Jainas were gaining ground round about Mysore
soon-after the 3rd century B. C., when Bhadrabahu migrated to the South ; and
within the next two centuries the Jaina faith must have been spreading
southwards, Ifit was to be preached to masses, it must be putin palatable
terms and that too in the vernacular of the masses. It has been a policy of
Jaina teachers, wherever they go, to adopt the local language for preaching
their dogmas. So they might have cultivated Tamil to spread and preach the
fundamental Jaina doctrines in Dravidian countries. The Jaina authorship
consistently explains the strong back-ground of Aryan thought and culture in
Kural, because only a couple of centuries before the Jainas had come down
freshly from Magadha and surrounding parts in Northern India. The Jaina
teachers, the earlier generations of them being well acquainted with Magadhan
polity and forms of Government, introduced in their works political notions
and theories as current in Magadha, and that is the reason why we find so
many points of affinity between Kautﬂyg.é_. Arthag dsira. and Kural. At the
beginning of the Christian era the Jaina teachers a appear to have been not very
confident about their prospective success in the Tamil land, and they might
have been afraid that their works might not be well received among the wise
of the land ; this appears to be the reason why Elacarya or (if he is identical
with Kundakunda) Kundakundacarya might have presented Kural to the
Madura Sarigha through his disciple, Tiruvalluvar, who, from his name, appears
to be the son of the soil in Tamil land. In the next two centuries the Jaina
faith became gradually established, and the Jainas were the pioneers of the so
called Augustan age of Tamil literature; and by the close of the 5th century
- A. D, as Devasena .tells us in his Da'rs anasare (24 etc.), Dravida-sangha,
perhaps a de.31gnat10n indicating some geographical hmitation to the Mila-
sangha, was established in Madura by Vajranandi.
. LATER LIMIT FOR THE DATE SUGGESTED FROM LITERARY AND EPI-
GRAPHIC EVIDENCES.—Turning to the earliest Digambara commentators with
a desire to see whether their works help us to settle the date of Kundakunda by
quotations etc, from Kundakunda’s works, we find that the earliest available
commentaries, being incorporated in Dhaval@ and Jayadhaval@, do not give
any help, because it is wellnigh impossible to distinguish the vanous strata
~"“7 ‘;r‘lr respective authors. PﬁJyapada, so far known the earliest Digambara
3 # Vator on Tattvarthasiira, quotes, in his Sarvarthasiddhs (11, 10),' five 1’
ﬂs } hich are found in the same order in Barasa-Anuvékikha (Nos. 25-29) ;|
27 /akunda, though he does not say as to from what soutce he s quGtfig. *
The context in which they are quoted, the serial order of quotation and the
absence of these' quotations in Rangwrtzka of Alkalanka® etc. go to indicate
the genuineness of these quotationsin Sarvdrthasiddha.® Barasa-Anuwvekiha

« 1 Sarvarthasiddhi, pp, 90 ete. Ed. Kolhapur, S'ake 1839,
2 Talivartha-Rijovarihom, Ed. Benares, 1816,

- 3 Sometimes the copyists, not mindihfz the chronological canscytences, intorporate, 10 the
courae of copymg, important quotations ebc. from later commentaries in ehrlier ones.
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v has some gathas common with the eighth chapter of Maldedra,! but these gathas

BONAD e 0% L BTy o e Sk

“do not ﬁgure therein ; and I am not aware of these gathas in any of the earljer
Jaina works. Under these circumstances and in view of the maintenance of.

the original order of these quoted gathas, it is clear that Pajyapada is quoting
from Barasa=Anuvekkhd of Kundakunda. , That puts a good later limit to the
; age of Kundakunda. Pajyapada lived earlier than the last quarter of the 5th

K century A.D.? so Kundakunda must be prior to him. Then the Merkara

copper-plates of S'aka 388, t.e. 466 A.D., to which reference is already made,
‘mention six Acaryas with a clear statement that they belonged to Kunda-
kundanvaya; that means Kundakundanvaya was in vogue, on the innocent
‘hypothesis that these six teachers were successors in that lineage, at leasta
hundred years before the date of the copper-plates, and further back if we take
that Kundakunda’s lineage began one century, if not more, earlier, it is not
too much, because the lineage of a saint does not begin immediately after his

f%‘ death. That brings us to the middle of the 3rd century. A. D. asthe later

‘limit of Kundakunda’s age.

‘THE TWO LIMITS AND THE POSSIBLE CONCLUSION.~In the light of
this long discussion on the age of Kundakunda wherein we have merely tried
to weigh the probabilities after approaching the problem from various angles
and by thoroughly thrashing the available traditions, we find that the tradition
puts his age in the second half of the first century B. C. and the first half of
the first century A. D.; the possibility “6f Q’aﬂﬂzandagmm being completed
‘before Kundakunda" would put him later than the middle of the'second century.
A.D.; and the Merkara copper-plates would show that the lafer limit of his

-

7 age Would be the middle of the third century A.D. TFurther the possibilities,

in the light of the “limitations d dlscussed that Kundakunda might have been a
contemporary of King S'ivaskandha of the Pallava dynasty and that he, if
proved to be the same as Elicirya on more definite grounds, might be the
author of Kural, would imply that the age of Kundakunda should be limited,
in the light of the circumastantial evidences noted above, to the first fwo

IR S aaninting

centuries of the Chrlstlan era, I am inclined to believe, after this long survey

. ‘of the available matenal that Kundakunda’s age lies af the begmmrng of the
‘1 Christian era.? ‘

1 Mildcara, Ed. MDJG Vols. 10 and 23. ‘ : g T

2 On Pujyapada and his date ete. see F. Keilhorn: 1. 4., Vol. X, pp. 76-79; K.jg
1, 4., Vol. XII pp. 19-21; Dr. S. K. Belvalkar: Systems of Sanskrit Grammay
Narasxmhacharya Karnitalks Kavicarite, Vol. I, pp. 5 ete.; Pt Premi: Jaul Bl
Vols. X111 Pp. 345 etc. and XIV pp. 49 ete; Pb. Jugalkishore: Svami SamaWinicrol
pp. 141 eto.

3 Ishould passingly referhere to o recent dircussion on the date of Kundakunds. The
second line of the 17th gathi of Niyamasire runs thus: edesips vitthGram loya-vibhagess
nddavvam {; on this Padmaprabha Maladhirideva comments thus: efesam caturgati-jioa-
bhedanam vistaralh Lolavibhagdbhidhana-paramdagame drstacyal | (p. 16 of Nsyamasdira
Bombay 1916}), Pt. Premi (Jaina Jagat VIII, iv) inferred from this that Kundakunda
is referring to the Prakrit Lolaribhdgs of Sarvanandi composed in S'aka 380; it is nof

\ available, but the Sanekrit version of it by Simhastiri is avmlnble, and that, therefore,
 Kundakuooda is lator than 458 A, D. Pt Premi’s position is logically weak, nor iz ib

Py
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¢ ' PRAKRIT DIALECT-AS AN EVIDENCE FOR THE' DATE ‘PROPOSED,—
Though not a sure ‘evidence, the stage of Prakrit also is, at times, used to
indicate the age of an author; this dialectal evidence, so far as I am aware of
the peculiar inherent fraits and geographical and circumstantial handicaps of
Prakrits, cannot be of an absolute character, but merely a cumulative one. In
the section on the Prakrit dialect of Pravacanasara it is indicated, after a
thorough analysis of the grammatical facts from the gathas of Pravacanasire,
that the stage of Prakrit, as represented by these gathas, is earlier than that
of the Prakrit portions, as critically analysed by Dr. Jacobi, of Natyas'dstra of
Bharata. The date of Natyas'asiva is a matter of uncertainty; possibly it is
anterior to Bhasa and Kalidasa and usually, therefore, it is assigned to the
beginning of the second century A. D. or so. This is quite in keeping with our
conclusion that Kundakunda might have flourished at the beginning of the
Christian era. The appearance of Apabhrams’a forms is also considered to
have some chronological utility. Itis shown, in the discussion about the
Prakrit dialect, that not a single Apabhrams’a form is traced in Pravacanasara ;
that possibly indicates a period when Prakrits had not developed as yet the
Apabhrams’a traces. Now Pawumacariya of Vimalasiri, which should be placed
at the beginning of the Christian era according to the statement of the author
himself,! shows many forms which can be called Apabhrams’a in the termi-
nology of Hemacandra. So.Kundakunda possibly belongs to an earlier period ;
making concession to geographical limitations that Kundakunda belonged
to the extreme south etc.,, this also favours our relegation of Kundakunda
to the beginning of the Christian era.

. DOMICILE ETC, IN THE LIGHT OF THE DATE PROPOSED.—The domi-
cile of Kundakunda will have to be sought in South India, especially in Dravida
country, from the spelling of his name, Kéndakunda,® from the fact that he is
called the preeminent leader of the Mila-sangha, and from his being and asso-
ciated with Dravida-saigha ; considering the probability of his association with
the Pallava dynasty, his activities might lie round about Conjeepuram, which was

guaranteed by the facts, as already shown by Pt. Jugalkishore (Jaine Jagat VIII
ix), The use loyavbhdagesu in plural does not indicate that i1t 18 the name of any indivi-
dual work, and much reliance, so far as historical and chronological purpose is con-
cerned, cannot be placed on the interpretation of the commentator, who comes long after
Kundakunda. The word might refer to a collection of works belonging to Lokanuyoga
group of Jaina Literature. The interpretation of the commentator should not be attri-
buted to Kundakunda., When the Merkara copper plates of S'aka 388 refer to Kunda-
“ kundanvaya and mention half a dozen teachers belonging to that lineage, it 18 impossible
that Kundskunda can be pub after S'aka 380, and thab he might be referring to the
work of Sarvanandi.
On internal evidences that Vimalastei was acquainted with Greek astronomy ete.
Dr. Jacobi doubts the date given by the author, and would put bim in the third century
A. D., or even somewhat later.
Quite recently it is reported in a Jaina Kannada Magazine, Vwelabhyudayae, I, 3-4, p.
54, that there 18 a village, Kondakundi, some four or five miles away from Guntkal
Railway station, associated with the hife of Kundakunda; a couple of furlongs away from
that village there is a cave, with some Jaina idols, where Kundakunda 19 said to have
performed his penances, ,

9
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a cultural centre, in the South, in the early centuries of the Christian era, The
tlme, when Kundakunda flourished, appears to be sufficiently "critical so far
as the upkeep of the Jaina community in the South was concerned., After
the arrival of Bhadrabahu, a fresh impetus must have been given to Jainism
in the South, and attempts must have been made to get royal patronage etc, -
to put Jainism on sound basis by conversions as we see from the traditional
stories associated with Samantabhadra*and Akalanka, The task before Kunda-
kunda must have been really a great one. The Digambaras had denounced
the Jaina canon as formed at Pataliputra by Svetimbaras after the famine in
Magadha was over; and by about the beginning of the Christian era, so far as
the Digambara Text-tradition was concerned, the important texts, as a whole,
had fallen into oblivion. Kundakunda had to respond to the religious needs
of the community ; and to meet this situation he must have composed small
tracts in Prakrit mainly based on whatever traditional text-knowledge was
inherited from early teachers. The traditional aspect of Kundakunda's works
is clear from the fact that his works have some common verses with some texts
of the S’vetambara canon ; being a common property in early days they have
been preserved by both the sections independently. On the one hand Kunda-
kunda stands as the converging centre of early text-tradition and on the other
his works themselves have given rise to commentaries and commentators thus

- diverging into a budding and exhuberent growth of Jaina dogmatic discussions
of various kinds,

3. KUNDAKUNDA’S WORKS :

KUNDAKUNDA AS THE AUTHOR OF 84 PAHUDAS.—Kundakunda has a
great halo of literary activity, and the tradition attributes to him not less than
eighty four treatises called Pahudas or Prabhrtas, The title pahuda, a present,
indicates, accordmg to one interpretation, that these books are composed or

. compiled with a spiritual purpose, and they are merely devotional presents
 to the Higher Self; Jayasena explains: the word thus: yathd ko'pi Devadatial
fraga -dars'andgrtham kimeit sarabhatam vastu rdjie dadati tat prabhriam bhios~

- nyate | tothd pamma,tmwradhaka-p'wrusas ya wirdosi-paramatma-raja-dars'ce

| nartham idamapt §dastram prabhytam [ This ishow commentators are skilful
in giving certain meanings. The real traditional meaning. appear tnae’\e

+ . different : Pahuda means an adhikara,? <. ¢. a section in which a partlcul
is treated or discussed. ~Soimié S'vetambara work too, have this desi
for instance, Joni-pakuda, Siddha-pahuda® etc. That Kundakunda +
Pahudas is merely a floating tradition, and I am not aware of any statement
to that effect from his commentators etc, The number is not at all incredible

1 See his commentary on Samayasirs, p, 555-6 (RJS edition); elsewhere, on p. §, he ]
interprets Snmaya-pihuda thus: prabhrtam saram sdrak s’uddhzwaathu samayasyatmanah

pribhriam samayaprablytam athavi samaya cea prabhriam [,
¢ 2 See G&mmatasare Jivokinda, githi 341 (SBJ V): ainyuro pahudayamn cyatlko i.e
ndhikira and pahuda.are synonyms,
3 Jaina Granthavali, pp. 62 & 66.
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in view of the fact that some of his Pahudas are very small tracts: Sutia-
- pahuda, for instance, contains only 27 githds. The circumstances also were
favourable for Kundakunda to compose numerous small tracts or prakaranas.
The Jaina community in the South, i the days of Kundakunda, was much
isolated from the main stock in Magadha and other parts. The community,
as a whole, had its religious needs. Digambaras did not attempt a fresh
compilation of the canon after the famine was over; and the canon, as shaped
at Pataliputra by some of their brethren in the North who came to be known
as S’vetambaras, was denounced by the Digambaras as simply a patch-work and
not genuine. The result was that the Digambaras lost almost all texts as a
whole. The only alternative before leaders lLike Kundakunda was to rely on
their memories and put together whatever they had traditionally received
from their teachers and grand-teachers, not as Arga-works, but merely as
sections 'or pieces from Axgas. In this manner Kundakunda might have
compiled and composed many small texts. One should not insist too much on
the number 84, because we get the names of only a few of them ;' and the

number of available works, attributed to Kundakunda, is comparatively small.

It must be plainly stated that in majority of the following works, the original .

texts scarcely mention the name of Kundakunda; at times traditionally they -

are attributed to Kundakunda, and sometimes the commentators say that
Kundakunda is the author; in every case I have taken care to see whether
any other author has claimed a particular work as his, and whether there is
any conflict in the tradition. In India philosophers and authors always stood
for systems; they were never particular in mentioning their names at the end
of their works, because they were conscious that whatever they were compiling
or composing belonged, sofar as the contents were concerned, to earlier
teachers. Being simply responsible for the form, they did not like to pose as
authors in the modern sense. Soin India we have philosophies and not
philosophers as in Greece; the authors never hesitated to merge their indivi-
dualities in a particular stream of philosophical thought; and the individual
philosopher, as Max Muiller puts it, is but the mouth-piece of tradition.

1 Besides the works studied in this section, the following are the names of works attri-
buted 0 Kundakunda ; some of the names are partly in Sansknit and partly in Prakrit,
and, ab times, differently spelt. There are still many Jaina hibraries that have not been
thoroughly inspected, and 80 1t 13 nob ab all 1mpossible that we might chance upon some
of these works ; for the sake of easy reference, I give here the names of worka attributed
to Kundakunda arranged sccording to English alphabets —1 Zc&rapﬁhu@a, 2 Alapa-
pahuda, 3 Amga (sdre)-pahuda, 4 Aradhand (sira)-pahuda, 5 Bamdha (sdra )-pahude,
6 Buddhi or Bodhypahuda, 7 Caranapdhuda, 8 Cilipahuda, 9 Curnipahuda, 10 Divvapahuda,
11 Dravya(sira )-pahuda, 12 Drstypdhuda, 13 Eyamtapihuda, 14 Jivapdhuda: 15 Jorz
(sdra )pahuda, 16 Karmovipalapahude, 17 Kremapahuda, 18 Kmyﬁscirapal_mda, 19
Ksapana (sare )-pahuda, 20 Labdhs (sara)-pakuda, 21 Loyapahuda, 22 ltfayapalzuqa, 28
Nitayapahuda(? ), 24 Nokammapahuda, 25 Parficavargapahude 26 Payaddhapahugl?, 27 _Paya~
pahuda, 28 Prakﬂapdhugla, 29 Pramdanapahude, 30 Salamipahuda(?), 31 Sam{ha_zzapahuqla.
32 Samavayapahuda, 33 Satdars'anapahude, 34 Siddhantapanuda, 35 S:kihapahuda, i 36
Sthanopdhuda, 37 Tattva (sire)-pahuda, 38 Toyapahuda, 39 Oghatapahuda, 40 Utpada~
Zpdhuc_la, 41 .Vzdydfpdlmc_la, 42 Vastupahuda, 43 Vilyya or Jrhayapahuda,
© @
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i

Now we will study the various works attributed to Kundakunda. All
his-works, so far avilable, are in Prakrit.

SAT-KHANDAGAMA-TIKA: Ttis already seen above that Indra-
nandi, in his S7uidvatdra, tells us that Padmanandi of Kundakundapura,

_ possibly the same as our Kundakunda, wrote a commentary, Parikarma by

. name, on the three sections of Sutkhanddgama. The commentary is not

\ available today. This tradition, moreover, is conflicted by the statement of
Vibudha S’ridhara, according to whom the author is Kundakirti, the pupil of
Kundakunda. So the existence and the authorship of this work belong to the
domain of uncertainty of tradition.!

MULACARA? Ttis an authoritative work on the conduct of Jama
monks, especially Digambaras. Its Prakrit dialect, contents, Text etc. are
very important, and need careful study especially in comparison with Nij-

. Juitis of the S'vetambara canon. Vasunandi,® the Sk. commentator, attributes

its authorshlp to Vattakera. I have come across certain south Indian MSS,,

s quite genuine in their appearance, wherein the name of the author is given as

. Kundakinda; these MSS. contain some additional githas. As'Tam Busy in

" collating and studying Maldcdra- text, I do not want to be dogmatic on this
point ; let it be an open question at this stage.

TEN-BHAKTIS.*—Prabhicandra, the author of Kriyakaldpa commentary,

- says in his commentary on Siddha-bhattt that all the Sanskrit Bhaktis are
composed by Pijyapada and the Prakrit ones by Kundakundacarya.®! We
are concerned here only with Prakrit Bhaktis. The text of Ten-Bhaktis, as

~ published, is not reliable for critical purposes; MSS, are at variance as to the
o number of verses in particular Bhaktis. As they are very little known outside
Jaina circles, Iintend to introduce them to the readers, particularly the
Prakrit Bhaktis. These Bhaktis, asthey are available in MSS., open with
., five-fold salutation ( pamca-namoydra ), mamgala-sutia, loguttama-sutia, sarand-~
" sutta, simdvya-suite in Prakrit prose.

TITTHAYARA-BHATTI: It has eight gathas in which salutations are

, offered to 24 Tirthadkaras with the specific meéntion of their names. Excepting
; the first verse it is common with S'vetambaras who generally_incorporate it in .
i 1 theu owwa-p'ratz]w*ama,na It is followed by Prakrit prose passages of

1 See the discussion above p. XVIIL ’
9 Maldedra with Vasunandi’s Sk. commentary is published in MDJG vols, 18
? published with a Hindi translation and an slphabetical index of gathis in Annnta
D. Jaina granthamald, Bombay 1919,
’ 3 Hoe belonged to circa 12th century A, D,

4~ An edition of Ten-bhaktis with the Sk, commentary of Prabhicandra and the Marath.

" translation of Pt. Jinadisa has appeared from Sholapur, 1921; in my remarks on these
Bhaktis I have used this edition, and, ot times, I have consulted a Kannagn 2318 y
called Kriyalaldpa, from my collection.
Samskrtah sarvah bhaktayah Padapﬁ;ymamt-l.rtah praklregatu Kundalundaearyoa-iriGh |
p. 61, Sholapur ed,

. 6 Compare p. 3 of Paitcspratitramaenasitrazi, Bombay 1925,

P
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pratikramana and alocand (4. e, confession and report of sins etc. committed ).

SIDDHA-BHATTI: There is a good deal of uncertainty about the -
number of verses. Here we get a discourse on Siddhas (4. e the liberated
souls), the classes of Siddhas, the way in which liberation is attained, the
happmess and the abode of Siddhas. it is concluded with an Zlocana prose
passage in Prakrit.

SUDA-BHATTI: It contains 11 gathas and the concluding prose
passage. It opens with a salutation to Siddhas. Then are offered salutations
to twelve Arigas by name ; the 12th Anga, Dittivdde, has five divisions. Then
follow the names of 14 Puvvas or Piirvas, which, according to the com-
mentator, are to be included in the fourth division of Distivida. The, re-
maining verses give further division. This Bhakti is important for the tra-
ditional lelSlOIl of early Jaina literature, —

o e o S e e et % e 4 S

OARITTA-BHATTI: It contains some 10 verses of Anustubh metre,
It opens with a salutation to Vardhamana Mahavira. The Tirthakara, for the,
benefit of hving beings, has preached five-fold caritra or econduct: samaiya,’ -
chedovatthavana, parihara-visuddhi, suhuma-samJama and jahikhada-cantta.?
Then are enumerated 28 mila-gunas and the uttara-gunas for the monks. The
monk determines to avoid the breach of these vows. There 1$ the usual prose
passage at the end. )

ANAGARA-BHATTI: 1t contains 23 gathis and there is a_prose
passage at the end Here  prayers are offered to all great saints endowed with
one. Then their detailed virtues, in the lLight of J amna enumerative techni-
calities, are given into groups from two onwards upto fourteen. These groups
indicate a thorough eultivation of dogmatic details 'in the monastic community
the members of which could easily grasp the details, when simply the groups
pared with those foui{d 1n Tiz.anamga 'md Samavayamga of the Svet'unbara. =
canon, This feature is seen even in Buddhist texts hke Angutior amkaya
Then various penancial practlces and achlevements of i6nks are described.
The author entertains a pious desire that these prayers might bring him the
destruction _of miseries. This Bhakti gives a good idea of the ideal conduct
expected from a Jaina monk.

t;g AYARIYA-BHATTI: It contains some 10 gathas. Here we geta
- #.~scription of an-ideal preceptor, who initiates others on the path of liberation.

_< ue great monks are e described to be patient like the earth, pleasing like water, _
clean like the sky and undisturbed Tike the ocean. Then follows the prose
passage in which the aspirant salutes the five dignitaries with their chara-
cteristics, and concludingly expresses his aspirations.

NIVVANA-BHATTI: It contains some 27 gathas. Here we have an
enumeration of Tirtharkaras and holy. personages with the places where they
-attained Nirvana; to them and to those places salutations are offered. This

1 Compare T'attvarthasitra 1X, 18,
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Bhakti is important from the points of Jaina traditional ‘mythology and geo

graphy. In the prose passage we are informed that Mahavira Vardhamina

attained Nirvana, at Pava, early in the morning, on Svati-naksatra, at the end

- of the night of the 14th day of the black half of the month of Kartika, .when
there Were still four years minus eight and half months (?) remaining of the
fourth era.! This s passage is so similar in style that it can be put without any
violation in the S’vetambara Jaina canon in a particular context.

PAMCAPARAMETTHI—BHATTI It contains 7 verses, the first six
are in Sygvini metre treated as a Matra-vrtta, and the last is a gatha. There is
a prose passage at the end, Here we get the eminent characteristics of five
dignitaries, and the aspirant hopes for eternal happiness.

CRITICAL REMARKS ON TEN-BHAKTIS.—Thus we have eight Prakrit
Bhaktis. In the case of Nandis'vara-Bhaltt and S'anti-Bhakli, we have only
the concluding Prakrit passages without the Prakrit metrical Bhaktis; and
* there might be, I think, metrical Nomdisara- and Swmtfb bhattis: that gives us

the required number of ten. The general outline of contents indicates that
these Bhaktis are something like devotional prayers with a strong dogmatic
and religious back-ground. Unfortunately there 1sno critical edition, nay
-~ evena correct and readable edition, of the Bhaktis. They are of utmost
., importance for the study of Jaina tradition ; the Prakrit dialect and the contents
also cannot be neglected. A critical student will immediately detect two
~ strata in, Prakrit Bhaktis: the first stratum consisting of concludmg prose
“passages and the next of metrical Bhaktis. Both the strata cannot be from
ithe'same author and of the same age. What is substantially found in prose
portions is amplified in details in metrical Bhaktis. The prose portions, when
i " carefully 1 read, remind us of closely similar passages in S’vetambara canonical
. texts, in their Pa*atzlm*amana and Avas'yokas Satras and texts like Pamwas'wtta
K So héreis a tract of literature which antedates the division of Jama church
and it has been inherited, with modlﬁcatlons here and there, indepedently by
Digambaras as well as S'vetambaras. It is no wuse discussing the authorship
« 'of these prose passages; they form the traditional heritage of . Jaina monks;
¢ and their age isas old as Jainism itself. Asto metncal Bhaktis, Titthayara-
i bhatts is common to both the sects, and that also must -have been tradltlonally ’
I \inherited. The remaining Bhaktis, too, might have been composed mainly
based on traditional knowledge ; and as a matter of fact, they have an appe1’
‘ rance of antiquity. It is just imaginable that Kundakunda might have com
? posed, or rather compiled, the metrical. Bhaktis to explain and amplify the
..prose Bhaktis, which, too, as traditional relics, he retained at the end. In the

B A and

N

1 The passage runs thus: imemmi avasappinie cavtthasamayassa pacchime bhac duttha
(addhattha f) masahine vasacaullammi sesaldlammi Pavac nayarie Kattiyamasassa kinka-
cardaste rattie Sadie nal Lhatte pacciise bhayarado Makadi BMaharire Vaddhamano mldlum
gado |; that mesns the fifth era began 3 years and, 3 montbs and o half after the nirvana
of Mahavira. Or dufths might be taken a8 3 three and half as in Marathi

2 Ed. with English Intcoduction, Critical Notes containing extracts from Haribhadra’s
Comumentary and English Trauslation by A. N, Upadbye, Kolhapur, 1934,
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course of amplification Kundakunda might have put together many suitable
verses from early tradition as inherited by him. Just to supplement the
Prakrit Bhaktis and to keep pace with the growing popularity of classical
Sanskrit among the Jaina monks, Pajyapida appearsto have composed the !
' ﬁSanskrit Bhaktis; some of them are dignified in style, and especially Siddha- lf;

{-Bhakti is a masterpiece of logical acumen, o

DAMSANA-PAHUDA:® It contains 36_gathas, The main topic is
the glorification of and discussion about Right faith or Samygdais’ana. Ordinarily
it consists in believing in the principles and categories preached by Jinas, and
really speaking 1t is the (realization of) self itself (19-20).2 Itis the foun-
dation of religion and the sure step to liberation (z, 21). In its absence -
knowledge, conduct and austerities are not counted at their real worth (3, 4,
15 etc.). The bondage of karmic sand 1s washed away by the water-current
of Right faith (7). Right faith forms the roots of the tree of virtue (10-11 ).
Men of Right faith deserve respect in this world and attain glories in the
next (2 ete.). Itisthe false believer who feels no regard for and envies the
natural condition of the monks (24). Virtues are no virtues, if they are not
well founded on Right faith (27). Inshort Right faith means an attitude of
pure manifegi_:at»ibﬁ of consciousness (28); and, when human birth is obtained,
one should not lose the opportumty of achieving Right faith by devotion to
Jinas (34 etc.).

CARITTA-PAHUDA: It has 44 gathas. The main discussion is about
the cultivation of Right conduct which is quite essential for the attainment of
of liberation (9); it is twofold: with reference to Right faith and Self-control
(5). The first should be endowed with eight virtues nissamlkiya ete. (7 ff.).

. A man of faith 1s on the path of knowledge and avoids sinful acts (14). He
sees the reality, realises it 1inits twofold aspects and avoids the breach of
conduct, and thus he becomes free from karmas (17-18). The second, namely

" self-control, is of two kinds : one for house-holders who have still some paraphe- .
rnalia ( parigraha ), and the other for houseless monks who have no parigraha at
all(20). The conduct of a layman 1s divided into eleven stages damsana-vaya
etc., and consists in the practice of five anu-vratas, partial vows, three guna-
vratas, virtual vows, and four s'iksd-vratas, disciplinary vows, which the author
defines in detail (21-25). The conduct of a monk consists in curbing five
senses, in observing five full vows, 1n cultivating 25 kiriyds (the same as bha-

‘pands, five attendant clauses of each vow) and in observing five samaiis (4. e.
the items of carefulness or regulation) and three guptis (. e. the contr‘ol gf
mind, speech and body) (27-36). He isa man of Right I{nfnwledge, discri-
minates Jiva from Ajiva; and he is on the path of liberation, if he rises above

. attachment and aversion ( 38).

1 The Eight-pahudas, Damsazna to Sila-pahuda, Rayanasara, and Barasa-A4 gzu?c“Llszi are —
%" published 1n MDJG. vol 17, the first six pahudas with the Sk, commentary ot S’rutsigara
and the rest with only Sk, chaya. . ]
2 1In giving the analysis of Pabudas etc. Ihave given, whenfaver convementl,.:henll‘ii;nt:
gdbhas in brackets; this summary incorporates a iree rendering, and not a liver
lation, of some of the giibhis,
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: SUTTA-PAHUDA: 1t has 27 gathas. The contents of the siitras are

- 1 given by Arahantas, while for, their proper textual form the Ganadharas are
‘responsible ; thus the contents are handed down from teacher to pupil (1-2),
A needle with stitra (4. ¢. thread ) is not lost, so a man with (the knowledge
- of) siitra (4. e. the sacred text) is not lost in samsara (3-4). The purport of
the sacred texts, as preached by the Jina, comprises various topics such as Jiva
‘and Ajiva; of these the man of Right faith should discriminate which is
.. acceptable (upadeya) and which is rejectable (heya); by studying this in its
ordinary and realistic aspects, one attains happiness after destroying karmic
dirt (6). Being devoid of scriptural knowledge, if one leads a life without
control (sacchamdam ), sinis the only consequence (9). The unique path,
.. leading to liberation, consists in giving up clothes and eating in the cavity of
“& palms (10). The greatest regard (tandand) is deserved by such monks who
are self-controlled, free from sin, enduring 22 disturbances (parische) and
capable of destroying karmas; while other monks, endowed with_Faith and
.- Knowledge but still using clothes, deserve only formal greeting (dochdkara )
< 1 (11-13). Even a hair-point of paraphernalia is harmful _to a monk; he eats
only once the food offered in the cavity of his palms; heis in the state in.

-, which he is born (jaha-jaya-rdva-gariso); and he never takes anything, not
‘even the sesamum-husk, by his hands (17 ff.). The nirgrantha type isthe

, | best, then comes that of a house-holder who is spiritually advanced (z0-21).
i The ascetic emblem prescribed for women 1is that she takes meals once and
has a garment which she retains even when she takes meals. Women are

-
iy

Y

| forbidden from accepting severe types of asceticism such as nakedness, becatise
f thevymg};qw constitutionally unfit : thereis a growth of subtle living beings in
74 their organ of generation, between their breasts, in their navel and armpits;
. their mind is fickle and devoid of purity ; they have monthly courses ; and they
i cannot” concentrate undisturbed. If they have faith, they go along the track
'possessed of the ascetic emblem noted above (22-25). When a man has to
accept something, it should be in a little quantity : even though there is plenty
of water in the ocean, only a small quantity is taken for washing purposes ;

. those who are free from desires are free from miseries ( 27 ).
BODHA-PAHUDA: This pahuda has 62 gathas distributed over eleven
topics which are enumerated (3-4) after the benedictory verses (1-2).
1. ayadana (Sk. Gyatana), spiritual or religious support or resort: 'I“he great
saint, who is self-controlled in every way, who has curbed the passions etc.,
" who is endowed with five great vows, and who, possessed of knowledge and
pure meditation, has realised his self, isa religious resort or support (5-7).

| o, cediharam (Sk. caityagrham ), holy edifice: The soul, constituted of kno-
wledge and pure with five full vows, is itself the holy edifice; according to

" 'the Jaina creed it is beneficial to six kinds of embodied beings; it serves as a
means for bondage and liberation, for happiness and misery according to

. individuals devoted thereto (8-9). 38.padima (3k. pratz'mﬁ:), image or.xfio]:
The image to be worshipped represents a bondless and passionless condltxon_ ;
when movable, it is that of a great saint, otherwise that of a Siddha who is

!
f
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endowed with infinite quaternity (ananta-catustaye), who is bodiless and free
from eight karmas and above disturbances (10-13). 4 damsana (Sk. darsana): :
Dars'ana is a comprehensive term comprising faith, knowledge and conduct, ’
- and shows the path of liberation. As a flower is constituted of scent, milk of

ghee, so dars’ana_ is materially or corporeally constituted of Right knowledge ' -

(14-15). 6. Jinabimba ( Sk. Jinabimba ), the idol of Jina or Arhat: It repre-
sents an embodiment of knowledge, control and passionlessness; it bestows
initiation (into the order) and instruction, and serves as a cause for destroying
the Karman ; it deserves worship and respect (16-18). 6. Jinamudda (Sk.
Jinamudra), the image or appearance of Jma: Itis such that therein the
activities of senses and passions are sealed with knowledge and unwavering
self-control (19). 7. ndna (Sk. jfidna), knowledge or enlightenment: An
ignorant person, like an archer without the bow, cannot hit the target of
Iiberation. He, who has the bow of firm mind, with a string of scriptural
knowledge, hasthe arrows of triple jewel and has his attention set .on the
highest object, will never miss the course of liberation (20-23). 8. deva, the
divinity : The great divinity who is free from delusion bestows on liberable
.souls (bhavya ) the Dharma which is pure with compassion and asceticism which
is free from all attachments (24-5). 9. tittha (Sk. #i7tha), the holy resort:
The pure Dharma, faith, control, austerities and knowledge—these are the
holy resorts; and therein the great monks should take bath in the form of
diksd, initiation into the order, and sks@, instruction (26-7). 0. Arahania
(Sk. Arhat), Jmna, the worshipful one: The nature of Arahanta can be
meditated upon from various points of view. Heis above birth and death
- and their antecedents ; and his description should be viewed from the points of
guna-sthana, margana-sthana, paryapti, prana, jiva-sthana etc. (28-36). His
physical existence, in that stage, is above bodily defects and diseases (37);

his flesh and blood are white: in short he is endowed with various abnormal -

O

excellences (38-41). I11. pavvajjd (Sk. pravrajyd), asceticism: Here the
afy;hor describes the nature of pravrajya, and thereby we get a glimpse of an
ideal monk. The monk should wander about being endowed with five full
vows, controlling his senses and devoted to study and meditation without
any desires. He should be free from attachment, conquer 22z parisahas, be
without passion and abstain from sinful activities. Friends or foes, praise or
abuse, gain or otherwise, grass or gold : all these he looks upon with equa-
nimity. He 1s free from disturbing factos, internal or external. He is above
delusion'and has come to possess virtues like faith, austerities, vows and self-
control (44-7, 50, 53, 56, 58 etc.). He is naked in the form in which heis
born; he wanders calmly with his arms hanging and with no weapons; and
he pays no attention towards his body (51-2). He keeps with him neither
internal nor external paraphernalia even to the extent of sesamum-husk (55) ; he
does not keep company of beasts, women, eunuchs and bad characters; he never
enters into unhealthy gossip, but always applies himself to study and medi-
tation (57). He lives in deserted houses, under the trees, in parks, on the
burial ground, on the top of mountain, in a mountain cave, in a dreadful forest

Y
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or in a dwelling place which is not specially built for him (42, 51 etc.; > 43 is
very obscure); stomes, wood, bare ground: all these he uses for seat and
‘bed (56). He receives food everywhere with no eonsrderatron of good or
mediocre, poor or rich houses (48). The last two gathas can be freely trans-
lated thus: That which was preached by Jinas came to be converted into
words in the sacred texts in (a particular) language; the same, as (it was .
traditionally) understood, has been similarly preached by the disciple of
Bhadrabahu, Success to lord Bhadrabahu, who is suya-nani, a teacher
“ knowing the text and meaning, and who knows the twelve Angas and the wrde'
extense of fourteen Parvargas.

BHAVA-PAHUDA: The total strength of this pahuda is 16 3 gathas ;
and there are some additional gathas also. The main current occupies a good
deal of glorification of and some discussion about bhdva, which, here, means the

< purity of psychic state (parindma-suddhi asin 5). This bhava is primarily
of thrée kinds: pure, auspicious and inauspicious (75 *1-3). It is bhavaliniga
that is of utmost importance, and not dravyalmga, in the case of an ascetic ;
it is the punty, of mind that makes one virtuous or vicious (2). A bhava—lmgr
sadhu is free from attachment for body etc. and completely immune from
vanity and passions, and he concentrates himself on his self (56, the way in
which he concentrates is shown by those popular gathas 57-60). A monk
. should become naked.from inside by giving up false faith and other flaws, and
. then he becomes automatically a naked monk according to the commandment
. of Jina (73, 54). Nakedness without the purity of mind is of no value

i atall (55).

It is dueto the absence of bhava that the soul has wandered and is
wandering in infinite samsara constituted of four grades of existence (gati ), ex-
periencing myriads of miseries and passing through various vicissitudes of ut-
most agony, accidental, mental, natural and physieal ; therein the soul is acting
~ under kandarp? and other motives and is busy with four' kinds of unhealthy
gossrp (7-17). The number of. births undergone is so great that the milk
" drunk from mothers’ breasts might fill an ocean, and so the tears of mothers
(19-21). Many bodies were accepted and grvenmnd the duration of life
came-to an end due to poison etc.(24-25). All things in this world were
tasted and much water drunk, but still there is no satisfaction (22-23).
Because of the absence of bhava, the soul has wandered everywhere, dying
various wretched births, dwelling in the dirt of maternal wombs and eating
- dirty fluid in childhbod (31-41 etc.). Bhava is the potent means to effect the
destruction of samsara. :

The glories -of bhava are untold. . Various wrtues, religious practrces,
austentles, scriptural study and knowledge all these are simply a farce in the
absence of bhava (20, 4, 5, etc. 7o etc. 87 etc. g7 etc. 105 ete. 125 ete.). This
possessron of bhava brings manifold glories to the soul (126 etc:). As long
as there is some ability, ‘one should try to cultivate the purity of mind and
hieart by undertakmg vanous religious practices (130 etc. ) - There are 36 3

£
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heretical creeds (kriydvadin etc.) which should be given up, and one should
be firm in Jainism (135, 140). : o
When'there " is:no-bhava, passions actually ruin the dpiritual destiny of
! the soul. Bahubali’s spiritual progress was. hindered by his vanity, even
; though he had no attachment for his body. .On account of midana, the saint
I Iyggdhupj}éga could not be a monk, and the saint Vas'istha suffered misery
i {44-46). Bahu, thougha Jaina monk, burntthe fown of Dandaka due to
. internal hatred and fellinto the Raurava-hell ; so also Dipayana, though a monk
' in appearanee but.devoid. of real ments, wandered in infinite samsara (49-50).
| Sivakumara, though encircled by young ladies, could put ar end to samsira
[ because of his heroic and pure mind. Bhavyasena could not be a bhava-
{. s'ramana (4. 6. an'aseetic with bhava ), even though he had learnt 12 Aiigas and
"' 14 Parvas, nay the whole of the scriptural knowledge ; while S’ivabhiti, whose
- '\ bhava was pure, attained omniscience by simply uttering itusg-mdsa ( 51-3).°
.Even the fish S'alisiktha, due to impurity of mind, fell into a great hell (86).
" A good man, when endowed with purity of mind, is not contaminated by
passions and pleasures like a lotus-leaf by water (152 ).

