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THE PROBLEM OF A HISTORICAL EVAE%TION
OF THE ANCIENT JAINA TEXTS ~——-

K. K. Dixit

A historical evaluation of the contents of the ancient Jaina texts is a
task beset with several serious difficulties, The most formidable of them is
the circumstance that we do not know for certain as to which of the Jaina
texts - or text-portions - are really ancient. Of course, this particular difficulty
is not peculiar to the students of Jain literature, for even in the case of
an allegedly aucient Brahmanical or Buddhist text the question almost in-
variably arises as to whether it is really ancient, Hence it is one of the
foremost tasks of the stMlents of ancient Indian literature — Brahmanical
Buddhist or Jaina - to decide upon the criteria for determining the chronology
of the texts sought to be evaluated. In this connection we may speak of
an external criterion and an internal ome. By external criterion is to be
understood a specific reference made to the text under study by a document -
archeological or literary - that is of known date; by internal criterion is to
be understood the specific character exhibited by this text —in respect of its
form or in that of its contents. The two need separate treatment,

Since hardly any ancient Indian text is of known date there is little
question of such a text referring to the text under study; at the most we
can say that a text making reference to another cne must be posterior to
the latter — this on the supposition that the reference in question is not a
later interpolation (which it well might be), Again, it is in extremely rare
cases that an archeological document makes reference to a literary text. An
Asokan inscription mentioning certain Buddhist scriptural texts is oxne such
case and the same might in a way be said of a certain ancient sculptured
relief - of known date - depicting certain Jataka stories, But on the
whole, this class of evidence just like the class just mentioned is virtually
unavailable to a student of ancient Indian literature, Thus deprived of what
we have called the external criterion for determining chronology he is bound
to fall back upon what we have called the internal such criterion. And it
is to this latter that we turn next,

Light might be thrown on the chronology of a text by the study cf its
form as also by that of its contents - these being two aspects of the applica-
tion of the internal criterion for determining chronology. By the form of
a text are to be understood its language, its metre, its style of composition
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and in the case of each it is often possible to distinguish between an archaic
type and a recent one. However, an allegedly ancient text might exhibit
an archaic linguistic usage, metre or style of composition not because it is
really ancient but because a recent author has deliberately resorted to arch-
aisms, Similarly, an allegedly ancient text might be free from all distinctly
recent linguistic usage, metre or style of composition not because it is really
ancient but because a recent author has deliberately refrained from resorting
to novelties, It is only in case a text exhibits a distinctly recent linguistic
usage, metre or style of composition that we can legitimately conclude that
it is not ancient — again on the supposition that the passage in qrestion is
not a later interpolation (which it well might be). All this means that the
criterion of contents is the most crucial criterion for determinipg the chrono-
logy of an ancient Indian text, But the application of this criterion has
its own difficulties and pitfalls. For in order to be able to apply the crite-
rion in question we must be in a position to say that certain problems
were raised in an ancient pericd but not ina recent one - or vice-versa; but
how are we to say this except as a result of studying those very texts which
we intend to subject to the criterion in question ? In a word, we are
here apparently faced with 'a vicious circle. The way out is to broaden our
source of information and enhance our power of generalization. Thus a
broadest possible consulting of sources and a boldest possible drawing of
generalizations should form the basis of our saying as to what problems
were or were not raised in an ancient (or in a recent) period,

These preliminary remarks should facilitate one’s comprehension of
the historical evaluation of the contents of the ancient Jaina texts that follows.

Jainism - like Buddhism - is & monastic religious sect - that is, a sect in
which intellectual and moral leadership is exercised by monks, By way of
contrast we may think of Brahmanism which is a religious sect where inte-
llectual and moral leadership is exercised by the Brahmins usually leading
the life of a householder. Now in broad outlines this seems to be the
situation since long and one tends to think that in all details such it has
been since ever. In point of fact, however, the whole thing is the result
of a long course of cvolution and it is this course of evolution that deserves
serious study in a correct perspective,

Taking Brahmanism first, it is obvious that it took its rise within the
fold of the Vedic Aryan society which, to begin with, was unfamiliar with
the fourfold division into Brehmins (correctly Brahmanas), Ksatriyas, Vaisyas
and S$udras, a division—the celebrated Varna system—which is the hall-mark
of Brabmanism and which was resorted to under certain specific conditions,
For it so happened that when the Vedic Aryans - for long confined within the
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borders of the present-day Punjab and North-West Frontier regions-started
the precess of an all-round ‘gglonization’ of the country, they - at least, a good
number of them — felt the need for having a hereditory warrior class and
a hereditory working class - the working class being again subdivided into an
upper grade and a lower grade, It was the hereditory warrior class which
was designated ‘Ksairiya’, ihe hereditory upper-grade working class which
was designated ‘Jaiiys’ and the hereditory lower-grade working class which
was designated ‘$adre’. Besides there stood the hereditory priest class desi-
gnated ‘Bralmin’, Much of all this information concerning the social condi-
tions then prevalent we glean from the texts called ‘Brahmanas® which the
Brahmins thought fit to compose in order to serve their priestly purposes,
However, Brahmanism was not merely - not even primarily -~ a social pheno-
menon. For essentially and primarily it was a religious phenomenon, . Cert-
ainly, in the subsequent cotrse of history perhaps nowhere and never were
the provisions of Varna-system followed in all strictness. But the theological
twists and turns which the Brahmips took care to introduce now and then
profoundly influenced the religious scene of the country, Thus the Vedic
Aryans were accustomed to offer collective worship by means of simple
ceremonies to their numerous gods — mostly the personfications of natural
powers, But the Brahmana texts recommend the performance of highly com-
plicated rituals at which the Brahmino officiates and which the client pays
for. Later on these ritnals were treated in a rather summary but systematic
fashion in the texts called ‘Srautasitras’ but it was at the same time realised
that the period of these rituals was well-nigh over. And so were composed
the texts called ‘Grhyasiitras’ which recommend numerous but simple rituals
- mostly needing the assistance of a Brahmin priest and to be performed by
a householder on all sorts of occasions arising in his everyday life,

All this multifarious striving in the fields social and religious was in
the air when Buddha appeared on the scene. Buddba was born and he had
his movements in the midst of Aryan colenizers, Of course, the Aryan colonies
always included some amount of aboriginal population and may be in Buddha’s
time and in his part of the country this amount was comparatively larger.
Again, the Aryap colonizers were more or less lax in following the precepts
of Brahmanism and may be in Buddha’s time and in his part of the country
they were particularly so lax. In any case, Buddha thought it possible to
substitute for the Brahmanical social ideal one of his own congeption and
to lay the foundation of a community that subscribed to the latter. Thus in
the eyes of Buddba the ideal man was not one who led the regular life of
an ideal Brahmin, Ksatripa, Vaiiya or Sadra but one who took leave of the
regular society and led the austere life of an ideal monk. It is difficult to
fathom Buddha’s motive in its entirety but he seems to have been overwh-



4 - K. K. Dixit

elmed by the lust for worldly well-being that he found raging all arounc
himself in society. So in order to mitigate the evil he thought it necessary tc
place before society an ideal group of persons - the monks of his persuasior
who renounced ail such lust and reduced their worldly requirements to the
minimum. But just like Brahmanism Buddhism too was not merely - not
even primarily - a social phenomepon; for essentially and primarily it too
was a religious phenomenon. Perhaps with the aboriginal population of
Buddha's part of the country it was an article of faith that one who leads
the life of self-imposed austerities comes to develop miraculous nowers — in
other words, it had faith in what we nowadays call ‘Shamanism.” In any
case, Buddha seems to bave been of that view. Agaip, with the aboriginal
population of Buddha’s part of the country the transmigration of sonl was
perhaps another article of faith. In apy case, Buddha did believe that such
transmigration takes place there — this notwithstanding his nominal opposi-
tion to the doctrine of soul. So when Buddha declared that man’s summun
bonum was to put an end to his transmigratory cycle - positively speaking,
to attain nirvane — and that the sole possible means for it was the life of
an ideal monk he was in effect saying that the pursuvit of an ideal life
generates in a monk the miraculous power to put an end to his transmi.
gratory cycle, Thus viewed Buddha's central religious preaching secems to
be a natural evolution out of the preceding thought-current available to
him — just as the theological tenets of contemporary Brahmanism were a
natural evolution out of the preceding thought-current of the Vedic Aryans,
Qne point of similarity between the two needs emphasis, The entire ritual
of the Brahmin was & more or less powerful act of miracle while the doct-
rine of the transmigration of soul he came to embrace at a fairly late date
and in a rather stray fashion. As a result, one has the impression as if
Brahmanism is all miracle~working and its faith in the doctrine of trans-
migrtion but skin-deep. On the other hand, the Buddhist texts speak so
much of transmigration and nrirvana while they are comparatively reticent
about the miracle-working capacity of 2 monk. As a result, one has the
impression as if Buddhism is all nirzana~working and its belief in miracles
but negligible, As a matter of fact it took no time for Brahmanism to
develop a very deep faith in the doctrine of the transmigration of soul
and for Buddhism to develop a very deep interest in the problem of miracle-
working, This takes us to the next stage in the evolution of Indian religious
thought,

The aboriginal population of India, in the midst of which the Vedic
Aryans had spread out their ‘colonies’, seems to have had some tradition
of a polytheistic idol-worship, Brahmanism now took up the thread and
began to develop a cult of idol-worship based on a polytheistically tinged
mounotheism, Thus various theological sects - each believing in the efficacy of
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tdol-worship and each advocating the necessity of an attitude of devotion
(bhakti) towards its chosen deity which it deciared to be the supreme deity—
came to be fostered within the fold of Brahmanism. All these sects held
out to their adherents the prospect of a success in worldly endeavours now
and a cessation of the transmigratory cycle in the end. The same sort of
influences affected Buddhism as well. But in this case idol-worship took a
rather round-about course, Of course, nothing new was offered to the monk,
but the lay—follower of Buddhism was asked to pay homage to the stipas
(funerary mounds) erected in the honour of holy men. Thus devoted circum-
ambulation around a Buddhist siips promised to a Buddhistic layman
almost all that devoted worship of a Brahmanical temple deity did to a
Brahmanist layman. For some time Buddha in an anthropomorphic form
was not made an object ¢f worship - so much so that even sculptured reliefs
decorating the exterior ofa stiipa would, inthe case of need (as for example,
while depicting a Jataka story), represent Buddha in a symbolic rather than
anthropomorphic form. Bat soon enough the attitude was given up and the
anthropomorphic representation of Buddha began to find place in Buddhist
sanctuaries. Nay, the Buddhist now chose to worship not one Buddha but
the numerous ones - and the fimerous Bodhisattvas in addition. Thus the
second stage in the evolution of Indian religious thought culminates in a
phase where almost the only thing that distinguishes a Buddhist layman
from his Brahmanist counterpart was the name of the deity worshipped,
But that was after all a minor distinction, and in that respect even one
Buddhist layman might differ from another or ope Brahmanist layman from
another. By the end of this stage Brahmanism received its classical form -~
its standard ‘Puranic’ form — and it is in this form that it made alt subse-
quent progress which was fairly considerable. For Buddhism inspite of -
perhaps becanse of - its Tantric innovations (which too had their Brahmanical
counterpart but of meagre significance) was now definitely on the down-
grade and gradually left the scene for good.

It is in this background that we have to assess the vicissitudes under-
gone by Jainism as a religious sect. An enquiry ioto the origins of Jainism
is a matter of much controversy and much idle speculation and let us not
enter into that, Instead it will be profitable to establish — on the basis of the
tangible evidence at hand - a relative chronology of the several trends exhibi-
ted by the corpus of Jaina tenets as we find it today. Thus certain texts
throw significant light on the motives that impel one to embrace monkhood,
The problem is of the first-rate importance and was in a way touched upon
aiso by the Buddhists when they, in the course of elaborating the fourfold
Noble Truths, contended that desire is at the root of all one’s worldly
miseries - the implication being that a monk’s life of desirelessness is an
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effective antidote to the root-cause of these miseries. But the Buddhist
explication of what constitutes the life of worldly desires is rather jejune.
By way of contrast the Jaina texts in question undertake a vigorous denun-
ciation of the life of hankering after worldly possessions and of indulging
in violence for the sake of the same. One is left in no doubt that on the
Jaina’s showing one embraced monkhood in order to protest against the
spirit of acquisitiveness and the consequent spirit of violence that were making
themselves felt in certain social circles in the times of Buddha and Mahs-
vira. A casua! reader ~ or even a thorough reader - of the Jaina texts might
not be convinced of all this at once. It will, therefore, be advisable to add
that a most clear-cut instance of the type of texts we have in mind occurs
in the Acarangasitra 1 Srutaskandhz 11 Adhyayana entitled Lokavijiya. The
very fact that this tread of argumentation is almost or entirely absent in
the other Jaina texts argues the antiquity of the Acaranga passages in ques-
tion. Of course, the trend was not forgotlen in tote. For in these passages
acquisitiveness or parigrohe and violence or himsa (for which a more usual
Jaina term is arambka) turn out to be the root-evils and the tradition of so
{reating them persisted for some time (it is evident at other places in the
Acaranga Y Srutaskandha as aiso in the Sutrakrianga 1 Srutaskandha). This
is particularly mnoteworthy because parigrafa and arembha are just two of
the five avratas (i.e. indisciplines) so well known to the students of Jainism.
The idea is that the texts dilatling on the 5 aguratas as root-evils must be
chronologically posterior to the just mentioned texts dilating on parigraha
and himsa; nay, even after the docirine of 5 avratas gained full currency
parigraha and arambhs were attributed a special significance by being incor-
porated in the list (rather inone of the two lists) of 5 kriyas (i.e. evil deeds).
The items of the list are arambha, parigraha, mayd, apratydkhyana, and mithya-
darfana, Of course, the list as such has not played much important role in
the evolution of Jaina thought but it is this list that stands at the basis of
the celebrated scheme of the gupasthanes as will become obvious if the tra-
ditional order of items is changed into the following : mithyadariana, aprat-
yakhyana, parigraha, @rambha, maya. Then it can be seen that the sway of
the first item extends upto the 3rd gunasthana, that of the second upto the
4th, that of the third upto the Sth, that of the fourth upto the 7ih, that
of the fifth upto the 10th. Thus the trend of argumentation exhibitcd by
the above Acarange passages led to the formulation of the doctrine of 5
avratas on the one hand and to that of the 14 gumgsthanes on the other.
However, the latter doctrine also incorporates the tradition of several other
trends and let us consider them in turn.

The Jainas had a tradition of cataloguing evil mental state and sub-
mitting that an ideal monk is free from them all. In the course of time
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four of these got crystaltized under the technical general name kasgya ; they
were krodha (anger), mana (pride), maya (deceit), [obha (greed). In the
gunasthana scheme it is conceded that even a monk - nay, even a monk who
has given up violence altogether — might still be under the sway of kagayas.
Thus the monk free from all violence has to traverse the gunasthanas 8th
to 10th just with a view to getting rid of kasayas.

Similarly, the Jainas had a tradition of submitting that an ideal monk
attains moksa at the end of his life. But in the course of time it began to
be added that a monk who is to attain moksa at the end of his life first
becomes ommniscient and that he does so as soon as he gets rid of kasiyas.
Thus the monk who has got rid of kasayes in the 10th gunasthana autom-
atically reaches the 12th and becomes omniscient,

Again, since long had the Jainas been speaking of one under the sway
of kasayss and one not under their sway, Butin the course of time a distinc-
tion began to be made between one who has got rid of kasayas (called-
ksinakagaya) and ope \gho has only suppressed them (called upasantakasiya).
And it was argued that it is only a kgipakasaye who becomes omniscient
and attains moksa in this life while an spatanrakasaya must fafl back to a state
vitiated by kesapas before he can make progress again. Thus one who only
suppresses kag@yas in the 10th gupasithana reaches the 11th and then falls
back to a lower omne.

