has

Chapter V

Religion and Philosophy

As 1s well known, most of the Jaina literature
iIs dominated by religious motif. As observed iIn the first
chapter, even the so-called romances, so characteristic
of the Jaina literary activity, lose no opportunity to
sermoni»e. Therefore, Yasudevahimdi ( i.e. Vh.), which
iIs essentially a romance, i1s also permeated with a bias

of religion and philosophy.

In dealing with the data under this section, <
however, 1t may be noted that there is not any divergence
between the iInformation as available iIn the earlier and
later parts so far as the basic iInterpretation pertaining
to ethics, philosophical tenets and some aspects of
cosmology are concerned. But this iIs not the case

pertaining to other items.

Time iIn Jaina Philosophy :

The older core of Vh (i.e. Vh(P)) details out
some information pertaining to Jaina ideas about time
and 1ts cycle. The Jaina religion shares with the Hindu
and the Buddhist religions the basic concept of the

Universe passing through cycles of time, but differs wifefe-
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them as regards the details iIn the division of them.
According to the Jaina belief the time cycle has two
major phases : aig, the ascending one (Ussapini), and
the other, descending (Dsappin?)z- The names of these
periods are significant in the sense that in the ascen-
ding period, when the time wheel moves upwards, there
is a gradual betterment in the circumstances and con-
sequently in virtue. In the other period there is a

gradual demoralisation from virtue to sin.

Each of these two major phases is further
sub-divided into six periods. The names of these periods
are Susamasusama, Susama, Susamadusama, Dusamasusama,

M an M w
Dusama and Dusamadusama .-

1. The cycle of time, according to the Hindu religion,
consists of four Yugas, viz. Krta, Treta. Dvapara and
Kali, which In succeeding order are of shorter span
of time. The cycle of time Mahayuga) is followed by
a period of break after which a fresh cycle starts.
According to the Jaina religion the Osappini 1is
balanced by the V- ssappinl, and the universe very
smoothly passes from one phase to another. Basham
calls 1t “an imperceptible process of systole and
diastole’, de Barry (Edj Sources of Indian Tradition«
P. 51.

2, Vh(P),5. Vh(P}, 157-



The six periods occur In the above order
during the descending phase; while in the ascending one

they appear in the reverse order”.

It may be noted that no reference to these
occurs in the later part of Vh (i.e. Vh_.M.), which is,
as has been noted at several places, replete more with

secular data than the religious. O»e"
Life In the descending phase

Some glimpses regarding the pattern of human
life In the descending phase are available in the VhtP)
As In the case of the divisions of time VhtMJ 1is silent
regarding the state of human life iIn the various phases
of the time cycle, which is quite iIn keeping with the

nature of the later parts.

As observed above, iIn the descending phase”®
the general tenor of human life underwent a gradual
demonaliaation. Originally human wants were met with
with the help of tNu oypes of desire-yielding trees

(Kappapadavas)

1. de Barry, Op.cit., 2. Vh(P),j» 157-17",
183-184.

3» The deterioration started during the last one-third

portion of the third period, i.e. Susamadusama. In

the descending phase. Vh(P) 157*
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The moral plane of humanity deteriorated from
the i1deal to the worldly:quarrels, hatred, jealousy, and
other vices started creeping in. In addition to that
the desire-yielding trees no longer catered to the
desires of human beings. As such, there arose a necessity
of posse”™on which In course of time (kalanubhava) took
the turn of fierce selfishness. To meet these conditions,
and to set right the pattern of human values, the
kulakaras who virtually acted as saviours of human
society evolved the three damdanitis. to wit, hakkara
(admonition), makkara (prohibition) and dhikkara
(condemnation). However, according to Vh(P) this
triple restriction failed to check appreciably the

deteriorating human morals.

The role of the Tirthankara

The deteriorating times were ripe enough to

evoke the birth of a Tirthankara”.

1. The Titthayayas are born, according to Vh(P), 5, only
in Videha, Bharaha and Eravaya, during the tenth
portion of the descending and the ascending phases.
The number of the Titthayayas born in Bharaha and
Eravaya, is twentyfour, while that in Videha is

four and thirtytwo.
Contd.
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Vh(P) gives great details regarding the role
played by Usabha. the first Tirthankara. In this state
of affairs. In a society where basic wants of food,
clothing and shelter were fulfilled by desire-yielding
trees, where there was no need of any institution of
marriage”, and where there was no necessity of
possession, there arose two great problems : firstly,
the desire-yielding trees no more catered to human
wants; and, secondly, some cases of iImmature or infantile

deaths, rendered one among the twins companionless.

The conception of Titthayaya being born
in the deteriorating phases is similar to the

idea of avatara iIn the Hindu religion as proclaimed

in the Gita* IV. 7-8.
a

1. The twins, consisting of a male and“female child,
lived as husband and wife. This practice 1is
referred to as mihunadhamma. Vh(P), 157* During
the period of Nabhi, Usabha’s father, a male child
in the twins”™ died through accident. When Usabha
attained youth, the king of gods himself descended

to the earth and gave the female out of the twinsto

Usabha in marriage, Vh(P), P. 162.
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The role of Usabha

Usabha, very successfully, found solutions
to these problems. To meet the basic needs of the
people he discovered the use of fire for burning,
cooking and lighting. He was also responsible for the
introduction of the five primary crafts, viz., pottery
i m weaving N smithery (
construction of houses and shaving. Usabha was the
first person to take steps towards the intellectual
advancement of mankind, by spreading the knowledge of
scripts, arithmetic, sculpture and painting”™. With
him the institution of marriage got stabilised in the
society2- He also became, at the request of the
subjects, the first anointed king. Later on as a
Titthayara.he led the people,” under his spiritual
command, to the way of salvation. He, after preaching
the new religion, formed the society into four sections,

viz., the monks (risi). nuns (aij.a). and the lay

followers (savaga and saviga)™

1. va(P), 162-163.
2. vh(P), 162.
3. Vh(P), 183-184-



The moral conditions of the time

Inspite of moral degradation the moral con-
ditions were not so bad during the time of U.sabha.»
Vh(P) tells us that the initial passions of humanity-
had not degenerated to the level of the Kasayas™ There-

fore, the people could bereformed by Usabha.
The karma theory

Associated with the details of the work done
by Usabha in the moral reformation of the contemporary
conditions, Vh(P) 1is replete with data on the philoso-
phical tenets of Jainism. It may be noted that these
are more or less common to both the parts of Vh. as, as
noted earlier, the basic approach of Jaina literature is
essentially sermonisation* Here we shall first see the
data pertaining to the philosophical tenets as found iIn

the Vh(P).

Kasayas

We are informed that after Usabha the initial

hiiman passions degenerated into kasayas , four iIn number

1. vh(P), 202.
2. They are anger (kodhg). pride (mana). deceit (maya)
and greed (lobha). Vh(P), 8.



These collectively are also referred to as mala™ or
ragadosasz- A soul acting under the influence of these
four, attracts the kamma matter/ (kammapoggalas).

As a result of this the soul has to move iIn the cycle
of births®. For example, deceit (maya) by itselt, or
in conjunction with greed (lobha) or falsehood
(nicchatta)" makes a soul liable for birth in the animal
and plant kingdom (tiriya). Similar is the case with
anger (ko™ha) or its manifestation in the form of
violence (himsa). a royal priest became a serpent in

his next birth because of the poison of anger (rosavisa

1. Vh(P), 274, 279. 2. Vh(P), 231.

3.Vh(P), 346. On p.8 of Vh(P) they are described as
leading to birth in a bad category of existence (doggai)

4 _Vh(P), 323. 5. Vh(P),256.

6* Vh(PjJ, 253* Anger by itself in various degrees can be
responsible for leading a person to births iIn the heaven,
the hell and on the earth. Anger iIs conceived to be
of four types according to its similarity with (1) the
particles of stone (pavvayaratisarisa). (ii) of earth
(pudhaviratisarisa), (1i1) of sand (valuyaratisarisa)

and (iv) of water (udayaratisarisa). The anger of
these types correspondingly make~the soul take birth

In correspondin®categories. Vh(P), 262.
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The four types of births ;

By the contamination of passions the soul moves
in the cycle of four types of births (cauvviha samsara or
caugaio)”. Among these that iIn th™ategory of gods is
the best?, birth among hxireen beings i1s better than that in
the third category of animals and plants™; while the birth

in the hells is the worsth.
Ideas pertaining to hell and heaven ;

In this connection i1t is worth while to dwell
upon the data on the nature of life in the hell and iIn the
heaven* Though otherwise completely diverging from one
another, the life iIn the hell and that in the heaven share
a common feature : the inmates of these two worlds live
for a very long span of life, beyond the capability of
numbers to express and imaginable only through conceptions

such as palitopama and sagaropama <

There are a couple of descriptions of the life
in hells, both given expression, quite naturally, on the

occasion of a religious sermon”.

1. vh(P), 231; also see Vh(Pj, 15, 271. 2. Vh(P), 15.
3. Vh(P), 75, 114, 172. A< Vh(P), 271-72.
5. vh(P), 76, 89, 277-78. 6. vh(P), 172, 270-71.



The hells, according to Jaina belief, are seven
in number! and are referred to as niravas or pudhavis”.
The different hells and some places therein have different
nomenclatures* The first, second and the seventh hells
bear respectively names as Rayanappabha. Sakkarappabha.
and Tamatamgz- A place iIn seventh hell has been referred

3 m
to as apatitthana ¢

Those who iIntentionally or otherwise practice
violence towards any living being especially”™ the children,
the old and those who have surrendered,and the adulterers
are condemned to take birth in the hell™. Such beings
have an unmanifested human form (aviyattamussadeha). which
iIs diseased, deformed and extremely soiled with the dirt
of sin (pavovalevamail.a). The beings residing in the hell
also have five pa.i.iattis (power to intake karmic matter)
suitable for such a life. They also wield superhuman
powers like the knowledge of ohi with the help of which
only they can see each other. In hell the beings constantly

suffer from insomnia, heat and cold, and thirst and hunger.

1. Vvh(P), 277-TS. 2. lbid.

3. Vh(Pj, 113, 315* There is also a reference to Sappavatta
hell. Vh(P), 89. Its exact location is not known.

4» The information about trfe life iIn the hell is said to
have been taken from the sacred texts (agama) and appears

on pp- 270-71 of the Vh(Pi.



The horrible conditions of hell add to the
grief of the inmates. The hells are so dark that their
residents become aware of others only by touch. So also
it is full of thorny tracts, forests of blades (asipatta-
vana) and infested with cruel birds. The only river to

water the region i1s the river veyayani. the water of which

Is salty.

The asuras by name Valaya. Veyaranl . Asipattasura.
Sama and Sabala inflict cruel punishments such as
throwing iIn boiling metal fluids, cutting iInto pileces

with knives, and making the beings embrace red hot images.

Corresponding to the grades of the hell, the
heaven also has various stages, at the top of which is
situated the Sarvatthasiddha™. The gods attain the IstglPh®

of their respective bodies, the period of their office iIn

1. vh(P), 17, 340. 1In between the earth and Sayvatthasiddha

are situated various heavens (kappas). These heavens

Accua [Vh(P),29j, Lamtaga [Vh(P),175j, Bambha [Vh(P),20j ,
fsana [Vh(P),329J, Sohamma [Vh(P),130,2 8 6 have their
respective heads who are titled as Imdas« In these
heavens they reside with many gods in different aeriel

cars (vimana) .



heaven and the authority among other gods according to
their merit iIn previous births®. The gods have their
wives with whom they enjoy the divine pleasures (divve
kamabhoge). They also wield superhuman powers like the
ohi =« A god residin;k€%¥erior type of heaven cannot go
up without the help of a superior god®. While other gods
indulge iIn various types of pleasures, those iIn the
SQ%\EIthasiddha keep themselves busy iIn observing austfi-
At the erf Hieit- Uvle.s
rities and controls (parama-tava~-niyamaniraya)”™\14f£« as
N gos; the gods start losing their lustre and their life

comes to an end by simply vanishing (addamsana)”.
Suffering and happiness in four types of births ;

Not only in the hell, but even during the birth

in the animal and plant categories ™ as also among human

1, Vh(P), 25. 2.Vh(P}, 173.

3. vh(p), 223. "

4. Vh(P), 340. In this connection it”//significant to note
that except samti, the other Titthayaras referred to in
the text viz. Kwitiiu. Ara and Usabha are all said to
reside 1In Sa%\cknhasiddha even before titeir birth as a
Titthayara Vh(P). 159F 34> 344, 346.

5. Vh(P), 173, 223.

6. Vh(P), 114. The author of Vh(P) has taken special
efforts to prove that plants are sentient. Vh(P}, 267*
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beings1 and even among the gods the goul undergoes
constant suffering. W hatever happiness the soul gets

in 1ts birth as a human being or a god is not real; It
jJust has its existence iIn Imagination (kappan~etta)".rk<fc
I"uman happiness 1Is just nothing as compared to the
sufferings”™ has been very well illustrated by the
allegory of the Man in the well’». Birth of whatever
good type it may be, implies the rotating of the Persian

wheel of old age, and death followed by rebirth”.
Kamma and its effects ;

The accit3ns In the previous birth are said to

be very powerful and none can escape the good and bad

1. Vh(Pj, 15, 172. 2. Vh(P), 1%, 20, 223.

3. Vh(P), 272.

4. Vvh(P}, 8, This is a very patent allegory in Jaina
literature. It is also to be found in the Samaraicca-
kaha (2.55-S0) where a man fallen in a well and
surrounded by all sorts of dangers feels happy when a

few drops of honey fall incidentally iIn his mouth.

5. vh(Pi, 231, 272.
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bad effects of these (Subhasubhaphala”™vivago) in the next
birth. Though the kamma by itself does not ripen to
attribute good and bad effects iIn the next birth, It works
through the agency of matter (dayba), space (khetta).

time (kala) and condition (bhava)

Accordingly, 1if the conduct of a person is

meritorious, his soul gets birth iIn the heaven™; 1if both

1. Vh(P). 10 " SaYamkada”™ammaphalabhagino .jiva,
Vh(P). 14; Puj”va kayShayniyayan™~ammana

subhasubhaphalavivago hoti, Yh(P), 31, Vh(P). 69%
2. Yh(P). 273*

3* This i1s beautifully explained by the allegory of a
pumpkin with and without coatings of ?E;iwhen it floats
and sinks iIn water respectively, see Nayadhammakahao, VI
The Vh(P) cites the case of Pupphadamta, a nun, who
practising austerities according to the Jaina precepts,
first of all ascendedwheaven as a result of her
meritorious deeds. Then her soul descended to the
earth to be born as a human being. In her birth as a
human being Pupphadamta had to suffer for her faults
committed in her previous birth as a nun.

Vh(P), 220.



good and bad, the soul goes to the hximan, animal or

plant life; and if solely bad then the soul descends

to the hell. So also acuteness of bad kamma results iIn
ugliness or low birth, inﬁgése of the human beings; in
foul odour or unfavourable touch, iIn the case of plants;
and in a longer duration of life in the case of those who
are born in the hell”. But iIn no case can any one Oscape,
as observed earlier, the fruits of one"s actions. Even a
monk, who has attained super human powers, can only
postpone them, but cannot avoid them2- Fruits of good and
bad actions not only influence a person in the make up of

even his small limbs®, but also as regard® his behaviour,

and attitude towards others”.

1. Vh(P), 219.

2. Vh(P), 235* According to Vasudeva the probable
reason of his suffering was bad deeds iIn his earlier

birth. Vh(P), 249-
3. Vh(P), 234-

4« During their movement in the cycle of births all souls
come in contact with the rest iIn every possible
relationship® Vh(P) 85, 88, 255, 284, 315* Love or
enmity acquired iIn the previous birth may continue 1In

the next birth because of the proximity in time. Vh(P),255-



Vh(P) refers to several types of kammas which
influence and contaminate the soul and thus lead it to
the cycle of birth and rebirth. Names of some of the
karmans are carittamoha™ (hindering right conduct),
damsana mohana™ (hindering right faith), asavaveYaniva®
(resulting in experience of pain), a"‘varaniya™(obstructing
knowledge), gvhgﬂya viggha5 (obstructing acquirement of
food), Jhati kamma”™ (malignant kamma obstructing right
knowledge and faith), dlljbhaga/'7 (resulting™a persons being
unfortunate) and ré’yané’magoya8 (acquiring a birth in the
family of kings)* It will be seen, therefore, that the

names are significant and self explanatory.

1bid. 232-33*
. Ibid-, 275*

1. ibid, 345-

2. 87, 113, 277-
3. fbid-, 169, 315, 329.
4 _ i1bid. 22.

5. ibid;. 278.

6. Ibid- 118.

7.

8
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The role of the Titthayaras ;

Titthayaras after attaining tfee omniscience
preached their religion to the people at large to show
them the path of salvation. During their lectures they
explained to the people the true nature™ of the soul (liva).
matter (a.iiva), the iInflux of karmic matter (asava),
karmic bond (bamdha), stoppage of the influx of karmic
matter (saravara), dissipati”on of i1t (hi.iga™a) and

liberation from karmic contamination (mokkha)

1. Such a knowledge helps the follower to observe non-
vigftlence in a perfect wayjvh(P), 266. Samti in his
lecture divides the a.iivas Into four types as
i) dhammatthikaya. ii) adhamma%hikéya- iii) agasatthikaya,
and 1v) poggalatthikaya. The last one, he tells, 1is ruvl,
while the others are not so (i.e* are aruvl™i-e.formless)e
He further explains that the first three are responsible
for movement (gati), stationariness (thiti), and height
of the body (ogahana) of the Jivas and poggalas. The
poggalas also help _jivas in forming the body,

(livana sarirakarana.ioganupananivitti), Vh(P), 342*

2. Vh(P), 3. Mokkha has been described as a state in which

old"ge, deat™, disease and remorse (soga) do not affect

the souli Vh{P), 3. Siddhalaya, however, has been
described as immortal (@pai.iavasiya) and endowed with

unobstructed bliss (avvabahasuha). Vh(P), 347*
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The livas} further are said to be of two types : under
bondage and liberated. Those who are not liberated and
want to break the cycle of births are advised to observe
the pamcajama or the cau.i.iam dhamma as preached by the

Titthayayasz. In the canonical texts also there is a

1. The liva has been variously referred to as appa, pani,

bhiia. satta and sayambhu. Vh(P), 259» In another
context the argument that the soul is an expression of
the collective power of the fTive elements, has been
refuted so also it is established that the soul and the
body are separate entities but hold a relationship, like
that between an agent (kattj) and an instrument (karana)
Vh(P), 203, 357-

. Generally the five vows (pamca mahavvaya) are referred to.
Titthayaya Nami, however, is said to have preached a
tetrad of vows. They comprise 1) nonviolence- (ahlnj”sa),
i) truthfulness (saccavayana). iii) abstjsnance from
owning objects which are not given by others (adinnadana-
virati), and 1v) and abstjtnence from gifts of cattle,
woman, gold, etc. Vh(P), 266. Thus the religion of Nami
presupposes iIn the fourth vow the fifth vow preached by
others. Elsewhere, the minister while preachinéaprince
Migaddhaya the tetrad of Jaina religion enumerates them

as 1) ahimsa 11) sacca 1i11) acorikka and bambhacayiyat

Vh(P), 274-
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reference to the existence of the above two types of
religion preached by Titthaya\}(as and also about their
basic unity» But the only difference is that the canons
ascribe the authorship of the tetradal religion to tte
Par.svanatha”™ ; whille the Vh(P) takes it still back to his

predecessor, Napi .

The tradition represents the Titthaya\}as being
responsible for the four fold division of their followers2
Afa preached that the house-holders should practise
anuvvayas and sikkhavvavas, while the monks should follow
the elaborateehg;an of ten vows/ (dasavihamagga):.

referred to carliftr .

1. Uttara. 23, 26-27*
2. Samti had 36 ganadharas, 61,000 monks, 61,000 nuns,

240.000 savaKas and 309,000 savikas, Vh(P), 343; kumthu.
60.000 monks, 60,800 nuns, 189,000 savakas and 381,000
savikas under his spiritual command Vh(P), 346~ Afa had
60.000 monks, 60,000 nuns, 184,000 savakas and 384,000
sivikis, Vh(P), 347-

3. It consisted of khamti, maddava. allava, mutti, tavo,
samlama. sacca. soya, akimcaytaya™and bambhacera,
vh(p), 347.

4 . See tftfiSoo .
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Causes of renunciation

A house-holder, through the practice of temporary
asceticism iIn the form of Uvasagapadimas tried to reach the
disciplinary level of a monk™; and was expected, only after
the satiation of worldly desires (kamabhose). to accept
asceticism at a mature agez- But there are instances of
princesses becoming nizns at a young age after being allowed
to renounce/ the world by their parents as all the
maidens from the family of Zkkhagas renounce the world”/.

But this was not the case with every family”™.

In several cases, agitation in the m4nd of a
person as a result of listening to the preachings of
Titthayaras or other religious leaders turned into a liking
for religious life (samvega); and was responsible for

ren~unciation of the wordly lifer.

