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Jaina Influence in the Formation of
Dvaita Vedanta

Robert J, Zydenbos

Jainism is still a relatively neglected subject in Western Indology,
and perhaps the fact that Hindu and Buddhist literature as a rule
mentions the Jainas only disparagingly and satirically has strengthened
the impression with foreign researchers that the role of the Jainas in
Indian cultural history was probably of little importance. The cultural
and socio-political autonomy of the Jainas, who had no use for the
Vedas as authoritative scriptures and hence also not for the Brahmins
as a privileged social group, was no doubt in part the reason for this,
However, the late Prof. Ludwig Alsdorf and Prof. Louis Dumont have
established that the position of ahimsgd in Indian thought as a whole
and also the vegetarianism of the higher Hindu castes is mainly a Jaina
achievement. In modern times the influence of Jainism in the thought
of Mahatma Gandhi is very clear.

To illustrate more of the extent of Jaina influence in the develop-
ment of Hindu thought, I wish to call your attention to the youngest of
the three major schools of Vedanta, viz. the Dvaita-Vedanta of Madhva,
Dvaita too has received little attention from modern scholars, which is
hardly commensurate with its philosophical and theological sophistica-
tion and its importance in Indian intellectual history and contemporary
Hinduism. In spite of excellent studies of Dvaita written by Von
Glasenapp! and Siauve,? hardly any modern scholars have touched the
subject ; this may be due to socio-political reasons in Indian academic
life, which discouraged the study of Dvaita, and to the fact that there
are hardly any good translations of major Dvaiti texts in European
languages. This makes a good knowledge of Sanskrit still more indis-
pensible here than it is for the study of those schools of Indian thought
that have been more ‘popular’ in the West, such as Advaita,

1 {-19.2 3von Glasenapp, Madhvas Philosophie des Visnu-Glaubens, Bonn [Leipzig,

2 'lsééiauve, La doctrine de Madhva, Pondichery : Institut francais d’indologie,
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Dvaita is the one school of Hindu realistic thought (‘realistic’ in
contradistinction to ‘iliusionistic’) that has remained vigorously alive up
to the present. Throughout the history of their school, Dvaiti authors
have tried to demonstrate the fallaciousness of particularly the maydvida
of Advaita, by employing a powerful logic to bring forward arguments
which till today have never been successfully met by the Advaitis, The
school originated in south-western India in the 13th century, in the
south-western part of what is now the state of Karnataka, where
Madhva was born in a village only a few miles from the capital of a
missionarily inclined Jaina king. From there, Dvaita spread all over
India, with followers concentrated in Karnataka and also in north-eastern
India, where Madhva is recognized as one of the gurus in the parampara
of Gaudiya Vaisnavism. In south-western India, ‘Vaisnavism’ is popu-
larly considered synonymous with the teachings of Madhva.

The Dvaitis themselves, as we could expect, claim that their
teachings stem from Brahminical tradition. (Here we may note that
the first author to point out the Buddhist influence in Sankara argu-
mentatively was Madhva,® and the well-known term ‘pracchanna-bauddha’
to designate the Advaitis seems to have originated in Dvaiti circles )
A comparative study of early Dvaiti writings and Jaina texts from the
same period and region shows, however, that there was a fundamental
Jaina philosophical influence in the formation of Dvaita, and I will give
a few examples, drawn from the writings of Madhva, his main commen-
tator Jayatirtha, and the Jaina author Bhavasena.

Although Dvaita shows some similarities with earlier schools of
Hindu realistic thought and elements of Sankhya, Nyaya-Vaiéesika and
Purva-Mimamsa can be found in it, it cannot be said to be a direct
continuation of any of these older schools. Dvaita differs from Saakhya
in accepting that the soul is a real agent and not a mere passive
experiencer ; it differs from Nyaya in declaring that consciousness is a
permanent and essential characteristic of the soul and that truth has
svatah-pramanya, i.e, it is self-evident. This particular combination of
epistemological ideas is unique in Hindu philosophy; but Jainism
accepted this at least eight centuries before Madhva, as is clear from
the Tartvarthasitra. Also, Dvaita accepted the concept of tdgratamya or
the hierarchy of souls, meaning that souls are inherently different from
each other not only numerically but also qualitatively and that moksa
or ultimate liberation does not mean the same for all souls and is

3 According to B. N. K. Sharma, Madhva did so in his work Tattvoddyota. Cf.

B. N. K. Sharma, 4 History of the Dvaita School of Vedanta and its Literature,
2 vols., Bombay, 1960 ; vol. I, p. 190.
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experienced differently by them. Here again, we see an obvious
similarity with the Jaina notion of bhavyabhavyatva of souls,

In epistemological discussions, the Jainas were apparently the only
older school of Indian philosophy willing to acknowledge that memory-
experience constituted a prami or valid piece of knowledge,® The
reason probably lies in the Jaina conception of the pramana-s or means
of knowledge. Bhavasena distinguishes between karazapramara and
bhavapramana, which we may translate provisionally as ‘pramana as
instrument’ and ‘pramanpa as realization’. About the latter he states :
““Correct knowledge is a means of knowledge, for by the qualification
‘bhava’ correct knowledge itself is a pramdra. By the qualification
‘karana’ pramdna signifies the instrument for attaining correct knowledge,
by which the truth of a thing is concluded or determined [...]”.5
If there is no absolute distinction between prama and pramana, and if
knowledge which is offered by memory is a prama then there should
be no reason why memory should not be considered a valid pramana.
Though these ideas are already found in the Tattvarthasitra, Bhavasena’s
work proves that these ideas were known in southwestern Karnataka
in Madhva’s time.® The same distinction between rramana as instru-
ment and pramdna as knowledge itself is found in Madhva’s short work
on pramana-s, the Pramanalaksana, where he distinguishes between
kevala and anupramana. Here kevala is defined as yatharthajiiana,’
‘knowledge that is true to its object”’, and anupramana is the means by
which this is attained (tatsadhanam anupramanam).® In his commentary,
Jayatirtha explicitly adds that kevala is to be equated with prama, valid
knowledge.? In other words, kevala, which was first defined as one of
the two categories of pramdna, turns out to be prama as well, as has
traditionally been the case in Jainism.

Dvaita classifies the pramdna-s in a more customary Hindu manner,
but here too the deviations from the Hindu model are striking. Since

4 B. K62 Matilal, Logic, Language & Reality, Delhi: Motilal Banarsidass, 1985,
p. 262,

5 V. Johrapurkar (ed.), Sribhavasenaviracita Pramaprameya, Sholapur : Jaina
Samskriti Samrakshaka Sangha, 1966, pp. 1-2. (Hereafter : ‘Pramaprameya’.)

6 Ibid., editor’s Hindi introduction, p. 1.
7 yatharthajnanam kevalam, P. P. Lakshminarayanopadhyaya ed.), Srimadananda-
tirthabhagavat padaviracitani-dasa- prakaranani.. prathamo bhagah, Bangalore :

Srimanmadhvaraddhanta Samvardhaka Sabha, 1969, p. 11. This includes the
commentary (tika) by Jayatirtha. (Hereafter : ‘PL’.).

8 Ibid., p. 16.
9 Ibid.
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the composition of the Tattvarthasitra (probably 5th century CE)'° the
Jainas had accepted five varieties of knowledge : mati, sruta, avadhi,
manahparydya and kevala, of which the first two were considered paroksa
or ‘indirect’ and the latter three pratyaksa or ‘direct’.’* By the time of
Bhavasena, however, we see that a different view had arisen, more in
agreement with other Indian schools of thought, and sense perception
(previously matijfiana) has been included in the category praryaksa as
indriyapratyaksa*® Yet this must have been an innovation at that time,
or at least it was a point of controversy, since we find that at the same
time and in a nearby region Bhaskaranandi writes his commentary
Sukhabodha on the Tattvarthasitra and unquestioningly accepts the
categorization which we find in the sizra.'® In Madhva’s Pramanalaksana
we find that kevala (-pramdna) has been subdivided into four categories,
which are distinguished from each other by a qualitative gradation in
clarity,'* which we also find among the varieties of pratvaksa in the
Tattvarthasitra. The use of the word kevala in Dvaita and Jainism
deserves closer attention, What distinguishes kevala from anupramana
in Dvaita is that kevala is knowledge, a manifestation of the soul,
which is independent of any further sadhana or instrument, The three
kinds of knowledge which in Jainism were called pratyaksa (of which
kevala is one) are characterized by exactly that same independence.
Thus we see that what is called pratyaksa in older Jaina texts corres-
ponds to what is cailed kevala in Dvaita, while the Dvaiti use of the
term pratyaksa is more similar to its use in other Hindu schools of
philosophy.

All this suggests that Madhva was familiar with Jaina texts, with
Jaina epistemology and with the manner in which the terms kevala and
pratyaksa were used. Madhva distinguishes seven kinds of pratyaksa
(i.e. sense perception).’> But when his main commentator Jayatirtha
comments on this passage in the Pramanalaksana, he suddenly contra-
dicts Madhva and declares that pratjaksa is of four kinds : exactly the

10 Thave discussed the dating of the Tattvarthasutra in my Moksa in Jainism,
according to Umasvati, Wiesbaden : Fr. Steiner, 1983 (Beitrage zur Sudasien-
Forschung, Sudasien-Institut, Heidelberg, Bd. 83), sec. 3. 2, p. 12.

11" Tattvarthasutra, 1, 11-12,
12 Pramaprameya 4, pp. 2-3.

13 A. Shantiraja Shastri (ed.), The Tattvartha Sutra of Sri Umasvami with the
Sukhabodha of Sri Bhaskaranandi, Mysore : University of Mysore Oriental
Library Publications (Sanskrit Series No. 84), 1944, The editor adduces evidence
tlllag _)Bhaskaranandi -lived in CE 1250 (editor’s Sanskrit introduction, pp. xlvii-
xlviii).