Lastly, since long had the Jainas been speaking of an ideal monk attai-
ning moksa but they did not conceive of some ritual necessarily preceding
moksa. OF course, it was laid down that a monk who, owing to old age or the
like, is not in a position to strictly follow the rules of monasticism ought to
put an end to his life (presumably in order to ensure his moksa) but that is
a different matter. However, in the course of time it began to be maintained
that a brief-duration ritual in the form of entering a state of absolute
motionlessness must necessarily precede the attainment of meksa. It is this
ritual - called 3ailefikarana — that is to be performed in the 13th gunasthana
while moksa itself is attained in the 14th.

The full-fledged scheme of 14 gunasthangs is to be found in certain texts
which prove to be of rather late origin precisely because a good number of
other texts, even while containing what might be called steps immediately
preparatory to this scheme (some of the most important of these steps being
hinted in the above paragraphs), are innocent of this scheme itself. A veritable
mine of the latter type of texts is the Bhagavatisiira. But the texts collected in
the Acarangasutra 1 Srutaskandha and Sitrakytaigasuera 1 Srutaskandka(also cer
tain texts collected in the Uttaradhyayanasutrg) are tepresentative of an even
garlier stage — not only because they are innocent of the so many technical
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terms which even the Bhagavartitra employs (to say nothing of the late
texts with finally standardized technical terms) but also because of thei
general outlook on life, This leads us to comsider a question of very grea
importance,

Today it seems obvious that the Jaina church should be divided into
a class of monks and a class of laymen, But there exist certain Jaina texts
to which such division is perhaps foreign. There we find the class of monks
confronted with the reguler society as a whole - undivided into a laina sector
and a non-Jaina one, The reason is that in the time of Buddha and Maha-
vira and in their part of the country the regular society collectively stood
host to the mass of monks grouped in the form of numercus fraternities,
Not that every monk was welcome at every door, For people had the free-
dom to make choice of the particular monks they would like to enteriain -
as also the freedom to refuse alms to a monk. But they were not grouped
in the form of various lay communities owing allegiance to the respective
fraternities of monks. All this of course means that the society in question
felt the necessity of having in its midst so many monks - and the moonks of
so many persuasions, The necessity was substantially of the same kind as
was served by the Brahmin - that is to say, essentially and primarily a religi-
ous kind of necessity. Nay, the Brahmin himself was present by the side
of these monastic fraternities and found himself almost in the same situa-
tion as the latter - that is to say, he too was without a fixed clientele. How
and why the situation took such a turn is a matter for investigation but
that it did so seems certain, Gradually, however, the regular society did get
divided into several lay communities owing allegiance to Buddhism, Jfainisi,
Brahmanism etc. But since most of the Jaina texts now before vs postdate
this religious subdivision of the society an impression is created as if there
was no period when the Jaina monks catered to the needs of the society
as a4 whole rather than to those of a subsector thereof But a careful read-
ing of the Acaranga I Srutaskandha, Sutrakrtanga 1 Srutoskandha (as also certain
chapters of the Utiaradhyayana) should convince one that these texts do not
envisage the possibility of there being a fixed community of Jaina laymea,
Here contrast is constantly made beiwecen the life of 2 monk and that of
a householder - the former something to be commended, the latter something
to be condemned, In this connection the later texts make use of the crucial
concept of fraddha (abbreviation for semyak-$raddha and having for its syno-
nyms samyaktva, samyagdrsti, samyagdariana) and they tell us that what dist-
inguishes a Jaina houscholder from the non-Jaina is that fraddhz is present
in the former and absent in the latter, Again, these texts defail a pumber
of ethico-religious performances which a particular Jaina householder uader-
takes and which set him midway between an ordinary Jaina householder
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and a Jaina monk. Thus we hear of the twelve vows of a pious Jaina house-
holder and of his eleven pratimas. In the gunasthana scheme a kind of final
scal was put on the whole development and we are told that the gunasthanas
Ist to 3rd cover a person in whom even $raddha is absent, the 4th a house-
holder in whom $raddha is present but who undertakes no additional pious
performances, the fifth a householder in whom jrad{ha is present and who
undertakes additional pious performances ; (the gunasthanas 6th onward cover
the various grades of Jaina monks but we need not consider them in the
present context). Of all this multifarious preoccupation with the problems of
Jaina laity there is virtvally no hint in texts like the Acaranga 1 Srutaskandha
and Satrakrtasga 1 Srutaskandka and the conclusion is inescapable that they
represent the earlier stratum of Jaina ethical speculation just as the texts
delineating the gunasthana scheme in its final form represent its latest stra-
tum ; (a large mass of texts representing the intermediate stratam is to be
fouad in the Bhagvatisutra - but a grod number elsewhere too), In terms of
absolute chronology the society’s subdivisions into numerous lay communi-
ties was complete nearabout the time of Asoka whose policy of religious
tolerance was partly a cause and partly a consequence of this subdivision,
For Afoka must have seen that the muotual antipathies of the rival religious
sects had the sinister possibility of marring the peace of society; on the
other hand, each such sect, as a result of being allowed the freedom of pro-
pagation, must have found itself in a position to contribute its maximum
to the welibeing of society and thus win permanent adherents. In any case,
ever since the problem of laity eatered the thought-horizon of Jaina authors
ever-new themes and motifs bezan to characterize Jaina texts, For example,
texts like Acaranga | Srutaskandha and Sutrakytanga Y Srutaskandha assured to
a monok the prospect of mokga and nothing but moksa. But a householder,
however pious, could not be promised moksa and yet he had to be promised
something. He was promised the life of a god in some heavenly region ;
and then it was added that a monk too, in case his conduct was somewhat
short of the ideal, would be next born as some similar god. This in its
turn led on the one hand to an elaboration of a complete cosmography in-
corporating an account of numerous heavenly regions and on the other hand
to a composition of legends describing how a pious householder or 2 Jaina
monk came to earn the title to be born in one of these heavenly regions.
This, for example, is the motif present in a large majority of legends that
have been collected in the Bhagavatisitra. Again, thus was given an impetus
to the composition of independent stories narrating how a character received -
in this life or in another - the good or bad consequence of his corresponding
deeds. Thus, for example, came into existence the stories collected in the
Jnatydharmakatha, Upasakedasa, Antakrddaia, Anuttaraupapatikadaia,Vipakairuta,
Nirayavalika — texts which stand at the head of that mighty and maggificent
stream of story-literature produged by the later Jaina gythors. Particularly
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noteworthy in this connection are the biographies — often covering numerous
rebirths — devoted to what came to be designated mahapurusas or falaka-
purusas (i.e. mighty personages). These include 24 fundamental preachers
of Jainism (T7rthankara), 12 universal monaschs (Cakravartiny, 9 triplets of two
heros (Baladeva and Vasudeva) and one villain (Prativasudeva). Lastly, the need
was felt for providing the Jaina householder with a daily short-service, and
it was promptly devised. To judge from the Bhagavaiisitra, samayika was
its name and it consisted of a temporary mental renunciation of all one’s
worldly possession (though we can form no idea of the procedure in all its
details), But later on, this service came to consist of six steps — viz. Samayika,
Cataroimiatislava, Vandana, Pratikramana, Kayotsarga and Pralydkhyana, steps
collectively called Avaiyaka and described in the Avaiyakasutra, Curlously
the texts seldom touch upon the question of sizpa-worship, idol -worship or the
like, though the archeological evidence definitely proves the prevalence of
these modes of worship among the Jainas of the post-Asokan period. The
Bhagevatisnira  describes samiyikz as being performed in a place called
Sramanopgéiraya and it gives the name pausadhaialz to the place where the
householders undertake special picus performancas ~ but neither of these seems
to be the description for a stiipa-house or a temple. It is in connection
with the cosmographical accounts that the texts speak of siipa, caitya-vrksa
and jinalaya - as adorning the various heaventy regions; nay, in this context
we even hear of the bones-of-a-Jina placed in a basket and hanging from .
a peg attached to a column. From this we might suppose that the authors
of these texts were having in mind the fact that the contemporary Jaina
community was used to the wotship of stupas, caitya-vrksas, jinalgyas, the
bones-of-a-Jina. In any case, these modes of worship were specifically
suited to the requirements of a householder and a monk had little use for
them, That is to say, the impetus in this direction too came from the circu-
mstance that a body of householders bad come to form a part and parcel
of the Jaina Church.

The developments detailed just above had their repercussion in the very
organisational method of the Jaina monks themselves, and that deserves a
close study. In the time of Buddha and Mahavira and in their part of the
country the cult of wandering ascetics had become a recognized institution.
Most emphatically is it indicated by Adoka’s bracketing together of Sramanas
and Braimanas as the two types of holy men flourishing in his regime, For
.S"rama@as are none ¢lse but these wandering ascetics and their being placed
on a par with the Brahmins is significant. Of course, the Sramanas had
their own differences on questions of theory and practice but that follows
from the very fact of their being grouped in the form of various sects and
is a differeat matter. In any case, the Jainas were one of the various Sramana
sects of those times and they are the only such sect fo survive in the coun.
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try upto this day. There exist number of Jaina texts that deal with the
organisational principles of the life of an authorized monk, The picture of
such life that emerges from the texts like Acarange 1 Srutaskandha and Sutra-
krianga 1 Srutaskandha is one of extreme austerity, Thus while incidentally
mentioning where a monk was to be found seated the Acaranga speaks of
the cremation-ground, the root of a tree, the open sky, the quarter of a
potter ~ the implication being that these are the only places where a monk
might seek shelter. By way of conitast we might refer to the texts which
lay down as to what type of guarters with a houscholder a monk might
accept for residence and what type of them he might not. But even these
texts do not speak of a regular quarter specially meant for the residence
of monks - not because residence in such quarters posed no problems but
because it involved the violation of certain scruples. Thus one of the most
conspicuous injunctions addressed to a mionk is that he should not accept
food, clothihg, begging-bowl] etc. that are specially prepared for his sake,
And this means that he could also not seck residence in quarters that are
specially prepared for his sake. But archeological evidences definitely prove
that since pretty old days had the Jaina monks been putting up in quarters
specially built for themselves, We have already referred to the Bhagavatisitra
mentioning §ramanopasraya and though the context does not decisively settle
the issue the probability is that we are here hearing of the residence-quarters
sheltering the mopks. Another evidence is also perhaps relevent in this
connection, In the narrations of the Bhagavatisitra Mahavira is usually
described as taking shelter in a ceiiya and the point seems to be that the
Lord was in the practice of putting up at a public place but at a public
place that was not specially built for his sake. Be that as it may, Jaina
monastaries came into existence in ali those parts of the country where Jainism
found support-just as Buddhist monastries came into existence in those
where Buddhism did. A monastry wes usually equipped with a shrine so
that the laity would then have au occasion both to listen to the sermon
and to worship the deity; {the Bhggevatisitra accounts of Mahzavira’s public
addresses are perhaps but a prototype for this state of affairs), In later
times, when constructing independent temples became a widespread practice
the residence-quarters of the monks began to be built in ulter separation
from the temples, Thus a historical study of the Jaina monk’s quarter of
residence is bound to throw interesting light on the ideal envisaged for him
by his spiritual guides. For the rest we have got special texts devoted to the
problems of monastic life and they are broadly divisible into two sets : viz,
{i) the problems of how a monk has to behave in relation to his fellowmonks—
to those senior to him in status, to those equal to him, to those junior to
him ; (ii) the preblems of how a monk has to behave in reiation to the
laity - while begging for food, clothing, shelter and the like, For the former
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set of problems the basic text is the Vyavaharasutra, for the later the Kalpa-
sitra (plus the Paryusanskalpa of the Daiasrutaskandha) ; the Nisuhasitra is a
somewhat peculiar sort of coinpilation of both the sets of problems. The
problem of expiation - to be incurred in the case of the violation of monastic
rules - is also dealt with in the Vyavcharasatra (while the peculiarity of the
Nisithasutra Hes in its arranging its entire material in terms of the expias
tions to be thus incurred). The problems of begging etc. discussed in the
Kalpasutra eic. are not arranged in a systematic fashion but a definite step
in that direction is taken in the Acaranga 1L Srutaskandia 1 wnd 11 Adhyaya-
nas, For in this text we stand almost on the doorstep of the celebrated
doctrine of 5 samitis, The 5 samitis are the five items in connection with
which a8 monk has to be well vigilant ; they are (i) esana (begging) (ii) @ryva
(movement) (iii) bhaga (speech) (iv) adara-niksepa (receiving things and put-
ting them at a proper place) and (v) uccara-prasraea (evacuation and urination),
As can be seen, the first three ifems are of the utmost importance and
they receive a considerable detailed and systematic treatment in the text in
question ; (the fifth item too is here touched vpon but the fourth is conspi-
cugus by its absence). This proves that the text, though faisly late, was yet
earlier than the date of the formulation of this doctrine of samiris. Lastly
we may take note of the popular—didactic iexts devoted to these very pro-
blems which are the province of the texts like Kalpa, Vyaquahara, Nisitha,
The most important text belonging to this class is the Dasqrarkatikasitra but
certain chapiers of the Ukaradiyayarasiiira and many of the Dasadrutaskandha
fall in the same category.

In the end one more facet of the activity of the Jaina anthers descrves
consideration. It pertains to their preoccupation with ontolegical problems,
In a text like Acaranga 1 Srutaskandha the one ontological tenet to be trea-
ted at length is the noteworthy Jaina doctrine of ihe six classes of living
beings. According to this doctrine, a lving being might belong to one of
the following six classes t earth, water, fire, air, plant, mobile being, Of co-
urse, the text also throughout presupposes that a soul resides in a kody
which it leaves at the time of death in order to take up another one - unless
it has earned the right of moksa, But the ontological queries connected with
this whole doctrine are not raised here. In fact, it is iv the Bhogaeorisutra
that most of the fundamental tenets of Jaina ontology are mentioned at a
greater or Iesser length, Considering the logic of the sitvation it appears
probable that the following has been the order of these tenets engaging the
attention of the theoreticlans :

(i) the pature of soul
(ii) the nature of body
(iii) the nature of matter in general
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(iv) the nature of @kaia, dharma, adkarma

(v) the nature of kala.

Thus we have arrived at four viewpoints for tracing the historical eva-
Juation of the contents of Jaina texts : viz.

(i} the viewpoint of a systematic treatment of ethical problems
(iiy the viewpoint of a reference to the problems pertaining to laity.
(iii) the viewpoint of an elaboration of the rules of monastic life.

{iv) the viewpoint of a full-fledged treatment of ontological problems.

Additional clues for determining the chronology of Jaina texts are
provided by a consideration of their form - that is, their style of composition,
their metre, their langnage. As for style of composition, the earlier Jaina
texts seem to have been of the form of ethical exhortation such as we find
in the A aranga I Srutaskandha, Sutrakrianga 1 Srutaskandha, Dasavaikalika and
Ltaredhyayana, The Uttaradhyayana also contains stories and parables which
too seem to be rather old as is to be judged from an assessment of their
contents. A new form of composition is introduced in the Paizérutaskandha-
viz. a number-wise cataloghing of entities, a form whose classic efflorescence
is to be seen in the Sthanangasiira and Samavayangasitra which, however,
contain material from all ages. This was a form of composition suited to
the most elementary level of theorization, but a more advanced such form
appears in the Bhagavatisuira where a question is posed, an answer to it is
proposed and the reason stated for the same. Really speaking, what we
have here is the seed-form of the later commentary literature where too the
reasoned statements are made insupport of a theory under consideration,
Then there are texts which contamn pure descriptive accounts such as the
Acaraiga 1 Srutaskandha ballad in praise of Mabavira and the portions of
Juwabkigamasutra and Jembudwipaprajhapti which seek to work out an elabo-
rate cosmographic scheme. Somectimes theorctical matters too appear under
the form of a descriptive account and a classic such case is the Prgjiiapan-
asitra, Bu! this text is to be viewed rather after the manner of the Brahma.
nical siitra-texts to which a cemmentary was to be provided orally. That
is to say, in the Prajrapanasitra theses are put forward but reasons in sup-
port of them are left to be understood with the help of a commentary-oral

or otherwise,.