In order to get rid of the karmas one should reflect on the nature of
the self which is an embodiment of knowledge and consciousness; it should
be known to be without the qualities of taste, colour, smell, toueh and sound ;

.itis sentiency itself; it is beyond inferential mark ; and it has no definable
shape (61 etc,, 64). But from times immemornal the soul is bound by
karmas of eight kinds, to the stock of which additions are made by various
causes of karmic bondage such as mithydtve etc. (146 etc., 115); this karman
can be destroyed by religious practices accompanied by purity of mind,
Karman is the cause of samsara.” There cannot be a sprout, when the seed
is burnt; similarly when the seed of karman is burnt, there can never be the

1 Nidana isa sorb of remunerative hankering; 1b consists in hankering after fubure
pleasures and enjoyments as s remuneration of the penances etie. practised 1n this life.
One, who wants to achieve an equanmimous and peaceful voluntary submission to death
(‘sallelhand ), must keep his mind free from the attitude of nidana (Sarvdrthasiddhs VIII,
37), which is also a kind of monomania or painful concentration (d@riadhydna) (Ibidem
IX, 33). ’

2 The words fusa~mass symbolically stand for the concept thab the body is absolubel.y
distinet from the soul, hke the husk from the bean ; S'rutasagara gives a story op th:g
githa, and explains that phrase thus: tusén maso bhnna sis yathd tathd s'arir@d Gima
blannah [, r

3 Ihave pubtogether, in this paragraph, the legendary referemces from Bhavapahuda.
It is necessary that all such legendary anecdotes, incidentally referred to 1n early

' S'vetambara and Digambara texts, should be put together to: have s ghmpse of the

; ! initial capital of Jaina myths, Such references are found in Jaina texts like szz?as:
}. Bhagavati Aradhand of S'ivakol, Middcdra ete. A partial attempt i this direction,

1 } mainly confined to the Paiznas of the S'vetambara canon, is already made by Kl%bl%

w oo Kgn_:l_pbz in his monograph ¢Uber die vom Sterbfa.sten Hhandelnden dltern Pomnna d;; : a;:ati
E)rj"/ ” \:/ Kanow, Hamburg 1929. I have histed alphabetically all the leg,e-ndg from 4 e
‘ Y4 Aradhang of S'ivakoti, and I find thab some legends are common ‘vgxth ]i[amgfa-mnfa_on
' Paunng of the S'vetambars canon, Thus, many of these 1égends agggggbe, 3:; dll):::s

of the ohurch, and they are independently preserved by Digambaras and Sv'etdm .

e
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sprout of transmigration for those monks who have purity” of mind (124 )
Dharma, as preached by Jinas, consistsin self-concentration of a pure type
free from all'the flaws like attachment ‘etc. (83, 119 etc.); and it is thereby
that the samsara is crossed (83). As long as the self is not realised, liberation
cannot be attained, even though myriads of meritorious deeds are ‘done (84). °

. This very soul becomes the higher self, when it is completely free from

| karmas, and comes to be designated as Jiianin, Siva, Paramesthin, Sarvajfia,
| Visnu, Caturmukha and Buddha ¢:149). The preéminent path leading to this
state of unending bliss and knowledge consists in the -cultivation of triple
jewel: Right faith, Right knowledge and Right conduct (30-31). The. cul:

tivation of these jewels includes, at various stages, various detailed virtues;
to wit: reflection on five kinds of knowledge (65); giving up passions,

pleasures -and no-kasayas (76 etc. 89); thinking over sodasa-kdranas which
incur Tirthadkara-nama-karman (77 ) ; practising twelvefold penance and refle:
cting over 13 kriyas (78); practising faultless asceticism and observing-twofold
{ control; sleeping on the ground, abandoning five kinds of clothes without
' minding the parisahas (79, 92 etc.); constant study of scriptures whose
| contents are preached by Tirthankaras and which, in their textual form, are

i composed by Ganadharas (90); reflection on 12 anupreksas, 25 bhavands,
seven principles, nine categories and the groups of Jivas at various stages of

| Gunasthéna (94-95); practice of nine kinds- of celibacy ; giving up ten kinds
, of coition (96 ); aceepting only the preseribed food (101 ); observing five kinds
. of discipline (%inayc) and 10 kinds of vaiydvrfya (102-3); accepting four
; external lirigas only after there is internal purity (109); not to desire for fame
' and glory, but simply to practise primary and advanced virtues (mala- and
uttara-guna) (110-11); ete. ete
In short, says the author concludingly, Artha, Dharma, Kiéma and
" Moksa proceed from purity of mind (162). '
MOEKHA-PAHUDA: - 1t contains 106 gathas, The aim of the author
is to discuss about the Higher self, realizing which souls attain liberation (1-3 ).
The self is of .three kinds: the external represented by sense-organs, the
internal represented by psychic states, and the Higher represented by that
divinity free from karmic stains etc. (4-6). The aspirant, who has a liking for
and who has grasped the words of Jina and has consequently avoided unhealthy
activities, should give up all that is external and be introspective, so that the
Higher self might be realized (33, 38, 7 etc.). Itis through sheer ignorance
that this body is looked upon as selt (10 etc.). Para-dravye, or the object
external, isthat which is (absolutely).different from the nature of the self:
it may be living, non-living or an admixture of both. Sva-dravya is the self
itself which is pure, free from eight Karmas, and an embodiment of knowledge
(17-18). Those, who discriminate between-them and give up the external,
attain liberation following the path of Jinas (19),

1 Ilave slmost heaped these technical details in this paragraph only to indicate what an
amonnt of technicalities the author handlos; sometimes he explains them, bub in
msjority of cases he takes it for granted that his heavers or readers are already ,

" acquaintéd with them,

1
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.. The difference  between the self and the Higher self is similar to that
between ore and_ gold (24). When external objects are avoided and the
Higher self is meditated upon, the self reaches the stage of Higher self (7
etc.). Being free from pleasures and passions one should adopt jina-mudri,
i. ¢, the appearance of a true Jaina saint (46-47) and begin meditating on the
Higher-self (48). To achieve a successful meditation a thorough cultivation
of-three jewelsis quite necessary (34, 36, 37, 90 ete.). A crystal looks dis-
torted in colour, when it is .put near some foreign subtance; sois the case
with the soul, Unwavering and unruffled equanimity must be established
in the spiritual states; then the self is itself, just on the point of evolving the
Higher self (49-51, 83 etc.). Meditation is a potent means to self-realization
(26 etc.). When an aspirant is steeped in meditation, unmindful of his daily
routine, he becomes free from Karmas; being firm ip mind, faith and conduct
he attains the highest state (48 etc. 63 etc.). Evena particle of attachment
is a great adversary of self-realization, and hence all out-going inclinations
must be completely stopped (69, 66 etc.). One should meditate, firm like
the mount Meru, on the real nature of the soul, which is an embodiment of '
knowledge etc.«(84, 86 ete.). It is only the weak and undisciplined that
complam that the present time is not proper for meditation.” Dharma-dhyana
is possible for monks today, and thereby better, births, which  anticipate
liberation, can be acqulred (73- 78)

Right knowledge consists in discriminating Jiva from Ajiva (41); and
the right knower is he who knows things asthey are(58). There is tre-
mendous difference between 2 man of knowledge and an ignoramous. An
ignorant person might spend many births practising severe penances to destroy
the karman which can be destroyed, within a short time, by a man of
knowledge who is controlled in three ways (53 etc.). This right knowledge,
coupled with austerities, leads one to liberation; one without the other is
fruitless (59). A monk should abstain from all external activities, and con-
centrate on the real nature of the self ever maintaining his primary virtues
etc. (91 etc.). The self alone is the resort of shelter, because therein are
seated the five dignitaries (104).

The doctrine of Jina about bondage and liberation is, in short, that one
who is attached to objects external is bound, while one who abstains from
them gets rid of manifold karmas (13).

LIMGA-PAH UDA: It contains 22 gathés, Inthe case of monk,
~ is the bhwua—lmga, that is important ; mere external appearance (clo’wvya-lmga)
Wlu not make one a true monk (2). A monk, if he issinful even after
*accepting the emblem of a Jaina monk, ridicules the standard of asceticism
.and ruins his co-monks ( 3). If he sings and dances, is anxious and disturbed,
is attached for meals, harms the earth-bodied beings and plants, and loves
ladies and hates others, he is nomore a monk buta beast full of deceit
and trechery and devoid of discipline and conduct (4-5, 12, 15-18). If a
‘monk is unchaste, full of vanity, taking part in worldly activities and sins, and
violates the religious wvirtues, he is, destined to go to_hell (6,9, 10 eic.).
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In a monk’s appearance if one is unchaste, given to sinful thought, runs after
and quarrels for food, one wanders long in samsira (7-9). He is nota monk,
though an ascetic in appearance, but a thief, who takes things unoffered and
blames others (14). An ascetic, who eats at a harlot’s and praises that foud,
acts like a fool, and is not a true monk (21),

SILA PAHUDA: 1t is a discourse, in 40 gathas, on S1la, meaning

conduct, character, especially chastity. Knowledge and chaste life are not
incongruent ; if chaste conduct is wanting, objects of senses ruin that know-
ledge (2). Knowledge unaccompanied by chaste conduct, asceticism without
right faith and austerities without self-control are all worthless (5). Even men
of knowledge wander long in samséra, because they are given to pleasures;
but those who are chaste can easily put an end to samsara- after mastering
the knowledge and practising austerities. If a man of knowledge, who is given
to pleasures, can go to liberation, why is it that Surattaputta, though knowing
.+ Ten-plirvas, went to hell? Knowledge, faith, austerities and conduct bring
nirvapa for them who lead a chaste life (7, 9, 11 etc. 30). It is not enough if
grammatical, metrical, Vais’esika, Vyavahara (perhaps the same as Dharma-
s’astra) and Nyaya S'astras are studied (16) ;* to make human birth fruitful, a
chaste life must be led ; and thereby one is loved by gods'(15-17).

Chaste life, or s’iIa, is an important factor of spiritual life; it has its

attendant virtues like compassion to living beings, control, truthfulness, non«
theft, celibacy, satisfaction, right-faith and knowledge (1g9). A dose of poison
may entail death only once, but the dose of sénse-pleasures involves repeated
deaths and births in samsara (22), Sila, with its attendant virtues, like fire
assisted by wind, burns the deposit of old Karmas (34); and then the soul
becomes Siddha endowed with all the virtues (35).

EE

CRITICAL REMARKS ON EIGHT-PAHUDAS.~It has-been usual, possibly

ﬁom the fact that S’rutasagara wrote a commentary e massé on six pa,hudas,

L

’co take the six pahudas in a group ; and Chappshuda came to be looked upon,?
,through mistake, as the name of 2 work of Kundakunda. The last two pahudas
< have not been, somehow orthe other, commented upon by S'rutasigara,
‘Takmg into consideration the six pahudas, or even eight pahudas, it is clear
from the contents that each pahuda is meant to be an independent treatise.
. Each pahuda has a significant title which _substantially indicates the main

current of the subject matter, though, asusual in traditional texts, thereis

1 Asthe text of these Pihudas are nob critically edited, and hence not definite, I have
not taken into consideration the bearing of these gathiis on the date of Kundakunda;
and, morcover, the date of our author, whose works are of a compilatory character, will
have to bo gettled on other broader evidences than stray references hike these; for, o3
Dr. Jacobi, in a slightly different contexb, puts it, N othing is mors common tbfm that

* . guch details should be added es o gloss, or be incorporated even in the text, by those
who tranemitted ib either in writing: or in instructing their pupils” (SBE, 22, Intto-
_ duction pp. 39-40)

2 Seo W. Denccke’s essay in Fesigabe Jacobi, p. 163 cte. perhsps Dr, Winternitz follows
W. Denecke in his Indian Literature, (in English ) vol. I, p. 677, which has just reached

! my hands, I amnob aware of any commentary 'on six Pahudas by Amrtacandrs, theugh

+"} Dr. Wintornitz notes his name along with that of S'rutesdgara, ~ - y
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always scope for sxde-tOplcs. In some of them like Carétta- and Bodha-pahuda
the exposition of "the subject matter is very systematic, while in others like
Sutia- -and Bhava-pahuda the contents appear to be merely compiled; that

t

is why perhaps the ascetic emblem prescribed for women is included in

Sutta~-pahuda. The same topic, in these pahudas, appears in places more than
one : the discussion about liriga is found in Bhave-pahude and in Limga-pahuda,
Bhava-pahuda is extensively varied in its contents, and it is important from
various points of view: so many Jaina technicalities are simply referred to,
and the author takes it for granted that his hearers are already acquainted
with them ; the dogmatic property of Jainism must have been quite systema-
tically arranged'in numerical groups before the days of Kundakunda, otherwise
his off-hand introduction of technical terms would be meaningless; the legen-
dary references found in Bkcwa—pahuda indicate to the presence of many Jaina
mythological stories already current at the beginning of the Christian era.
The manner of exposition, in all these pahudas, is narrative and dogmatic, and
the author never feels the necessity of logical defence of the principles he is
enunciating ; sometimes he takes resort to similes to make his appeal effective.

I am perfectly aware that it is only on the ground of current tradition
that Kundakunda is accepted as the author of these pahudas, and no evidence
is coming forth, nor there is anything in these texts, taken as a whole, which
should preclude us from taking Kundakunda as the author of these works.
The texts of these pahudas, as utilised:by me, could not be claimed to be

-~
-

critical ; so there is every probability of omissions and commissions of gathas |
especially in such traditional texts. W, Denecke doubts Kundakunda’s.author- “
.ship, but he gives no definite reasons. Dialectally he finds that six pahudas

iare younger than Samayasara etc.; but this cannot be a safe guide, unless we
{are guided by critical editions. - T he reason for the presence of Apabhrams’a
forms in these pahudas, as compared with meuacanasam I have explained
in my discussion on the dialect of Pravacanasdra. It is imaginable that
traditionally compiled texts might be attributed to Kundakunda because of his
literary reputation; but to prove this we must have some strong evidence
“potent enough to cancel the current tradition. Concludingly I would say

ithat these pahudas contain many ideas, phrases and sentences which are quite .

-in tune with the spirit and phrasiology of Pravacanasira.

These pahudas have left great impression, a fact not unknown even to -

!S'rutasagara, on some of the later writers. Pajyapada has composed his
uS'wm.athzs ataka® in a systematic manner and with a stronger metaphysical
! " tone mainly based on M&kkhapahuda. Joindu also shows, 'in his compositions,
‘his close acquaintance with these pahudas. Many verses of Amrtacandra remind *
‘us of the gathas from these pahudas from which he quotes also. Gunabhadra,
'in his Atmanus’ asana,? follows closely many gathas from Bhava-pahuda etc.
RAYANASARA: It contains 162 verses, of which one is a dohd and
thé rest are gathas. The author intends to give a discourse on the religious

1’ Published in Sanitana Jaina Granbhamah (8JG), Vol, I, Bombay 1905,
2 Ibid, PP 92 ete, -

i
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duties of "laymen'and monks. A man of right faith always ’preach“es~what is

traditionally received from the Tirtharikaras through Ganadharas (2). Right

faith is.the root  of-the tree of liberation, and it istwofold (4); in its -absence

no yir'tues can stand (47 etc.); and it is a patent remedy -against Karman (52),

A’man of fdith is endowed with 70 virtues, and-is devoid of 44 flaws (8, 7).

The duties of a house-holder consist in giving gifts and in - performing piija,

and 'those of a monk in meditation -and study (11 etc.). Jinas should be

worshipped, and the gifts should be given to recepients (pdéra) who are of
three kinds (15'etc., 123 etc.). Pleasurable and happy equipments, here and

in the next world, are all the fruits of supatra-dana, like seeds giving good

crops when sown in fertile fields (17-30 etc.). That man, who appropriates for

himself the wealth meant for jirnoddhdra, pratisthd, Jinapdjd etc., is sure to-
go to hell etc, (32 etc.).

Men without right faith have no discriminative faculty (40), are not
devoted to religious duties, and do not meditate on the nature of the self
(49°ff). As opposed to a man.of right faith, who spends his' time thinking
over vairdgys and jiidna, the man of perverted faith spends his-time in greed,
wicked thoughts, laziness and quarrels. Men of right faith are rare today,
but 'still, as said by Jina, Dharma-dhyana is possible in the present age (57 ff.).,

Inauspicious mental attitude ( as'ubha-bhdva ) is inclined towards wicked
and irreligious channels of "activities, while the auspicious one towards merito-
rious and religious ones; aceordingly hell or heaven.is the consequence (61, 65
etc.). Auspicious attitude.is attended with the suppression of passions ete., and
consequently results into geal.sélf;pont;féi. A jfianin-immediately - destroys his
karman, and his achievements-are \}ziric‘sgi;(7z—79). ‘

Everywhere Bhakti or- de€o’t§oi_ig is quite necessary; all the religious
activities are fruitful, if one has regard <or devotion towards his teachers. (83
ff.). Asectic garb isa painful burden, ifone is not directed towards self-
realisation (88 ff.). In order to realise @tma-tattva and para-tativa, in this age,
study is'a sure remedy; so one should devote oneself to the study of
sacred texts which is as good as meditation (95). When one’s mind is set on
the Higher-self with mental, verbal and physical purity, karman is immediately
destroyed (96). This is the province of a great monk who abstains from all
unhealthy and irreligious activitiés, and absorbs himself in the self. Those
. who are attached to paraphernalia, like a fly stuck in phlegm, have no hope of
" self-realization (106, 93 ff.). Those monks who are self-willed, who do not live
with a gury, and who, being of bad conduct, oppose the sargha, are 2 bane to
‘Jainism'(108). It'is a great sin to dabble in worldly professions and to be
attachied to various items of worldly paraphernalia like gana and gaccha (109
‘etc.). ‘The monk should not eat anything according to his sweet will, but
receive only the proper food, which is put in the cavity of his palms (116,
120 ff:).” The penancial practices should be jntelligent,, and there should be
nio'Niankering after popularity, respect and gain (i31 etc.). Attachment is
bondage and non-attachment 1is liberation: knowing this one shquld not be
attached to bakir-Giman (134). There are so many things and relations which
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constitute bakiraiman and must be distinguished from -the real nature of the
self /(137-40). Realisation of the self.is liberation; to. achieve this end
jianabhygisa is a great means; for the house-holder, however, 53 duties are
prescribed (156=-57 ff.). The-three jewels stand for gana and gaccha, the various
virtues mean sangha, and samaya is the pure soul; the great monk should not
be attached to gana etc., but he should cultivate three jewels with its attendant
virtues, so that he will soon attain liberation. (161 etc,).

, CRITICAL REMARKS ON RAYANASARA.—The text of. Rayanasira, as
-a whole, is very badly handed down;- from the footnotes which contain the
results of the comparison of two MSS., itis clear that the number and the
sequence of gathas are not definite; and.they might further vary, if.more
MSS. are collated. There are repetitions of ideas, and the  arrangement.is
not quite satisfactory; and this might be due to the disturbance of the text -
by additional gathas. It is conspicuous and not usual in the- works of Kunda-
kunda that in the middle we have a dohé and about half a dozen verses in
Apabhrams’a dialect. So far.as. the, present shape of Rayanasara stands,.it
cannot be, as a whole, attnbuted _to Kundakunda. Itis just possible that the
grotind-work may be his; even then some- evidences to that effect must be
produced. There are certain points which are not quite favourable for the
authorship of Kundakunda : his name is not mentioned in the colophon ; some
verses are in Apabhrams’a which is abnormal in his works; no doubt there

. are many common ideas, but there are certain social touches which.are not

met with in his other works; gana, gaccha, sangha etc. are referred to and a

cryptic explanation is attempted; similes are found in his works, but the

- number of . similes is very great here. That Kundakunda is the author of

* Rayanasira should remain, I think, a point sub judice, until some more evi-
(,dences, one way or the other, are coming forth.

BARASA-AN UVEREHA: 1t gontams 91 gathas.. This work deals

with' 12 reflections’ which should necessarily be cultivated for the stoppage

1 The twelve Anupreksas, for various reasons the foremost being that the reflection
thereon 18 a cause of stopping the karmicinflux and that a discussion about them
includes many topics of Jaimsm, have proved a fascinating subject with Jamna authors
that much space is devoted to them in many works; and besides even independent works

+ have been wntten. To note only a few: - AlHdcdra of Vattakera has its 8th chapter
J devoted to this; then Kundakunda composed or complled his Barasa-dmwelkha which
. has much, 'even some gathas, common with the above_chapter); aboub 150 gabhas are
devoted to this topic in Bhagavats . Aradhana of S'ivakott (the text mentions his name
as S'ivarya ); in the S’ vetambara canon, for instance, some 70 verses cover these topics
in Mararasamdadhi Painna ; Barase Anuwiéllha of Kumara:or Kartikeya (circa 8th
cenb\;;;ﬁ A.D)) conbains 489 githas asand 18 3 solely devoted tol12 unupreksas, S’ubhacandra
m his Sanskrit Jaanarnars, devotes about 195 verses to Anupreksas. Digambara authors
like Amitagati, Somadeva and Padmanandi have discussed these anupreksis in their
works; ‘among the S'vetambaras,. too, works like Duadas i@_avana, ( Jamna - Granthdva
p. 180), Bhavanasamdi-prakarana ( Annias of the B. O. R. L vol. X1, 1.) are current.
“ Dhavala, in his Harivams'apurana (Apabhramsa) refers to, some work on Anupreksa
by one Simhanandi which 18 nob discovered, so far as I know, anywhere. In Kanarese,
Hindi and other vernaculars, too, works devoted to Anupreksa are composed both by
: . early and modern aurhors, *.

<
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of karmic influx, The {ollowing are the topics on which the monk is to
reflect constantly. 1. Various paraphernalia, relatives, physical strength and
beauty etc., are all transitory ; the soul alone iseternal and above all these
(1~7). 2. No external things like gems, medicines, armies and weapons can
rescue the soul from death; the only shelter is the'self ‘itself which is the seat
of five dignitaries and an abode of Right faith, knowledge, conduct and
austerities (8-13). 3. The soul is alone, alone responsible for the fruits of the
acts done (14-20). 4. Relatives, friends and this body: all these constitute
the object external, and are absolutely separate from the soul which isan
embodiment of faith and knowledge (21-3). 5. The soul is wandering in
samsara suffering many miseries with false motives and pretended attachments;
the soul, when it is free from karmas, gets out of samsira (24-38). 6. This
universe is threefold with hells below and heavens above that are the conse-
quences of inauspicious and auspicious manifestations of conciousness; when
there is pure manifestation, liberation is attained (39-42). 7. Everything
in this world is impure, and the soul alone, when free from karman, is pure
and an abode of eternal happiness (43-46). 8. Mithyatva, vowlessness,
passions and various activities are the causes of karmic influx which is the
cause of samsara ; so these causes should be removed (47-60). 9. Such reli-
gious activities, which counteract the karmic influx, should be reflected upon
(61-65). 10. Further the twofold way of shedding the karmic matter should
be considered (66~67). 11. Then 11 pratimds of a house-holder and 10
dharmas of a monk  should be considered; the internal and external attachs
ment should be given up, and one should meditate on the pure nature of the
self (68-82). 12, Enlightenment .is rare, so one should reflect on the means
of attaining it (83~86). Reflection on these 12 topics is spiritually fruitful,
and leads one to liberation. The subject has been thus treated, from ordinary
and real points of view, by the preceptor Kundakunda (87-91).
CRITICAL REMARKS ON BARASA-ANUVERKHA.—The text of Barasa«
<. | Anuveklha@ is not definite; as I have seen from comparison the number of
’ gathas varies from MS. to MS. ; even the last gatha, in which Kundakundajs
name is mentioned, is not found in some MSS. Whether the las’f gatha is
. composed by Kundakunda or not eannot be said at this stage, but this much is
" certain that the tradition is uniform in attributing this work to Kundakunda.
There is an - appearance of antiquity about the text: some of the gathas are
., i common with the 8th chapter of Miilgedra. which possibly indicates that.these
| yérses are traditionally inherited ; five gathas from this work are quoted, in the
i same order, in Saryartkasiddhi by Pijyapida; and the method of exposition is
" quite traditional and dogmatic. Many ideas and even sentences from this
book are taken and elaborated in later texts on anupreksa.
NIYAMASARA': It contains 187 gathas according to the text preser-

1 Published by Jaina Grantharatnakara- Kiiryalaya, Bombas: 1916 this et?ibi?n is alccgm-

¢ + panied by the.Sk. commentary of Padmaprabha Maladharideva and a Hindi trans d?tx:;
. of the same by Br, Shitalprasadaji. As to the ‘date of Padmapra;bhs, I would indica (

hete only the ‘tentative limitsof his age. In’ the -introductory verses he mentions
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ved in the Sk. commentary of Padmaprabha Maladharideva. The author has =
composed, following the words of Jina, this work as an excuse for self-medita-
tion. His aim is to give some essential discussion on Three jewels which
necessarily (niyamena) form the path of liberation (2-4). Right faith consists
in believing in a@pta, dgama and tattavs; after the description of the first two
(5-8) follows the detailed discussion about the tattvas or principles of Jainism.
Jive is"described with regard to its two upayogas and its natural and abnormal

. modifications (10-19); then further are discussed non-sentient principles,
namely, matter, dharma, adharma, skas'a and kala; with Jiva they are called
six substancees, and the same are known as asiikd@ya, when time or kalais
excepted (20-37). It is the duty of the soul to reliquish the objects external
and pursue 1ts own nature, since every soul, from the point of view of initial
purity, is a Siddha itself (38-51). This Right faith is devoid of perverted
motives.

Right knowledge is free from doubt, perversity or delusion and vacilla«
tion ; and it consists in the correct understanding as to what is acceptable and
What is rejectable.(51-52),

z Right conduct, from the vyavahara or ordinary point of wew, consists .
in observing five Mahavratas, five Samitis and three Guptis, all of which are
preclsely defined ( 56- -68); this topic is concluded with some remarks from the
nis'cayn point of view (69-70) and with the description of five dignitanes, viz,
Arhat, Siddha, Acarya, Upadhyaya and Sadhu (71-75). T hen, in order to
confirm the aspirant in his bhedabhydsa or bheda-~vijfiane (77-82), a discussion
about Right conduet from nis'‘caya-naya isset forth mainly describing the
ava\yalms ( with their attendant reflections) such as Pratlkré.fmana (83-94),
Pratyakhyana (95-106), Alocana of four kinds (107-12), Kayotsarga (119~ 23) o
(these two being the forms of prayascitie 113-118), Samayika (124-33) and
Parama-bhaktl which is two-fold: Nirvrti and Yoga-bhakti (134-40). An
expos1t1on on avas'yaka, which is defined as avasassa kamma avassayam, is given =
from the realistic point of view. These tites like pratikramana etc. lead a
monk to vitardga caritra, pass1onless conduct ; these are verbal rites, and one
should exert his utmost to convert them into med1tat10nal ones; the practice

- .of @vas'yakas leads to self-realization (141-58) attended with omniscience
twherein dars'ana and jfigna are simultaneous, just as light and heat are simul-
taneous in the Sun®. Omniscience is not merely self-illuminating, but it

WO o (3T

Siddhasena, Pijyapida, Bhattikaladka and Viranandi~vratindra, It 15 necessary to
see who 18 this Viranandi. We know two Viranandis, one the author of Candraprabla-
corifes who flourished earlier than 1025 A, D., as Vadirija refers to himin hii Pars'va.
nathacarste composed in that year; the second Viranandi, the author of Acd asdra,
comes much later and belongs possibly to the firsb half of the 12th century A. D.
Furbher in the light of Nidugall inseription { ZC, XII, Pavugada Nos. 51-52) of about
1232 A. D., I would say that Padmaprabha was a pupil of this second Viranandi;go
he might have flourished about the middle of the 12th century A, D. It remains to be
seen, however, as to what data would be supplied by various works referred to and
by different quotations 10 his commentary.

1 Slmnlbanelty of j¥dna and dars’ana in an omniscient is upheld here ; Slddhﬂﬂ?l’lﬂ, too, -
in-ls Sammatitarile II; 3 ff, accepts this vory position ; while Jinabhadra~ksamds Tamana
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illuminates, at the same time, other objects as well; in fact it is the
essential nature of the soul. The various activities of an omniscient do not
involve any further karmic bondage ; at the termination of his age, with all.the
karmas tracelessly destroyed, the liberated soul shoots up to.the top ofthe-
world ‘(loka), where he halts eternally because of the absence of any cause for
movement, and enjoys unparallelled eternal happiness ( 159-83).
' CRITICAL REMARKS ON NIvamasira.—That Kundakunda is the
‘author of Ni wyamasdra is accepted on the authority of Padmaprabhfl, the only
. known commentator of that work. The discussion of sub]ect matter is quite-
Worthy of Kundakunda, and the-whole atmosphere is quite in tune with other
works of his. The exposition of the subject matter is very systematic, leaving
aside some traditional verses here and there, as it would be clear from my
., analysis. For the division of the text into 12 s rutaskandhas, Padmaprabhadeva,
the commentator, is re5pon31ble, with all due deference to his high-lowing
spiritual muse I must say that this division has no sanction from the original
~|text, nor does it facilitate the understanding of the text in any way ; the author,
it appears, never intended to have any divisions in his work, The composite
character of the text, when read in the original, immediately impresses a reader ;
and in this respect it stands in contrast to Bhavapahude. This work contains
some traditional githés which are found in his other works, and also in
Malacqra. So far as I understand the discussion, Kundakunda’s enumeration—

SUTR = M

4o

‘Samaylka and Paramabhaktld 1t is shghtly different; from the. tradltlonal enum-
Leratlon wherem Alocana is absent, being possﬂg_ly included in _Pratikramana
Lwhich wgedes in actual@ance , and in place Ofwbhaktl we
have Stuti and Vaﬁddﬁf Kundakunda: divides Paramabhakti into two types:
&nmnd yoga-bhaktl, wherein can be smelt the traces of Stuti and Vandana.,
' Either Kundakunda did not want to stick to the traditional enumeration because
Ahe was discussing the subject from nis'‘caya-naya, or he- did not find any .
&naterial difference between the two enumerations, or he incorporates, in this
tcontext, some early tradition. The phrase loya-vibhdgesw in gatha 17 does not
\refer, as I understand it, to any individual text but to a class of literature of
Lokanuyoga group ; Whlle in gatha 94 the author demdedly refers to a text
v | Pratikramana-sutra by name®.
TALCT AN

PAMCATTHIVA-SANGAHA or PANCASTIKAVASARA*: 1t is
the devotion towards the doctrine that has goaded the author to produce this

/
7

e

( Videsavasyakabhasys 3132 ff.) and a host of other S'vetambara authors, following their
Canon, especially Nandi, Praojidpand and other texts, say that jiina and dars’ana in
a Kevalin are Lramena, step by step, and nob yugapat or simultaneously.
J 1 Midacare I,22.
/92 Mideara VII, 121 fl,
3 Padskamana-namadheye suile jahd vannidam padilamanam | ete,

4 P. E. Pavolini: 11 compendio “dei cinque elementi—Pamcalthiyasamgahasuttan in
Geornale della Sociele asiatica italiangz, vol. 14, pp. 1-40. Florence, 1901, ' with some
remarks on the language, metre and MSS. : we get here the bext edited with a summary
of contents of ench verse following Amrtacandra’s commentary; Ed. with Amxtacandra’s

Lt aac 20
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book for the further propagation and glorification of the creed. He proposes
to deliver a discourse on SaMAYa ; the contents are originally given out by
S'ramana ( Mahavira), and they lead the follower to liberation (2); samaya is
defined as the samavaye or collocation of five astikayas, <.e¢., those entities
that manifest, through numerous qualities and modes, their existence with
extensive spatial' points, wiz., soul (Jiva), matter (Pudgala), principles of
motion and rest (Dharma & Adharma)and space (Akas’a), of which the three
worlds are an outcome ( 3-5). The same including time (Kala ) are designated
as Dravyas which mutually interpenetrate and accommodate each other ever
retaining their individuality, and which are so called because of their passing
through various modes ever mantaining their existential character (6-9).
Dravya or substance has substantiality or existence, is endowed with triad of
origination, destruction and permanence, and forms the substratum of qualities
and modifications (10). Then follows a discussion on the mutual relatiou etc.
between substance, quality and modification, and the same illustrated in the
case of Jiva, in view of the doctrine of seven-fold predication (Saptabhangi)
(11-22). This introductory section (Pithika)is concluded with a discussion
on Time, which is Dravya but not an Astikdya, from the real and ordinary
points of view (23-26).
Then the author enumerates thé special characteristics of Jiva and diseu-
sses them in detail both in the transmigratory and liberated conditions. The
soul lives ( 30 ff.);'it is of the same size of the body it comes to occupy (33 ff.) ;
it has consciousness ( 38-9 ) which manifests into jfianae and dars'ana ( 40-52) ;
it is the performer of actions (53-56) and is liable for the results thereof
(67-67); and lastly the soul is potent. When discussing about the upayogas,
namely jfiana and dars’ana, the author deals with the relation between
substance and quality stated from the Jaina point of view. This discussion
about Jiva is winded with two cryptic gathas on the nature of Jiva in its one
to tenfold aspects (71-72). In the discussion about Ajiva the author gives
‘various types of matter down te the primary atom, the nature of which is
defined in detail ( 73-82), Then the two Astikayas, Dharma and Adharma, the
‘principles of motion and rest, are taken and their characteristic functions given
with illustration (83-9). After the discussion about Akas'a we get some gathas
on the corporeal and non-corporeal aspects of these substances (97-99). Then
Kala 1s discussed, and the section is concluded with two benedictory githas
(103-4).
After having discussed about substances (Dravya) and magnitudes
( Astikaya ), the author proposes to discuss the same as Padarthas or categornes,
thus shedding light in the path of liberation which consists 1 the cultivation
of Right faith, Right knowledge and Right 'conduct, which are defined in short

Sk. and Pande Hemardjaji's Hind: commentary in RJS, 1904; Ed. a second time with
the addition of the Sk. commentary of Jayasena, RJS, 1914; Edited with an Enghsh
translation, an o1iginal commentary n Enghsh and with philosophical and historical
N Introduction by Prof. A. Chakravarti in SBJ, Vol III, Arrah, 1920; Edited with &
Hind: rendering of Jayasena’s Sk, commentary by Br, Shitalaprasadaj from Surat.
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(104~7). The author enumerates the nine categories (108) and discusses them
serlally Jiva, its nature and types are biologically viewed (109-23); Ajiva
is defined, contrasted and its relation with Jiva discussed (124-30). Punya
and Pipa are defined as swbha- and asubha-parindme which must be sup-
pressed (131-34); auspicious attachment etc. lead to meritorious, and careless
conduct etc. lead to demeritorious influx of karman (135-40); for the stoppage
of karmic influx one has to rise above attachment and aversion (141-3);
he, who has stopped the karmic influx, if he practises penances etc., effects
the destruction of karmas (144-6); 1t is the passionate and tainted bhdavas that
lead to bondage (146-50); when the karmic influx is stopped and the deposit
too is consumed the immediate result is liberation, wherein the soul has its
innate and potential qualities completely developed (151-3).

Concludingly the author gives a beautiful appendix in which a discourse,
in short, on liberation and the path of liberation is given from 'vywucchama and
wig'eaya naye (161 etc. ).

CRITICAL REMARKS ON PANCASTIKAYA,~The text of Paficistikays,

as it is available today, is preserved in two recensions: one preserved in the

.~ Sk, commentary of Amrtacandra and the other commented upon by Jayasena’
the former contains 173 gathas and the latter.i81, the majority of additional
githas being found in the context of upayoga-disgussion. The division of

TN den sk Ao TAY O A b

the work into two S'ruta-skandhas, with a pithikd in the begmmng and 4
ciilild at the end, as proposed by Amrtacandra, is quite proper; and helps the
understanding of the text. The concluding verses of the first Sruta-skandha
(103-4) and the opening formula of the next might tempt one tp say that
these are two independent works put together by some other hand than that
of Kundakunda; no doubt that the two S'ruta-skandhas are meant to be
independent sections, each throwing light on the other; but Kundakunda
himself has brought them together in one work as indicated by the pronoun
testmy, in the opening gathda of 2nd S’ruta., which refers to Astikdayas etc.
dlscussed in the first; so the arrangement is by Kundakunda himself.
The word samgraha in the title indicates that it is mainly a compﬂatlon
* Dy and not a composition of Kundakunda; and theére are indications in the,
\ body+of the text that the author might have put together traditional verses
when trying to discuss a topic ina connected manner: . the characteristics
of the soul are not discussed in the order in which they are enumerated in
“ gatha 27 etc. as it is clear from the analysis, possibly due to the fact that the
author might have collected together the traditional verses; in many places

o PATs e e ot A e
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'the topical discussion is disturbed by the same idea repeated ; some gathas

~: (64 etc.) are called Siddhanta-sutrani by.Amrtacandra; sometimes groups
of gathas, which are a compact body in themselves but have little connection
?W1th the context, are met with here and there (71-2); and the so called
i Moksa-~culika is as good asan independent section. So Kundakunda might
have compiled this work out of the great range of traditional verses that he

: j imight have inherited from his teachers,

T
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SAMAYASARA} The author opens his discourse with the definition
of sgg;‘%cg@qﬁy‘aﬁagg para-sgmaye, which respectively stand for the realisation
of the self as identical with Right faith etc. and with material karmas (2).
‘When ekatva, <. 6., the oneness of the self, s realized there is no bondage at
all (3); and the aim of the author 1s to point out to this ekatva, the same as
bhedavijﬁ(mq, to the best of his ability (sva-vibhavena) (5). The ultimate
‘aim of every aspirant is to realise the pure soul as a knower from the Nis'caya
naya. Just as we cannot make a barbanan (mlefiche ). understand us unless
talked to in his speech, so Vyavahdra point of view is quite. necessary for
the understandifig "6f pui¢ Nis'Caya view-point (7 etc.); Vyayahara-naya
helps the weak speech of ours, which is incapable of fully expressing the
iggfifjr" (11 efc.).” The'pure Nis'caya view-point consists in realising the self
as unbotund and untouched by karmas, as one, steadfast and inseparable from
its attributes and not united with anything etc, The three jewels stand for
that self; just as we know, Dbelieve in and follow a king, so also it should be
/ with the self. The soul must exert to sever all attitudes of attachment as me
and mine, because the absolutely pure self cannot be anything other than
itself, Itis not the body but the merits of the soul embodied therein that
are to be praised. So infatuation with the objects external must be
conquered, exhausted and completely relinquished; the Jfianin then is
liberated. (14 etc.). r
-~ :..lgnoramuses identify the soul with various other things not being

- " aware that they are all forms of matter from which, really speaking, the

nature of the soul is absolutely different; they babble in conventional modes
of speech which cannot stand for the Truth. Jiva has no materal attributes,
nor has it really to do anything with Jiva-sthanas and Guna-sthanas which
are all occasioned by karman; it1s only for practical purposes that they
are predicated of the Jiva in its transmigratory condition. If all these
material states and entities are to be identical with Jiva, the differentiating
line between  spirit and matter will vanish out. The adjuncts and classi-
fications of Jivas are the outcome of Nama-karmah, (39-68). )

One must realise the difference between the soul and the karmic influx,
and leave off the states of anger etc., remaining in which the soul is bound
by karman. When the dange:r of impurity is known, the soul refrains from
the causes of @srava. Concentrating on the nature of the soul one should
consider everything as extraneous. The psychic states of the spirit and the
karmic transformations are naturally related; really speaking the soul is the
agent of its spiritual states wherein the material stuff is transformed into

1 Published with the Sk. commentaries of Amrbacandra and Jayasena in Sanitana J: ana
Granthamali, Benares, 1914; published with these two Sk. commentaries and a Hindi
commentary of Jayacandra in RJS, Bombay 1919; the text edited with Sk. shado,
Englsh translabion and commentary by J. L. Jaini 10 SBJ, vol. 8, Lucknow, 1930;
besides, Jayacandra’s Hindr commentary, which closely follows Amrtacandra, bas bee’n
published from Kolhapur, Bombay etc; Br. Shitalprasada, following Jayasena’s
commontary, has written a Hundi commentary on this, and 16 18 published from Surat,
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karman : it is only from the ordinary point of view that the agency of karman
is attributed to the soul. When the soul realizes itself as an embodiment
of knowledge, thereis no more bondage occasioned by Mithyatva ete. If
it is to be said that-the soul is not bound etc., we are led to absurd positions:
either there is no samsara or there is the illogical position of the Samkhya
doctrine (117 and 122). A Jfianin experiences psychic states of knowledge
and the Ajfianin the opposite of the same. One rises above various shades
of view-points and statements, when he comes to realize the pure self. (69-144)

Demeritorious and meritorious karmas can be compared with iron and
gold fetters respectively; to get liberation one must be free from both. It
is necessary that attachment should be given up, and one should absorb
himself in his pure self; otherwise all penances and religious practices are
fruitless. To believe n Jiva etc. is faith, to grasp them is knowledge, and
to avoid attachment etc. is conduct, which together conmstitute the path of
liberation, as they counteract Mlthyatva, ignorance and passions (145-163).

Mithyatva, etc., which are the psyechic states of souls in transmigration,
are the causes of karmic influx., When the psychic state is free from passional
tinge, there is no cause for bondage. A ripe fruit fallen to the ground cannot
stick back to the stalk, so the karman, when once completely destroyed,
cannot involve the soul in samsara. " A man of right faith, because of his
discriminative ability, is above bondage (164 180).