14 PL, pp. 19-27.

15 pratyaksam saptavidham, PL, p. 123.
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same fourfold division which Madhva has given for keva/a,1® and from
what he tells us, there seems to be no difference between kevala and
pratyaksa. Later commentators have not commented on Jayatirtha’s
contradiction ; but it becomes understandable if we realize that Dvaiti
kevala corresponds to Jaina pratyaksa. Jayatirtha must have been aware
of this and at this point failed to keep Jaina and Dvaiti terminology
apart.

There are more indications of Jayatirtha’s familiarity with Jaina
thought, e g. when he defines moksa twice, once in his view (bhagavat-
prasadad asesanistanivritivisistanandadisvarapavirbhavalaksana muktir-
bhavatiti)*? and once as the Jainas view it (svabhavikatmasvaripavir-
bhavah),® i e. using remarkably similar wordings ; and when he discusses
the various kinds of souls as accepted by Jaina thinkers, it seems that
another contamination of Dvaitl and Jaina thought takes place. For
details, I would like to refer to my article on the subject, which is to
appear soon in the Journal of Indian Philosophy1®

Ever since Sankara set the example in his Brahmasitra-bhasya, all
Vedanti commentators on the Brahmasitra criticized Jainism in a similar
fashion in their commentaries in the naikasminnadhikarana of the
Samayapada in the 2ad chapter of the sgrra. The criticism is aimed at
two ideas ; firstly, the Jaina notion of the size of the soul (considered
to be as large as the body which it occupies ; but this is actually an
oversimplification of the actual Jaina view), and secondly, and more
importantly, the Jaina doctrine of anekartavada as expressed in
syadvadp, one of the Jaina ideas which has been most misunderstood,
distorted and satirized throughout Indian philosophical history. Sankara
conveniently overlooked that the Jainas did not say that opposing
predications may be made about the same object from the same point
of view in the selfsame tcmporal and spatial circumstances, and his
criticism does not go far beyond saying that the Jainas contradict
themselves. All later Vedantis have followed this mode! refutation of
Jainism, and so we find the same recur with Madhva and Jayatirtha.
But syadvada is the natural outcome of the realistic ontology of Jainism,

16 Ibid.

17 R.S. Panchamukhi (ed.), Pramanapaddhati by SriSri Jayatirtha, Dharwad : Sri
Raghavendra Pratishthana, 1982, 13, p. 165.

18 Srimattikakrtpadaviracita Sriman-nyayasudha, 3 vols. Mulabagalu : Srimat-
prasannaraghavendra Matha, 1985-6, p. 1225,

19 Robert J. Zydenbos, “On the Jaina Background of Dvaitavedanta’, in the
Journal of Indian Philosophy (forthcoming),
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which recognizes the unsublatable existence of the external material
world and at the same time refuses to reduce mental and spiritual
phenomena to the level of the material. Thus in the case of, e.g.,
universals, the Jainas accept the existence of many qualities simultane-
ously in a given object, which are different from the object in question
and at the same time identical with it.

In Dvaita, the problem of the universals was solved by means of
the concept of visesa or “distinction’. This concept first appearsin a
theological discussion concerning the visvariapa of Visnu, viz. whether he
is identical with the visvariipa or different from it.?* Madhva quotes an
earlier text, ascribed to Vyasa, which says that through visesa Visnu
can have one and many forms at the same time. Visesa is described as
vastusvaripa, the essence of a thing, and is self-supporting. In his
commentary, Jayatirtha points out how the Nyaya solution leads to
infinite regress,?! as the Jainas have said earlier, There is nothing
without vifesa and it is only due to visesa that any thing can exist at
all. There is no fallacy involved here, says the text, ‘because we
experience oneness and also experience visesa’’ : we know it through
our direct experience of the oneness of the distinction and what is
distinguished by it. Jayatirtha calls viSesa the padirtha-sakti,?® the
‘power of the object’” which acts as the representative or substitute of
difference. In this arguing in favour of the notion of the one which is
at the same time many, of the substance which is one with its qualities
and yet different, of differences which exist only in a certain, qualified
sense, we see something which is basically the same as s1gdvada,
although the Dvaitis have further elaborated the doctrime with addi-
tional terminology.

As I have mentioned earlier, Dvaita accepts the svatah-pramanya of
knowledge, meaning that any piece of knowledge is to be considered
truthful until and unless proven untrue. Truthfulness is known through
the saksin or witness, the ultimate pramdna. This is an aspect of the
soul, is therefore also called the svaripendriya and is described as
JjAanaripa, pramatrsvaripa and atmasvaripa or ‘of the nature of the
self’.?3 This last description is most interesting, since here again we

20 D. Prahladachar (ed.), Srimadanandatirthabhagavatpadaviracitah Gitatatparya-
nirnayah, Bangalore : Purnaprajna Vidyapitha, 1987, p. 208.

21 Jayatirtha’s Nyayadipika on the Gitatatparyanirnaya, p. 210.

22 P. Nagaraja Rao (ed., tr.), Vadavali by Jayatirtha, Adyar: The Adyar Library,
1943, 471, p. 134.

23 PL,p. 123,
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see how a Dvaiti concept corresponds to a concept which the Jainas
have held for many centuries prior to Madhva : the soul is knowledge
and is the knower. The Dvaiti concept of the s@ksin thus appears to
be one aspect of the Jaina theory of the soul, which has been made
more explicit through the use of a new term, For further details on
this subject I would like to refer again to my forthcoming article.

From what I have told until now I believe it is evident that
Madhva’s philosophy was influenced by Jainism in its epistemology,
ontology, logic and theory of the soul from the beginning. In what we
may call a typically Vedantic manner, this has never been admitted by
any author in the tradition. This may seem odd to students of the
western philosophical tradition, where, e.g., Thomas Aquinas, the official
philosopher of the Roman Catholic Church, openly admits his admira-
tion for and indebtedness to the heathen Aristotle. This lack of
fairness on the part of the Hindus towards the non-Hindus is probably
due to socio-political reasons.

If we consider that Dvaita spread across India and became the phi-
losophical base of popular religious movements in various parts of the
country (one of which also spread abroad spectacularly), then it is clear
that the impact of Jainism on Hinduism has been far from superficial,
Therefore, it is also clear that we must reassess the view commonly held
in academic circles that Jainism played a rather marginal role in Indian
cultural history,

Jainism and Dvaita Vedanta are the two schools of realistic philo-
sophy of Indian origin which have remained living traditions in India
till today, and from the evidence which I have given earlier we see that
the basic framework of this joint living realistic tradition has been
provided by Jaina thinkers. Jaina and Dvaiti thought are both worth
studying in their own right, but also as a necessary corrective to the
popular false view that Indian thought is generally illusionistic and that
Advaita represents the acme of Indian philosophy. Both of these
schools of Indian realism are yet to receive proper recognition from
modern scholarship,



Jaina Concept of Person

—A Textual Study of ‘Samayasara’ of Acarya Kundaknnda —

B. Vincent Sekhar

System — A Pluri Form of Experience :

Every system of thought starts with a concrete world of experience.
But in the course of intense investigation each has its point of departure.
Yet all systems accept certain principles in common, like for iastance,
the recognition of distinction between organic and inorganic beings.
There is something called the ‘Life-Principle’ that animates the organic
structure,

A General Assessment of the Jaina Concept of Person :

Like many other systems, the Jainas believe in two fundamental
principles called jiva and gjiva, living and non-living entities. Jiva is
a general term for all living beings, both liberated as well as bound.
Human beings or persons form only one category of the souls that are
bound. This conception implies that persons have in themselves the
inherent capacity to realize their immense potentiality, of abundant
knowledge, intuition, power and bliss. It also suggests that persons are
sparks of the Divine, not in an external sense of the term as ‘out some-
where’ but having almost an invisible residence in oneself. The truth is
that every living organism is equal in its true intrinsic but each is bound
to enjoy only its limited portions of power and glory due to the different
degrees of sense perception. Persons are capable of going beyond their
sense experience to intuit directly, what may be called ‘clairvoyance’
‘telepathy’ and even the capacity of ‘all-knowing’.

Among the number of sources wherein we read and understand the
nature of jiva and the formation of karma on the basis of the bondage
between jiva and ajiva, Kundakunda’s Samayasira is an acceptable
treatise among the different Jaina sects. He is an unquestioned autho-
rity on Jaina dogmas.
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The term ‘samaya’ may refer to religion or the Self but there is no
doubt that the essence of religion deals with the Seif — its meaning,
nature, relation, purpose and the goal. A caution, here, is necessary,
The Acarya’s treatment of jiva applies to any living organism. From a
practical point of view it would refer to any living creature like plant,
animal or a human being. Hence our study of the ‘Person’ should be
constantly guided by the clear distinction made by the Acarya himself
in the text from real and practical points of view.

(i) Person from Two Points of View :

The self or the soul is understood in two ways—really and pheno-
menally. In the real sense the person or the self although embodied
in the gross world rests on right conduct, faith and knowledge
(ratnatraya) and when he is bound by empirical experience due to
karmic materials he is other than the real self.! The ego —in itself or
the sva-samaya, as the Acarya puts, is characterized by the ratnatraya
as a whole. The karmic materials form an upddhi or adventitious
condition and they limit the unbound personality of the self. The ‘fall’
is due to the karmic shackles, the result of which is the empirical
existence, The great pilgrimage to the spiritual goal is indicated by
the great passage from the empirical, embodied status to metempirical
siddha-hood or the mukra-stage enjoying permanency, immutability and
incomparability.? In the practical sense the person is ‘characterised’
by conduct, belief and knowledge.® The relation is explained by means
of identity-in-difference, a metaphysical method to relate the substance
and its qualities. The characteristics of the person cannot be consi-
dered as entirely distinct from the person himself and at the same time
they are not identical to the person. Hence from the real stand point
the person or the pure self is devoid of any material characterization
or conditioning. Man’s highest status, viz. the siddha-hood is indescri-
bable in other words.