As for metre, the Jaina texts are composed in Prakrit and the standard
Prakrit metre is Arya. But Arpa is a later metre and we have before us
texts which contain no Arya simply because they belong to an age when
Arya was yet to make its appearance. Thus the Aczranga 1 Srutaskandha
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contains (besides prose) Anugfubh, Tristubh, Jagani, old Arya, the Sutakrianga 1
Srutaskondha coptains Anugtubh, old Vaitaliva, Vaitaliya, old Arya, Dalava-
ikalika and Uttaradhyayan1 mostly contain dnusfubh (and rarely old Vuitalva
and old Arya). That is to say, in ali these texts (mostly composed in verse)
Arya in its later standard form is conspicuous by its abseace, It is in the
Niryuktis which represent the earliest stratum of the commentary literature
that Aryz in its later form comes to bz employed rather exclusively and the
tradition is continued by the subsequent vessifiers.

As for lapguage, the Jaina texts exhibit an almost regular uniformity
but this is because they are mostly composed in prose and so in the course
of transmission even in the older texts the archaic linguistic forms come to
be replaced by their standard couaterparts. [t is only in the case of the
Acaranga U Srataskandha that we find archaic linguistic forms present in
prose as well as verse. The Satrakrtanga 1 Srutaskandha, Daiacaikalika and
Uttaradhyayana are exclusively in verse and they contain a good pumber of
archaic linguistic forms.

Lastly, a word about a bit of external evidence useful for determining
the chronology of Jaina texts, The Jainas are unanimous in maintaining that
tite twelve texts classed as Anga are the composition of Mahzvira’s immediate
disciples. The Digambaras further maintain that these texts are all lost but
the Svetambaras are in possession of what they consider to be 11 of them-
that is, all of them minus the Drstivada. A close study of these 11 texts
should convingce one that they are not the composition of one time ; it is
even difficult to point out to a nucleus that was composed at one time and
later on filled up with much extraneous material to give us these texts of
ours, That is to say, the orthodox tradition regarding the composition of
Jaina texts is a later growth and substantiaily unsound, Under these condi-
tions what alone remains to be done js to establish the relative chronology
of Jaina texts-Angas and the rest-on the basis of an examination of their
contents and form-particularly the former. On all counts the Acaranga 1
Srutaskandra and Sutrekrtanga 1 Srutaskandha coatain the oldest material
and fairly old material is preserved also in the Dafavaikalika and Uttaradhy-
ayana, A close study of these four texts should form a good starting point
for a historical evaluation of the ancient Jaina texts.



ON SOME SPECIMENS OF CARCART

(A type of verse Composition in Classical Sanskrit, Prakrit,
Apabhramsa and Old Gujarati)

H. C. Bhayani

1. Onwards from about the seventh ceatury, we find in Sanskrit and Pra-
krit works numerous references to Carcarl or Carcarika (Prakrit forms caccary,
caccaria; Early New Indo-Aryan forms camcari, cacari etc) as a type of
dance associated with the Spring Festival. The dancing parties which, on
these occasions, were taken out in procession, or which performed in the
public park, were also called Carcari. The dance was accompanied by music
and song, We find numerous references to Carcart in above-noted senses in
classical works e.g. Harsa’s Ratnavali, Haribhadra’s Samardiccakaha, Uddyo-
tana’s Kuvalayamala, Rajasekhara’s Karpuramasnjari and other works including
several Apabhramsa and Early New Indo-Aryan poems.

2. Further, we find the terms Carcarl, Carcarika, Cacgri etc. vsed also in
one of the following meanings :-

(1) a type of musical composition (used in the Carcart dance)
(2) different types of metres (mostly Apabhrarhia)

(3) a type of Laya or Tala

(4) different types of literary compositions.

Obviously these meanings are interconnected, In fact the history of the cha-
racter, form and structure of Carcar? over the long period stretching from
about the sixth to the sixteenth century has multifarious aspects, and it
requires to be worked out from very widely scattered bits of information
that are mostly to be gleaned from vague descriptions and casual references.

3. The present paper, however, has quite a limited aim. It seeks to give
some idea of the form and character of Carcart songs on the basis of afew
actual specimens traced in Prakrit, Apabhrammsa and Sanskrit works., One
considerably complicating factor in this matter is the fact that Carcart seems
to be closely allied to some other Upariipaka types like Rasaka, Hallisaka
and Natyarasaka. All these had quite obviously several features in common,
so much so that at times one of the types issaid by some of the Alamkara
authorities to be the same as some other one: Rasaks is identified with
Halhsaka ot Careari, Carcart is identified with Natyerasaka, etc, In fact there
has been considerable confusion and uncertainty about the shared and
exclusive features of these types - especially in Jater writings, which had
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no direct contact with a living tradition, This state of affairs appears more
or less irremediable, because there is very little that is available by way of
actual specimens of these literary types.

4. Now we shall examine the following passages from some Prakrit and
Samskrit works for the light they can throw on the form and features of
Garcart : :

(1) The Carcar: song at Kusalayamala! § 9, p. 4,1 27 to p. 5, 1. 7.

(2) The Carcart song at Kuvalayamala, § 235, p. 145, 1. 7-8.

(3) The Carcari song at Coupanmamahapurisacaripa.® p. 1,91,

(4) The Rasa song at Upamitibhavaprapancakatha®, pp. 272-273.

(5) The Rasa song at Prabhavakacarita,® p. 60, 1. 11-15 and Prabandhakofas,

(6) The Carcart description at Karparamanjari,s iv, vv. 16-19.

THE CARCARI SONG AT KUVALAYAMALA, p. 4-5.

5. At Kuvalgyamalz §9 (pp. 4-5) Uddyotana narrates how Sudharmasvamin
enlightened five hundred robbers by performing before them a Rase dance
during which he sang an instructive Carcart song.? Fortunately for us, Udd-
yotana has also given this song.s It consists of four stenzas (Vastuka) and a
refrain (Dhruvaka). It begins with the Dhruvaka which is repeated after each
of the Vastukas. 1f we symbolize the Dhrusake by D and the Vasika by V,
the arrangement is like this : DV, DV, DV, DV, D,

6. The metre of the Dhruvakais to be identified as Magadhi or Magadhika®
in spite of slight difficulty in the third and the fourth Padas. It is a Matra-
metre with the scheme 4 |- 4 . v —~ o . (14 Maras) for the odd Padas,
and 6 4 4 + v - v ~ (16 Matras) for the even Padas, The rhyme scheme
is a, b; ¢, d. The text of the third and the fourth Pada seems to be defec.
tive, as it is short by one Afaira in the later part. The metre of the Vasmkar
fs MaRjarii® It is a Prakrit metre of the Khanjake class with the scheme
3+ 3444444 4 v~ (21 Matras) for each of its four Padas.

7. From the typical pattern of arfangement of the Dhruvake and the Vasiukas
in this Carcart of the Kuvelayamala we can easily identify its structure as
Dvipadi. A Dvipadi according to Virahinka consists of four Fastukas each
of which is followed by a (Guika. Between a Vastuka and a Guika we can
interpolate, if we choose, any one of the following four : a Vidar:, a Dvipa-
thaka, an Ekaka, a Vistdritaka. But when the intervening Fididrt is a Dhru-
vaka, i.e. it is used as a refrain to be repeated after ecach Vastukg, the
following Gutika was to be omitted. This means that in the latter case the
Duipadi counsisted of four Vastukns each of which was followed by the
Dhruvaka. This structure of Duipadi is given by Virahanka on the authority of
reputed prosodists Kambala and Ajvatara, Satavabang and Harivrddhat
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The Jarairayi'?, composed towards the end of the sixth century A D,,
defines Duwipadi as a complex of a Bhanga-dvipadi and a Gitika in that order,
At times a Vidart was interpolated between the two, Each one of the four
lines of a Bhanga-dvipadi stanza consisted of three to seven Ganas of either
the Caturmatra or the Paficamaira type. Each one of the four lines of a
Vidart stanza contained fourteen Afatras. The commentary on Janairayt
5-44 says that Dvipadi was among that class of metres which was in vogue
with the common people.

8. Moreover there is also some other significant information that we gather
from Virahanka. According to VJS. IV 50 one class of the Rasaka type of
Prakrit compositions was characteristically made up of Dvipadis that had
Vastukas followed by Vistaritakas or Vidaris. The Carcart song at Kuvelaya-
mala §9 closely resembles this class of Rasakes composed in Dvipadis. The
difference between them was possibly this that as against the longer Rasaka,
the Carcart song was made up of only one Dvipadi that contained four comp-
lex units, The Janairay: too has treated the Rasakald along with the Dvipadt,

9, The form of the Carcari at Kuvalayamala §9 perfectly fits in the scheme
of Virahanka’s Dvipadi, In the absence of definite illustrations the precise
character of the latter has remained considerably obscure. The metrical
form of this Kuvaleyamala Carcari provides us with a clear instance of the
Duipadi and this fact enhances its importance,

10, We may digress here a bit and note that at Caupannamalapurisacariya
p. 186, st. 30-97, for the description of the leave-taking of warriors prior
to a march, Silanka has employed a Dvipadi, The eight verses in the passage
are made up of four metrically identical units, each of which has two con-
stituents, viz. a stanza in Mamjar: (or Khanjaka) followed by a stanza in
Guika. Similarly we have on pp. 190-191 (st. 137, 139} of the same work
two instances of the Maajari-Gitika combination and it iIs sigmificant that
here the subject of description is .spring season. As already noted, the
Janarayi defines Dvipadi as made up of a Bhanga-Dvipad: followed by a
Guika,

11. Thus our examination of the Carcari song at Kuvalayamala §9 has yielded
the following facts about the form and function of Carcari :

1. Carcari was a song in Prakrit sung while performing the Rasq
dance,

2. 1t could be in the form of a Duipadi which consisted of four
Vastukas accompanied by Dhruvaka. This type of Duipadi has been
described by Virahanka on the basis of an earlier prosodic
tradition,
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3. One class of the Rasaka type of Prakrit poems closely resembled
the Careari in form,

4 The four-partite Dvipad: is not treated by some well-known
prosodic authorities like Svayambhu and Hemacandra. But they
do treat its basic units under the Duibhengika and Trithargika in
the Sirsaka class of metres. Actually their scheme of metrical classi-
fication has a different basis, while the VJS prosodic tradition
appears to be based on a type of Prakrit poems that went out of
vogue during the later times., The Caupannamakapurisacariya has
specimens of both the uses of Duipadi.

THE CARCARY SONG AT KUVALAYAMALA, p. 145,

12. At Kuvalayanala§ 235, p.145,11.7-8 we have another specimen of a Carcart
song:4. Prince Dappaphaliha, who was drugged and out of his mind, is
described there as dancing a Carearika, which did not have any connected
meaning or acceptable grammar, This nounsensical Carcarika song is in slight-
ly Prakritized Sanskrit and it is made up of a rhymed stanza in the Chi-
ttaka ot Tofaka metrels, (Eachline has four Sa - ganas ie, v~ - x4}, Unlike
the Carcari at Kuvalayamata §9, this instance has no connection with the
Spring Festival. The lanzuagz of the song is modified Saaskrit and not
Prakrit. Tha song has oaly one stanza aad its metre is sach as is common
to Sanskrit and Prakrit.

THE SONG AT UPAMITIBHAVAPRAPANCAKATHA, pp. 272-213.

13. King Ripudarana is described at Upamitibhavaprapanicakatha pp.
272-273 as forced to dance a fri-talaka Rase and the accompanying songle
is given in st, 438-442. TFrom the two Carcaris of the Kuvalavamala dis-
cussed above we know that the song accompanying the Rasa dance was called
Carcari. So eventhough the song in the above-given context of the Upamiti-
bhevaprapanicakath@ is vot actually called Carcarz, we may take it as the same
functionally. And a formal analysis of this song justifies our assumption.
The song consists of four Vasiukas, each of which is followed by Dhruvaka.
But here the Vastukes and the Dhruvaka are in the same metre, while the
prosodists seem to prescribe different metres for them. This deviation apart,
the metre of the song is significantly the same as employed in the Vastukas
of the first Carcarz of the Kuvalayamala, viz., Manjers, Eventhough it has
been given the appearance of & Sanskrit Frita, and as such it bhas the form
Ra 4+ Na -+ Bha + Bha + Ra (I. e, ~v-~~ -~~v-v~~~_), which wouid define
it as the metre called Sundara, Ramaniya or Manibhisanal? really speaking
its steucture is intended to reflect the moraic form 3+L34+44-4444.~-
Bmploymeni of rhyme (ciear rhymes in 4J8 a, b; 439 a, b; 441 a, b; ¢, d;
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442 a, b) too gives out the Prakritic source of the metre. We can therefore
take this song as a Carcer? with a Doipadi structure,

THE SONG AT PRABHAVAKACARITA, p. 60.

14. In the Vrddharadi- prabandha of the Prabhavakacarite, Vyddhavadin
is described as composing extempore a Rasaka song in Prakrit and giving a
. dance perfomance cn the basis of that song, before a group of cowherds,
The actual sorg is also givenit (p.60, . 11-15). This incident §s narrated
also in the Prabadhakosa (p. 16) with some variation. There the song is
said to be in Ghindini metre. No metre of this name can be traced in the
available manuals of Prakrit metres. Actually the metre of the stanza can
be identified as Chitraka (with some irregularity in the third line). And
we know that the second Carcari of the Kuvalayemala is in this very metre,
which is also found in one of the Apabhramsia songs in the fourth act
of the Vikramorvaitpe and is treated by Virabanka1® Sop we see that for
using the metre Chittoka for Cercari  songs there was a  well-established
tradition.

THE CARCARI DESCRIPTION AT
CAUPANNAMAHBAPURISACARIYA, p. 191,

15, So far we have considered some passages which either contain a
Carcart song so specified or a song that,was used in the Rasgke dance,
Besides these, we have to note a few passages which indirectly throw some
light on the character of the Carcart songs. These passages purport to des-
cribe the performance of a Carcari dance or simply a Carcart at a spring
festival, but the mode of description scems to have implications that are
useful for our preseént purpose.

16. First we take up the description of Carcari occurring at  Caupanna-
mahapurisacariya, p. 191 (st. 143 and 144) This forms a part of the descrip-
tion of the Spring Festival for which purpose the author has commonly
used the Galhin metre, but as a significant variation, twice (in st. 137 and 139)
he has used Dsipad® and in the two stapzas under discussion, he has -
used a special Seme-Catuspadi metre of twentyfour Matras per line, The
language ®of these stanzas is mixed with Apabhramia, From the avail-
able works on Apabhram$a metres I have not been able to identify this metre,
But it seems to be a variation of the Risghka with two Matrgs added in the
beginning and with the final syllable lengthened, The general structure and
rhythm is very close to those of the Rasavalaya (21 Matras per.line divided
as 044464~ w. . with some variations?, which was the standard metre
of the Apabhramsia Rasabandka and which is also uvsed by Jinadattastri
for his Jinsvallabhasari-Carcart in Old Gujarati, composed in the beginning
of the tweifth century. '
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THE CARCARI DESCRIPTION AT KARP(]RAA-’IAJT’}ART, v, 16-19.