Gold, though heated, does not lose its yellow colour; so, though
" operated on by karman, the Jfianin does not leave his jfdnitva; his aim is to
discriminate the pure soul from passional states. Being free from all attach-
ments, when one concentrates oneself on his self, there is no more contact

with karman and No-karman (181-192).

The pleasures etc. of a man of right faith, because of the complete absence
of attachment etc. in his case, only exhaust his karmic deposit. He has fully
‘realised that his soul is only j#@yaks not to be identified with anything else.
Aitachment etc., even to the extent of a primary atom, cause a great danger
to self-realisation, even though one has mastered all the .sacred texts. One
should absorb omeself in his self, which is an embodiment of knowledge, and
thus be satisfied: that is excellent happiness. A Jiianin, being free from
attachment etc., is not rusted by karman, like a piece of gold thrown in mud;
while the 1gnomnt person isto be ecompared with a piece of iron. A man
of faith is endowed with nis's'ankd and other virtues, and is free from fear
ete. (193-236).

g If 2 man, with his body besmeared .with oil, st'mds in adusty place
and takes exercise of various Lmds, lie is coated with dust ; similarly a man
of false faith, p'tssmg through various states of attachment etc. and acting
in various ways, is bound by karmic dust. On the other hand, when the oil
is removed, the dust would not stick to his body inspite of his various
exerclses ; so a man of faith, who is not at all attached to anything, though
he actsin vaiious ways, is not bound by karman. One should be always
indifferent to the effects of karman. Really speaking hondage results from

e,
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impure thought-activity, whether a sinful act is committed or not. Though
the thought-activity proceeds from some object or the other, itis not the
object but the thought-activity that is responsible for bondage (237-287). \

A person, bounden in shackles, cannot get himself released, 1f he simply
thinks of shackles withont thinking of breaking them; so a manin samsara
must break the bonds of karman that he might be completely free. The chisel
of self-discrimination will help him to cut off these karmic shackles, and then
the pure self is realised (288-307).

In the case of an Ajfianin the fruition of karman leads to further bondage,
while the Jfianin feels spiritually light, when the karman gives its fruit. It
is wrong to accept absolute denial of agency in the case of Jiva as done by
Samkhyas (340), because thereby the relation of cause and effect and of doer
and enjoyer cannot be established. The psychic states of attachment and
aversion are seen 1 the soul and not in material objects. It 1s the alert sense
of absolute non-attachment thatiaises the soul to great heights of spirtual
magnanmmity. Knowledge and self are perfectly identical, neither less nor
more ; nor knowledge can be found elsewhere, nor be identiﬁed with anything
else. Leaving all external emblems one should apply himself to the pursuit
of liberation and be ever absorbed in omeself; so that eternal bliss might
be achieved.

CRITICAL REMARKS ON SAMAYASARA.—Sumayssdre is considered by |
the Jainas tobe the best work of Kundakunda, and its contents, according *
to the orthodox opinion, are too_sacred to be_iead by. house-holders; the
reasons aie quite plain: the work deals mainly with spiritual topics such as
bheda~vijiiana; the discussion 1s from S'uddha ms’caya point of view, and the .
Vyavahara point 1s explamed only to aVOId possible misunderstandings ; and
lastly the spiritual statements fiom Nis'eaya-naya may prove socially and ethi- ;
cally harmful to the house-holders who are almost absolutely lacking in spiritual
discipline. The majority of the statements aie in a reflective and meditational
tone sometimes even in the_first person. The aim of the author is to impress
on the readers that 1gnorance resulting from karmic association has barred .
many a soul from self-realisation ; ; so every aspirant must 1se above all
attachment and realise the soul as absolutely pure, sentient, omniscient and
completely distinct from lifeless stuff (ajiva): this 1s the highest pitch of _
Jaina spiritual teaching. The author takes it for granted that his 1eaders are
already acquainted with Jaina terminology, and he goes on brooding over the
real nature of the soul, sometimes distinguishing 1t from matteér, sometimes
dm the mature of karman,. its influx, bondage etc., and sometimes
showing the way of st0pp1ng and exhausting the karman There is a simpli~ '’
city and directness in his utterances which appear like_the attempts of the
autligr to express the mcommumcable Wthh he hlmself has expenenced He

is very fluent, jubilant and exhilarated, when he goes on reflecting on the
pure nature of the self. It isno wonder, therefore, if he has not cared for
what is called systematlc exposition seen for instance in his works like j
C’amttco-pwhuda. He Would repeat 1deas and sentences ]ust to make the topic
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more impressive. Here and there, when the textis read without using the
commentaries, one feels that groups of traditional verses are intruding on the
/)i context indicating perhaps that many traditional verses were included, when

{ this text came to be so shaped by Kundakunda.

' The author’s reference to Do:kiriyayada. in 85-6 is interesting, though it
isnot discussed in detail. The tenet that the soul can be the agent ofits:
psychic states and also of karmic odifications, is not accepted by Jaina:
philosophers. In the S'vetambara canon, too, the Do-kiriyavada, in its various
aspects, has been criticised; according to the S'vetambara tradition the
., promulgator of this creed was Arya Ganga who flourished 228 years after
Mahavira.!

» The next interesting reference is to the Samkhya doctrine in gathas 117,

" 122 and 340, by name, The position of Purusa and his relation with Praketi
are some of the weak stones in the structure of Samkhya ontology: Purusa:
being ever free can never be bound; itis the Prakrti thatis bound and

. liberated. The question can be raised, ifthere is no bondage why talk of

. liberation ; and if there is no real connection between Purusa and Prakrti, how

! the false conception of such connection can rise? It is these points, such as

, Prakrti does everything and Purusa is neutral without doing anything, that

. are attacked. The Jaina position is that the soul or spirit is the agent of

. various bhdvas or psychic states whereby there is the influx of karman leading

to further bondage ; when the karmas are destroyed, with their causes rooted
out and the existing stock evaporated, the soul attains its natural purity
constituted of eternal bliss and omniscience.

The text of Sumayasira has 415 verses according to Amrtacandra’s .
recension and 439 verses according to that of Jayasena; it is not only the
question of addifional gathas, but sometimes Jayasena preserves_important
< and 1ndependent variants, ; the majority are gathas there being “only 4 anustubh
i-verses in the oth section. Amrtacandra divides the whole text into ¢ Ankas
| with a purve-range at the beginning and a paris'iste at the end ; this division,

i though not sanctioned by the author, is helpful to grasp the contents of this,

the biggest work of Kundakunda.

THE | DESIGNATION NATAKA DISCUSSED.,—Though it has been usual to

Feall Pemcastzkaya, Provacanasira and Swmoyasdre as Nataka-trayi, itis, in

. fact, Sumayasdre alone, whose contents refer to the drama.of samséra in which

! Jiva and Ajiva. are the dramatis persona playing v the t6lé of asrava etc,, that

- is fit to be called a nataka, It is from this that all the three works which

" constituted the Prabhrta-trayi came to be called natakas, Amrtacandra
_-appears to be the first to give this de51gnat10n to Samayasdra,® and he wanted
" to make it more appropriate by various indications scattered all over his
commentary : the introductory section is .called Parya-ranga; the work is

—TT

{A

1 See Bhagarati-silra 1, ix, sitra 75; I, x, siitra 18; II, v, sitra 100 otc.; also Fisesde
vas'yalablasye 2424 ff. )
9 It is inberestiug to note that Amrtacandrs, with Samayasirs ngainst his nome, finds o ‘
- ploce, 08 o play-wright, in M. Schuyler's Biliography of the Sanekris Drama, p. 4.
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divided into Ankas or acts; ‘dramatic terms 'like niskrantal, pravisati etc.
are used at the end and T beginning of different chapters from the end of the
2nd chapter; and he uses, here and there, other terms quite usual in Sanskrit
dramas. Jayasena, too, adopts these ‘terms, but he calls the chapters as
Adhikaras. T T

e AN

4, PRAVACANASARA OF KUNDAKUNDA

a) Study of Pravacanasara.

PRAVACANASARA IN ORIENTAL STUDIES.—Pavayanasare or Pravas
eanasdra of Kundakunda is a pretty popular work in Jaina circles, and copies
of it would be found almost in every Digambara collection'; but it is very
lately, especially becatise the Digambatas were too reluet'mt to open their
" stores of books for others, that the MSS. of it fell into the hands of oriental-
ists. Bulher knew its name as a sacred work belonging to the dravyanuyoga
group of the Digambara hterature?. K. B. Pathak too referred to it as a
work of Kundakunda®. It was the late Dr. R. G. Bhandarkar, that all-round
brilliant and stationary Dhruva star in the firmament of oriental learning,
who, in his monumental report for 1883-4, gave some excerpts from Prava-
canasdra, and gave also the analysis of it incorporating a translation too ofa
+ few gathas ; concludingly he compared some of the Jaina tenets with those of
Samkhya, Vedanta and Buddhism, and attempted a chronological evaluation
of Jainism as a system. Some of his conclusions were so striking that they
received almost immediate attention of and were searchingly scrutinised and
- criticised by Dr. Jacobi*; and so far as I know, his eriticism never appears
to have been replied to by Bhandarkar ; perhaps, he had no immediate occas-
ion for that. Further Pravacanasiare finds place in Strassburg collection of
Digambara MSS., and is consequently noticed by Leumann®. Pischel, in his
comparative grammar of Praknt dialects®, took a grammatical notice of the
githas quoted by Bhandarkar and came to the conclusion that the dialect
should be designated as Jaina S’auraseni. Later on, since its publication’,

1 Iam very thankful to Prof. H. D. Velankar, Wilson College, Bombay, from whom I
learn that there are 8 MSS. of Pravacanasira ab the Bhandarkar Oriental Research
Institute, Poona, .1 abt Arrah, 2 at Midalidri, 3 at Sarasvatt Bhavana Bombay (2 of
which are used for the present edition ), 1 at Bhules'vara Jaina Mandira, Bombay, and
6 at Terapanthi | Bada Mandira, Jaipura. Besides, MSS. of this work are available in
Karanja collections ( See Catalogue of Sk. and Pk, MSS. sn C. P. and Berar, 1926 ) and also
in local Mathas of Kolhapur and Belgola,

2 I. 4., Vol. VI, pp. 28-9. '

3 I A., Vol.XIV, pp. 14-26; there is no work named Prabhrissira though DPathak
mentions it along with Pravacanasara.

4 SBE, XLV, Introduction p. 35 ete.

b Wiener Zestschrift fur die Kunde des Morgenlandes, Vol. X1, pp. 207-312.

«°6 Grammatic der Prakrit-Sprachen in the Grundriss ete. Strassburg, 1§00,
' 7 Edited in RJS, samvat 1969; published with Br,:Shitalprasada’s Hmdl translation of
Jayasena’s commentary in three vols, Virn samvat 2450-52, Surat ; ‘an Enghsh trans-

, _ lation of Pravacanasara was promised by the "Jama Laterature Socwby, London, but
18 not published as yet,

9
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Pr‘m.;accgmsd‘m invariably finds place in the list of important works of
Jainism?, :
0) The Text of Pravacanasara.

) TEXT INFLUENCED BY THE COMMENTARY.—Manuscripts of Provaca-
nasare generally contain one or the other commentary along with the text for
various reasons: among the Digambaras the practice of studying Prakrit
gathas unaided by a Sk. gloss has fallen out of use since long ; the textasa
‘.Whole is too difficult to be understood without a2 commentary; and lastly there
is already the bias that an authoritative work like Pravacanasdra should be
studied with the help of a commentary, if a direct teacher is not available,
Even if some MSS. without a commentary are available, they are so late in
age that there is evely possibility of their being copied from some MS, with a
commentary, .

TwWO RECENSIONS OF THE TEXT.—The text of Pravacanasira is
preserved in two recensions: one along with the commentary of Amrtacandra
and the other adopted by Jayasena and other commentators. According to
Amrtacandra it contains 275 gathas divided into three S'rutaskandhas?, each
dealing with Jiiana-tattva, Jfieya-tattva and Carana-tattva and containing 92,
108, and 75 gathas respectively. Jayasena, however, adopts the three divisions,
calling them adhikaras, following Amrtacandra whose commentary was already
before him when he wrote his ; but according to him the number of gathas is
larger and comes to 311, each adhikara containing 101, 113 and 97 gathas
respectively. Thus it is clear that the recension of Amrtacandra is shorter in
each section, and of this Jayasena is quite aware®. Jayasena has a definite*
text before him; and he has stuck upto it, though the earlier commentator
Amrtacandra, whom Jayasena follows in all the philosophical discussions,
adopted a shorter recension. Balacandra, the Kannada commentator, follows
Jayasena. As to Prabhacandra, the copy of his commentary examined by me is
defective, but it appears that his version of the text is nearer that of Jayasena
than that of Amrtacandra. Thus Amrtacandra’s recension is shorter and stands
by itself.

CRITERIONS OF TEXTUAL CRITICISM AND THE NATURE OF ADDITION-
AL GATHAS.—It is very difficult to apply objective standards and settle
whether particular gatha might have been originally includedin the text by the
author himself or added later on : the compilatory character of Kundakunda's
works nullifies the criterion whether a gatha fits in a particular context or
not ; the available MSS. are accompanied by one or the other commentary, so

1 Dr. Winternitz (Indian Literature, II, p. 576) describes Pravacanasfira os o ‘much
prized book on Jinistic dogmatics, psychology and ethicg’. Prof. A, B, Dhrava ( bis
Introduction to Syddvadamaijari in Bombay Sk. and Pk. geries, p. 80) describes it na
‘a comprohensive survey of Jainism’,

This S'rutaskandha division reminds us of similar divisionsin dedrdigs and Sairalrténys
cte. of the S'vetimbara canon,

See below the discussion about Jayasena's commentary,

At times Jayasena pives alternative readings of the same gathas and interprebs them
twice, seo, for instance, 11, 46-7,

+
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they are already under the bias of a particular commentary ; and lastly whether
a githd can be admitted in a particular context is sure.to be a subjective
criterion‘in works like Pravacanasira. It will be a reliable evidence that
would make a particular gatha of dubious authenticity, if the same gatha
appears in some other works in a more fitting context; but that even is not
conclusive, because so many traditional verses are likely to be independently
inherited, Under these circumastances the safer way would be to indicate
the-contents and the general nature of these gathasin the lomger recension
and see what position they occupy in the text.

Boox 1

19 *1 It is something like a gloss on the previous githad and does not
disturb the context very much.

52 *2 It is salutationary and comes at the end of a sub-section ; it is nat
unusual in Kundakunda’s works to find a salutationary gatha even
in the middle, see for instande I, 8z.

68 *3.4 These two come at the end of a sub-section; Arhat and Siddha
are defined, and salutations to Siddha are offered.

w9 *5-6 The topic is continued by defining Deva; the second gatha is
salutationary.

82 *»  Continuation of the salutation in the previous gatha.

92 *8-9 Concluding and partly benedictory gathas.

*1 The opening marigala which is almost indispensable.

43 *2 When the author has said in the previous gatha mnutthi padesa tti
kalassa, one feels the necessity of further explanation, and it is
fulfilled by this gatha.

53 *3 This gatha gives the further divisions of four li.e-essentials mentioned
in the previous gatha ; the absence of this gatha wonld not disturb
the text.

95 *4  This gatha has some distant connection with the previous one ; toa

- certamn extent it disturbs the context ; it is not included in.Prabhéca-
ndra’s commentary ; and lastly it occurs in Gémmatasara, Karma-
kanda 163.
108 *5  Concluding salutation to Siddha etc.

Book 111
17 *1-2  The point in the previous gatha is amplified with an illustration; one
feels that they are quite suited to the context.
-20 *3-5  Explaining the significance of abstention fiom parigraha, arguments
) against the use of clothing, gourd-bowl are put forth in these gathas.
24 *6-16 Discussing about non-attention towards the body, arguments against
women attaining hberation are set forth, and the ascetic emblem of
a nun is described,
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.46 *17  This gathi tells us how a monk becomes negligent ; 1 think it
disturbs the context to a certain extent.
29 *18-20 Discussing about the nature of faultless food of a monk, the faults
b of flesh are set forth. :
39 *21 It elucidates further the same idea that is being discussed in that
context,
68 *22 A bit of additional explanation ; the context is not disturbed even if
it is dropped; it occurs in Padicdstikaya 137, where it is more fitting,
CLASSIFICATION AND SCRUTINY OF ADDITIONAL GATHAS.—From the
above analysis it would be clear that these githas can be grouped under three
convenient heads: first, gathas containing salutation and benediction, wiz.,
-1, *2, *4, %6, *7, *8-9 ; 1I, *1, *5 ; secondly, those containing explanation and
amplification, viz., I, 1, * 3, *5; II, *2, *3; III, *1-2, *18-20, *21, *22; and
lastly those containing additional information, viz., II, *4 ; III *3-5, *6-16, *17.
In the first two groups there are some gathas of a neutral character, 4. ¢, even
if they are dropped their absence would not be felt, and even if they are prese-
nt they do not materially add to the contents of Pravacanasara as a whole. So
it is the last group which needs strict scrutiny. The main criterion to be applied
to the third group is whether the additional information given by these githis
is or is not consistent with the contents of other works of Kundakunda; if
there is any inconsistency, the gathas will have to be looked upon as of doubtful
authenticity; and if the same contents are found in other works of Kundakunda,
they can be treated as acceptable, because the repetition of an idea is not
abnormal in works of traditional character. The position of IT, *4, especially in
that particular context, is doubtful. The remonstration against the use of
clothes, in 1II, “3-5, is only an amplification of one of the 28 primary virtues
(111, 4, 8-9, etc.), and this subject is discussed in details in C’drf&ttapfﬂmda
(z0 ff.), Suttapdhuda (17 ff.), Bodhapahude (51 ff) and other works of his; so
* this tépic is quite in tune with Kundakunda's discussions. That women cannot
‘attain liberation, as set forth in III, ¥6-16, isa topic which represents the
Digambara view against that held by the S’vetambaras. "It is not only he.re, but
also in Suttapikuda ( 22 ff. ), that Kundakunda states his views almost in the
same tone. Further, even if it is taken that he is attacking S'vetambaras witho-
ut mentioning their name, there is no anachronism at all, because Kundakunda
flourished, as already seen, after this division in the J.aina church. The conten.ts
of 111, *17 have nothing special, though the gatha disturbs t.he context. So, 1’n
i conclusion, Idonot find that there is any strong case against “Kunda!cupdas
authorship, as a composer or compiler, of these gddx}tl_ongl gi?hﬁs, excepting one
e gﬁth'{ié whose position I have detected to be ﬁlublous in that context.
" CRITICAL LIGHT ON THE RECENSION OF AMRTACANDRA.—Now the
immediate question that confronts us is as to why Ampta(.;andra does not inclu-
de these gathas in his commentary. Textual ﬁdah’cy anfi literal Eranslatmn are
not the aims of his commentary ; his commentary 1s h_ke a bhasyef where he
~vants simply to expound with additional touc.hes and in a systematical manner
the contents of Pravacanasara. If this is his aim, naturally he would not care



INTRODUCTION. LI

to admit those neutral gathas which do not substantially contribute to - the
contents of Pravacanasdra. This explains, to a certamn extent, his omission of
gathas included under the first two groups ; but still one desires that he should
have retained gathas like II, #1, 43 *2 ; 111, 17 *1-2, 29 *18-20 etc.

Many early Prakrit gathas have been followed by Amrtacandra in his ;
works. Some of the gathas, though not included by him in his recension of
Pravacomasara, are already known to Iim, as it is clear from the following
comparison with the Sk. verses in his other works :

1. Pravaconasara 11, 43 *2 :

\ edant pamoa-davvans ujjhiya-kalam tu atthikdyae s |

bhannamie layd pune bahu-ppadesana pacayatiam [/

Cp., Tattvarthasara* 111, 4 :

vind kalena §'esani dravy@nt Jina-pungavash |

padicastikayah kathitah pradesandm bahutvatah ||

2, Pravaconasare 111, 17 "1-2:

mucchd pariggaho ceiya ojjhappa-pamdanado dittho |

Cp., Purusarthasiddhyupdya® 111, 12 :

Y& marech@ nameyam vijfidtavyal pao*zgmho esal |

3. Pravacanasara 111, 29 *18-9:

palkesw a amesu a vipaccamandsu mamsa-pesisy (3

samiatiiyam weavddo taj jadinam nigodanam. //

jo palkkam apakkam v& mamsassa khadi pdsads va [

80 kila nmihamadi pimdam jivanam anega-kodinam [/

Cp., Purusarthasiddhyupaya 67-8 :

amdasvapt pakvdsvapt vipacyamandsw mamsa-pesisu [

satatyenatpadas laj jalinam nigotanam |/

amam vi pakvam va khadatt yah sprsati va pis'ita-pestm |

sa mahanti satata-nicitam pindam balu-jiva-kotindm, |/
Further some of the gathas not admitted by Amrtacandra are very old ones,
for instance ; III, 17 *1-2.

wecdliyamhi pae iriyda-samidassa niggamatthde [

abadhejja kulimgam margja tam jogam dasgjja | 1 ]/

na hi tassa iannimitto bamdho suhumo ya desido samaye /

mucchd pariggaho coiya ajjhappa-pamdanado dittho [[ 2 [/
Pijyapada quotes them in his Sarvarthasiddhi (VII, 13) along with
the previous gatha, namely, III, 17 of Pravacanasira; Akalanka too quotes
them in his Rdjavartika*; and they are quoted in Dhavald commentary®
the midst of some two dozen gathas only a few of which are traced m
Pravaconasara, Haribhadra also quotes them in his commentary on

Ed. SJG, vol. L.

Ed. in 8JG, vol. I, with Hindi translation in RJS, Vira samvat 2431.

I understand that these gathas are found 1n Sambodhasaptats of Ratnas'ckbarasir: who
flourished in the 14th century A, D.

Tatteartha-Ryavarisham, Benares, p. 270.
Sholapur MS, p. 18ff,

w e
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Dasaveyaliyasutta® with the difference that his quotations.have a Maharastri
look, and that the last line is different. These verses have -a traditional
appearance, and they might be traced to a tract of literature which .was once

' the common property of Digambaras and S'vetambaras.® - There is no reason -

1 why Amrtacandra should have left these verses some of which he has translated
; in his own compositions and some of which are pretty old and authoritative

| to both the sects; and it is not right to attribute motives to him, when the

evidences are so meagre with us, .

Then there remain some of the gathas of the third group, namely III
20 *3-5, 24 *6-16, The contents of these githas go against the S’vetambaras
who sanctlon a bedgmg—Lowl etc. for a monk and who a.ccept that a woman

vy Y

;a.{&gartacandra was_too_spiritualistic fo enter_into sectarian polemics;® and
t possibly he wanted - to-'make his commentary along with it the sublime
‘futteranceg of Kundakunda, acceptable to all the sects by eliminating the

glaring and acute sectarian attacks.

-

¢) Summary of Pravacanasara.*
Book I

The author offers salutation to Vardhamana, to the remammg Tirthakaras,
to the liberated souls and the great saints collectively as well as individually,

1 See Devachanda Lalabhai Series vol.47, p. 25 ; the last line is read thus by Haribhadra :
Jjamha so apamatio 8i ya pamda tti niddittha |, S'llanks, who quoles these two githis
in his commentary on Sairakrianga (zgamodayasamibi Ed. p. 39), has a few different
readings mn the first lines, and he quotes the last line 1n an altogether different form :
anavajjo u payogena savvabhavena so jamha /.

2 Tam driven to this bold surmise especially from the manner in which they are quoted
in Dhavali-tika. That there are such verses which have been commonly inherited by
S’'vetimbaras and Digambaras is quite clear from my remarke on Ten-Bhaktis ete.
These two githds ag found in Digambara texts are in the same form so far as their
dialectal appearance is concerned; while as quoted by Haribhadra they show an
inclination towards Mahardstri There is no doubb that the present S'vetimbara
canon has leaned towards Maharastri from Ardbamagadhi because of the_constant

& handlmg of Ardhamqgadhl texts in a country ‘where Mahumstn was populnr. A compa-
rison of Fuch-common verses between the early S'veba.mbara canon and early Digambara
texts would help us to have a glimpse of original Atdhamuaadhx I am sure the counter-

y parts of these two githas might be traced in the S’vetumbn.ra. canon, especially Painnas
and Nijjuttis ; it is a pity that most of them are nob within my reach,
3 ' The suggestion that he might have been a S’vetambara does not hold water for various
reasons: he accepts the 28 Millagunas which include nudity ( III, 8); he does not protest
“ ncamsb the phrase jahaydda-riva (i, c. nudity, see Uttara.. 22, 34.) of a monk (110, 4,
25 ); and lastly he puts those, i, ¢., the S'vetimbaras, who hold that an. omniscient can
‘ be Nirgrantha even with clothes and can take food in morsels, under Viparita-mithyatva
( Tattvarthasara V, 6); the verse in question runs thus:
sagrantho’pi ca nirgrantho grasihiri ca kevall |
rucir evamvidhd yatra viparitam hi tat smriam f}
. The uso of words like Nava-tattvn and Sapta-padartha and a mention of Fyavahdra
fitra ( Samayasdra pp. 31, 33, 185, 404 ) aa:ﬂ:a, asthama fasts ( Pattcarthasira VII, 10)
\zsuggesb at the most, that he was closely acqnmnt;ed with S'vetimbata litorature,
4 'iI have completely rewritten my summary which was once published in Jaina Gaztic
Vol, XXV, p, 166 cte,

£
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and lastly to the contethporary Tirthaiikaras in the Manusa region : then he
declares his intention to adopt equanimity after entering the order of ascetics
whereby" is attamed liberation the path to which consists in Right faith,
knowledge and conduct (1-6).

) For the time-being a substance is said to be constituted of that by which
it is transformed or modified; and, therefore, the soul, when it develops Dharma,
is called Dharma (8), which 1s a synonym for S'ama or the unperturbed state of
the self (7). The thing or the existing entity is always made up of substance,
quality and modification: with reference to substance and modification one
without the other is not possible (10); so the soul is_auspicious or inauspicious
when it develops those modifications, and it is pure when free from both (9).
S'uddhopayoga' leads to liberation of self~born, eternal and supersensuous
happiness, S'ubhopayoga to heaven and the Asubha to wretched human,
sub-human and hellish births continuously (11-13). A saint with S'uddhopayoga
has properly realised everything, is free from attachment and endowed with
control and penance; and to him pleasure and pain are alike (14)

With this S'uddhopayoga the soul, free from four Ghatiya karmas,
becomes omniscient and, itself, and comes therefore to be called Svayambhi
(15-16). An existing entity suffers origination and destruction by some or the
other modification; in the state of Svayambhii too there is the collocation of
origination, destruction and permanence; but there the origination is without
destruction and vice versa (17-18). In this stage the soul being free from
karmas, infinitely potent and supersensuous, develops, as a result of S'uddho-
payoga, Knowledge (omniscience ) and Happiness (19).

i). The omniscient is above bodily pleasure and pain (20); he enjoys
direct vision of ail dbjecf,s without sensational stages in his perception (21-22).
The ommipresence of ommniscient knowledge is thus established: the soul, 4. ¢,,
the knower, and knowledge are coéextensive; any infringement of coéxtension
leads to the conclusion that either knowledge is a nonsentient function or the
soul can know without knowledge (23-5); knowledge is coéxtensive with
" objects known; and the objects: known comprise the whole universe. Know-
ledge is the function of the soul alone, and the ommiscient soul can know the
whole objectivity, asit were reflected in itself, though thereis no mutual
contact (26-29). As a sapphire enlightens the milk in which it is put,
knowledge enlightens all objects, all of which, because of the omnipresence
of the foriner, are reflected in-it; in tlus process of direct knowing the
ommiscient does neither lose nor gain anything (30-32)

The knower and the knowledge are one, and knowledge is not at all an
extraneous instrument; when the soul, as a knower, has its knowledge
perfectly developed, all the things—of the past, present and future, and the
subject, object and their modifications—are reflected presently therein (35-37)-

1 S'uddhopayogais only svabhiva-parhima, thatis, the natural state of the.soul free
from auspicious and 1neuspicious manifextations of consclousness: that is how 1
understand 1t,

-
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The transcendental aspect of omniscience lies in it8 ability to know the absent
and non-concrete as well, which are not perceived by indirect or mediate
‘knowledge received through senses (38-41). This act of knowing is the natural
and essential outcome of the destruction of counter-acting karmas; and
therefore this as well as other activities do not make the omniscient liable,
as the beings in the round-of-rebirths are, to attachment and aversion which
lead to further bondage (42-6, 52). '

Omniscient knowledge visualises completely and simultaneously the
whole range of variegated and unequal objectivity of the present and other-
wise, A single substance has infinite modes, and infinite are the classes of
substances; to know them serially is an impossibility; so in order to know
even a single substance with its modifications, it is necessary that one

should know simultaneously the objects of three tenses and three worlds,
being still immune from consequent attachment or aversion (49-52). This
omniscience, which is supersensitive (4.e¢ it does not require the help of
senses) in its functions, can visualise non-concrete entities, and as such it is
the highest; the soul when it functions through organs of senses, with which it
is endowed in its embodied state, perceives only the perceptible, and sometimes
it does not; the sense organs cannot perceive simultaneously; they constitute a
foreign stuff not essentially and naturally belonging to the self, and as such
what is perceived by them cannot be direct to the soul; so it is only in omni-
science, when the soul directly visualises the objects without the. mediation of
senses, there is direct (pratyaksa) knowledge (53-58)

ii). That self-born, perfect and pure knowledge, which enlightens infinite
things and which is free from the stages of perception, is called real happiness;
omniseience is a state of happiness where there is no trace of misery becatse
of the absence of hindering karmas; everything desirable isachieved therein,
and it is appreciated by all the liberable souls; various beings in the round-
of-rebirths are harassed by senses, and they try to satisfy them by yielding
to them, but this pleasure of senses is misery itself ; the soul is the substratum
of happiness, and the bodily happmness is no happiness at all ; when the soul
is itself happiness, it is no use . pursuing the pleasures of senses; and it is the
liberated soul that has both knowledge and happiness (which are not contin-
gent on external accessories), just as the sun has both light and warmth
- (59-68).

" ., As aresult of S'ubhopayoga which consistsin devotion to divinity,
. preceptor etc. and in the cultivation of philanthropy and fasts, thesoulis .
destined to sub-human, human or divine births wherein are available various
pleasures of senses. The happiness of gods even is not self-established ; simply
 to satisfy their physicalitch they enjoy various pleasures; the enjoyment of these
ple‘a'sures simply leads to further- prolongation of embodied condition;.their
" desire for sensory ‘pleasures goes on increasing, and they are ever unsatisfied.
The happiness,derived through senses is dependent, amenable to disturbances,
terminable and a cause of bondage and dangeious; so it should be completfaly
"eschewed. This should be thoroughly realized; attachment and aversion
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towards “various objects should be given up; the S'uddhopayoga must be
cultivated, so that miseries incidental to body would disappear (69-78).
Delusion is a great hindrance to self-realization ; he who knows Arahanta fully
and in all the aspects, knows himself, and his delusion is evaporated. All the
Arahantas have destroyed Karmas and attained liberation by being free from
delusion, attachment and aversion, and by realising the pure self; and they
have preached also to that effect (779-82).

Delusion consists in being infatuated with various objects ; one is baffled
therein developing attachment and aversion which give rise to various kinds of
bondage which should be destroyed; the characteristics of delusion are:
perverted apprehension, cruelty unto beings and indulging with the objects of
senses. This delusion can be exhausted by understanding from the’scriptures
- the objectivity constituted of substances, qualities and modifications; and then
liberation is attained. The soul is constituted of knowledge, and other things
are related with it only as substances: thus the self and non-self should be
understood, if the self were to reahise a delusionless state of itself; he is a true
saint who understands thus; and heis called Dharma, as heis free from
delusion, expert in scriptures and established in conduct free from attachment

(83-92).

Boox 11

The object of knowledge is made up of substances, which by their very
nature are existenfial “entities, which are characterised by and endowed with
various qualities and modifications, and which are all the while coupled with
origination, destruction and permanence without leaving their existential
nature (1, 3-5); though established asan existential entity, the substance
undergoes conditions of permanence, origmation and destruction which are
simultaneous (7-8); they take place in modifications which are possible in a
substance; and hence substance is a base for all of them that are collocated
therein (9-10). One modification rises and the other vanishes, but the
substance is the same ; the substance develops some other quality leaving the
one: so both modes and qualities constitute the substance, which is ever
self-existent (11-3). The relation between substance, quality and modification,
is that of non-identity (anyatva); they are not separate, because they have no
separate space-points (pravibhalia-pradesa); so they cannot be present
elsewhere than in a substance ( 14-8).

The substance which forever retains its posmon can be aﬁ‘irmed and
denied, with respect to its existence, according as it is viewed from the view-
point of substance or that of modification. So far as the substance is concerned
there is always non-difference, but there is difference in view of the modifica-
tion which pervades the substance for the time being (19, 22). According to
some modification or the other it is stated that a substance exists, does not
exist, is mdescrlbable, is both or otherwise (23). The various activities lead

to kanmlis which give their frmts ; the Nama—karman, which overpowels the
L
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soul, shapes the figuration of the body etc. in a particilar existence like that
of man, god etc.; and the soul-substance is the same individual behind these
modifications that are developed by karmas. There is nothing like absolute
production or destruction in this world wherein, at every moment, some
modification originates and some other passes away ; so this mundane existence
is a flux of active change through which the soul-substance is moving { zo-1, 24~
8). The modificatory development in the case of the soul, which is soiled by
karman from times immemorial, is of the nature of the soul, <. ¢, sentiency;
it is of three kinds : knowledge ( jfidna ), the comprehension of the objectivity;
whatever is done ( karman ) by the soul; and the fruit (phale) which is either
happiness or misery. The soul thenis not the direct agent of these results,
yet ordinarily they are attributed to the soul. The soul, which is itself the
agent, means, action and fruit, realizes itself as pure, when passions etc, are
not developed. ;

Substanee comprises Jiva and Ajiva. Jiva is constituted of sentiency
and manifestation of consciousness. Ajiva or the insentient class comprises five
substances : Pudgala or matter, from the fine molecule to gross earth, possesses
sense-qualities; Dharma, the principle of motion, serves as tha fulcrum of
motion ; Adharma, the principle of rest, serves as the fulcium of rest; Akas'a
or space gives accommodation; Kala or time marks continuity.‘ Of these
matter alone is concrete and the rest are non-conerete, <. ¢, devoid of sense-
qu'lhtles and hence not amenable to sense-perception. All these substances
exist in Loka or physical space in which take place transformations consisting
of origination, permanence and destruction collectively or individually, while
in Alokakas'a there is space alone (35-42). Timeis devoid of space-points,
while other substances have innumerable space-points, and hence they are called
Astikayas. A primary atom has no space-points, but itis itself the unit of
measuring space-point; and the time required for a primary atom to traverse
one space-point of space is called Samaya. A space-point of space 1is capable
of giving room to the atoms of all substances. All these ultimate units are not
exempt from the trio of origination, permanence and destruction (43, 45-52 ).

The physical world or Loka is stable, eternal and full with entities
endowed with space-points ; this is the object of knowledge, and the knower is
the soul endowed with the life-essentials, wiz, senses, channels of activities,
duration of life and respiration, which are fashioned by material substances.
The soul in its embodied condition, being bound by infatuatory and other
karmas and enjoying the fruits of karmas, incurs fresh karman, Being tainted
with karman it develops attachment and aversion, and incurs fresh bondage.
It takes briths in different grades of existence with different figuration of the
body due to Nama-karman. Real knowledge of things will rescue one from
attachment and aversion (53-62 ).

The soul is constituted of the manifestation of consciousness which is
towards perception and knowledge, and which is auspicious or inauspicious;
the auspicious one is characterised by devotion to religious duties and compa-
ssion to living beings, and leads to merit ; the inauspicious one is characterised
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i
by sensual pleasures and passions and cruelty to beings, and leads to sin; and in
the absence of both there is the pure one which is not amenable to karmic
bondage. Being free from auspicious and inauspicious manifestations one should
-meditate on the soul as an embodiment of knowledge and absolutely different
from everything else (63-70). ,

The atomic interlinkingis a process by itself. Atomic modifications,
cohesive or arid, whether having even or odd points, get mutually interlinked
when ordinarily there is the difference of two points, the minimum point being
excepted ; the soul is not responsible for this process (73). But the physical
world 18 fully packed with material bodies, subtle and gross and capable of
becoming karmas which, coming into contact with the passional condition of
the soul, inflow into the soul (77). The four kinds of bodies are material in
nature ; the soul, however, is without the sense-qualities, it is all sentiency, it is
beyond inferential mark, and it has no definable shape (79-80). The soul
though not concrete perceives and knows concrete objects; so is the case with
bondage (82). It is by the attitude of attachment and aveision that the soul is
‘tinged, and thereby the karman binds (84). , The soul has space-points wherein
penetrate the karmic particles; they remain there and pass away according
to the period of bondage ; when the soul develops attachment there is bondage,
.otherwise not (86-7). The soul is absolutely different from all the embodied
conditions (9o ff.). The soul is the direct agent of the developments of its
consciousness and not of all those conditions constituted of material substances ;
thus it is not the agent of material karmas, but only of its own bhavas which
being tinged with passions receive karmas: this is really speaking the doctrine
of bondage, ordinarily it may be stated differently (88-97).

The real meditation on the self is possible only when all notions of
attachment and mineness are completely severed. The various objects, living
and non-living, are not the permanent associates of the soul which is essentially
constituted of sentiency. The great saint whois completely immune from
passional hindrances, being all-round rich in knowledge and happincss of all
the senses together and having no functions of senses, meditates on the highest
happiness (98-108). ‘

Boox III ,

The Jaina ascetic emblem is of two kinds: internal and external; the
internal one which aims at liberation consists in being free from infatuation and
preliminary sins, 1n being endowed with pure manifestation of consciousness
and activities, and in having no desires at all; the external one consists in
possessing a form in which one is born, in pulling out hair and moustache, in
beng pure, in being free from harm unto beings, and in not attending to the
body. The external ascetic emblem prescribed for women, because of their
natural and inherent disabilities, is of slightly different character consisting of
clothing ete., and they are called nuns or Samanis ( 5-7, 24 “6-16).

. Perfect non-attachment is a prerequisite for adopting these emblems by
entering the order of monks. _If one wants to escape from misery, he should
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adopt asceticism after saluting the divinity and saints, after taking leave
of the- family of relatives, being let off by the elders, wife and children, and
being intent on the cultivation of knowledge, faith,- conduct, austerities and
stremgth, He should approach a great and worthy teacher and request him for
admission to the order, being ideally non-attached. He should receive his
course of duties consisting of 28 miilagunas or primary virtues; he is a defaulter
in" case he is negligent about them; if the primary virtues are violated,
inspite of his carefulness, he should report and confess before a worthy teacher
and practise the prescribed lustral course ; he should always see that the primary
virtues are not violated. Negligent and careless activities are always harmful
to living beings; it is not so much the question of objective and actual sin; and
a monk of careless conduct is called a murderer of living beings, whether they
are actually killed or not (1-4, 10, 8-9, 11-12,30, 16-8).

Absolute non-attachment should be his aim. He is not to be attached
either to food or to fast, either to residence or to touring, or to paraphernalia,
or to co-monks, or to unhealthy gossip. Attachment means bondage, and even
a particle of attachment hinders the attainment of liberation; desirable or
undesirable relations and objects are all equal to him ; complete immunity from
attachment and aversion means the destruction of karmas (13-5,19,39,41-4).

He is allowed to keep only a little quantity of paraphernalia which does
not involve sin and which is essential for the practice of his primary virtues.
The only acceptable ascetic paraphernalia is said to consist of the bodily form
with which one is born, the words of the teacher, (disciplinary) modesty and the
study of sacred texts. Other.articles of use, on account of his non-attachment,
are sure to disturb him and his course of conduct. He should not have any
attachment even for the body which he simply sustains, and yokes to auster-
ities without concealing his ability (21-3,20 *3-5,24-5, 28). A monk should be
constantly applied to the study of scriptures whereby he acquires certainty
of knowledge and meditational concentration. The scripture is his eye, and
enlightens him on the nature of objectivity constituted of both self and non-self,
This scriptural study prepares him for self-discipline and self-control; and the
value of the same will be heightened when he is completely non-attached (32-6,
39). The diet and tourings of the monk are proper; he takes one meal a day
which is not stomachful, which is in the form in which it is obtained, which is
obtained by begging and by day, and wheérein there is no consideration of juices.
He completely abstains from flesh and wine which involve the destruction of
living beings. When the monks accept that little quantity of faultless food,
it is as good as they are without food (26, 29, 29 *18-20, 27).