It is this real or pure point of view that will reveal the real person-
hood and anyone who sees this is said to have the right vision.4

Kundakunda recognises three kinds of self—~the bahiratma, the
antardtmd and the paramatma —the outer self, the inner self, and the

Samayasara, 2
Ibid., 1

1bid., 7

Ibid., 11

W N -
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transcendental self respectively. The first kind of self on account of
ignorance identifies himself with the body and other external objects,
The second type recognizes that his true nature is quite different from
material objects. This provokes him further in the investigation of the
self (gtmavidya). In the course of such a search the person remains
either bound or becomes liberated. The third is the case of paramatma-
svaripa which refers to the perfect being, the realization of which
comes through tapas. This transcendental self is beyond all relational
aspects representing the highest nature of reality and the goal of life,

The goal of life of a person can only be attained by adopting the
real point of view.® Kundakunda does not prescribe this method in a
haphazard way. A commoner has to first realize his own person-hood
in a practical, concrete life-situation (the embodied empirical life) and
only then can he, by powers of discrimination, raise himself to a higher
realm of differentiating himself from whatever he is not. Ultimately Jina
Sasana is the ‘discriminatory knowledge of the Self’ or the person-hood.

(ii) Immateriality of the Person :

From the pure point of view the self is immaterial. Kundakunda
is definite from the start that so long as the false identity of the imma-
terial self with the material karma remains he is said to be aprati-buddha
(the unenlightened) a person lacking in discriminative knowledge.¢

(iii) The Empirico spiritual Reality of the Person :

The empirical state of a being is characterised by its associates
namely, colour etc.” It is only by association which must not be mis-
taken as identity. The classification and naming of the different kinds
of jiva is due to nama-karma,® the physical conditions which determine
the building up of the body. Since the causal conditions are physical in
nature, their products must also be physical. Hence they cannot be
really identified with the nature of the self. Hence the empirical jiva,
whatever may be its kind—ekendriya, dvindriya etc. owing to the bodily
differences, is interpreted from the practical point of view.

Samayasara, 272
Ibid., 19, 20-25, 314
1bid., 61

1bid., 65-66

o©w ~1 S W
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On the contrary, the spiritual nature of the person is that which is
‘unattached’.® The paramarman or the highest spiritual entity is one
who is beyond comprehension or descriptive levels, one who has
crossed the cycle of births and deaths because he is a unity intrinsically
‘unassociated’'® with anything else. Hence he is called the ‘sva-samaya’
—Self-in- itself”’,

(iv) The Right and the Wrong Believer :

A person is described severally on the capacity of possessing
knowledge, faith and conduct. So long as faith, knowledge and con-
duct are true they constitute the path to moksa.

Kundakunda declares that mithydtva or perversion is adverse
to right belief; nescience is adverse to right knowledge; and
kasaya is adverse to right conduct. When these begin to operate in a
person, he becomes a wrong believer, ignorant and vicious,** just as a
crystal which is colourless, puts on the colour of the associated object.

The constituent elements of right belief are ; 12

i) nigsanka or doubtless—the doubtless is free from fear,
fear relating to life, fear relating to future life, fear of being
without protection, fear of the disclosure of what is kept in
secret, fear of pain, fear of accident and fear of death.

ii) niskanksa or desireless —he is free from desire for plea-
sures resulting from karmas; he is free from desire for all
qualities of things,

iii) nirvicikitsa or without abhorrence— he does not exhibit any
disgust towards unpleasant situations in life and environment.

iv) amidhadrstitva or quality of non-delusion —he is free from
delusion as to the nature of things,

V) upagithana or the charitable concealment of defects - he for-
bears all kinds of defects in others, specially the defects of

9 Samayasara, 150
10 1bid., 3

11 1Ibid., 161-163
12 1Ibid., 228-236
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helpless persons such as children and invalids due to their
ignorance and incapacity. This quality has been highly praised
by Jaina Acaryas because it gives atmasakti, (Tat Sitra, Ch.
VI, 24).

vi) sthitikarana or firmness in faith— there is no wavering in the
believer since he is endowed with steadfastness.

vii) vatsalya or attitude of love and devotion —these attitudes
sustain the person in the right path to moksa.

viii) prabhavana or proclaiming the truth - this emphasises the
social aspect of religious faith. A person who is equipped
with knowledge of reality should place the benefit of his
achievement of self-realization at the disposal of society.

There are other qualities of a right believer among which the most
important one is that he is not attracted towards sense-objécts.!®* A
person is always placed in the midst of an environment abounding in
sense-stimuli of various kinds. When he is attentive, the corresponding
psychic reaction, pleasantness or unpleasantness, takes place in him.
It is directed by his own interest and attitude,

Thus the deluded or the unenlightened person is the one who does
not have the thoughts of the omniscient but says that he lives because
of himself ; he makes others live, again because of himself. In the same
way he is happy and makes others happy due to his own self. Similarly
he is miserable and makes others miserable, all because of him. But
the truth is that life, happiness, misery, death etc. are due to their
respective karmas,'* and not due to the person himself. To identify
oneself with these is a false notion, an erroneous belief and an
illusion,

(v) The Person with Discriminative Knowledge :

The essential attributes of the self, namely knowledge and percep-
tion are technically known as upayoga. These are based upon the real
nature of the self whereas all other attributes or impure emotional

13 Samayasara, 370, 373-382
14 1bid., 250-261
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states are not intrinsic to the nature of the self and hence they are
accidental to it. The power that makes it possible is the discrimina-
tive knowledge.

A person possessing this discriminative knowledge which is free
from error, is not burnt by the karmas however much they are associa-
ted with him just like gold, even when heated, does not lose its
intrinsic purity.!® Knowledge of the self requires a great amount of
self restraint, immersed as it is in activities, good and bad.® This self-
control enables one to leave all attractions and concentrate on one's
own unity which ultimately leads the person to the attainment of
liberation,

(vi) The Virtuous and the Vicious :

Virtue and vice are closely connected with good and bad acts but
both are said to bring about karma, auspicious and inauspicious and as
long as the person is indulging in acts— yoga of mind, speech and
body—he would be the owner of karmas, Any owner of karma is sure
to be engaged in samsara. The ultimate ideal transcends both good
and evil and hence is beyond samsdra. Saints are those who keep off
from thought activities to ensure uncontamination by karmas, good and
bad.}?

Hence, however much one restrains, observes vows, rules of con-
duct and practice of austerities if he is devoid of right knowledge
(ajfiani) they will not bring about the desired goal or ideal, rather they
will certainly lead him to karmic bondage.}® Similarly with the various
types of bodily mark one cannot attain the supreme ideal. The saintly
persons discard bodily marks by disowning the body and devoting
their attention only to right belief, knowledge and conduct.

(vii) The Path-finder :

Mere awareness of the nature, the intensity and the duration of
bondage is not enough. It does not in any way help him break the

15 Samayasara, 184
16 Ibid., 187-189
17 Ibid., 270

18 JIbid., 408-412
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chain. As one bound in shackles gets release only on breaking the
shackles, so also the self attains emancipation only by breaking the
bondage. First and foremost, the person develops (sraddha) to the
pure self. This can be done in two ways by meditation'®* or concen-
trated adoration and by the practice of various kinds of moral
discipline. But for Kundakunda, the transcendental self is beyond the
region of good and evil and hence discipline or non-discipline becomes
meaningless. When the person is absorbed in his own pure nature by
attaining the yogic samadhi, there is no necessity to practise the various
kinds of discipline, In short it can be said that mere awareness of
the bondage without any effort at eradicating karmas is not becoming
of the person. Equally true, when he is engaged in various thought
activities, even though good, without right understanding bears no
fruit.

A Critical Enquiry into the Analysis :
i) Karmic Alienation and Active Indifference :

Kundakunda’s references to man evoke a lot more insights into the
surroundings of man. By karmic exploitation man becomes other than
himself.2° He is alienated. Karmag basically is an act ; metaphorically
it refers to the consequence. Man’s action in society affects not only
himself but others as well The wickedness of man in injuries commi-
tted on living beings by means of accumulation, exploitation etc, itself
limits him in power and enjoyment of life, It is interesting to know
that this limitedness in life is only an ‘upadhic condition’ or an adven-
titious state which can be removed. ‘Circumstance maketh a man’ is
a common saying. If limiting circumstances are removed, then man
has an opportunity to realize himself. The Perfect Soul is considered
to be the one who has perfect knowledge, belief and conduct.?! If
opportunities are not provided or if given partially, then there is no
chance for man to realize his/her true potentialities. But unfortunately
man’s conduct has become such as to obscure himself and also become
an abstacle to the growth of his fellow beings, mostly due to a materia-
listic tendency, supported to some extent by Science and Technology,
Industrialization and Urbanisation. He is not aware that siddha-hood

19 12 Anupreksas
20 Samayasara, 2
21 Ibid., 2,10
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is devoid of material conditioning.2? and unattachment.?® It is not a
‘run-away’ Spirituality but an attempt to balance between the extremes
and nature in oneself a neutral attitude?¢ of Active Indifference.

ii) Transcendence and Awareness of Integral Salvation :

Though man is the combination of materiality and immateriality,
he is meant for transcendence. The power of transcendence is intrinsic
in him. Hence awareness is the first step to the diagnosis. Jaina
dharma acknowledges that perversion is one of the root causes of
bondage and evil.23 Today more than ever, the root cause for econo-
mic inequality, political dependance and slavery, blind faith and
fundamentalism and all kinds of oppressive measures is traced to lack

of critical consciousness and a blind refusal to discern and to judge the
reality in truth,

iii) ‘Self-emptying’ as the Proclamation of Faith :

The constituent elements of righteousness or right belief2¢ symbo-
lize a healthy and wholesome man. He does not attach too much
importance to objects of great temptations,?” pamely, money, power,
status etc. He reaches out with the flag of compassion, concealing the
defects of others ;2¢ his love and devotion®? is all-embracing. Thus the
enlightened person delights in what he has found through analysis,
doubtless®® and firm in his findings or in other words, committed to
his faith.3* Quite naturally, he cannot but be a witness to Life and
Truth which is a spontaneous proclamation®® of abiding value.