1. Vh(P), 337.

2. Vh(P), 125, 273-

3*_?tkkhégénam vamse savvakanna pavvayamti= Vh(P),

4. No one had renounced from the family of Jambu for

generations together, Vh(P},

5. Vh(P), 5, 306, 343.
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L
Sometimes sudden realization of the ephemeval

character of the worldly life was experienced through the
disappearance and hence indicative of the temporary nature

of a beautiful cloudx, or through the hair turning greyz_

Recollections of religious life led in previous
birth made one renounce the world™. In the case of
Vakkalaciri, it wgs the act of the use of the upper
garment as a payakesariya. which made him recollect his
former birth as a Jaina monk. He afterwards renounced the

wor ld™.

In several cases complete disgust for, or disregard
towards the nature of worldly existence(nhivveya)" urged a

person to wear the robes of a monk.

1. vh(P), 23, 331* 2. Vh(P), 17.
3. vh(P), 272, 286-288. 4~ Vvh(P), 19.
5. When asked what was the reason of his nivveya,

Vamtamaya answers that the queen ~pphadamta was

responsible for his nivveya» Vh(P), 286. Jambusami
states that the recollections of thegriefof remaining
in the womb (gabbhavasadukkha)was enough to create
nivvea in the mind of a personVh(P), 9 Itwill be
clear from this that nivvea is a state of mind which one

forms voluntarily.
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Frustration in Iovel or marital life , and
depression coining over after the death oﬁwﬁfé*“, was

also responsible for renounciation.

To escape from the clutches of law was also
a motive”, iIn some cases, In joining the order of monks.
A trader with a view to escape the consequences of a
wager, became a monk”, while iIn the case of Prince
Migaddhaya, who was ordered by the king himself to be
beheaded,’mPWas saved by a shrewd minister by initiating

him as a monk”.

In a few cases, renunciation was done under
pressure. A case IS cited7 where one of the brothers who
becomes a Jaina monk, visits his house with the declared
determination to bring his younger brother to the fold of
monks. The younger brother, who at that time was being
married, receives his elder brother against the desire of

the members of his family. The elder keeps his younger

1. Vh(P), 306. 2. Vh(P), 49-

3. Vh(P), 2.

4. See Thanamga. 1646 : where a debtor is prohibited entry
into the order; see also Mahavagga. pp 108-09.

5. Vh(P), 117-

6. Vh(P), 272. 7- Vh(P), 87.



brother engaged in talk and takes him to the monastery.

Here the former declares falsely that his brother has
accompanied him with the intention of becoming a monk.

The younger brother, though stunned, does not let him

down. After the elder’s death the reluctant monk returns
to the house-holder’s life”. In yet another instance a

god in the form of a physician asks for the services of an
ailing boy. He treats him,and as his fees makes him carry
the surgical box. Tired sheerly by its weight, the boy is
relieved only when he agrees to enter the monastic order
Yet another example 1is moreinteresting as it throws light
on the contemporary organization of the Jainachurch. In
tMs case, after the death of his wife a brahmin becomes a
Jaina monk along with his very young son (daharaga davaga)”.
The child, as he grew in age, did not like the hard life of
a Jaina monk which made him eat stale food and use hard bed.
He discontinues his life asa monk and becomes a house-

m m Y
holder (agaravasa) "»

1. Vh(P), 20-22.

2. Ibid™ 87. Enlightenment by gods (devasannatti)

<< Ed - -
one oficauses of renunciation,- Thanamp;a, p. /f73»*
- ’ t mthe
3.Vh(P), 22. “Nisithacurni gives per™mission”six types of

children which could be ordained.” Among which is
included ’a child all the relatives except the father monk
of whom were dead™Deo, S.B., Op.cit., P.367*
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The later parts of the more or less give
the s”e causes of renxinciation, viz., the reali"sation
of the ephemeral character of the world after listening
to a religious discourse”™ and the frustration in worldly

2
career
Pre-requisites for entry into the order

No one was barred from entering the order on the
grounds of caste, status or sex.™ The only formality to be
observed before joining the order was seeking permission of
the relatives or the parents™ and of the king”. Usabha says
to Bharaha that iIn Bharaha(-varisa) Usabha initiated

people with his consent only.

1. Vh(Mj 2~ 11, 119a.

2. 1bid. Il. 10%b, 132b.

3. After listening to the preachings of Samti. Kkings,
princesses (rayasuya). rich merchants (ibbha). as also
brahmins nghana), traders (ya%ssé) and women joined

the Jaina Order,- Vh(Pj, 343* In the second part also

there are references to women joining the order N

Vh(Mj, I1.iaa.
4. Vh(P), 3, 22, 288.

5. Ibid, 183.
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The purpose behind seeking the permission of the
king may be two-fold. As in the case of Padmx¥%; who was
a thief, the permission of the king was unavoidable. In
the absence of such a permission the whole order of Jaina
monks could have been i1n danger if i1t gave shelter to
criminals. The second reason might be the co-operation of
the king which helps a smooth running in the routine of
the monks™. That such a sympathetic attitude from the King
was needed becaraes very clear from the story of Vinhu-
kuméraz- So also In some cases the king undertook the
economic liability of the dependants of the person when

the latter renounced”.
Qualifications for entry into the order ;

It is quite clear that the persons desirous of

joining”™order had to fulfil certain condition.
J g

1. Vh(P), 16. Actually a tena is not allowed to become a
monk. See the list of persons who are not allowed to

the order, as given iIn Sthananga< Thanamga, t. 473b.

2. Vh(P), 128-131. 3* Deo, S.B.~Op.cit. P.142
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An example from Vh(P) 1is worthy of note iIn this
connection. A setthi. by name Dhanamitta, renounces the
world with his nine sons when his wife Vi.layanamda was
pregnant, She also joins the order of ascetics only when
her son, at the age of twelve, accepts the administration
of setthiship”™. The reason why Vi.layanamda did not
renounce with her husband2 or just immediately after the
birth of her son, is that both a pregnant woman and a
woman who has a very young baby (alavaccha) were

disallowed to the order of nuns™.

In the later part of the Vh. we are informed
that only those persons who were not suffering from any
deformity in the body or any deficiency of sense organs,
could be allowed to join the order™. King Vayuvadha could
not join the Jaina monastic order as one of his arms was cut

in a battle/.

1. vh(P), 114-
2. Cases of wives following their husbandjj or of mothers

following telr son to the order are several. The famous
example is that of Jambu, when he renounced allhis wives®
&e at&e his mother followed himj Vh(P), 16.

3 .The list of twenty persons who were disallowedtoenter
the order i1s given In Thanamga. V. 473Db.

4 . Avvamgana ahinapamcamdiyana samanattanam™.vh(M), 11.132b
See Thanamga, P. 473b.
5. vh(W), I11. 132b.



Initiation ceremony ;

The details of the initiation ceremony Can be
gleaned from the description of the renunciation of
Prince Migaddhava”™ as given in the Vh(P). Wiaen the
prince showed a firm determination of renouncing the
vforld, the minister, who had given a religious discourse
to the prince and was responsible for renunciation, asked
his servants to bring the requisites of a monk from his
house. 14ten the prince removed his ornaments and hair, the
minister gave him a broom (rayaharana) and a bowl (patta)
and told him that he had thenceforth become a disciple of
the monk Simamdhara* After such a declaration he recited

the vows (vaoccarana) as well as the Samaiya to him.

When Migaddhaya*s father, the king, came to know
about the renunciation of his son he first of all tried to
persuade his son to return to the palace life. But the
prince was firm on his resolution. Therefore, the king
requested him to receive at his hands at least the honour

bestowed on a person who renounces (nikkhav?ang sakkara)

1. ¥h(P), 272-73»
2. After the loya. Samaika Sutra was recited at the

request of the person who wanted to renounce. Deo, S.B."

Op.cit P. 367



The king orders the servants to keep ready a siya, to be
borne by {"thousand persons (purisosahassavahini). The
prince was bathed with water from one hundred and eight
pitchers of gold, silver and earth. He was clad, decked
with ornaments and then seated on a throne provided with
parasol and fly whisks In a vimana-like sibika* His
father, the king, followed on foot in the procession. On
his way to the grove outside the city, he was showered
with flowers and congratulations from the citizens. At
the i1nstance of the king ornaments and garments were
distributed™. In the grove, at the sight of monk Simam-
dhara, the prince got down from the sibika. After
ambulating thpiee aroua’t simamdhara. the king gave Migaddhaya

as a disciple to him.

More or less similar accourts have been repeated
In the case of Jambusami and two princesses of lkkhaga™

family, all of whom had renounced the world.

1. Behind the distribution of wealth the motive of doing
away with one’s wordly possessions was there. Jambu also
distributed his wéalthyW%th the same motive, probably
setthi Bhanu had freed his slaves, Vh(P), 144*

2. Vh(Pj, 16.

3. Ibid.. 288; for similar description of Nikkhamanasakkara
ceremony in canonical literature, see also Navadhamma-
kahao, Chap.l, Pp. 30-33; Chap.5, Pp* 70-72.
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Vh(M), however, does not give any such account.

The general terms for monks

Jaina monks are variously referred to as risi.

muni”™. anagara”™. sahu™ samana™ and possibly also niyamtha”;

while the nuns have been referred to as a.i.ias®. These

terms are common both for Vh(P) and Vh(M).

The organization of the church ;

The monks used to live in groups. The entire

.
congregation of monks was called the ’samgha , whereas the

g -
gana was a smaller group within the samngha. A person

who under the authority a Titthayara was in charge of a

o W

Vh(P), 215. 2. Ibid., 219.
Ibid..320. 4-1bid.. 76.
. fbid., 127. 6. 1bid.. 288.
Ibid..129.

Ibid., 3, 74* A gana has been explained variously as

constituting Kulas (three kulas ace. to Bhagavati comm.)
or several sambhogas (Brhatkalpa.lV, 18-20). A gana was
under the leadership of an acarya or a ganin who was to
look after the spiritual and academic advancement of the

members. See Deo, Jaina Monastic Jurisprudence. P.33-35*



gana was called a ganahara. The chief disciple of a
Titthayaya was called a ganadhé§a-tmt even an acérya
heading a gana was also sometimes designated as ganin.

The Vh(P) states that Samti had under his leadership
thirty-six ganaharas™. Suhamma, the fifth ganahara is
stated to have been on his preaching tour to Campa

However, a leader of a gana was not necessorily a ganaharam

Monk Dhammarui who was moving with his gana was probably

a ganim?.

The offices of the Order

The newly initiated monk, who was at the base
of the church hierarchy, was called a Slsa”«x A Khudda
who as explained by Vavahara”™ was a monk undergoing
studentship and thus was junior in status. Therefore, he

referred to his seniors as Jetthijqav or Khamtafi

=

Vh(P), 343* 2.rbid.. 16.

3. lbid., 74*

4. The comm, on T~nam” (P. 143b, 144a) explains the word
as a monk who iIs in charge of a gana» Ganin, who was the
counterpart of Ganin iIn the case of nuns, has also been
referred to on Pp. 90 212 and 287 of the Vh(P).

5. Vh(P), 273* 6. Xt~A.~10, 13.

7. Vh(P), 21. 8. Ibid», 22.



Next iIn seniority as referred to in Vh(Pj are
the samghatheras. who managed the affairs of the samgha”.
A concise iIncident refers to their being very much worried
when the king had ordered the Jaina monks to move out of
the city of Hatthinaura . At the head of the hierarchy
was the Ayariva* Ayariya Jugamdhara 1s described to be
observing various vows and disciplines (viviha niyamadhara)
learned In fourteen Puvvas and wielding the four types
of knowledge (coddasapuvvicaunanino)*. This description
of a mythical ayariya only gives an indication about the

high expectations about the qualification of an acarya®.

Thanamga. 516a. 2. Vh(P), 129.

3. b, 172.
Acarya being the head of the order was expected to be
an i1deal both as regards his moral behaviour and his
knowledge. Thanamga. P. 142b; Acaramga, 11, 66, 33;
66, 7; Dasavaikalika. 8, 23; Bhagavati. 382a.
According to Vavahara (3»7) a mpn%mrequired the
knowledge of Sthananga and Samavaya”™ga. and an experience
of the life of a monk for eight years. During the post
e“m f#feal period there was an addition to the required
qualifications of an acarya* An acarya was expected
also to have the knowledge of the customs of the
region for which as a monk he was made to move out for
twelve years. Brhatkalpasutra Bhasya, Vol. 11, fp.

379-80.



As the ayariva was the head of the order of monks,
everything was done only with his permission™. The senior
monks also made the confession of sins incurred (@loei)
infront of the ;yariya only2_ Ayariva in the same
connection has been referred to as khaniasajtana, because

O.UuLt,kOVitn

of his jdirisdiotiQa even to excuse a guilty monk*.

In this connection, it may be stated that Vh(M)
virtually adds no information to that provided by the

Vh(P).
The apparel and requisites

The monk had to equip himself with the apparatus
which was essential for his leading a religious life
(dhammova~\arana Y*» Vh(P) mentions that Migaddhaya at the
time of his iInitiation was given a broom (rayaharana)

a bowl (pattft) and other accessories related to the

1. vh(Pj, 20. 3, lbid.~ o
deciding
3. Ayariya had an ample authority while/the punishment of

a guilty monk. Deo, S*B., Jaina Monastic Jurisprudence

Pp. 47-47*
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begging bawl (pattanlyoga)>» A small piece of cloth
(payakesariya) used to cleanse utensils, has also been
referred toz- A Jaina monk wore a white garment
(seyambara™ or suddha civara) whieh covered the upper
half of his body (suddhacivarocchannapuvvadehaddha)™.

This apparently is the reference to the Svetambara school.

During his tour the monk had to carry all the
equipment on his person™. Vh(M) 1is silent as regards the

material equipment of a Jaina monk.
The mode of monastic life ;

In this section, as iIn the previous one, the

details are mainly provided by the Vh(P).

Monks as a rule never lead a settled life at one

place, with a view not to develop any attachment towards

1. Vh(P), 272. Ravaharana or Payapumchana was used by
the monk to cleanse a place before sitting on It.
IPattaniyoga 1is the same as payaniyo.jla Eeferred to in
Oghaniryixkti. See Deo, S.B., History of Jaina Monachism
Pp- 273t 269.

2. Vh(P}, 19* 3* Ibid., 150.

4. lbid., 272-73* Ibid._, 76.



persons or places. Even senior monks like Suhamma’,
Harivahana”, and Namlivaddhana™ moved from place to place.
However, in their i1tinerary, they are seen to visit the
same places frequently”™, but they did not stay for long

at these™. The only exception was that of rainyjkeason when
it was difficult for the monks to move because of an

upsurge of animate objects like plants”.

Monastic Residence:

During the rainy season or otherwise the monks
preferred to have their residence iIn the monastery

(upassaya'™ padisava ) away from the human settlement

1. Vh(P), 3, 16. 2. fbid., 287.

3- Ibid.. 8- Ibid.. 89, HI*

5. There 1s, however, an exception to be noted. A queen
who had turned iInto a nun, did remain iIn her home town
continuously because of her affection towards the son.
ibid., 214. This must have been either an exception or
a concession. Sometimes persons from royal family were
given concessions for some time after their entering the
order; see Deo, dp. c™t. P. 402.

6. Panabahuja meini vasakale, na lu.ilai Jai.ianassa samcariiim

vh(p), 129.
7. Mi™M«, 118. 8. lbid... 332.



whether in a village or iIn a city™®. The ideal places for
residence were the quarters in the public or private
gardens (ujjanagiha) outside the village or town, where
were iInstalled the images of the local gods™. Sometimes
garelnes which were not used by people (Jinnujjana) because
of the crumbled structure (parisadiyabhagga-osariya-
bhittipasam) therein, were taken resort to by the Jaina
monks because of the solitude™. Monks also stayed iIn caves
as 1In the case of the city of Rayagiha, where they staged
on the Yeurﬁya hill. The main consideration of a Jaina
monk In selecting the place of residence was that it should
be pure and fit for a monk to live in (sdu.logge phasue

desabhage uggaham”, phasukayam vasahiyam”™)=

1. Deo, "(. cit., P. 158. 2. Vh(P), 23I.

3. Ibid.. 85. fbid., 34-
5. Ibid., 74¢ 6. Ibid.. 254-



Begging and good ;

Jaina Monks on a begging tour had to observe
certain rules -which were prescribed by the canon
(sut™vaditthena vihina)* Vh(P) gives a description of
a pair of monks (samanasamghgaaga)2 on the begging tour
at noon in Dasapura. They had as per precepts, taken
up a path, where there was no danger of committing any
himsa (tasapanabiyarahienaand were walking with thei®
eyes set to a distance of four cubits (lugamtaraditthi Y.
They stood on a place which was fit for them (sahu.joge

ya paesabhagei.e. devoid of living beings. Monks when

1. rbid., 47 In fact those who were not taught the rules
pertaining to the proper way of begging food, e.g. as
given in the chapter on Pimdesana of Dasaveyaliya were
not allowed to go on a begging tour, Brhatkalpabhasya.
Vol. 1. 531; Vol. Il. 1265. Ayaramga among the angas
and Dasaveyaliya among the Mulasutras give rules
pertaining to begging of food.

2. P. 1+ On a begging tour monks moved in pairs, the rest
were to look after the monastery; Deo. 5p.cit. P. 307*

3. The monk was to see that on his road there are no living
beings, mud, etc. See Dasaveyaliya’3. i, 3-7; Acaramga
11,1, 5, 2-4.

4 . See Dasaveyaliya, 5, 1, 2-3.



on begging tour did not make any discrimination between
those who offered alms due to status”; they begged at

mansions® so also at the huts of the low caste camdalas

(panna)™.

Normally a monk was not to conduct a second
begging tour, but as Dhamrcilla imagines monks were some-
times compelled to visit the same house twice iIn case they
got scanty food (mamdabhikkha). So also in normal
circumstances monks were not to accept invitations for meals
but they were iInvited at their houses by householders to

break the fast™.

In case a monk was to visit the house of his
relatives he was accompanied by another learned (bahusuya)

monk” .

1. Precepts iIn the sutras to this effect are to be noted,
Acaramga {1151,2} and Dasaveyaliya (5,1,14) both tell
that for a monk the only objective was of pure food,
as such he should visit the places of people of both
low and high status.

2. Vh(P), 47- 3~ Ibid®, 39-

4_Vh(Pj, 47 In cases like the above and In rainy season
monks were allowed to have a second round for food; Deo,
dp* cit., 306-07.

5. Vh(P), 368.

6. Ibid., 20-21. Vavahara (6,1) corroborates this information
and states iIn adairtion that the monk was to accept only
that food at the house of relatives which was not cooked
after his arrival.
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Acceptable and Won-acceptable Food

The Jaina monks accepted only pure food (phasuya
There is a pretty long list of faults involved in the
preparation and acceptance of food in the e,a.r\oyy'ilitera-

_ 2
ture of the Jainas

One of the basic concepts as regards the food
proper for the monks was that 1t should not involve iIn
any way killing of living beings. Vh(P) takes special
efforts i1n telling why the plants and therr products,asji5
also meat should not be eaten by ascetics. In the case of
plants~the author of Vh(P) tells us that they are living
beings and, therefore, they should not be eaten™. In the
case of meat even a monk who consents to or indirectly

asks others to kill animals becomes responsible for himsa

1. Vvh(P), 39- 2. Deo, &p. cit.,?p. 170-173;
287-306.

3.Vh(P), 267. Dasaveyaliya states that food mixed with
flowers and fresh seeds, comprising bulbs, roots, fruits,
lotus stalks spnjﬂms of trees and other raw articles
iIs unfit for a monk (G, 1, 57-58; 70-75; 18-24»")-

4 . vh(pj, 259.



Discussions in Vh(P) about the non-acceptance
of the above type of food are very clearly directed to

the tapasas and the Buddhist”™ respectively.

Food given in the feast for the deads (piuklcca)®
and royal food(rayapimda)”™ were not accepted by the monks.
The food from the place was not supposed to be conducive to

the observanceof vows™ as it was spicy.

Though the nine types of vikrtis such as milk,
curds, butter, etc.>were not supposed to be consumed in
normal conditions, sometimes the monks are referred to have
accepted ghee (ghiya) on the begging tour. This could

have been for the 1ll.
Monastic Biecipline ;

The members of the Jaina monastic community had

to abide by a particular mode of conduct. The junior had

1. Buddhist monks were allowed to accept meat iIn case it
was specifically prepared for them and 1f 1t was not
of useful animals like horses, elephants, etc. See
Durga Bhagwat, Early Buddhist Jurisprudence. Tp.147-43*

2. Vh(P), 14. Acaramga gives similar information.

Deo, Op. cit.«172.
3.Vh(P), 183. Dasaveyaliya (3, 3) corroborates this

information.
4. Vh(Pj, 183. 5 rbid., 21.
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always to pay respect to the senior monk, whatever may be
the difference of age. The Vh(P) states that this conside-
ration led Bahubali not to visit the congregation of Usabha*
He had a fear that he would have to salute his younger
brothers who had joined the order earlier. No monk had
the freedom to move out anywhere without the specific
per?;ssion of the elders (thera). Vh(P) refers to the case

of ™~ monk who wanted to go to his brother with a view to

. . 2
make him also join the order

There appear to have been cases of those who could
not check the impulse of rejoining the householder’s life.
Vh(P) states the case of monk Bhavadeva who returned to
his wife, without asking the permission of the authorities.
He ultimately, however, returned to the Order when he was

rebuked by his wife”.