If liberation is to be obtained, faith and self-control are the necessary
accompaniments of scriptural knowledge. The monk should observe fivefold
carefulness, control his three channels of activities, curb his senses, subdue his
passion and cultivate faith, knowledge and discipline. He should stand up etc.
when a great teacher arrives, and honour him according to his merits, A

-meritorious coascetic always deserves regard, A monk degrades himself, if he
does not recognise the meritorious and if he expects reverence from those who
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are more worthy than himself, He should keep himself aloof from monks of
inferior merits and from the company of commoners; and try to stay with
equals or superiors (37, 40, 47, 61-7, 70). )

The monks are endowed with either auspicious or pure manifestation of
consciousness ; it is the pure one that is free from karmic influx. S’ubhopayoga
consists in devotion to Arahantas etc., in showing affection to all the followers
of the doctrine, in preaching about the doctrine, in receiving and feeding the
_pupils, in rendering assistance to the fourfold ascetic community, in conferring
benefits on all without expecting anything in return, and in helping a co-monk
if he is suffering from disease etc. He may have a talk with common people
when he has to help a diseased monk. Disciplinary formalities 1 behaviour
are not forbidden in S'ubhopayoga (45, 47-56). Monks of S'uddhopayoga have
grasped all things properly, have renounced attachment for external and
internal paraphernalia and are not steeped in pleasures of senses (73). A monk
isnot to dabble in worldly professions. He should observe his course of conduct
thoroughly understanding the nature of food, touring, place, time, physical
labour, his forbearance and bodily condition. ‘'Devotion to ignoble persons
has no beneficial results. A monk who has abstained from improper conduct,
who has ascertained the reality, and who is peaceful and perfect in asceticism,
will soon attain liberation ; then he is pure, Siddha (31, 57-60, 72).

CRITICAL REMARKS ON PRAVACANASARA.—The division of Pravacana-
sdra into three Books is to be attributed to Kundakunda himself, because we
have, at the beginning of each book, significant benedictory verses and
because each book has its contents systematically shaped in a self-sufficient
manner but still not altogether disconnected with the remaining two books.

Taking a detached view of the broad outlines of the contents, it is found
that Kundakunda gives some important lessons to a novice who is just on the
threshold of ascetlcxsm and wants to enter the order of coenobites. It is
required of him to maintain an undisturbed spiritual mood, completely abandon-
ing As'ubhopayoga and not attaching much importance to S‘ubhopayoga but
always intent on S"uddhopayoga, that immediately raises the individual spirit
to the level of the Universal one that is completely free from karmas, infinitely
potent, full of knowledge and happiness It is a climax of spiritual evolution
where the subject-object relation is not to be seen, where the individual
retains its individuality, and where the spirit being endowed with ~omniscemnce
isable to know and see all the objects” with their modifications without any
spatial and temporal limitations. In that stage transcendental knowledge and
happiness are experienced eternally. Thisis the spiritual aim of the novice;
to understand and realize it fully it is necessary thatthe nowvice must have a
clear perspective of the objects of knowledge and their modificational and
attributal fluctuations, of the measure of responsibility on the spirit in fashion-
ing hus own karmas, of the agency and causes of karmas, and of the nature

of meditational ecstasy which would rescue the spirit from the cocoon of
karmas. When the aspirant is properly equipped, he enters the order, observes
the primaiy virtues, is absolutely nonattached and passionless, is devoted to
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scriptures, maintains strict ascetic discipline, cultivates S'uddhopayoga, tries
to -stop the influx and to destroy the stock of karmas, and thus gradually
attains that stage of self-evolved Siddha. -

"There are some other topics included in this work only to elucidate the
above contents, The exposition is methodical, and the reader is gradually
.taken from one topic to the other; repetition’ is met with in some two or
‘three places which might be poss1b1y due to the inclusion of some traditional
gathas. The author is not merely a dogmatist here ; at times he plays the role
of a logician: he expects certain objections, himself raises certain questions, and
tries to answer them.? Thus Pravacanasd@ra combines in itself an academic
treatise as well as a practical manual for a novice ready to enter the ascetic
order. Though sometimes the ideas are repeated there is no.verbosity of style;
considering the passages like the statement of Syadvada, the definition of Jiva
etc.,® one feels that many of his utterances are really siitras short in form but
pregnant with significance. There is an ease about his discussions. Through-
out the work there is the flavour of the masterly grasp of a mature mind. Such
simplicity of style and directness of appeal are possible only from him who
has himself tasted the ambrosia of direct spiritual experience.

d ) Philosophical aspect of Pravacanasira

1. DOGMATICAL BACK-GROUND OR THE JAINA ONTOLOGY.-The object
of knowledge (artha) is made up‘ of substances that are characterised by
qualities, and with which moreover are assoclated the modifications (1L, 1),
Origination and destruction simultaneously take place in qualities and modes,
when their substratum, namely the substance, permanently retains its existential
character (II, 5,7, 37 etc.). There are two classes of substances: sentient
comprising Jivas alone, and insentient (Ajiva) comprising matter (Pudgala), the
fulerum of motion (Dharma), the fulcrum of rest (Adharma), space (Aka,s a) and
time (Kila). To give their characteristics: Jiva, or the soul or spirit, is consti-
tuted of sentiency and manifestation of -consciousness; Pudgala or matter is
insentient and endowed with colour, taste, smell and touch to its last subtle
condition ; Dharma is the condition of movement; Adharma the condition of
rest ; AI\ﬁs’a or space gives room; and Kala or fime marks the continuity.
E\ceptmg Pudgala all are non-concrete or formless (amirta), 4. ¢., devoid of
sense qualities and not amenable to sense-perception (1I,41-2). Excepting
time all the substances have got extension in space, while time occupies only
one space-point ; so time is not an Astikaya (11, 43). Jivas are many: liberated
or non-liberated ; if non-liberated, they are found in four grades of existence
and different embodiments according to their karmas. Matter is found in the
form of aggregates or primary atoms, and is of various kinds. The ultimate
indivisible unit of matter is the primary atom (paramanu); itis an unit of

1 For instance the various statements of S'ubhopayoga in all the three Books, see the
Index. |

2 Compare for instance I, 24-5; 11, 81; ete,

3. See II, 23, 80 ebo.
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space-measurenent (prades’a). The whole world is fully packed with material
bodies, subtle or gross, capable of being received as karmas or not by the soul.
Dharma and Adharma are one-all-pervasive substances which are coextensive

with the physical space. Akas’a or space is of two kinds: Lokikas'a or the '

physical space wherein are accommodated all these substances for all the time,
and Alokéakas'a, non-physical or super-physical space (which is beyond Loka-
kas'a) where there is nothing but mere space that extends infinitely; the
ultimate unit of space is a’ space-point or prades’a which is capable of giving
'room to the atoms (in some cases prades’as) of all substances. Time which
marks continuity is without extension in space; the ultimate unit of time 1s
samaya, that much period of time required for a primary atom to traverse one
space-point. That which has no space-points, not even one space-point,

. 1s to be known as void, which is something other than existence (II, 35-52,

6o, 76-77). T
, CRITICAL REMARKS ON JAINA AND SAMKHYA ONTOLOGY.—Jainism
does not accept creation in the Nyéya-Vais'esika sense or emanation, whether
actual or apparent, in the Vedantic sense. With'it the ~world 1s existential and
real. Since it is not created by any one on the analogy of a carpenter or a
smith, the cosmic constituents enumerated by Jainism are such that they are
capable of explaining the diverse phenomena by their mutual interaction.
The ontological start is that of realistic dualism or even pluralism. The
world of existence 1s constituted of two substances, life and non-life, which are
not philosophical postulates but reals as spirit and matter which are pluralistic,
constitutionally eternal, and not lable to lose or to interchange their nature.
The substances like earth, water, fire, mind etc. enumeiatd by Nyidya-Vais'esika
are only forms of matter according to Jaimsm. The position is exactly the same
¢ in Jaimism and Samkhya so far as the iitial start 1s concerned, one accepting
the thesis and antethesis of Jiva and Ajiva and the other of Purusa and Prakrti;
ix thus both are dualistic or even pluralistic 1n view of the plurality of spirits that
1,essentially retain their individuality ; but the immediate development of these
twoschools isinteresting. Samkhya dualism is undiluted, it is what Dr. Belvalkar
aptly calls touch-me-not dualism; with a spirit of idealism this dualism has
been maintained by the Samkhya almost to a logical fallacy ; while Jainism
started with the same dualism but with a plain dogma that the soul is associa-
‘ted with matter from times immemorial. With this dogmait was easy for
! Jainism to explain samsara as a remedy against which Religion was needed.
| That explains very well how Jainism became an institutional religion with all
; the necessary accessories like mythology etc. and with a philosophical back-
i ground, while Samkhya remained till, the end only. a system of intellectual

{ ! pursuit. The strong realistic tone of Jainism.s.the result..of..common:sense
and analytical approach to objectivity. Dharma and Adharma respond to the
defimtion of substance, because they exist as the neutral and conditional

causes of motion and rest.! The two words are never used in this sense any-

1 The conceptions of Dharma and Adbarma require a thorough study. In early sbfxges
of oriental studies they were uniformly misunderstood. For some important ex{posxtzon
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" where else; and there still remains a question why and how Jainism' might

have taken the liberty of using these words with this meaning. - The Samkhya
idea that Dharma leads upwards and Adharma downwards® is merely the
ethico-religious idea quite usual in @3t@ and other works. In Jainism they are
non-corporeal and homogeneous-whole substances : Dr,_Jacobi holds _this as
marlg of antiquity of Jainism.* To give spaceis the characteristic -of “ Akas's’ ;
it may be relative when it accommodates other substances; empty space also
is possible according to Jainism,® and it is called Alokakas’a which extends
infinitely beyond our physical world. Jainism and Nyaya-Vals esika agree in
holdmg Akas'a as all-pervading and eternal, but Jainas. do not accept that
sound is a quality of Akas'a. As with the Vaig'esikas, time is not one and
all-pervadlng in Jainism according to which time has a sort of atomic constitu-
tion.* The coordination of the ultimate units of matter, space and time is
really interesting anu and samaya are known to Nyaya-Vais'esika systems, but

R A

endowed with the trio of origination, destruction and permanence is peculiarly
a common-sense view- deduced from such patent and visible illustrations
that a ring comes into existence after a bangle is melted and reshaped, still
gold is there as a permanent substance. This common-sense, view will have to
be studied in the light of extreme philosophical idealism of Vedénta and
Buddhism : according to the former the clay alone is real the individual names
and forms being mere illusion, and according to the latter there is nothing as
eternal behind the changing qualities which alone are perceived by us. The
common-sense view appears to have been promulgated in the same eastern
part of India where Yajfiavalkya enhghtened Janaka on the doctrine of Atman
etc. The realistic start never allowed any Jaina philosopher to adopt philoso-
phlcal extremes.

~ 9. SUBSTANCE, QUALITY AND MODIFICATION.—Substances (dravya),
quahtles (guna) and modification (paryaya) are called the obJect of knowledge
(1, 87). The substances which form the objectivity comprise the ego, the

., ‘hon-ego and the combinatory resultants of the two (I, 36). The substance

forms the substratum of qualities and modifications, and it is constantly
endowed with origination, destruction and permanence without leaving its
existential character (I, 87; II, 3, 6, 13). It is the very nature of the substa-
nce to be amenable to these three states (II, 7); origination and destruction
are simultaneous and interdependent, and are not possible in the absence of the
substance (II, 8). This trio refers to modifications and qualities, and the

pp. 62 ete. and appendix p, lviii; Chakravarti: Pancashl.ayasam (SBJ 111), pp. $0-8,
101 ete.; Bhattacharya: Juina Gazette, Vol, XXII, pp. 242 etc. and XXIIL, pp. 285 ete.;
?Bechumdasa Jain Sahitya Semsodhala III, pp. 35-42; and Jagadishachandra: Indian
Historical Quarterly 1X, 3, p. 792.
Samkhyalarila 44.
. Quilines of Jainism p, xxxiii.
See pp. 16-7 of the Translation at the end, footnote 5.
Id. p. 18, foot~note 1.

\\ of these two see Jaini: Qutlines of Jainism, pp. 22 ete.; Ghoshal: Davvasamgaha (SBJ I),
l;
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substance, as it forms the essential basis of the three, comes to be predicated of
them at that moment (II, 9). The object of knowledge has always one or the
other modification (I, 18). One modification originates and the other passes
away, while the substance is permanent (II, 11). There is nothing as absolute
production or destruction in this world : .what is the production of one is the
-destruction of the other (II, 27). That condition or state (parindma), which
in fact forms the nature of the substance is quality,” which is a distinguishing
mark too (II, 37-8). The transformation of one (form of the) object into the
other is the modification with its varieties of figuration (II, 60). The substance,
quality and modification are existential (II, 13); asto the relation between
the three they are non-separate (aprthaktva) and non-identical (anyatva):
they cannot be separate because they are the cooccupants of the same spatial
extense, and they are non-identical because one is not the other (II, 14-8).
To illustrate : Soul is a substance; manifestation of consciousness is its quality ;
and its modifications are hellish, sub-human, human and divine embodiments
which are caused by Nama-karman, or even the state of a Siddha;' behind
all these modifications the soul is essentially the same and permanent (I, 2o,
21, 25-7). The substance 1s one in view of its substantiality, but it comes to be
mamfold because of the modifications pervading it for the time being (11, 23).
EXPLANATORY REMARKS ON THE THREE.—The substances, according
*to Jainism, are the irreducible constituents which, being themselves existential,
give an existential character to the universe. The substance can be material as
well as spiritual. So primarily, in view of their livingness or otherwise, they
are two, and finally the same can be six. These substances, whether viewed
in their twofold types or six classes, cannot be reduced back to anything as
~ .one substance as Vedantins do with’ Brahman in view. The substances are
.arrived at by analysing the subjective and objective existence. The substances
are not immutable but subjected to constant changes in their qualities and
-modifications with which they are endowed. A substance divested of qualities
and modifications is merely an abstraction, simply a void, and as such not
accepted in Jainism. The Nyaya school, however, accepts that the substances,
just at the moment of their creation, are devoid of qualities which come to be
-intimately related with them only later.? Substance is the substratum of
qualities and modifications; and the intelligibility of a substance depends on
+its qualities and modifications, because they are its determinants. The relation
between. these three is that of non-separateness because they subsist in the

« 1 The illustrations might be extended with reference to the remaining five substances as
i well. _ Pudgala 1s a substance; colour, taste, tmell and touch are its quahties; and the
mamfold material objeots like pots, pins, pens ete. are the modifications. Dharma and
Adharma are substances, to serve as fulerums of motion and rest respectively is thete
quality; and the actual motion and rest, ns associatotl with various moving and station-
ary bodies, are theirr modifications. Akis'a is & substance; to give room or space 18 it8
guna; and the spaces individually occupied by various objects hke pot, pitcher ete
are 1ts modifications. Lastly Kala is a substance; vartand or continmity 1s 1ts guns; and
seconds, minutes, hows, etc., are the modifications of time.
2 adya-lsane mrguran dravyam tisthat as m Tarlabhésa ete,
?

|
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same spatial extense, and of non-identity because one is not the other. Qualities
and modifications can be roughly compared with inseparable and separable
accidents. Quality is mainly a differentia of a substance, while the modification
“stands for the apparent condition or state of appearance which serves as
a badge for individual discrimination. Gunas and modifications have substance
as their substratum : these three constitute a thing. A thingis subjected to
origination, destruction and permanence. Origination and destruction refer
to modifications and qualities on the permanent bed-rock of substance, It
is only the permanent that changes; without permanence there is no meaning
whatsoever in change. Any amount of changes in qualities and modlﬁcatlons
can never convert the soul into non-soul and so forth,

DiSTINCTION BETWEEN GUNA AND PARYAYA.—This tenet of qualities
and modifications as mutually distinct needs further scrutiny. - Gunas are
a quite usual feature of Vais'esika system ; the  notion of paryaya is peculiarly
Jaina, though seen in its popular sense in Iater N yay; Works. In early Jaina
works, like those of Kundakunda the notion of gunas is very simple; gunas
stand, to generalise from the 1llustrat10ns, for the ‘essential differentia_ofa
thing ; but in many later works the doctrine has been much more elaborated
: possibly _after the manner of the Vais'esika system.” The presence of an
111113?;1 ation in the Indian syllogism has been as much beneficial as harmful to
the proeess of thinking ; if it has forced thought to keep pace with and corres-
pond to practical life, it has equally hindered abstract thinking which is beyond
illustrations from practical life ; and the consequence has been that a principle
is evolved with a few illustrations in view, and the details go on increasing as
fresh illustrations are met with. If this method is kept in view, we can exactly
understand the distinction drawn by quégkunda between guna and paryaya.
Sentiency or the manifestation of consciousness is the guna of Jiva-substance;
while its modifications are god-hood, man-hood etc. Corporeality (riipitva) is
the guna of pudgala or matter, and its paryayas are manifold like wood etc.

\‘When these primary paryayas have in turn sub-paryayas, the position of guna
;comes to be slightly different ; and we are led to the distinction something like
that of thé general and particular gunas. When we have further paryayas of
wood like benches, tables etc., we are not satisfied with the guna of pudgala
but we try to formulate a guna or gunas of wood, or give the differentia of wood
which will help us to distinguish wood from other inanimate entities. This
process thus goes on and on. Farther we proceed. from matter, more the
number of qualities constituting the differentia of a particular object. So there
is sufficient justification for Kundakunda to distinguish guna and paryaya.

SIDDHASENA’S OBJECTIONS STATED.—This view of Kundakunds is
wholly accepted by Umasvati in his Tattvarthasitra (V,29, 30, 38, 41 etc.); and
his work being practically a common property of Digambaras and S'vetdmbaras,
this view is the most popular one. But Siddhasena, who has been a champion

t

1 See Nyayalos's, 3rd Ed., p. 491 under paryaya.
2 Alapopaddhati (SIG 1) pp. 155 etc.; Amrbacandra’s ‘commentary on PravacantsGiu,
_p. 124,
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of reason and who would state whatever he finds logically valid whether the
scriptures support him or not, takes a different position.! He attacks the
position of those w WhO _accept that colour, taste, smell and touch are independent
cognisable quahtles that have substance as_their substratum (davvanugaya).

- N [NSPRGIR) Nrvda wearats

He says guna and paryaya are synonyms.signifying. the same concept : because
lord Mahavira has described only two Nayas, Dravyarthika and Paryayarthika,
and there is no third Naya as Gunarthika which might have been necessary in
case guna was different from paiyaya; because the lord has preached to
Gautama and others as vannapajjavehim etc.; and because the definitions of

., guna and paryaya that are given are of the same meaning; etc. etc. This

o

attack, apparently directed against the Nyaya-Vais'esika, includes, by the

/‘ further reference to two Nayas, even the Jaina authors ke Kundakunda and
lUn‘laSVatl because they accept only two Nayas and still maintain gunas

hY

"as distinct from paryayas.

KUNDAKUNDA'S POSITION STATED AND SIDDHASENA'S OBJECTIONS
EXPLAINED AWAY.—-—I am perfectly aware that the Iime of demarcatlon isa
Vais’esika positions, but so far as the pos1t10n taken by Kundakunda and
Umasvati is taken into consideration they have enough justification as shown
above. Siddhasena, I think, has confused the Nyaya-Vais'esika and_Kunda-
kunda’s positions. The term guna is a blank cheque in the Sanskrit language,
and one has to be cautious in scrutimzing the different shades of meaning even
though the same word might have been used for all practical appearance.
The Samkhya gunas, for instance, are not mere qualities but something
substantial.®  According to Kundakynda_guna is an essential differentia of a
substance, and a substance without guna has no existence; the relation between
guna and dravya is that, of difference-in-congruency. According to Nyaya
school, however, the substance in the first moment of its creation is without
qualities, and only in the next moment it comes to be intimately united with
them. Secondly many of theﬁ)gya-Vals esika_gunas Iike s’abda etc. are no,
more _gunas according to Jainism bt merely forms of matter.t Lastly the'
quahtatlve difference in atoms correspondmg "6 air, fire, water and i earth as
accepted' Dby the Vais "esikas is Tiot possible according o Jainism. Thus therefore '
thejama. and "Nyaya-Vais'ésikd "ideas about "guna” should not be confused
Tt §s already showi Kow Kindakunda has clearly stated that guna is { different'
from paryaya; gunas and paryayas are different can be shown by an illustra-
tion as well: taking a golden pot and an earthen one, the paryaya is the
same but the gumas of gold and eaith are not the same; and secondly
taking a golden ring and a golden bangle, the qualities with the substratum
gold are the same but the paiyayas are different. So, if paryayas and

1 See gathis 8-14 ete. of the 3rd kinda of Sanmati-ta)kaprakasana, with Abbayadeva’s
commentary, Ed. by Becharadas and Sukhalal, m five parts, Ahmedabad, 1930.

See Nyayalkos'a under guna p. 261.

Max Mailler: Siz systems of Indsan Philosophy, 1st Ed., p. 468,

Pr;l;acanasma 0, 40, Padcastikaye (SBJ III) p. 84 ete.; and Dayvasamgaka 16 ( SBJ I,
p. 47)

N
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gunas are distinct, then ‘why not have a Gunarath}lggpaya besides Dravya..
.rthika and Paryayartluha? Ttis really an interesting and legltlmate question
raised by Siddhasena and needs explanation. The paryaya is an external
imposition ; it may be of manifold kinds; the same paryaya may be possible on
different substance-grounds; the same substance may be subjected to different
' paryayas at different times; and the paryaya is not essentially inherent in
‘the very nature of the substance. The only relation between substance and
paryaya is that a substance cannot be imagined without one or the other
iparyaya. Paryaya stands for the fluctuating aspect of substance and qualities,
and requires to be stated when anything about a substance is to be said;
rand hence the necessity of a Paryay@ithikanaya. As distinguished from this,
we have Dravyarthikanaya in which the attention is directed not towards the
fluctuating aspect of the thing but to the permanent aspect of it, namely the
substance with qualities. Guna cannot be perceived anywhere else than in a
substance; and a substance cannot be conceived without a guna: so one
without the other is an impossibility. The gunas being embedded in and coéval
with the substance, there is no necessity of a third _view-point_as Gunarthika.
It would have been neccessary if the Jainas like Naiyayikas admltted the
" possibility of substance without gunas at least for a while. Further the
~canonical references vanna—paggawehmm and gamdha-paggavehzml can be thus
explamed No doubt colour, taste, smell and touch are the qualitiés of matter or
pudgala, and being inherent and essential characteristics of matter they continue
to remain even upto the stage of primary atoms. As seen above the qualities’
too have their paryayas or modes: the colour as a quality has five modifications
such as black, blue, yellow,. white and red;*® so the phrase wanna-pajjavchim
means ‘by the modifications of colour’; and there is no implication at all that
the colour is a paryaya. Ifitis to be taken as Karmadharaya compound, the
plural loses its force, vanna as a quality being only one. And moreover we do
find passages in the S’vetambara canon® itself where guna and paryaya are
distinguished.* -

1 Bhagavatisitra IVX, 4, siitra 513,

2 I am aware that some ‘later authors, who have confused the Jaina and Vais'esika ideas,
sometime call yellowness as a guna and sometimes as a paryiya. For instance
pitatdds-paryGyens...... [, pitatédayo gungh...[, ete. in Amriacandra’s commentary on
Pravacanasara pp. 25, 110 ete. The original Jaina idea was that colour is a guna and
different colours Iike yellow ete, are paryayas of that guna; but according to Vais'esikas
the various colours are gunas; so naturally the later authors confused these ideas.

3 Uttaradhyayanasiira 28, 6.

4 The views on dravya, gula and paryiya of different authors like Kundakunda, Umi-

svati, Pujyapada, Akalaiika, Haribhadra, Siddhasenastiri, Amrtacandra, deymandu,

Vadidevastiri, Rijamalla and Yas'ovijaya ete, have been quoted extensively in a foot-

note on pp. 631-33 of Sanmati-pralarara (Ed. Ahmedabad ). Akalaika who shows a

close acquaintance with the various works of Siddhasena, hasin view the objections of

Siddhasena, The necessity of a third naya, in case guna was distinct ifrom paryays, is

smoothly set aside by Akalanka by appealing to the authority of Arhatpravacans,

namely, Tattearthastitras. Further the substance has twofold nature geperal ( giminya)
and particular ( vis'esn) corresponding to which we have two nayas. Lastly he would
not mind, 2o far as his interpretation of the siitra gura-paryayavad dravyam is concerned

-

v
-
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3. NATURE OF SPIRIT AND MATTER; OR JTVA AND PUDGALA.—The Jiva
is essentlally constituted of sentiency (cetana) and manifestation of conseiousnesy
(upayoga) (II, 35); but from beginningless time it is already tainted with-
karman (II, 29). The development of its sentiency is threefold: with regard;
to knowledge which consists in the comprehension of the objectivity, with
regard to Karma which consists in whatever is done (samaiaddham) by the soul,;
and with regard to the fruit of Karma which is either happiness or misery;
and these three are predicated of the soul (II, 31, 32, etc.). Likewise the
manifestation of consciousness (upayoga) is towards jiana and darsana (11, 63)
and flows in three channels : inauspicious, auspicious and pure (I, 9), which
respectively indicate impiety, piety and purity (I, 11 etc.). Auspicious and
inauspicious channels are indicative of transmigratory condition; when the
soul is free, it has the pure manifestation (I, 46). The soul in its pure
condition is without sense-qualities, is all the.quality of sentiency, is beyond
inferential mark and has no definable shape (II, 80); but, here, being in the
association of karmic matter, it has received a concrete embodiment (I, 55;
II, 25). The various grades of existence to which the soul is subjected in this
rpdnd-pf-rebirths are due to karmas (1I, 25-6). When passional conditions
are developed, the soul though non-concreteis bound by kaimas which are
concrete, just as the soul though devoid of colour etc. is able to see colour etc.
(11, 81, 82). The soul really speaking is not the direct agent of karmas but,
only of its states of consciousness which being alieady tinged with passions
etc. receive the karmas (11, 91, 92, 98).

Matter is concrete possessed of sensory qualities to its last unit (II, 40).
The world is full of material bodies (II, 76), and the aggregatory process
is going on because of their inherent qualities of cohesion and aridness (1I, 71
etc Y. The matter-mo]ecules capable of becoming karmas, coming into
contact with passional developments of the soul, aie transformed into karmas
(II,77); further they infiow into the soul and remam there binding it (II, 86)
Thus the passional states give rise to bondage (11, 87-8).

Really speaking the soulis purein view ofits liberated condmon,
but in this samsara, being already associated with karman which results into
further karmas the soul inits embodied condition, comes to have many
material adjuncts: the body, mind, speech are all material. (II, 69-70).
Matter-bodies which are transformed into karmas go to form the bodies that
serve as the transmigratory equipments of the spirit; there are five such
bodies: the physical, transformatory, electric, translocational and karmic
(11, 78-9). The four life-essentials, namely, sense-organs, channels of activity,
duration of life and respiration which characterise an embodied soul are all
matenal being caused by the karmas (II, 55-6 etc.). Thus the sense-organs
too are made of matter, and the soul in samsira comes to have them, whethel
it is born in movable (trasa ) or immovable (sthavara ) bodies (I, 57, II, 90).

l even:f it is taken as gund eva paryayah (Raavatdam p 243). Thus Akalavka, in
view of his Anekinta-stand, partly accepts Slddhusena 3 view. Hurzbbndm and Yas'e-
p’l]ayﬂ- too partly follow Sxddhaeena
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COMPARATIVE AND CRITICAL REMARKS ON THE NATURE OF SPIRIT,—
Upanisadic texts like Madirayaniyo start the creative process with Prajapati
who ' enters the various creatures in the form of the breath of life etc, and
apparently becomes the agent of everything like good and bad acts butin
fact” unaffected by them, But further we are told that the actual agent is
another Atman called Bhititman who under the influence of Praketi
becomes manifold’, The first position is a thorough theistic one. The second

. position is perhaps the modification of the first possibly under Samkhya
influence, The second position comes nearer the Jain idea, though the Jainas
do not dccept any such One Atman which is capable of becommg manifold,
Jainas and Mimamsakas agree in holding that Atman is constituted of
caitanya, and that there is a multitude of separate souls. Pleasure and pain
come to be experienced because of karmic association according. to Jainism,
while Mimamsakas simply say that they are changes in the soul-stuff. In the'
condition of liberation the soul, according to Mimamsa, exists without cognition,
 but Jainism holds that the liberated soul is an embodiment of cognition and
knowledge and of all bliss ; that may be one of the reasons why Mimamsa

, "and Jainism differ on the possibility of omniscience for a liberated s soul,
qurusa of the Samkhya can be compared with Jaina Atman, with the difference
that Atman in Jainism is not merely a spectator, unbound etc., but heis

: already bound by karmas and will one day be liberated. Samkhya has a tinge
" of idealism.?  Jainism is realistic, and Atman is a substance endowed with
sentiency as distinguished from pudgala or matter which is devoid of sentiency ;
these two constitute the objective existence with time etc. The Jaina Atman
is a permanent individuality and will have to be distinguished from Buddhistic
Vijfianas which rise and disappear, one set giving rise to a corresponding set,
In Bralmajalasutic various tenets, as distinguished.from - Buddhistic views,
have been described; the classification is subjectwise and not systemwise.
Jaina conceptions of spirit and matter agree to a great extent with the
{ Sassatavada® which, itis interesting to note, is attrlbuted to S1amanas-and
Brahmanas, and which is not correct in the eye of Ksanikavada of Buddhism,
‘Jainism is pluralistic and the Atmans are many, nay infinite, and they retain
'their individualities even in liberation as distinguished from Advaita Vedinta
iwherein ultimately Atman is one and eternal, and all other forms of existence
"are not real but merely the shades of the same, Inthe temperate monism of

1
2

3

Belvalkar & Ranade: History of Indian Philosophy, Creative period p. 337.

Dr. Belvalkar: ‘Simkhya, Realism or Idenlism’, Dayananda Commemoration volume,

Ajmer, 1934, pp. 19-24,

Discussing about the nature of Siddha, Kundakunda accepts a very modest and relative

position clearly stating that extremes are not acceptable, In this context (see Paficasti-

aya 37 ) quite incidentally a statement is made:

! © sassadam adha ucchedam bhavvam abhavvam ca sunnam idaram ca [
vinndnam auinnaram na vi jujjadi asedi sabbhave // 37l

This gathi, sofaras I understand it independent of the commentators, hasin view

S'as'vatavada, Ucchedavada, S'inyavada and Vijiianavada which are very often referred

o+

. to.in Buddhist texts, (see E, J. Thomas: The History of Buddhist thought, pp. 124 cte. )

Ucchedavida is said to have heen the view of Ajita Kesakamabali, -
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Ramanuja, -hiowever, the souls as individuals possess reality. - Unlike in the
Nydya system the soulin Jainism is not physically all-pervasive but of the
same size as that of the body which it comes to occupy. Jainism does not
accept any idea like the individual souls being drawn back into some Higher
soul, Brahman or Is"vara, periodically.

- COMPARATIVE AND CRITICAL REMARKS ON THE NATURE OF .
MATTER.—Matter according to Jainism .is an objective antethesis of spirit;
it is manimate and perceptible as against spirit which cannot be perceived by
senses. That matter is concrete, gross and perceptual is a thorough realistic
position, and can be very happily contrasted with modern ideal conceptions
that matter is merely the way in_which a fundamentally mental universe

U

appears to our finite intelligences. Both spirnit and matter are reals; orto
put in other words both theé experiencing subject and the experienced object
are real and genuine. The soul in samsira is already associated with matter
called karman since beginningless time. This association reminds us of the
formal connection between Purusa and Praketi of the Samkhya. Matter in
Jaimism is gross, common-place and realistic; while Samkhya Prakrti, though
it evolves much that is gross as well as subtle, stands for what is ordinarily
itermed as undeveloped primordial matter, and it is an_idealistic concept.
Praketi isa bed of evolution, while Jaina matteris a common-place stuff
‘amenable to multifarious modifications. Each soul is responsible for its karmic
‘encrustation. It is said that the Maulika Samkhyas accepted as many
Prakrtis as_there are Purugas; this early Sa.mkhya pos1t10n makes that system
much more realistic and would bring it nearer the Jainaideas. The Jaina term
for matter is pudgala,’ which in Buddhism means the individual, character,
being and Atman. From the shifting of its meaning® the word appears to
be a later import in Buddhism along with Jaina terms.like adsrava.® Some
-Buddhist heretics known as Vatsiputiiyas too, as S’antaraksita says, take
pudgala equal to Atman That body, mind and speech are all material,
-corresponds to the Samkhya view according to which they are all evolved'
from Praketi. The four kinds of Ahamkiras:® Vaikarika, Taijasa, Bhutadi |
and Karmitman remind us of the four bodies in Jamlsm .Aharaka Vaiknyika, ,
Ta13a31ka and Karmana; the two lists are in such a close ﬂgreement that it

U

1 1 The Jaina commentators give its etymology thus: parara-galanantartha-samyiniatvat
. pudgalah etc. ( R@avartlam, p, 190). The Buddhist etymology runs thus: punie
 vuccaty, tasmem galantits puggal@ ( PTS. Pali English Dict, under Puggala ), The defini-
¢ tion puranad galandad ete pudgaldh parmanravak as given in Vssm:purana agrees almost
i with the Jawna iden ( Nyayalos's, p. 502 ).

2 Mrs. C. A, F. Rhys Davids says, “we do not know when this oddly ugly word pudgala,
puggale came to be substituted for the older ‘purisa or pulisa, or purusa”—ete. See
Festschrift Morriz Wintermiz, Leipzig 1933, p. 168.

8 | The Pali pardgjila 18 also traced back to p@ramcya ‘which was probably a technical
{ term with the Jainas and perhaps other Schools before it was adopted by Buddhists and
‘npplied to their own regulations’—E. J. Thomas: Festcharft M, Winternitz, p. 163.

% Sce Tativasamy ahiz, verses 336-349, Intro. p. cix,

6 Saplhyalarla 25 ete.; Samlhyapravacanasitre ( Allababad 1915) p, 250 etc; Max
Miller: i systems etc. p. 320.
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cannot be a mere accident. In explaining the phenothenon of ‘samisara, the
‘karmic matter plays the same partin Jainism as Maya or Avid:);ﬁ. in the
Vedanta system. Karma is a subtle matter which inflows into the soul when
'the 'soul has been a recepticle for it under the influence of attachment and
aversion. The karma doetrine, as an aspect of Jaina notion of matter, isa
+complex and elaborate subject by itself; still I would say here passingly that
;mo substantial similarities of this Karma doctrine are known to me in any of
| the Indian systems.? )

4. THE DOCTRINE OF THREE UPAYOGAS.—The soul is constituted of
'the manifestation of consciousness which isin the form of knowledge or
cognition and which flows in one of the three channels: inauspicious, auspicious
‘or pure (I, 9, II, 63).

A being of inauspicious manifestation of consciousnessis steeped in
sensual pleasures and passions, is given to false scriptures, evil intentions and
.and wicked works, is cruel, and goes astray (II, 66). The inauspicious one is
‘a cause of sinful karmic influx. (II, 64 ; III, 45). Under the influence of this
upayoga the soul wanders for long as a low-graded human being, a sub-human
‘being and a hellish one subjected to thousands of miseries (I, 12). '

- The auspicious manifestation of consciousness is characterised by
devotion to God, ascetic or preceptor and by the practice of philanthrapy,
.virtues, fasts etc. (I, 69) and by compassion towards all the living beings
"(II, 65). It incurs only the meritorious influx of karmas for the soul (II, 65;

I11, 45). It leads the soul to heavenly pleasures; and even if one is born as
a sub-human, human or divine being there are plenty of pleasures of senses

(I, 11, 70). A monk with S'ubhopayoga shows a respectful behaviour towards

elederly monks, offers instructions on*faith and knowledge, maintains students,

and helps co-monks without causing harm to any living beings (1II, 47-8).

Immunity from the contagion.of the above two upayogas is the characte-
ristic of pure manifestation of consciousness which is not open to karmic influx
((II,'64; 111, 45) and leads to the annihilation of all the miseries (II, 89).
The soul with this upayoga develops religious experience (dharma), which is
.a spiritual state of transcendental, self-born, super-sensuous, unparallelled,
indestructible and infinite happiness and omniscience (I, 13-4). In S'uddho-
payoga the physical pains are no more, and one knowing the nature of reality
‘is above attachment and aversion ; in fine he is equanimous (1, 7, 78).

_ COMPARISON WITH SAMKHYA GUNAS ETC.—The condition of S'uddho-
_payoga is not to be sought in the round-of-rebirths, as it belongs to liberated
souls who are completely immune from auspicious and inauspicious states of
-consciousness which characterise the pious and impious beings in this world.

{ . L L
1 Windisoh reviewing Glassenapp’s Die Lehre vom Karman in der philosophie der dains
* ‘nach denKarmagranthas dargestells, Leipzig 1915, remarks **‘The doctriné of Karnt
e ., is acentral dogma of the Indian religions’ says H. V. Glassenapp at the beginning of
* " .}hjis foreword, bub in no Brabmanic or Buddhistic work is it so extensively used asin
" the Jaina philosophy. Therein was the peculiar worth of the Karmagranthas, 'And it
" §s clear that the technical terminology of the doctrine is taken from the old Siddhants.”

" { Geschichtz der Sanskrit philologic., in the Grundriss),”  * :

R4
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The socio-ethical aspect of this doctrine is so apparent that one is tempted
to compare it with the doetrine of three gunas of the Samkhya system, which
in their both classical and popular aspects have been used-for explaining the
socio-ethical inequalities ;' perhaps Bhandarkar referred to this very similarity?,
The similarity is very striking, but the dissimilar details should not be ignored.
The three gunas are _the constituents of Prakrti and not of Purusa, the spirit,
who has come to look upon himself by mistake as their agent; sometimes
they are looked upon as hmitations through which the absolute becomes
the individual soul.® This fascinating Samkhya terminology has influenced
later Vedanta represented by works like Paficadas's where Prakrti plays the
role of Brahman's reflection possessed of three gunas, ‘elements of good,
indifferent and bad, corresponding to three kinds of actions.* There is simi-
larity between upayogas and gunas so far as their moral effects are concerned,
As distinguished from the Samkhya view of gimas, the lipayogas belong to the
spirit or the Jiva according to Jainism; S'uddhopayoga though comparable
with sattva is not- a positive spiritual something, but only immunity from the
remaining two upayogas; in the Samkhya system, gunas are the ingredients
of Prakrti, which in turn represents an equipoise of gunas; butin Jainism
upayogas are manifested by the soul because of itsbeing associated thh
karmic matter.

5. THE THEORY OF OMNISCIENCE.—Really speaking the soul (atman)
is the knower and essentially an embodiment of knowledge (11, 35; I, 28 etc.).
Knowledge is the self, and knowledge cannot subsist anywhere else than in
the self; self. and knowledge are coextensive, neither less nor more (I, 23);
if the self is smaller, then knowledge bemng insentient cannot function ; if larger,
it cannot know in the absence of knowledge (I, 24-5). In a sense however
the self can be taken as wider than the self (I, 29), because it has other
charactenstics like sukha, virya etc. In view of its being an embodiment of
knowledge, the soul is capable of knowing itself, other objects than itself and
the combinatory products of the two (I, 36). But this essential knowing
ability of the soulis crippled because of its long association with karmic
matter (in the form of knowledge-obscuring etc.); and it has come to possess
the sense-organs (I, 55; II, 53) The senses are material in nature (paudgalika)
and hence foreign to the real fature of the soul. Whatever is apprehended
through the sensesis indirect (paroksa), because the soulis not directly
apprehending the object of knowledge; that would be direct apprehension
(paccakkham vinanam) when the soul apprehends all by itself without the
aid of senses (I, 56-58). The sense-perception is graded and mediate (ajuga-
vam and parokkham), because it has four stages: outhnear grasp (avagraha),
discrimnation (iha ), judgment (avdya) and retention (dharand) (I, 40).