22 Samayasara, 38
23 1Ibid., 150, 3

24 Ibid., 195-197
25 [Ibid., 161-163
26 1bid., 228-236
27 Ibid., 370, 373-382
28 Ibid., 233

29 Ibid., 235

30 Ibid., 229

31 Ibid., 234

32 1bid., 236
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Conclusion :

So far the reality of the person has been analysed fiom various
angles—the person from real and practical points of view, from the
aspects of his ir.tellect and morality, activity and enjoyment. But all
these focus on his central concern in terms of the goal to be achieved
viz,, the realization of the essential self. This discrimination is his
ultimate goal of life which free him from alienations like false identity
due to perversion of mind etc. The very analysis seeks to throw light
on the nature and significance of man which itself facilitates the process
of discrimination.

In the order of existence, man occupies the prime of place. Though
growth, decay and death are common to all living beings, the conscious
attempt to realize oneself, to cleanse oneself and thereby to liberate
oneself lies with the category of human beings than with the vegetable
or animal kingdom. The attempt may be purely personal yet all living
beings have the possibility of rising in the ladder of transcendence.
Here it is useful to point out that the unique contribution of Jaina
theory of self lies in its recognition of equality and dignity of all living
beings whether it is man or otherwise.



The Story of Carudatta

[ The story of Carudatta with special reference to Jain literature ]

Hampa Nagarajaiah

Students of ancient Indian narrative literature would find the story
of Carudatta (CD), a saga of stainless love, most enchanting and
alluring. Unfortunately, neither its significance nor its magnitude has
been properly assessed in the scholarly world. CD’s story, which has
occupied such a prominent place in the Indian story literature, has
historical, social and religious merits. Origin and development of this
story is so ancient that it stands unquestioned. As a matter of fact,
this story attracted writers by the end of B.C.

Before proceeding with a detailed and critical analysis of this story,
I would like to draw and focus the attention of scholars to the two
Appendices of this paper wherein I have epitomised the quintessence
of this story in non Jain tradition (Appendix A) and in the Jain tradi-
tion (Appendix B). This story does not appear either in Mahabhdrata
or Ramayana, the two great Epics of India. Bhasa and Sudraka are
the early writers to record this story. Both of them might have
borrowed the theme from Gunadhya’s Brhatkatha (GBK), or from a
different source, may be from an oral (folk) tradition, because it is
possible that this story might have entered the classical literature from
folk- tradition. through GBK on one side and through Bhasa-$udraka
on the other. According to the available data, this story appears first
in GBK, a Prakrit work assigned to the Ist century A.D. GBK, which
has not safely come down to us, has been reconstructed, on the basis
of other later works in Sanskrit and Prakrit, for which GBK is
supposed to be the source (see Appendix C). It is possible that GBK,
the earliest of works giving this stroy, itself incorporated it from its
contemporary folk-literature.

The love episode of CD and Vasantasena, their loyalty to each
other, particularly an unique instance of a prostitute turning out to be



120 JAIN JOURNAL

a devoted wife, must have inspired the poet and the laymen alike,
Obviously, because of this popularity, folk-songs and stories might
have originated long before Gunadhya. Bhasa and Sudraka appeared
on the literary scene, but we have no access to any one of these early
narrations. As already suggested, this folk tradition must have entered
the classical literature through two avenues—GBK and Bhasa-Sadraka
being mainly instrumental in projecting the story studded with throb-
bing incidents.  Scholars of comparative literature may also note
that one of the three dramas of Aévaghosa, almost resembles the story
of CD, which could be compared with the story as is found in Bhasa-
Sudraka. The names of Somadatta and Magadhavati in Aévaghosa’s
drama are identical with CD and Vasantasena. But we have an access
only to some fragments of Aévaghosa’s play and as such it is rather
difficult to assess the place of Aévaghosa’s drama in the development
of this story. Afvaghosa and Gunadhya, it is believed, were contem-
poraries, both belonging to the 1st century A.D.

There are two clear-cut versions of CD’s story, Jain and non-Jain,
So much of the material is available on CD from both these sources
that a comparative and comprehensive study will be worthwhile.
Such a study will help scholars to reconstruct the proto form of this
story. On the basis of two plays, of Bhasa’s Daridra Carudatta and
Sudraka’s M rechakatika, it is possible to assess the personality of
CD, which is far from what is found in Jain literature.

According to Sanskrit dramas of Bhasa and Sudraka, CD, apart
from being a philanthropist, also appears to have favoured a political
movement against the then prevailing king’s rule. A group of rebels
conspired to dethrone the king Palaka of Ujjaini. Ultimately, this
conspiracy succeeds in killing the king. CD was a reliable friend of
the leaders who championed the cause of the revolution. His associa-
tion with persons of the opposite camp, both as a rich merchant and
as a highly respectable person in the prevailing social hierarchy, must
have indirectly added strength in boosting the morale of the people’s
movement. But these details are completely absent in the Jain version
of the story, where there is totally no prominence to the historical
aspect.

The earliest reference of CD’s story in Jain canonical literature is
found in Acaranga-cirni (p. 50), Silanka’s Satrakrtanga-vrtti (p. 196)
and in Satrakrtanga-cirni (pp. 239-240). What is more curious and
interesting to note is that Sivakoti Acarya, who is said to have lived
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in the 1st century AD., as is also said of Gunadhya and Asvaghosa,
has crystallised the sum and substance of CD’s story in his Gatha
No. 1082 of Bhagavati Aradhand, also known as Mularadhana, in just
two lines (see Appendix D). Therefore, it is obvious and settled that
the story of CD had not only entered Jain literature as early as the
Ist century A.D. but also it had taken a permanent shape with a set
pattern of plot, character and motiff.

After these references in the early canonical literature, another
important recording of this story is in Sanghadasagani Vacaka’s
Vasudevahindi. This excellent prose-work in Prakrit is an extraordinary
account of travelogue and romance, and is assigned to about 400 A.D.
Later on, in the 8th century, it is Jinasena Acarya of Punnata Safngha,
who in his immortal epic Harivamsa standardised the story of CD.
Poet Jinasena has superbly handled this theme in all its. poetic
excellence. Thus, the story of CD, as narrated by Jinasena, served as
a model for several centuries for all the writers who adopted this
story. It should be said to the credit of Jinasena that his successors
took too little liberty in altering the total format or the main motiff
of this story.

Major differences and such other salient points to ponder over can
be summed up as follows :

I Non-Jain Tradition

a) Only dramas depict the story of CD

b) There are no independent kdvyas delineating this story
c) CD’s story is not so popular as is in Jain tradition

d) Place of action is Ujjaini

¢) Historical element was also equally prominent

f) This story was not meant for propagating any religion or
rituals

II. Jairn Tradition

a) There are no plays which contain CD’s story

b) There are a number of kgvyas though not independent ones
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c) This story is more common and popular. CD is depicted as
a romantic hero, Dhira-lalita Nayaka. Thus CD also finds
place in the galaxy of such heroes like Vasudeva, Nagakumara
and Dhanyakumara

d) Place of action was Campa

¢) Historical element recedes to the background giving way to
more sociological features

f) This story serves the religious purpose of focussing the evil of
vyasanas and the importance of Jain Doctrines (see Appendix C)

Does this give any clue to the origin of this story ? I do strongly feel
that this does throw floodlight on favouring CD’s source as having
come from the Jain tradition, The reason for the absence of
independent kdgvyas would be that CD did not play any important
role as far as the propagation of religion is concerned. Besides, CD is
neither in the list of 63 great persons nor is he one among the 24
Kamadevas. But the cultural impact and importance of CD should
not be under-estimated.

It is a rare and worth-noticing factor that a merchant is made
Dhira-lalita Nayaka, and it is known that merchants are the main
characters in Jain classics. Jain writers have made use of this story
in such a way that at the time of distress or calamity CD saved his
life by his unaltered faith in Jainism, which evidently also advocated
the eminence and prominence of Jainism. CD’s achievements are
elaborately described in a poetic fashion. Though this narration is
pregnant with sycophancy and exaggeration, yet a comparative,
chronological and critical evaluation could be undertaken by students
of Sk and Pk literature,

It is possible to assess the significance of this story still better by
tracing more authentic and useful supplementary information from
various sources. I have made a moderate attempt of providing some
sporadic material, mainly from Sk, Pk and Ka literature. I do reckon
that a judicious handling and organised comparative study of these
and other complementary references would definitely facilitate a
systematic and comprehensive study of CD’s story which will finally

open a new vista for those who are engaged in this field of research
in Jainology.
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Appendix A

Summary of the story of CD as found in non-Jain tradition, particulary
in Sanskrit dramas

Merchant CD of Ujjaini had spent all his wealth to help the poor.
His virtues were liked and respected by one and all. Vasantasena,
a famous courtesan, admired him. On one evening, while returning
from the park, being chased by miscreants, she entered a house for
shelter and to her pleasant surprise, it was the residence of CD. CD
agreed to protect her box of jewels, Later, that jewel-box was stolen
but the wife of CD voluntarily agree to part with her own precious
necklace in order to protect the prestige of her husband. In the
meanwhile, truth prevails and the stolen property was safely recovered
under peculiar circumstances. At this stage of the story Bhasa’s play
ends abruptly ; but the story continues in Sudraka’s play. Vasantasena
visits CD, consoles his little son, who prefers a golden chariot to a
clay-cart, by giving away her ornaments, CD and Vasantasena who
are in love with each other, agree to meet in a park, where she gets
into a wrong chariot of Sakara. Sakara, after a fierce verbal clash,
presses her neck so hard that she is choked. Thinking her dead,
Sakara covers her in a heap of withered leaves. Thanks to the timely
arrival of a monk, she recovers, Sakara complains to the King (that
CD has killed Vasantasend) and the circumstances also favour him.
The king Palaka orders that CD be hanged. At this juncture, Vasanta-
sena appears on the scene. Evidences go to prove that the real culprit
is none other than Sakara. In the meanwhile, due to the political
chaos, King Palaka was murdered and a new ruler emerges. CD and
Vasantasend are happily married.