17, Similarly in the vivid and detailed description of Carcart given by
the Vidusaka in the fourth act of the Karpuremanijari (vv, 10-19), we find
that the metre for the first six stanzas is Upajati of Indravajré and Upendra—
vajrd while that for the remaining four stanzas is Svagata. The latter is
deflned as Ra+NatBhatGatGa i.e. —~—~~~ww— _. As a Varpavrita it rescmbles
the metre employed in the Rasa song of the Upamitibhavaprapaiicakatha® in
that if we cut down the last four syllables of the latter and treat the eleventh
syllable (now final) as long we get Svagata. Looked upon as a Aatrz metre
its structure and rhythm are those of the very widely used Apabhramia
metre Vadanaka {scheme 6-+4+4-+2, the last four Afairas having the form
—~~ or — -)

LATER DEVELOPMENTS IN THE FORM OF CARCARI

18, Thus cur examination of the Sanskrit and Prakrit passages from
various texts having some direct or indirect bearing on determining the
formal character of Carcari songs has shown that in the earlier period
Dvipadt was used for composing these songs, but other metres also like
Chittaka and perhaps Rasaralaya?? and Vadanaka were empioyed for this
puIpose.

19. Carcart became established in Jater Apabhraméa and Early Verna.
cular literatures as a literary type or genre. And here also we can see how
the Prakrit studies are quite indispensable for a thorough understanding
and assessment of Early New lodo-Aryan literatures, In many a matter of
language and literature there has been a continuous tradition without break
from Prakrit through Apabhraméa to Early New Indo-Aryan, and much of
the Iast cannot be even properly understand without help from the other two.

CARCART IN APABHRAMSA AND OLD GUJARATI

20, We know about two Carcar7 poems from the Apabbramsa literature,
Oune is the Caccari composed in the twelfth century by Jinadattasari to
eulogize Jinavallabhasuri®®, It consists of fortyseven stanzas in the Rasavalaya
metre24, It is the same metre in which the Apabhrarhia poem Samdefarasaka
is principally composedis,

The other Caccari is known to us only by its name, While giving his
personal account Vira, the author of the Apabhramsa poem Jambisamicariya
(i1th ceat.) informs us that one of the four poems composed by his father
was Saritindhacaccart®s. i.e, 8 Carcart about the Jain Turthamkara Saatinatha,
Nothing more is known about it.
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21, Some six Caccaris or Caceris are known to us from Farly Gujarati
literature. They were composed in the 14th Century, Some details about
them are given below?r,

Title Author Form and extent Subject
Carcarika Solana 38 Dokhas Pilgrimage to
Mount Girnar.
Caceart Aunonymous 30, "
Dharma-Caccari . 2. ,, Jain religious
practices and
Vows.

Besides, Jinacandrasiari-carcari by Hemabhusana (25 Dohas about the
greatness of Gurw), Jinaprabodhasiiri-carcars by Somamarti (a eulcgy in 16
Dohasy and a Caccar? by Jinaprabhasiiri are still in the manuscript form,

22. These Carcaris in Apabhramsa and Early Gujarati were didactic
works composed by Jain authors on the model of contemporary popular
and purcly literary compositions, They indicate that during its long course
of evolution Carcars got transformed from a short festive lyrical song to a
substantial poem with some narrative and descriptive content, The connection
with the festival and dance also altered substantially and the original
metrical form and structure too changed beyond recognition.

23, These general observations about Carcarz with some  inevitabie
elements of surmise can be verified only when huge gaps in our information
are filled up, and that depends upon finding out actual specimens of Carcar
from classical texts belonging to the period between sixth to the thirteenth
century. It was also a part of the purpose of the present paper to show
that a close scrutiny of published Prakrit and Apabhrarmsa works is likely
to be rewarding in such matters,
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1. Kuvalayamaiza § 9, p. 4, 25-5, 4,
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ugAta Wz esag SE-gedsT || 9w e
JYI-JA-HR-S(E-vaE-EEad |
da-fea-greifa-gara-EEmg * o
A7-03F-TG-RIRH -85 FLHH
F-RT-TSB-T33-0ea4 || AIoHgo
FHS-AL-V T R - AT

qeulE safer SE-d |

M3 fa o7 Feug 57 Wi q

APzd g 94 (JU @ 09 (1 4gsEgo
Jrirem wd g wy sane
HYT-HI-THIEA-RY-TEFRC, |

FHATT AT FE AT-TT-FNT

faew fem w1 gy w-damg i dgsage

2, Caupannamahapurisacaripa, p. 186, . 15.27,

gl FRAARTETSOT afEgsy gu  f waqernddET i
a0 4 % e& @ ¢ wfy v -

* The word ia recorded in the form T as well as f0RY, The former scems to
be the eorrect form, Sce H. C. Bhayani, ‘Studies In Hemacandra's Desinomamala, 1966,
p. 13,8 v, fafefses ; R. N, Shriyan, A Critical Study of Makapurina of Puspa.
danta, 1869, no. 955,
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fafzfan ggd (Mygeared, 217 MRuErRagssiaed |
vigtl § FREUEAETOTGY, IRER g Avg oy 9SrEd 1%e
OO HEAHIA, HIHZ wE F eNrgEved (¥ |
e AT, ITA@AANLUIET T 1% ¢
feafaftsrgadisaTacaed, Gy SRATaEHTH |
|01z g HE geail | g9 q0eed, aq00F 9 A1 A Eweedd (1]
guidle w9, B @ wEred g5 |
RIfSMETZ gAY, TOOT HT [OU W FTIAT 13
SagzaRa Aty KT FaEd, i grgsreamaFaNey |
PRI FY AEEIGAT, FET iz STATASAT || 2
gafeRomaiiarya, Y 7 guregs gaq &7 fafeam |
gaard {0 3 gead, gem™d omaiy giEam 11’y |
1 7 nfmsreagadkaged, geRrrairrandigiiamm |
Pragfitaar fT qwasisd, aeiz qEaanengE ey (18§

1T, f§ weqy (@ gzIen, Begwanigeadfdmng |
sk gias, fgae =3 wav gszame 11w
3. 190, Ibid, p. M. 25.28.

Ry 7 ~
TR HIRAIEAR e JRHTBR A EemoTs |
A 07 [AeATRATAIETE AT T 59 qiFaag AIganTde 1123w
FAYeEAEATE, wiangeATaHEat |
IiEfE d9WTSe, TR FEARREES 4 [13¢
Ibid, p. 190, last Jine ~ p. 191, IL. 1-3,

i g uied dfgor -

IDFIFAT- ARG OTALEET FFouhaI A oeqs gtaaay |
IR feaa] oA gl #giuerg | alaag Aigadiesi 113
g S FrgoqEersay ooy viiyggs sreenad |

wEuFn qARd 9 9 daiEag BEAE 1gge
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4. Kuvalayamala, § 235, p. 145, . 5-8.
Fzar @ FfE 0 wlvamamy @ erdagyaneazd Tl
oA | Wiy 7 -
i Ffar faf % g 9F 4Rk gw @RE 4 99 |
7 TE-FARAag [9a: 9% GisRa s@iseg aAYseg A @ |
5. Upamitibkava prapafcskathd, p. 272-273, vv. 439-442,

AIARY AP $94 | FATIRAISE TR | qdY A A

qIEATER AATEIare® I 3139, F49¢ |

A & TINEAFI TN, aT9E 9 SRS 9 ARy |

TR W U7 € A a3, Aegaia REOOmRm 97 S (g3l

| * * *
WHAE ¥ 0 99 Fg, WSUANMARAAE %I |
;. Qg GEIFOAR A A, §IsT TAARAT AW RIERT: (147 & wdo
* * *

Sermaatian Gies R, Ghediszaada oo e aivem: |

AIRAT = A ot AgeER, 3] NqaRTe aqe FzEgaq |14 & ade

ANsA  TRAGHTEATIAY, DT JTGTOTHANY T3 |

FEASFATIR STAMAET , T AT A B (A Te

 adrsiE fazgad | = Ad, & gaisH Rygrem valg wawd )

7 gea e Jagisgar, i fud S0 7 aRaggea)a & o

6, Prabhavakacarita, p, 60, Il. 11_15.

qmeafqawaarﬁagag%faar | AT AT GEIAI ArEHRE qrieET: |)
MFATREET 9 TS UEF | STRERAaE  aeawenta |

auar g —

afy wikerz ol Dier  wWINE ey FMIATRL |

e & 933 e a3 |4 LY Tigerg i

The texts of the song as given in the Prabhdoakacarita and the Prabandhakosa
- (6, p.1. 8) slightly differ from each other, The context of the event is
differently given in the latter, There the iine preceding the song is as follows ¢

TN FEaA wow: F751 ¢ g9 | AfRissRar #kF
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1. Caupannamahdpurisacariya, p. 191, 1L 15-19,

=2 4 F==R | |7 F Fwr ¢
wirssamrEIsRaiaagora

TewgAgAmEl 1 Baewg aimenpmae |

SIER L OV E R TR (e o

Fr 42 7l 7993 ¢ FRE Fzer N3N
g TEAAAIT [asTE a1 F& 503

74 faadr T ‘g g8’ s=aie |

el CRERIBR LN EHERE R E

Rrguig SoEe Ao FATE SEERe 19 2ol

8. Karpuramaijari, 1V, vv, 16-18,

F1-1 ATABUIEIFH CARSI qH75H |
egan” ARl AFaRaFIRr 09w 1280
FriEimaausamooT FoaTiTEATFasIS |

g 7 FUeImES aRosd Aefa 14l
FIILFRATTFAIGT ATTTSIORT AT |
FrETIAEIgaaTar anay-a guaka galFg 1)

3

Notes

1. Date of composition, 878 A.D.

2. Date of composition, 869 A.D,

3, Date of composition, 906 A D,

4, Date of composition, 1278 A.D,

5. Date of composition, 1349 A.D,

6. Date of composition, first quarter of the 1lth Cent.

7. A.N. Upadhye has suggested that the source of this episode is an almost identical inci-
dent given by Nemicandra in his commentary on the eighth chapter of the Ularajjhzys
which is at'ributed to Kapila. The later is said to have converted five bundred robbers
by dancing before them and singing a song which was the same as Utarajfhaya VIII,

8. For the text of the song see the Appendix,

9, Ch, 3, 62; KD, 2, 18.
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H. €. Bhayani

See Ch. 4, 61; KD, 2, 22 Commentary, AN. Upadhye, the learned editor of the
Kuvalayamala, identifies the metre of the Vastukas as Galitaka (with the Gana scheme
5.+544+4+3=21 Matras), But Yamaka, one of the defining charcterastics of the
Galitaka, is absent from the Vastukas under discussion.

In this connection it may be noted that the metre of the verse expressly associated
with Carcari dance at Fikramorvasiya IV, 11 (Sahitya Akademi edition) is Manpjari,
though the initial 6 Matrdg of the fourth Pdda there arc not divisible as 343,

Further we may also note that the Tribhangl illustration at Ch. 4, 89,1 has
Maitjarias its first unit,

See VJS. 2, 4-8.

Janasrayi, 5, 60-68,

Janziray:, 5, 69-72.

For the text see Appendix.

For the text of the Carcari see Appendix,

In this connection we may note that ihe metre of Vikramorvaiiya IV, 14 is also Chittaka.
In the stage direction that precedes it, the associated Laya or the specific Tala chara-
cterizing the rhythmic dance movement is termed Bhinnaka, VIS, IV, 54 treats the
Chittaka, and the metre treated next, with the form -vv x 3 + - —
Bhittaka, which may well stand for bhinncka.

For the text of the song see Appendix.

Ch. 2, 258; Jayakirti’s Chandonusisana, 2, 191,

For the text of the song see Appendix.

, 18 called

The word ghimdini (v. 1. ghinnapa) occurs in a thriteenth century old Gujarati poem
Sentinatha-bolika, to be shortly published, There it is used in the sense of a circular,
dance movement connected with the Rasa dance.

See note 22,

See p. 18.

See Ch 5, 26; Sathdesarisaka, Introduction pp. 53-55 and the sources indicated there.
See Apabhrafmiakavyatray;, ed, by L. B, Gandhi.

See note 22,

The commentator of the Caccar; has wrongly identified the metre as Kunda,
( Apabhratmsakavyatrayi, p.) According to Ch, 5,6 the Gana scheme of Kunda is
4 +54+ 5+ v-v + —~—and this is different from the Gana Scheme of the
Rasgvalaya (Ch. 5, 26), viz. 6 + 4 + 6 4+ 5 (the last three Matras to be ajl short).
‘Caccariabarmdhi viraiu sarasu, grifjai Samtiu tirajasu,  Jambgsamicariya, 1, 4, 8.

Of these the first two are published in the Pricin Guriar Kavya Samgrah. The

third is being published in the forthzoming Pracin Gurjar Kavya Sameay (L. D. Lustitute
of Indology).

*
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SABDA-VILASA OR PARASINAMAMALA OF MANTRI SALAKSA
AND
MAHIPA-KOSA OF SACIVA MAHIPA
U, P. Shah

The Parasiprakusa, a bilingual kosa of Persian and Sanskrit, composed
by Krsitadasa, a contemporary of Akbar, is wcll-krown and was published
long ago, in V. 8. 1923 (= A.D. 1866) by Pandit Mannalal of Varanasi.t
Some more works of this type have since then been found in different
manuscripts collection.?

One such work is found in the collections of $r1 Nitivijaya Jaina Pus.
takilaya, Cambay. 1t is a manuscript on paper, size 9.7 x 4.1 in,, and has
20 folios. Folios 1-8 comtain the Apaiarga-namamala of Jinabhadra sarl,
while folios $-20 contain Sabdavilasa, also called Parasinamamalis. The
begining is as under :-

Folio 8a.

NE ) & am S geRT |
an: =N A @A 96 |
WAger QU A gEisT g 10 ¢ 1)
a1 Famaly Teesd geady awfy glEEe
Zga itz grsfasFal an 31 lRag afEessd | R\
RAMWY HEd F Asarg aq9an |
A9 g fagarda dews aweEi o3
gRRvatasr ¥ eyonafEne: |
4 @ wei & oA sgea Qe | oe b
I FuEwE(R)T We(E)Tand(-)

H A REAFAIARAI |
Aerfzfa: gREREI(ET)ad s
R A TS @G AEEEr || w8 ||

1. A, Weber also Published Parasi-Prakasa Das Krishnadas (Berlia 1877, Glossary),
{1889, Grammer),

2. A manuscyipt of Farasi-Namamald, composed by Vedingardiya, preserved in the
Oriental Inmstitute, Baroda. Vedangardya says that he has highly favoured by
Shah Jahan,
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gegian  Amfagl oAl aQEErETSTA U |
fafiqer 59 feandt @ savRisPmEaadt=g U g N
ol wawkae AefEEy
AgEAFEArEREansi T fbgy: 3 ow9g )
IHRAFWNT—E AT
Aty aga afTa: @@ v
e et SEr gee ARATA [FEese
A RS mer U QAT 93Fd S |
g AT e ke @ we—
¥ gl arzRag fRi geRismmreaa | <)

The author’s Prasasti at the end is as follows :—
Folio 20 a,

Td RAATAFOSTREDE: |
gl gREIONRAT *FET FEigdSEI N ¢
AR TEHAER FAfE oA awi(aat 8 |

TG (IFE)ATETINE, FeagaaFaaq@d:)
vgFAfHad 7 L ERGIERB EERe T

swih AT ga:  ghEgarsis geefiskag bR
st gfeBaESTETT, I w6

ared gAvae, TiEmet 3f sreigEhy |
Fpdwer wollad vd = ey

FA! PR ADAA AT GEINZIZA N %
AN FeameageTnd AfawarEgar—

Fpifameatyd A9 ggad damshrgy |
AFafeisgimmn gt i

rae tRud fefad amt fie g 0 o8 )
Folio 20 b.