1. Vh(P), 187.

2. lbid.f 20. Why the Jaina monks were reluctant to send
a person to convert others, especially the women, becomes
clear from the story of Cittamadi who against the desire
of elders went with a view to convert a princess and
ultimately got enamoured of her. Vh(P), 259*

3.Vvh(P), 23.
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In case cf fault was committed, the defaulter

as In the above cited case of Bhavadeva, practised

aloyana and padikkamana™1«e» confession of fault j"condem-
nation of the transgression”™. In another case, a monk

went to see his brother with a view to induce him to join
the order, but failed to do so. He, therefore, after his
return makes the confession (aloei) to his elders . In

the case of mental discipline also a monk did the confession
of transgression and its condemnations then and there after
the occurrence of such a transgression. When he had evil
tﬁoughts during the meditation, pasannacamda observes the
above ritual™ In this ritual he did not even speak to
Mahavira who was present there. The importance of these
two acts, which were a compulsory part of daily routine

can be imagined very well when we are told that if a monk
died without observing these he had to suffer In many ways

in his next birth”".

Vh(M) does not give any information regarding the
organisation of Jaina church, i1ts hierarchy, various duties
and powers of the monks iIn that hierarchy, the requisites

of a monk and the mode of life of a monk. It simply refers

1. fbid.~ 2. Vh(P), 20.
3* ibid.. 17. 4- 1bid., 114, 326.



to the institution of Jaina monks as Jinapanlya limga®
and mentions that the Jaina monks started their tour to
sacred places (punnatittha) in the season of autumnO
This again indicates the different nature of the material

from Vh(P) and Vh(M).
Study : Curriculum

The Vh(Pi states that after the iInitiation a
novice had to equip himself with the knowledge of the
sutta (@higayasuttattho)”. The study comprised the kaliya-

suya”™ ( texts meant to be read at a prescribed time) and

1. vh(M), 1l. 105. The term limgi connoting a mendicant
has been referred to In yet another context. A courtezan
Is advised not to get involved iIn an affair with a
mendicant (limgi). In this connection it has been further
stated that every mendicant had his own preceptor
(dhammovadesaga). sacred book (dhammasutta) and savioiu®
(titthiya), which shows that limga meant any regular
school of asceticism. Vh(M), [178a.

2. lbid., 1.11b. 3- Vh(P)>-, 20.

4 . 1bid., 254. According to Schubring “the Kaliya list is
an extension of what i1s prescribed to the monk iIn the

Vavahara 10.20 ff.and elsewhere”, Die Lehre der Jainas ©

78.
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the elevan Aygas. samaiYa and others (samaiYamaivani

ckkarasa amgaim)™.

The Puvvas

The study of the ~vvas was undertaken at a
very late stage by the monk. .Monk Jugamdhara knew fourteen
Auyyas . There are references to several monks who had
the knowledge of Puvvas. such as Sagaradatta”™. Namdiva-
ddhana”. Jugamdhara”, Vairanobha”. who was destined to

r
become a TltthayaVa i1n his next birth, and Vajjauha

The historicity of all these, however, 1Is not certain.

1. vh(P), 16, 76, 176, 25s, 344. Usabha and other
Tirthankaras upto Vasupujja are said to have preached
twelve Amgast Vh(P), 264.

2. Vh(P), 172. Rassivega iIs said to have studied nine
friwas. Vh(P), 2$8. The puvvas were initially fourteen
in number. The last person to know all the tbuwas was
Bhadrabahu who taught them to Stthabhadga with a
condition that he will teach only ten tuwvas to others.
By the time of the Valabhi Council the twelfth Amga
i.e. the Ditthivava incorporating the knowledge of the
&uvvas was found to have been lost* Deo, 6p.cit.,.21.

3.Vh(P), 23 4- lbid., 85.

5. thid.. 172. 6. lbid., 179*

7. lbid., 258.



The Anuyogas

Along with the prescribed study of the kaliya
suya and the elevan amga texts the monk was expected to
recite and learn by heart the anUBdb}, or Padhaménuc_)ga2
and to pass i1t over to the next generation (@nuogadhara

gurupar amparagaya ) »-

This anuoga is said to have comprised the
biographies of the eminent personalities such as the
Titthayaras. Sovereigns (cakkavatti) and the heroes of
the Dasara family”™. Vasudeva being one of the eminent
Dasaras, his biography, the Vasudevacariya or the present
Vasudevahimdi was also included in the anuoga. That
around the nucleus of such biographies were knit other
biographies of the ancient heroes also, becomes very clear
from the example of the Vasudevahimdi itself in which we

find incorporased small eariyas like that of Bahubali”®

and Migaddhaya®
1. Ibid. . 1. 2. lbid.., 2.
3. Ibid.~ 4 Vh(P), 2.

ol

. Bahubali1samino lkkhagayasahassa annesim ca anagaranam
cariyam vanneit Vh(P), 274*
6. lbid., 268.



The 1mportance that was given in later period
to such biographies of the heroes, becomes very clear
in the light of the remark of the author of Vh(M) that
the Vasudevahimdi i1s the essence of the Ditthivaya

(Ditthivayanisamdam) the lost twelfth imga of the canon”™.

1. Vh(M), I.la. Such a claim on the part of Pharmasena-
gani. the author of Vh(M), does not seem to be justi-
fiaJ™M» for much earlier than the period of the compo-
sition of Vh(M) 1t was found that the knov/ledge of the
nature of the contents of the Ditthivaya. which
comprised the contents of the fourteen fiuwas , was
lost. Even the conjectures of modern scholars regarding
the contents of the Ditthivaya are not unanimous.

Jacobi (SBE Vol . X111, t™.XV) suggests that the Ditthivaya
contained philosophical discussions while Leumann holds
that 1t was full of magical spells and ritual (cf. Shah,
C. J., Jainism in North India, Pp. 230-31). Thus when
no-body knew the nature of the contents of the Ditthivaya
even at the time of the Valabhi Council the attempt of
Dharmasenagani, who is later iIn time, is sheerly to

endow status to his work. It i1s significant to add

that such a claim is nowhere to be found iIn Vh(Pj.
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The tenfold religion

For the complete destruction of the previous
kamma and non-accumulation of fresh one iIn the future,
the saviours prescribed various modes of behaviour to be
practised by a monk along with the mah”vayas. The Vh(P)
refers to the lecture of Ara in which he declared that by
putting into practice the ten-fold religion one can destroy
karma. The tenfold religion consists of forbearance
(khamti). modesty (maddava). straightforwardness (a.ilava).
non-attachment (mutti), penance (tava), selfcontrol (sam-
lamar) . truthfulness (sacca). purity (soya), nonpossession
(akimcanaya) and celibacy (bambhaceTa) Nami iIn his
preachings advised the monks to check the four kasayas
with three of the above dhammas, viz. forbearance, straight-

forwardness and modesty, added by contentfulness (samtosa)

Self-control ;

To control himself properly, the monk was further

asked to practice the five ssmitis and the three guttis™

1. Vh(P), 347. The ten Dasaras have been compared with
the ten dhammabhedas. Vh(P), 77«

2. Ibid., 266-67.

3. vh(p), 117, 231.
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The five _saMt” except a monk to be careful iIn
(1) movement (iriya). (ii) speech (bhasa). (iii) begging
(£sana), (iv) receiving and keeping the things necessary
for religious purposes (adananikkhevavihi) and In (V)

despos4A.ng the bodily excreta (uUssagga) -

According to the three guttis a monk had to keep
control over his (1) mind (mana). (i1) speech (vaya). and (hD
body (Kaya)®.

Penance

The Vh(P) compares austerities with water and
states that they serve the purpose of purifying - rather
washing the dirt of - the soul”™. The austerities to be
practised by a monk are twelve In number and are of two
types : those pertaining to the body (a.ij.ha). and those

pertaining to the mind (@bbhamtara

These twelve austerities are as follows
(1) Fasts (anasana). (i1) eating less than the normal
(omoyariya) . (i1i) cutting down the amount of food

(vittisamkheva). (iv) giving up dainty food (vasaparj ccao)

1. Ibid., 341* 2. rbid.
3» tavasalilapakkhaliyakilesa sa”cayassa . Vh(Pj, 256.
4 Vh(P), 91, 266.
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(v) mortifying the body (kayakilesa). (vi) occupying less
space while sitting etc. or self-control (samlinaya).
(vii) expiation (payacchitta).(viii) modesty (vinaya)
(ixX) service to others (veyavacca). (X) study (sa.l.ihava)
(xij meditation (Jhana). and (xii), indifference towards
the body (viusagga)« OF these the first six are external

and the remaining are iInternal”.

These various types of austerities have been

explained below with the help of the data from the Vh(Pj.

Fasts

Migaddhaya, after becoming a monk, observed fast
upto the sixth meal (chattam chattthena), took the sixth
meal and again continued fasting . In addition to this,

he also followed the u.i.ihiyadhamma3

, which means that
Migaddhaya was offered food for the freaking of fast at

the time of the sixth meal by other monks and he In turn
went on a begging tour at the time of seventh meal (sattami
pimdesana) and accepted food of a very coarse type (Ujjhjjra-

dhamma, " .bhikkha) which he gave back to the monks, who had

1. Yh(P), 274. Similar other fasts like the fast upto the
the fourth meal (cauttha) and that upto the eighth meal
(atthama) have also been ref’erredﬁ> These were observed
by the lay followers. Vh(P), 256, 326. These were also

practised by the monks.
2. Vh(P), 274- N
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offered him food on the previous day™. Other fasts of
a duration of a month? or even an year have also been

referred to.

Fasts observed over a very long span of time and
planned iIn distinctive manners, and having technical names
such as sithanikkiliva™. camdayana™and rayanavall’< have

also been referred to.

1. WKcP3,"2-7>t 2. Vh(P), 23, 284.

3. Ibid., 326.

4* rbid., 339* In the sihanikkiliva type as the name
suggests the monk observed fasts in a mode similar
to the way a lion walks. He repeated the previous fast
observing the next fast like the lionj who, after walking
some distance, looks back. So a monk while observing
fasts of iIncreasing duration, e.g. from the fast upto
the second to that upto the 10th meal, proceeds as
follows 2,3,2; 4,3,5 and so on. There are two types of
sihanikkiliya e.g. (i) where the fasts grow from one
to seventeen, (i1) where the fasts grow from two to ten.
The greater (1) variety of sihanikkiliya lasts for six
years two months and twelve days, Deo., Qp. cit. "t.197-93

5. Vh(P), 331. Camdayana 1is the same as camdapadima

referred to in the cannnical literature of the Jainas and

iIs also famous in Hindu dharmasastra literature as
candrayana. In camdapadima a monk decreased and

increased the number of morsels according to the decrease

of iIncrease iIn the shape of the moon : in the bright
fortnight the morsels increased while in the dark one
they decreased. The canons further conceive the

padima iIn two varieties viz. of the shape of barley
(Javamajjiia) of the shape of thunderboldt (valrama.i.iha)
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other forms of bodily mortification

Some other austerities, such as standing on one
leg facing the sun and raising the arms, are also referred to

in Vh(P)~, along with the practice of forbearance of the

parl'sahas2 , W/hich are twenty-two 1In numer—'s-

Contd.
In the first variety of camdapadima a monk starts his

padima on the first day of the bright half of the month.
On the full moon day he eats maximum n-umber of morsels,
which slowly decrease in number in the dark fortnight.
The chart thus is similar to the shape of a barley grain.
In the second variety the maximum number of morsels fall
at the ends, i1.e. the arrangement of morsels thus takes
the shape similar to that of a thunderbolt.

See, Deo, op.cit..K191-

6. Vh(P). 331» This lasts for five years, two months and
twenty eight days, and the facts are so arranged that if
put on a graph the ar"rangement looks like the shape of a
diamond necklace. See, Deo, op.cit.,M97-

1. Vh(P), 16,150.

2. Monk Goyama 1is referred to hgve forbear” the trouble

of alabha, 1.e., not getting what i1s wanted. Vh(P), 113*

3 . Uttara.ljhayana, Chap. 1.L.
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VeyaVflCca :

Veyavacca Is a type of internal penance, which
deserves a special reference because of i1ts nature. A
person Who has accepted the vow of Veyavacca had to serve
the airling monks. The story of monk Namdisena™ 1is a
good example of the missionary spirit underlying the vow.
According to this story, two gods in(éhe guise of monks -
one of them acting as a patient of dysentery - havo&s Harass

Goyama only to meet defeat at his hands, and they, therefore,

return satisfied with his truthfulness to his vow.

The Padimas

Padimas were another type of mortification where
there waS a combination of fast, meditation bodily
posturesz, these were according to Vh(P), practiced in a
plgce where there are no insects , no disturbance from the
people”™, or iIn a place like the garden-temple of Sumana

jakkha™, or even near a cemetery”.

1. Vh(P),I118.

2. Monk Kittihara is described as observing a fast for an
year along with padima, Vh(P), 326. Amiyateya, a Vidya-
dhara king observes a vow of a fast for a month
accompanied by a Sattaraimdiya padima to attain the
Mahajalavijja, Vh(P),318.

3. rbid., 256. 4. 1bid.. 261.

5. Ibid., 88. b. Ibid., 295-
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Cases of extreme practice of Padima are cited
in the Vh(P). For instance, a monk was so much unaware
of the external world iIn the practice of padima that he

was treated for kustha by a physician®s son, Kes
C-OxviXKj O kKir™ of ik .

In practice of padima one was to stand letting
loose one’s limb or with indifference to the body (vosattha-
kz;jaz, vosattha cattadeha) for a particular period. The
various types of padimas which are referred to are sagara™

ahorailya , egavaiva , sattaraF*imdiya™ and samvacefaariya

mahapad ima”
1. vh(P), 177. 2. lbid.. 68.
3. rbid.. 332-333* 4- Ibid.. 256.

5. Vh(P), 261. Eleventh of the twelve bhikkhupadimas
Lasting for a day and night, Deo, S»B.,6p. cit.,P. 14*

6. Vh(P), 319* The last of the twelve bhikkhupadimas.

It lasted for a night. Deo, S.B., 6p. cit. P. 194*

7. Vh(P), 318. Eignth of the twelve bhikkhupadimas. It
lasted for one week. A monk, while observing this, took
one datti of food & drinks & practised i1t outside the
village iIn various postures like lying supine (Uttanasana)
on one side (parsvasana) & sitting with closed legs
(hisadyasana). See Deo, S.B., Qp. cit., 19*

8. Vh{P), 326, 332-33*
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G <« (uite ¢t=s- different type was the egallavihara-
padima , which was to be practised in isolation from the
rest of the members of the fraternity. A case when
detachment from the samgha was done for the practice of
padime;2 i that of monk S"m.jayamta. who had accepted

linakappa 3
Supernatural powers (Laddhi)

Because of the practice of meditation and obser-
vance of various types of austerities the Jaina monks are
referred to have attained various supernatural and occult
powers. While explaining to a king the magnitude of such
powers wielded by monks, a god states that the monks have

prowess enough to surpass even the gods™. a monk practising

1. vh(P), 258. 2. Ibid., 252.
Jinakappa, In contrast with the therakappa was

a stricter mode of life in which the monk left the
corporate life o:™he fraternity and lived alone (vivitta,
Vh(P), 252) with less requisites. We possessed only a
broom, not even clothes or begging bowl & ate his food in
the palm of his hand. This mode of life, as the name
suggests, was accepted in similarity to that of a saviour
Gp-m). See Jacobi, H., SBE, Vol* XXIl1, P. 37, fn.2.

4. Vvh(P), 124.
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padima In a cemetery is stated to have acquired power
to cure a diseased person simply with his touch™. Jallosahi

made a monk power™ enough tofoure an ailing person with his
bodily dirt.

The acquisition of some powers endowed a monk
vjith intellectual superiority. Kotthabuddhitta™ made the
scope of his intellect wide, vjhile vadaladdhi”™ made him
inconauerable iIn debates. With khirasavatta the monk
acquired™sweetness of milk in his speech. Payz?mu:sziritta6
made one capable of recitingt the rest of the text after

hearing only its first word.

Still other powers made a monk capable of flying
in the air (gaganagamini agasagamana satti”). of disappear-
ing (antaddhan 1 1 n the air, and of transforming his form
(viuvvinaddhi) to a very subtle or very big size (s\ihumaba-

daraviviharuvadharini)”~. With the help of these powers

1. Vh(P), 295* This power was called amosa. See Deo, S.B. ,
Qp- citgt. 316.
Vh(P), 286. See Deo, S.B., 6p. cit.. 316.

vh(P), 113. 4- 1bid.. 8%. b
. rbid., 113, 259t See also Deo, S.B., 6p. cit. 316.

Vh(F), 113. See Deo, Qp. cit./316.

. Vh(P), 8, 128, 129. 8. Vh(P), 128.

© N @ U ow N

. ibid.”™ Also referred to In the Niryaktis, Deo., S.B.,

Qp. cit. t 316.
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VInhukumara could accomplish the feat of subduing king
s

Namui ~.
P 2

With the power of akkhinamahanasivatta™ a monk
could feed hundreds of people, as the food created with the

help of this power never got exhausted.

Knowledge

A seeker of real knowledge, however, never
hankered after the loves which brought reproach and led
the person to vile birth (doggaigamananaigao). Through
meditation and austerities the monk tried to purify his

Xessa. The nature of the lessa a soul would get, chiefly

1. vh(P), 129-132. 2. Ibid., 113. See also Deo,
6pr~c i t ¥ 316.

3.Vh(P), 7. That the laddhis stand very low as compared to
knowledge (hanaj which helps emancipation, has been very
well i1llustrated In an Instance. Here 1t 1Is stated that
four monks after attaining an auspicious meditation get
the fruit of their austerities. One who was on the
preliminary stage of auspicious meditation (padhamagana-
viva.ihanabhumi) gets a laddhi while other gets various

types of nanas. Vh(P), 23I.

2. fbid.. 111, 113. Inauspicious type of meditation (atta-
.idnana) led a person to low birth as iIn the case of a

Brahmin boy who become a buffalo in his next birth.V*h(P)22.
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depended upon the actoojis—in the last birth by the person ,
e.g.-, Hariman’isu, because of hate, got a black Iesséd;
whille Vijjumali had a lustrous (te.io-) lessa™. The
purification of lessa was Indicative thus of one being

on the way of purification of the soul, i1.e., liberation.
This has been very well illustrated in the case of l\/ﬁru—
deya, mother of Usabha. Her lessa was purified at the
sight of the newly born Usabha and because of that She

attained giyvana™.
Types of knowledge ;

The human being by virtue of his purifying the
soul passes through the following stages ; (i) sammadanisana.
(1) suya.(@in) Qhi. (1v) mangpa.lJ.ava and (V) kevala™.

The list of five types of knowledge generally given in the
Jaina literature comprises™ instead of sammadaftlsana®
matinana. which means the power of inference possessed by
human beings, sammadaTylsana. which has been referred to
above means the right faith in the Jaina religion™ and 1is

not a type of knowledge. The attainment of the various

1. Vh(P), 277. 2. tbid.. 20.
3* lbid., 217.

4. Vh(P), 113. They signify (2) knowledge of scriptures
@) clairvoyance {4) Thought-reading and (5) Omniscience.

5. Acceptance of the five anuvv/as is sammatta. Vh(P), 287*
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types of knowledge, 1.e., from suva to kevala. was the goal
of a monk. The Vh(Pj refers to ElanSui as caunani™ indi-
eating that he had attained four types of knowledge™.
Titthayava Samti attained these four types of knowledge

after his itinerary of sixteen months as a monk
Stages of acquiring knowledge

The suya knowledge was the knowledge of the
sacred canon which a monk acquired by listening to 1t when
read by the preceptor or when read by himself. Once he
crosses the ocean of the knowledge of the canons (suYoyahi)™
and when his mode of behaviour (caritta) is purified, he
attains clairvoyance (©hi)*. The power of ohi knowledge
has very well been illustrated in the Vh(P) by the story
of Sfamamkymara”™. At the iInstance of the king of gods,
two gods approach “anamki”ara to have a look at the beauty
of his body . With the help of ohi they could see the
subtle difference which had taken place within a very short
period - say an hour or so - in the body of Sanamkximara»
So also with ohi one was able to know - rather see - what

was happening in a distant place”.

1. lbid™. 2. Vh(P), 341*

3. tbid», 23.