1 Samihyalarilds 53-4; Anugita xiv 36 ete,; Keith: Samlhya system p. 34.
2 Collected Works Vol, 11, p. 242. .
3 S'vetas'vataropanisad I, 3 and Keith: Samihya System p. 34
4  Max Muller, Six systems ete, p. 334
J



LXXIV PRAVACANASARA,

After manifesting pure consciousness when the soul becomes free from
knowledge-obscuring, conation-obscuring, obstructive and deluding karmas,
it comes to be self-constituted and possessed of omniscience (1, 15-6). This
omniscience is supersensuous; therein the apprehension of the objectivity
takes place directly by the soul without the aid of sense-organs; there are no
sensational stages, but the apprehension is sudden and simultaneous; it is
endowed with the potencies of all the senses together as it were; and there is
nothing that is not visualised in omniscience. (I, 20-2). The omniscient .
knows and sees the whole world, the variegated and unequal objectivity of
the present or otherwise, neither entering into nor entered into by the objects
of knowledge, just as the eye sees the objects of sight (I, 27, 47). Omniscience
operates on the objects, just as a sapphire thrown in milk pervades the whole
of it with its lustre; ommiscience is ubiquitous in its functions, and therefore
the omniscient is called omnipresent; and all the objects are within his
knowledge (I, 28-31, 35). The external objectivity does not affect him,
though he sees and knows everything completely (I, 32). -It is the superna-
tural characteristic of omniscience that therein are visualised all present and
absent modifications of all those types of substances as if in the present
(L, 37-39). Omniscience being an extra-sensory form of knowledge ( atindriya~-
jidna) knows any substance with or without space-points, with or without
form and those modifications which have not come into existence and those
that are destroyed (I, 41). It is also called ksayika-jfiana, because this
knowledge is the result of the destruction of karmas and does not involve fresh
karmas (1, 42, 52). Omniscience is the only knowledge worth the name,
because its apprehension is simultaneous and sudden; a single substance has
infinite modes, and infinite are the classes of substances: so to know one is to
know all and to know all is to know one; it is impossible to exhaust them if
they were to be known one after another; thus omniscience is the only
knowledge that can really grasp the objectivity (I, 48-51).

The developfnent of omniscience is necessarily accompanied by that of
perfect or absolute happiness (1, 59, 19); there is no trace of misery, since the
destructive karmas are all exhausted (I, 60). As the sun has light and
warmth, so the Siddha, the liberated soul, has absolute knowledge and happi-
ness (I, 68). This happiness is independent of everything, and hence eternal ;
it is not physical but spiritual (I, 65). It should be completely distinguished
from the pleasures of senses after which all the worldly beings are so much
enamoured ; the pleasures of senses are miseries in disguise, because they are
dependent on something else, amenable to destruction, terminable, a cause of
bondage and dangerous (1, 63-4, 76).

SOME SIDE-LIGHT ON OMNISCIENCE.—This doctrine of omniscience
will have. to be approached and evaluated from metaphysical, psychological
. and religio-mystical view-points; and it hasto be understood in the light
of other corelated tenets of Jaina philosophy. The soul or spirit is essen-
tially a knower and an eternal embodiment of knowledge as distinguished -
from ;the Nyaya school where knowledge, though belonging to the eternal
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self, is not in itself eternal but disappears like any.other act;! in the transmi-
gratory condition this ability is crippled by karmas; so in the pure condition
the soul must be a knower par excellence ; and this knowledge will have to
function irrespective of temporal and spatial limitations so patent in the
process of human perception. Further the-objectivity isa huge complexity
with manifold modifications some present and some absent. Such a complex
object of knowledge cannot be justly comprehended in its entiriety by a
mediatory process- of knowledge.. So, if this complex objectivity is to be
thoroughly and immediately grasped, the soul must directly visualise it;
that is possible only in omniscience, when the soul is completely free from all
hindrances. Sense-organs are, after all, material adjuncts of the soul incurred
by it as a consequence of karmas; so according to Jainism the knowledge
received through senses, unlike in the Vais'esika system where it is called
pratyksa and explained as the contact between the senses .and the objects of
knowledge, is indirect or mediate, because the objects are not known directly
and straightway Dby the soul or self. "Thus the senses are the: means of
empirical knowledge which is conditioned by the limitations of time and
space, which is liable to environmental and perceptual errors, and which has
stages in its process of knowing. Reliable knowledge worth accepting as
authoritative is possible only when the self directly knows the objectivity
without the mediation of senses; and that is the condition of omniscience.
The possibility of omniscience can be inductively proved: Men of different
degrees of intelligence and knowledge are found in this world; what is beyond
the grasp of one might very easily be understood by the other; some men
have some of their senses more alert and sharp than usually possible; all this
means that thereis the possibility of the presence of different degrees
of knowledge according to proportionate subsidence and destruction of
knowledge-obscuring karman. Then that condition of the liberated soul,
where all ‘the karmas are tracelessly annihilated, will have to be aceepted as
a state of unlimited knowledge which is the very nature of the self. In the
religio-mystical experience the self when freed from karmic fetters is itself
the Higher self; 1t is a condition of absolute knowledge which is the same as
absolute happiness for which there is no parallel in this world, knowledge
and happiness are the two sides of the same shield of liberation, nay they are
identical, What Vedanta puts negatively Jainism puts positively : the former
links nescience with misery and the latter omniscience with eternal bliss;
the Vedanta annihilates nescience by submerging the individual into the
Universal, while Jainism says that -the individual itself becomes universal,
still each retaining its separate individuality, with this omniscient bliss,
when stripped of its karmas. The omniscience is possessed by Jaina prophets
like Mahavira and by all the liberated souls.

OMNISCIENCE OF VARUNA.—Leaving aside the peculiar back-ground
of this doctrine in Jaina philosophy, the conception of all-knowledge is 2
legitimate claim of human mind. Some tinge of omniscience is associated

1 Max Muller: St Systems etc.rp. 559. ~
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with the Vedic god -Varuna. The all-encompassing blue vault above isthe
natural basis of Varupa ; the sun, the eminent luminary of the sky, is his eye,
his golden winged messenger ; the sky can be seen from everywhere, especially
so with nomadic Aryans who spent much of their time on open grounds,
and so Varuna sits looking on all; and he easily detects the violations ‘of his
laws by men. The sky is ever reflected in the great ocean, so Varuna is said
to goin the ocean.! This ubiquitous character of Varuna brings him some
tinge of omniscience, so he is said to be a witness to the flights of birds in the
sky and to the path of ships in the ocean. This is physical omnipresence with
a moral purpose and doesnot indicate any metaphysical or psychological
implication ; that is why perhaps this idea is not seen to be continued in later
literatures , .
UpANISADS ON OMNISCIENCE.—The conception of omniscience in
Upanisadic philosophy has to be sought under the idea of Brahman. Through
the course of Indo-Aryan literature, from Rgveda to the last stratum of
Upamisads, the word Brahman, both neuter and masculine, has passed through
various vicissitudes of meaning; once the word signified prayer, and later on
the potential power in prayers and other holy acts; and further Brahman as the
limitless power at the basis of all existence was an easy step ; but synthetically
taking into consideration the culminating point, the Brahman has both
anthropomorphic and noumenal characteristics.’ In the beginning he is
identified with various elements, and later he is conceived as bliss and light
and ultimately the Real of the real. Brahman is the cosmic base, or the.
world-ground as Hume puts it, of all phenomena which are merely his various
aspects. Brahman is everything, it is permeation, it is identity ; besides him
there is nothing real. ‘The phenomenal is :a part of the Real, but only a
fragment of the totality of the real’.® This searching insight of the Upanigadic
philosophers has brought them to a peculiar stand of awareness: whatever is
around the subject, the phenomenal world including the subject, is illusary ;
and what is noumenal, the Brahman, is unknowable, and it is truly beyond
expression. When the limited individual, realizing himself as one with the
cosmic spirit »iz., Brahman, knows this, he knows everything in fact. The omni-
science or all-knowledge, according to Upanisads,’would come to mean the
complete negation of nescience, the cosmic illusion; by fully grasping the
underlying reality, the Unity. This omniscience is Brahman-knowledge for
which senses, thought and instruction are no means at all; it is a state of the
supreme bliss of Turiyavasthd. The Vedantic Brahman has no appreciable
individuality in a finite sense; he is an all-embracing and all-pervading
individuality ; or better the cosmic principle standing for all that exists, is
intelligent and is bliss; with the monist it is unique with no second; and with
S'ankara whatever else that appears to be besides him is simply a figment of
nescience. In this Vedantic conception -which is thoroughly idealistic, the

1 Macdonell: Vedic Mythology pp. 22 etc.
2 ‘Belvalkar and Ranade: History of Indian Philosophy, Creative Peviod pp. 351 ete,

3 Hume: Thirtcen Principle Upanizads, Iube. p. 37,
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objectivity is not outside the knower; while for Jaina omniscience, there is a
complex external objectivity infinitely extended over both time and space
which the omniscient has to visualise as easily as the eye does the object of
sight. In Jainism, because of its notion of pluralism of spints, the self retains
its individuality even in the stage of omniscience and eternal bliss, while in
Vedanta Brahman is all with no scope for individual spirits. In Vedanta
Brahman, who is one without a second, is alone omniscient, while in Jainism
many spirits might function as omniscients mutually mterpenetratlng
without any conflict. In all this the realistic tone of Jainism is quite
apparent,

OMNISCIENCE ACCORDING TO BubDDHISM.—Buddhism has claimed
omniscience for Buddha, and S’antaraksita holds that Buddha’s omniscience is
justified because of the correctness and validity of the doctrines propounded
by him, because Buddha was free from the veil of suffering, and because he had
destroyed the veil coveiing the transcendental truth. The unbounded compa-
ssion of Buddha even to a s'iidra is a characteristic of his ommiscience. Men'
ordinarily know only the general, while Buddha knows all the particular
details. When Buddhs sees them he is not stained by dirty contacts; he sees
them keeping his mind untainted, His mind is endowed with super-normal
excellence, so he sees everything clearly. So far as the personalistic note is
concerned Jainism and Buddhism agree in the interpretation of omniscience,
and their respective teachers are claimed to be omniscient. The Jaina claim
iof omniscience, however, for Mahavira that he was ‘omniscient, all-seeing and
fpossessed of complete knowledge and sight ; that whether walking or standing,

“asleep or awake, knowledge and insight were continually present’ has been
~ridiculed by Buddhists. Buddha’s claim of omniscience 1s of a slightly different
‘Ccharacter: he remembeis past lives as far back as he wishes; he can see the
death and birth of beings according to their karmas; and as a result of the
destruction of asava he has attamed, in this life, a free mind and knowledge.*
All the Jaina implications of omniscience cannot be read in Mahayana Buddlusm,
especially SG nyavada and V]Jﬁanavada becausé both of them are idealistic as
opposed to Jainism which is realistic. The soul in Jainism being the sole
knower can claim omniscience as its legitimate essence, while the momentary
stream of consciousness in Buddhism can never be a substantial substitute for
the Jaina soul. The omniscient Tirthakara has round about him the complex
object of knowledge (including his self) with manifold modifications extending
over- three times and infinite space: but according to Vijfidnavada there is
3 nothmg in this world besides the chain of consciousness. Thus the Vijiianavada,
| if I'would say Iike that, comes round to Upanisadic monism ; and omniscience
| simply amounts to self-knowledge, because nothing exists beyond vijiana.
} And Buddha 1s claimed as omniscient, because that would give infallibility to
'his utterances.?
KUMARILA’S ATTACK ON OMNISCIENCE.—Kumarila has adversely

1 See T, J. Thomas: The History of Buddlust Thought, p, 148,
2 Tattvasamgraha, G. O. S. xxx, pp, 815 936, Intro, pp. 45-60, 153-6 and 62-4,

o T IR A R L TR P N
PP pl

—~

2
e



LXXVIIL PRAVACANASARA,

eriticised the doctrine of omniscience; so the Purvamimamsi view is worthy
of note; and it will have to be studied in the context of some of the special
tenets of that school. With the Plirvamimamsa Vedic injunctions are of the
highest authority ; the performance of the sacrifice is the highest duty which
when performed gives rise to some unprecedented cosmic potency (apiirva),
‘a .potential after state of acts’, which brings about all the fruits for the
performer of the sacrifice. These tenets cannot allow any one to claim
omniscience for the simple reason that if any one were to be omniscient
outside the Vedic fold, his words would be looked upon as infallible and the
Vedic authority woul be questioned. Kumarila says that the human being
might see only the general aspect of things, and hence itisnot possible to
believe that a man can see all things .in all places and of all times. The
omniscient will have to be a dirty being, because, being necessitated by the
function of seeing, he will have to come into contact with so many dirty
things. There is a limit {o visionary or knowing ability, and it cannot be
stretched beyond that; so none can be able to see things which are super-
sensuous. None of the five proofs can justify any one’s omniscience. The so
called omniscients do not agree among themselves; their words are against
Vedas whose authority is unquestionable; and no omniscient is ever come
across by anybody : so omniscience is an impossibility.! The,all-knowledge
attributed to Brahman means only self-knowledge. This attack of Kumirila
has twofold handicaps : first, his hands are tied down by the above tenets of
 his- scliool, and secondly, he has not distinguished sense-perception from
| omniscience; he attacks omniscience as if it is sense-perception intensified and
-magnified. Kundakunda has plainly told us that senses have no part to play
in omniscience; it is the spirit, being a knower by nature and essentially
constituted of knowledge, that comes face to face with the complex reality,
-and comprehends it immediately and simultaneously in its entirety with no
effort on his part and with no effect on his spiritual constitution.
, 'OMNISCIENCE ELSEWHERE AND OMNISCIENT BLISS.—The creating
Is'vara of the Nydya school is omniscient, because the doer or karta must know
his actions with their causes, and the universe being an object of knowledge must
be known by somebody. Partial counterparts of and similarities with this
notion might be detected in the Alauluka-pratyaksa of the Nyaya school and in
the Samadhi-aprajiiata meditation "and ‘some meditational achievements
of the Yoga school. There is another aspect of omniscienee emphasized by
Kundakunda that it is a spiritual state of eternal bliss, Itis essentially the
spiritual happiness; the senses have no scope there, for their happiness or
pleasure is not independent as it is contingent on the conjunction of two entities.
If it is. once realised there is no end to that. It is attainable only after the
destruction of various hindering karmas. In this state knowledge and bliss are
identical, because both of them are identical with the self. This condition is
possible for a Tirthakara and a Siddha. It isto be aspired after by religious
-_Jaspirants. This state can be happily compared with, so far as its reference to

1 S'lckavartila verses 111 ete. |

w



INTRODUCTION, LXXIX

an indfvidu_al is concerned, the Jivan-muktavastha of Samkhya and Vedanta!
in which Atman hasbeen Brahman but is waiting till the journey of the
mortal body is over and the upadhis are mitigated ; in this condition there are
no pains, no actions good or bad.? So far as 1ts blissful aspect is concerned

it is similar to Upanisadic Turiyavastha where self-conscious bliss is attained."”
This state of Brahmananda is set forth in Tadttirtyopanisad with an attempt
to measuie the bliss with empirical standaids ; we get there the perfect identity
of Brahman and Atman, and in the end theie is a classical passage recording
the ecstatic echo of the aspirant who is one with Brahman. This aspect of
omniscience, in fact, partly encroaches on the realm of religious mysticism.

OMNISCIENCE COMPARED WITH RADHAKRISHNAN'S RELIGIOUS
EXPERIENCE.—This spiritual life of omniscience and omnibliss is almost exactly
the same as what Radhakrishiian calls Religious experience.t It is a positive
spinitual state of self-transcendence; there the individual acts by his whole
being, by the totality of his faculties and energies; it isnot the result of
unconscious. perversion- but -of spiritual. super-consciousness; there is the
response of the whole to the whole ; and therein ‘thought and reality coalesce
and a creative merging of subject and object results’. This religious experie-
nce is full of joy and peace. But there 1s a point of difference: this religious
experience, according to Radhakrishnan, 1s a temporary state and not
_exercised continuously at the level of everyday experience, while omniscience
when once attained cannot be parted with, because it 1s the essential manife-
station of the entire spirit. ‘The soul of man’ as Joad puts it ‘is like a
chrysalis maturing in the cocoon of matter from which one {day it will burst
forth and spread its wings in the sun of pure reality’.’ This direct spiritual
experience is a self-guaranteed wvision and hence accepted as the foundation of
religion; thatis exactly the reason why Jaina and Buddhist prophets are
claimed to be Sarvajfias.

NECESSITY AND PROOF OF OMNISCIENCE.—This doctrine of Sarva-
jfiata has been a bone of contention between different schoolmen ; the problem
is twofold: first, -whether omnmiscience is humanly possible, and secondly,
whether so and sois omniscient.. The Indian philosophical systems that
accept Veda as a self-guaranteed authority have totally denied the first part
and partially the second. Jainism and Buddhism, with whom Veda has
never been an authority perhaps for racial and geographical reasons, accept the
first part but daffer among themselves on the second point : that is but natural.
They have struggled hard to prove and to establish the ommiscience of their

Samlhyslarila 67,

Belvalkar: Basu Mallika Lectures pp. 66-8.

Ranade: Constructive Suwrvey of Upa. Phal. pp. 335 ete,

An Idealsstic view of Infe pp. 84 ete.; also Counter Aitack from the East by C. E, M, Joad
Pp. 79 elc,

5 'This statement of Joad reads like a githi of Kundakunda rewritten. It only means
that in the interpretation of Reality the denominational rehigions, with which our rela-
tions are determined by the accidents of time and place, disappear into one Religion
of trapscendental experience of the Real,

B W o
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respective prophets, for on that depended the very life and death of their
systems; it was the omniscience that could give infallibility to their prophets
and therefore automatically to their scriptures that constituted the utterances of
these prophets. A good deal of literature has grown round this topic. With
Kundakunda sarvajiata is a dogma, 2 religious heritage and an essential part
of thedoétrine he represents; he has not tried to prove it logically, perhaps it
was not needed in hisdays. The Nejjuitis show the traces of the logical
approach to the subject, but the definite period of polemic logic in Jaina
literature, so far as the existing Jaina works are concerned, begins with Saman-
tabhadra (circa 2nd century A. D.); this period almost corresponds with the
adoptlon of Sanskrit by the Jainas which was more convenient for polemical
style. Umasvati is the first Jaina author toadopt Sanskrit; in his Zattvdrthasitra
he'describes omniscience (I, 10, 11, 29 ) on the same lines of Kundakunda,
but he does not attempt to prove it. The relative chronology of Jaina authors
requires that Umasvati might have flourished somewhere between Kunda-
kunda and Samantabhadra. Samantabhadra tries to prove the possibility of
sarvajiiatd; perhaps he has in view some attack either by Carvika or
Mimamsa on the Satras of Umasvati. Samantabhadra’s verses about Sarva-
jfiata have been looked upon as profound, full of meaning; and all the following
authors, right upto the end of middle ages, have tried to prove the
possibility of Sarvajfiatd almost on the very capital of Samantabhadra’s
arguments. The subject has been discussed with great zeal for centuries
together by some of the greatest logicians that the Sanskrit language has ever
come to be handled by.?

1 It would not be out of place, if I give here references to various important discussions
about Sarvajiiatd, in Indian Literature, arranged according to relative chronology.
Really the logical discussion about Sarvajiati begins with Samantabhadra (e, 2nd
century A, D.) who tries to establish Sarvajiiati in his Zptamimﬁmsﬁ, verses O-G.
Siddbasena, who is undoubtedly later than Kundakunda, who flourished. possibly-after
Samantabhadra, and who is generally assigned to the end of the G6th century A, D,
(or even'a century or two, I think, he might be earlier ), in his Sanmati-pralarana (Ed,
Ahmedabad 1930), 2nd kinda, discusses about Kevalajiiina, the same as Sarvajiina
or Sarvajiiatd, parbicularly with the background of the S’'vetimbara canonin view,
From some verses quoted by Anantakirti in his Brhat-sarvajiasiddhi it appears that
Dharmakirti might have attacked the word dirartha ete. used by Samantabhadra,
Pitrakesari, who flourished possibly earlier than Akalanks, in his Paficanamaskarastotra,
clearly defines Kevalajiiina in select words of which alramam (equal to yugapat)
reminds us of the attack raiced by Siddbasena against the S'vetimbara canon; he
also attempts the prool of omniscience (see verses 4, 18-20 MDJG vol 13). The
colophon that it is composed by Vidyinanda is pubt possibly by the editor being
misled by the identification of Pitrakesari and Vidyhinanda proposed by Dr. Pathak,
but it is now proved to be erroneous, Akalatka (circa middle of the 7th century
A, D.) in his Astas’ati, a commentary on Ep!amimdrzwﬁ of Samantabhadra, explains
clearly the position of Samantabhadra particularly with the Buddhist attack in view,
Kumirila (middle of the 7th century) in his SVokarartila (p. 80 etec, Ed. Benares)
attacks Buddhist Sarvajiiati and Jainn Kevalajiina ( verse 141); so far as the attack
against the Jainas is concerned he has in view tho statements of Samantabhadra and
possibly be is acquainted with the view of Akalanka. Kumirila’s views have been
fully and thoroughly criticised by S'antaraksita (705-762 A. D.) in his Tatisasamgraha
and by Kamalas'ila (713-763 4, D,)in his commentary on the same, We find some
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6. THE ATOMIC THEORY.—Matter (pudgala) is a permanent substance
belonging to non-sentient class of substances (II, 35). 1Itis of various kinds,
concrete and amenable to sense-perception ; colour, taste, smell and touch are
found in matter from the finer molecule to the gross earth (I, 39 etc.). The
matter is either in the form of primary atoms (paramdnu) or aggregates
(skandha); these aggregates are the lumps of primary atoms. The primary
atom has no space-points, 4. ¢., it has no spatial extension; it is the unit of the
space-measure, and it cannot be perceived by senses. Primary atoms being
arid (riiksa) or cohesive (snigdha) come to form aggregates. Points of aridness
or cohesiveness of an atom because of transformation, increasing by one from
one onwards, attain infinity. Atoms form aggregates because of their points
of aridness and cohesiveness; -so atoms whether arid or cohesive, whether
having odd or even points, form aggregates when there is the difference of two
points, the minimum point being excepted. To explain and illustrate: an
atom of one point of cohesiveness or aridness cannot be a party in the
aggregatory process; an atom of two points of cohesiveness binds with an
atom of four points of cohesiveness or aridness; and that of three points
with that of five points. Thus the various aggregatory formations are possiple
(11, 71-5).

KUNDAKUNDA’S VIEW STATED.—Kundakunda does not prove his pri-
mary atoms but simply describes them ; the reason is quite apparent that he is
merely uttering- the doctrines enunciated by the omniscient ; and they are, as
tradition would require, above any proof. Matter exists either in gross
aggregates or fine primary atoms; an aggregate is a perceivable fact, while a
primary atom, which represents a stage beyond which there is no possibility of
further bisection, is beyond the ken of ordinary perception; ‘only the super-
normal perception can visualise it. A primary atom, as we gather from other
 works of Kundakunda, is the ultimate, indivisible unit of matter, It is eternal,
| unsounding, occupying one space-pomnt and endowed with totch, taste, smell

§ and colour ; it is the cause of four elements (dhiatu), and it is characterised by
‘ change (parinama-guno)! Every primary atom has only one taste, one

discussion in Prameyalamalamdariande of Prabbicandra. Vidyﬁnanda, m his Adsta.
sahasrs, which 15 a commentary on Samantabhadra’s Aptamimansi and completely
ncorporates Astas'ati of Akalahka, elaborately quotes from S'lolavdriiia and possibly
some other works of Kumirila and Tattvasamgraha of S'antaraksita and atbacks their
views in detail. We find these disoussions in his Tattvartha-S'lolavarihe which appears
tuhave been given this name after that of Kumdrla's work. Abhayadevasiiri in his
elaborate commentary on Siddhasena’s Sanmats Pralarana discusses this topic ab a greab
length, Later some manuals, too, have been written to prove the Sarvajiiatd, for
instance Brhat-Sarvayiiasiddhy and Laghu-Sarvayiiasddh: of Anantskirt: (Ed. MDJG.,
vol. 1,) the attacks of which are mainly directed agamnst Kumirla and they are
much 1ndebted to various authors from Samantabhadra down to Vidyinanda Besides
these sources 1t 13 likely that there might be discussions 1n the works of Sumats,
Anantavirya, Vadirija etc. some of which are lost and some still 1n MSS. Sarvajbatid
came to be accepted and discussed only as a religious necessity, but in course of time its
psychological aspects also bave been developed incidentally.

ILSee Paiicastilaya 84 ebe, and Prof, Chakravarty’s notes thoreon (SBJ IXLpp. 82 etc.);
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colour, one smell and two touches or contacts.': With this description of
paramanu, it is possible to attempt a proof of atomic existence as partly done
by Umaésvati and others. It is clear from this description that the primary
atom isnot anideal postulate like the geometrical point; itis essentially
matter possessing the characteristics of matter or pudgala, There is this
fundamental difference between Jaina primary atoms and the Vais'esika atoms:
{he former are of one kind, but the latter are of four kinds correspondmg to
‘four elements; earth, water, fire and wind. Attempts to conceive a visible
“entity like a mote in the sun-beam -compared with the tertiary atom are seen
‘in Nyaya-Vais'esika texts, but they are conspicuously absent in Jaina works.
. The Jainasand Vais'esikas agree in holding that an atom is beyond sense-~
- perception. ,

I

tion into

KUNDAKUNDA ON ATOMIC INTERLINKING.—About atomic combina-

aggregates Kundakunda gives the Jaina theory which is unique by

itself. The primary atoms, we have seen, have taste, smell, colour and touch.

It is this touch or contact whether cohesive or arid (smgdha or riksa) that
brings about the atomic combination. There are points or degrees (amsa) of
cohesiveness or aridness which decide the compatibility or otherwise of two
combining parties.’ A primary atom whether cohesive or arid forms an aggre-
gate with another whether arid or cohesive on certain conditions: between the
two combining parties there must be a difference of two degrees in the odd
or even series of degrees of aridness or cohesiveness; but a paramanu possessing

only one

degree of aridnesss or cohesiveness, cannot be a party to theformation

of an aggregate. In the aggregate the one of higher degree absorbs the one of

a lower
resulting

" Dr. B.N.
tion, very crude but immensively suggestive, and .possibly based on the

observed

degree. Thus the atomic aggregationis an automatic function
from the essential nature of paramanus. ‘A crude theory’,
Seal remarks on this atomic interlinking,?® ‘this, of chemical combina-

electrification of smooth and rough surfaces as the result of rubbing’.

The Nyaya-Vais’esika position is different, according to which it is the will of
"God, the creating agency, that produces motion in the atoms; and so they

&

1

the githa 85 has something like the Vais'esika doctrine in view, bub the use of the word
dhatu, for elements, is more o Buddhistic technical term than the Vais'esika one; See
also Niyamasira, 23.

There are five kinds of tastes: bitter, sour, pungent, sweet and astringent, of which a
poraminu has only one, There are five colours: black, blue, yellow, white and red, of
which a primary atom hasonly one, Smell is of two kinds: agreceable and disagecablo;
n paramiinu can be ono or the other. There are eight kinds of contacts: soft and hard
(mrdu and kathing), heavy and light (guwrz and laghu), cold and hot (é'ita and
usna ) and cohesive and arid (snigdha and »aksa, also rendered as smooth and rough).
The first two pairs are pot possible in the case of a paraminu; of the remaining it will
bave two contacts.,, and the pnirs might be arranged accordingly; s paraminu cau be
cold nnd arid, cold and cohesive, hot and arid, and bot and cohesive ( See Tattrarthasiira

'V, 23, with Bhdrya and Sarvarthasiddhi, and also Paficatildya 84-8).

3

The possibility of change by incrense or decrease in the degrees of aridness or cohesi-
veness in an atom owing to intornal and external causes (1) is aleo accepted ( Seo Qom-
matasira, Jivakinda gathi 618).

The Positive Sciences of the Ancient Hindus p, 97,
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combine into dvyanukas or binary atoms, thiee of which goto forma
. tryanuka or tertiary one and so forth, till masses of earth, water, fire and air
are produced. It is this theistic position that gives altogether a different tum
to the Nyaya-Vais'esika atomic theory., The later Nyaya-Vais'esika ideas and

hair-splitting discussions about dvyanukas and tryanukas have no placeg
in Jaina exposition.

ATOMISM ELSEWHERE.—In the Vedantic cosmology there is no place
for real atoms, because their acceptance would not be consistent with the
uniqueness of Brahman. The word anu is known to Upandsads, but it stands
for what is infinitesimally small and has nothmg to do with the indivisible
ultimate unit of matter. It is only some Buddhists that accept eternal atoms
corresponding to four elements like the Vais'esikas; Vijfianavadins, however,
when they deny the reality of substance, cannot accept real atoms. The J ama
basic conceptlon that it is an eternal and indivisible minute part1cle of matter,
that it is beyond sense-perception, that it is made of the same substance, and
that there are no four classes of atoms corresponding to elements; but the
varying size and form of atoms with corresponding sourness$ etc. accepted by
them is not possible in Jaina conception. The combinatory urge in atoms is
due to their degrees of cohesiveness and aridness according to Jainism; but
_according to Democritus as explained by Epicurus, a primordial motion of
atoms was assumed, which function in the Nyaya-Vais’esika is fulfilled by the
will of God. These similarities and dissimilarities do not by themselves lead
to any chronological results, as they involve other wider issues; however,
taking a comstructive view of the Jaina atomic theory and comparing it with
the Nyaya-Vais’esika one, the Jama view is much more primitive, and as
 Jacobi remarks the Jainas ‘seem fo have worked out their system from the
most primitive notions about matter’.!

7. SYADVADA, OR THE THEORY OF CONDITIONAL PREDICATION.—
A single substance is endowed with infinife” modifications, and there are
infinite classes of substances: to know one substance fully is, to know the
whole range of the object of knowledge; and this is' possible only in omni-
science. The sense-perception is graded and partial (I, 40, 48-51). A substance
is endowed with qualities (or attributes) and modifications; though the
substance is the same, it comes to be different because of 1its passing through
different modifications; so when something is to be stated about a substance,
viewed through a flux of modifications, there would be seven modes of
predication: according to some modification or the other it is stated that a
substance is, is not, is indescribable, is and is not, is and is indescribable,
is not and is indescribable, and is, is not and is indescribable (II, 22-3).

SIDE-LIGHT ON THE BACK-GROUND OF SYADVADA,—This is the
famous Saptabharigi or Syadvada of Jainism. From the way in which Kunda-
kunda has deseribed this Syadvida one thing is clear that the doctrinal

elements, which have led the Jaina philosophers to enunciate such a seemingly

1 Encyclopedins of Rehgion and Ethics Vol. 1T, p. 199.
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self-contradictory theory of conditional predications, are already present in
Jainism. The object of knowledgeis a huge complexity constituted of
substances, qualities and modifications, extended over three times and infinite
space, and simultaneously subjected to origination, destruction and permanence.
Such an object of knowledge can be comprehended only in omniscience,
The senses are the indirect means of knowledge, and whatever they apprehend
is partial like the perception of an elephant by those seven blind persons.
The ordinary human being cannot rise above the limitations of his senses; so
his apprehension of reality is partial, and itis valid only from a particular
view-point : this leads to the Nayavada of the Jainas, When ordinary human
knowledge is partial, a new method of stating our approach to the complex
reality had to be devised, and thatis Syadviada, the doctrine of conditional
predications. Thus the doctrine is a direct result of the strong awareness of
jthe complexity of the object of knowledge and of the limitations of human
; apprehension and expression. The substance is subjected to ‘a constant flux of
" modifications, and we always look at it through one modification or the other,
present or absent, When we are looking at its present modification, we should
not absolutely deny the past or future ones: this peculiar position leads us to
conditional affirmation, conditional negation and conditional indescribability,
which by their combination give riseto seven possible statements.! Kunda-
kunda makes it clear that Syadvada is postulated because of this eternal flux of
modifications,?

SYADVADA IN HIGHER AND LOWER KNOWLEDGE.—Students, very
much imbued with the spirit of Vedanta, have always looked upon this
. approach to reality as a process of uncertainty and indefiniteness of knowledge ;
and a questionis very often raised whether Syadvada refers to  Higher
knowledge or to'lower knowledge or to both. If it refers to ngher know ledge,
then Jainism is a quagmire of uncertain statemeéntswhich lead to nowhere;
if it refers to lower knowledge, then Jainism hasnot reached the plain of
Higher knowledge ; and if it refers to both, then Jainism, with such a logic of
indefiniteness, will more mislead than lead -its followers to its religious or
spiritual destiny. These alternatives, that might be put forth by the Vedinta,
whether accepted or rejected in parts or in toto, appear to be very dangerous.
It is necessary, therefore, that the Jaina position should be clearly explained. It
must be remembered that the terms Higher knowledge and lower knowledge
;arc imported from Vedanta. According to Veddnta Higher knowledge consists
in realising the transcendental truth of the identity of the self, after being
immune from upddhis, with Brahman for eternity ; while lower knowledge
consists in the knowledge of the worship of Brahman in his phenomenal state

o

, 1 Yor n detsiled discuesion nbout Syadvida see my article in Juina Gazetle Vol 205
- pp. 188-97. s
© In Paficastilaya itis snid that the seven Bhafigas ars possible adesavasena, while in
Pravacanasira, pajjoyena di Leravi: practically it means the sams, because paryaga ot
the modification is the cssentinl subject of des’s, the statement of information:
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as a personal deity or so forth.! As a matter of fact, there is nothing exactly
corresponding to this in Jainism, but if at all we try to find counterparts of
parallel shade, Higher knowledge might stand for the knowledge of the
liberated condition and lower for that of the phenomenal world. Then, in that
case, Syddvada is confined to lower knowledge, where. the individual knower
approaches the reality by means of his senses and through the flux of modifica-
tions with which the object of knowledge is invested, But the Higher
knowledge is not closed to Jainism: there is the omniscient Tirthankara who
directly . visualises the reality and conveys 'to us the nature of Higher
knowledge. Thus Jamism gets out of those alternatives. What Vedas are
to Vedanta, the Egamas, which are the words of the omniscient, are to Jainism:
the validity of their respective scriptures as accepted by them is a dogma with
all the schools ; and it should not detain us any long to understand the approach
of Syadvada and to appreciate its ontological back-ground and epistemological
necessity. o

SYADVADA AND NAYAVADA.—A thing, or the object of knowledge, 1s
anekéntatmaka, 4. e, of infinite characters that.can be analysed and grasped
individually; and thisis the function of Nayavada. Nayasthus reveal only
apart of the totality, and they should not be mistaken for the whole.
Because of this infinitefold constitution of a thing, there shall be infinite
Nayas, and .the same can be classified under broad heads as seven, two and
so forth.? As Akalahka defines, Naya is a particular approach of the knower
(nayo jfdtur abhiprayo). A synthesis of these different view-points is a
practical necessity; therein every view-point must be able to retain its
relative importance ; and this is fulfilled by Syadvada which ‘consists in seven
vocal statements, limited by the clause may be (syat) affirming, or denying,
or both affirming and denying (whether simultaneously or seriatim) this or
that quality or characteristic of a substance, with ieference to'its own, or
foreign, or both own and foreign quaternion (dravya, ksetra, kala and bhava)
without econtradicting other proofs’. Leaving aside the historical considera-
tion, the relation between Syadvada and Nayavada I have stated elsewhere:
‘Syadvada is a corollary of Nayavada: the latter is analytical and primarily
conceptual and the former is synthetical and mainly verbal. Syadvada will
certainly look lJame in the absence of Naya doctrine. Naya doctrine without
i Syadvada has no practical value. Syadvada, in course of the process of
‘; assertion, curbs down and harmonises the absolute views of individual
Nayas'3 ’

1 Max Muller: Six systems etc, p. 215.

2 Tattvarihasatre I, 33; A. B. Dhruva. Syddvidemanjari ( Bombay Sk, and Pk, series)
notes on verse 28 ete., pp. 270 etc, \

3 Jama Gazette Vol. 26, pp. 191-2; ib 18 not that the Jaina authors have never tr_xed to give
other inberpretations of seven Bhaigas: on the grammatical view of Syadvida, I find,
for mnstance, in JayadhavalG commentary (Sholapur MS. p.37) an interesting verse
like this.

Lathamest Lenaost Las'cit Lutas'cit Easyacit kvacit |
= Ladace ceti por y@yat syadvidah sopta-bhariga-bhrt [/



LXXXVI PRAVACANASARA,

NAYAVADA AND SYADVADA TRACED BACK IN JAINA LITERATURE.—
It is already shown that Nayavada and Syadvada are thoroughly consistent
with Jaina ontology and theory of knowledge; but this is only a synthetic
view. So itis necessary to trace the antecedents and side-links of them in
the early Jaina as well as cognate tracts of Indian literature and to try to shed
light on the historical back-ground of these tenets. For this line of study
it should be remembered that there are certain handicaps inherent in the very
preservation of Indian literature; and Jaina literature is no exception. The
canon of the S'vetambaras, though portions of it can be as old as the 3rd
century B. C. or so, has been finally shaped in the middle of the 5th century
A. D.; the fragments of the pro-canon of the Digambaras can be dated a few
years earlier than the beginning of the Christian era; both the canon and
pro-canon always leave scope for additions and omissions, besides huge
portions falling into oblivion, being always preserved in the memories of
monks, till a definite shape was given to them by commentators who came
much later. Taking these conditions for what they are, the seeds of both
Nayavida and Syadvadd are to be sought in early literature. The word
Naya in the sense of a view-point occurs in the Ardhamagadhi canon of
the S'vetambaras;' Prajfigptt mentions Nis'cayanaya and Vyavaharika
naya.? Turning to the pro-canonical”literature of the Digambaras, Kunda-
kunda refers to Vyavahara and Nis'caya-naya in his Samayasd‘m Pravacanc-
sara, Paficastikaye and Barasa-Anuveékkhd more than once;® at times he
refers to Paramartha-naya, S'uddha-naya which ‘appear to me, m the light of
the context and other passages, to be equal to Nis'cayanaya;* perhaps he
admits the possibility of a view which is above these two- (paksatikranta) ;P
and lastly he has in view the possibility of Nayas more than two.® Umdsvati
mentions five or seven Nayas.! After Umasvati, Samantabhadra very r oiten
refers to Nayas ; his discussions being always of 2 synthiétic and non-enumeras
tive character, he does not enumerate seven Nayas., The latér authors like
Slddhasena, Pu]yapiuiaj “Akalarika and @ host of them discuss these - Nayas as
given in Tattvarthasatra at times .differing among. themselves on subtle
details.? Next turning Syadvada, the word Syadvada or Saptabhangl is_not

o

See drdhaméagadhi Dictionary, Indore, 8, v.
¢ 2 Dhruva- Syddvédamaiijars notes, p. 303; I have consulted Ardhamagadhi Dictionary and
I find that the Nayas hke Naigama, Samabhlrudha ete, are traceable to Tharamgp and
Bhagavati; but, as some of these texts are nob within my reach, I have nob been able to
verify the references of the Dictionary.
3 Somayasara: gathas 7,12, *5, 27, 46, 47, 48, 56,'59, 60, 67, 84, 98, 360 etc., and 18, *5,
27, 29, 33, 56, 60, 83, 272, 324 etc.; Pravacanasire I, 89 for dravyarthika and paryayars
thika I, 19, 22; Paiicastildys 161 mentions nis'caya; B,~4nuvehhha 82, 85, 86, 91.

4 Somayasira 8, 43,11, 12, 14, 141, 272 ete.
5 Semayasire 142,
‘ 6 § Ibid. 144; ib remains a question why we do not find any of the technical names of nayas,
‘ Q; . &%iexcepbmg perhaps Vyavahira, in the works of Kundakunda, Thereis a work called
2 M A éNayapahuda attributed to Kundakunda, bub it is not discovered as yet.
7 “Tattvarthasiitra I, 33, especially the various commentaries thereon.

8' Chakravarti: Paiicgsticdys Intro. p. 52 etc. and Dhruva’s nofes referred to above.
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traced,so faras I am guided. by .the Ardhamagadm Dictionary, in the
S’vetambara canon ; but however the seeds of that tenet are there. Bhagavati~
sfitrs mentions the three primary predications.' Prof. A. B. Dhruva says
:that there is a reference to Syadvada in Satrakrianga-niryukti, but I have not
5been able to trace it there: I think he is perhaps misled by the definition of
{ kriyavada etc. in verse No. 118 Kundakunda mentions full-fledged
( Syadvada in_Paficasivkgye and Provaconasdra, and the former gives the name
Saptabhanga.® There is no explicit reference to Syadvada in Tattvarthasatras;
it is said to be implied by the siitra: arpitanarpita-siddheh (V, 32). Later
authors like Samantabbadra, Siddhasena, Akalarika, Haribhadra, Vidyananda
"have fully discussed it their works. Philosophical evolution needs that
) Nayavada should come first and Syadvada next; but the references collected
[ here do not warrant any conclusion like that ; and even the Jaina authors say
i’ that they are the two wings of Anekanta.