Appendix B

Summary of story of CD as found in Jain tradition

CD, son of a rich merchant in Campa, in the prime of youth,
forced by circumstances, fell in love with Vasantasena, the charming
daughter of a prostitute. CD and Vasantasena loved each other so
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much and so sincerely that both of them were deeply engrossed in
their ecstacy of sexual enjoyment, forgot everything, CD did not
even remember his old parents, his young wife, close friends and his
abundant riches. Vasantasend’s mother was so greedy and selfish
that she seized the opportunity to extract CD’s wealth, Her desire
to plunder the bounty of CD knew no bounds as she was merciless to
the last pie, as a consequence of which only the inevitable happened.
The moment CD became penniless, he was thrown out, much against
the will and wish of Vasantasena, who was so true, loyal and wedded
to him. CD now realised the gravity of the hopeless situation, but the
horses had left the stable. It was solate to realise and regain his
lost properties that literally he was on the streets. His father was no
more. His aged mother and young wife had no shelter. CD did not
lose his heart and rose to the occasion. He was determined to
face all the oddities bravely and pledged to venture to earn more than
what he had lost. With his maternal uncle, he wandered hither and
thither for livelihood. He even travelled upto the most coveted, but
most difficult, Suvarnabhtimi, a Golden valley. He had to travel on
land and water, climb the steep hill. He could overcome all the
hurdles as luck favoured him, Finally, as fortune smiled on him, he
regained all the early glory and returned victorious to Campa to
join his devoted wife and also his beloved Vasantasena.

Appendix C

Chronological list of Works in some Indian languages containing
the story of CD,

1. GBK : Gunadhya's Brhatkatha in Paisaci dialect of Pk,
Though this work is not found in its original language, it has been
possible for the scholars to reconstruct it on the basis of existing texts
in Sk and Pk of later period. Date assigned to GBK is 1st century
A.D.

2. ASD : Aévaghosa’s Sanskrit drama. Even though only some
parts of this drama are found, it resembles BDC and SMK. About
st century A.D,
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3. BDC: Bhasa's Daridra Carudatta is a Sk drama containing

only four acts and it ends abruptly. Hence it is considered incomplete.
¢ 300 A.D.

4, SMK : Sudraka’s Myrcchakatika, is a Sk drama of ten acts,
perhaps based on BDC. Critics have considered the language, theme
and presentation of SMK outstanding. ¢ 400 A.D.

5. SVH : Sanghadasagani Viacaka’s Vasudevahindi is a Pk prose
work, where CD’s story is found in its full length for the first time.
Though this story differs and deviates from that of BDC and SMK,
SVH continues to be a source of inspiration for later Jain poets
including Jinasena of Harivam$a, SVH is supposed to be an authentic
Jain version of GBK. ¢ 400 A.D.

6. VPT : Visnuéarma’s Paficatantra contains a bunch of stories
which cater to the taste of one and all. The same story which appears
in SMK is simply repeated in VPT, This is another proof of the
overall popularity of CD’s story. ¢ 500 A.D.

7. JHP : Jinasena’s HarivamSapurana in Sk is one of the
earliest and important works on the life of Neminatha, the 22nd
Tirthankara., JHP gives the story of CD in detail. SVH and JHP
agree on the whole, but the few variations here and there, clearly
voice the variant versions already set in this story. 783 A.D.

8. GUP : Gunabhadra’s Uttarapurana in Sk narrates in minute
detail the fruitful voyage of Vasudeva which in itself is a literary piece
of travelogue. But GUP only mentions CD’s name just for his
namesake. Thus, GUP stands at the zenith of another tradition of just
mentioning CD’s name without giv'ng the story. 898 A.D.

9. BKK : Brhatkathikosa of Harisena in Sk has in its treasure of
stories this gem of CD’s story. Here CD’s story is concise and
compact. 983 A.D.

10. PMP : Puspadanta’s Mahapurdana in Apabrarmsa language does
not contain this story but mentions the name of CD (Sandhi, 88.13.10).
Thus PMP stands in line with GUP and CRP. Puspadanta restrains
himself from elaborating the story which ofcourse does not fit in the
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main theme eventhough the episode as such has all the glory of an
independent romantic tale. 966 A.D.

11. CRP : Camundarayapuranam, a prose-work in Ka, also known
as Trisastilaksana Mahapurana, simply follows GUP in mentioning
the honourable name of CD. CRP is the earliest Ka version of Sk
Mahapurdnam and it is in this work that the name of CD appears for
the first time in Ka literature. Actually, Ka Harivamsa of Gunavarma
I (GHYV) of about 900 A.D. containing a detailed narration of CD for
the first time in Ka is untraced except for some stray verses quoted
by later writers in anthologies and in grammars. Another Ka epic
Sidraka by name of the same author Gunavarma. is also missing.
In the absence of GHV, though nothing can be said of the nature of
CD’s story in it, yet it can safely be guessed by the similarity of the
title that GHV might have literally followed YHP, CRP has safely
preserved some Sk verses of Kavi Paramesthi’s Vagartha-samgraha.
978 A.D,

12. SKK: Muni S$ricandra’s Kahd-kosu (Katha-kosa) contains a
number of stories which are similar to the stories of BKK. Sandhi
35.9 gives the story of CD. Sricandra also quotes in the very begin-
ning of the commencement of this story a Garha from Sivakoti Acarya’s
Bhagavati Aradhand (Mularadhana), Gatha No. 1082 of Bhagavati
Aradhand has codified in a nutshell the gist of CD’s story. c1076 A.D.

13. KNP : Poet Karnaparya’s Nemindthapurdna is an excellent
campu-kavya in Ka containing CD’s story in detail. I have explained
elsewhere that KNP was influenced by SVH as far as the story of CD
is concerned. 11th century A.D.

14, AMK : Akhyanamanikosa of Devendragani (Nemicandra) con-
tains the story of CD. AMK is a collection of short stories in Pk
language. 11th century A.D.

15. PKK : Punyasrava Kathakosa of Ramacandra Mumuksu in Sk
is an anthology of stories, very much similar to BKK, Accordingly,
the story of CD finds place in PKK. 11th century A.D,

16. BHB : Bhavabhavand of Maladhari Hemacandra in Pk is very
much similar to AMK, both in form and content. 1160 A,D,
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17. TSP : Trisastisalakapurusacarita of Hemacandra is a famous
Sk kavya which contains CD’s story. 1170 A.D.

18. ANP : Ardha Nemipurana of Nemicandra is a half completed
cumpu-kavya in Ka. ANP belongs to the group of GUP, PMP and
CRP, by way of merely mentioning the name of CD. Only difference
between CRP and ANP is that ANP has been generous to speak of
«CD’s highly respectable personality’”’ in about four sentences.
1190 A.D.

19. HVB  Harivamsabhyudaya of Bandhuvarmi, an excellent
campu-kavya in Ka gives a compact story of CD in two chapters
(chapters 4 and 5). 1200 A.D,

20. HMR : Haribara’s Ma/uhanana Ragale has incorporated CD’s
story in toto, Harihara is one of the major poets in Ka. He has
retained the frame of the story as it is but has changed the atmosphere
from Jainism to (Vira) éaivism, as a result of this even the names
of CD and Vasantasena were changed to Maluhana and Maluhani
respectively, who ultimately turn out to be ardent devotees of Lord
Siva. Place of action is also shifted to Kashmir. But with all these
changes, the essence is not lost and some of the main motiffs remain
constant, It should be noted that this is the only independent kavya,
where the entire kdvya from the beginning to the end is devoted to
the narration of this story only, ¢ 1210 AD.

21. MNP : Poet Mahabala’s campu-kavya Nemindthapurana in
Ka also brilliantly records CD’s story. 1254 A D.

22, NPC : Poet Nagaraja's campu kavya Punydsrava in Ka is an
anthology of about 56 popular stories. Main source of NPC is PKK
of Ramacandra Mumuksu. In other words, NPC can rightly be called
as a Ka version of Sk. PKK, 1331 AD.

23. SSB: Sdlvabhirata of poet Salva containing 3437 satpadi
poems in Ka, narrates the life of 22ad Tirthankara and CD’s story
also finds a prominent place. 1 have edited this rare work with the
help of a single palm leaf MS and the University of Bangalore has
published it (1976). On the evidence of inscriptions I have fixed the
date of this poet as 1495 A.D.
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24, NIJS : Nemijinesa Sangati of poet Mangarasa (Mangarija) is a
Ka kavya in sdangatya metre, This poet of a royal family is ome of
the prolific writers in Ka. NJS and SSB are both varnaka kavyas
which are essentially narrative in nature. Accordingly, NJS has rightly
incorporated and elaborated CD’s story in all its details, My book
‘Mangarasa’ published by Mysore University (1966) gives a critical
assessment of all the works of this poet. 1508 A D.