4 _ Ibid., 1l.Information about the gods andhell-dwelling
beings having this type of knowledge hasalready been
referred to above™

5. Vh(Pj, 234- 6.Vh(P), 11.
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Though the first stage of auspicious meditation
(padhamasukka.i.ikavi) i1s attained by a monk when he acquires
ohi knowledge, he i1s still affected by thou”t accompanied
by reason (savitakka vicara)*. When he over-/comes this

stage he gets the knowledge of thought-reading (manapa.i.iava)

After this stage, the lessa of the monk starts
getting purifiedz- He transcends the fTirst stage of medi-
tation (egattama viyari.jlhanaitkkama)®. enters the second
auspicious meditation (bityasukka.l™hanaand 1is inclined
towards the third auspicious meditation (sukkatibhaya)™ .
Here he enters a new stagejrévolution apuwakaranaA- After
the destruction of the malignant (ghati-) kamma*. the
irffcaamen obstructing proper knowledge (hanavarana) and faith
(darisanavarana) and the infajituating karman (mohamtaraya)
the kevala knowledge dawns upon the monk. Then he no
more suffers from rebirth as the kamma conditioning the

rebirth, i1.e. veyaniyauyanamagotta is already destroyed

by him.Q

1 Ibid. ,231. 2. lbid™, 252.

3 Ibid. 341, 252. 4* lbid™.19, 274*

5. Vh(P), 341* 6. Ibid...217, 252, 274-
7 ibid, . ,252. 8. Ibid.,287.

9 Ibid., 264.
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a
The gods celebrate the happy incident of monk
attaining kevala by attending upon the new kevalin and
by worshipping him. Such a celebration has been referred

to in YhCP) as nanuppattimaMma” or munivaramaha™.

The kevala i1s said to have been revealed to
the titthayaras”. patteyabuddhas like VakkalaclrI”™ and
several other monks”™. Usabha, the first saviour of the
world, 1s said to have attained kevala when he was still
a king (samaudakevala nanij and the last In the gala/y was

Jambu

Though the Vh(M) does not give details pertaining
to the life of a monk, it does refer to the four types of
knowledge (caunana)® and nanas like udhi and atisaya. Udhi
iIs said to enable the person to know his past births®
vjhile atisaya empowered him to see contemporary iIncidents
happening beyond the reach of eye or imagination™ or even

to foresee future incidents™. Attainment of kevala only

1.  Vh(P), 170, 331- 2. Ibid., 284.
3. 1bid~,341, 345, 347- 4- 1bid.,20.

5. fbid.,301, 348. 6. Ibid..301.
7*  Ibidj..20. 8. Vh(M), 1.47a.
9. Vh(M), 11.66b. 10. 1bid*,1.8b; 11.200a.

Il.rbid. 1 1.35a*



after the destruction of the malignant (ghati-) kamma®
through the auspicious meditation, has also been referred
to?.
Death and Emancipfjltion

The Vh(P) makes a differenitiation in the death
of a v/is™an (panmditamarana) and that of aiunwise person
(balamarana)« Those who die in the former category attain
good birth (soggati) while the other wander in cycles of
births full of grief:.

The author of Vh(P) probably i1llustrates bala-
marana. 1.e., the improper ways of death as tried by
ijhaamilla, such as practising suicide with a weapon (sattha)
fire (aggi). poison (visa) or by jumping from a tree

(tarupadana)*e

o
Bhadaya, a buffalo, meets™ death iIn the wise
category. He refuses to take food and remembers in his mind

the five personalities”™ (pamcaparametthi).

1. 1bid., 1.14a. 2. fbid., 11.49b-50a, 119a.

3. Vh(P), 272-73«

4. Vh(P), 34. These are referred to iIn the Improper types
of desath in Samavayamga (Tp. 93b, 94ab/).

5. The ftive personalities are a/ahamfea. siddha. ayariya,
uva.ijhaya and sahus. Vh(P), 273-74* See also Deo, S.B.™

Qp- cit. ,'&\321*
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This type of fast unto death was termed as
bhattaparinna® or bhattapariccaga™« Usabha also i1s said
to have died after a fast upto the fourteenth meal
(coddasa bhatta) . A monk awaiting such a death by lying

on a mattress was called samtharaga samana™.

Samlehana was a similar but a more planned
death by mortification which covered a period of
twelve years, one year or at“east six months™. The Vh(P)

refers to Dhammilla who practised a masiva samlehana™.

The practice of paovagamana also has been

referred to as practised by monks7- The commentators

explain this mode of death as ’standing motionless like

a tree’ (padapopagamana) awaiting death”.

Midana

Sometimes, however, Jaina as well as other monks

showed a desire before death to get a particular birth or

1. Vh(P), 118. 2. lbid», 21, 112.

3* tbid. .185. 4*1bid.. 170. See Deo, S.B.
6p.-ci1tP. 321.

5. See Deo, Qp.cit-201 for details.
6. Vh(P), 76. 7 .1bid,. 261, 324, 333-

8. How-fever Jacobi takes this explanationas wrong and
compares 1t with Brahmanical prayopagamana. See Deo,

Qp- cit. p. 201 and fn. 318.
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the fulfilment of a particular wordly desire iIn the next
birth. This way of dying was called nidana (renumerative
hankering) which was an indication of the I”st for wordly
life or wants™and dissatisfaction for the present life.
For instance, the monk Namdisena wanted to be born in

the subsequent birth as a beautiful person liked by

women, as he was rejected by three girlsh.

The case of kevalin, however, is completely
different. He i1s liberated (parinevvuya) as he 1Is not
under the spell of the kammas governing senses (veyaniya)
or those which decide the span of life in next birth

(auya) or the kamma called nama or gotta
Order of Nuns

There was no basic difference iIn the life of
Jaina monks and nuns™. Still a few observations can be

made here.

1. Vh(P), 118. 2. lbid., 264.

3. There are references to nuns stiadying the prescribed
texts i.e. lMaliyasuya \fh(P), 111 attaining the
knowledge ohi LVh(P), 11J and kevala [Vh{P),2543*
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Causes of renunciation

As already noted in the section on the causes
of renunciation, some families had a tradition of allowing
all the ladies iIn the family to renounce the world?.

Women renounced the world blso because their husband or

} 0
other relations became monks™A.
Dress

They generally wore white garments™ and were
not expected even to keep an ornament like a ring
(hamamudda) with them™. So also they had the same rules

of begging as those of the monks”.
Hierarchy ;

In the hierarchy of nuns, there were offices like
__HeA - n
ganini and pavattini * which were the counterparts of

gani and pavatti in the community of monks.

1. Vh(P), 288. 2. Ibid«, ~
3. rbid.,212. 4- 1bid., 11.
5. Ibid..212. 6. Vh(P), 90, 212, 287-

7- tbid..11, 183*
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There is a reference in the Vh(P) to a nun,
by name Suvvava. "Wo “wandered with a band of disciples
(bahusissiniparivara)*. She iIs said to have travelled
from Kosambi to Ujjeni to pay obeisance to the image
of Jivamtasami. On the basis of other instances™ it can
be said that the group of nuns wandered along with that

of the monks.
Residence :

As noted earlier, sttict rules pertaining to the
selection of residence were iIn some cases relaxed -n it
;§£é=3f nuns. Nun Vasumati was allowed to live iIn her
home towns- There 1s a reference to nuns living iIn a
granary (kotthara™. In exceptional circumstances a nun

. . 5
Was allowed to live even iIn the house of a courtesan .
LAY FOLLOWERS

According to the Vh(P) Usabha was the first
propounder of the Jaina religion; but Bharaha was the
person who properly looked after the spiritual interests

of the lay followers. He was responsible for codifying

1. ibid.. 61. 2. TbidA, 16, 187*
3. Vh(P), 212. 4* rbid.. 254*
5. Ibid., 11.



the teachings of the first sage In a book called "avava-
pannattl”™ This text was originally of a“hundred thousand
stanzas - of which only a fragment survived In later times
- and dealt with subjects such as™elevAn padimas, rules
pertaining to silavvgyas. the right type of death, good
birth, attainment of knowledge (ohilabha), and ultimately
the way of attaining liberation (hivvanagamanovayadesana-
s;ra) 2 The Vh(P) also states thz;t Bharaha v;as also
responsible for bestov;ing the appellation maham © to the
lay follovw/ers as also their division Into three groups
based on the practice of the vows on their part. These
divisions comprised (1) those who practised minor vows,
(anuvvavas) (2) those wno practise minor vows and gunavvayas”
and (@) those who practise minor vows, gunavvayas and
sikkhavvayas. They were all marked by Bharaha by his
kagini jewel with one, two or three marks along the vega-

cchiya to distinguish them from each other”

1. Vh{Pj, 185- 2. 1bid., 184.

3* A popular etymology of the word has been put forward;
Ma hanaha’,i.e. “do not practice violence’ said
Bharaha to the lay followers, and thereafter they were
called mahang-s. Vh(P), 184.

4 .Vh(P], 184.
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The Religion of the Upasakas

There was no basic difference i1n the religion
of the ?ngayas and that of the gahus as both these were
laid down by the Jinas only. Both of them observed the
same five wows; the difference was not In the essence,
but in the degree (mahavvava and anuvvaya)*. The
knowledge of jivas and a.jivas*which is the most basic
principle of Jainism was common to both of them, so also
the soxirce of it, the suyos and the agamas™. Because of
the difference between the degree of the practice of the
vows the religion of the lay follower is called desavirati®
i.e. partial abstinence and the lay followers are
designated as desaviraiya . So also, because of this
difference only, the monks get liberated earlier; while the

lay followers, because of the lack of strictness in the

1. 1bid., In an allegory the mahavvayas are compared
with five jewels while the anuvvayas with ornaments

of gold. Vh(P), 4*

2. samana puna mahavvayadhara anuvvaino savaga
J Mva.i 1vahigamam bamdhajnokkhavihanam ca agametti
sue vi sahavo/ - Tave duvalasavihe ke visesam

n ., Vh(P), 24.

3> lbid* t4* 4* Ibid. . 342*
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observance of the vow acquire some kaimma which delays
their emancipationl- In the fourfold congregation also
they hold aji secondary position and are expected to
serve the monks, because of which they are also called

Samanovasag aS2 -

The religion of the lay followers has been
described in the Vh(P). It consisted of twelve tenets
(duvalasaviha savayadhamma)”™m These twelve tenets
consisted of the five aﬁkayuas- three gunavvayas and
four sikkhavvayas. It will be interesting to know the

exposition of these as given in the Vh(Pj.
The Five Anuvvayas :

The five minor vows are also referred to as

gihivasajoganiyama™, 1.e., vows which can be observed by a

householder, filavvayas”™. or ~ammatta’.

1. rbid. 2. rbid., 24*
3. Vh(P], 326. Ibid ., 12.

5. 1bid*, 30* gihivasa.logasilavvayas were accepted by
Ninnamiya™ ibid., 172. So also by Amiyatea and
Sirivijaya; 1ibid., 323*

6. Two nuns state that they had attained ~ammatta In their

last births. They are described to have accepted the
five minor vows iIn the same context, 1ibid., 287*
Sammatta iIs the same as “amyaktva (skt-)* According
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The minor wvjs have been very well explained

1 -t
with the help of stories in the course ofpnarrative of

the Vh(P). These show how those who practise the vows
are benefited; while others who do not, have to suffer*
These stories reveal that the writer of the Vh(P) wants to

illustrate that not only in the religions life a lay

fAe
follower is benefited by the observance of five vows but
A

also iIn his secular behaviour.

to Jaina religion a householder i1s expected to observe
right conduct (samyakcaritra) supported by right faith
(samyakdarSana) and right knowledge (samyak.jnanay»

See Cultural Heritage of India,Vol. I, p. 4I0.

1. The stories give one by one the bad effects of violence,
speaking a lie, acceptance of things which are not given
to one, desiring”other’s wife or husband and acceptance
of gifts iIn an improper way. Good effects of contrary
behaviour are also given. Vh(P), 294-97*

I. Story of a trader who was beheaded as he killed
the royal antelope, and of the mayamga who refused to
kill the accused as he had accepted the vow of non-valence.

. Story of two traders, Dharana and Revai,,one of
whom fulfilled the ordeal of balance (tula) as he was
truthful; while the other a liar*was punished, as he
failed i1n the ordeal*

1. Story of the village “hief Meru who was beheaded
due to his committing a theft.

The story of Jinadasa who was falsely accused of
theft.
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The three Gunavvavas ;

to
The three giinawayas which are referred™in

connection with the division of mahanas are (1) digv-fata,

other sources. These vows prescribe a self-i1mposed
restriction pertaining to the field of movement (digvrata)
of a person, a further restriction of time iIn such
restricted movement (desavrata) and a limit on one’s
personal property™. By observance of these vows a lay

follower goes a step ahead iIn his spiritual advancement.
The four Sikkhavvayas ;

These are as follows; (1) samayika

(11) posadhopavasa, (i1i1j bhog;opabhogaparimana and

IV. Story of the royal priest Karalapimga who was
made to embrace a red-hot statue ofi%oman because of
his lust.

Story of a goldsmith who refused the advances

of a queen.

V. story of two cowherds™ ~arunamdi and Phaggunamdi”®
latter of whom was dismissed from royal services
because of his differenciation in mocking royal cattle.

1. The Vh(P) simply refers to the gunavvavas without
giving details of these.
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(iv) atithisamvibhaga™. These could be accepted long
with the minor vows by a householder when he iIs converted
and thus admitted to the -fold as;sgvava- as 1s clear from
the case of Namdana, “son of a ministerzo Accepting

the biksavratas, the lay follower, to some extent, lives
the life of a monk. According to samayika. a lay follower,
at least for a specific period in a day, mentally
renounced the world and practised meditation. With
posadhopavasa and bhogopabhogaparimana he spent on some
occasions, some of his time iIn a posaha-sala and restricted
his worldly enjoyments. The fourth Siksavrata expected a
householder to share his food with pious uninvited guests

(atithi like the monks.
Posaha

The Vh(P) gives two very good examples of lay
followers who observed posaha. Samidatta, a trader who had
been on a business tour to Camdanapura, was brought to
her house by courtesan Anamgasena. He did not accept any
sort of hospitality shown to him as he was observing the

vow of posaha (posahio. Another example iIs that of

1. Ibid. 2. Vh(Pj, 39.

3. Vh(P), 294.
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king Meharahal- He 1is referred to™hav’vjbeen seated on

a seat fit for posaha iIn the posahasala after removing

the ornaments, and lecture to other kings on religion.

He was tested, as regards his steadfastness in dhamma.

by a lakkha wrth the help of a pigeon and a hawk . He

was similarly tested as regards his adherence to the
silavwavas by two queens of Isanimda when he was practising
padima in the posahasala with a fast upto the ei”th

meal and with an intense desire to forbear the troubles
(parisaha). After the completion of the posaha vow he

again started enjoying the normal wordly pleasures™ .

Veyavacca ;

Sometimes, the savayas are referredt?n the Vh(P)
to have practised asteri”ties like veyavacca or the padimas.
A son of a physician cures a monk of the disease of kuttha«
He 1s described as sahuveyavaccapara”™. Dadhadhamma practises

veyavacca by offering edibles to a monk®. We have already

1. The story of Meharaha is similar to the story of 5ibi,
who is celebrated in the Hindu mythology as one of the
righteous kings, and in the Buddhist mythology as one of tAe
Bodhisattvas.

2. Vh(P), 337-38. 3° Ibid., 339*

4. rbid., 177- 5- lbid., 25*
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referred to the iInstance of king Meharaha who practised

padimaposaha”™.
Fasting

The lay followers were also allowed to practise
. . ©
fasts. Winnaraiya is referred tqahave practised the
cauttha. chattha and the atthama fastsz- On the advice

of a monk, lay followers also observed fasts like Kammava-

these fasts were of the cauttha variety and consisted of
sixty, thirti“wo and thirty”even cautthas respectively.
Similarly a prince i1s said to have practised ayambila

vaddhamana fasts”

The eleven padimas also formed a pa.rt of the

.
religion of the lay followers -

1. Vh(P),339. 2 _lbid., 173*
3. lIbid.321. 4«tbid., 33&
5. 1bid.,326.

6. Tbid., 336. This penance lasts for fourteen years,three
months and twenty days.

7. Vh(P),184,236. They are (1) darsana (@)vrata G)
sMayika (@posadhopavasa (51 sacittatyaga (@O)ratri-
bho.1anatyaga (7) brahmacarya (8) arambhatyaga (9) pari-
gY*ahatyaga (10) anumatityaga and (11) uddistatyaga.

See Jain, H., .cit., ?7.411»
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Sometimes the fasts like cauttha, v;hich formed
the optional part of the routine of a householder, took
the form of kamya practices. In these, the fasts were
observed with a desire to fulfil a particular wish. For
example, Dhammilla practised ayambila Tfast for six months
as a result of which he was married to thirty-two beautiful
maidens”™. Prince Bhagirahi observed atthamabhatta to

please Jalanappaha, the serpent god

As compared to the Vh(P), we get very meagre
information as regards the vows of the Jaina lay followers
in the Vh(M). It is stated that while living with Uwasi,
Vasudeva accepts the vow of Iposaha as a part of which every-
day he used to pay a visitxghe place where son of Lord
Kaikara, probably Bg%udgli, attained supreme knowledge”.

The lay followers as a part of their duty venerated the
monks™. As observed earlier™ Jaina laymen were called
samanovasagas . Whenever they approached a Jainfe monk, they
saluted him with veneration™, in the manner of a disciple.
With modesty and reverence a Jaina layman went thrice around

the monk keeping him to his right and observed the proper

mode of walking (iriyapadikkamto)”.

1. vh(P), 52. 2. Ibid.. 3P4*

3. Vh(M), 11.165b. 4- Tbid., 11.80a.

5 Ibid., Il1.8a.

6. fbid., Il.6b. For a similar description see also

Vh(P), 24.



sag

The form of worship

Apart from the above mode of conduct, which
more or less was concerned with the spiritual advancement;
the layman expressed his devotion towards the J‘finas by
worshipping their idols, or symbols associated with them.
The Vh(P) refers to Setthi Bhanu™ who worshipped the Jinas
in his posahasala with burning of lamps, v recitation
of praise and mamgalal- Sometimes i1ncense was also burnt
The worship was performed in the house i1tself, as In the
case of Bhanu, and in the temples also on auspicious

occasions”.

In the later parts of Vasudevahimdi. however, we
get more details about the mode of worshipping at a temple,
in which several new elements seem to have come in, which
reflect the contemporary popular mode of worship. This

is described below.

\
One had to approach the deity with all humijElity.
Even the members of the royal familylLeft behind their
insignia™, viz., the parasol and camaras and moved ahead

with folded hands™.

1. Vh(P), 133. 2. Tbid., 161.
3. Cb~, 23, 112, 140. 4.vh(M), I1.121a.
5. Kubera approaches the Jinapadimas in this manner.

Ibid., 11.55a.
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While going for worship to a temple™ a devotee
carried with him a basket full of flowers; an incense
burner (dhuvakaducchaga); another basket filled with
fragrant pastes and incenses such as agallochum (ajuru),
camphor and musk, a box studded with jewels, and a

pitcher of gold (kanagabhimgara)".

The normal procedure of worship can be very well
surmised from the description of the worship of the door
performed by Vasudevat He first of all cleansed the object
of worship with a broom of peacock feathers (pehunakalava)
and then over It poured water with a sprinkler (bhimgara).
Over the object of worship™he then applied fragrant pastes,
and fastened garlands of flowers. The Ecense was burnt
and ir*ront of the image on the ground he made an offering

(ali1) which was sprinkled with water and strewn with

1. Gamdhavvadatta carried all these while going for the
worship of Vasupujja in Campa* Tbid., I»5b. In the
place of dhuvakaducchaga and a golden pitcher,
dhuvaghadiya and a silver pitcher also served the

purpose. lIbid., 11.120ab.
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flowers™. At the end of worship was a prayer to the god,
which was also accompanied by a condemnation of sins
(padikkamana) . It is significant to note that such a
condemnation of sins was a part of discipline observed by
a novice monk or a lay follower while approaching his

preceptor”.

There i1s also a reference to drums being beaten
in the temples of the Jinas at the break of the day
(linabhavanappabhadugapadaha) . These were probably to
awaken” the god (gj/tive’™?]"T™ the custom to day iIn many

Hindu temples.

1. After this ritual Vasudeva, holding the iIncense burner
in folded hands, took an oath to open the door™
Vh(QW), 11.120a.
The Vidyadharas while worshipping the great lake
(mahahavada) offer incese, flowers, garlands and bali
to the gods; Vh(M), 11.107b.
Pabhavati, 1n worship, offers gamdhapupphamalla’lamkaras”
Vh(QM), 1.45b.
Before starting austerities to acquire lores™Vasudeva

worships the deities with a toli;-Vh(Mj, 11.19a.
2. Ibid., 11,148a. 3. 2-4-.