COUNTERPARTS OF SYADVADA ELSEWHERE DISCUSSED.—Attempts
have been made to detect the counterparts of the doctrine of manifold predica-
tion 1 other systems of thought. According to Samafifigphalasutic a
.statement clearly indicating his extreme agnostic attitude is put in the mouth
of Safijaya Belatthiputta that he used to say : ‘attht’ & po mo, ‘natthe’ i@ pi me
mo, ‘atthi ca natthi ca’ v pi me no, ‘nevatthi na matthy’ t pi me no, This is
considered by some as the forerunner of Syadvada which is the posmve form
of it as shaped by Mahavira = Prof, Dhruva mentions another view of
equivocators who would neither declare anything to be good, nor to be bad,
Jbut on a question being put to them on this or that they resort to
eel-wriggling by equivocation and say ‘I do not take it thus. I do not take
it the other way. ButI advance no different opmion. And I do not deny
your position. And I do not say it is neither the one or the other’. Bucause
it is attributed to ‘some recluses and Brahmanas', Prof. Dhruva has concluded
ithat Syadvada, whose erroneous form is given above, had non-Jaina beginnings.
I admit the first part that it is a perverted parallel of Syadvada, but the second
part thatit had non-Jama beginnings 1s not guaranteed by the evidences.
It is clear that Prof. Dhruva is led to this surmise Dy the word Brahmana, but
the other word ‘recluse’ should not be ignored. He gives the translated form
‘recluse’, and in all probability the original word must have been ‘sramana’.
I may have here a digression on the word Sramana. It occuis very often i
Buddhistic texts.? It means a non-Buddhist ascetic ; Buddha is often addressed
by non-Buddhists as S'ramana; 1t designates those who are opposed to

Brahmanas, who are casteless, and who do not recognise ths Vedas but attack

1 Jowna Salatya Sams'odhala L 4; Sanmatipralarana p. 441, especially the foot-notes on
that page and the next.; Dhruva’s Intro. of Syadvadamarijari p. 77

2 Suyagadam Ed. by Dr. P. L. Vaidys, Poona,

3  Pailedstikéye 14 and 72, '

4 Jacobi. SBE, 45 Intro. p 46; Belvalkar: Bralnasitr a—bkusya 11, 1i, notes p. 114,; and

Dhrava: Ibidem Intro, p. 76.

See PTS Poli Dictionary under samanoy
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their superiority.! Turning to Jaina literature, Mahavira is uniformly mentioned
as Sumane bhagavem Mahdavire by the Jaina tests; Pravacunosdro throughout
uses the word S'ramana for a monk, and this sense is quite wusual in the
S'vetambara canon; and in_South Indian. vernaculars like Kannada.S/ramana
or S'ravana necessanly means a Jaina.? The presence of the word ‘recluse’
in the context therefore, does not allow the conclusion of the non-Jaina
origin. The Buddhist passage indicates that it is a perverted view of the
Jaina doctrine ; something similar to it might have been upheld by Brahmana
ascetics as well. Brahmgjalasutia mentions a view called Antanantika, which
at least in its name appears to be very near Anekinta, and against that the
Buddhists propounded the fourfold process or method of exposition (catusko-
tikah : Aots, na hote, holi ca na hoti co, w'evas hoti nw na hotr)®  Even in Jaina
' texts we do find this fourfold method of exposition in different contexts; for
§1nstance a statement can be true, false, both true and false, or neither true
’nor false.* All these parallels merely point out to a method of exposition
"which must have been current in Magadha perhaps even before Mah#vira and
Buddha. Some scholars hold that Syadvada comes out as a compromise
between certain contradictory utterances of Upanisads that Being alone was
true, that non-being alone was all true, neither being nor non-being is the
truth, reality must be characterised by.nejther or both. This opinion perhaps
takes it for granted that all the Upanisads are a uniform stratum of literature
which is never influenced by the philosophical speculations of the land in
which they came to be shaped. Itis just possible that various views held
by different philosophers, not necessarily Vedic, must have mﬂuenced the
Upanigadic thought as well,
VEDANTIC BEGINNING FOR SYADVADA NOT TENABLE.—Prof, A, B
Dhruva suggests that the Anirvacaniyati-vada of Vedanta has. led to the
Syadvada of the Jainas as the next positive step. This deduction is based on
the supposition that Syadvada had non-Jaina beginnings as proposed by himself
on account of its being attributed to ‘recluses and Brahmanas’. The deduction
is fallacious, because, as shown above,. the term recluse, a sramana, preeminent-
. ly.means.a-Jaina. Anirvacaniyati means that Maya is such a principle that
it can neither be called a being nor a non-being, nor both, and hence itis
anirvacaniya.® Maya cannot be predicated in terms of being or non-being ;
in short it is a negative description, if at all I can call it so, of Maya. It should
be distinguished from the conditional statements of Syadvada. It is true that
there is some similarity between avaktavya proposition of Syadvada and
anirvacaniyata of Vedanta, but the underlying idea is different; in the former

1 Dubt: FBarly Buddhist Mlonachism pp. 64 and 69.

2 A traditional definition, perhaps of sufficient antiquity is preserved in Abhayadeva’s
commentary on Pras'navy@harangigs, oand it runs thus: niggamtha-salla-tavasa-geruya-
@va pameahd samand | Possibly it means a Magadhan recluse in general,

3 Indion H, Quarterly VIII, p. 721,

. Dasaveydalwyasutto chap. 7; also Acarahga aud other Texts,

5. Samkhyapravacanasitra V, 54, especially the bhasya of Vijiidnabhiksu; see Dasgupta:
History of Indian Philosophy Vol. I, pp. 461, 487.
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there is an attempt to coordinate affirmation and negation, while the latter
wants to escape from both. Anirvacaniyatd-viada cannot logically develop into
Syadvada, and perhaps even Prof. Dhruva isaware ofit when he calls
Syadvada ‘as the next positive step’. The logical development of anirvacani
yata-vada, ifitis to be conceived irrespective of the dogmatical moorings
of one system or the other, would be pure agnosticism; or by making some

j concession to the dogmas, it will come to something nearer the S'tinyavada or

| Vijfianavada of Buddhism, of which, as Dr. Dasgupta says, partial traces can be
seen in Vedanta. ‘ -

SYADVADA AND RELATIVITY.—Half a century before, Darwin’s
evolution was a conjuring word with us, and today 1t is Einstein’s relativity.
The postulates of physicist and philosopher are all upset today by the theory
of relativity. It is mainly the theory of physicist ; but here we are concerned
only with its philosophical bearing. As compared with relativity Syadvada is

i much simpler and less elaborate, and the reasons are quite apparent; the
f bounds of human knowledge have become much more wide and the achieve-
» ments of science more fruitful than what they were some centuries before. The
contribution of Syadvada and Relativity to the ultimate outlook on life and its
" problems, taking into consideration the conditions under which and the age
~ in which they are propounded, is almost the same. To the Syadvadin the
existence is a huge complexity ; human mind cannot adequately apprehend it,

. nor can the human speech properly express the same. Assuch absolute and
. categorical statements are out of court; and all statements are true so far our
particular point of view 1s concerned. This inadequacy of human understand-
ing has led the Syadvadin to the doctrine of omniscience. To the relativist all

. our terms of expression Tike 1ight and left, fore and aft, east and west, up and
" down, high and low, dear and cheap, and many others are relative ; they are not
1 the same for all the observers and under all the conditions; so they are not
_absolute, but merely relative to something, Some idealistic relativists have
' actually said that we all livein a queer world of ignorance, and there is no
" mode of testing. Time, velocity, even matter in view of the electrical
itheory—everything is relative. The, other results of relativism aie equally
“startling. As Eddington says, ‘the theory of relativity has umfied the great
\Jlaws which by their position hold a proud place in knowledge, and yet this by
itself is only an empty shell. The reality is in our own consciousness’.
Syadvadin is not such a subjectivist ; according to him complete knowledge

; belongs to the omniscient being who cannot have any place in experimental
sciences; for him reality exists outside the perceiver as well; but the
‘percipient is too weak to perceive everything irrespective of spatial and
temporal limitations, and hence hisstatements are true relatively, only in

. barticular context, The position of Syadvadin, as distinguished from that ofa
full-blown relativist, can be thus expressed in the very words of SirOliver Lodge
{‘Objective reality exists,” but it is we who interpret it. The universe is
:ncapable of bemng comprehended by any finite being, it must be interpreted ;
‘and thelway we interpret it depends on ourselves and on our faculties”



%0 PRAVAOANASARA,

The religious dogma of a Syadvadin goes a step further and accepts an.
omniscient being; but Sir Oliver Lodge says, ‘How Ged perecives it, or what
it is in ultimate reality, we do not know’.!
SYADVADA AND MODERN PHILOSOPHY.—The aim of Syadvada happily
[ corresponds with the scope of philosophy in modern thought. Syadvada aims
fto unify, coérdinate, harmonise and synthesise the individual view-points into
t a practicable whole ; or ‘in the Syadvada’ as Prof. Dhruva puts it ‘discordant
‘notes are_blended so as to make a perfect harmony’. With the advance of
spécialisation of different branches of knowledge like psychology, metaphysies,
theology, epistemology etc. the considerable size and importance of what
philosophy once meant are being gradually reduced with a very happy result
that philosophy, too, with the time, is taking a new garb; it aims now to
unify constructively the ¢onelusions, of various 'branches of knowledge_like
special seiences with a view to explaln the riddle of the . universe. Experi-
niéntal “sciences start with certain assumptions like the causal principle etc.,
but philosophy examines these hypothesesin an abstract manner. Special
.sciences deal “with some specially selected aspect of the general world, and its
;conclusmns apply to that special aspect alone. Any characteristics which a
“chmg may possess in any other relations or for other purposes are irrelevent.
{'To the psychologist people are their actlons to the physiologist they are more
vor less efficient organisms; to the chemlst they are various collections of
‘elements; to the physicist they are forces in motion. These same people may
“also be good husbands or good squash racket players, but these aspects of their
‘whole personality are at the moment irrelevent. They may become relevent
when the statistician enquires into these sides of their natures” 2 Philosophy
,harmonises all these by examining their assumptions, and 1 in its ideal aspect it
. aims to find ‘one concrete categorical fact expressible in coneeptual form’,
{ As to the aim of philosophy, Wlth which I have just compared Syadvada, Joad
t says, “Philosophy® consists, in fact, of continual pooling and sifting of the
conceptions of philosophers. The more diverse the coneeptions, the richer the
material to be sifted. None is.to be rejected, because,, while none is true, none
is wholly false”. This attitude will surely cultivate tolerance in the earnest
struggle for thé search of Truth. This sense of relativity of truth is also -
visible in the methods of scientific research. Aspects or Nayas are after all-
aspects, however exhaustively they are enumerated. True knowledge, which.
philosophy aims at, is the knowledge of a whole, a culminating synthesis
after every avenue of analysis is exhausted. The function of Nayavada in
Jainism is almost the same, so far as the underlying idea is concerned, as that
of various special sciencess;, just as Syadvada harmonises various Nayas, sO
modern philosophy aims to harmonise the conclusions of different experiment-

1 Sir Oliver Lodge: Reldtivity p. 39 ete.

2 J.F. Wolfenden: The Approuch to Philosophy, p. 27 ete.; also Joad’s Counter Attack
Jrom the East pp. 95 etc.

3 For philosophy, substitute Syidvida and for conceptxons of philosophers various Nayas*
.and the comparative position.is the same.
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al sciences, Nayas simply analyse and take to bits only a particular aspect,
8o a process of synthetic expression like Syadvada 1s necessary to convey the
nature of reality.! .

, EVALUATION OF SYADVADA.—As Prof. Chakravarti puts it, Syadvada
has steered clear of the shallow realism of Carvakas and the ludlcrous idealism
of Nayavidins.? ‘Syadvada’ says Prof. Dhruva ‘s not a doctrine of mere
speculative interest, one intended to solve a mere ontological problem, but
has a bearing upon man’s psychological and spiritual life’.* It has supplied the
philosopher with- cosmopolitahism of thought convincing him that Truth
is not anybody’s, monopoly with tariff walls of denominational religions
and the religious aspirant with ‘intellectual toleration’ which is quite on par
with Ahimsa for which Jainism has eminently stood for the last two
thousand years and more.*

8. JaiNA coNCEPTION OF DivinNiTy.—The soul being tainted with
karman develops states of consciousness which being auspicious or inauspicious
receive karmic influx ; and it is this karman that binds the soul and revolves
it in samsdra. Essential characteristics of the soul are all crippled by the
karmic encrustation of eight kinds (II, 95). The soul in this round-of-rebirths
is subject to attachment, aversion and other psychic states tinged with
passions which occasion further karmas (III, 43). The way out of this
samsara consists in Right faith, Right knowledge and Right conduct (I, 6).
The first consists in believing in the nature of things or realities as they are,
for instance the soul is essentially pure etc.; the second consists n compre-
hending the whole range of objectivity as preached by Arahantas or from the

1 The exact chronological relation befween Nayavida and Sydidvida, the groupmng of
seven or six Nayas under Dmvyarbhlka and Paryayarthika, the coordination or iden-
tification of these two Nayas with Nis'caya and Vyavahira: these are points which need
further study on strictly historical and philological lines,

Paficastslaye Intro. p. 85.
Syadvadamadiyar: notes p, 272.
Syddvida or Saptabhadg: attracted the attention of Orientalsts ‘'maimnly because
Brahmasitra of Bidariyana contains a siitra na elasmnnasembhavit II, 11, 33, which
really contains an attack aganst Anekintavada of the Jainas, and the spirt of the siitra
has been consistently immortalized by a host of commentators hke S’afkara, Riminuja,
Vallabha and others. It 18 nob possible to say exactly the Jamna defimition which
Bidarayana had 1n view; butin all probability the Jamna defimition contained a word
ekasmin, and 1t was perhaps a forerunner of such definitions now meb within Jamna
commentaries: prasne-vas'ad elasmin vastun: avirodhena ndhi-pratisedha-nkalpond sapio-
bhairgs ( Raavartila p. 24), or the anonymous verse whose source I have not been able
to trace but which is quoted by Jayasena 1n his tikd on Paficdstelaye

elasmnnavrodhena pramana-noya-vikyatah |

saddédr-Lalpand ya ca saptabhaigits s@ mata || )
Almost all manuals on Jainism contain some discussion aboub Syidvada, so an exhaustive
bibliography is beyond the scope of this foot-note. Before one actually begins the

" study of Jaina technical works on Syidvada the following books can be read with

advantage. Jacobi’s paper ‘The Metaphysics and Ethics of the Jainas’; Chakravarti:
Puajicastilaye, Philosophical Introduction (SBJ III); Dasgupta: A History of Indwn
Phulosophy Vol. I, Chapter on Jainism; Radhakrishnan- Indian Philosophy Vol I,

Chapter on Jainism; Dhruva- Syddvddamaeijar: Intro. & Notes, Important texts etc.

have been noted by Prof. Dhruva in his Introduction and notes,

N
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Agamast (I,81-2; III, 33etc.); and the last-consists in adoptmg perfect
equanimity. after practising the essential duties and penances in an aseetig life
that go to stop the influx and exhaust the deposit of karmas,

When the soul is free from the four destructive or mahgnant types of
karmas, namely Jianavaraniya, Dars’anavaraniya, Mohaniya and Antaraya, it
manifests pure consciousness and becomes self-sufficient (I, 15); the pure self

is realised, and all the developments of consciousness like agency, means, action

and fruit are identical with the self (II, 35). In this state of self-realisation

are developed omniscience and eternal happihess; therein,the soul is ca‘lled"

Svayambhii, There the spirit develops excellent infinite strength excessive
lustre and supersensuousness (I;i19). There is no trace of any misery and no

place for any  desires. The self is itself and nothing more, nor in need of .

anything more (II, 68). The whole range of objectivity is immediately and
simultaneously visualised and known by him with no temporal and- spatial
limitations (I, 21-2, 37). He is himself, all knowledge, having nothing to do
with karmas; his function of a knower, being his essential nature and
spontaneous output, brings no karmas to him (I, 43-4). ,The highest
happiness which was the object of his meditation has been reached (II, 106).
Then he becomes Siddha after the ramaining four aghati-karmas are destroyed ;
as the sun is all lustre and warmth, He is all knowledge and’ happmess; and
a Divinity (I, 68). %
TRANSMIGRATION A FACT AND A DOGMA.—-—ACCOI‘dmg to” Jalmsm
the rotnd-of-rebirths is a fact and transmigration a dogma; nay, we cannot
think of Jainism without transmigration. The ball of rebirths is already set
in motion since beginningless time, and it stops only when the soul attains
liberation. The cause of rebirth is karmia which is a subtle form of matter

that is, since eternity, associated with the soul. Like Vedantic Maya, .
karman explains samsara. As to the means of getting liberation it is a part of”

religious details which should not detain us long; but one thing I want to
note that the Jaina philosophers have devoted a great attention to the study of
living organisms and the different spiritual stages which result from the
suppression and destruction of different karmic forces.

THE IDEA OF DIVINITY EXPLAINED.—The Jaina conception 73
divinily stands almost by itself; here, asin other tenets, Jainism inclinell-

towards realistic pluralism. Every soul, when itis completely free from
karmas, becomes itself (Svayambhit),” and it is the divinity. Divinity as a
type, a level of spiritual evolution and a culmination of spiritual attainments,

1 Importance attached by the Jainasto their Agamas can be seen from the third book
of Pravacanasdra.

2 Inthe Upamsads the word Svayambhi is used, and it signifies the self-existent Brah-
man (Is @ 8; Katha 4,1;etc). The Jainas too call their divinity as Svayambhii. By
using this word they mean that the individual self has become ( svayam bhiita ) the Uni-
versal one; the Vedaatic sense 1s that of self-created and self-existent. This designation
is used by various Jaina authors: Kundakunda in Pravacanaséra I, 16; Samantabhadra
in his Svayambhu stotra; Siddhasena, abithe opening of his stubis; Pu]yapada in Siddha-

bhalii 4; and many other later authors,

-
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is.one; but every.soul, even when it attains divinity, retains its individuality,

‘Itis the free soul, the higher self, as distmguished from soulsin mundane
existence. The Jaina God as atypeis anideal toall the aspirants on the

. religious path. This conception of god holds a great vista of optimustic vision
before the religious devotee. Itis often said that the aim of religion is the
realisation of the potentially divine in man; this means that the. self not only
knows itself but becomes itself (svayambhiita), now immune from all matter ;
by becoming itself it becomes the God which nature was already inherent n
theé spirit, but, upto this time, crippled by karmas ; and this then is the state of
;perfection. .

” VEDIC GODS AND THE JAINA CONCEPRTION OF GOD.—The conception
of divinity in the Vedic age has its roots in the awe of nature and in the
unsophisticated mind of a nomadic tribe which was under the sway of a simple
conviction that the natural events and phenomena, so regular in their occurance
and so terrific at times, must have some superhuman agency behind; thus the
Vedic gods owe their existence and attributes to some natural phenomenon.
Varuna is there, because the blue sky is there, even in waters reflected ; so
Varuna comes to be a ubiquitous deity who is a patent witness to all the sins
of man, because all of them are committed under the sky. Multiplicity of
natural phenomena leads to plurality of gods that are divided into three
classes according to their terrestrial locations. Like our human families the
nature gods too-have their families with Aditi as their mother ; but the worshi-
pper has his difficulty as to how he might be able to concentrate on a single
god if this chaotically grown gallery of Vedic gods; and hence the tendency of
Henotheism which, when philosophically diluted and divested of individual
names of different gods, remarkably grew into theistic monism, possibly
through the doctrine of Rta, the all-governing principle, that there was
someone behind all these gods, and consequently behind cosmic existence,
who later on played the part of a lord of all the beings (Prajapati), and who is
the causal agency of this cosmic existence and the cause of everything that
baffled human reason here. From this the step of personal Atman or of
impersonal Brahman of the Upanisads, or the toning down of these piineiples

practical purposes like creation etc., in later phases of Aryo-Vedic religions
% not a long one. Nowhere in this scheme the Jaina conception of god
properly fits in : monistic tendency is too strong in Aryan faiths; and hence
the antecedents of Jainism with this conception of divinity, which 1s pluralistic
in its beginning and the mnfinite souls 1 which retain their individualities even
in summum bonum, demand all the more attention, and they will have to be
sought in eastern India especially in Magadha and the surrounding parts reach-
ing far back in time before the advent of the Aryans.

JarNisM AND NASTIKATA.—By the orthodox systems Jainism is called
Nastika ; and whether it 1s so depends on the significance of the word nastika
which has changed its meanmng very often and which has been a favourite term
of contempt with which anyone can label his opponent. Nastika, accorc.lmg
to grammarians, 1s one who does not believe the other worlds ; then the Jainas
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are not Nastikas, But according to Smrtls Nastika means one who denies
creation by an intelligent agency and one who denies the authority of Vedas;
in both these senses Jainism is Nastika, because it never accepts the theory of
creation, and with it Vedas have never been an authority. Jainism does
accept a god, and hence the term atheist, in its etymological sense, cannot be
levelled against Jainism If atheism means non-acceptance of a popular god
who creates, protects ‘and destroys the world as assumed in many Indian
systems, then Jainism is atheistic. In applying these conventional labels one
has to be very cautious. - . ‘

Jaiwa LIBERATION.—Emaneipation according to Jainism consxsts in
the freedom from the karmas when the inherent powers of the spirit are fully
blossomed ; it is the end of the world-process, when the process has come to an
end so far as a particular soul is concerned ; in emancipation the individual
spirit or soul is at its best. In that state the individual fully develops
all-knowledge, all-vision, all-bliss and all-power. It is not the oblileration of
the individual, nor of the inherent individual traits, noris it the submergence
of the individuality into some universality.

9. JainisM IN INDIAN RELIGIOUS THOUGHT.—This brief' survey of
some of the important tenets of Jainism compared and contrasted here and
there with those of other Indian systems tempts me to try to state tentatively
the position of Jainism in the evolution of Indian religio-philosophical thought
Tts non-acceptance of Vedic authority, wholly common with Buddhism and
partly with Samkhya, perhaps indicates that these three belong to one current
of thought. They have in common the theory- .of transmigration with the
attendant pessimistic outlook of life and Karma doctrine as an automatic law
of retribution which appear definitely for the first time in Upanisads so far as
the Vedic literature is concerned. The humane and ethical outlook and the
downright denunciation of Himsa, whether for personal ends or for sacrificial
purposes, are common to all the three. That Buddhism and S&mkhya have
much in common is not a new thing to orientalists, Ontological dualism, the
plurality of spirits, the misleading of the spirit by matter, the early Samkhya
belief that there are as many Prakrtis as there are Purusas and many other
technical details are common to Jainism and Sa&mkhya. In all the th;r"-"f "
systems there is no place for a creator or a super-human distributor of prizell *
and punishments. These common points are at times not at all consistent
with the natural evolution of the Vedic religion till almost to the middle 01,\
the Upansadic period. Especially the Samkhya, which is accepted as 3
orthodox possibly because of its fascinating terminology, inspite of its glaring
inconsistencies with the accepted orthodoxy, has influenced some of the
Upanigads; and later on being coupled with theistic Yoga it became unquestio-
nably orthodox. In view of these common points between Jainism, Samkhya
and Buddhism and their common differences with the Aryo-Vedic religious

1 Keith: Samlhya System pp. 16-6.; Ideas like transmigration are accepted as a definite
'" fact only in the Group three (and partly also Group four) of the Upanisadic tract of
- liberature, see Bolvalkar & Ranade: History of Indian Phil,, Vol. II, p. 376,
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forms, and in view of some of the peculiar tenets of Jainism in common with
Ajivika, -Purana Kassapa’s order etc, I am inclined to postulate a great
Magadhan religion, indigenous 1n its essential traits, that must have flourished
on the banks of Ganges in eastern India long before the advent of the Aryans
into central India; and possibly at the end of the Brihrhana period these two
streams of Aryan and Indigenous religious thoughts met each other, and the
mutual interaction resulted on the one hand into the Upanisads in which
Yajfiavalkya and others are, for the first time, preaching Atmavidya and on the
other, in contrast to the Vedic mtulistic form of religion practised by the
masses, into-Jainism and Buddhism that came prominently to the fore as the
strong representatives of the great heritage of Magadhan Religion.!

.e ) Monastic aspect of Pravacanasira

AN IDEAL JAINA MONK.—The third book of Pravacanasire gives a
good picture of an ideal Jaina monk who has adopted asceticism to get rid of
the misery of samsdra. His twofold emblems impose on him internal and
external purity. Absolute non-attachment is the motto of a monk, and the
details of his duties are all deduced from this virtue. The Jaina monk is
indifferent towards the world, though he bears no hatred towards it ; the worldly
ends of power, fame and wealth for which men strive in sweating competetion
are of no. importance to him. The twentyeight Milagunas comprise his
course of conduct : he observes five vows ; he is careful in his fivefold activities ;
he fully controls his five senses; he observes six essential duties; he pulls out
his hair periodically; he remains naked; he does not take bath; he sleeps
on the ground; he does not cleanse his teeth; he takes his meals in a
standing posture ; and he takes only one pure meal a day. He takes all possible
precaution not to violate these Malagunas; and in ease he violates them, he
duly approaches his teacher, reports and confesses the sin, and adopts the
lustral course. Negligence is his greatest enemy, so he keeps himself constantly
alert. Not only he has no attachment at all, but he is absolutely indifferent to
the world and its allurements. He keeps almost no paraphernalia. He spends
his time in studying the scripture and in the practice of penancial courses and
imary virtues, He eats little, only once, and that too when itis duly offered
im; and there is no consideration for juices, Any food which involves
\arm unto living beings is absolutely forbidden. His eye is set on liberation ;
j0 he constantly struggles to maintain a pure attitude of mind, and cultivates
@ith, knowledge and discipline. He keeps company with superior monks or
1 Ihad firsb seb forth this theory in my paper ‘Mahavira and Buddha on Nirvana’ read

before the Sanskrit Association, Rajaram College, Kolhapur in 1932; 16 was pubhished

in the College Magazine and subsequently the major portion of 16 appeared m Jaina

. Glazette Vol, 30, 6. Asking some queries on certain 18sues about the Jaina and Buddhistic
conceptions of soul,. Ananda Kausalyayana, Berhn, writesn Jawma Gazetle Vol. 30, 11

“Mr, Upadhya’s survey of Vedic, Brahmanic, Upamsadic and Buddha-Jamn thought-

currents would do credib to any wriber on this subject, and his stress on the suggesbxo.n

that the Aryan thought-current received some impetus from the indigenous non-Vedic

thought-current is of greab importance”. I have discussed this very subject in more
details in my essay on the Jaina Karma Doctrine which js awaiting publication.
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with monks of equal merits,* and observes all respectful formalities towards an-
elderly monk. His preachings aud all other activities are in the very interest
of his spiritual advancement. Being a Nirgrantha he practises no profession.
The rigorous type of Nirgrantha asceticism is not prescribed for women because
of their natural disabilities. Women are not excluded from entering the order;
but the ascetic emblem of nuns is more moderate and less rigorous than the
one prescribed for monks.

CRITICAL REMARKS ON SOME JAINA ASCETIC PRACTICES.—It must
e noted that we do not see any reference to four stages of life; there are only °
two stages here: the first, that of a house-holder, and the second, thatofa
monk ; and it is with the latter’s duties that Pravacanasdta is concerned.
The outline of duties of a Jaina monk here is very sketehy, but all the funda-
mentals are given, and the details, which are found in special texts like
Mauldcara etc., are simply implied. Most of these details are natural deductions
from certain fundamental rules of conduct which require that the ascetic life
should be very rigid and that the life of a monk should be as much independent
and self-sufficient as it is humanly possible. The subtle details and the method

Yand manner of treatment differ here and there; but the monastic atm osphere

as found in Acamnga Dasaweyaliya, Malacara and _Pravacanasara is practic-
ally’ ‘of the same character, whether the texts belong to S’vetambaras or
Digambaras. © Nudityis” presctibed i’ "S'vetambara texts as well, well,? but the .
commentators say that it is meant for Jinakalpi monks. Nudity, asa part of
ascetic diseipline, appears to Tave been in great vogue in eastern India even
before the time of Mahavira and Buddha; it is ‘found prescribed in Ajivika
and other schools; 1it'is an ideal extension of the vow of non-attachment ; and

}dhence its practicable modifications too are found in the same systems in which

nudity is prescribed. Not to cleanse the teeth, not to take bath and a host of ,
other details are common to both Digambaras and S'vetimbaras. The report
and confession of sins® can be compared with the Pratimoksa ceremony of the
Buddhist order according to which the eating of food only once at a sitting
too was prescribed. The technical term pravrajya-dayaka is common to
Jainism and Buddhism. ' The Jaina rules with regard ‘to food and clothing are
more rigorous than those prescribed for Buddhist monks in Vinaya tep”
It has been usual to trace many of the Jaina and Buddhistic practices
Brahmanic monastic life of Dharmasttras; but I think, without denymga
however, mutual exchanges and modificatory influences, many of the under*

1 Compare Dasaveydliya, XI1, 9-10, i
J2, Acwranga 1,9, 1etc. ond many other passages from the second pavd; Dasaveydliye VI
/65; Uttardadhyayana 21, 49; K. P, Jaina: The Jaina References in Buddhist hiterature,
i in Studi e materiali di storie delle Réligioni, III for 1927, and other papers of his in the
Jaina Hostcd Magazine, Allahabad; Winternitz: Indian Literature 11, p. 434
3 See my Introducbion to Pamcasutle pp. 11 fl.; uposatha gatherings, an off-gshoot of
Piatimokkha, are traced back to non-Buddhistic sources, and they were accepted by
Buddha according to the request of Bimbisira from ¢‘some of the religious orders of his
time’; it should be noted that Bimbisira was an adherent of Jaina faith for some time
ob leasb - sce Dutts Karly Hislory of Buddhism and the Buddhist schools p. 115,
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Iying- principles of>Jaina and Buddhistic -monachism stand by themselves,
and-they-will have to be traced back to a body.of ascetic practices in. Eastern
India even before Mahavira and Buddha, The S'ramanism is peculiarly Indian,
and its antecedent seeds are to be sought on the Indian soil. . )
REMARKS ON THE SAMGHA' OF MONKS.—There are indications throu-
ghout Pravacanesare that the Jaina monks used to live in groups: the head of
the band was called Ganin : the text gives different formalities to be observed
before the preceptor.; the S'ramana-samgha which has four classes is referred
to in III, 49 ; in the case of certain monks admission. and upkeep of students
are allowed ; the monks (sadhu) are expected to give assistance to.S’ramanas
on certain occasions (III, 52); and a monk is asked not to mix with those. of
inferior merits. Our text mentions . two office-bearers in .the ascetic
community : Pravrajya-dayaka, one who initiates the novices into-the order of
monks; and the other Niryapaka (the Sk. rendering, I think, should be
nlryamaka, a pilot) who brmgs them to the right track when they have
committed faults, ‘ - -
" BACK-GROUND OF THE JAINA INSTITUTION OF MENDICANCY.-The
institution of mendicancy is not recognised in earlier Upanisads, but only in
later works like Dharmas’astras that it is described. It is not at all improbable
that the ascetic institution was purely- Magadhan, rather current in Eastern
India, since long time as the forerunner of Jaina and Buddhistic monachism.
Dutta remarks,-“‘It seems reasonable that the condition of religious mendicancy
developed on the Indian soil, and was not introduced into the country by-the
early Aryan settlers whose Iife and society are reflected to us from the -Vedic
‘mantras”.! In Pravacanasira the monk is repeatedly designated as a S'ramana,
the meaning of whichis already discussed above.? Though' originally it
designated a Magadhan recluse, by the time of Kundakunda it appears-to have
been an exclusive appellation of Jaina monks, as it is :clear from the South
JIndian usage of that word. It is possible that Megasthenes, in.referring to
Sarmanes, had-in view the Jaina monks ; the orientalists have detected that his
designation of Gymnosophists- was meant. for Jaina ascetics; and the word
‘Gymnetai used by Kleitarchos® appears to be a corruption of Jaina-yati.. )

5. COMMENTATORS OF PRAVACANASARA . .7
) 1 Amrtacandra and his Tattvadlplka SR

e e

AMRTACANDRA AND HIS WORKS—We know nothmg -about thg
personal life of Amrtacandrat He gives no information about himself
in _his works. . The pras’asti printed at the end has nothing to do with

P

Barly Buddhst Monachism, p. 60. )
See p. Ixxxvii above; also Dutta: Zarly B, Monackism pp. 41 et

Dutta: Harly B. Monachism pp. 1208 i

B 00 o

. p..255; some addibional notes have been written by Pts. ‘Premiand J agadmhacandrn .
in Jaina Jagat, the actual reference to which I have mislaid.., .

m

For some notes on Amrtacandra see Peterson: Reports Iv, p 1x; Jawna Hitawshi Vol, ivx |} =

o
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Amrtacandra, but it belongs possibly to a scribe of a' MS., Asadharal
quotes a verse (No. 26) from P.-siddhyupaye with the phrase ‘etad
anusarenaiva Thakluro pidam apdthit’, indicating thereby that Amrta-
candra had perhaps another name Thakkura; or it might have been his
surname in his family life as T hikira or so. The source of As’ adhara’s
information, however, is not known to us. Only five works of Amrtacandra
are available today: 1. Purugdrthasiddhyupaye,? also known as Jina-pravace-
na-rahasya-kos'a, exhaustively deals with the duties of a house-holder ina
highly philosophical tone. His explanations of Ahimsé and the relation
between the two Nayas are important contributions to the understanding of
the subject. There is a freshness about his treatment, and some of his
illustrations are original and striking ; it is throughout written in Arya metre.
The text does not mention his name. 2. The second work is Tattvdarthasara

which is -a running metrical exposition of Tativarthasuira. Excepting the
concluding verse, it isin Anustubh metre. The name of the author is not

mentioned; but at the end of these two works the author happily expresses
his modesty that the letters have formed the words, the words the sentences,
which in turn have made the book; so he is no more the author, 3-5. Besides
these two works, we have his commentaries on Paficastikaye (called Tattva—
pradipika-vrttih ), Pravacanssira (called Tattvadipika) and Samayasira
(called dimakhyatih ), at the end of which he uniformly mentions his name.
Samayasara-kolas'a is often treated as an independent work of Amrtacandra
and even a Sk. commentary is written on that alone by S‘ubhacandra,® but in
fact it is a separate compilation of the verses included in his commentary on
Samuyasira. All these works are in Sanskrit. It may be asked whether he
wrote in Prakrit ; possibly he did, for the following reasons: his commentaries
indicate that he was a close student of Prakrit; at the close of some MSS.
of his commentary on Somayasira one Prakrit gatha is found possibly
composed by himself;* and Iastly Meghavijayagani attributes some Prakrit

. githis to Amrtacandra from a” S‘ra@vakdcara of his composed in Prakrit, One

_gatha attributed to Amrtacandra is traced in .Dhadasz;gatha, about the author
~ of which nothing is known except that he is said to have belonged to Kastha-

sangha., If Meghavijayaji’s attribution isauthentic, Amrtacandra mlght‘;‘,b"
the author of Dhddass, and in that case he possibly belonged to Kasthasangl

If he belonged to Kasthasangha, this might conveniently explain the use ii
certain words and phrases of Amrtacandra and the omission of some crvp1
gathis from Kundakunda’'s texts;® but all this belongs to the domaxr
conditional conjecture. . L‘

- 1 His commentary on ( Anagdra) Dharmamrta, p. 160, MDJG No, 14, '
2 This and ZTattvarthasara are published in SJG vol, I; the former is published in RIG
with Premi’s Hindi translation,
3 Published under the title Paramadhydtma-tarangini in SIG. No, 15, Calcutba; on S'ubha-
candra see my paper in Annals of the B, O. R, L vol, XIL, ii, p. 132 ff.
.4 :l[?éof ’z?:agankar Catalogue of Sk. & Pk MSS,. in the library of BBRAS, Vols III-
e ae AV, P .
o Ed,. MDJG Vol 13, pp. 161 ete.; it is the 20th giatht that is quoted by Meghavqaya.
See p. liii above and foot-note No. 3 on p. liv,

o, O,
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His SCHOLARSHIP, STYLE ETC.—As a commentatot Amrtacandra’s
position is really great, because, so far as we know, he is the first commentator
on the authoritative works of Kundakunda. He does not aim at verbal
explanation, but he wants simply to propound the philosophical contents of the
gathas. Sometimes, however, it is possible to conjecture a particular Prakrit
reading from his close paraphrase.' His zeal for Anekanta logic is very great:
that is quite clear from his commentaries and other works. He shows close
acquaintance with Digambara as well as S’vetambara works. . He quotes from
Msklhapahude of Kundakunda.? He quotes a Vyavah@rasiire® which
appears to be possibly some S'vetdmbara work; Jayasena not being aware of
any such work translates the same by- Cirantana-priyas’citta-sitra. He quotes
a gatha from Senmati of Siddhasena.* His mastery over Sanskrit idiom is
remarkable; his handling of Jaina technical terms is so natural and easy that
he does not hesitate even to translate them like ordinary common nouns.
He knows the value of pithy remarks and concise exposition; sometimes
repetition is seen here and there, and this habit he appears to have contracted
from Kundakunda’s Samayasdra. Sometimes his prose is artificial, though the
current of his expression is very forceful. Amrtacandra is more a poet than a
prose writer; to this even a few verses in his commentary on Pravacenasire
bear witness. As a spiritual poet (adhyatma-kavi) his position is simply
unique and unequalled by any Jaina author before.or after him. His Samaya-
sara-kalas’es is a veritable mine of finely phrased and carefully polished
melodious verses containing the essence of Atmavidya; it has left lasting
influence on some of the later authors like Padmaprabhadeva; and the subject
matter is discussed with such a dignity in suitable metres that this compilation
is enough to commemorate the poetic talents of Amrtacandra.

QuoraTIONS IN HIS TATTVADIPIKA.—There are only five quotations
in his Pravacanasara-commentary. The verse ananddmyio etc. is introduced
with the phrase Dhavati c@tm\s’loka{a.’ ; this use of the singular, though there two
more verses coming after that, shows that it is perhaps a quotation ; but I have
not been able to trace it anywhere. Taking together two more quotations,
javadiya vayana-vahd and pare-samaydnem, which are quoted one after the
eber, they are found in the same order in Gommatasara ( Karma-kanda 894-5 ),
% there is practical agreement between the readings. Their consecutive
“vasition and verbal agreement tempt one to suggest that Amrtacandra might
taken them from G¥mmatasira; but one cannot be dogmatic on this
-8t because GUOmmatasare is a work of compilatory character; and there is

Wery possibility of these gathds being found in Dhavald and Joayadhavald

commentaries. The first gatha is found in Sammati-prakarane of Siddhasena
(111, 47), but Amrtacandra, though acquainted with the works of Siddhasena,
does not appear to have quoted it from that source for the following reasons:

1 See for instance I, 19 (adwndio ), b1 (visamaz ) eto,
9 Pafcast:haye on gatha 146, p. 212

3 Samayaséra p. 404

4  Paiicastikiye on gatha 172, p. 261
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first, the-gatha as'given-by ~Siddhasena has, Maharagtii-features; - but here it is
decidedly- in S'aurdseni; “secondly, Amrtacandra quotes these- two verses
together, while Siddhasenahas only-one.” -Then the remaining two quotations,
;'gzitldhd niddhents and niddhassa niddhena, are found in Gommatasare ( 611-14 ),
though not consecutively as quoted here, ini the same order with the interven-
jtion of two gathas in the middle. The dialectal appearance also agrees, but
"+ve should not™ be dogmatic. wniddhassa niddheng is a very -old- gatha; itis
quoted in ‘Sarvartha-siddhi (V, 37, there dk-is retained for s )® of Ptjyapada;
following him Akalanka quotes it in Rajavartika -(where dh is changed to %) ;
.. with slight variants it is quoted in Bhgsya-vrits (V, 35) of Siddhasenagani $
-and further from an editorial note® thereon I find that the githa is traceable
‘*to Pannavana-sulte of the S'vetdmbara canon. This again-brings us to-the
' same-conclusion that it is a traditional verse 1ndependent1y preserved by both
thesections, - \ - :

~

- DATE- OF AMRTACANDRA.—There is very scanty material for settlmg

the date' of Amrtacandra. I have not'been able to trace his name in any of
the Jaina inscriptions known to me. It is seen above that he quotes carana
stc., without mentioning the source, from Sunmati-prakaranc of Siddhasena;
it is possible that it might, along with another gatha nicchays etc. on the next
page, turn out to be a traditional gatha current long before -Siddhasena even
like the .gathas javadiya ete., niddhasses niddhens ete. In case he quotes from
Siddhasena, he cannot be earlier than 7th century A. D.; which is the latest
period assigned to Siddhasena,® though it -is-possible that Siddhasena might
have flourished at least a couple of centuries earlier” Se this does.not help
us to put a definite earlier limit:” In the opening remark on gatha 27 of
Podicastebaye Amrtacandra says: Bhatta~matdnus&o'fl'-'s'é§yam prate Sarvayfia-

‘ . Agamodaya Samiti Ed. Vol. I, p. 425.