25. VDA : Vijayanna’'s Dvadasanuprekse in Ka is a sangatya-kavya
which explains 12 anupreksas. Thete is only a casual reference to
the story of CD, 1448 A.D.

26. NKC : Nagakumaracarite of poet Bahubali in Ka is written
in sangatya metre. Here also there is just a casual reference to CD’s
story ‘who lost his wealth to a prostitute’, 1593 A.D.

27. BNS : Bommanna’s Ndgakumara Satpadi in Ka also follows
the above NKC. As a matter of fact BNS is a free rendering of
NKC, from sdngatya to sa‘'padi. 1 have edited this %kavya with the
help of two palm leaf MS and the University of Bangalore has
published it (1977). VDA, NKC and BNS form a group of kavyas
which merely mention the name of CD without elaborating it, The
tone of these works speaks of forbidding the act of going to a
prostitute which is one of the seven famous vyasanas. 1749 A.D,

Though there may be a few more works in Sk, Pk, Gujarati and
other languages, this list can tentatively be considered as quite
exhaustive. A variant version of the story of CD, with only a change
in the name as Sanudasa, is found in Budhasvimin’s Brharkathikosa
Sangraha (BKKS). Dr, J. C Jain in his excellent thesis Vasudevahindi,
published by the L. D, Institute of Indology (1977), has made a com-
parative study of these two kavyas, BKKS and SVH.

Appendix D

A. Sivakoti Acarya : Bhagavati Aradhana, Gatha No. 1082 :

jadohu carudatto gatthi dosena ta ha vinida vi
ganlyasatto mojjesatto kulayanasao ya taha
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B. Vasunandi : Sravakacara: Saptadosavarnam, Gatha Nos. 125-133.
Gatha No. 128 has reference to Carudatia :

savvaattha nivunabuddhi vesasangena carudatto vi
khaliina dhanam patto dukkham paradesa gamanam ca

AMK :
ANP :
ASD :
BDC :
BHB :
BKK :
BKKS:
BNS
CD :
CRP :
GBK :
GHYV :
GUP :
HMR :
HVB :
JHP
Ka :
KNP :
MNP :
NIS
NKC :
NPC :
Pk :
PKK :
PMP :
Sk

SSB
SVH
TSP

VDA :

VPT

SKK :
SMK :

Abbreviations

Akhyanamanikosa of Devendragani in Pk
Ardha Nemipuranam of Nemicandra in Ka
ASvaghosa’s Sanskrit Drama

Bhasa’'s Daridra Carudatta

Bhavabhavana of Maladhari Hemacandra
Brhat Kathakosa of Harisena
Budasvamin’s Brhat Katha Kosa

Bommanna’s Nagakumarasatpadi in Ka

Carudatta

Camundarayapuranam in Ka
Gunadhya’s Brhatkatha in Paiéaci
Gunvarma’'s Harivam$apuranam in Ka
Gunabhadra’s Uttarapurdnam in Sk
Harjhara’s Maluhagana Ragale in Ka
Harivaméabhyudaya of Bandhuvarma in Ka
Jinasena’s Harivarhéapuranam in Sk
Kannada language

Karnaparya’s Neminathapuranam in Ka
Mahabala’s Neminathapurana
Nemijincsa Sangati in Ka
Nagakumaracarite in Ka

Nagardja’s Punyasrava Campu in Ka
Prakrit

Punyasrava Kathako$a in Sk
Puspadanta’s Mahapuranam in Pk
Sanskrit

Sricandra’s Kaha Kosu

Sudraka’s Mrcchakatikam in Sk

Salva’s Salvabharata in Ka
Sanghadasagani Vacaka’s Vasudevahindi in Pk
Trisastiéalakapurusa Carita in Sk
Vijayanna’s Dvadaéanuprekse in Ka
Vispusarma’s Paficatantram in Sk



His Name, Jina

Leona Smith Kremser

In bliss, beyond

Whisper of incense

And one-hundred eight

He is, because

He put His foot

To a path of thorns

That bled Him

Alone, none other living thing.
His path, ahimsa.

Celestial flowers, a praise
For the Enlightened One
And all three worlds at peace.

Like unto Him, ye

Every hour may tread the path
Whereon all living things bless
Your harmless passage, leading

To the top of the universe, ye there
Beyond rebirth, for endless time
Your soul dwelling in pure ahimsa,
O bliss, like unto His soul.

His name, Jina,



A Search for the Possibility of
Non-Violence and Peace

—A Jaina View-Point—

Sagarmal Jain

Need of Our Age

The growth of scientific knowledge and outlook has destroyed our
superstitions and false dogmas. But unfortunately and surprisingly it
has shakened our faith in spiritual and human values. To-day we
know more about the atom and atomic forces than the values needed
for meaningful and peaceful life. Now-a-days, we, due to tremendous
advancement of science and technology, have light legged means of
transportation. Physical distances have no bars to meet the people
of different nationalities, cultures and religions, and consequently we
have come closer and become more interdependent to each other as
we were never before. Our world is shrinking, but unluckily and
disdainfully the distance of our hearts is increasing day by day.
Instead of developing mutual love and co operation, we are spreading
hatred and hostility and thus ignoring the values of co-existence and
co-operation which are essential for our very existence. Rabindranath
Tagore rightly observes ‘“For man to come near to one another and
yet to continue to ignore the claims of humanity is a sure process of
suicide.””* The advancement of our knowledge could not sublimate
our animal and selfish nature. Animal nature within us is still
dominating our individual and social behaviour And due to this,
our life is full of excitements, emotional disorders and mental tensions.
Though we are outwardly pleading for peace, non-violence and co-
existence, yet by heart we still have strong faith in the law of juangle,
i.e. the dictum ““might is right”’. The race of nuclear weapons of the
powerful nations is a strong evidence of our belief in the above said
dictum. This race of nuclear weapons is a sign tha!{er:rre proceeding
towards formidable funeral procession of mankind. Bertrand Russell,

1 The Voice of Humanity, edited by C. W. David, p. 1
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the eminent philosopher, suggests us “I appeal as a human being to
human beings remember your humanity and forget the rest. If you
can do so the way lies open to a new paradise. If you can not,
nothing lies before you, but universal death.””? We must be aware of
the fact that this growth of science, technology and commerce would
loose its meaning if man is to eternally doubt the others and ignore
the claims of humanity. Igbal has also rightly said —

tumhari tahajiba apane hathon se khudakusi karegi
jo Sakhe najuk pe asiydana banega na paye dara hoga

O men ! your civilization will commit suicide by your own hands,
the nest built on a very weak twig will be without foundation.

To-day the only way for the survival of mankind is to develop a
firm belief in the principles of non-violence and mutual co-operation,
It is the misfortune of the mankind that on the one hand it wants
peace and prosperity but on the other hand it still has a belief in the
dictum ‘‘might is right”’, i.e., violence. The peace and the violence
are contradictory, since through violence we cannot achieve peace.
Peace achieved through violence and war is the peace of a cremation
ground, and not a living peace. In Acaranga, Mahavira said—atthi
sattham parena param, natthi asattham parena param.’® There are
weapons superior to each other, but nothing is superior than asastra,
i.e., non-violence. Peace can be established and prosperity can be
secured on the earth through non-violence, mutual faith, co-operation
and sacrifice of one’s own interest for the sake of others.

The Meanirg of Peace

The term peace has various connotations. It means freedom from,
or cessation of mental or spiritual disturbances or conflicts arising
from passion and sense of guilt, as well as it also means freedom from,
or cessation of war or hostilities. Intrinsically peace means a state of
tranquility of mind. It is inner peace or peace of mind. But extrinsi-
cally peace means cessation of war and hostilities. It is external peace
or peace in the society. Peace means a soul emptied of passions and
desires. In the words of Saint Aquinas peace implies two things :

2 Ibid., p. 53
3 Acaranga, 1{3/4
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first we should not be disturbed by external things and second that
our desires should find rest in one.r This inner peace can also be
described from negative and positive view-points. Negatively it is
the state of the cessation of all the passions and desires. It is freedom
from the victors of attachment and aversion. Positively it is the state
of bliss, and self-contentment. But these positive and negative aspects
of inner peace are like the two sides of the same coin and they
could not exist without each other.. So far as the outer peace or peace
in the society is concerned, it can be defined negatively as a cessation
of war and hostilities and positively as a state of social harmony and
co-existence. The real external peace is more than non-war. Itis
a vital peace. The real peace means progress of human race as a
whole. But we must be aware of the fact that this external or environ-
mental peace depends on the inner peace of the individuals. Since
it is only an outcome of inner peace. These various phases of peace
are not mutually exclusive, but inclusive. The peace of the society is
disturbed when the mental peace of individuals is disturbed and vise-
versa. Hostilities and wars are the expressions and outcomes of
aggressive and selfish mentality of the individuals. Though the social
conditions and disorder may be responsible for the disturbance of
mental peace, yet they can not disturb the persons who are spiritually
strong. The inner peace of the soul is the cause and the peace of the
society is the effect and so we must try fiist to retain inner peace or
the peace of the soul.