R RIS (arey) a9 wegduy |
e A we: e Fele: o o)
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@ FeIiiomredr qWEiRmHET GuEr | g9 veg Fean
opEg [l § || G4, §\9o IY WEA FlR (3 RA avnrsihwd
st o TEmegiEradfeafinmragsaminkeg 49, 2adiafa-

nfErargar  SIEAlegm felEar | sgsgdaEneaiaasa

The author pays his respects to Somanatha, the[Siva at Prabhasa-Patan
or Somanath in Saurashtra, and requests Vak or speech for happiness, In
the third verse, and the following verses, the author tries to defend his
composition of a lexicon of names in a foreign language by showing that
the learned always desire to have proficiency in various speeches in order
to obtaln a place of honour in different royal couris. In the fifth verse, he
cites the example of the famous astronomer Varghamibira, who was resple-
ndent Iike the sun (mihira), referred to the various rajis like mega etc., in
yavana terms like kriya, ta@uri (faurus) etc. Hence Pratapa Bhaita wrote
and spoke in the Arabic language. We do not know of the Arabic work or
works composed by Pratapa Bhatla.

The seventh verse is not quite clear, and there may be some scribal
error but it suggests that due toa remark of Haribhrama(Gu). Harabhama),
king of Ilavarana (modern Idar, Tladurga), the minister Salaksa composes
this list of names, i.e, Pdrassnamamzls, The name Haribhrama is spelt
Haribhrahma in verse 4 at the end and this seems to be a Sanskritization
of Harabhama or Harabhamji, the name of a local ruler.

Tlavarana must be regarded as the same as Iladurganagara referred to
in verse 4 at the end. Tdar was called Tladurga?

Verse 2 at the end, suggests that the wise (vibudha, learned) Salaksa
had composed and (got) written (i.e. engraved) on the stone slab (or slabs)
on the side (or sides) of the gavaksa on the south while entering the eas-
tern-gateway of the Rudramahzlaya - a Sloka in the sragdharg metre, which
had a commentary in six different metres, the extent of the commentary
being 600 granthas or perhaps 106 granthas. It may be difficult to imagine
such a long text of 600 granthas (18200 letters) inscribed on ome or both
sides of the gavaksa, Perhaps saf3atamitail has to be interpreted here as
Sadadhikar jatam. Sloka can here refer to a Stuti or Stavana, a hymn of
ptaise (composed in the Sragdhara metre),

According to verse 3, Salaksa had composed a Sukfi-lata, an Alamkrii-
caya (which was probably called Alamkara-samuccaya ?), a Vagdevata-stavana,
a bhasya on the Supyajataka (of Mayural), lucidly written work called
Chandovytti, and a poetical work called Citrarpava, which latter was full of
beri (?)- ilesa and then he composed the Sabdavilasa.

3. See Rasamila (Gujarati, 3rd ed.), Vol. I, p. 411,
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In the verse 4, the author says that in the year 1422 of Vikrama era,
in the beginning of the month of Caitra, he composed this corpus (nidhi)
of names (i.e. this Parasinamamilz) at ths desire of kinz Haribhrawha in
the city of lladurga, which was the residsnce of both Sri (Prosperity) and
Vidya (Learning).

Thus aceording to our author Tdar was a seat of learning and a pros-
perous city in V.S, 1422 (= A D. 1365) when this work was composed. The
author’s claim does not appear to be wholly unwarraated, since he himself
had composed several works,

We do not know anything about the history of king Haribrahma (Har-
abhamji) or Haribhrama, However, it would be interesting to note here that
one Ramadeva Vyasa, who composed three Chaya-natakas (namely, Subha-
draparinaya, Ramabhyudaya, and Pandavabhyudaya), was patronised by
king Haribhrama and his grandson king Ranamalla. Rama kavi refers to
Haribhrama as his patron in bis Subhadraparinaye, but to “Ranamalla the
grandson of Haribhrama™ as his patron in the Papdavabhyudaya. A manus-
cript of Papdavabhyudaya is preserved in the India offize Library (no. 2353),
from which, Shri Khiste has quoted relevaant passages in the introduction
to his edition of Subhadraparinaya.

In Subhadraparinaya, the author clearly says that his patron was Rasir-
augha-cadamani, i.e. a scion of the Rathod family,

We know that King Ragamalla, a ruler of the Rathod family of Idar
was a valiant kiny who is the hero of thz famous old Gujarati poem “Ran-
amali-Chanda” composed by one S$ridhara, and who {Ranimalla) lived
around A.D. 1390 — A.D, 1300, Muslim historians have referred to the
successive attack; on Idar and the fights with the king or kings of Idar,
especially Rapamalla who refused to pay tributes voluntarily. Rapamalla is
certainly a historical figure, But authentic genealogy of his predecessors is
not yet known.

The Rasamzla (3rd ed., Guj ed. pp. 415, 432} gives the following
genealogy of the Rathods of Idar -

Rava Sonangaji
\

Ehemalaji
Dhavalamalajs
LﬁpakLranajl
Kharahatajz

Rava Ranamalg
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Thus itis likely that Lanakaranaji was probably also called Haribhrama
or Haribrahma. But the above genealogy may not be alsolutely reliable and
more research is necessary.,

Salaksa or Salakhana is a name known from Pradastis of Jaina donors,
and it is not unlikely that Salaksa was of Bania-caste,

A maauscript (no. 12121} of a lexicon {Sabdaratnzkara) called Mahipa-.
ko3a, preserved in the Oriental Institute has the following entry at the end
of the first kanda (folic 10 b) -

gy afvmiozd! AAqRIOIA TRETaR G SuRaT:
FI0T: qitawra: (|
At the end of the second kanda, we have, on folio 38 b, -

f AREEEAIEA e af Eiieey T adumtmet
TRIOEN  AFELS T |

Then, at the end of the fourth and the last chapter, we have on
folio 42b- '

qifra@AEeT g gegEngd |
R SRR 1 g% N
g afandeEd) ANETaly wEATHY ISR
x xx x ®. ¢2%% af wfaw g ¢3 TR fRFar giasr

Thus Mahipa, a scion of Pragvata family was 4 minister in the court
of the ruler of N1dapadra which may be identified with Nzndod (also
called Rajpipla in modern times) in Broach district.

But at the end of chapter 3, on folio 39b, we have

3 AT AAT—-NEIgad! REvRArie  TEaETRY Irare-
FUTEIdT: yREwa: ||

So minister Mahipa was the sor of minister Salaksa. Now the many-
seript of Mahipakosa is dated in V. S. 1493 = A.D. 1436. The work
was probably composed some years earlier, The known date of composi-
tion of Salaksa’s Sabdavilasa is A.D. 1365, It is, therefore, highly probable
that minister Mahipa was the son of minister Salakya, the author of
Sabdavilasa. Both father and son were learned scholars and ministers in
different courts, That there was considerable Mterary activity at Idar in this
age can be also gleaned from tbe fact that the Jaina monk Gunparatna sari
composed his Kriyaratnasamuccaya in Idar in V,S. 1466 = AD. 1400, There
seem to have been Jaina manuscripts libraries here from olden days ; at
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preseat there are two Bhandaras, one Digambara and the other Svetambara;
the §vetambara collection has a well-known palm-leaf manuseript with
illustrations, painted in c. 14th century A.D. The Digambara collection also
contains some illustrated manuscripts, recently discovered by Shrimati Sarayu
Doshi, which go to prove continued and considerable art activity at Tdar
even in the fifteenth and sixteenth centurics,

It may further be noted that Mahspa the author of Anekarthe-Tilaka
( Koéa)* can now be identified with confidence with Mabipa, the author of
Sabda-Ratngkara ot Mahipakosa referred to above. At the end of the
Anekartha—Tilaka we find the following verse.

ANargaT: qewatEr g

AT g8 AEleTHe  dMEaRd ¥ 7|
dqoteq zdsas: aufe RERd oo

7 gEfAsar AusteReagd: w4 R23 1P

The editor of Anckartha Tilakae, in his Introduction, has missed the
real name of the father of Mahipa. He writes : “In the verse, he (i, e.
Mahipa) states that he was the son of Soma (or of Lunar Race) and that
his mother’s name was Saubhagyadevi™®, Now we can see that the father
of Mahipa was Salaksa-Saciva (i. e. Minister Salaksa) born of Soma (ie.
son of Soma or of Lunar Race). It seems that Salaksa was called Sarasvati-
kanthsbharana (Vakkanthabhusankabhrt).

M.M. Patkar the editor of Anekartha-Tilaka, has shown that the
carliest ms, utilised by him was copied in Samvat 1490 = 1434 A.D, He
ajso notes that Stein (in Cat. of Kashmir and Jammu mss. p.52) records
the date of composition of Anekartha-tilaka as Sarivat 1430 = A.D. 1374,
on the basis of a ms. existing in the library at Jammu,

Since the known date of composition of Sabdavilasa by Minister
Salaksa the father of Mahipa is 1365 A,D., it is not unlikely that Mahipa
composed his Anekartha-Tilaka in c. 1374 AD. and the Sabda—Ratnakara
or Makipakosa in about 1375 A.D, or even little later, but it is certain that
Mahipagkosa was composed before 1436 A. D, and the Anekartha-Tilakg
before 1434 A.D..

It is important to note that according to the Yavanenmamamala of
Salaksa referred to above, some more pirts of Rudramahzalaya were in situ
around A. D. 1365,

4. Anekartha-Tilaka of Mahipa, Critically edited by Madhukar Mangesh Patkar, publ,
by the Deccan College Post Graduate Research Inslitute, Poona (1947).
Anekidrtha-Tilaka, n, 88,

6, Ibid. Intro, p. 2,

o



FRESH LIGHT ON BHAMAHA-VIVARANA

V. M. Kulkarni

Till recently Udbhata’s commentary on the Karpalarmkara of Bhamaha,
generally known as Bhamaha—zivarana (BY) was presumed to have been lost
beyond recovery. In 1962, however, Gnoli published some fragments from
this commentary'. Gnoli’s identification of his publication with BV. was
doubted by Dr. Raghavan.2 In his paper on Punaruktavadabhasa? Di. K.
Krishnamoorthy came to the conclusion that the published fragments do
represent the genwine Bhamaha~vivarana of Udbhaia himself,

The study of Kalpalatavivekat* (KLV), however, throws some interesting
light on this controversy, and goes a long way in support of Gnoli’s claims.
Numerous passages of the commentary published by Gnoli are, beyond any
shadow of doubt, the source of numerous passagss in KLV. They shed
abundant light on some of the obscure, ambiguous and koolty verses in
chapter V (Nyayanirnaya) of Bhamaha's Kavyalashkara. It borrows most of
the passages from BV when treating of dosas. A good many of its prattkas,
referring to Bhamaha’s text, present variant readings from the printed texts.
Some of them are convincingly genuine readings. The text of BV bristles
with uncertain and doubtful readings; it is often mutilated as syllables,
words, phrases and occasionally sentences are parily or entirely lost. I quote
below about a dozen passages from KLV which throw light on and render
the corresponding passages from BV intelligible.

(1) Fr. 16 (a) 11 2-8 : These lines which treat of anyartha dosa
(Bhamaha I, 40} could be restored with the help of the following passage
from KLV3 :

1} Udbhata’s commeatary on the Kavyalamkara of Bhimaha, Roma, Istitute Italiano
per 11 Medio Ed Estremo Oriente, 1962,

2) Presidential Address, The Twenty—first All India Oriental Conference, Srinagar,
October, 1961.

3) Punaruktavadabhasa and Genuineness of the published Fragments from Udbhata’s
Bhamahavivarana, The Journal of the Karnatak University VIH. 1964.

4) L. D. Series No. 17, Lalbhai Dalpatbhai Bharatiya Sanskriti Vidya.mandira,
Ahmedabad - 9.

5) Vide p 7 1 17-28.
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9 N wedRsuraain: | REramdsomeEd an A

¥ ATEFEANAFOLAT R | g9 A

“IrEnivaRy: wEn ATt ARy [qEeey 0.0 9)] iy
fqat g maleah sfagessn, a9 9 oRidageEIrERT | o
e q SASITANT & [MeadIIHAST 13T A §95 AR —-.... ST
AR | e it 2fd | “o19 Swankey” [Mife-g-9w] 2t aEm |
fganR g A T30 gAmE Ry uaami fogy | fed = f@
Rz | Bevl 9 59 neRaTegat Siem afrgq 1 quaor 9%
afgsrd: g aE@sT weRvesni: |

(2) Fr. 19 11 5-8 : The commentator, when commenting on Bhamaha
11. 8 trcats of the figure Punarukradhasa® and distinguishes it from Yomaka
and Laganuprasa, The following extract from KLV is based on these lines

- of BY ;

RO | QOO SEAAGET AL Be gAewmrare e
Fregd, ) T gAen amkR | o aratiRsh arddiagy
BEAISTITE: IAHACHA ANFEEE a TN JAEHITE:, F9
¥ erEmE-EgRn W | gEesnrEal wraredsiseaara-
A aeaEEEAAsl  Adwamy AR BT Sararieige
d 9ZINT FAd | AT UT | JACHWAY IIAISIAA: FIUAE-
ZR0T T AAFATRA WINCIART 95 FArAHAR: (-1, (<5 . R9—
7. 3¢9 4, 3.

(3) Fr. 27 a 11 3-4 : In the context of Bhamaha i{. 43 the commen-
tator endeavours to show that the upama-dess, called Hinata, is, really spea-

king, no defect at all. The following passage from KLV which is, no doubt,
adopted from BV makes these lines inteiligibl: to a great extent :

Fragr ..o Feewag | SwAERda: gy
Y gANAAR a1 ) I@3 ar A Wl qrgmEeigiRe-
T gredaiit sBF | INg epibEeE—wd ador  [ame
(.91] I | o, A A WEAEER A SR Q9
ccor i —9. R84, 4, w9, R8¢ 4, ¢

) Read in this connection Prof, Krishnamoorthy's paper, mentioned in fin, 3; supra,
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Gnoli has correctly hit on the right reading vik/padvayain his f.n, 2 (p. 25).

(4) Fr. 39 (b) 11 6-7 : Gnoli discusses this passage in his Introduc-
tton (p. XXXVI, paragraph no, d where he mentions this Fragment twice
as fr. no 27, which is clearly an error. The topic, discussed here, is
about the figure ilista (that is flesa), A perusal of this entire fragment
produces a strong impression that the commentator has introduced here a
discussion of the famous doctrine ‘Arthabhedena tavat iabda bhidyante.’ For
restoring these lines the following passages from (Hemacandra’s) Kaoyanu-

tasana and Kalpalataviveka should prove useful : ge‘aﬁqﬁglﬁ rHTAH-
TSR | A7 gredlpismanRamEan Ry FYAAAI T —
TEEEd 9 WL gugaa 4 @A (" — p. 299 11, 14-17. And,
HRITA: ... ar [ VL arErgaren ar ] gfr
EEFAN L LERID I SRR eIt S LA o CE R E LN R e
TEIadREET T SRR (— p. 258 1. 3-7.