4. VhQM), 11.174a.
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Forms of death and rebirth of a lay follower ;

The 5avaga™hood was supposed to be the
preliminery stage of the monkhood for the follower
of Jaina religion. Still, if he did not rise up o

Joa-, he was expected to end his life by fasting, a way

similar to that of a monkr

Vh(Pj gives an example of a person who merged
deep into the sea of vices, becoming In his next birth
the presiding deity of Jambuddiva* He was so reborn
because at the end of his life he had fasted uyto death”
in a.valitant manner, i1.e. met the death of a wise man.
Similar cases of death on the part of a monkey and a
baffalo, resulting in their attaining higher types of

2
births, have also been referred to e
Other Schools and Cults

Other systems of philosophy which have been
referred to in the Vh(P) are Matthiyavaya, Samkha and

Joga* Sometimes the two are referred to together.

1. Vh(P), 26.

2. foid., 273, 286.
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NatthiYavava

Vh(P) refers to two exponents of Natthivavaya;
|
they are Harimarrlsu, a minister, and a god by name

Cittacula.
Their PhilosophY :

Harimanisu who was a minister to the king
Dakkha of Pairtthana was of the opinion that there is
nothing beyond this world or beyond the life which we
see. It i1s all sunna. 1.e. empty™. This view is further
explained more clearly elsewhere that a person who
critically thin]® (paricchavamaya) can find that (1) there
IS no such entity as soul (.jiva) which has an existence
independent of the body (nhatthi dehavairitto livo). and
which transcends to another world (paraloga). If 1t were
to have an i1ndependent entity it could be ascertained,
(uvalabhe.1.1a) as 1s the case iIn distinguishing a bird
from the cage. Secondly, there i1s no merit or sin ( na
punnapavam ) or itsenjoyer (phalanubhagi); and lastly,
there are no such places as heaven and hell which a person
attains as a fruit of merit or sin. If some3>ne holds

such an opinion 1t iIs just “hearsay. He further explains

1. Vh(Pj, 278.
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that what i1gnorant people call *soul* iIs just a product
of the conjunction of five elements called the human

being (pamcanham mahabhuyanam sam.jogo manussasannio
uppa-i.lati. .iattha .jivasanna logassa aviyanagassa)» The
rainbow comes to an existence just through an accident
(.1ahiccha) and disappears similarly. Similar i1s the case
with human life®. Another analogy to show that the
so-called soul has no independent existence, is that of
wine given by king Kurucamda who was also a nahiyavadi.
He holds that just as the ingredients of wine when put to-
gether, produce bubbles and foam, in a similar manner when
the five elements come together, they create a being

(purlsa) which we call soul
The followers

King Dakkha influenced by the principles of
Harima”~su marries his own daxﬁnefé% King Kurucamda,
because of belief iIn such a philosophy of life killed
many animals and became completely a characterless

(niss}qa) and irreligiogé person Qﬂivvaaj“-

1. Vh(P), 275- 2. Vh(P), 169.

3. Ibrd*, 276. 4* fbid», 169-
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The Natthivavada of Cittacula, a god, must
have been of course, of a different type from the
Natthivavava of Harimanisu, which does not admit of the
existence of any place such as heaven. There are no
details 1n the text about the philosophical doctrines
which Cittacula held. He is simply said to have carried
on a discussion with Khemamkara, who excelled him in
arguments and made him accept the Jaina doctrine”.
Probably the use of the word nastika inthis connection

was meant to signify a non-believer in the Jaina doctrines’ »

1. Vh(Fj, 329.

2« The Sanskrit word nastika has undergone a semantic
change iIn the course of time. The word was
previously applied to a system of philosophy or to
a person not believing iIn the authority of the Ve/as;
and In this sense the Buddhist and Jaina systems of
philosophy were called nastika darsanas. Later on,
however, it signified a person who does not believe
in the other world (paraloka) and In this sense
6arvakas are nastikas. And In our context this
probably is the difference between Cittacula and

Harimanisu.
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Samkha and Joga ;

Amjanasena”™a nun who wgs knowing both Samkha
and Joga systems (samkhe .joge ya kayappavesa).
explains her philosophy to a trader’s wife In order to
evoke her passion for an i1llicit sexual relationship

with a trader™ for whom she works as a go-between.

She says fTirstly that gods reside iIn the hviman
body and, therefore, it should be kept clean In any case;
secondly the soul (purisa) is attached to the qualities
(gunadhamma) and thus gets frequently involved
(vilimpati) in worldly sport (pekkham nemittam)O (due to
illusion); thirdly there™no such entity as atman (appa
natthr); fourthly, the body is meant for enjoyment; and
lastly, no one should think about the past or worry about
the future; but whatever enjoyments are available one

should enjoy then-"".

It may be noted that all the above views are
not rational philosophical statements, as they not only

contradict each other but have no consistency what“so®"Jever.

1. Vh(P), 232-33-

2. Sandesat”™, in his translation of the first part, explains
gunadhamma puriso as, ~the soul has no existence beyond
the gunas” . see Vasudevahimdi {trans. p.302.

3. Vh(P), 232-33.
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These so-called doctrines of leicFhave only one consistent
thread throughout, and that is to induce  the simple-

minded house-wife to some evil act!
Samkha Philosophy

Dioring his i1tinerary Vasudeva, according to
Vh(P), comes across a mendicant with whom he carries on
some philosophical discussion™. The discussion fully
reveals that the mendicant i1s a follower of Sankhya

/
darsana.

The dialogue opens with a question from Vasudeva
inquiring as to what the mendicant was doing. He answers
that he is brooding over Tagai and Turisa, and explains
that the soul (purisa) is sentient (ceyana), eternal
(nicca), i1nactive (@kiria) and the enjoyer (bhotta); while
the pagail 1Is non-sentient (aceyana). active (sakiriya).
and having gunas (gunavati). When the soul gets a body
(sarirapaccaena). 1t Is caught In bonds, the only way to
release from which i1s knowledge (hana). Knowledge can be
attained only through mind. As it Is non-sentient, It
cannot work by itself but only when ke pagar and purisa

come together.

1. Vh(P), 360-61.
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Vasudeva does not accept the above views on
two grounds. Firstly™the conjunction of pagai and purisa.
i ) 3 i i . _ IrtSpeohicer
with their attributes as being non-sentient sjid 1nactive,
A

cannot be accomplished without a third agent besides them*

Secondly, simple knowledge of the real nature of

pagai and purisa cannot lead to the re;ilr'eass- For instance,
in the case of a disease 1ts correct di™nosis by itself
never cures a patient; he has to be treated accordingly.
Similarly™ for the release of the soul from the worldly

bonds, knowledge should be accompanied by austerities.
Yoga Philosophy :

The Vh(P) refers to a teacher of Yoga
(loggacariva) intervening in the lecture which was
being delivered by Vasudeva on the antiquity of the art
of archery. The discussion between the two at the end”®
came to an important point, i1.e., the nature of the atman.
The teacher put forth his theory that (1) the five
elements produce corresponding organs of sense,
(°1J sentience iIs created by a conjunction of the five
elements, (ii11) at the destruction of the body, the senses
of perception return to their respective elements, and

as such (iv) there iIs no independent existence of the soul”.

1. ,X03 .
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Alike the Natthiya®“vadi he also refers to the example

of wine.

Vasudeva refutes the above theory on two
groiinds - (i) one has to imagine the existence of a
co-ordinator of the senses in the form of the soul, and
(i1) the difference in the various sentient beings, all
of which are born of the samt five elements, cannot be

2
explained without the law of Kamma <
The Followers

Those who professed the system of Samkha and
Joga are referred to as parivvayagas™ a term which
signifies i1n Vh(P) a monk who moves from place to place.
A parivvg;aga who was the tutor of SamuddadattaL and
bhaddamta Sumitta™, seem, however, to be exceptions to

the above rule.

During their tour, they visited various villages,
cities, regions (gamanagaY*a.lanavaesu viharamti”™ and sacred

places (titthajatta®?). They observed four months®™ halt at

1. Vh(P), 202-03. 2. Vh(P), 203.
3. bid.,43, 151, 232. 4 Ibid., 50.
5. fbid.,360-61. 6. Vh(P), 232.
7. Ibid., 152.



S3p

one place during the rainy season (varisaratta)l, like
the Jaina monks®. Monk Sumitta*referred to above, seems
to be an exceptional case. He had his living quarters

equipped even with the materia]® of painting. He allowed

the courtezans to visit his house and also did not
hesitate to visit theirs. Moreover he did not beg™food-
The lay followers themselves volunteered to serve him food

at his residence”.
Study ;

The parivvayagas were very well studied.
Amjanasena, a parivvaiga™was aquainted with the
philosophies of Samkha and Joga, while Sulasa was
proficient in the system of Sankhya™ and In the science

of grammar (vagarana-samkhasatth”™usala . Another

1. 1bid., 43«

2. Generally the parivvayagas wandered singly, Vh(P), 43
Sulasa, a pariwaig;a, Is referred to as moving with a

band of disciples (bahusissiniparivara) Vh(P), 151*

3. Ibid., 360-61; the residence of parivvayagas
(parivvayagavasaha) was one of the places suspected

as a resort of thieves; Vh(P), 40.

4. Vh(P), 151.
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parivvayaga was a regular teacher of a trader’s son
and taught him, along with the basic arts, (kalavihana)

the doctrines of Bhavatisml-

The parivvayagas also practised meditation as
in the case of Sumitta®™who was meditating on the ultimate
truth of the world (pagaipurisan:;imta) in a Jgarden outside
the city of Kamcanapura* He tried to concentrate his
meditation by sitting in a particular posture (baddhasana).
covering his face to some extent (Isim ca samvariyavayano).
keeping his body motionless (nhiccalasavvamgo) and fixing

_ 2
his gaze on the nose

The parivvayagas were supposed to be friendly
towards all (sumitto sarvassa). were expected to be of
high character and were not to dabble iIn worldly affairs.
As such, Sumitta felt very awkward when he proposed the
name of Laliyasiri as a prospective bride foriiim?’. Still

there are other examples wherein they are referred to work

1. Ibid.. 50. 2. Vh(P), 360.

3. Thid., 361. ¥hen Sulasa was detected as having
illicit relations with Jannavakka, her disciples
leave her because of her bad character (asila)e-

vh(p), 151.
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as go-betweens for illicit relations™, and having
illicit relations between themselves as In the case

_ 2
of Jannavakka and Sulasaz, or with women outside-".

In this connection, it iIs iInteresting to note
that there are references to thieves”™, cheats”, and
robbers”™ moving iIn the guise of the parivvayagas.
Especially the role of a tidamdi monk helped the thieves
very much as they could hide their swords in the st\gp"n.
The very fact, however, that a thief could pass off
safely 1n the garb of an ascetic i1s iIndicative of the

aicthcs.
reverence paid to tima by the mass of people in general.

1. Ibid*, 232. ———- ? [All the female ascetics can be so

used says Vatsyayana,
2. Vh(P), I151-52. -"H/"ee KMasutra 1.4»34-35; V.4.

43; V.4*63;V.5.24;VII1_.1.15 .
3. lbid., 50, 348. M*Y Ghakladar, Social Life in

Ancient India, p-130.

4. Vh(P), 40. 5. Thid., 146.

6. The atthasattha iIn tBiis connection states that the
parivvavagavasahi,i.e. the resting place of
parivvayagas should be inspected carefiully as

one of the places where the thieves hid themselvesj
ibid., 43.

?. Tbid., 40.
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The Requisites

An idea of the requisites of a parivvayaga
or of a tidamdi”, and his appearance can be had from
the description of a fake parivvayaga. He wore two
garments; the lower, a red one; and the upper, an
ef*;gpsadiya (i.e. of one piece). He put around his waist
a girdle of shells (samkhakhamdiya-baddhaparikaro), and
arranged afresh his hair and beard (havaraiyakesamam-
sukammo). While sitting, he supported his arm on the
staff, and v;as engaged iIn moving the rosary according to

the lapa (i.e. muttering sacred syllables )=

The Vh(Hj gives some more information about
the parivvayagas in the story of monk Kanagaradha,
describing his previous life as a king. In this story
it is i1llustrated how a logaparivvaiya misused her

i i B} 3
magical powers to win the favour a princess <

1. So™called probably because of the three headed staff
used as a support for left hand while performing .iapa;
Vh(P), 40. Jannavakka had a siinilar staff and also
wore sandals (paduya); Vh(P), 151-52.

2. Vh(P), ho.

3» Sulasa, the parivvaiya, with the help of her magical
powers creates an impression that Isidatta, Vife of
Kanagaradha, and the rival of princess Ruvini, is a
demoness (rakkhasi) In human form. As such, the king
orders Isidatta to be beheaded. Kanagaradha afterwards
marries Ruvini.



From the above story”™ some of the salient
characteristics of the parivvayagas become clears
1) “hey moved from one place to another;

i) iIn their advise to the lay-followers they
related legends (akkhaiga) and popular
stories from dramas (hadiya);

111) they took interest in the matters of
matrimony;

1v) 1hey not only used deceitful but sometimes
even cruel means to achieve their end; and

v) Teey wielded magical powers with which they
made a person sleep (sovani) and to open

doors locked from inside (talugghadani}e

In the Vh(M), there i1s also a reference to
those who are proficient iIn yogic practices (yogavisarada)
A courtesan iIs advised not to allow such a person to come
near, as he was likely to have a complete control over
her mind through his powers and thus was likely to

. 2
exploit her o
Tapasas :

According to the Jaina tradition as given iIn

the Vh(P), the antiquity of the Tapasa school of

1. Vh(M), 11.7a-18a. 2. Vh(M), 178a.



asceticism goes to the times of Usaha. The tradition
describes that Usaha was wandering as a monk for a very
long time. At the time of breaking his fast (paranakale)
many people brought various presents such as maidens,
clothes and ornaments, horses and elephants, which were
ignored by bsaha. Thus, hurt but still afraid of king
Bharaha who was the son of Usaha, the donors took shelter
in the forests as Tapasas who wore barks (vakkala) and

ate roots and fruits (laphalahara)'m

At the time of Mahavira, the Tapas”™ school of
asceticism had established i1tself in such a way that iIn
some of the royal families acceptance of tapasahood as

one of the stages of life, had become a family tradition”™.

As observed earlier, Tapasas comprised people
who wanted to lead a retired life in the old age, after

an active life In the cities. These were accepted to the

1. vh(P), 163.
2. King Somacamda was very sorry that he could not follow
the tradition of his family at a proper time

(puvvapurisanucinnena ya maggena na gao*ham),

1.e. could not become a Tapasa even though he had

become oldy® Vh(P), 17.
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fold after performing the ceremonies of initiation
(dikkhia)>» The Tapasas of above category were allowed
to live with thelr wives, sometimes pregnant, and servants

who were also Initiated

Some of the Tapasas are referred to as leading
a regular married life as was the case with Goyama™ or
Kosiya™. A Tapasa is referred to be willing to marry even
a courtesan™. Such a life was not, naturally, a corporate

monastic life as found In the Jaina and the Buddhist

religion”™.

The Tapasas selected a site for their settlement
called an asamapada, on the bank of a river, such as
Godavar}z, or iIn a forest near the boundary of some
kingdom8- In an asama¥pada several small huts (udava)
were constructedQ for the residence of the hermits. The

asamapada was full of trees yielding fruits, flowers™,

[N
[]

vh(P), 17. 2. Ibid./

3. Vh(P), 292. ~bid., 216.

5. %bid., 293-94-

6. See Law, B.C., India as .”escribed in the Early Texts
of Jainism and Buddhism, p. 219-

7-  yh{F], 352-53* 8. Vh(P), 292.

9. 1bid.,352. 10. Ibid., 298, 309, 352.



and animals like deers were tended therein™.

The administration of the hermitage was in the
hands of a senior hermit who was styled as tavasadhivai®

or kulavati”.

The hermits believed in fire wBrship”™(aggihutta)
and mortified their bodies with austerities”. The
practice of standing among four fires and facing the sun
has also been referred™. They also performed long term
sacrifices (lanna) wherein protection from the king was

-
sought

Disapokkhiva8 , one of the several schools among

., Q . _
the hermits , propitiated the lords of the main quarters,

1* tbid., 352. 2. Tbid., 292.

3* fbid., 298.

4* fbid., 353* Jatakas inform us that they constantly
tended fire iIn aggisala ; see Mehta, R.N.,
Pre-Buddhist India, p. 339-

5. Vh(P), 309.

6. This is called pamcaggitavana: Vh(P), 235-

7- 1bid.. 293-94 8. Vvh(P), 17.

9 tJain, refers to a list of various classes given iIn
the Qvgﬂiya (Sllyltra 38, p- 10 Life in Ancient India

as flepicted in the Jain Canons, 203.



by sprinkling water. However, no details about these are
given In the Vh(P) or Vh(k). Jain gives the details of
the austerities of a hermit of the above type, as given
in the Bhagavati”. A disapokkhiya hermit observed a
chain of fast upto the sixth meal (chatthama) at the end
of each one of which he, turn by turn, propitiated the
J>ar guardians of the ju»xn quarters. To break the fast,
he collected fruits and roots, performed a sacrifice,
distributed food to the guests and then ate the remaining

food.

The hermits were against violence (@himsaa)®
and remained satisfied with fruits, bulbous roots, wild
rice (hivara)‘moss (“vala), sprotos (pavala) and flowers m
-As the hermits were under the protection of the king, some
time they were supplied with food grains (sali) from the

royal granary”™.

1. "Xbid., p. 204.

2. When Goyama, a hermit® tried to perform a cow sacrifice
(gohoma), he was excommunicated by other hermits and was
thrown in a dry well. Vh(P), 292. Vasudeva, while
giving a sermon on religion, asks ten” destroy so
many Tlowers (pupphavini ssiyana). how do you then call
yourselt non-violent (a@himsaa) vh(P), 267*

3. lbid., 23%, 352-53- 4- Tbhid», 292.
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Generally the hermits wore the barks of trees
(vakkalacira) as garments™. The house*ji1olders amongst
them are referred to as wearing garments of cloth. King
Punda gave as a gift such garments of various colours

« - m _ O
(Vatthani vivtharagani) -

The apparatus of a hermit (tavasabhamdaga) has
been referred t*; but, what actually i1t consisted ofy is

not stated except a kadhina, referred to elsewhere”.

More or less the same details have been offered
by the Vh(M) as regards the life of hermits (tavasas) who
have been referred to also as vanarisi or logarisi”. the
hermitage, the kulavati . their accompaniment by wives

and children7, worship of fire and their food8-

Some details occuring in Vh(M) are noted below.

1 Ibid., 17, 298 2. lbid., 216.

3> fbid., 18

4. Tapasi carried her child with a kadhina; ibid., 216.
5. VhQW, 1. 19-20.

6. lbid., Il. 115a, 117a.

7. Ibid., 1. 23b; 1l. 8b, l16b - 117a.

8. 7?bid.j 1. 16b; 11. 80 ab.
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Through efficacious sacrifices a hermit was
believed to attain stages of knowledge such as atisayanana,

which made him capable of seeing the future events™.

The requisites of a hermit are said to be
consisting of a basket (kadhina), a pot (kamamdalu),a
cane seat with three supports (tidamdel mamdiyavettasana)

and a rosary (akkl)asutta)Z'.

As regards the appearance of a hermit, he is
described to have grown a beard and plaited hair. He wore
on the upper part of his person the hide of antelope

(kanhayana) and a white garment across his shoulders”.

Being a fire-worshipper, a hermit™ vo ended
his life by self immolation, gave himself away to sacred

Tlames”.

1. poxd.. I11. 89%b.

2. Vh(W), 1. 49%.

3. The details given by the Jatakas are as follows
a staff, shoes, umbrella, a hook and two dyed barks;
Mehta, R.N., op. cit., p. 338*

4. VhQD, 1. 9 ab.



Others Sects ;

In addition to the above schools of asceticism,
the Vh(P) and Vh(M) also refer to other schools like the

1
Rattambaras” Bhagavadas. the 1Mapalikas and the Pamdaramgas.
J”e Bhagavadas

A Bhagavada monk is described as one who smeared
his body with the sacred ash (bhuti), who rode a bull

(vasabhavahana) and was a devotee of Siva (Isanadevaraya)

A Bhagavada before his initiation in the order

had to leave his family and other relations?

The Vh(M) states that sometimes the spies moved

in garb of a Bhagavada™.
Kapal ikas

A vidyadhara, during the course of austerities

1. Reference has been made along with that of Parivvayagas,
to bhe residence (kotthaya) of the head of Rattamba™as
(wearing red robes - Buddhists ?) as one of the places

suspected as a resort of thieves*, Vh(P), 40*

N

vhQM), 11. 227 b. 3- tbid., 1. 228.
A= Tbid.
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to acquire Maharohini lofe, wandered in the form of a

Fasupata or a Kavalika™ a detailed description of such

a V 0
a Kavaliya has been given in the Vh(M) .