According to Jaina view-point inner peace or the tranquility is an
essential nature of self and it is also the ultimate goal of life, Ina
Jaina text of earlier period known as dcdranga we have two definitions
of religion, one as tranquility and other as non-violence. Lord
Mahavira says ‘“Worthy people preached the religion as samai.”’®
The Prakrit term ‘samdi’ means tranquility or peace of mind. This
tranquility or the peace of mind is considered as a core of religion,
because it is the real nature of all the living beings including human
beings also. In an another Jaina text known as Bhagavati-sitra there
is a conversation between Lord Mahavira and Gautama. Gautama
asked Mahavira, “What is the nature of soul 2’ Mahavira answered,
“The nature of soul is tranquility/peace.” Gautama again asked,

4  Encyclopaedia of Religion and Ethics, Vol. IX, p. 700
5 Acaranga, 1/8/3
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“What is the ultimate end of soul 2’ And Mahavira replied, ““The
ultimate end of soul is also to attain tranquility/peace.’’¢

In Jainism, religion is nothing but a practice for the realisation of
one’s own essential nature or sva svabhdva which is nothing but the state
of tranquility or peace of mind. This enjoying of one’s own essential
nature means to remain constant in sgksibhdva, i.e., to remain undis-
turbed by external factors. It is the state of pure subjectivity which
is technically known in Jainism as samdyika. In this state the mind
is completely free from constant flickerings, excitements and emotional
disorders. To get freedom from mental tensions, which are the
vibhavas or impure states of mind is the precondition for enjoying
spiritual happiness which is also a positive aspect of inner
peace. Nobody wants to live in a state of mental tensions, every
one would like no temsion but relaxation, not anxiety but
contentment,  This shows that our real mnature is working
in us for tranquility or mental peace. Religion is nothing but a way
of achieving this inner peace. According to Jainism the duty of a
religious order is to explain the means by which man can achieve this
peace inner as well as external. In Jainism this method of achieving
mental and environmental peace is called as samayika, which is the
first and foremost duty among six essential duties of monk and house-
holder. Now the question is how this peace can be attained. According
to Jaina view-point it is through the practice of non-attachment or
non-hoarding (aparigraha or asamgraha), non-violence (ahirsa) and
non absolutism (anekdnta or anagraha), we can establish peace and
harmony in the world.

Attachment the Cause of Mental Tensions

As I have already mentioned that most burning problem of our
age is the problem of mental tensions. The nations, who claims more
civilized and economically more advanced are much more in the grip
of mental tensions. The main object of Jainism is to emancipate
man from his sufferings and mental tensions. First of all, we must
know the cause of these mental tensions. For Jainism the basic human
sufferings are not physical, but mental, These mental sufferings or
tensions are due to our attachment towards worldly objects. It is
the attachment, which is fully responsible for them. The famous Jaina

6 Bhagavati-sutra, 1/9
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text Uttaradhyayana-siitra mentions, ‘“The root of all sufferings physical
as well as mental, of every body including gods, is attachment towards
the objects of worldly enjoyment.””? It is the attachment, which is the
root cause of mental tensions. Only a detached attitude towards the
objects of worldly enjoyment can free mankind from mental tensions.
According to Lord Mahavira to remain attached to sensuous objects
is to remain in the whirl. He says, ‘““Misery is gone in the case of a
man who has no delusion, while delusion is gone in the case of a
man who has no desire ; desire is gone in the case of a man who has
no greed, while greed is gone in the case of a man who has no
attachment.””® The efforts made to satisfy the human desires through
material objects can be likened to the chopping off of the branches
while watering the roots. Thus we can conclude that the lust for and
the attachment towards the objects of worldly pleasure is the sole
cause of human suffering.

If mankind is to be freed from mental tensions it is necessary to
grow a detached outlook in life. Jainism believes that the lesser will
be the attachment the greater will be the mental peace. It is only
when attachment is vanished, the human mind will be free from mental
tensions and emotional disorders.

Non-violence as a Means to Establish Peace

Tranquility is a persopal or inner experience of peace. When it
is applied in the social life or is practised outwardly, it becomes
non-violence. Non-violence is a social or outer expression of this
inner peace., In Acaranga, Lord Mahavira remarks—

“The worthy men of the past, present and the future all say thus,
speak thus, declare thus, explain thus; all breathing existing, living
and sentient creatures should not be slain, nor treated with violence,
nor abused, nor tormented. This is the pure, eternal and unchangeable
law or the tenet of religion.”?

In other words, non-violence is the eternal and pure form of
religion. In Jainism non-violence is the pivot on which its whole

7 Uttaradhyayana-sutra, 32/19
8 Ibid., 32/7-8
9 Acaranga, 1/411
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ethics revolves. For Jainas violence represents all the vices and non-
violence represents all the virtues. Non-violence is not a single virtue
but it is a group of virtues. In Prasnavyakarapa-siitra the term non-
violence is equated with sixty virtuous qualities, just as peace,
harmony, welfare, trust fearlessness, etc,'® Thus non-violence is a
wider term, which comprehends all the good qualities and virtues.

Non-violence is nothing but to treat all living beings as equal.
The concept of equality is the core of the theory of non-violence.
The observence of non-violence is to honour each and every form of
life. Jainism does not discriminate the human beings on the basis of
their caste, creed and colour. According to Jaina point of view, all
the barriers of caste, creed and colour are artificial. All the human
beings have equal right to lead a peaceful life. Though violence is
unavoidable, yet it can not be the directive principle of our living,
because it goes against the judgements of our faculty of reasoning and
the concept of natural law. If I think that nobody has any right to
take my life then on the same ground of reasoning I have also no right
to take another’s life. The principle, ‘live on others’ or ‘living by
killing’ is self-contradictory. The principle of "equality propounds
that every one has the right to live. The directive principle of living
is not ‘Living on others’ or ‘Living by killing’ but ‘Living with others’
or ‘Live for others’ (parasparopagrahojivanam)** Though in our
worldly life complete non-violence is not possible, yet our motto
should be ‘Lesser killing is better Living’. Itis not the struggle but
co-operation is the law of life. I need other’s co-operation for my
very existence and so I should also co-operate in other’s living.

Further, we must be aware of the fact that in Jainism non-violence
is not merely a negative concept, i.e., not to kill; but it has positive
side also as service to mankind, Once a question was raised to
Mabhiivira, “O Lord, one person is rendering his services to the needy
persons while other is offering pi7ja to you, among these two, who is
the real follower of yours ?”” Mahavira answered, “First one is the real
follower of mine, because he is following my teachings.”’’?

The concept of non-violence and the regard for life is accepted by
almost all the religions of the world. But Jainism observes it minutely.

10 Prasnavyakarana-sutra, 2/1]21
11 Tattvartha-sutra, 5/21
12 Avasyaka-vrtti, pp. 661-662
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Jainism prohibits not only killing of human beings and animals but
of the vegetable kingdom also. To hurt the plants is also an act of
violence or himsa. Its basic principle is that the life, in whatever
form it may be, should be respected. We have no right to take
another’s life, because every one wants to live as we do. The
Dasavaikalika mentions, ‘“Every one wants to live and not to die, for
this, Nigganthas prohibit violence.”?® It can be said that the Jaina
concept of non-violence is extremist and not practical, but we cannot
challenge its relevance for human society. Though Jainism sets its goal
as the ideal of total non-violence, external as well as internal, yet the
realisation of this ideal in the practical life is by no means easy.
Non-violence is a spiritual ideal, which is fully realisable only in the
spiritual plane. The real life of an individual is a physio-spiritual
complex ; at this level complete non-violence is not possible. Accor-
ding to Jaina thinkers the violence is of four kinds : (i) Deliberate
(sarnkalpi) or aggressive violence, i.e., intentional killing, (ii) Protec-
tive violence, i.e., the violence which takes place in saving the life of
one’s own or his fellow being or in order to make peace and insure
justice in the society, (iii) Occupational, i.e., violence which takes place
in doing agriculture or in running the factories and industries,
(iv) violence, which is involved in performing the daily routine work
of a house-holder such as bathing, cooking, walking etc. A person
can proceed towards the fulness of non-violent life to the extent as he
rises above the physical level. The first form of violence, which is
to be shunned by all, because it relates to our mental proclivities.
So far as the thoughts are concerned, a man is his own master, so it
is obligatory for all to be non-violent in this sphere. External circum-
stances can influence our mind at this level, but they cannot govern
us. From the behavioural point of view, deliberate violence is
aggressive. It is neither necessary for self defence nor for the living.
So all can avoid it. The other forms of violence, i.e. protective and
occupational are inevitable so far as man is living on a physical level.
But this does not mean that the ideal of non-violence is not practi-
cable and so it is not necessary for human race.

The second form of violence is defensive which takes place in the
activity of defence, It becomes necessary for the security of one’s
own life and the life of his fellow beings and the protection of
property. External circumstances may compel a person to resort to
be violent or to counter-attack in defence of his own life or that

13 Dasavaikalika-sutra, 6/10
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of his companions or for the protection of his belongings. All those
who are attached to the physical world and has a social obligation to
protect others life and property are unable to despense with this
defensive violence. A person living in family is unable to keep away
completely from this type of violence because he is committed to the
security of family members and their belongings. In the same way the
persons, who are in government can not get rid of it for they are the
custodians of human rights and national property.

It is true that in our times Gandhi planned a non-violent method
of opposition and applied it successfully, But it is not possible for all
to oppose non-violently with success. Only a man, who is unattached
to his body and material objects and his heart free from malice can
protect his rights non-violently, In addition to this, such efforts can
bear fruits only in a civilized and cu'tured human society. A non-
violent opposition only may be fruitful when ranged against an enemy
who has a human heart. Its success becomes doubtful when it has
to deal with an enemy who has no faith in human values and wants to
serve his selfish motive through violent means,

As far as occupatienal violence and violence which takes place in
routine-works of the life, one cannot shake them off. For so long as
a person has to earn his livelihood and to seek fulfilment of his
physical needs, del berate violence to vegetable kingdom is unavoidable.
In Jainism, intentional violence to mobile animals by a householder has
been forbidden even when it becomes necessary for the maintenance
of life and occupation.