The two lines of the fragment when restored would read as : g
MEEFAHATAENONAN T ITgIAANFA  WaIska ax araanyl-

U | IISFOeaY IFArFaY A1 AEaergd |

(5) Fr. 45 (b) 11 5-6 : The commentator intends Lhis passags to
serve as an iatroduction to Bhamaha V.2. [n a corresponding passage from
KLV we have ail the words of this fragment in tact, which fact clearly
indicates that thz author of KLV has adopted the passage from BV. The
passage runs as follows :

A fxfafy gratagragamara Banaq | gdfgragadan

B FEA9UEHT % OFUST DEEEET AITAE—{1Aq
[ Bbamaha V, 2
(6) Fr. 47 (a) : The text of this fragment is, on the whole, quite inte-
iligible, This fragment may, however, be read with profit along with KLV

(pp- 57-593). A fow expressions a1l lines of this Fr., how:ver, nzed correc-
tion :

12 giEqi® X x x should be read as EgmdsARHAIRS ofgs..
FAFEE |

7) In the Saiketa commentary of Manikyacandra on Kavyaprakasa we have almost
an identical passage in the same context. Probably they have adopted the
quotation from a common source and this source was possibly the Biamaha-
vivaragxa.

8) vide KLV p, 57 1. 18,
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1 3+ should be read as GURGHST A1 IACIGER T: G\ T @
q | 8% 9 F oG9 | agRead:’ |

15 : grarafie GeREEaGHay from this line should be read as
amrafg dafgigeipar? |
1 8 : should be read as § 6%{@@#{]‘5’-3’&1 ﬁ'ﬂiTﬁTlﬁﬁaﬂiﬁ BEH—

grgar 1\ V. 25 |1 gl A @iwar wgart x [
(7) Fr. 50 (a) 11 2-3 : This passage is easy to restore with the help
of the following passage from KLV :

@ e a? g | afgsafcay: | @ & odrEs
g e | % Zn IR | oY gwEr 3@ | ¥ g =
Guags 9 FeEAR G g FAdranmanaRaETaaga
SAT9E QTR FATNRTIRATIEAAAAA FehE@qa:™ |

(8) Fr. 50 (a) 16 : The following passage from KLV!? throws some
light on this line :

aguREAfg | sw @y franfiaaearay T ) SR
29 gEWAT gEed A=A, SR g qolfaeeEd | sl g
‘R 71 FerTagTion”ard) RragRiaaS fad, qq sageer-
qaaAIse 4 R |

(9) Fr. 53 (a) 17 : Toe following liae from KLV should help us in
restoring this line

INAFAANGEITT  Freamaigagma ..., |

When restored it would read : grg@IATIIIATA | ‘a%gr:?[ i’
gfay AaEmeaaiftsamEda: |

(10) Fr. 50 (a) 18 : The following passtage from KLV!5 throws some
light on this live: 7 wARY @%0 ‘“‘Ggfd @ F=TRN" garra)
HFA 4 H9Y | agAERAAEt FANREFIerE gRyEraag-
arFerEERE |

9) Vide KLV p. 57 1I, 21-2%
10) Vide KLV p. 57 1, 22 11) vide KLV p. 58 Il 23-24,
12) Vide p. 70 1. 4-7.
13) Vide p. 70 il 8-11.
14) Videp. 711, L.
15) P, 70 Il 18-1%
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The line “Eigﬁi} ________ " forms a quarter of a stanza; possibly the stanza

occurs in the poem Hayagrivavadha, now lost.1é
(11) Fr. 50 (a) 11 3-5 : These lines are easy to restore with the help
of the following passage from KLV!7 :

P g FRU ErAaTAeearE 3E q fhaa | gaERegRaent
Tggt WA | WA FREd arEEAeaTe: 9edaeaagiHadd-
gid | 799 fRay gaFgageEsl arqEdetamaiRg Rk aar
BY P W | AUE TEIRIOGETEO | UART aRaa—dTiE 3F |

These numerous passages, which have their source in ‘“‘Udbhata’s Com-
mentary on The Kavyalamkara of Bhamaha” clearly suggest that Bhamaha-
vivarana itself must have been ready at hand for the author of KLVis,

Finally, T refer to one passage from KLV which unambiguously corro-
borates this inference. The author of KLV (pp 70-71) comments at length
on Bhamaha V. 56, In this comment we read :

“agmT—
g ATy eegEeEE: Al |
I FAASAA FASEET A || 3R |
Feas fATUradT STWFIWITEiETer arafaRanii faga-
2N q7 argeArfauran | g FEoEdr ...,

Now, the quotation “ivaderapratitapi” ete. is found introduced in his Laghuy-
riti (p.29, Banhaut’s edition) by Pratibarenduraja with the words “tadahub.’
The author of KLV ideatifies this quotation as originating from vizaranaks,
j.e. Udbhaia, the author of (Bhamaha-)Vivarana and thus indicating that
he must have had Bhamaha-vivarana in front of him,

16) This surmise is based on the context supplied by KLV (p. T8 1. 5-13) : On a
festive occasions Hayagriva sends his son to briog Narakisura with him, He
goes to his capital but learns from the subjects of Narakasura’s death at Krsna's
hands, and his daughter's departure to forest on account of her bereavement. He
then proceeds to meet her in the forest with a view to offering condolences to
her; seeing her practising austerities he is struck with love and points out the
great disparity petween her tender youthful body fit for love’s joy and her
hard penance.

But there is one serious difficulty which prevents us from making such a
surmise. And it is the metre in which the two verses ( 1 aaﬁ’-ﬁ,,_ etc and ij

:[q—'qq'ﬁq’ etc on p. 18) are composed. The quarter, however, unmistakably,

reveals the influence of Kaliddsa (Kumdarasambhava, canto v, 4),

17y p. 711, 9-12,

13) So it was to Hemacandra who quotes some passages from it, For a contrary
view, however, vide Kane's History of Sanskrit Poetics (p. 127, 1951 ed),



IN THE VESTIBULES OF KARMA
T. G. Kaighatgi

I. #The sage Jabali turned round and looked at me’ said the parrot
Vaisampayana skilled in the Sastras, “with an effort to recognise something
that he had known before spoke gently thus ‘this one too is reaping the
fruits of his own misconduct,” The Kadambari is a story of action and their
froifs in the successive lives of living beings. Yajodharacarita presents a story
of Yasodhara and his mother Candramati who suffered the effects of their
misconduct in a series of births, The sage Sudatta said Yasodhara and
his mother had to undergo countless suffering in successive births for having
sacrificed a cock made of ilour paste, Similar stories bound in ecariier Jaina
romances like Semaraiccakaha. 1n the Buddhist literature we get narratives
of this type. It is reported that the Buddha described the previous life forms
of men closely connected with him. The Buddha, as the Bodhisattva, passed
through numercus previous births, as a lion, and Sumedha. The Pali canon
relates ap account of a Brahmin, who was able lo assess by seeing only
the skull of a being, where his previous possessor was reborn.”! Apart from
the interest in these accounts from the point of view of romance and litera-
ture, they present a deep-rooted concept of man, his actions and his destiny,
The concept of Karma and rebirth have been woven in the very texture of
Indian thought and society.

It appears that such prophecies of Karma and consequent rebirths were
pronounced by iantuition. It is not only in India we have such experiences,
but there are evidences to show that the beliefs in future births existed in
other people like the Greeks and the Jews.

The belief in life after death has been present in varying forms in the
writings of Khalil Gibran, The early stories indicate a belief in the doctrine
of reincarnation that seems more than a literary device. In the Nymph of
the Valley there is a story of two lovers who meet again after two thousand
years in the ruins of the Astarte.? But [ater, Gibran joined the Neopiatonists
in their belief in the return of the individual soul to God.

Karma and rebirth are the basic concepts which cannot be considered
in isclation., The two concepts present achain of causaticn, perhaps two sides
of the same coin. The two have been woven in the texture of Indian belief,
The stories concerning Karma and rebirth in literature and mythology present
the foundation of Indjan thought and society. *“The common feature of all
the religious systems of India is the dogma of retribution, causality of the

1. W. Geiger : Samyutta Nikaya Part 1. p. 289
2. A tear and smile ; Introduction by Robert Hilager,
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deed (Karma) and conditioned by this, the beginniugless chain existences
following one another, ¥

Life in this planet is inexplicable in many ways, Happiness and misery
are facts of life, Fleeting moments of joy are interspersed by moments of
pain. In his Sermon at Banaras the Buddha said to his disciples that the first
noble truth is the tyranny of pain, «“Birth is painful, decay is painful, disease is
painful, death is painful, union with the unpleasant is painful, painful is the
separation from the pleasant™ ¢ What think, ye disciples whether is more,
the water which is in the four great oceans or the tears which have flown
from you and have been shed by you while you strayed and wandered on
this long pilgrimage’. Kant while refuting the optimism of Leibniz, said
“Would any man of sound understanding who has lived long enough and
has meditated on the worth of human existence care to go again through
life’s poor play...?* Schopenhauer was exasperated with the false optimism
of the modern philosophers, as man is essentially a creature of pain. Life is
but a pendulm swinging between pain and pleasure, desire and boredom.
Happiness is negative state and only positive state is pain. In such a sche-
me of things there is no place for hope. But there were others who saw that
the world is a pleasure garden. And man is the central figure in the drama
of life, With Robert Browning they said that <God is in heaven and all ig
right with the world.” These are the alternating empbases on life and its
vicissitudes.

Happiness and misery are distributed in equal ways, some are happy
and some miscrable. All seek the pleasant things of life, but only some get
them while others eat the bitter fruits. Very often we find good men suffer
while evil men prosper in this life. King Hariicandra sufiered untold misery
for his truthfulness. The book of job presemt the life of Job which is at once
noble and piognantly miserble, In modern society incorruptible men suffer
immensely and the dishonest prosper. This kind of personal and social ine-
qualities have been a perennial problem of provident and social injustice.

Attempis have been made to find suitable philosophical solutions to this
problem. In the garden of Edan Eve ate the fruit of knowledge that was
man's first disobedience ‘and the fruit of that forbidden tree whose mortal
taste brought death into this world and all our woe'.s

3. Glasenapp : Immortality and Salvation in Indian Religion : Trans. E. F, ], Payne
(Sushila Gupta 1964) Author’s Preface,

4. Oldenberg : Buddha, pp. 216-11.
5. Kant : Failure of every philosophical attempts in Theodicy ; Article,
6. Milton (Johu) : Paradise Lost 1
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Fatalists have tried to explain away the problem by referring to fate,
The moving finger having writ moves on and not a word can be changed
of it.

“And that inverted Bowl we called the sky,
Lift not thy hand to it for help - for It
Rolls as impotently ou as Thou or 17

“Yes, the first Morning of Creation wrote
What the Last Dawn of Reckoning shall read.”?

There are philosophers who have made: both physical and moral evil,
from the highest point of view, nonexistent The Universe is perfect and
everything is good in so far as ‘it exists, as Augustine put it, Spinoza
identified reality with perfection, Regarded sub specie eternitatis every-
thing is good. To Hepgel also evil is unreal existing from partial point
of view.

But all such theories of evil considering it as uoreal cannot satisfy the
craving minds of the individuals who do suffer and suffer vnequally, ““Pain
is a terrible reality to him who experiences it, and the hipher point of view
of philosophic wisdom is untrue to facts if' it ignores the experienced reality
of pain,”s There were others who blinked at the misery of life and its ine-
qualities in the quietistic optimism, as in the attitude of Robert Browing.
Attempts were also made to relieve God of the responsibilities for evil by the
Duoalistic theory of making good and evil independent co-eternal realities.
Philosophic justification of evil has come from another side, Evil is favour
to the sauce and

“Qur sincerest laughter,
With some pain is wrought”

And “Mere enjoyment is not our adequate end of creative purpose, nor
is God (if there be a God) to be thought of as a kind of Santa clause whose
one business is 1o make his creatives happy”.®* “Do you not see”, asked
Keats, <“how mnecessary a world of pain and trouble is to school an intelli-
gence and to make a soul ?” To the question why one man has to suffer
for another’s wrong doing, *we can only say that this seems to enhance mora-
lity, for it tends to bind men together in the bonds of social solidarity and
helps them to realise that the life of all is involved in the life of each,s
Christianity has set the symbol of vicarious suffering, But the problem of

7. Rubaiyat of Omar Khayyam L II L III,

8. Miall Edward : Philosophy of Religion (Progressive Publication, 1953), pp. 245.
9. Ibid.

10, 1Ibid.
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moral evil associated with physical evil has been a mystery and attempts to
solve this mystery have not all been satisfactory. Why shoud the Good suffer
and evil prosper. We do not know,

The theories of accident and Necessiiy (Niativada) have failed to satisfy
the enquiring minds, The advancement of ewmpirical knowledge in the field
of sciences has given command over nature but has not pointed to any
solution of the problem. We may have to say with O.nar Khayyam :

“Myself when young did eagerly frequent Doctor and Saint, aud heard
great Argument About it and about but ever more came by the same
door as in 1 went.”

If we survey the ancient Indian thought, the doctrine of Karma has been
suggested as a possible solution to this problem and it is intimately conn-
ected with the doctrine of the reincarnation of soul. It is, therefore, necessary
fo study the problem of unequal distributicn of misery and happiness in
this life in the light of this theory and to see whether we can justify the
ways of maa to man and of God to man,

There are evidences to show that belief in future birth existed in other
people like the Greek and the Jewish People

Karma and rebirth are the two concepts which cannot be considered
by themselves in isolation, The two are causally connected. They present
the foundation of Indian thought and Society. *The common basis of all
the religious systems of India is the dogma of retribution, casuality of the
deed (Karma) and conditioned by this the beginningless chain of existence
following one another.”’1! “The notion of retribution governs all the great
metaphysical systems in India so much, that Indian authors see in it the
common fundamental assumption of every religious world view in general.
For all the great Indian systems Kaima is foundational principle operating
in the universe and isthe driving force that keeps every individual existence
permanently at work. The Indian systems of Philosophy could explain the
mystery of the inequality of existence and all that is enigmatic in existence
by the comcept of Xarma.

«Oh Gautama, just as a sprout has a seed for its Aefu, as there is a
hetu for happiness and misery; since it is a Karya. That heix is the Karma 4%
“Mysery comes in unequal ways; this difference cannot be without any hetu
whick is not seen. This very unseen hein i3 Karma, ™13

In the Aahzbhrata there is emphasis on the force of Karma, The U pani-
sads have eavisaged a theory that all creatures are bound by Karma and

11, Glmgnrq:»;:—mmartality and Salvation in Indian Religions. p. 28.

18. Vilesavatyakabhzsya :Gapadharavada 1611-12 and commentary,

13, Ibid.
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are released by wisdom 11 Some times Karma of the fore—fathers affects even
their descendents.??

The doctrine of Karma is one of the most significant tenets of Indian
thought, It has profoundly influenced the life and thought of the people in
India.ls [t is the basal pre-supposition of Hinduism, Jainism and Buddhism,
“One finds an vnanswerable truth in the theory of Karma, - not necessarily
in the form the ancients gave to it, but in the idea at its centre, — which
at once strikes the mind and commands the assent of the understanding.
Nor does the austerer reason, distrustful of first impressions aund critica) of
plausible solutions, find after the severest:scrutiny that the more superficial
understanding, the porter at the pateways of our mentality, has been decei-
ved into admitting a tinsel guest, a false claimant into our massion of know-
ledge. There is a solidity at once of philosophic and of practical truth
supporting the idea, a bed—rock of the deepest universal undeniable verities
against which the humaa miod must always come up in its fathomings of
the fathomless ; in this way indeed does the world deal with us, there is a
law here which does so make itself felt and against which all our egoistic
ignorance and self-will and violence dashes up in the end, asthe old Greek
poet said of the haughty isolence and prosperous pride of man, against the
very foundation of the throne of Zeus, the marble feet of Themis, the adam-
antine bust of Ananke, There is the secret of an eternal factor, the base
of the vachanging action of the just and truthful pods, decanam dhrusavra-
tam, in the self-sufficient and impartial law of Karma.?