The young Kavaliya whose description has been
given below is said to be virtually lord Siva (Pasuvai)
himself. He bore a mass of matted hair and a skull
(kuvalakhamda)» On his forehead he had a mark (tilaya)
of yellow orpiment (haritala”™ royana), and in his elongated
ears (palambasavano) a piece of pure crystal (*?)
(vimalovalakkhamda)» On his arms he wore armlets of
brass (ritimayakadayathambhitabhuu), and also bracelets and
a red amulet over his wrists (vara-ritimaya-pavitta“ratta-
kamkana -nibamdhaniyahatthabhae). He wore a dangling girdle
around his waist. All over his body he applied paste
(amgaraga) and on his forehead pungent paste of agallochum
(kudagaruttimamgadeso). He wore a kurpasaka made of rags
(viviha varavattha gamthitavi.jita kav*naka™/na (?) kuppasato)
and held in his hand a staff (khattamga) 1 at the end of

which was attached a skull.
Pamdaramgas
Pamdaramga ascetics, referred to in Vh(M), were

also Saiva ascetics as their name suggests. Susena, a

1. VhQM), 1. 12b. 2. Jbid.
3. Vh(M), 1. 11-12.

, 1. 11-12.
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member of the royal family of Kakamdi, lived in the city

of Vacchagumma iIn the guise of a Pamdaramga. He had come
there to help Vasudeva™ vio had been kidnapped by the king
of Vacchagumma from the territory of Kakamdi. As a
Pamdaramga living outside the city, he professe*- foretelling
(itthavagaranaccharagKahanavavadesa)®, because of which

many people were attracted towards him.
Origin of Atharvaveda

The Vh treats evident™l/y all the above described
cults as advocating a wrong philosophy. Similar is the

case with the Atharvaveda.

In the Vh(P) there is an iInteresting narration
which described incidents which”™were responsible for the

compilation of the Ahavvaveda

According to this account, the person who compiled
this literature was Pippalada, who iIs associated with
Atharvaveda as one of 1ts redactors. He is said to be born
of the union of the monk tnna”kka @GIt. NYa.jnvalkya) with
Sulasa, a nun. After his birth, he was left by his parents
and was nourished by one of the companions of his mother.

He knew about his birth because of a very casual remark

from his foster mother, which hurt his ego. As a result of

1. Vh(M), 11. 2l4a. 2. vher), 151-153.
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this, further hatred was generated iIn his mind about his
parents. Later, when united with themy he professed
outward love towards them, but ultimately killed them
under the pretext of sacrifices called Tiumeha @itrmedha]
and jfeumeha @atrmedha). The sacred book In which are
compiled the above sacrifices and many others of similar
type, and chafms for malevolent purposes (@bhicaruga

manta) 1s the Ahavvaveva.
The sacrifices

The love for sacrifices involving violence,
however, according to another account in the Vh(P]", was
previously introduced2 by Samdilla™ a Brahmin, who in fact
was a god named Mahakala, Mahakala, in his previous birth,
was a king by name TInapimgu and was deceived by Kking
SagUMa and his priest Vissabhuti at the savamvara of
Sulasa who was going to marryTinapimgu accordingto the

customs of her TfTamily.

Mahakala, knowing the trick being played upon,
as he was a god, determined to avenge the wrong done to
him. He appeared in the form of Samdilla and acquired
fame as a pacifier of pestilences like mari, which were
spread by himself. In this task he also took the help of

Pavvaya, who was the rgj-al priest of king Vasu and was In

1. tbid., 185-193-
2. Mahakala™devo tena pasuvaho — pagasio. so ya Pippala-
ena paramparaesena gahio .“Vh(P), 151*
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favour of immolating animals In sacrifices. Samdilla

and Pavvaya pacified the epidemics raging in the kingdom

of king Sagara™ with animal sacrifices (pasuhii”amtl kaya)“,
and with magic showed the people that the animals iImmolated

ascended heaven.
The Ra.lasuya Sacrifice

Once convinced of the efficacy of animal
sacrifices, king 5agara and his wife Sulasa were encouraged
to undertake other sacrifices. One of them was the
Rajasuya sacrifice. The reason forwarded by Samdilla was
that while r\inning the government, Sagara had acquired sin

to destroy which the Kajasuya sacrifice had.to be performed.

According to the account of the Vh(P) following

rituals were performed™ in this sacrifice by oagara.

The building of the citi was one of the important
details of the sacrifice. The mud used for the manufacture
of the bricks to be used in building the citi was of
special type. First of all, many corpses were thrown iIn
ditches full of mud. W the decomposed flesh became one
with the the bones were removed. From this clay,

bricks were prepared. The bricks measured a finger

1. Vh(P), 192-93* For the description of Brahmanical

Rajasuya, see Satapatha, V. 2.3-tI7V. 5-3*7-
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(angulam) less than the size of an axle (akkhambamdhapamana).
Then Sagara was bathed (gahavia) for the sacrifice.Viriile
being arranged for Tfiring, the bricks were sprinkled with
ghee, honey and fat. Then the citi was built of the height
of a man standing on toes. In this sacrifice, vjhich was
performed on the confluence of Gamga and Jauna,goats, horses
and men were every day immolated for forty-nine days. Every

day the number of victims grew by five.

The Asvamedha (11sameha) 5acririce

3ore 1tems from the ritual of the iisameha have
also been referred to iIn the Vh(P)*. In this sacrifice like
the former one, many animals (satta) were killed at the hands
of Vissabhuti the royal priest. After the immolation of the
horse, Sulasa the chief queen of Sagara was told to touch
with her privy parts (the membrum virile of the dead horse)

~so that she might reach the heaven.

Minor Sacrifices

Sacrifices were performed in both the manners

1. For description of a brahmanical ivsvamedha, see

Satapatha, X111.1.1.1. - X111.5.4*28.



by immolating victims and by offering food grains in tje
fire®. Sacrifices with the offerings of food grains and
other objects not involving any kind of violence to living

beings were quite common, especially In the marriage rites.

According to the account as given in the Vh(P)
the origin of the vjorship of fire and the concept of*iving
offerings to the gods through the fire (aggimuha devéj2
has its origin iIn the death rites of Usabha. The idea of
aggikumda (vessel of fire sprung up at the cremation
of Usabha. People, so also the mahanas took to their houses
brands of sacred fire which consumed Usabha and kept them

burning constantly with sandalwood™.
1incestor V/orship :

Ancestor worship”™ was reflected in the rites of
the sraddhas referred to in the Vh(P). By performing the

rites of sraddha. which sometimes consisted of the immolation

1. In this connection it iIs iInteresting to note that the
famous story of Vas/, originally appearing in Mbh.(8anti
324), is also related to in the Vh(P) (©.190-91)*

2. Vh(P), 185. 3- Tbidt®

4* A true follower of Jaina religion never believed iIn it.
Jambu i1llustrated, in the story of Mahesaradatta,hoT/7/through
ignorance, people hurt and not satisfied &beames- their

ancestors iIin . another birth by the performance of such

rites; Vh{P), 14*
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of some animal, for instance, a buffalo - i1n honour of
the ancestor and giving a feast to the people”, the
performer was believed to get freed from the debt of his

ancestors (nirino)”.

People also believed in such rites as leaving
food for the cows”™; alms to the Brahmins, the poor and
the monks at the annual festivities celebrated in honour
of the local gods”™; giving donations to the Brahmins at
the time of the eclipse”, and iInviting them at the perfor-

mance of some sacred rites at feasting and giving them fees™.

Donations to Temples :

People expressed their devotion to gods by
giving donations to sanctified temples to meet the expenses
of -worship. The Vh(P) refers to a devotee from Kosambi,VvAo
is said to have sent with a parivvayaga twenty-five dinaras
to meet the cost of incense (dhuvamulla) used for the

worship of a god at Ujjeni.

1. I1bid.~ 2. thidj™
3. Vh(P), 33* Ibir, 29.
s. rojd., 30. $. rbid-, 22.
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Bhagavatas :

Bhagavatas® a3 also e subsect by name Cokkhavaya
have been referred to in the Vh(P). However, we do not
get any details pertaining to the mode of conduct of a
follower of the Cokkhavaya except a reference to a female

lay follower (Cokkhavaini) of this sect”.

The follower of die Bhagavata sect had to undergo

the right of initiation (Parama® " bhap;avaudikkha-sampatto)®
at the time of his entry Into the sect. The sacred book

of this sect was the Bhagavayagiya (Skt. Bhag;avadg:itaj®
and the follower Ves expected to knovj the meaning of the
text. A regular recitation of it may also have been
prescribed which effected in his knowing it by heart (suttao

- |
atthao ya viditaperamattho

There i1s an iIndirect reference to some monks who
were inclined towards this sect and gave regular lessons in
secular and religious subjects to the young boys. The

parents of Samuddadatta sent him to such a monk, as they

1. vh(P), 14.
2. Ibid., 49. 1t is significant to note that Gupta emperors

styled themselves as Paramabhagavat”s; See Fleet, Cfl,
1p. aar 5

3. Vh(P), 50. 4- 1bid.



were iIn the fear of his being othervjise spoiled”™.

Some information regarding the Brahmanical

religion is also available in Vh(M}.
The Brahmanical Sect

The mghanas2 and :'sllyariyas?’ are referred to as
performing the worship of the twilight (sam.jhavasana, Skt.
Sandhyopasana); while the sages recited prayers in praise

of gods at the evening time™.
Sacrifices and ftituals

The Brahmins™ performed sacrifices wherein they

offered bali, flowers, sacred fuel (samldha) and parched

1. £0 2a tam samuddadattam daragam gihe parivvayagassa

kalagahanatthe thavei ”“annasalasu sikkhamto annapasamdiya-

ditthl hawe.i_ja*-Vh(P), 90.
2. Vh(Mj 11.187b. In the same context there is a reference
to the monks, also performing the same ritual. “*.iada ya
sam. ihavasanatappara samanamahgnagana”.
Ibid. , 188a. 4* lbid*
Offering of bali 1is also common to other classes, e.g-

® @

Ayala, king of Vacchagumma,made offering as a daily routine.

Offerings were made also at the time of iInitiation to a
new art. Offerings were made to Gamdharvas of Rammadiva
when Muttavali, a princess, was given first lesson iIn

lAusic. Vh(M), 11.203a, 209a.
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grains (akkhava)*. The public at large seemed to
believe so much in the efficacies of sacrifices, that

it was believed that the power of the sacred chant could
force a person to appear at the place of sacrifice. A

sacrifice was performed by two sages to bring Vasudeva”™ in
rd

a similar way to Bharukaccha from the land of the Vidyadharas

For the performance of the sacrifice referred to
above, an altar was built In a grove outside the city.
A circular platform of five colours (pamcavanniya mamd®ala)
was also constructed. Here the offerings were put as
also the fire kindled with sticks of akka tree®. The
chant accompanying to the sacrifice to force Vasudeva to
appear at the place yvjas addressed to Dharana, king of

the Nagas®.

1. Ibid.., 1.166. 2. Vh(M), 11.89b.
3. Ibid.. 11.90a.

4. Ibid. The above sacrifice was performed by fake ascetics
to deceive the queen and the princess of Bharakaccha-
Otherwise there was no reason for Dharana being associa-
ted with a sacrifice. Dharana is referred to only in
the mythology of the Jaina religion.

The i1dea of forcing a person, even a god, to appear before
sacrificial altar on the strength of the efficieacy of
chants 1s met with in the Mbh™MAdi .51»1-14" Indra with
Taksaka was asked to present himself In the sacrifice of
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Temple Worship

More details, than given by the Vh(P)”, about
temple worship are to be met with in the Vh(M).

In the evening lamps were lighted and the
incense burners emitted fragrant smoke which pervaded

. 2 . .
the sacred precinets of the temple . During nights the
atmosphere around the temples throbbed with music™f of

songs sung by the devotees™.

There is a reference also to a very important
aspect of temple worship In the discourse of Vasudeva to
courtesans. In this discourse, he gives two lists naming
the types of persons wdth whom a courtesan should and should
not be iIn contact wiiti (gamma and agamma) He states that

a courtesan should avoid a person who s in love with the

Janamejaya* Such a belief has its basis in the
conception that gods, when invited, personally

participate in partaking of the Soma juice.
1. See above the section® *The Form of VJorship?

2. Vh(M), 11.187b.

3. Ibid., 11.188b, 190a.
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women who are given away to the service of "elty
(devadamiAkkapahanitthi”~kamukaFrom the above piece
of information it can be inferred that there was a
custom of ~offering* vromen to the sej-vice of gods, who
were similar to the modern devadasis. Devadasis are
associated with temples, and dance regularly in the

temple to serve the god*

One can formulate a fairly clear i1dea about
the attitude of Jaina religion towards other Schools
of philosophical speculation, monastic organizations and

lay followers*
Schools of Philosophy spedulatieh :

Even the Buddha and the Mahavira had to
encounter during their preaching tour, individual thinkers

or leaders of monastic grsDups whom they converted to

1. Vh(M), 176a. One of the earliest references to
devadasis, who were also probably prostitutes is in
the Pancaratr?WramasamhitA (Chap* XX11, 19J wherein
it Injuncted that at the time of procession of the god
the devadasis bllo should be included. The editor on
the basis of the palaeography of some of the letters
described in the text, dates the treatise to tne

Gupta period.
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their faith after defeating them with the help of logic™

The spirit of finding out new points iIn the
pejputation of the doctrines of others can be very well
seen In the discussion of Vasudeva and monk Suraitta of

Sankhya school as referred to in Vh(P).

One of the propounders of Natthiyavaya was
HarimarPV'su. His opinions come very near to the ahetuvadi™ns
(v;ho holds that acts have a fortuitous origin) and

ucchedavadins (the effects of good and bad actions end

with death or annihilation), because of his wrong opinions
he”said to be wandering in the cycle of rebirthsz- Sulasa
a nun (parivvaiga), because of bad character, was born iIn
her next birth as an ugly vjoman®. " A hermit (tapasa) was

born as a god inferior in position as compared to the lay

follower Jainism who was reborn as a superior godk-

In Vh(M) Parivvayagas and Bhagavadas are referred
to as heretics (pasamdi), In the case of an occurence of

g Sabotage the pasamdis were tak.en to be responsible for

1. Mehta, R.N.,
Pre-Buddhist India, p. 332 ff. »
Jain, J.C., op»cit., p. 209.

2. Vh(Pj, 27S. 3* tbid», 232-33.
4. Ibid«, 267.
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such acts and vjere asked to leave the country™ Even
in normal conditions they were not permitted to enter

the palace of a king”™ mio was a follower of Jainism®.

ldeas about the World ;

The Jainas have a very elaborate conception
about the world, based on the lay of Karraan. The 1deas
about seven hells (harakad below the earth agjid several
heavens above, appear to be similar to those in Hinduism.
All these heavens and hells Vvere conceived to accommodate

the .i1ivas which were aestined to face the consequences of

the good and bad actions which they committed during their

human and other lives. As explained earlier, the grade

of good Karman decided their physical and other details

in the heavens as, for iInstance, their hue, lustre, their

period of office and authority in the godhood.

Types of Gods

There are four types of gods referred to in Vh(P).

They are ; (1) those residing In an aerial car (vemaniya).

over'
(i1) astral spirits or gods presiding jthe heavenly bodies

1. vh(M), 11.10. 2. lbid., 11.227b.
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(loisiya). (iii) gods inhabiting the bhavanas (bhavanavasi)
and (1v) the sylvan gods (vanamamtara or vanacara). All

thesi gods assemble at the time of the samosarana of every

Tirthankara”.

Apart from the above classification and nomin-
clature of the gods, which is based on the place of their
habitat, there is another criterion to name them : that is
on the basis of the duty which they discharge in the proper
running of the world. The names of gods such as Himavamta-
kumara. Yeyaddhakumara, Uyahikumara. Aggikumara. Vt.j.lukumari
are self-explanatory: they are associated with the natural
phenomena. For iInstance, the Agrakumaras procreated
fire at the time of the cremation of Usabha; while the

NN\
Uyahikumaras extinguish® thezpyl're after the cremation.

1.Yh(P), 341.
2. Vh(P), 18%. There is also a reference to the opinion of

a teacher of the Vedas by name Khirakavamba. According
to him the Syljvan gods, yaksas, gu.jj-hagas (C'kt. guhyakft)
and the heavenly bodies observe the behaviour of beings
living In this world®. Vh(P), 190. Such an i1dea i1s very
similar to the vedic concept of Varuna and his spies.
ReferVIil._43; VII.50.3. Similarly, while making an
agreement of alliance, both Rama end Suggiva take fire

as their witnessyVh(P), 244«
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Indra

At the head of the gods”™ and demi-gods such as
kinnara, Ximpurisa. Bhuva. Jakkha. Rakkhasa and Mahoraga
vjas the king of gods5 Imda”™, as he 1s so In the Hindu
mythology. But’\%/he ~sina mythology, as has been revealed
from the Vh(P), there are several Imdas, who preside over
different Kappas like Lamta™a, Isana and have names
lgjptagaimda, fsanimda after their kappas» At the Xea of
these Imdas was probably the Accuimda, lord of Accua kappa
as he is referred to have the privile®ge to attend

personally along with other gods and goddesses to the

2
nativity of Titthakara Usabha .
Appearance of Gods

3ome very popular notions about gods have also
been i1ncorporated in the Vh(P). These are that the gods
move Tour amgulas above the ground—’c\), that they never vdnk’g,
and that they can make themselves visible only to certain

persons”. The Rakkhasas are said to be of lofty stature

1. Vvh(P), 130. 2. lbid., 160-61.

3. Damayanti could differentiate Ncila from other gods who™
i diffl(J)T'G»ée:é\Ain‘lé. istala™did not perspire or wink eyes,
and stood without touching the earth*, Mbh.~ranya-
22-2"N.

4. Vh(P], 226. 5 1lbid., 143-



(mahabomdiand dreadful in their looks®. The Pisacas
are also described as fierce iIn appearance”™ but afraid of
frequenting Vatery tracts™. The Bhuyas are described
comparatively iIn greater details.Vjlhen king Meharaha visited
a garden, they danced before him. At that time they held

in their hands various types of weapons such as sword (asi).
spear (sattijkomta). toma™hawk (tomara]. mallet (mogp;arai

and axe (parasu);besmeared their bodjeswith ashes (bhuikayam-
garaga] and dressed themselves with animal hides (migacamme-
niyamsana). They had dishevelled matted hair (phutta-
kavilakesa) and had adorned themselves with ear-rings of
mice, lizards and mungoosa®. They had put on~their shoulders
serpents and pythons as vegacchiya. They had swelling thighs”®
and pot-bellies and long faces (lambodaroruvayana) and could

manifest themselves iIn various forras®.

The above description of the Bhuyas iIs remarkably
similar to that of the bhutas who manifested when Parvati

laughed 1n the battle with demons”.

The classification of gods into four types as

Vaiptara, Joisiya, Bhavanapadi and Vemaniya has yb"erj/axs®

1. Ibid. ,135- 2. lbid., 226.
3. lbid.~ 4~ vh(P), 135*
5. Vh(P), 336. 6 . Vamana Purana, 20.17-20.
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referred to in the Vh(M)«x These gods, however, are said
to be inferior to the Titthayaras Gakkavattis and
Ramakesavas”™. There is also a reference to Sakka who is
assisted by lokapalas who have a status of the maharaya
The belief that gods move iIn thq air (amtarikkha) is also
to be found in the Vh(¥.)™N ﬁ\lcilelg the ~indu mythology, the

Asuras and Devas are said to have fought many battles”

between themselves.
Other Gods and Goddesses

The other gods which are referred to in the Vh(P)
are as fTollows

Among the gods, theideal husband and vdfe are
said to be Sahassanayana (i.e. Indra) and Saci”. Kub.era
and Lq@ch¥w: and Kaga and Ra; -7In this connection it 1is
significant to note that unlike the Puranas where Lacchi
or Laksmi iIs necessarily associated with Visnu, the Vh(P)

associates her, quite in conformity with the popular belief,

with Kubera, who, elsewhere, is said to shower wealth

1. Vh(M], 59ab. 2. lbid.~
3. 1.7b. 4. Vh(M), 11.132a.
5. Vh(P), 358. ) 6.1bid., 132.

7. 1bid., 213. Kama’s another epithet Magarakeu has
been alluded to in~Vh(P), 46.

8.vh(P), 16.



and iIs associated v:ith treasures (nhihis
Siri

The goddesses Lacchi and Sarassati are often
as 1jp§
referred to. Lacchi or Siri is alluded to live |jn a

lotus and i1s being bathed by the four quartffi”elephants~""»
Sarassai. ;

Sarassati, the goddess of learning, was associated
with the Vi.idadevatas®. wno in later literature are enumerated

as sixteen iIn number.

Sakka 1

The Vh(M) refers to Sakka, king of gods, along
\.1th his wife Sai°6and the elephant Erévana6- He7 along

with Kubera9 and Nalakuborao , who is the son of Kubera is

1. Ibid.j 351* King Gamdhara with his ministers,priest
and foreteller, is compared to Kubera with his nihis
(Erf_E}_S}JLe". The treasixres seem to have been personified,

oK
as the reference to nine nidhis (treasuresi”j”Bharata

dojsj Vh(P), 186.

2. lbid. , 65. 3- lIbid. . 1$8.
4 . lbid., 102. $. vh(M), 11.216a; Indra with

many sacis (saijana) Vh(M
6. Ibid., 11.35b, 55a. I1_1lia. (sai} ) Vhaih
7. lbid., 1 .42a. 8. lbid™. ~

9. vh(M), 1.8a, 38a.
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associated with the nymphs™ of the heaven.