" referénces within my reach: Vidyabhushana puts him-about 480-850 A, D; (In

1 .Yavaiyd ete. alone is quoted in Jayasdhavcdcs {p. 28 of Sholapur MS.). Judging from’

 the conte\b and the dialectal appearance, it appears to be quoted there from Sanmatipra-
Lamnm. Jayadhavald is the name of the last form of the commentary which incorporates

"~ older portions, s6 this gatha mighb bélong to the last stratum; There is every possibility
- of tracing this githa in still earlier tracts of literature. T,

Much importance should not be attached to these variants, hecause none of bhcse
editions is critical.

On the date of Siddhasena various scholars have written. Iecan glve only some se

Logic p.~173 ); Jinavijaya puts him earlier than 5th century A, D ( Jaine SGhitye S
dhaka I, ii, p. 82 foot-note, also bis Introduction to his ed, of Ji akalpa, Ahme
1926; on Siddhasena see his artucle Jaing Hitaishi, Vol. 12, pp. 22 efc. Vol 144 p;
131, 153); Dr. Jacobi puts Siddhaserda in the last qubtter of the 7th centiry ANA
( Samardiccakah@, Intr, p.-iil.)."See Pb dJugalkichore’s discussion in Svami Samantabhadra
pp. 128 ete.; Dr. Vaidya puts him about 700 A. D. ( Nydyavatara Intro. p. 21, Bombay
1928 ); P& Sukhalal places him in the 5th century of the Vikrama era (See his Gujarati
TIntro, to Sanmatiprakarans pp, 35 ete,); Winternitz: Indian Literature Vol. II, P 477
foot~rote 2; see also Hiralal: Cataloguc of Sk. and Pk. MSS. in C. P, & Berar, p. xii. -
In saying thus I have in view Pijyapada’s reference to Siddhasena in his Sk, grammar,
and that he quotes parbly a verse from ‘the Stuti of Siddhasena (see Sarcarthasiddhi
VII,13); Iam aware, however, that there have been many authors bearing the name

: Sxddhssena, - .
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siddhify [ - It is"qiite plain-that he is- referring to the-view of Bhatta Kumarily
on-omnisciénce : to which reference is ‘already made. The date -of Kumarila
was once uncertain, but S’antaraksita’s attack.on Kumarila would put Kumarila
in the last quarter of the 7th century A, D.) So this forms the earlier limit
for-the period of Amrtacandra, and ]él_e is thus later than 7th century A, D.2
As to-the later limit he is ‘quoted by As’adhara ( first half of the 13th century
A.-D.), by Jayasena (c.middle of the 12th century A.D.) and by Padma-
prabha ‘( middle of the 12th century ), Thus this much -can be dcfinitely said
that Anirtacandra flourished between the 7thand the 12th century A.D. There
are other probabilities to narrow down this period : he appears to have quoted
from -Gommatasdra compiled by Nemicandra (circa 1oth century A.D.); -
he might be the author of Dkadasi-gathd in which reference is made to Nihpi-
ccha-sdnigha (the same as Mathura-sarigha) which was founded in 896-A., D.
according to-Dars'anasdre of Devasena ; and lastly he appears to be acquainted
with dlapapaddhati of Devasena’® These probabilities taken together might -
indicate that Amrtacandia flourished somewhere about the close of the roth
" century A, D,: thatis only a tentative suggestion. The traditional Pattavalis
put"Amrtacandra at the beginning of the 1oth century A. D, L ’

2. Jayasena and his Tatparya-vrtti

JAYASENA AND HIS COMMENTARIES.—Sufficient information about
Jayasena, the commentator of Kundakunda’s works, is not available, There
are eight verses found at the end of his commentary on Pravacanasdra;* but
the authorship of these verses, because of certain syntactical difficulties, is a
matter of uncertainty. They might have been composed even by a pupil of
Jayasena, These verses indicate that Kumaranandi was_the teacher of . Jayas
sena who belonged to Milasanigha, of which two previous saints mentioned
are Vifasena and Somasena. I hesitate to attach much importance to these
details by themselves. Besides his commentaries on the three works of
Kundakunda;® no other work of Jayasena is discovered as yet: Of . his three
tommentaries, the one on Paficdstikaye is written first as it is referred to by
himself in his two other commentaries.® As to the relative chronology of the

1 See Dr. Bhattacharyya’s Intro. to Tativasamgrahs, G. 'O, S. p. 82.
2 Ihave shown elsewhere thab Akalarnka cannot be later than the last quarter of bhe"ﬂa‘h

‘ ~ century A, D. (A4nnals of the B, O. R. I XIIL, 1i, p. 164 foob-no.te ). Amrtacandra is

decidedly later than Akalaiika who flourished earhier than Kumarila.

3 Compare p. 124 of Pravacaenasira. ) ‘ Lo

4 Tn some MSS. they are pub at the end of the commentary of Paficdstikdya, see the foot~
notes on Mallisena’s commentary. :

There appears to e much confusion about the so called commenbaries’ of Jayasena:
"The MS. froi Belgaum describéd laber on is the same as that of Jayasena’s commentary;

* his name is nob ab all mentioned, bub there1s the'name of (Ma )llisens ab the fand
of Pravacanas@ra-tihd. According to Peterson’s extracts ( Reporés IV, p. 1563 ) ﬂ?ere n; a
commentary of Brahmadeva)i on PaiicdstshGya; bub comparing tl.m e.xtraobs glye;w SY }
Peterson, 1 find bhat it verbally agrees with that of Jayasena which 1:1 prl.nts_ed in (;'
This confusion can be cleared only after getting more MSS, of Jayasenn’s Tika; I regret,

&S I detected this point too late to shed any furbhez: light.
6 See Pravacanasdére pp. 121, 162 & 187; Sumayasére p, 116,

H
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reamining two'commentaries, there is no definite evidence; from the searcity
or frequency of quotations, from the shortening of details and from the
presence of a few Prakrit verses, atthe close of Samayasdra-tika, glorifying
Patimanamdi, I think that the commentary on Samayasara comes last,

THIS JAYASENA DISTINGUISHED FROM OTHERS OF THE'SAME NAME —
This Jayasena will have to be distinguished from other Jayasenas known from
epigraphic and literary references. One Jayasena, the teacher of Dharma-
ghosa, is mentioned in Mathura inscription of the first century A. D.,' which
is too early a date for our author. Secondly, Jinasena, the author of Makd-.
puwrana (c. 838 A. D.) mentions one Jayasena as hisguru;® but.our com-
mentator is different from him as he quotes from Dravyasamgrahe to which
he refers by name, as he quotes from Acdrasire of Viranandi and as he quotes
from and mentions the name of Caritrasdra of Camuudara]a and all these
works are later than Jinasena. Thirdly, the author of a Pratistha-pathe is
Jayasena alias. Vasubindu who calls himself as the agra-s'isya of Kundakunda ;
he cannot ‘be identical with our commentator, because he never says that he
is the chief disciple of Kundakunda; he does not give his another name
Vasubindu; and because the language of Pratisthdpdtha in general is inferior
to that of our commentaries. Fourthly, Jayasena from whose Dharmaratnd-
kara excerpts are given by Peterson?® is also different from this commentator.
" . JAYASENA AS A COMMENTATOR, COMPARED WITH AMRTACANDRA.—
Jayasena as a commentator has his own method by which he has influenced
later commentators like Brahmadeva. At the beginning- of a section ora
sub-section, he always gives the ana1y31s of that section by grouping gathas
according to topics. Every gatha#is introduced by a remark which generally
agrees with the one of Amrtacandra. Then he explains the gatha word by
word, Turther with such phrases like fathd hi he winds up the discussion
of a particular gatha incorporating the suggestions of Amrtacandra and some-
times adding fresh discussions with such words : atraha s'igyah, parihdram dha
etc. His style is simple,. and with a purpose he writes in simple Sanskrit
ignoring, as he himself says, the grammatical strictness for which he solicits
the indulgence of sensible readers® 'His commentaries are studded with
quotations here and there; it is rarely that their sources are mentioned; j}’d
very often they are off-hand quotations indicating the wide learning of Ja 1
sena. The number of quotatlons is abnormally great in Paficdstibayc,’

1 E.L,T, p. 199, .

2 See the Introductory verses of Mahdpurane No. 58. ’s]{

3 DPeterson: Reporie IV, p, 152, ‘ O
4 Samayasira p. 568, , ' =
5 In his commentary on Paitedstikdys J ayasena. mentions the names of the following work:

Dravyasamgraha (pp. 6-7), CdritrasGre (p. 219), Sarvarthasiddhi-tippanaka (p. 219)

e Tattyanus'asana (p. 212, 253), Upasakadhyayans, Acira (~stira 7), Aradhans (p. 254)

v Trisastis'alalapurusapurane (p. 254). He quotes many verses anonymously, and so fa
) : as T have been able to trace their sources some of these quotations are found in work:

< ¢ like Samavas'arana-stolra ( quotations on pp. 4, 8), Das'abkakiis ( on pp. 6, 126 ), Acarasdarc

(on p. 8), Istopndes’a (on p. 44), Yogasara {on p. 61), Alapapaddhati(ont p. 105) Gémma

tasGra (on pp. 126, 182), Amarakes'a (on p. 135) 2olkhapahuds (on p, 211), Bhave
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in ptoportion to the length of the text the number is comparatively:srhaller in
Samayasira. He often draws the attention of readers to Prakrit peculiarities,?
but no siitras of any Prakrit grammar are quoted by him. The text preserved
in his commentary is valuable in various ways; and his fidelity to the langer
recension is really creditable, though the shorter recension of Amrtacandra was
already before him. Excepting in the matter of text-preservation, influence
of Amrtacandra’s commentary is very great on him. He knows fully well and
remarks that Amrtacandra has not included certain gathas.? - At times he
quotes those very verses quoted by Amrtacandra, and even verses from
Samayasara-fikd are included by him in his commentary; and he :follows
Amrtacandra very closely.® The scliolarship of Amrtacandra is terrific, and
it might even bewilder students; but Jayasena is easy and sympathetic, and
with students who want to understand Kundakunda he will certainly bea
favourite. He always follows the philosophical lead of Amrtacandra, but
textual fidelity and explanation in simple terms are his special provinces.

QuoTATIONS IN HiS TATPARYAVRTTI.—In an appendix 1 have listed
all the quotations from Jayasena’s commentary on Pravacanasdra. So far as
I have been able to trace their sources, the works from which Jayasena quotes
are these: Maldcara, Szddhabhaktz Paficastikaya, Barasa-Anuveklkha, Tatt
vartha-sutra, Svayambhi-stotra, Dohapakuda, Gommatasara and Ala,pa-paddhat@.
Among the untraced quotations, the verse cko bhwuah etc. isimportant. A
verse somewhat similar to this is quoted in many S'vetambara commentaries
like Syadvada-masijori, Sanwmati-tikd, Manibhadra’s vrtti on Sed-dars'ana-
samuccaya.* The form of this verse agrees, excepting for the word buddha
in place of drste, with the one found at the end of Nayacakra as noted by
Pt. Sukhalalaji.’ It is also quoted in the 34th chapter of J7aanaraava of
S'ubhacandra, The gatha mokamma etc,, is quoted in Prameya-kamala-
mdrtanda. The verse des'a-pratyaksa etc. is traced to Caritrasare_of Camu-
udaraJa“ suddhasphatika etc. and samaswkho ete. are quoted by As'adhara
in his commentaries on Dkarmamsria’ and Istopades'a,®

hY

pahudae (on pp. 212, 254), The only author mentioned by nameis Pijyapada. In his
commentary on Sagmayasdre he mentions Samanbabhadra (p. 459) and Yogindradeva
(p. 424), and .anonymously he quotes from works hke GQdmmaiasira, Samadhis'atala,
Paramatmaprakds’s. He mentions a work Siddhanta (pp. 250, 424, aleo 10 Paficast:haya
p.254 along with Prabhrta and Tattvartha) by which perhaps he means the commentaries
Dhaveli and Jayadhaval@, I must say thab this note of mine is nob exhaustive,

L See Pravacanas@ra p. 264; Semayasire pp. 11, 52, 178, 236, 243, 248 and 303,

3 See Pravacanasdra p. 296; sometimes he mentions the name of Amrtacandra, sometimes
gimply refers to huis Tik3, sometimes calling it as Vartika-vyakhyana, see Paicdstihays
pp. 9, 166; Pravacanasira pp. 17, 163.

38 Compare SamayesEra pp. 204-5, 394, 545,

4 TFor references see Prof. Dhruva’s notes on Syddvadamailjars p, 14.

5* Senmati-prakaranc p. 63, foot-note 7; thanks to Pb, Jugallushore who drew my attention
to this reference and to the nexb of nolamma etc,

6 Cartrasérs p. 22, Ed, MDJG vol. 9,

7 Page 638, Ed. MDJG vol, 14, .

8 Page 51, Ed, MDJG vol, 13, -
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DATE or JAvAsena.—The various quotations and refererices to diffe-

~rent works in his commentaries. will help.us to settle the earlier limit of

3
¥
1
i

' Jayasena’s. period. He quotes from Gimmafasira and mentions Dravya-
| samgrahe. by name; in his commentary on Pravacanasira he quotes-from

! Caritrasira of Camundarija; and these are the works of .the last . .quarter of
the 1oth century. Jayasena, in his commentary on Paficastibdya (p.'8)
quotes two verses from Acdrasira (IV, 95-96) of Viranandi, and 1 possibly he
refers to this Ac@rasdra in his remark Upasaluaclhyaya% Acar-Aradhanadi-
granthaik, Viranandi wrote -a Kannada. commentary on his own dea@rasird
which -he -completed in 1153 A. D.;' and this period can - be conﬁrmed by
various inscriptions at S'ravana Belgola. “The Sk. dcaiasdra 'might have
been written a few years earlier even before the “autlior was tempted to write
a Kannada commentary to make it more useful in ‘the Kannada couiitry. ‘So
-, Jayasena must be later than c. 1150 A. D, Then from" the companscm of
i Jayasena's commentaries with those of Balacandra, it is quite clear that

- Balacandra has based his commentaries mainly on those of Jayasena as shown
below ; 'and Balacandra has written his 'commentaries, to take the eatliest
perlod, in the first quarter of the 1 3th century A. D. - So with a slight adjust-
ment of a few years for which there’is scope but no definite proof, we can say
that Jayasena might have written his commentaries in the second half of the

“ 12th century A. D3 - .- : et

- e -

. 7

3. Balacandradeva and his Kannada Ta,tparya—vrttl.

b SR, PPN

. INFORMATION ABOUT BALACANDRA.—-—Bala.candra haswritten Kannada

., commentaries on all the three works of Kundakunda. Putting together the
pieces of information contained in the colophons of. his .commentaries,* we
learn that he styled himself as Adhyatmi Balacandra;® that he was the s'isya

]

¢

......

LI |

- ..

! See Karnataka Kavicarite vol, I, P. 168 Acarasam, Inbroducblon MDJ G vol ll
2 ECII127,140etc. o -

3 In the light of fresh facts-I have shghbly modified my earlier remarks,-see Amal&ofthé

i

B. O, R, 1. X1, ii, p. 168,

4 The prose colophon runs ‘thus: “idu samasta-Saiddhcintikacakmvarti~s’ﬁ-NayciLiﬂ;:-deva-

nandana-ving (e ?) ya-jandnandena-nijeruci-Sagaranandi-paramatna-deva-seva- ~SGARUGIME~

svabhava-nityananda-Balacandradeva-viracia-Somayasaraprabhria-sitranugata-Taipary \u

From my translation of this passage given above, it is clear that I do not agree, »
Dr. Venkatasubbaiyys’s interpretation ( see his Kelavu Kannada Kavigalo Jivana 5
vicara p. 190) which has its own handicaps: if the'words were to be separa.ted b/
.. proposes, then they stand without necessary terminations; if all the words so sep]
necessarily go with Bilacandra, thenthe adjective Saiddhantikacakravarti go \, x
Bilacandra and it would be against the very statement of Bilacandra in the concld 1

. verses; and-lastly there i is no objection fo Bilacandra’s having another spiritual beache

in Sagaranandi, as Nayakirti died in 1176 A. D. and Balacandea lived npto atl \
1932 A. D. It appears that the name Sagaranandi has somehow esoaped -the notice of
Narasimhacharya, though he suggesbs thab ‘B«dacandra. appears to have studied with a

. pupil of Nayakirti’. .. -- .

6 There have been many Balacandra Though -much has -been written ‘on different

Bilacandras, still it is necessary to clear the whole position once morein the light of
different insoriptional references. I have confined myself here only to Adhyatmi
Balacandra, the commentator of Kundakunda’s work; and only the relevent epigraphic
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.of Nayakirti Raddhanta (Siddhanta) cakii; and that he came to realize
dtma-svabhava through the service Sigaranandi' who was the nandana
of Nayakirti.

His TEACHER, COLLEAGUES, DISCIPLES, DOMICILE DTc.—Bahcandm
had the unique honour of being the si'sya of Nayakirti who was a great re-
ligious force and authority in Belgola and the surrounding country.? The
heirarchical line was that of Milasarigha, Des’igana, Pustakagaccha and Kunda-
kundanvaya.® Nayakirti died on April 24, 1176 A. D,, and he left behind
him a great number of pupils of whom Meghacandra appears to be his pon-
tifical successor, his other pupils being Maladharideva, S’ridhara, Damanandi,
Bhanukirti, Balacandra, Maghanandi, Prabhacandra, Padmanand: and Nemi-
candra.* In all the lists of Nayakirtr's disciples Balacandra comes after
Damanandi and Bhanukirti ;5 sometimes Prabhicandra and Nemicandra are
mentioned above Balacandra.® Balacandra, though not the eldest disciple
of Nayakirti, appears to have soon come into prominence; asa benevolent
monk of severe ascetic discipline he is glorified in various inscriptions ; many
of his lay-disciples, male and female, constructed 1dols and built temples.’
Acaladevi, the wife of the mnister Candramauli, was his lay-disciple ; she built
a temple at S'. Belgola; and Balacandra’s name is reverentially mentioned
in an inscription of 1182 A. D. which is a grant of a village Bammeyana-halli
by the Hoysala king Vira Ballaladeva at the request of Candramauli.® Naga-
deva builds a msidi® in 1195 A. D. as an act of reverence in the memory of

references have been utilised. For differenb discussions about Balacandras see R.
Narasimhacharya. Karnataka Kawncarite vol. I, pp. 99 ete., 253ff., 321ff., vol, III Intro.
pp. 45ff. Venkatasubbaiyya: Kelave Kannade Kawgala Jivana-Kdla-vicd a, pp. 338 pp.
190f ; and Pai’s article in 4bhnava Pamps, Dharwar 1934, pp. 1-41. For Bilacandra
the commentator of Upades'a-landal? of Asada see Peterson’s Reports 111, p. 39,
1 Iknow two Sagaranandis from inscriptions: the first who 13 mentioned 1n an inscription
of 1145 A. D, (see Z. C. IV, Nagamangala No, 76); and the second, Sigaranandr Siddha-
ntadeva 18 mentioned in a 8'.-Belgola inscription { £. €. 11, 380 ) and to him S’antinitha
temple, which 18 just in the vicimity of Belgola, was made over by Ricimayya. Another
inseription of 1220 A, D, (Z. C. V Arsikere No. 77) mentions Sigaranandi and further
nforms that Ricimayya was the mimster of Kalaciiryas first and later on he placed
himself under the protection of the Hoysala King Ballala II ( Z. C. II, Introduction p.
33). So this second Sigaranandi was hvingin 1220 A, D,, and his place of residence
too was near about S’.-Belgola; thus1b 13 possible that Bﬁlacaudra recerved lessons in
spirtual culture from this Sigaranand:i after the death of Nayakirti., We have no
positive evidence to say that Sigaranandi was also the puml (nandane ) of Nayakirti
but he could be called so by Bilacandra, when Nayakirti was a great teacher, a Maha-
mandalicarya. The presence of & contemporary Sigaranand: confirms my interprebation
of the prose colophon.
E. C. 1I, 345, 335 of 1195 A. D.
Z. C. 11, 327, IV Nagamangal No. 70.
. C. 11, 66.
. C. 11, 36, 327, 33 and 335.
. C. 1L, 326, 327.
. C. II, 185, 193, 195, 198, 331 elc.
- C. 11, 327; V Channarayapatton No. 50.

or the sxgmﬁonnce of msids see my note in the dnna’s of the B, 0. R. I. Vol. X1V, u1av,
. 264
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departed Nayakirti; and in that inscription Balacandradeva is mentioneda .
In 1231 A. D. Gommatasetti, a servant of Hoysala 11 Vird Narasimhadeva
and a disciple of Adhyatmi Balacandra (the pupil of Nayakirti), made a grant
of land for the worship of GSmmatadeva,®? BSppana Pandita, known as
Sujanottamsa, wrote a beautiful Kannada prayer of Gommatadeva; it is incor-
porated in an inscription at Belgola; and it was inscribed by direction of
Balacandrd® These facts indicate that the place of Balacandra’s activity was
round about Belgola. ‘

DATE OF BALACANDRA.—That Balacandra served Sagaranandi (possibly
one of the pupils of Nayakirti) for spiritual realization, that he is mentioned
after Damanandi and Bhanukirti and that he lived upto at least 1231 A. D,
go to show that Balacandra must have been comparatively young when
Nayakirti died. So roughly the life of Balacandra can be circumscribed by
the dates, 1176 and 1231 A. D. As he refers to his cultivation of self-
realization, I am tempted to say that he might- have written his commentaries
at the close of hislife. So the date of his commentaries might lie' at the
- beginning of the 13th century A. D. to take the earliest period. Besides his
commentaries on Kundakunda’s works, he has written Kannada - commentaries
on Parematma-prakas'e and T.-s@fre, and has also composed some hymns
of prayer.?

COMMENTARIES OF JAYASENA AND BALACANDRA COMPARED.
Comparison of Balacandra’s commentaries with those of Jayasena is a question
by itself, and it cannot be dealt with in a limited space at my disposal; so
I shall confine myself only to their commentaries on Provacangsira. This
comparison will reveal so many points of similarity : Zatparyevriti is the
name of both the commentaries; it is the longer recension that is accepted;
the introductory remarks of many gathas and the verbal explanations are often
the same word for word; and lastly there is a close agreement even in longer
passages as seen from the opening passage given below from the Kannada tika:

sva-somuitti-samutpenaa-paramanomdaika-laksana- sulhamria-viporito-

caturgati-samsara-duhlha-bhaya-bhitanum samutponna-parama-bheda-vijiana-
prokasatisayanum nirdkria-samasta-dur noyaikania-duragrahonum dsannG-
bhavyonum appa S'‘iwekumdra-maharajam parityalie-satru-mitradi-paksar
tadinatyanta-modhyasthanigi sakala-purusartha-sarobhditeyum atyant@ima-i
yam avinosvarcyum bhagavat pamea-paramesthi-prasidoipanneyumappa
Iti-s'riyonupadeyam madi gauna~mukhya-rﬁpa—bahistattvé‘ntas tattva--
pana-Pravacanasaradadiyolu s’atendra-vandya-s'r? Vardlz.ammm—svamm
Fara-parama-deva -pramuiﬁa-pamca—pm amesthagalam draaya-biaawa—vm .
radim bandisi parema-caritramanas’ raysuvenemdu plinkeyam madidapaw /,
sitravataram // pamca-kulakam // esa surdsura etc.” Many similar passages

1-2 E. C. 1, 335, 186.
Jbidem 234

Karicarite I, p. 253.

The common words between Jaynsens and Bilacandra, are pubin italies, while the
‘Kannada terminations aud words, which arc the only items of difference, are not ilalicised.

[ - i O

. b

T o5



INTRODUCTION, CvII

can be selected from' Balacandra’s commentary; and the above passage is
almost the same asthat of Jayasena with a few Kannada terminations etc,
added here and there which are not italicised.

Balacandra’s commentary is shorter than that of Jayasena,
The topical analysis and grouping of gathas, the high-flowing concluding
remarks at the close of literal interpretation of certain important gathas,® the
supplementary discussions containing many original suggestions and quotations,
the critical insight of textual explanation with the help of grammatical rules,
beautiful quotations here and there, references to his commentary on Pafica-
stik@ya, alternative interpietations of certain gathas:® these and many others
are the peculiar features of Jayasena's commentary ; but all these points, which
are so essential in a genuine commentary, are conspicuously absent 1n the
Kannada commentary of Balacandra. Balacandra merely explains the gathas
word for word in Kannada, and sometimes he adds a few remarks by way of
analysis and explanation and some quotations, which in that very context, are
. found in more details in the commentary of Jayasena.

PRIORITY OF JAYASENA'S COMMENTARY.—Taking into consideration
these close similarities between the commentaries of Jayasena and Balacandra
one has to say something on the relative priority of one or the other. The
points of agreement aie such that these commentaries are not independent of
each other. Pt. Jugalkishore holds that Jayasena is later than Balacandra®
From the companson of the two commentarnes drawn above, it would be
clear to any one that Balacandra has written his commentary placing before
him that of Jayasena alone, Balacandra’s commentary is a mechanical per-
formance; and, so far as I have compared both, I have no hesitation to say
that there is no discussion of Balacandra which isnot found in Jayasena's
commentary. The individual traits of Jayasena's commentary, his com-
prehensive grasp of the whole text and his plamn remarks on his additional
gathas are not found in Balacandra’s commentary. Comparing their styles,
Balacandra’s Kannada is Sanskrit-ridden and artificial ; and 1its only explanation
is that he is rendering into Kannada some Sanskrit commentary. Jayasena
closely follows Amrtacandra, and he plainly refers to lim more than once;
£the commentary of Balacandra was utilised by Jayasena, he would have

ainly referred to it. Balacandra has not, so far as I have peeped through

S. of lus commentaries, referred to Amrtacandra; possibly he 1s not

of any other commentary than that of Jayasena. So Jayasena flourished

than Balacandra; and even Balacandra, I think, hints the same, when
ames his commentary as Zatparya-vriti and when he says:
dhrta-ratnatritayam Prd-
bhyia-satranvgata-vrttiyam® palargam Pra- |
lerta-Karndtalka-valkya-

See for nstance I, 15.
See for instance IT, 46-7,

Svam} Samantabhadra p, 167, foot-note,
v, (. vritiyim,

W 9 b =~
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riha-tattva-nis'cittiyage nirvartisidem? |2

4, Prabhacandra and his Sarojabhaskara.

REMARKS ON PRABHACANDRA’S COMMENTARY.—A MS. of Prayg-
camasdre containing the Sk. commentary of Prabhacandra is used for this
edition, and the various readings are given at the end;® it is possible that
Prabhacandra might have written commentaries on the remaining two works
also of Kundakunda. The name of his commentary is ;S'cwoga bhaskara. As
compared with that of Amrtacandra, there is mno speclal p}”Jfﬁndlty in
Prabhacandra’s commentary. His aim appears to be very modest; he gives a
word-for-word explanation of the Prakrit text; and the extent of his exposition
is shorter than that of Jayasena with whom he agrees here and there, The
Plaknt text which Prabhacandra has before him appears to be somewhat
different ; but this point can be more definitely settled after consulting some
more MSS., as the one used by me is defective. Of the gathas which are
additional in Jayasena’s commentary, Prabhacandra does not include at all III,
17*%1-2 5 and it is just possible that'they were not present in the text before
him. With regard to githa II, 954 Prabhacandra remarks ‘parindmam %
agame pratipaditam, subha-payadinetyadi-gatha-dvayam ddeyam ma bhavaiy,
praksepakatvad it upeksyate/; it is not clear to what two gathas he refers, for
in Jayasena’s commentary we have only one gatha. It appears that Prabha-
candra has somewhat different order of giathas here and there, especially in the
IIT Book ; but this might'be due even to the defective character of MS. P;
this change in the order does not materially affect the contents,

’ INFORMATION ABOUT PRABHACANDRA AND HIS DATE.—Prabhacandra
gives no information about himself in his commentary on Pravacanasiro; so
it is necessary to see whether we get any information about him from other
sourees.t S'rutamuni, the author of Prakrit Bhdva-tribhangs, says in the
pras'asti of that work that Balacandra was his anuvrata-guru, ‘Abhayacandra
Siddhanti his mahdvrata-gurw and Abhayastri and Prabhacandra were his
s'astra-gurus® In the course of an eulogy of these different teachers he speaks
about Bilacandra that he was a saint skilled in Saratraya (viz., Pancdsitkaya-,
Pravacana-, and Samaya-sara), devoted to his pure self, free from athtl%"

' T
1 o, . nirvarmsidam. /
9 T am thankful to Pb. Bahubali Sharma, Sangli, who kindly lent to me his MS, « ; {

candra’s commentaries, It is in old Kannada characters written on modern wa:; é\«

{
&

paper; ib 18 copied by Bhujabali Anantappa Shastriof Haluigali in S'aka 1€
=1902 A. D.).
3 Tor the description of this MS. see page 42 ab the end; Prabhacandra’s comment
opens thus: ‘ <
Viram: pravacanasaram nilhildarthan wirmalam jandnandam |
vaksye sukhavabodham mrogno paclam praramydchom [f
The concluding colophon runs thus: i 77 Prabhacandradeva-viracite Pravacanusdra-
sargjabhdskare ete.
About various Prabhicandras and about this Prabhicandra see Pt. Jugalkishore’s nobes
p. 63 of the Intro. to R. Sravakdcsra, MDJG Vol. 24,
Introduction to MDJG vol, 20, p. 4 etc.

~
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of attachment for external objects and devoted to the enlightenment of liberable
people. TFrom this m/éntion of Saratraya it appears that S'rutamuni is
referring to Prabhacandra, the commentator. If so, the date of Prabhicandra
can be settled. S'rutarhuni with his teacher Abhayacandra is mentioned n
S'. Belgola Inscr. No. 254 of 1398, A. D. which is written some generations
after S‘rutamuni. T}len taking into consideration the Hulluhalli inscription
of 1371 A. D, .we find that it refers to the death of Abhinava Srutamuni
who was the grand-disciple (pras’isya) of S‘rutamuni® So Srutamuni might
have flourished in the middle of the 14th century A. D. Balacandra who is the
guru of \Srutamuni 1s different from our commentator Balacandra. This
Bilacandra, to whom S'rutamuni refers appears to be the same as one referred
to in Hdlebida Inscr. of 1275 A, D. which 1s the year of lus death* Tam
awaré that there was one other Balacandra of Ingales’varabali, who was living
in 1282 A, D.° At any rate these dates of Stutamuni and Balacandra indicate
. that Prabhacandra flourished in the first quarter of the 14th century A, D, or
s0 ; thus his commentary comes later than that of Balacandra, N

5. Mallisena and his Tika

THE Ms. OF SO CALLED MALLISENA’S TiKA.—It is reported that
one Mallisena has written Sanskrit commentaries on Pancastikdye and
Pravacanesira £ but unfortunately the Karanja MSS. could not be available
to me. In the absence of definite information about him, it is of no avail to
try to identify him with one or the other Mallisena, When I was ina
helpless mood, being unable to get the Karanja MS,, Rao Bahaddur A.P.
Chaugule, B. A., LL. B,, Pleader, Belgaum, kindly handed over to me a MS.
containing the Sk, commentaries on the three works of Kundakunda, With

1 The verse runs thus with my emendations 1n brackets;
vare-Saratraya-muno suddam parao ( suddhappa-rao ) viralya-pe abhdo(vo) |
bhaviyaram padiboharalaro Pahdcanda ndme muri []
. C. 111 Nanjanagud No. 64.
B, C. 11254,
E. C. V Belur Nos, 13, 132; Karnataka Kevicarite vol, I, p, 391,
7 0, 11 334,
Catalogue of Sk. and PL, ASS. w O, P. & Berar pp. 663, 671.
It 1s a paper MS,, 10 by 6 inches i size. Ibcontains 394 fohos written on both sides
1 neat Devandgari hand and some words and sentences here and there are written in
* o red ik, Each page contains 14 hnes and each line aboubt 34 letters. 109 folios are
evoted to Paficdstikaya-tiki, 110-243 to Pravacanasd a-tilé and 244-394 to Samoyasdra-
ki, Though the MS, 1s well preserved, some portion between 393 and 94 appears to
e missing. On p. 108 we have the pras'asti ‘myiians-tamasd liplo etc.’ as prmtbed ab
the end of this edition of Jayasena’s tikd; strangely the sentence ‘nrpa-Vikrama-samvat
111369]] varsawras'vinasuddhe [|1f] Bhomadme’ 1nteivenes bebtween the firsh verse and the
remaming portion of the pras’astl. Pravacansira-tilé ends with the colophon €5'7¢
Wisendearya Lrig tilG bhadram bhayat’ 1 which Ma appears to be missing after S'ri.  Ab
the end of Samayasgra-tikd, on fol1o 394, we have scribes’ colophons the first in Deva-
nigarl and the second w Kannada seriph. S'ala 1692 Vilrio-ndma-souwatsare Samral
1827 Asadha-mase s'ulla-palse das'omi-tithaw Sva(m ?)ti-nalsatre Somavisara-siddhayoga-
yukte S'ri-Bedohihala-gramila-Santappa-satputra-Bhaebaling svagianatar aniya-larma-isa-
yartham sva-hastena Prabhriasara-name-pustalam hilktam || 8'r Nandani-grame Adis'vara-
cartydaye (| mangalam bhiyet | §'ri Sumats **s'1sya-Blayabali-namadheyena s'ri samyaliva-

-
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all curiousity I turned over its pages, and at the end of the commentary on
Pravacanasire, 1 found a colophon: Sv% Uisendcarya~kytd tikd bhadram
bhatyat. I thought I gotthe ecommentary of Mallisena; but a careful studﬁr,
frustrated all my e\:pectatlons. The commentaries from this MS. are the
same as those of Jayasena in the printed editions. The agreement is petfect,
Quite carefully these MSS, omit the mention. of the name of Jayasena in
various places, The so called Pras’asti of J ayasena, as printed at the end of
Provaconasire, is found in this MS. at the end of Paficasiikaya; and the
date ‘Vikramasamoat 1969 wvarsairasvina suddhi I Bhawmading as preserved
in the printed edition is found in this MS. too.? So some definite light can be
shed on all these points only after the MSS. from Karanja are made available,

i 6. Pande Hemarija and his Hindi Bilivabodha
REMARKS ON HEMARAJA'S STYLE ETC.—Pande Hemardja’s Hindi
commentary, the dialectal form being made to conform to modern Hindi, is
printed in this edition. For beginners the commentary is of great value:
generally the literal explanation of each gatha is given and then follows a
bhavartha of the gathd. As Hemaraja himself tells us, his commentary is
< mainly based on that of Amrtacandra ; the bhavartha generally summarises the
» stiff but important remarks of Amrtacandra. There is a clarity and smoothness
"about his explanation. It is a clear proof of his intelligent insight that he could
compose such a lucid commentary out of the bewilderingly stiff material from
Amrtacandra’s commentary.
I RELATIONS AND WORKS OF HEMARAJA —Pande Hemaraja was a
1espectable resident of Agra, and he belonged to Garga gotra, He had a noble
'daughter Jaini by name who was married to Nandalala. Lala Bulakidasa was
the son of this learned lady, and it was to commemorate the name of his revered
mother that he rendered into Hindi, at her request, the Pandavapurina of
t S'ubhacandra. Hemardja was the pupil of Pandit Ripacandra. Besides his
}Hindi commentaries on Paficdsiikdya and Pravacanasdra, he has metrically,
i rendered Bhakt@mara into Hindi and has explained in prose Gémmatasara and
Nayacalra®

praptyartham || Then follows the colophon in Kannada characters: S’aka-v:rj(al
:\‘*u-
\

neya Virodhilrta-samvatsarade Margasira-bahula navamiyally S'rimal Lalsmisena-D,
Lasv@mayavarige Jinamati-akkagalajyany tanege Levalajfdna-mmztyawga baras r}%{‘
Prabirta-granthakle Goandra-tarakum mamgalamasiu [f 8'ri3 [f . ] ”{ (]
Tt appears thab the present MS, is wribten in S'aka 1713 1 +78=1791) ! " siel
written in 1770 A. D. which in turnis copied from a MS, of 1312 As Dt;vj;‘ é
even taken that the present MS, is writben in 1770 A, D., and is presented“b gy
to Laksmisena, after writing the Kannada colophon, in 1791 A, D, The vifs
Bedakibala and Nindani are near each other, the first in the Belgaum Db, of Bom
‘ Presidency and the second in the Kolhapur Territory.
1 That appesrs to be a scribal error for Mallisena,
2 Prof. Hiralal writes to me It is nob unlikely that this Mallisena is identical with the
one commemorated in one of the S'ravana Belgola Iuseriptions [(Z C. II 67 of
1128 A. D. )] of whom it is said yasmud-agama-mrnayo yoma-bhridm (verse 69) in
thabt pras’asti”
. '3 This mformamon is mainly based on Pb. Premi's essay on Jaina Hindi Literature in
Jaing Hitaishi, Vol XIIL, pp. 10, 17, -

g
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INTRODUCTION., ‘ CX1

THE OCCASION OF COMPOSITION,—Hemardja wrote his comment-
ary on Provacanasdra, as he says in his pras’asti, at the instance of
Kumarapala, a pious house-holder from Agra. Kumarapala represented to him
that, as Semayasira was already explained m sweet language by Rajamalla,
it was necessary that Pravacanasire should also be explained without delay
whereby the religion of Jina might flourish 4in all its branches; and requested
him to write a Hindl commentary on it and recerve the fruit of having glorified
Jainism. In the pras‘asti on Pravacanasira-tikd he pays respects to_Shah
Jahan. This commentary was completed on Sunday the sth of the bright half
of Magha in the year 1706 which corresponds 1653 A.D. when Shah Jahan
was on the throne of “Delhi! His Nayacakravacanikd was completed in
Samvat 1724 (1668 A. D.) ®

6. THE PRAKRIT DIALECT OF PRAVACANASARA®

INTRODUCTORY REMARKS.—It is rather premature to attempt an
exhaustive gramimar of the gathds of Kundakunda fiom his various works,
because the various editions of Kundakunda’s works, that we have to-day,
simply represent readable individual MSS., and can hardly be called critical,
as we understand that term to-day. Even the present text of Pravacanasira
is not strictly critical; it represents, toa great extent, the Prakrit text as
preserved by Jayasena mn his Sanskrnit commentary; butit has, however, an
advantage that it is accompanied by a table of various readings drawn from
two independent MSS., one accompanied by the commentary of Amrtacandra
and, the other by that of Prabhacandra. So, under the present condition of the
text of Pravacanasira, I think it better to give some of the typical and salient
features of the dialect used herein than an exhaustive grammatical survey of all
the works of Kundakunda or even of Pravacanasira. It may be that some of
my statements will have to be modified, when a critical text of this work is
prepared. after a faithful and unbiased study of MSS, hailing from different
parts of India.

\ TREATMENT OF VOWELS:—The Sk. vowels, excepting r 7l a2 and
\ _ ouw,are generally mtact; a long vowel before a conjunct is shortened, the
vatity remaining the same. There are, however, a few notable changes,

v I give here. Of a: mamativ=mamatva (II, 108), nisg)a=nisadya

f G: mitta=matra (II, 46, 71; III, 17, 38), Bhasa has the form

‘\y: vih@na=vihina (111, 13; see also the w. L. I, 7, 17; 11, 8); of u:

7

7
/1 Bhandarkar- Collected works Vol. II p. 224.

2 There 18 & Hindi metrical version of Pravacanasiéra by Vindivana, He was born in
samvat 1848, He was an Agravila of Goyal gotra Hs father’s name was Dharma-
candra, He lived in Benares. He has written some works ‘on Jana ritual; and
Pt. Premi says that lus Chandos’alake 18 o model text-book ( Premi Ibidem, pp. 22-3 ).

3 This section 15 reprinted here with a few modifications and additions from the Journal
of the Unwersity 'of Bombay. vol, II, partvi, I am thankful o the Publication Board
that granted so kindly my request for permussion to reprint this article in the Introduce
tion of Pravacanasra.