As man sows, so does he reap. Qur actions have their effects, These
effects cannot be destrayed. They have to be experienced and exhausted, If
we cannot exhaust the effect of our actions in this life,’'we have to complete
the cycle of births and deaths to earn the fruits of all that we have doune.
No man inherits the good or evil of another man, The doctrine of Karma
is thus closely associated with the reincarnation of soul. Every evil deed
must be expiated and every good deed must be rewarded. If it is not pos-
sible to reap the fruits in one single empirical existence, it must be experi-
enced on earth in a fresh incarnation, Plato has made a reference to this
theory in the Laws perhaps under the influence of Orphic mysticism, and
refers to the tradition which is ficmiy believed by many, and has been
received from those who are learned in the mysteries!s In Indian thought,
the doctrine of Karma has been developed on philosophical and scientific

14. “Karmand badhyate jantua vidyayd tu pramucyate.”

15. Santi Parva. 240

16. Cave (Sedney) : Living Religions of the East. p, 31

17. Aurobinde : The Problem of Rebirth, (Pondicherry, 1952), p. 84.
18. 1Ibid. p. 89
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bases. “This truth of Karma has been always recognised in the East inone
form or else in another; but {o the Buddhists belongs the credit of having
given to it the clearest and fullest universal cnunciation and the most insis-
tent importance. In the West, too, the idea has constantly recurred, but in
external, in fragmentary glimpses, as the reccguition of a pragmatic truth of
experience, and most as an ordered ethical law or fatality set over against
the self-will and strength of man,”’%® The Jainas have developed the doctrine
of Karma on a scienlific basis.

Karma etymologically means whatever is done, any activity, It got
associated with the after-cffects of action, both physical and mental, Every
Jiva (living being) s constantly active, expressinz the activity in the three
fold functions of body, speach and mind. 1t leaves behind traces of after—
effecis in the physical and psychic forms. Every action, word or thought
produces, besides its visible, invisible and transcendent effects. It produces
under certain conditions potential energies which forge the physical effects
in the form of reward or punishment, As in the case of a bond which
continues to.operate until, but loses its validity on, the repayment of the
capital; so does the invisible effect of an action remain in potential
form afier the visible effect has disappeared. Actions performed ia this life
would be the causes.?0 And the present fife is the result ofaction; performed
in previous lives So is the:chain of life connected in the series of actions
and their effects realised, The Karma doctrine invojves the idea of eternal
metempsychosis.

Karl Potter in his Presuppositions of Indian Philosophies?! has tried to
interpret Karma as a form of habit. Human being faces challenges from
many sides which have to be met by birth, social action and by the appli-
cation of scientific techniques in ordsr to be free from the bondage in life.
But the more subtle chailenges lie underneath the surface, and arise from
habits themselves, which continue after the conditions that engender them
have been removed, and which engender new habits which in turn must be
removed somehow. This round of habits breeding habbits is a part of what
is called in Sanskrit Samsara, the wheel of birth, which is governed by
Karma, the habits themselves. Karma is described in the Jaina Philosophy
as a kind of dirt which accretes to the otherwise pure jivg by virtue of
one’s actions. In the Bhagavadgua the dirt is described as of three kinds :
“one may think of these as types of habits,”*22 [ have not been able to

19, Ibid p. 85

20. Glasenapp (Von H.) : The Doctrine of Karma in Jaina Philosophy. (German
Edition, 1942) Freface.

2\, Presuppositions of Indian Philosophies. {Prentice Hall, 1963),

22, 1Ibid,
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understand how Potter interprets Karma as a type of habit, Psychologists
tell us that habit is a learned activity that has become almost automatic,
and habit has the same relation to learning as the secondary aumtomatic
reaction has to the reflexes. The fanction of habit is to simplify the move-
ments required to achieve a given result, to make the actions more accurate
and to diminjsh fatigue, because we have a structure weak cnough to yield
to an influence but strong enough not to yield atonce, Karma is least to be
considered as habit in this sense, 1 cannot understand Potter's interpretation.
T can only say one must be steeped in the Indian tradition in order to
understand the nature and significance of Karma,

C. }. Jung, while distinguishing, Personal and the Collective Unconscious,
hints at the possibility of comparing the archetypes of the Coliective Uncons-
cious to the Karma in Indian thought, The Collective Unconscious stands
for the objective psyche, The personal layer ends at the earliest memories
of infancy, but the collective layer comprises the pre-infantile period that
{s the residue of ancestral life. The force of Karma works implicitly and
determines the nature and development of personality. The Karma aspect
is essential to the deeper understanding of the nature of an archetype.2s
Although it is possible to say that Karma has essentially a reference to
individual differences and hence a personal acqisition, yet each individual
has a common heritage which he shares with the community and which
shapes his being. The archetypes refer to the common beritage, To this extent
they refer to the Karma aspect. However, Jung was primarily concerned
with interpretation of dreams and fantasies in presenting his theory of the
Collective Unconscious. ‘Had he developed the archetypes of the collective
unconscious, he would have reached the doctrine of Karma, the store—house
of the physical and psychical effects of the past,2¢

Fundamentally, <“the meaning of Karma is that ajl existence is the
working of a universal Energy, a process and an action and & building of
things by that action, - an unbuilding too, but as a step to farther building,
- that all is a continuous chain in which every one link is bound in-
dissolubly to the past infinity of numberless links, and the whole governed
by fixed relations, by a fixed association of cause and effect, present act-
jon the result of past action as future action will be the result of
present action, all cause a working of energy and all effect too a working
of energy”. The moral significance is that all our existence is a putting out
of an energy which is in us and by which we are made and as is the nature
of the energy which is put forth as cause, so shall be that of the energy

23, Jung (C J.) : Essays in Analytical Psychology (Personal and Collective or
Transcendental Unconscious) p. 76. Footnote,
24. Radhakrishnan (3) : Indian Philosophy. Vol. L. (1941). pp, 109-110,
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which returns as effect, that this is the universal law and nothing in the
world can, being of and in our world, escape from its governing incidence
That is the philosophical reality of the theory of Karma, and that too is
the way of seeing which has been developed by physical science.2s

IL It is difficult to say when and where the concept of Karma origi-
nated in India, Some traced the origin of Karma in the principle of Ria.
Rla is the cosmic principle. It prevades the whole world, and gods and men
must obey it. It is the anticipation of the law of Karma,K The concept of
Rta must have been originally suggested by the regularity of the movement
of the sun and the moon and the uniformity in the phenomenal world, The
vedic Rgis think that Ree exists before the manifestation of all phenomena,
“The Maruts come from the seat of the Rea.” Vignu is the embryo of the
Rta, and heaven and earth are what they are by reason of Reg. It is diffi-
cult to say that Karma must have originated from Ra. The doctrine of
Karma does not appear in the old hymns of the Rgveda. The vedic seers
were mainly interested in the good of this life; and when death came they
went the way of their fathers to the world where Yama, the first to die,
ruled, The doctrine must have developed against a number of other doctrines
about creation. Some regarded time as the dominant factor of creation.
Others believe in nature (Svabhava) as the prominent factor, There were
other theories as well. Some, like the Jainas, rejected these views and said
that even time and Svebhéva are determined by Karma.ze

The concept of Karma must have existed atleast a thousand years,
before the beginning of the Christian era and has since become the basis
and centre of religions.2? It is probable that Karma and Rebirth must have
been pre-Aryan doctrines which were important in the Sramana culture and
later assimilated in the Aryan thought by the time the Upanisads were
clearly formulated,

The [ndian view of Karma was doubtless of non-Aryan provinance and
it was a kind of natural law,2s

The doctrine of Karma for the first time appears in the Upanisad and
was considered a secret doctrine conveyed only to the initiates, 2 It is pos-
sible that the concept of Karma was taken over from the pre-Aryan inhabi-
tants of India, as it has been established that a high culture existed in the
25. Sri Aurcbindo : The Problem of Rebirth, pp. 85-B6.

26. Tatia (N) : Studies in Jaina Philosophy (1951) p. 220.

27, Glassenapp (Von H.) : The Dhctrine of Karma in Jaina Philosophy. Pregace to
the German Edn.

28, Ninian Smart 1 Doctrine & Argument in  indian Philosophy (Allen & Unmin

1964) p. 163.

29, By. Upanmisad 3. 2. 13
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Indus Valley before the invasion of the Aryan conquerors, “Therefore a
hypothesis could be advanced that the Indo-Aryans arrived at their doctrine
of metempsychosis in a manner similar to that of the Celtic Druids who
also appear to have taken it over as a sacred doctrine from the pre-Aryan
people.”’3 Karma was closely associated with the doctrine of reincarnation
of soul, With the gradual emphasis of asceticism under the influence of
Sramana culture, came the awareness of one’s responsibility, here and here-
after. Karma was linked up with the doctrine of reincarnation of soul.
However, Karma doctrine has bsen widely accepted in the ancient
Indian thought except by the Carsake. Karma theory has been expressed in
a variety of ways from the most extreme realism which regards Karma as
a complexity of material particles infecting the soul to the most extreme
idealism, where it is a species of newly produced invisible force, in its
highest unreal, In the Sanyasa Upanisad we are told that jieas are bound by
Karma 3 A man becomes good by good deeds and bad by bad deeds.3:
And while we thus live we fetter ourselves with the effects of our deeds. In
the Mahabharaia the emphasis is on the force of Karma. Of the three kinds
of Karma, Prarabdha, Seficita and Agami, mentioned in the Bhagavadgita,
Agami and Sancita can be overcome, Karma theory was gradually being
developed in the Brhadaranyaka and other Upanjsads. It has received promi-
nence in the Mahabharata, However fast man proceeds, the Karma of the
past life always follows, It is there when he sleeps, when he gets up and
when he walks abont. He has to experience the fruits of the Karma of the
actions,® Karma is accreted doe to wasgna and vasana is created and in-
tensified due to the force of Karma; and there is thus the beginningless
cycle of causation.®® Karma as the after—effect of action has been intimately
linked up with the Karma as action, as the effects of action have been
primarily referred to the actions of the individuals. Manu has divided the
actions of men into bodily (kayika), verbal (vacika) and mental (manasika)
as, for instance, murder and threat are kzyike, speaking untruth is vacika
and desiring wealth of another is manasika 35 Karma as act has also been
differentiated as sattvika (right), rgjasa (charged with emotions) and tamasa
(ignorant). But regarding the effects of action Karma gets saficita, prarabdha
and agami distinctions, The distinction between saficite (accumulated), prarab-
dha (operating) and ggami (in future) is also important., Saficita has to be

30, Glasenapp (Von H.) : Immortality and Salvation in Indian Religions (Sushil
Gupta, 1961) p. 22,

31, Sanyasa Upanisad, ii. 18,

32, Br. Upanisad, iii. 2, 13,

33, Santi Parva, 181.

34. Ibijd. 211.
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exhausted and it cannot be experienced at once as some portion of it may
bear bad and some good effects. For instance, some may produce effect in
the ‘searga’ and some in the ‘naraka’ and therefore they have to be experien-
ced at different times ; but all that Karma has to be exbausted, That part
of the Saficita Karma which begins to operate is called ‘Prarabdha Karma’'.
The Vedanta sutra mentions the distinction between prarabdha and anarabdha
karya. The Karma which has started operating and which an individual bas
brought with him out of Sancita needs to bs exhausted. The anarabdhe Kaerma
can be destroyed by jiana, However, one who has attained jrana has also
to await till the prarabdha Karma that he brought with him at the time of
birth gets completely exhausted, But if he forcibly decides to give up his
life before the prarbdha Karma is exhausted he has to be reborn to exper-
ience the fruits of the remaining karma,s¢

In Buddhism there is no substance as soul. What transmigrates is not
a person but his Karma.3” When the series of mental states which constitu-
tes the self resulting from a chain of acts ends, there would still be some
acts and their effects which continue and the wifrana projects into the future
due to the force of the effects of Karma. The Buddhists distinguish acts
accompanied by asrave (impure acts} from pure acts which are not accom-
paaied by afrave. Samsara is the effect of Karma, Qur present happiness
and misery are the fruits of what we have done in the past. Operation of
Karma can be considered as a principle of moral life, as a force limiting
and particularising personality and as a principle of conservation of energy
in the physical world, Buddhism also accepts the principle that inequalities
in life are due to the accretion and operation of Karma in individuals, In
the Milinda Panha “venerable Nagasena”, asked the king, “why are men
'not all alike, but some short-lived and some long, some sickly and some
heaithy, some weak and some strong, some poor and some rich, some base
and some noble, some stupid and some clever ... ?”

“Why, your majesty”, replied the Elder, “are not all plants alike, but
some astringent, some salty, some pungent, some sour, and some sweet .., ?”

suppose, your Reverence, Because they come from different seeds.’
«] p y R , B they fi different seeds.”

“And so it is with men! They are not alike because of different Karmas,
As the Lord said <Beings each have their own Karma., They are born
throogh karma, they become members of tribes and families through Karma,
each is ruled by Karma, it is Karma that divides them into high and

R

low.
“Very good, your Reverence |73

36. Vedanta Sutra. 4.1, 13-15.
37. Abhidhamma Kota Bhiasya. iii. 24.
38, Milinda Parhi (Trenckner), p. 65.
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In Buddhism Karma has an extensive function as it determines not
only his individual qualities, the circumstances of his life and fate, but
also creates an external world fo be experienced by the being in question.?
According to Sarvitsiivadins, the sup, the mountains and the rivers are only
contents of my consciousness determined by Karma., Not only the fate of
all earthly communities but those of an entire world system are determined
by the Karma of all the apparent individuals who were born in it.40
The fruits of retribution of acts include not only the sensation but also
everything that determines sensation, Three kinds of acts produce agree-
able (swkha-vedaniya), disagreeable (du.hkha)'and indifferent sensations. Simi-
larly, some acts produce immediate effects because their retribution cannot
be interrupted by an act allowing the fruit in amother existence as, for
instance, matricide, patricide and murder of an arhat etc, In other cases
the retribution may be arrested by an acguisition of spiritual stage called
ksanti (patience), gnagami (quality of a saint) and arhatship. An existence is
projected or caused by Karma and human existence cannot be projected
except by good Karma. The fruits of Karma may be of general kind as
for instance towards the end of a cosmic period (antarakalpa) plants are
crushed by rains and stones and they bear little fruits., The creation of
Karm is the result of Karma.