The Vh(M) also reiers as ideal the happy pair of
the Moon god and his spouse the (constellation) Kohini®

and biri and Madhava™.
Disakumaris ; 3

Special note may be taken of the goddesses of
the quarters. For the celebrations of the nativity of
Titthayara Usabha, eight Disakumaris from the nether world
(ahelo,?,avatthavwao]. eight from the upper quarter (uddha-
logavatthavvao). eight each again from the four quarters
of mt. Ruyaga, four old vi.j.jukumaris from the sub-quarters
of mt. Ruyaga, four Disakumaris from the middle of it, thus
in all fifty-six goddesses arrived at the place of Usabha’s

birth™.

1. Pabhavati, one of the several wives of Vasudeva, is
described to be as beautiful as the heavenly nymphs
Minamka (Skt. Menaka), Rambha. Uvyasi, Cittalaha (okt-
Gitralekha); vh(M], 1.17b. In another context Rambha
and Telottama are also referred to/¥h(M), 11.58a.

2. tbid., 11.131b. 3. ibid., 1 .4b.

4 . Vvh(P), 160.
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VhiIM), however, refers to only four Disaknmarish
These again seem to be from the eight Disadevis. residences
of whom are referred to as situated in the Namdana forest

2
on the mount Meru .
The Jakkhas :

In the Vh(P} there are references to Jakkha
worship as of evil spirits (@akkhaitthida). In the story
of monk Sacca, a Jakkha by name Suma”™a, 1is said to have
protected him, when he was deep in his meditation, from
being murdered at the hands of two Brahmins”®. The Jakkhas
are said to be capable of assuming®various forms, e.g.,
that of a horse". Their female Counterparts, the Jakkhis
were also believed to indulge in love affairs with

beautiful human beings

In the Vh(M) we get more information, besides

some given above7about the Jakkhas. Jakkha Manibhadda

1. Vh(M), 11.137b. 2. Ibid., 1.41a.

3. Vh(P),167. The evil spirits could also be directed against
one’s enemies. Kamsa directed a kasina Jakkha against
Vasudeva to kill him.;Vh(P), 370*
vh(P), 85, 5 Tbid., 87-86. 6.1bid.,182.

7. E.g. Jakkhinis in love of beautiful persons;Vh(M),11.178.
In fact the Jakkhinis vtere proverbially famous for their
loose character. Mahasihara calls his sister, who elopes
with Vasudeva” *a Jakkhini libertineyVh(M), 11.105a.
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who i1s the king of Jakkhas i1s described to be a devotee

of the Jinas* Accimalini a Jaickhi,acquired his disfavour
by not attending the festival worship of the Jinas. She
was cursed by the king to remain in exile in the form of «

demoness until she was rescued from that state by Vasudeva™.
Har inegamesi

Among the gods reference must be made to
Harinegamesi as occurring in the Vh(P),Kanha Vasudeva is
referred to have worshipped Harinegamesi with a fast upto
the eighth meal (@tthamabhatta) . Being pleased, the god
blessed him,as wished by Kanha, with a son equal i1n valour
to Pajjunna. Along with the blessings, he gave him a garland
which was to be presented to the queen gh’whom he wanted to
procreate the desired son. Samba was born to Jambavati

with the favour of Harinegamesi®”.

1. 1bid,.. 11.75a. 2. Vh(P), 97*

3* He is also associated vjith the legend of Mahavira’s birth.
Mahavira was conceived in the womb of a Brahmin vjaman.
Harinegamesi was responsible for his transference to the
womb of liSa™UJeuto be born as a Khattiya; ~ see Jain,
op»cit., p. 2l6n.

T.C.figurines of this fertility god with the mojlth of a goat
are found at Mathura and iIn Ahicchattra excavations.
“Terracotta Figurines of Ahichchhatra, District Bareilly
1?.P.Ancient India, No.4. p.135*
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The Lower Gods ;

In the Vh(P] the Asuras are represented as
executive authorities in the Naraka* Asipatta, Sapala,
Sama and others inflict various punishments on the

beings residing iIn Naraka™.

It is not made clear whether the asuras
referred to in the Vh(M) In connection with the
Devasura»SamK™a are of the same t/pe referred to above*
Probably they are the same as the enemies of gods, gg?ih

are referred to in the Hindu mythology.

Other gods of the nether world referred to
in the Vh(M) are the employees of Yama (Jamapurisa).
goddess Maratti and god kayamta, another name of Yama-
who together are responsible for the destruction of the
world at the end of a time-cycle or epQch 4

(-jugamtakala) .

1. Vh(P), 270-71"

2. Vh(M), 1.6b.
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Rakkhasas

The flakkhasas are described in the Vh(M) to have
many hands. They wore garlands of human skulls, ear ornaments
of lizards (saradakannapura); held in their hands fierce
animals like cats and vultures, and weapons like thunderbolt
and mallet (moggara)*. The paraphernalia of the Rakkhasas

sometimes also iIncluded the Bhutas*

Goddess kalakanni was probably a demoness whose
abode was as fierce as the heap of bones seen by Vasudeva™

as the story in Vh(M) states.

The Mahapurisas :

Over and above all these gods, the Jaina
mythology describes the lives of human heroes vjlo wielded
temporal power or were religious leaders. Their number and
life sketch is predestined. They are saviours of humanity;
but are not manifestations of one and the same soul, i.e.,
are not avataras of some god, say Visnu, as iIs the case In
Hinduism. These saviours are Tirthakaras*gakravartins and

Baladeva-Vasudevas.

1. Vh(M), 11.5b-6a. 2. Ibid.. 11.74b*

3* 1bid., 11.39Db.



Tirthakaras ;

The details of the lives of four Tirthakaras9
viz., Usabha, Samti, Kumthu and Ara, are given in the
Vh(P). The important events in the lives of all the
Tirthakaras given here, so also elsewhere in the Jaina
literature, are more or less the same* A Tlrthakara is
born 1n the family of the Ks“*riyas, many times in the
same family as that of Usabha™. He leads a princely life,
#hen reminded of his duty of showing the path of liberation
by the Logamtiya gods, he wanders as a monk in search of
the supreme knowledge, which he attains under a sacred
tree (this tree differs from Tirthakara to Tirthakara )
and then preaches the tenets of the Jaina religion, and

organises the four sections of the followers of Jainism.

iome of the details in the life of Usabha, the
first Tirthakara are more than the general sketch given
above, as iIn addition to his role as a Tirthakar™, he was
to be the founder of civilization also, as his work 1is

outlined In Vh(P}*

1. Vh(P), 188.



~felicitation at the time of birth

One of the iImportant events in the life of a
Tirtqzara was the celebration by gods at the time of
his birth. [IHren born, a Tirthakara is taken to mt.Meru

by Indra, and is anointed there on the alpamdukamhalasila

*

The felicitation has been described iIn the
Vh(F), 1in details in the case of Usabha™ and In summary

2
in the case of,remaining three Tirthakaras .

Usabha, v;hen born, was first greeted by the
fifty-six Disakujmaris referred to above. They performed
the _iatakamma sacrament, bathed him, kindled fire and
sang auspicious son™o. Then came Sakka, the sahassanayana.
and took him away to mt.Meru. Before removing Usaha from
his mother’s bed, Sakka deposited a replica of Usabha by
her side. On the sacred aipamdukambala slal”sabha is
anointed and worshipped by Accuimda as also by other gods.
After this ceremony, he is taken back to his mother by

Sakka.

Such a description of the nativity of Uaabiia

or any other Tirthakara is not be found in the canons.

1. Vh(P), 159-61. 2. Ibid., 340-44-



Samosarana :

Another very important event in the life of
a saviour, as described in the Vh(P) 1is the Samosarana.
After the attainment of kevaia knowledge, a Tirthakara
delivers his first sermon to all the beings of this
v/orld with a view to lead them to the path of liberation*
Tne gods rejoicing at this auspicious moment, create with
their supernatural powers a huge auditorium which can

accommodate all types of beings in this world. A detailed

description of such a Samosarana has been given in the

life sketch of Samti, as it appears in the Vh(P}" .

The gods fTirst sprinkle fragrant water and
shower flowers. The tract of land a yo.jana around the
Tirthakara, looks as though i1t is heaven. The three types
of gods construct three ramparts (pakara) of jewe]S, gold
and silver, on the four sides of which have entrances
(gopura) which are as majestic as the mount Rayaya. In
the centre of the site iIs the sacred tree under which the
saviour of the world sits, facing east, on a crystal lion
throne provided with a foot-stool. Over him are the

parasols one above the other (chattaichattaj;y* On all the

1. Vh(P), 341.
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sides are the banners (.jhaya) depicting lion and discs
(sthacakka.i.jhae Y*. In front of him i1s a dhammacakka
resplendent like the Sun, supported by a golden lotus of
thousand petals. Facing him are the Jakkhas fanning

with cg%aras- The gods, monks, nuns and lay followers

sit In this sacred cit,y of three prakaras in their assigned
places. The Araha then preaches his religion in a speech

which can be understood by all.

The i1dea of a oamavasarana i1s similar to the

Buddhist dhammacakkapavattana - setting iIn motion the

wheel of dhamma - at the time of the Tirst sermon of the
Buddhat As noted above, the dhammacakka2 placed in front
of the Araha i1s also present iIn the Samavasarana* The
difference iIn the two (Buddhist and Jaina idea of the first

sermon) 1s that of the sacred city with three ramparts*

The First Alms

A
Another event ofj”signal Importance iIn the life

of a Titthayara is his seeking the first alms. Usaha got

1. VhtP), 5.

2. The vjheel In lotus has been depicted in the Buddhist
Sfculptures of s® Bharhut™. Bharhut, pi.VlI and VII.
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J
his first alms from prince si|”amsa, his own grandson.

The five miracles were performed by the gods. They are
(1) the exclamations of approbation like "Oh! what a
great gift” (@aho danam), (i1) beating of drums in the sky,
(111) shovjering of wealth, (iv) showering of five coloured
flowers, and (v) tossing up the upper garments

(celukkheva)™.

The Vh(M) provides some in~formation about

Titthayaras. Ofpaﬁf;(\a/ng\i/\tlﬁnty—four fgrdmakers of this Qsappini,
Usabha, Ajiya, , 1inamtai were born as also died

in the city of Saketa® . PuiDphadamta_ ~3ambhava. 3%la or
Sitala and Supasa were born respectively at Kakamdi”,

Savatthi”, Bhaddilapura™ and Varanasi”™. The other two

1. VhIP), 165. In the case of evai ordinary monks
wealth was showered by gods in the house of the

donor5 Vh{P), 23*

2. Vh(M), 11.158b. Usabhasami-a.l.iya-damamditi-anamtainam
cailnham pi titthagarana lammanikkhamanatthanam /

Dam™amditi is probably a corrupt form of Abhinamdana who

vas the fourth Tirthakara»
3. Ibid., 11.202a. 4= Ibid.. 1.9a.

5. ibid., 1.&: 11.7a. O. 1bid., 11.200a.
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Titthayaras referred to are Kami™ and Aritthanemi; the

2
latter was a nephew of Vasudeva , hero of the Vh.

Cakigyagtis

Whike the Titthayaras were religions leaders,
there were others who wielded temporal power. They were
the sovereigns or the cakkavattis”™e Bharaha, the son of
Usabha, was the first sovereign. He became so with the
help fourteen jewels, one of which™ a disc (cakkarayana),
rolled all over the Bharahavijaya. Bharata followed the
discus and conquered the whole of vijaya, which was
afterwards named after him. Bharata, i1n his campaign,
moved along the banks of the river Gamga to the east where
he was honoured by god Magadhatitthakumara« Then he turned
to the south and the west where the presiding gods of
Varadama and Pabhasa worshipped him. Then he marched to
tfttaraddhabharaha where he conquered Mehamuha gods and was
worshipped by Himavamtakumara. Then he recrossed Veyaddha

along the Gamga and returned to the city of Viniya™.

1. lbid«, 11.17b. tbia.. 11.230a.

3. Some of the Titthayaras like Samti, Kumthu and Ara were
also sovereigns iIn their earlier Life®*.Vh(P), 330-44.

4 . Vh(P), 186.
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The account of Cakkavatti Subhoma is important as
It 1s associated with that of Parasurama. The latter,

according to this legend, was killed by 5ubhoma”™.

Sovereign i?agara, Vv;lo is mentioned also in the
2 . i N n n
Furanas iIs with his sons and grandsons associated with

the legend of the descent of the Gamga™.

The story of Sanamkumara, one of the sovereigns of
this avasappini. Is quite interesting. Two gods in the form
of Brahmins (mahana) appeared in the court of Sanamkumara
after hearing the praise of the sovereign’s beauty from Sakka®
They are given an audience by the king at his gymnasium.

The gods get very much pleased and praised his beauty. The
king In return asks them to wait and see the exuberance of
his beauty after he was fully dressed. 1";en the king thus
appears before them after some time the gods are shocked to
see the iInternal decay in his beauty vjithin a very short time
and start lamenting over the ephemeral character of this
world. The king perplexed™at their reaction™asks the reason
of their sorrow. After knowing the facts from them he

renounces the world.

1. Jpid~, 238-40. 2. Vayu Purana, 48.143Ff-

3. vh(pl, 300-05.
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During his career as a raok many diseases
attack him because of the evil effects of the karman.
Sanamkumara, though he had acquired super-human powers to
cure diseases, does not cure his bodyf but forbears them
patiently in the true spirit of a Jaina monk. This time
Indra approaches him In order to test him. Sanamkumara,
after showing Indra his superiority in curing diseases,

tells him-why he was forbearing the diseases”.

Vh(M) while giving the hierarchy of the great
personalities, states that next to the Titthavaras stand
the sovereigns and the Ramq?esavas, inferior to whom are
all the godsz- On the authority of the Kdipuraha (Adi-
purana ?) Vh(M) states that Bharata, the sovereign, had to
encounter the ’cloud-faced’ (Mehamq?ﬁé) gods during his
campaign. A sovereign is also described to have sixty-four

thousand wives™.
Baladeva-Vasudevas :

Baladeva-Vasudevas, both step-brothers, enjoy
together a kingdom half as that of a sovereign (vi.iayaddha)”®

In the Vh(P) eight Vasudevas, six Baladevas and four

1. vh(P), 233-35. 2. \WhGavd), 11.59ab.
X tbid», 1I»143t1* 4* T+id., 1 .15b.
5. vh(P), 326.
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Prativasudevas have been referred to, but full accounts

of only three Vasudeva-Baladevas have been given.

It Is a bit strange that a full account of the
exploits of the sons of Vasudeva, who v;ere destined to be
the Baladeva-Vasudevas is not given in the Vh(P) though some

glimpses of 1t have been related at the end of the Vh(P).

AMpara.iia and Anamtaviriyal, Ayala and Tivitthu
and Rama and Lakkhana™ are the three pairs of Baladeva-
Vasudevas of whom the E>:ploits are described in detailjE in
the Vh(P), and have more or less a similar story.

Aparajia and Anamtaviriya, both ruling together_,
had in their court two dancers (hadaiyaoBabbari and
Cilaiga. Narada,being displeased with the dancers who do
not show him proper respect,induces king Damiyari to bring
them forcibly to his court. The tvjo brothers when ordered
by king Damiyari to send the dancers acquire loTes and
present themselves in the court of Damiyari as Babbari and
Cilaiga. VJhen acquainted with the princess Kanagasiri,
daughter of Damiyari”™ both of them allure her. King Damiyari
follows the two vYen they Kkidnap the princess, but is
killed at the hands of Vasudeva.-

1. Vh(P), 324-327. 2. 1bid., 311-19; 270-75*
3. thid®, 240-45-



In the story of jiyala and Tivitthu, who were
born after the fourth sovereign and the tenth JitthavaYa”
their adventure of killing Asaggiva, a Vijjadhara king,

has been described.

"¥en Sayampabha, dauMiter of king Jalanaja™i®
grows to a marriagable age the king consults the ministers
and his foreteller. The latter advises him to give in
marriage his daughter to Tivitthu, who vjas prince of
Poyanapm™a and son of king Payavai. Asaggiva meanwhile
communicates to Jalanajadi his desire of marrying Sayampabha*
Jalanajadi, on the other hand, fully believing iIn the
forecast of Sambhinnasoya, his astrologer, very hurriedly
marries his daughter to Tivitthu. Asaggiva enraged at the
insult, attacks Tivitthu, who with his discus kills

Asaggiva,and becomes the first Vasudeva of this Qsappinj.

The story of Rama and Lakkhana”™i.e. the Ramayana
need not be repeated here; iInstead, some observations can
be made about the story as i1t appears iIn the Vh{P). As 1s
known, this story is the eldest version of the Ramayana
appearing in the Jaina literature”™, and is more faithful than
the other versionsof Ramayana story referred to elsewhere iIn
Jaina literature. Two very significant changes made in the

story are that Sita who was the wife of Rama and ViZon Ramana
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wanted to abduct, has been represented as a forsaken
daughter of Ramana himself*. Ramana is killed In war
not by Rama, as we ko~ 1t from the Ramayana, but by
Lakkhana, who is the Vasudeva, with his divine (devaya-

hitthiyai discus® .

The Vh(P) does not give any new information
regarding the Rama-Kesavas except that Vasudeva was
destined to be their father™ and that they are inferior

} i} Out v
to a sovereign as pointed™above.

Stories similar to Brahmanical Legends :

Wot speaking about the Vh itself or the stories
connected v.dth Krsna, we can say that the stories of Rama,
Parasurama, Sagara are,with some changes here and there,

the same as their legends as found In the epics and
the Puranas. The stories of Vakkalaciri.Mehavahana and
Vinhukumara bear very close resemblance to the story of
Rsyasrnga and the legend of Trivikrama or Vamana avatara of
Visnu respectively. Summaries of these may be noted as

follows.
King Somacamda retires to the forest as a Tapasa

along with his pregnant wife Dharini, after appointing his

1. Vh(P), 241. 2. rbid~. 245*
3. Vh(W» Ibi~, 59ab.
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son Pasannacamda as the king. After giving birth to a som
named Vakkalaciri, the queen died in delivery. The nurse
also died after some days, making Vakkalaciri virtually an
orphan. King Pasannacamdaworried about his younger
brother, allures him through courtesans dispatched to the
hermitage to bring him to the city of Poyanapura* After
being separated from the courtesans, Vakkalaciri reached
the city with a traveller, and was united with his brother*
They both rule<i together. Lamenting over the departure of
Vakkalaciri his father became blind. Vakkalaciri was once
reminded of his father and visited the hermitage. Here,

reminded of his previous births, he became a Jaina monk.

Vinhukumara, a prince turnedinto a Jainamonk ,
came to know that iIn the city of Hatthinaura, where his
brother was ruling, Jaina monks were harassed by the royal
priest Namuci. At that time, Vinhukumara was practising
penance on the mt. Mamdara. He reached Hatthinaura within
no time as he had acquired supernatural powers enabling him
to fly In the air and to change his form. He, after his
arrival, requested the priest, who wasnominated by his
brother as a temporary ruler, to allowthe monks tostay 1In
the garden-houses of Hatthinaura, as It was the rainy season.
Namuci, in full knowledge of the fact that the monk would

prefer death to the violation < the vow of not wandering



out in the rainy season, persisted on the execution of his
order asking the monks to vacate their residence and leave
the city. Vinhukumara becdaae™ sufcessful in having his
request granted by Wamuci to allow the monks to die iIn a
piece of land measuring three strides of Vinhu. Vinhu,
ready to measure the land,enlarged his form to such an

extent that i1t pierced through the mid-region. Frightened

to see this, Namuci surrendered to Vinhu, who excused him
at the request of the monks. Vinhu, iInstead of his brother,
who was, according to him the basic cause of the tioabloa
by remaining negligent, instal6<“his brother’s son on the

throne.

The Vh(P) refers indirectly to or reveals a
knowledge of the famous episode iIn the Epics and the
Puranas®. The stories of legendary heroes like Nahusa, Nala,

Dhudumara (Dhumdumara ?)”“Nihasa (Nisaha, skt. Nisadha ?),

"
1. Saty™an and Savitri-T' Vh(M], 1.19b; Gajendramoksa”™

vh(M), 11.74a; Kama referred to as “the lord of three
cities (tipurahivai)’ probably because he happened to be
one of the enemies of Siva, Vh(M), 1l. 8la. Kadaputana,
who devours people, Vh(M), 11.13b and Gamdiva bow,

Vh(M), 221la.



Pururava, Mamahata {skt.-MSndhatr), Ramana (skt. Rava“ia),

Janameyaga (skt. Janamejaya], Rama and the Koravas, viiich

are styled as Kamakkhas. 1.e., erotic stories, had become

very popular in the times contemporary to Vh(M)".