4 Printz; Bhasa’s Pralnt (B. P.), p. 5.



CXII . PRAVACANASARA.

purisa=puruse (111, 57), Palialso has purisa’ but Bhisa has puwrusa®; of
r: gharattha=grhastha (111, 54), pagadam=prakriam (1II, 61), wvasaho=
. vrsabhal (1, 26), vasabha in Pali?® vitthada=wistria (1, 59); iddhi=rddhik
(1, 38* 3), estno=grsayal (1, 33), viddhi=vrddhi (1, 73 ) Pali has vuddhi* in
the sense of growth, paidi=prakriih (II1, 24 *8),5 pudhavi=prthiv (11, 40),
cp. Pali puthuvt pudhatio=prihakiva (11, 14 ), vuddho=vrddhah (1II, 30);
of 7: kattinam=rkartFaam (11, 68); of ¢: dosa=dvesa (I, 78), cp. Pali dosa,’
even in. Sk. As'vaghosa once has the form pradosem, which is metrically
required, but the meaning is that of pradvesam ;® of ai: sariyom = aisvaryem,
issariya isa . L. (I, 68 *3) the Pali form available is 4ssariya,’ neva=naiva
(1, 32), vewwvio=waikurvikah (II,79); of aw: oralio=auddarikah (I1I, 79),
dhovva =dhrauvys (11, 8; note v. l. dhativve in P.). In this context may be
noted the forms of contraction ; uggaha=avagrahe (1, 21), ohi=avadhs (111,
34 ), cp. Pali odki ;*® also note avagaha (11, 85 ).

SAMDHIS ILLUSTRATED.—A few facts of vowel samdht besides normal
savarna-dirgha and guna samdhi may be collected here: jinavarimde=
ginovara-indra (111, 24 ), manusimde (I, 1), and samanimda (111, 24 #6);
tentha =tena—+iha (I, 22); dhammuvadeso=dharma-+upadesah (I, 44):
byaniva=byani+wa (111, 55); tdeva=taetaya)+-cva (11, 54). These illu-
strations would go to indicate that, especially in a samdhi of two dissimilar
vowels, there is a tendency to do away with the first vowel.” There are
some cases of what Pischel calls sandhi-consonant :* annomanna (1L, 81),
ragamadihim =ragadibhih (11, 85 ).

TREATMENT OF INTERVOCALIC CONSONANTS.—The tendency of the
Prakrit dialect, preserved in Pravacanasire, is more towards the preservation
of intervocalic ( or as Hemacandra calls them non-initial and non-conjunct )
. consonants, sometimes in their original and sometimes in | their softened form,
than towards total elision leaving behind only the constituent vowel.

< Intervocalic % is generally softened into g: adhiga=adhika (III, 66),
khaiga=Tsayikas (I, 50), gunappagini—gundtmalkans ( 11, 1), pattege=pratyels
(1, 3), loga=loka (I, 16), logiga=Ilaukike (III, 53), samagam=swmakamn
(L, 3), at times it is elided making place for ga-s'ruti if possible by the nature
of its position or leaving behind simply the constituent vowel: ajjhavag =y
adhyapake (1, 4), ahigam=adhikem (111, 70), khdigam= ksayikam fi :

7 {

Geiger: Pali Interatur und Sprache, p. 52, .
Printz: B. P., 5. :
Geiger: Pali L. Spr. p. 45. o -
Ibidem p. 45. \‘ f‘}‘\\
Nos,. with asterisks indicate the 'uichbmnal gathds in the Sk. commenbm y of Jayasen®.:
Geiger: Pali L. Spr., p. 45.
Ibidem p. 50.

Keith: Sanskrit Drama, p. 86,
Geiger: Pali L. Spr., p. 46.
Ibidem'p. 0.

Hemacandra’s Prakrit Grammar VIII, 5, 10, and also Dr, Jacobi’s romarks in Samardi-
ccakahd, Inbro. pp. 28-29.

Pischel: Grammatik der Pralrit-Sprachen, p. 239,
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tutthagara =twthakare (1, 2), logaloya=Ilokaloka (1, 23 ), sugala=sikals (I, 54 )y
savage=sravaks ( 111, 50); and scarcely it is retained : adhike (I, 19). Its
presence in words like amjali-karanam (111, 62), bamdha-kiranam (1, 76)
is due to its positional advantage that it is initial of the second member of
the compound, The svarthe % is not found in plenty as in Apabhrams’a, and
its treatment is likewise : appagam=datma(-kam) (I, 79 ), memsugam =smas'ru-
lam) (111, 5), saga-parindme =sva(-ka)-parindme ( I, 75 ).

Intervocalic g is retained: dgama (III, 35 etc.), bhogehim =Dbhogail
(1, 73), roges (111, 52), vigada-rago=vigata-ragah (I, 14 ).

The general tendency appears to be towards retaining intervocalic
¢: ayaddedrs=ayatdeirs (111, 17 ), alocittd=alocya (111, 12 ), manavacikiys=
manovakkays (I1I, 54 *3), locdvassago=Ilocdvas'yaks (III, 8), wvimocido=
vimocttah (III, 2); sometimes it is dropped: dlogana=dalocana (III,12),
povagans=pravacena, cp. Pali pavacone,' while in AMg. both pavagens
and pavagand.

Intervocalic j is very often preserved : kammarajehim="=karmarajobhil
(1L, 96 ), tejo=tejas (I, 19), pujasu (I, 69), bijanive=>byanta (III, 55),
sahajehim = sahajath (I, 63) ; at times it is dropped : bammaragem = karmarajas
(11, 95), bhogana=Dbhojana (III, 8), manuyo=manuvje (I, 6); the form
manuwve=manuje (1, 8s; III, 55) appears to be contaminated with the form
manave, or it may be even a case of va-s'ruds as in Pali sudo=s"uke 2

Intervocalie ¢ is changed to d: wppadida=uipatita (111, 5), kodinam=
kotindm ( I11, 29 * 19, also I1I, 38 ).

Normally and pretty often intervoealic ¢ is changed to d: idi=4f (III,
25 ), ghddi=ghdati (I, 19), caduvvannasss = catwrvarnasys (111, 49 ), jadinam =
yatimam (11, 97), jedhajada-ravajadom = yothdjata-rapajatam (111, 5), devadd=
devatd (1, 68), poadi=pati (I, 16), mohddichim=mohddikaih (II, 56), even
du=tu (II, 36); at times it is dropped : aisaya=atis'aya (1,13), ejom=clat
(111, 75), ghai=ghati (1, 1), paringi=parinats (II,77). With regard to
the retention, change or elision of ¢, MSS. are not in agreement, as it can be
yery easily seen from the list of ». l. given at the end. This uncertain value
of ¢ upsets the p. p. forms to a great extent which are seen sometimes with d

J_sometimes with ¢ From the various readings the general impression
X be that Jayasena's text is perhaps under Maharastri influence, asat
*drops ¢, when other MSS. soften it. The present 3rd p. sg. termination,
ost always changed to di, but more on this point later, Generally
roximity of cerebral » or =, perhaps through the stage of ¢, is changed

7as it were to compensate for the loss of that cerebral element in the
arse of transformation: padivanno=pratiponneh (II, ¢8), padivalit=
atipatiih (111, 47), vitthada=vistrta (I, 61), samvudo=samuvrtah (III, 40).
ie root tigth is represented by cigth (11, 86); MSS, AP,? however, would

1 Geiger: Pali L, Spr., p. 53,
2 1Ibid, p. 55,

" 3 A=aMS, with the Sanskrib commentary of Amrtacandra and P=a DS, with Prabha-

candra’s commentary: see their desoription ab the end p. 41 ete.
o
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vead egthamii- for citthamii, : .
Intervoealic d is almost- always preserved :: appadeso=aprades'ah (11,
46), adicco=adityal (I, 68), wppado=utpadah (I, 18), uwvadess= =upades's
(I, 71), jadi=yades (111, 23 ), Jmomdztthcom—Jmopachstcnm (I1; 34), visdradg="
vis'aradah (111, 63 ), sadd (I, 12); it is very scarcely that it is elided ; uvaeso=,
wpades'ah (11, 84 ). The change of'd to d in padubblhavads (11, 11), is due to.
cerebral proximity as remarked above in the case of ¢; the other MSS,, how-:
ever, donot preserve this reading. In this. context may be noted or wlv,o__
audarikal (11, 79 ). ‘
‘ There is only cerebral nasal in the dialect of Pravacencsirs ; thus n
initial, medial or conjunct is changed to  without exception : gzmkkkade:

jindlhyaian (111, 64 ), nivvane = nirvane (I, 6 ), nevanndinnesw = natvdnyonyes
(1, 28),; manuvo=manujoh (11, 21). o .
-+ . Intervocalic p is changed to v: anovame =anwpama (1, 13), niravéliho—
nirapeksuh (111, 26 ) ; sometimes it is retained even : ghoramaparam (1, 77).
Intervocalic % is changed to %: suha=sukha (I, 13, 14), suhidgd=
sulthat@h (I, 73); it is initial by its.position in kaya-khedum (111, 50), Inter-
vocalic th is at times softened-into dh and at times changed to A: kodham=.
katham (11, 14), jedha=yathd (11, 82 ; III. 30), pudhattom=prihalkivam (1L,
14); johd=yathda (I, 30), manorahd=manorathah (I, 92 *9), th is changed
to dh in puthavi (11, 40), which is due to cerebral proximity. The normal:
tendency is towards . preserving intervocalic dh: anegavidham=anckavidham
(11, 32), adhiga=adhike (1, 68 *4), cokkadhara=cakradhara (I, 73),
padhdne =pradhana (111, 49, 61), madhumamsem =madhumamsam (111, 29),
vidh@na=vidhana (I, 82); at times it is changed to k: ahigam=adhikam
(111, 70, MSS. AP differ ), pahdns=pradhina (I, 6, 19*1 ; here also MSS. vary),
vivihans =vividhdant (I, 74), sth@i=sddhuwh (I1I, 52, MSS, vary). . From the
various readings, it would be clear that Jayasena’s text, at timies; has an incli-
nation towards % -Intervocalic bh is generally changed to h: lahads=1Iabhate
(11, 29), wvaseho=wysabhah (I,26; 111, 1), vihove=vibhava (I,6), sahaGva=
svabhdva (11, 24, 91), suhena=sublena (1, 9; III, 46 ) ; at times it is retained :
anubhiigo=anubhdgah (1I; 95*%4) abhidbhaya (I, 30), nabho=nabhas (11, 44 )
sabhava = svabhava (11, 92 ). -
Generally initial, (of a word even in a compound) y is change%
jadd=yadd (1, 9), jadi=yadi (1, 11), judo=yutah (II, 95); abkzgutt\@- ,’c{:
yults (III, 46); wvajuita=upoyubta (III, 26%17); at times non-i ,/ {,uEb
retained : adimdiyattom = atindriyatvam (1, 20), SUMAVAY0 = = 80MAVE; §
sumpoyogajudo = samprayogayutah (I, 11 ); at txmes it is dropped : suddhidm \R_?F
=suddhopayoga (I, 13). :
Generally r is retaind : agars (111, 50 ), capmmtcwccmvwwzcmcafmfcwwroa-
wiryalk (1, 19), devasura (1, 6), purindgmo=parinamah (1I,88); itis very
-gcarcely thatr, initial as well as non-initial, is changed to {: lukkha=1rulkss
(II, y3~4) cp. Pali lukha,' AMg. lukkho also Uzha, ordlio=auddrikal

.
:,_1 °
?‘\,S\.
.

i

1 Geiger: Pali L, Spr., p, §9.
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(11, 79) Cp. Pali .ulara=udara® our form is perhaps a further metathesis,
Because = has a strong cerebral element in its pronunciation and because i,
on account of cerebral prox1m1ty, is changed to d, we find that pads is indiscris
minately equated with pars as well as praté; and hence padzpunna-samamo_
paripiirng-gramanyeh (111, 14).

Intervocalic.w is preserved : vivého= mmdhah (1, 84 ), sahave=svabhdva,
(11, 24), siwaga= so'amaLa (I1I,.50). Note gzyadu_gwatu, (111, 17. MSS., AP
read jwvadw ). ‘

Of the sibilants only the dental, s, is allowed : 7c'u,eal0 Ims alah (1,92 ),
dumsana=darsana (1, 82* 7), padesa= pmdes a (11, 46 ), pestsw=ypes'isw (111,
29*18 ), visayos=visays (1I, 66 ), s0:yan=8 ‘ayona (III 16 ).

x.” CRITICAL REMARKS ON YA-S'RUTL—It isnecessary to note, at thlS
‘stage, the position of ga-s'ruti® in this dialect of Pravacanasara. yo-g'ruti is
recognised under certain circumstances. If a consonant is dropped leaving
behind a vowel, ga-s™uti occupies that vowel provided that vowel is @
or a: dloyona=adlocone (III,: 11), odwmyd=audayikah (I, 45), kammaera-
gam=Fkarmarajas (11, 95), logdloya=Ilokaloka (I, 23); savayu=sravake (III,
50); this ga-s'ruti does not develop in case the remaining vowel to be occupied
isnot @ or @: awsaya=atisaya (I, 13), davvatthiena=dravyarthikena (1I, 22),
davvadiesy=dravyddikesw (I, 83); but y, to be distinguished from ¢, can be
coupled, under such circumstances, with any vowel, if the' consonant to be
'dropped in the Sk. ‘word is y itself: imdiyehi=indriyash (I, 63), niyadayo=
niyatayoh (I, 44), visaye=visayan (1I, 83), visayesu=wisayesuw (III, 73).
In this context I may be allowed to have a digression: Ya-s'ruti appears to be
‘originally a peculiarity of Jaina Prakrit dialects.® Hemacandra, whose rule is
clearer than that of Canda, makes its scope very limited. For the development
of ya-gruti, he says, (1) the constituent vowel should be « or &, and (2) the
‘preceding ' vowel also should be « or ¢, 4. e, in other words, ya-gruti can
‘devMen a-varnas ( aUorna meamng @ and @) ; he admits, however, by
‘the Hllustration pigwi=pibati, that the second condition is at times violated.
‘A scrutiny of pre-Hemacandra literature, whether in Ardha-Magadhl, Jaina
S'auraseni or Jaina Maharastri, will show that his second condition is more

*1ated than observed; and to fulfil the phonetxc needs the first condition is

" : \ sufficient. The position of zja—sautz in Pravacanas@re _as enunciated

* ~though mot in complete agreement with Hemacandra’s rule, almost

ees with the usage of the Krdha-Magadm canon; it is only some

ditors that try to follow Hemacandra literally, Even in Pali,  at

{zres develops in the place of a consonant dropped : Fhayita=Fkhadita, niga=
ypjo,t ete.

1 Geiger: Paly L. Spr., p. 59.

2 Pischel: Gr. Pr, Spr., p. 187; M.Ghosh: Prakrib verses in Bhdrata Nutyaa astra,see p. 8 of
Indian Historical Quarterly, Vol. VILL, 4 Dr, P. L, Vaidya: 4 Manudad,of AMg. Grammar,
Poona 1933, pp. 19-20. -

3 Canda’s Pralria Laksana, I, 39; Hemacandra: VIII, i, 180,

4 Geiger: Pali I, Spr., p. 55. . ¢

—
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- TREATMENT OF CONJUNCT CONSONANTS.—Just to have aglimpse of the
treatment of econjunct consonants, initial as well as medial, some typical cases
from Provacanasara are put together here : itthi=sirs (I, 44), gilana=glang
(111, 30 ) gilama in Pali, eaga=tydga (111, 20), chudhd=ksudha (III,s52)
khudhé@ in Pali)* n@gnem=jfignam (1, 19), niddha=snigdha (II,71) Bhisa
has siniddha thavara=sthavara..(II, go) phaso (v. L, paraso)=sparsak
(1, 56 ) Bhasa has parisa,® momsuga=smasru (-ka) (111, 5) Then some cases
of assimilated, non-initial conjuncts may be noted: ajjhattha=adhydima (2)
(II1, 73), atthe and attha=artha (1, 10, 18, 26, etc. ), appd=dtma (I, 7; 11, 33),
ada=atma (I, 8; I1, 33), wssdsa=ucchvasa (III, 38). This form—ussdsa® is
in the mouth of Vidisaka in the fragments of As'vaghosa’s dramas, and Dr.
Liders calls it a form of Old Sauraseni. chaddiyd=chardit@ (III, 19), the
form wicchagddam® oecurs in the fragments of As'vaghosa’s dramas, and it is
regarded as a S'auraseni feature ; taccam =tattvam (11, 16), taocayzhz‘(,:tattwjﬁa&
(II, 105), damsana=darsana (II, 100), dhdvva (v. i, dhatives)=dhrawvys
(11, 8), pakkhina=praksina (1, 19), pajjeye and pajjiya=paryiye (I, 10;
II, 1), plggala or puggala=pudgala (I, 34; 1I, 40; II, 76), puwwa=parve
(11, 47 ) Pali pubbe. Bhasa has puruve,’ and Hema. "requires purava in
S'auraseni, mahappam=mahatmyaem (1, 51), vacchaladd=wvatsalata (III, 46),
Vaddhamana= Vardhamane (1, 1), sovvanhi=sarvajiah (1, 16 ), somthano=
samsthama (1I, 60 ). The simplification of a conjunct is, at times, achieved,
by anaptyxis: arahamic=arkan (1, 3), ariho=arhan (1, 63*3), kiriya=Fkriya
{d, 21; 11, 24), chadumatthe = chadmasthe (111, 56), deviye=dravya (II, 62),
pariyemis=paryenioa (11, 40), q'cog/a,na =ratne (I, 30) another reading is
radana : Bhisa has both these forms;* mmya-—mq ya (I, 2), sulhwma=siuksma
(11, 75; 111, 17%2, 24*12; once suhama I1I, 24™11).

: DECLENSION —To.have some idea of the morphological scheme of the
dialect of Pravacanasira, some typical forms are noted here ; Masciiline nouns,
Singular : Nom. dkammo (I, 7); Acc. wvadesam (I, 88); Inst kalena (111, 75),
gurund (111, 7) ; Dat. niggamatthae (?) (III, 17*1); Abl carittado (I, 6, see
11, 37 for similar forms ); Gen. bhdavassa, ( II, 92 ); Loc. loge (I, 68 ); danammi
(1, 69), carigamhi (1,79). In Pali we have dhamme, dhammassin and dha—
mmamhi,® and the Girnar ediet of As‘oka has Loc. sg. in -amhi.® Plur
Nom. semang ( II1, 10 ), isino (I, 33); Acc. tilthagare (1, 2 ), mohads (I
Inst. mkcwekzm (1, 6), Sggahadihim (I, 59 ), and sometimes without ¢ 'e/,

Gen, suranom (I, 71), sdhdnam (I, 4); Loc. suhesu (I, 62). Neutey// iez
Singular : davvam (I, 8); Acc. jagam (I,29); Loc. jagadi (1, 26 I

Geiger: Pali L. Spr., p. 67.

Printz: B, P., p. 12.

Ibidem p. 12. ;
Luders: Bruchsticke Buddhistischer Dramen, p, 45, .
Ibidem p. 47.

‘Printz: B. P., pp. b and 13,

Ibid, p. 12.

Geiger: Pali L. Spr. p. 79.

Woolner: Asoka Text and @lossary, part I, p. xxi. .
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raving (I, 28 ), limgans (1, 85 ). Some typical forms of feminine nouns may
be noted : Nom. sg. devada (1, 68 ), sampatiz (I,5); Acc. sg. tankam (I, 74 );
Inst. anwkampaya (111, 51 ), chudhde (111, 52.), niyading (1, 43 ), bhasds (I, 30),
sannayd@ (1, 87 ); Inst. pl. tanhahim (I, 75); Abl sg. wvadhido (111, 19); Gen,
sg. ithissw (111, 24*13); Gen. pl. étthinam (1, 44 ); Loc. sg. wvadhimhi (111,
15 ),.cétthamhs (111, 19 ), vikadhammi (111, 15). Some typical forms of conso-
nantal stems may be noted : Nom. sg. ada (I, 66), nant (I, 28 ), bhagavam
(1, 32); Acc. sg. appanam (1, 33), kevalim (1, 33), dadam (I, 90); jammang
(111, 24%7 );. Gen. sg., appano (I, 81), dehisse (I, 66). Of the pronominal
forms a few typical ones may be noted : Nom. sg. esa (I, 1), jo (I,7), so (1, 7);
Acc. pl. ede (I, o1 ), fo, savve (I, 3); Abl sg. jamha (I, 20); tamha (I, 84),
Jjatto (1, 5), tatto (11, 29 ), Abl pl. tehimdo (II,90); Gen. pl. tesim, savvesim
(1, 4,5,), fem. tasim (III, 24%10).
ConjucATION.—Coming to the conjugational forms, we have: Present
" 1st p. sg. panamdms (1, 1) vamdami (1, 3), manne (11, 100 ) ; 3rd p. sg. havads
(I; 65 ), hodz (I: 18), p(bjahadi (II) 20 ), passac% (Il 29 ), .’pé‘wb‘adi’ ( I, 32)
pavadi (I, 88 ), pappode (111, 75): the forms pappots occurs in AMg. as well,
see Ultaradhyayana 14, 14 (With a v. L. pappotés 3rd p. sg. of the present). cp.
Pali papundts ; yayads (11, 27), génhadi (1, 32), atthe (I, 53); karedi (I, 52*2),
kwrads (11, 91 ), kunadi (I, 89; 11, 57; 111, 50 ); dhareds (11, 58), bibheds (111,
20%5); jads (1, 15), shadi (11, 59 ), ndds (I, 25 ); 3rd p. pl. khiyamii (I, 19%1),
poravémit (1, 39), vattamts (111, 67), wattamie (I, 37), hémiéi (I, 38). The
3rd p. sg. termination, as seen from the above illustrations, is necessarily ds; it is
only in three or four places that Jayasena’s text reads 4, but, being backed by
other MSS,, I have corrected it to dé. In gatha No. III, 20*5, Jayasena has ¢
four times; I have not changed it, as I had not the advantage of collating other
MSS. of Jayasena’s text; but it is seen from the variants, that P has di throu-
ghout, Future 3rd p.sg. bhavissadi (II,20). Imperative: 2nd p. sg. jana
(11, 8o, 87), janili (II,82), wiydna (I, 64); 3rd p. sg. ablgacchadw (I, 90),
padivajjadu (111, 1), maradw (111, 17). The potential or the optative 3rd p.
sg. of the root as is preserved as se=syat (1II, 49, 50 ), which is peculiar to
our text; in AMg. it is sig@, but a prototype of s¢ can be suspected in forms
like hane et in Aedranga of the Svetambara canon’; cp. Pali labhe® for
- \%{Ve 3rd p. sg. . L
ERBAL DERIVATIVES.—Some typical present participles are: ahdjjo-
havan (11, 21 ) wvadssada=upadisat@ (11, 5 ), paringmado=paring-
a (I, 21), parinamamans = parmamamdane (11, 26) bhavam=Dbhavan
4,20), vattamie=vartamanan (I, 3 ), hdyjam=>bhavan (II, 103). Genera-
'y, the past passive participle forms are the corruptions of the Sk. forms; the
meertainty about the retention or otherwise of intervocalic d upsets these
orms to a great extent ; some typical forms are noted here : apariccatio =apure-
tyakta (11, 3 ), udinna=udiraa (1, 75 ), gade and gago=gata (I, 50, 31 Yjutta=
yukta (1, 70 )y nivvada=mnirorta (I, 82), dhoda=dhauta (1, 1), bhanida and

1 Schubring: Acaranga-sitra p, 12 eto.
2 Geiger: Pals L, Sprv, p. 110,
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bhaniga (11, 325 1,34), semdraddha=sumarabdha (11, 32), samehanng =
samohanne (1, 77), silittha=slista (II, 96). Some of the typical gerund
forms are: kicca="rriva (1, 4,82), paducca=protitya (1, 50); khitid="rsiptvs
(111, 20*5), catta=1tyakiva (1, 79; I1, 98 ), dattd=datva (III, 29%20),. ditthG=
drstva (111, 52, 61; 1, 92*8 ) compare puttha in Zc@rdﬁga for prstva; apiccha=
aprechye (111, 2), astjja=dsadya (I, 5; II, 91, also read asijjo III, 2);
wbhibhiya (1, 30; 11, 25 ), wvalabbha =upalabhya ( I, 88), panamiyje = Pronamyd
(111, 2), poppa=prapya (I, 65 etc. II, 77-8), the form pappd is used by
Haribhadra in his Vims'atika, 16, 16: and it is used in the AMg. canon also,
see Uttard., 36, 9; janittd=jnatva ( 11, 102 ), namamsitid=namaskriya (1L, 7),
nirumbhitid (possibly a confusion between rumdha and rubbha? Y=nirudhya
(11, 104 ); sunidane=srutva (I, 62 ), bhaviga=>bhiatvi (I, 12; II, 20), khaviga
=lsapayitvd (11, 103 ). Some typical forms of the Infinitive of purpose are:
deduwm=datum (11, 48 ), nddum=jadatum (I, 40, 48 ) bhdtium=Dhoktum ( III,

29~20). From the following forms, when studied in their context, it appears =
that the past passive participles are made to serve the purpose of the past
active participles: udditthd=uddigstavantah ( 111, 24 ), kammamevutid=karmai«
voktavantalh (I, 42), samakkhadd=samdkhyatavantah (I1,6.). The typieal
forms of the potential passive participle or necessitative are: abbhuttheyo=
abhyuitheya (111, 63 ), kdyavva=lkartavya (1, 67; 111, 12 ), neya=j7eya (1, 20)
panivadaniys=prepipataniya ( 111, 63 ), munedavvo=jridtavyal (1, 8; II, 2,39),
samadhidavva = sumadhyelovya (1, 86), sumbhavaidavve=sambsapayitovye
(I} 84 e B Cot ’
.~ DParTiCcLEs ETC.~—Particles: o (1, 85), ga (I, 3);jakd (I, 30) jadhd
(11, 82; 111, 30), jadha (11, 45); taha (1, 4), tahd (1, 53 ); tadhe (11, 6; I11,21);
puna (1, 2), puno (L, 17); khalu (I, 7), khu( 11, 10 ); 463 (1, 5, 6 ), 4di (11, 99;
111, 4), ti (after an anusvara ) (I, 36 ), i (1, 8); with regard to the use of i, .
following illustration may be noted in which #4 appears to do away with the
preceding termination: tammaya i (1,8 ), pardkkhe ti (1, 58), davva tts
(1,87), sumga i (111, 24); du (I;18; II, 30), vi (I, 227, pi(after an
onusvare ) (111, 3); ki (1L, 24); ve (I 27), vd (1, 20); kaham (1, 25);
Tadhaiw (1, 57; 11,215 111, 21 ), kika (II, 59; III, 58), kidha-(I; 49; III, 21);
wa (111, 18), va- (I; 44), - tavadi (I, 70),- coiga (III,74); jadi (III, 68);

(1, 48), &kka (II, 10,49 ); duga (11, 49); cadw (II,55); pamea

A few typical words, which have not been illustrated heretofore, cai \;’i—‘zs \
here; janand=_jfiaptih (1, 34), jidimdo= jitendriyah (111, 4), jugavam=yuf=s.
(1, 47), jonham=gjainam (I, 51, 88; III, 6, onece the readingis j‘égzhaak
‘dugumehd=jugupsd (111, 24¥9 ) cp. Pali. jigucchd. . ;
J THE PLACE OF THIS DIALECT* AMONG -THE PRAKRITS.—With this
grammatical 'swrvey it is possible to define the position of the’dialect of
Pravaconas@re in the scheme of Prakrit dialects. This dialect, in fact, has

leila (111, 29*19 v. L, kira). - ;1 .

. "NUMERALS AND TYPICAL WORDS.~—Some of the numeralié? j‘} }%
7 e’
R% A Gt

1 Acaranga-sitra, ed. Schubring, p. 34,
9 See Hema, Prakrit .Grammar, iv, 218, 245,
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- many features common to Praknts, as a whole, such as the loss of vowéls ¢ and \..;
Irand of the dipthongs a¢ and au; general tendency towards changmg the
intervocalic consonants; reduction of the three sibilants to one; the reduction
of the nasals; and the tendency to assimilate the conjunct when it isnot
S1mphﬁed by anaptyxis. Words like méfta, vikting, vuddha ete. may be found
in almost all dialects. With respect to vowel changes and the consequent ;
forms of words like iddhs, 1st, ovaliga, oki, dosw, nisé)ja, pagada, vasaho (“bho -
in Ardha-Magadhi ), vewvvio, semvudo etc., they are a common 1_property with.
AMg. of the §' vetambara canon; some of them are found in Jaina Maharastn
of the S'vetambara pc post-canonical literature, only y becausé JM: inherits many..
features of AMg. “Forms like pagada, pudhatts etc. smack of Saurasent.

- The treatment accorded to mntervocalic' consonants, especially stops,
is of a very uncertain character; the general tendency is towards .softening ot
retention, a phenomenon quite usual in the early text of the AMg. canon and
" in- S'auraseni; . in Bhdsa’s S'auraseni retention or softening of intervocalic
consonants is still facultative, while in that of Kalidasa the tendency is towards
omission. It must be remembered that the S'vetimbara canon has been,
in later days, subjected to a strong Maharastri infinence, because, since the
days of Valabhi redaction, 986 years after Mahavira, the canon came to be
shaped nourished, nurtured, copied and studied, in western India, especially,
in Gu]arat and Kathiawar. Still words Iike anaga, udalt, logaloge, vibhdagn etc.
can be seen on any page of the canonical te;?ts, and they indicate the basio
non-Maharastn element ‘'of AMg. The softening of kto gis merely an
ext“egslgg* _of the Sauraseni phenomenon,. generahsed by grammarians, of
softenmg ¢ and thto d and dh. The retention of 9 is quite normal in AMg.
of the canon. “The retention of ¢ and j exhibit a strohg contrast with normal
Maharastri. The softening of £, which is almost universally taken recourse to in
Pravacanasire is peculiarly Sauraseni and extended by grammarians to
Magadhl and other dialects; asa a Testlt of this the Present 3rd p. sg. termina-
tion is necessarily ds, which, accordmg to critical editors, is ¢ 1 AMg. texts,
though some editors of the orthodox school would preserve i, fh, The treatment
accorded to dental nasal in Pravacanasire is worthy of note: it is umversally.
cerebralised whether . initial, medial or conjunct and this 1s in agreement with,

S,'f”\em. Turning to Prakrit grammarians on this point, Vararuci, wants

‘ ional cerebralisation, while Hemacandra says that dental may be

. 1n1t1al Coming to the practice in AMg, the MSS. are neverin

x; but critical scholars, from Weber to Vaidya,' have created a
t1al convention of retaining a,_d.enml.ai‘._the Qgg@gng&L&ﬂoxdjnd of
nagg;ggu to cerebral elsewhere. Exception 15, however, made in the case of
nom.®  With regard to con]unct nm or an, Dr._Jacob1’s rule° is that nn should be
preferred, if there is = in the Sk. original, otherwise n; but one must say. that |
1. Weber. Uber ein Fragment der Bhagavati, Berlin, 1866-7; Dr. Vaidya: ms editions of
Nwrayavaliyio, Antagadadasdo ete., Vivdgasuya and Paesilahanaya etc. Poona.
¥2 Leumann retaing forms hke ninan, 20 etc., soe his Das Aupapdsiha-sitra, secbions 1333,

11373 Dr., Vaidya: 4 Manual of Amg. Gmmnmr, pp. 21-2,
3 Dr. Jacobi: Ayaramge sutte, PTS, London 1882, p. xv.
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_i Dr. Jacobi has over-extended his convention, when he prints 8GVVENNL, wlnch
/, as a matter .of phonetic necessity, should be sgvvann@® Our .MSS. of
« ProvacanasGra are almost in agreement in preferrmg n everywhere, and that
‘has been uniformly followed. The treatment of aspirated consonants th, dh, bk
at times agrees with AMg. and at times with S'auraseni. The phenomenon of
§ go- -8'ruts is practically the same as in AMg canon, though in JM., as seen
in modern editions, there is a tendency to observe strictly the rules of
Hemacandra. In AMg. there are many cases where r is changed to?; but in
* our text the tendency is towards retaining 7, though we have a few cases of #
changing to ; this is more in agreement with S'auraseni.
!l Coming to the treatment of conjunct consonants, typical words like
i ada (aya in AMg.), gildna, mdolho thavara, swhuma, ete, are qtiite usual in
AMg. canon. In Pravacanmsira we get puvvae, which, according to Hema-
candra, is optionally purave in Sauraseni.
? In morphology the Nom. sg. termination of a-stems is-o, which agrees
' with S'auraseni and partially with AMg. The Loc. sg. has ¢, -gMmmE O ~mms
and -amhi or -amhi. ¢ and -ammi are normal in AMg., Itisa pomt sub judice,
f vwhether -amm4 is possible in S’auraseni; it is not forbldden by Hemacandra ;
Vit is only later grammarians like Markandeya that have not allowed itin
- S'aurasent. With no discredit to the worth of Prakrit grammarians, I might
say that it is an innocent anachronism that Markandeya should be a judge.on
'the Prakrit of a writer like Rajas’ekhara, though eminent Prakritists like
Konow have adopted this view. If usage (evidénced ’ by good MSS.) and
phonetlo possibility are taken into oons1deratlon, -omami is not 1mpos31ble in
S'auraseni. Our text has amhi in addition ; it is also spelt as <amphi: it is found
in the Girnar edict of As'oka as already noted above. The Loc. sg “of gagat “as
gaga,dz only betrays strong Sk. influence. The instrumental sg. termination
for fem. mnouns endlng in @ise which is quite normal, but at times the Sk.
‘form is retained as in anulampeyd. The Loe. sg. forms are worthy of note,
.as some fem. nouns with & stems are treated as masculine noutis in ¢~ stems:
wikadhammi from vikathd, cetthamms from cestd etc.; the Gen.sg. of sirzis
3fuiztlz.q,ssw these forms of feminine nouns are, so far as I know, the pectiliarities
‘gof otr text alone, -Coming to the pronominal forms, the AbL pl. of tad 13
d(*iciz.zmdo which is S’aurasem with vengeance.
The preSent 3rd p. sg. termination is decidedly, S’aurasem. T
3rd p. sg. form bhavissads is not Sauraseni according to Hemacandra’ K
The forms of the gerund and infinitive of purpose agtee either wit \5’1 B
: Saurasem; if not, they are the corruptions of Sk. forms, directly or thits
fa.lse aﬁalogy, according to recognised rules of phonetic corruption.
Besides this vacillation between AMg. and S'auraseni, there is anoth
stfohg influence working on the Pk, dialect - of " Pravacanasdre: and that is of
{Qanskrit. We come across forms like j@nannavi, tanng, tavvivarido ete.,, which
‘1nd1oate that the author has in his mind~the "Sk. idiom quite predommantly
T'his explains also the tendency to retain intervocalic ¢ at times and even p in

r 1 Hema. Grammar, VILI, i, 56, ii, 83,- -
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| phrases like gkommapqmm. Even the ready-made Sk. forms are sub]ected to
phonetic corruption “and imported, for instance jagads, divg (diga. in AMg.),
nada (1, 42 ), sannayd, which are very scarce elsewhere. The past p. parti-
ciples and the gerund forms show that they are corrupted from Sk. Some
roots necessarily rtetain their Atmanepada colour. The verbal forms hike
ganayamm pappods and bibheds substantlate the same conclusion.
" Thus this dialect of Pravacanasara, in short, inherits many features of
AMga dialect of the S'vetambara canon; it is nourished in the back-ground of
' Sauraseni; and thereon a strong influence of Sanskrit is working.
N VIEWS ON THE -NAME OF THIS DIALECT.—Then what significant
name can~be given to this dialect of Provacanasira? Pischel,! with the
s analysis of a few gathas from Pravacanasirs and Kattzgeydnuppelukhw as quoted
by Bhandarkar,? came to the econclusion, with a remarkable grasp and sugges-
tlveness, that this dialect should be called Jaina Sauraseni. This christening
& ! was quite in agreement with the precedent that ti the dialect of the post-canonical
| literature of the S’vetambaras, which represented an admxxture of Ardha- ]
{‘ Ma adln 11 and -Maharastri; was called Jaina MaharastiI by Dr. Jacobi. But
b some German scholars have questioned the a accuracy of the designation, Jalna(
‘Sauraseni. In his lecture,® delivered at Delhi, in 1928, Dr, Walther Schubrmg’
passingly refers to the fact that the Digambara works like Mulacwra ete. are>
interesting for the grammatical exposition as shown by one of his pupils,
‘who was connected with an .investigation in Maldears_and_other important
Dlgambara'lreatlses ; and in conclusmn'he remarks: ‘The future will teach us
whether—the sighification Pischel proposed viz,, Jaina S'auraseni, will appearf

v

adequate.’. It appears that Dr. Schubring is sceptic on n that point. .Dr, Schu-
bring here refers, as he mforms me 1n one of lns Ietters, to an unpublished
Though the complete texf of the thesis was not printed anpd published, the
-writer himself has given an abstract of it in the Jubilee volume* for Professor
-Jacobi, In his observations on the Digambara texts Dr. Denecke discusses:
wvarious points about some Digambara Pk, works, such as Maldcara of Vattakera,
Jattigeydnuppellkha of Kumara, and Chappalude, Samayasire and Paficdstikiya |
of Kundakunda; it is only onthe language of these works that W. Denecke
e; trates his attention; and most of his illustrative forms have been drawn
i - ropdluda,  On the whole, the dialectal facts arrived at by Denecke are
P! dﬁ'ﬁ the same as those noted by me above in connection with Pravaca-7 ‘
nas" % .£cept in one respect He remarks that the language of these works :
is influenced ‘by Ardhamagadhl, Jaina Maharastri which approaches it and |
S'aurasent’; from some of the illustrations g1véﬁ737 himself, Tie would ot *
hesitate to accept .the influence of Sk. The only one aspect, where our facts
-arenot in agreement, is that he finds some Ap’tbhrams a forms in . -Chappahuda -

1 szchel Gr. Pr, Spr, p 20,

2 chort on Search for Sanerzc MMSS., 1883-84,

3 Publshed in Vire, a Hind: Monthly, vol. V, pp. 11-12,
4 Festgabe Hermonn Jagobt zum, 75, Bonn 1926,
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and Kattigeydnuppeklkha; and as he hasnot given any Apabh, forms from
Pravaganasars, my conclusions remain unaffected. The majority of Apabh,-
forms, which Denecke notes, are from Chappahwda; and the reasons why in
Chappihuda alone so many Apabh, forms are found are these: the Pahudas-are
easy and hence very often studied ; in early days even the commentaries were
not needed ; the only commentary that appears to have been written and is
xavallable is that of S’rutasade;m,_,_wlm hved about the beginning of the 16th
century A.DJ2, so the texts of Pahudas have suﬁerWe
and there in_the course of oral transmission and s 1 study; and the Apabh. forms
are there, be because the Digambaras were 5{11t1vat1nd Apabhramsa side by side
with other languages, either traditionally inherited or adopted from different
places, wherever they went, - - ’ )
. DENECKE'S VIEW CRITICISED, AND JAINA SAURASENI AS THE
SIGNIFICANT NAME.—In the light of the dialectal facts considered by him,
. Denecke saysthat it was unlucky that Pischel called this dlalect as Jaina
S'aurasenti ; that Pischel’s treatment and conclusion are not free from mistakes
and that according to his opinion, the name ‘DJgambarl_I_a_llguage is a better
designation. I do not understand, when there is practical agreement between
Pischel and himself, and between his results and those of mine ( excepting
Apabh. elements in Chappalhuda ), why Denecke objects to the designation,
¢ Jaina Sauraseni, Any name can be given, just as Dr, Jacobi onee intended to
call Jaina Mahardstil as Jaina Saurastri;® but one must prove first that the
| name ﬁfﬁxﬁm eonnotatively defective, and thatthe name proposed
is more significant. As‘*temarked ‘above, Pischel’s designation has been not
without a precedent; the name, Jaina S‘auraseni, is capable of signifying the
main traits-of this dialect, The word Jaina shows that it is primarily handled
«;v],by' Jaina authors and that it contains some dialectal features of Ardha-Magadhyj,
ithe . traditional name of the canonical language of the Jainas;.the word
YLS’aurasem shows that it has some parellels with S'auraseni of the grammarians
i ‘and even of the dramas; and further the term Sauraseni is “wide enough to
o | imply the Sanskritic 1nﬂuence, as the Sauraseni of Sk. dramas is moulded after
{ the fashion of the Sk. idiom. So Pischel’s designation is sufficiently significant,
and no new christening is needed. The new name proposéd by Denecke
is not-signifiecant and comprehensive. The name, Digambari language,
very face of it, does n