Though some or other form of violence is inevitable in our life,
yet on this basis we should not conclude that the observence of non-
violence is of no use in the present. Just as violence is inevitable
in the world for living, non-violence is also inevitable for the very
existence of human race. So far the existence of human society is
concerned it depends on mutual co-operation, sacrifice of ones interest
in the interest of his fellow-beings and regard for other’s life. If above
mentioned elements are essential for our social life, how can we say
that non-violence is not necessary for human life. Society does not
stand on violence but on non-violence, not on fulfilment of seif-interest
but on sacrifice of self-interest, not on accepting our own rights but
accepting the rights of others as our duty. Thus, we can say that
non-violence is an inevitable principle of the existence for human
society, At present we are living in an age of nuclear weapons and
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due to this the existence of human race is in danger, At present it is
only the observance of non-violence, which can save the human race.
It is mutual credibility and belief in the equality of human beings
which can restore peace and harmony in human society.

Regard for Other’s Ideologies

Jaina theory of anekantavada emphasises that all the approaches
to understand the reality give partial but true picture of reality and
due to their truth-value from certain angle, we should have a regard
for other’s ideologies and faiths. Thus anekdntavada forbids us to be
dogmatic and one-sided in our approach. It preaches us a broader
outlook and openmindedness, which is more essential in solving the
conflicts due to the differences in ideologies and faiths. Prof. T. G,
Kalghatgi rightly observes ‘““The spirit of anekdnta is very much
necessary in society, specially in the present day, when conflicting
ideologies are trying to assert supremacy aggressively. Anekdnta brings
the spirit of intellectual and social tolerance.’’14

For present day society what is awfully needed is the virtue of
tolerance. This virtue of tolerance, i.e., regard for other’s ideologies
and faiths is maintained in Jainism from its earlier time till these days.
Mahavira mentions in Satrakrtinga, ‘“Those, who praise their own
faiths and ideologies and blame that of their opponents and thus distort
the truth, will remain confined to the cycle of birth and death,”’1¥
Jaina philosophers all the time maintain that all the view-points are
true in respect of what they have themselves to say, but they are false
in so far as they refute totally other’s view-points.

Jaina saints also tried to maintain the harmony in different
religious-faiths and to avoid religious-conflicts. That is why Jainism
can survive through the ages.

The basic problems of present society are mental tensions, poverty,
violence, and the conflicts of ideologies and faiths. Jainism tres to
solve these problems of mankind through the three basic tenets of non-
attachment (aparigraha), non-violence (ahimsa) and non-absolutism
(anekanta). 1f mankind collectively observes these three principles,
peace and harmony can certainly be established in the world.

14 Vaisali Institute Research Bulletin, No. 4. p. 31
15 Sutrakrtanga, 1/1/2/23



Ancient Jaina Centres On the
Banks of Kansai

Sudhin De

An exploratery survey was undertaken by a team of archaeologists
headed by the writer, by boat along the course of Kansai, in Midnapur
district, with a view to finding out sites alike Sijua and ancient Jaina
centres, if any, Formerly it was known from the village source that
numerous standing nude sculptures had been found from that region.
The river Kansai ultimately ends its mid-stream peregrination in this
district. So, it has taken meandering very often in this district and
at some places it flows in a sharp curve or a gentle curve. The rate
of land erosion during rainy season is very rapid, so the survival
of the villages on its both sides depends on its frantic whims
or is at stake, some are counting days and some have been
devoured already. In return the river creates so many sandy shoals —
big and small. On our journey by boat starting from mid-point
Sijua on the eastern bank to the north upto Nepura-Urlidanga-Balaram-
pur-Lacchipur on the western bank and to the south Daintikri on the
eastern bank. The area including these villages within the periphery
of 10 to 12 kms. may be envisaged for once being the flourishing
centres of Jainism where at least three structures of Jaina temples exist,
Amongst which two temples on the north-west banks of Kansai have
been turned to ruins and one still survives with its superstructures
upto its apex at the village Daintikri on south-eastern bank. The
report from the village source reveals that there were several Jaina
stone sculptures gathered from the different places of the north-western
bank and some of them have been collected by a University teacher
for the purpose unknown.

There is in the Lacchipur (87°E, 22°39’5"" N)-Nepura (86°54'27’E,
22°39’6” N) region a desolated site locally known as Dhanyantarir
Danga lying at a place, a few kilometres away from the surrounding
villages. By the side of a morrum patched road, on an extended area
higher than the surrounding cultivation land, a brick temple is traceable
though it has been mostly covered by the encroaching shrubs and earth.



Plate 2

The stone replica of a Sikhara type temple
representing four Tirthankaras on all four sides
in kayotsarga posture being enshrined in shallow
niche

11th century A.D.

This has been recovered from the shifting river
bed of Kansai, near Lacchipur

Plate 1

The stone sculpture represents
the 23rd Tirthankara Parsva-
natha, now standing under the
shadows of a huge tamarind
tree at Dhanyantarir Danga
9th-10th century A.D.
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In the middle of this land, stands a big tamarind tree probably for
centuries spreading its innumerable long branches, like the great my-
thical bird ‘Rock’ spreading its wings to conceal the treasure lying
underneath the soil. Actually this tree had tried to swallow all the
evidences regarding the flourishing state of Jainism but could not.
Thats why we have witnessed an intact stone sculpture of twenty-
third Tirthankara Parévanatha standing inclined against the trunk of the
huge tree The stone sculpture of Jaina image measures about 1.74 m.
% 0.90 m. (Plate 1) It was hewn out of black basalt. The image of the
Tirthankara is in kayotsarga mudra being canopied by seven-hooded
serpant. The stele is rectangular in shape with two flying Vidyadharas
on the uppermost corners. The top of the stele is flat. There are
other subsidiary deities like one pair of miniature Tirthankara figures
in kdyotsarga stance on each side and placed in the vertical margin.
Below these, seated figures of eight grahas or planets, four on each side,
one pair below the other, are placed in the same manner. This represen-
tation of eight grahas or planets dates itself as prior to the 10th c¢entury
A.D. From 10th century and onwards the representation of navagrahas
was introduced. On -the right lowest part of the pedestal a donor
couple with folded hands and on the left a conical shaped motif (may
be replica of stipa, were fashioned. The kayotsarga posture of the
Arhat has been expressed in a manner which shows a serene beauty.
As a whole this sculpture appears to me as a rare specimen in our
study of Jaina art and religion,

The neighbouring village people worships the image as Dhanyantari
with the belief that in draught or flood, this deity will protect them,
But the bare truth is, the sculpture itself is lying unprotected.

We have collected a replica of §ikhara type stone temple showing
the representation of four enshrined Tirthankaras in kayotsarga mudrd
facing on four sides. This is commonly known as Caumukha® or
Pratima Sarvatobhadrika which signifies auspicious from all sides, a
very favourite of the Jaina images where within niche on all four sides
of a temple or a replica, images of Tirthankaras mainly of Rsabhanatha
or Adinitha, the first ; Santinatha, the sixteenth ; Par§vanatha the
twenty- third and Mahavira the twenty-fourth are placed. (Plate 2) All
of these Tirthankaras have their usual chowri-bearers on both sides and

1 ]S\]udhlin De, ‘Caumukha, Symbolic Jaina Art’, Jain Journal, Vol. VI, July 1971,
o, L.
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can be recognised by their respective cognizance or /anchana executed
on the pedestal. Here, only we can identify the Tirthankara Santinatha
with his cognizance deer and Parévanitha for being canopied by serpent-
hood and the other two can be identified with much difficulty as their
cognizance marks have been abraded. But the locks of hair are
hanging over the shoulder of Rsabhanatha while the bull is in much
abraded condition. The last one may be Candraprabha, the eighth
Ticthankara having faint trace of moon. This stone replica of temple
or the Caumukha measures 0.54 m. in height and 0.15 m. x 0.14 m. in
length and breadth. This is of sand stone. The curvilinear S$ikhara
type replica has gradual recessing tiers, twelve in number meeting at
benki above which a lotus with bloomed petals being surmounted by
khapuri, At the base of the first tier is a projected bandh and it
separates the vdranda from the towering roof and below it motifs of
corner bracket are fashioned at four corners and are succeeded by

twelve beaded motifs along two downward rows vertically ending at
the pista.

To the south of Sijua, on the eastern bank of Kansai is situated
the village Daintikri (87°1'18" E, 22°36'47'* N) in Midnapur District,
where a paficaratha pidha temple made of laterite blocks is awaiting to
be crumbled to the dust. The entrance is on the south.eastern side.
The inside space or the sanctum is 1.25 m. (east-west) x 1.12 m. (north-
south). The roof was made by corbelling inside which gives pidha
appearance in the outside. Just opposite to the entrance, the vedi or
the pedestal of the deity was constructed 0.80 m. in height On the
background a shallow niche with forana surmounted by a khapuri motif
was arranged —now the empty space only indicates that there was
once a deity. Though at present it is difficult to say anything firmly
about to which deity this temple was dedicated but it may be surmised
that this was a Jaina temple as there are report of innumerable Jaina

sculptures lying scattered in the neighbouring areas and the nearby
village Netai 2

2 Tarapada Santra, Medinipur Jelar Purakirti, Pratnatatva Adhikar, Tathya O
Sanskriti Bibhag, 1987,
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Despite of all the archaeological treasures lying along the mid-stream
of Kansai in the district of Midnapur no attempt has ever been made
in the perspective of proper evaluation and survey.

The present . survey was done by Sarbasree Dilip Roy, Protul
Chandra Sen, Depi Madhab Chakraborty, B. Samanta, Monojit
Bhowmick and Ram Madan De of Directorate of Archaeology, West
Bengal.

Photographs : pl. 1 by Dilip Ray and pl. 2 by Ranjit Sen
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