References have also been made in the Vh(M) to
mythological stories in the Puranic literature. ’Three-eyed’
éiva2 (tinayanaturmda), also referred to as Sambhu, has been
alluded to as a person of unknown birt.h to whom Parvai
(skt. Parvati) was given iIn marriage™. The episodes of
Rama and Sita going in exile™ Indra kidnapping
Polomikanna”™, Garuda stealing away the jar of nectoir®, and

Indra hurling his thunderbolt at the peak of Hemapawata™?,

have also found place in the Vh(M).
Image Worship

We have already pointed out that image worship

had .formed a part of the routine bohoviour of a lay

follower of Jaina religion.

1. Ibid_.,1.lab. 2* 1bid,.,11.58a»
3.  lbid™, 11.37a. 4 Vh(M), 1.8b, 19b.
5. tbid.j 1.19b; Ahalya (Polomikanna) has also been

referred to as Asurimdakanna; Vh(M), 1.2la.

6. Ibid.,l1.37a. 7- Ibid._1.30b; 11.20b.



Antiquity

The antiquity of image worship according to the
Vh(P) goes to the times of Bharata, the first sovereign.
It has been related in the biography of Usabha that once
Bharata asked Indra as to hov; a devotee should pay regular
salutations to the saviour during his absence. Sakka told
him that the idols iIn the Siddhayatana were to be taken to
be the actual representations of the Titthayara and to be

worshippedl- Accordingly, Bharata built many Jaina temples

Another legend iIn the Vh(P) relates how Bharata
constructed a temple dedicated to Usabha, having idols and
topes (thubhas) on the mt. Atthavaya™. There is also a
reference to the worship”™the image of Titthayara adorned

with ornaments (Jivamtasamipadima) installed in Ujjeni”.
Temples

In the Vh(P), there is a reference to the temples
in the city of oaketa which were dedicated to Usabhai Ajiya,

Dam™amditi and Anamtai”™. In such temples, called Jina -

1. ~ puna vamdangm.l.juvasanapuya tattha vi sa miu.j,iati
Titthayaracittam niveseuna; Vh(P), 184*

2. lIbid. 3= lbid., 301~

4. Ibid., 61. 5. VhM], 11.1$8b.
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bhavanasl, were worshipped the icons of Jinas (Padima ,

bitpbaim”™, ceiyaiirA].

Along with the worship of the i1dols of the

saviours, some symbols w*re also worshipf>cH.

Thubhas :

To commemorate the cremation of the dead bodies
of Usabha and others”Bharata constructed several thubhas on
that ground”™ according to the Vh(Pj. These were naturally
intended for the worship of the people.

The Vh(M) does not refer to worship or construction

of a thubha.

Platforms

In Vh(P) there i1s a reference to the origin of
the bambhatthalas. The lay followers constructed small

platforms at places where Usabha had begged,food, and these

1. lbid*. 174a« 2. 1bid., 11»148a*

3. 1bid., 1.5b. 4= lbid., 11.120b.

5. Vh(P), 185.



were worshipped. These are the bagibhatthalas™.

is
In Vh(M) there/no reference to bambhatthala-

Foot-prints ;

In the temple of Vasupujja,near the city of
Campa, devotees worshipped the foot-prints of the saviour
(payakiti). On the platform (payapitha) on which the
foot-prints were consecrated there vjas iInscribed the name

(hamamkiyam) of Vasupujja

VjTiile referring to the same temple In the Vh(M)
Dharmasenagani informs us that Gamdhavvadatta worshipped

the Image In kgyotsarga posture”.
Nisihita

The lay followers commemorated the association of
lecture
a Siddha or a Titthayara by erecting a (Sest; neniirtn ~;hich

was worshipped by them.

1. Vh(P), 165* It is significant to note that the area at
the centre of a Brahmanical temple was also designated
as bambhattla. The middle portion of a mamdapa in the
Siddhayatana of Sftvatthi is referred to as bambhasana-
Vh{P), 268.

3. vhery, 126. 3- Vh(M), 1.6a.
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In the Vh{P),Mt. Sammeta has been described as

a nisihiva of tv;enty saviours. Many devotees of Jaina

religion™ frequented this place to pay their salutations™.

In this connection, it should also be noted that
the place on Kt. oammeta where many monks attained
A.

liberation is also called Kodisila and was sacred

i 2
place for the Jainas

In the Vh(M)~the temple”Vasupuj ja near the city
of Campa was also called the nislhitayatana”™. It was
probably because of his association with the place™. Such
a worship of the nisihitas was done also in the case of

Siddhas like Hari”.

According to Vh(M}, sometimes when it was
impossible to have access to an image, the gods could be
represented by an image of flowers. Vasudeva, when kidnapped

to a forest, worshipped such an image of the saviour”.

1. Vh(P), 214* 2. Tbid.,

3* vh(M), 6a. Misihita was a place of scriptural study
of a monk. After his attaining liberation - the
devotees erected temples at the places because of his
association.

/A thid. p- Ibid»l 11«119a.

6. lbid., 11.44a.
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Popular Gads and Rituals

The Vh(P) refers to the fact thc,t the followers
of the Jaina religion also practised some rites and rituals
which do not find place iﬁ*géina religion proper. This
we may call the popular religion which probably emerged from

local practices as Vvell as rites observed by the masses*
Bali

One of them Wes the offerings (ball) to thie gods.
After taking bath, It we a practice on the part of the house-
holder, or even the bachelor, to offer a bali”™. near the
entrance of the house2 askdaily rite. Sometimes it was
offered to make an auspicious beginning for some venture,
such as tégping a horse as referred to in the case of

Vasudeva”.
iMagas .Jakkhas, Bhutas

The popular religion also constituted the worship
of gods like Nagas, Jakkhas and Bhutas. It is difficult to
say how far the details of the rituals in their worship were

followed by Jainas. Hovewer, a survey of it would be quite
informative.

I. Vh(P), 145- Ibid. . 102.
3. Ibid., 200.
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NaKas

«e maiAc already referred to the offerin’s of ball
as a part of the daily routine by the house-holder. Balis
were offered to the Naas also. The Vh(P) traces the origin
of nagabali to Prince Bhagirahi who was responsible for the
descent of the river Gamga to the planes of North India from
the atthavaya mountain. He propitiated Jalanapéﬁa, the king
of the IeF.as and the Wa”™as residing, on the way from the
Atthavaya to the sea, by offerdng tliem a bali. It appears to
have been a regular rite to be performed by a house-holder™

al™leasst necessarily during a particular period of the year*.

1. Vh(P), 304~

2. Similar practice of giving balj to the Magas is
also referred to in the Grhyasutras . The practice
goes under the name sravana karma or sarpabali which
vjas observed in the month of Sravana* Asva. G. S. .IL.
1.1-15. Since the Grhyasutras are earlier In p‘rioe,
it is logical to hold that similar popular practices
th&4 were current In earlier and contemporary society.
It Is but natural that some of these practices were

retained and followed by the Jaina laymen.
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The Vh(P) also refers to the temples of the Nagas
&
1nagaghara) which are described to be situated on the main
road(rayawgA.g;a) of a city™ In a royal garden™ and on the

bank of a river™.

Before entering a naga temple the devotee washed
his hands and feet vath water, end then worshipped with
fragrant paste, iIncense and flowers the naga deity to which

he also prayed for the fulfilment of his own desire™.

After worshipping a 1"aga deity Nagadatta  a
trader’s daughter”got a beautiful husband, and king ii-niyaputta
5
a daughter
Kuppini, before her marriage to Sisupala, was
a

taken to nagaghara to worship Nagas, where she eloped with

Krsjia™.

More details about the worship of Magas as

revealed in the V'"h(M] are given under the section on

>festivals’e
1. Vh(F),79-80. 2. Ibid.,305-
3* ibid . ,80. 4- 1bid.,65-305*

5. lIbid.. 6. Vh(P), 80.



Jakkhas

According to the Vh(F) the Jakkhas were worshipped
in temples (.jakkhavatana) which were constructed both in the
residential areas1 and In gardens outside the villagesAa In
the temple of Sumana Jakkha a slab of stone, by name Sumana+
sila, was consecrated under an Asoka tree and was worshipped

by the people?

There 1s no specific reference to the worship

of Yaksas in temples, iIn the Vh(M).
Bhutas

The Bhutas were worshipped generally for “kamya™
purposes. Dharamilla, the hero of Dhammillahimdi/ which forms
a part of the Vh(P)® performed tihre penance of ayambila 1In a
bhuta temple and the presiding deity, after being satisfied
with 1t, declared that Dhammilla’s desire of getting worldly
enjoyments would be fulfilled®™ Another example makes i1t
quite clear how these bhutas were iInvoked to remove difficulties
in the day to day life. A mahani, through the fear of a
Rakkhasa who v;as to eat her child, prayed to the Bhutas to

save her child™-

1. Vh(P), 120. 2. 1bid., 85-88.
3 Ibid..~ 4- Vh(P), 52.
ibid., 316.
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The VhOU does not refer to any such worship.
Kakkhasas

In the vh(M) there is a reference to the worship
of the Kakkhasas v.Ith kanavlra flo;vers, in a place marked
with a circle”. The object ox such a worship, however, has
not been made clear. It may, however, be not wrong to assume

that they were worshipped for kamya purposes, like the bhutas.
Miscellaneous ”~ods

The VhIP) refers to tutelary gods which were
installed and were honoured once in the year with a grand
feast. A brahmin had installed such a god on an aitar
(vitaddiya] under a tree and, in honour of him, used to
imruolate a goat once In a year, after which he offered alms
to beggars and priestsz- After the death of the brahmin,

his sons continued the tradition in his sacred memory.
They worshipped the god with fragrant paste, flowers and

garlands, and were prepared to sacrifice a goat”.

Vasamtasena, a courtezan”~celebrated a day in her
house i1n honour of the deity of her native village (kabbada-
devaya]» The vrorship consisted of applying fragrant paste,
biarning Incense, and offering flowers and food (bhatta).

All the inmates of the house participated in the feast and

1. Vh(M], 11.39b. 2. Vh(P), 29*
3. ibid.”
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indulged in drinking”.

The cow had already become an object of reverence
by the time of Vh(P]. The genesis of the worship of the
track trodden upon by cows (gomap;g:a) is traced by the “*h(P)
to a similar act on the part of Devaki, who performed it to

find a pretext to visit the residence of Kggna -«

Another evidence for the currency of this custom
can be had in the belief thst the five products of a Ccov
bestow purity. These were called the pamcagavva-*y which was

a mixture of cowdung, cow urine, milk, curds and butter.
Iconography :

The Vh(P] refers to images of siddhas and gods.
The important reference being that to the image of Jij/anta-

samjL at Ujjain”. Full descriptions of images helping the

1. vh(P), 33- 2. Vh(P), 369-

3. Ibid., 107.

4. ¥h(P], 61. According to Hamsaraja 3hastri%literary
tradition about Jivamtasvami image at least goes to tKe
third century prior to Yikrama"s Samvat. See his article>

eJinapratima aur Jainacarya*"™ (Hindi in AVtFSG.
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knowledge of contemporary icono-raphy, hovjever, are not met

with,except some allueions in similes, as to Sirl divinp;
1 o« « 2

an a lotus or Vasumatt surrounded by disadevatas and

bodily descriptions of Usabna®" and Bahubali®"”.

Some of the descriptions of 17ods In the Vh(M)

furnish us vath some details regaraingtheir iconography.
The TitthayaT&s ;

Titthayara Aritthanemi, like other Titthayaras,
has been described as bearin,” on his chest tne sirivaccha
mark”. The images of the saviours had pleasing god-like
appearance (madhuradevacchamdagaya) were seated on the
lion-throne, of the height of a couch (pariyamkasamusseha)
and had all the necessary marks (puvva*/“Exakkhanayattal]

The saviour®s, as in the case of the Sambhavasami’s iImage in

the temple of Savatthi”, vjere depicted in the kayotsarg.a

posture

1. Vh{P], 27* 2. 1bid.,180.

3- tbid. ,162. 4- 1bid~.187-S8.
5. Vh(M), 11.23Ca. 6. Ibid. ~, 11.S7a.

7. Vh(M), 1.11a.
8. The 1image iIn the Amgamanadirujjana of Gampa dedicated

to Vasupujja has been referred to as kaYakausa/:;i::a»Vh(M)

1 .6a*



Baladeva-Vasudeva

There 1s no reference to th™mages of these two;
but their description as those wielding plough, jrfch,
mace and discus”™ corresponds with the iconographic details

of Sankarsana and Krsna of the Hindu mythology"".
Dharana : Kin;.; of Serpents

Dharana, the king of the Nagas in the Jaina
mythology, We shown of fair complexion, with nine (attha-

hiya) hoods, and v;ith a tongue split like that of a serpent”.

Another Naga god, who was the presiding deity of
a pool (harada) is described™ as vkaring shining earrings
(kimdala] of goid, a crown and eight hoods (@ddh(ttha)phada
vikahasamkadukkada® maudo) and holding the illustrious

shield and the sword (khaggakhedayarayanakattho”™). He was

=

Ibid., 11.230a.

2. Of the attributes given above, the plough is associated
with Balaramax while the rest with Vispu of whom Kgsaa
IS an incarnation. See Banerjee, The Development of Hindu
Iconography, "p. 401, 423.

3.Vvh(M), 1 .30hb. Ibid.. 108ab.

5. The association of the shield and the sword with Nagas

is also to be noted in the Hindu Mythology. According to

Silparatnam (kdhyaya $) Nasas are to be depicted as having

a hood or hoods of odd number upto nine. They are also
to be depicted as having a sword (khadga) and a shield
(carma} in their hands.
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flanked on both the sides by Naga”™ goddesses who held a
parasol, pitchers (bhimp;arakakkarikalasahattha) and musical
instruments which were played to the tunes of the praise

sung to him.

Goddess Siri was assofiated with the lotush.
Rati and Kama ;

Goddess Rati was depicted in a temple dedicated

to Kama in a painting2
Jakkhas

King Ayala has been compared in the Vh(M] as

wearing an earring in his left ear like & Jakkha”.

The bun

Vasudeva flanked on both sides by his wives has

been compared to the Sun god flanked by two lotuses (nalini®

1. Vh(M), [1.21ab. See also Barer.iea.<(p.cit., t. 374*

2. lbid.. 11.31b. 3- Tbid.. 11.228b.
4. Vh(M), 1.3b. Images depicting the Sun god with two

lotusfin his two hands are to be noticed from Gupta

period omards®. Banerjea, Qp.cit.,P. 435*



Madhumathana form of Visnu

Eight maidens have been described as eight arms

of Madhmnathana”™
The goddess of Pulimdas : Durga ;

Accimalini”a JakkhIni .appeared before the Pulimdas
in the form of their goddess to rescue Vasudeva from them.
The goddess had eight arras In ivhich sv;ord (asi). axe (parasu).
trident (sula). savwala (?) ,mace (gada), a crooked club
(bhimdim/a\lla) and a golden pitchero- The goddess as the

description reveals, was probably Durga*
Ghosts

H belief iIn ghosts (Vedala) and black magic is also

revealed iIn the story of Vayuvega, a Vijjadhara in the Vh(M).

1. The Ms. reads mahuramahanay h (M1 . 52a* Madhusudana
iIs one of the 39 iIncarnatory forms of Visnu given in the
Satvata Samhita™. Banerjea, Op.cit.. 391«

2. Vh(M), I11*24a. Durga was v.orshipped by Pulindas. Depiction
of Durga Mahisasuramardini with eight arms is to be noticed

in the sculptures of Aihole (6th-7th Cent.A.D.) and Haripur«

See Banerjea, Op.cit., F./+92, 499*
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Wis foe, on the strength of his magical powers, directed a
ghost to act as an assassin. Vasudeva protected him with

the help of a divine herb which dispellea the ghost. The
ghost is described as traversing in the air with a tremendous

speed towards his target, brandishing a sword™.
Religious Festivals :

Vh(P) refers to festivals which were of religious
nature. 1jare of these were essentially connected with Jaina

religion while some were common to all the sects.

ithe festivals associated with the saviours were

nn *
called Jinamahima® fieiyamahima and Ktthahiyamahim.a.

Carusami celebrated the celyamahima at the
Angamanidirujj.ana near Campa. He worshipped the iImages with

flowers and recited praises”.

Such celebrations iIn honour of the <™nas were
performed on auspicious occasions like marriage or the

fulfilment of some desire.

1. Yh(W), 11.118a.

2. Jmamahima was celebrated regularly even by the gods in
Namdisara diva; ¥h(P], 171*

3. Vh(Pj, 134-



After the marrisge of Amsumamta, Atthahiya mahima
which is also referred to as chmﬁéglégariya (religious vigil)
v/ss performed™. In such celebrations all artistes and clubs
were invited to porticipate iIn singing songs and playing upon

instruments during the night in honour of the godsz-

Kamapadaga, a saviya,held celebrations in honour of
the Jinas as a gesture of gratitude after she v&s out of a

dangerous situation™.

AhOther importam: festival referred to in the Vh(P)
is the Imdamaha. Its origin has been traced to the first
sovereign Bharata. The story goes that once Bharata asked
Indra to dov; his form which, according to Indra, being very
lustrous was very difficult to look at. As such fie showed one
of his fingers to bharata. \<ith the worship of that finger

started the Imdamaha”.

1. Thbid., 212-13. 2. Vh(P), "™NM™].3.

3. Ibid.., 2M4*

4 _ 1bidg. 184. See J.G. Moh™a. It was one of the
important festivals of olden times and was celebrated
on the full moon day of Asadha month. Nisitha curni
(19, t.1374) quoted by Jain, dp.cit. 216. For a

detailec™ description of the worship of the banner of Indra
as given in the Uttaradhyana Tika (S, P.136)35ee) Jaina,

dp.ci t I 216.



In the description of the celebrations of Ipdakaha™
held at Bhaddilapura the Vh(P) states that many people had
gathered near the place where Irada was vjorshipped by young
ladies, "nhile leaving the place iIn vehicles, every one drove

his vehicle keeping the revered place to his right -

There is.also a reference to the red banner of Imda™

Vj*hich was probably connected with the rituals of Imdamaha.

1inother festival of local iImportance referred to
in the Vh(F) i1s the saramahaji.e festival i1n honour of the
lake near the city of Campa. £,ven Vidyadharas attended
this festival and presented dance recitals iIn honour of the
lake”.

In the ¥h(K] also there is a reference to the
Atthahiyamahima which was hela by the Vidyadharas on mt.
Siraanaga in commemoration of the investitute ofthe lores
by Dharna, the king of I"agas . The descriptionofthese 1is

similar to the komudi celebrations held in Sayatthi.

1. For a similar description of Imdatthana, see Brhatkalpa-
Bhasya, 4.5153*

vh(M), 220-21. Ibid., 155-56.

3* Falasapattaparihio viva 5akka.l:ihao; Vh(P) 187-

. W(K"), 11.26a. Another Atthahiya in honour of monk

N

ol

Samjayamta held regularly by the Vidvadharssisalso

referred . Vh(M), I1l1_167a.
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There are also references to the fairs of the
Vidyadharas w(ich were held at hsrikuda and also those
celebrated in honour of a royal”monk liari and the cupid-
like Jina @lnamadana.jatta)®. Here the Vidyadharas
worshipped a dhamir-acakka placed outside the shrine, as the
shrine was closed and the door could be opened only by an
illustrious person (uttamapurisa). Vasudeva, vjhen he attended
the fair, opened this door with the povjer of his virtues and
made an access to the shrine v,"herein were installed the

images of the Jin\s'”\.

1. Bahubali has been referred to as Kamadeva iIn the Adi
Purana (8.52-53)= According to M.Govinda Pair the word
Qommata, which is associ:,ted with the colosi of Ba>hubali
iIs related linguistically with Sanskrit word Manmatha .
meaning dupid. On the basis of this he concludes that
Gommata was an epithet of Bahubali himself, bee his article
®*hy Are the Bahubali Colosi Galled Gommataj IH), ~Vol.lY,
lb. 270-286. Ur ~padhye, however, on the basis of the
information of Qommatasara, a treatise viritten by Nemicandra®
says that Conriata was an epithet of king Camundaraya. As
the collosus of Bahubali at ShravanoiBelgola.was erected by
the king™the i1mage was called Gommatesvara. “The Materials
for the Interpretation of the Term Gommata™ Vol . IVI,

819- 26.
2. ¥h(M), 11.119b-120a.
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Kap.as Were feared and worshipped as the presiding™- =
deities of waters1 and hidden treasuresz- For the Vidyadhar”s
the king of Nagas had a distinguished reverence”™ as he was

responsible for the reinvestitujte of lores in them.

The Vidyadharas held a na,s;anghima at nagabilaya
harada where a naga was iIn charge of the divine shield and
sword. Here, all the Vidyadharas gathered forgetting their
personal rival”ries and enmities and worshipped the pool
(h*ra™)”™ on the fifth day iIn Lhe bright fortnight of the
month of Magha”

There is also a reference to the celebration of
nagamahima by a princess of Varanasi In a sacred grove near

the city™.

1. lbid., Il . 3a.

2. tbid.. 11.106b-107a.

3* Pabhavati after regaining her lores through penance,
worships the Vidyadevatas, Risabha and 1"Jecaraya,. Vh(M),
1.45b.

4. Vvh(M], 106b-107a.

5< 1bid., 1I»185a-