The idea of the pollution of the soul due to karma has been largely
allegorical in other religious philosophies in India, while the Jainas <have
adopted it in the real sense of the word’ and have worked out into an
original system.+t The Jaina conception of Karma must have been
completely developed after a thousand years of Mahavira’s nairvans. The
Sthananga, Ultaradhyayanesitra and the Bhagavatisutra contain general outline
of the doctrine and the details have been worked out in the Karmagrantha,
Pancasangraha  and the Karmaprakyti, In working out the details, there
have been two schools of thought i) Agamika and i) Karmagranthika,

Jainism 1s, in a sense, dualistic. The uaiverse is constituted of the
two fundamental categories : Jwa (living) and gjwa (non-living); soul (jiua)
has been described from the noumenal and the phenomenal points of view.
From the pure and ultimate point of view, jiza is pure and perfect, Tt is
characterised by upayoga, the hormic energy. It is simple and without
parts. It is immaterial and formless.42 It is characterised by cetana. It
is pure consciousness. From the phenomenal point of view jwa is decribed
as possessing four pranas. It is the lord (prabhu), limited to his body

39, Yamakami Sogen : Systems of Buddhist Philesophy. (1912), pp. 50-66.
40. Glasenapp. Immortality and Salvation in Indian Religion. p. 29,

41, Glasenapp (Voun H.} : The Doctrine of Karma in Jaina Philosophy. p. 15.
42, Dravyasamgraha. 2,
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(dehamaira), still incorporeal, and it is ordinarily found with Karma 4
The jive comes in contact with the external world, ajzva. The jive is active,
and the activity is expressed in the threefold forms-the bodily, in speech and
mental. This is called yoga. Yoga brings its after-effects in the form of
Karmic particles, which veil the pure nature of the soul- The souls are
contaminated by the Karma which is a foreign element, and are invoived
in the wheel of samsara. This contamination is beginningless, though it has
an end. It is diflicult to say how the souls got involved in the wheel of
samsara, Caught in the wheel of Samsare the soul forgets its real nature and the
efforts to search for the truch are obscured by the passions. The inherent
capacity of the soul for self-realisation is also obstructed by the veil of
Karma.#* It is subjected to the forces of Karma which express themselives
first through feelings and emotions, and secoadly, in the chains of very
subtle kinds of matter iavisible to the eye and the instruments of science.
it is then embodied and is affected by the environment, physical and social
and spiritual. We, thus, get various types of soul existence,

Karma, according to the Jainas, is material in nature. It is matter in
a subtle form and it is a substantive force. It is constituted of finer partis
cles of matier. The kind of matter fit to manifest Karma filis the uvaiverse.
It has the special property of developing the effects of merit and demerit.
By its activity dus to the contact with the physical world, the soul becomes
penetrated with the particles of Karmic body (Karma $arira) which is
constantly attached to the soul till it succeeds to be free from it, ‘Nowhere
has the physical nature of Karma bzen asserted with such stress as in
Jainism,’*5 A moral fact produces a psycho-physical quality, a real and
not merely a symbolic mack, alfecting the soul in its physical nature, This
point of view has been worked out in detail in the form of mathematical
calculations, in the Karmagrantha.

The Jaina tradition distinguishes two aspects: 1) the physical aspect
dravya-karma and ii) the psychic aspect (bhava-karma). The physical aspect
comprises the particles of Karma (Kerma-pudgala) accruing into the soul
and polluting it. The psychic aspect is primarily the mental states and
events arising out of the activity of mind, bady and speech, They are like
the mental traces long after the conscious states experienced vanish, The
physical and the psychic Karma are mutnally related to each other as
cause and effect.s® The distiaction between the physical and the psychic

43, Tattvartha-satra, 6.1,

44, Ibid.
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by Zimmerman,

46, Agsasahasr; (N. 8. Press, Bomhay, 1915), p. 51
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aspects of Karma is psychologically significant, as it presents the interac-
tion of the bodily and the mental due to the incessant activity of the soul.

This bondage of the soul to Karman is of four types, according to nature
(prakrti), duration (sthiti), intensity (anubhdga or rasa) and quantity (gpradesa).4?

Even as a pudding (modaka) having ingredients used for curing gastric
trouble cures the ailment, as does the pudding having ingredients remo-
ving biliousness or phlegm, so aiso the Karmic particles which have become
Franavavaniya Karma veils knowledge, derimavaraniya veils darjana.  Simifarly
the effect of one modake is restricted to one day and another for two
days so the duration of Karma working for long time like Thirty Sagaro-
pamas or short time of forty-eight minuites. In the case of varied intensity,
as the pill measuring a prasti or two, so have the Karma particles uader
the influences of passions (Kasaypas) due to Yoga (bodily, speech and mental
activity) the soul attracts Karmic matter (Karma pudgala) which is then
associated with the soul. As a lamp with its wick draws in the oil and
converts it into the flame which is its body, so does the scul attract, due
to attachment etc, the material aggregates and transforms them into Karmic
matter. s

Karma can be distinguished into eight typess 1) Faanaveramys, that
which obscures right knowledge, 2) darfanavaramya, that which obscures
right intuition, 3) vedaniya, arousing affective states like feelings and
emotions; 4) mohaniya, that which deludes right faith; 5) ayu-karma, deter-
minig the age of the individual; 6) n#ma karma, which produces various
circumstances collectively making up an individual existence like the body
and other special qualities of individuality; 7) gotra karman, which deter-
mines the family, social standing, etc. of the individual; and 8) antarayakarma
which obstructs the inborn energy of the soul and prevents the doing of
good actions,

Each kind of Karma has its limits in time within which it must
exhaust itself, The accumulated Karma brings a transcendental hue or halo

to the soul which is called lefya. There are six Lesyas. These Lefpas have
predominantly a moral resultant.

Karma is a substantive force. It has the property of developing the
effects of merit and demerit. The Karmic particles build up a special
body which is called Karma-sarira which does not leave the soul til] its
emancipation. Karma has its psychic effects also. Bhava-Karma is immediate
to the Jiva, while Drayya—karma belongs to the body. Five classes of
Karmic conditions are mentioned. On account of the rise (udaya), suppre-

47, Karma grantha, 3.2,
48. Tawvartha Satra Bhisya Tika (pt. I).
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ssion (upatama), annihilation (ksaya), suppression~and-annihitation, (ksaye-
pasama)} and psychological effect (paringma), the soul has five conditions of
thought and existence.** In the usual course of things, Karma takes
effect and produces results, The soul is said to be in audayika state. Karma
may be prevented from its operation for sometime, In this state it is still
present, like fire covered by ashes. The soul is in the aupasamika state.
When Karma is anoihilated, it is in a Kjapika state. The fourth state is
the mixed state. The last, unconditioned, state leads to moksa.

The distinction between the types of karma is based on the types of
mulaprakrti and a number of witaraprakri. They in turn get into smaller
divisions. OF these we have eight mula prakrtis and 148 uttarg-prakrtis, On
the basis of the five categories of knowiedge, there are five types of jiana-
varamya karma. The first four produce greater or less degree of obscuration.
But the last onc destroys omuiscience altogether, There are nine tvpes of
darsanavarantya karma. The first four @ (1) caksu (2) acaksu, (3) evadhi and
(4) kevala obscure intuition. The effccts of the remaining intuition obscuring
karma are felt in (1) sleep (nidra), deep sleep (nidra-nidra), (3) sleep while
standing (pracatd), (4) sleep while walking (expressing bodily action) (stya-
nagrddhi). This is analogous to somnambulism. They produce psycho-physical
conditions which exclude all possibility of perception. The vedaniya karma
has two types : (1) causing pleasant feeling (satavedaniya) and (2) unpleasant
feeling (asatavedantya). In gods and men satavedaniya is predominant. Mokantya
karma bas two groups (1) those deluding the right intuition, and there are
three of them (i) mithyalva vedaniya, (i) sayakiva vedantya, (iii) misravedaniya
The second group caritra-vedaniya has two sub-groups (i) kasdya vedaniva
and (i) nokasiys vedaniya, There are sixteen kasayavedanipa based on the
four passions and four degrees of intensity of each passion. The second
group has nine types based on six quasi passions (nofasaya) like laughter
etc. and three sexes, The Apu Karma has four subtypes which determine
the lifz span of an individual ia hell, plant and animal life, human life and
celestial world,

The Nama Karme has a large number of subtypes according to the various
forms of embodied existence, with reference to gasi, jati and Sarira. Gotra
Karma determines the status of an individual as of high and low. Antaraya-
Karma is of the following types :

(1) that which obstructs the inclination of giving gifts

(2) that which prevents the enjoyment of things

(3) that which lasts only for the period of enjoyment

(4) that which preveats the enjoyment of things that lasts for som: time and
(5) that which prevents the free expression of energy.

—
49, Pasicastikgyasarg, 62,
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Ofthe eight main types of Karma, the four faanavaraniys, darianavaraniya,
mohaniya and antaraya are ghati Karma, as they obscure the capacity of know-
ledge and intuition, delude the soul into wrong ways and obstruct its
inherent energy. Some of them are completely obscuring (sarvaghat) and
others are partially obscuring (defaghari). But even in this the soul still
retains an element of right knowiedge and intuition, as a very dark and
dense cloud cannot completely cover the lustre of the sun or the moon, In
that case it would mean the conversion of spirit into matter.3¢ The infinites-
mal part of the pure and perfect knowledge ever remains, as a rule, uncovered
in any form of existence of the soul.s For example, Karma which covers
Kevalajhana 1s regarded as sarva-ghati while other subtypes of Jadnzvaraniya
Karma are considered as deia-ghati. Same is the case with Karma covering
Kevala-dariana and that which covers other types of dariana, The predilection
for untruth (mithyaiza) completely obscures the desire for truth, Still the
desire and capacity for knowing the truth about wordly things remains
unobscured. The analogy of the cloud is useful here also. 32 The soul, thus,
cannot lose all its characteristics even if it is infected by sqroa-ghatiKarma ;
otherwise it will be matter. Deia-ghati Karma obscures knowledge partially.
It also obstructs in the same way intuition and energy. For instance, even
the least developed organism has the minimum necessary energy for the
process of metabolism and movement of individuals into different births
due to gntaraya Karma.

The aghati Karma (non-obscuring) consists of all the sub-types of (1)
vedaniya, (2) nama (3) gotra and (4) ayu Karma. They do not obscure any
fundamental quality of the soul. They only appear like ghari karma when
experienced along with them,®

Karma has also been classified into (1) auspicious (Subha) and inauspi-
cious (Afubha) types. Those which lead to enjoyment of pleasure are
auspicious and those which lead to suffering are inauspicious. However,
perfect state is to be realised when all activities, auspicious or inauspicious,
ace stopped. Thereby both types of Karma are not accreted to the soul,
Such activities lead to influx of Kgrmasrava by which Karma matter flows
into the soul.5*

The Buddhists have classified Karma on the basis of different princi-
ples. There are four types of Karma on the basis of the functions they

80. Karma Grantha. 2.
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perform. (i) Karma which conditions birth after death, (ii) that which sus-
tains other Karma but does mot itself cause rebirth, (iii) Karma which
obstructs and weakens other Karma and (iv) Karma which obstructs and
overpowets other weak Karma. On the basis of the priority of fruition we
get four types : (i) serious Karma like killing the mother, (ii) that which is
just before death, (iii) Karma which is repeatedly done and (iv) Karma
which is of a light kind. According to the time of fruition, we get (i) Karma
which gives its effect in this life, (ii) that which gives efiect in the next life,
(iif} Karma giving effect insome later life and (iv) that which is ineffective.
Oan the basis of the plane of the life of fruition there are (i) inauspicious
Karma producing misery, (ii) auspicious Karma producing better life of
desire (kamavacara bhumi), (iii) moral Karma which produces its effects in
the plane of form (sEipavacare) and (iv) that which produces Karma in the
formless plane. But Buddhism maintains that involuntary actions whether
of body, specch and mind, do not constitute Karma and therefore cannot
bring about the results accruing to Karma. It only means that unwilled
actions do not modify character. Vasubandha says that an act is karmically
effective to the full extent which has been willed and carried out and
which is approved after completion. 1f, for instance, the carrying out of an
action is omitted or the completed action is regretted, then the karmic effect
is thereby lessened. In Buddhism the motive of the action is also important
for determining the extent of creation of Karma of an individual,

We shall now briefly analyse the classification of Karma as mentioned
by the Yoga School. The traces of action (Karmafaya) fructify into enjoy.
ment and sufferings and these are the merits and demerits, The passions
of (i) lust, (ii) greed, (iii) delusion and (iv) anger produce the traces. On
the basis of the nature of fruition of Karma, Yoga has classified Karma
determining the nature of the next life as (i) various kinds of birth like
human, subhuman and divine (ii) different spans of life and (iii) various
enjoyments and suffering.55 These can be compared to the nama, ayx and
vedaniya Karma of the Jainas. These karma fructify either in this life or in
the life to come hereafter. Yoga also gives a four-fold distinction of karma
based on the consideration of the nature of the activity that produces it,5s
The cruel activities are under the grip of passions and they give rise to the
dark Karma, There are also mixed activities which give rise to dark and
white Karma. Similarly, white karma traces are generated by moral activities,
and the colourless karmic traces ate produced by activities which are neither
motivated by selfish nor by wordly desires. Only the ascetics can express
such activity. The colourless karmic activity leads to emancipation, The

85. Yoga Dariana, 1i.
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Yoga classification of karma traces on the basis of the colour of the action
of the individual souls can be compared to the Jaina conception of the
influx of Karma (Karmasrava) into th: soul and comsequent colouration of
the soul.

HL 1t is difficult to give logical proofs for the principle of Karma as
producing the effects for the cycle of birth and death. Discursive and rational
argument cannot be put forward for the proofs of Karma and its effects,
The inequality in the status of individuals is an evidence to show that there
are some reasons which must have produced these inequalities.

In the absence of the belief in the Karma operating in the individuals
as a consequence of good or bad actions, it is difficult to explain the
varlety of living beings and their varying states in this empirical worsld,
Ideas of fate and necessity cannot explain the predominent inequality in the
status of individuals,5?

The doctrine of Karma is a self-evident principle which cannot be
proved nor need it be proved., It is a postulate which no philosopher has
found it necessary to prove.

For all the great Indian systems Karma is just the all-ruling principle
operating in the whole universe, the driving force that keeps every indivi-
dual existence permanently at work. Even the theistic systems have never
ventured to dispute the force of Karma that operates with iron necessity.
God is not able to rule arbitrarily without the law of Xarma; on the
contrary, Karma is the guiding force to which he must conform for the
creation and the governance of the world.s

The real proof of the truth of Karma theory is to be found in the
words of the revealed scriptures or in the ufterances of the great
enlightened ones, These revelations and utterances have been handed down
for centuries to posterity, In them they seek the really unshakeable founda-
tion of their faith, just as Christian theologians derive the unassailable
certainty of the immortality of the soul not from rational proofs, but from
the revelations. s

The logical justification for the doctrine of Karma, the Jainas say, is
not possible from the ultimate point (wifcaye—ngys). It is the expression of
the highest knowledge and experience of the seers. We must accept it as
authority. Similarly when the ascetic, named Kaladevala, saw the newborn
Siddhartha Gautama he was at once delighted and sad, delighted because

51. Sgekhya Sifra. V, 20; VI, 41; Karma Grantha 1.
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he saw the vision of Siddhartha as one to be the Buddha, and sad because
he saw that he would not live to see that glorious day. This need not be
taken as mere fable. It has a great significance in presenting the experjence
of a seer, And, “Oh Agnibhuti, Karma is pratyeksa to me, the omnicieat
being, just as your doubt is pratyaksa to me,” 60

IV. The problem is how to escape from the boads of Karma, In anclent
India philosophers referred to it in various ways, The Mimzms% schoot
has found out a way for obtaining the release from the bonds of Karma
by giving instructions for performing certain types of acts. Acts are divided
into three types: (1) Nitya (daily acts), like Sandhyz (2) Naimittika (ogcasional)
like performance of rituals and worships on special occasions. Both these
kinds have to be performed. (3) Kamya are actions motivated by desgireg
and impulses. Then there are acts which are to be prohibited nisiddha as they
are motivated by desires and impulses. By performing the kamya actions
one has to take a series of births according to the effects of Karma accrued
and has to experience the effects in these births, These also should not
be performed as they bring the influx of Karma. One has to balance the
effects of Karma by performing soms actions like Nitya and Naimittika
and avoiding Kampas and Nisiddha actions. The prarabdha karma is exhausted
by it being experienced in this life. When suffering in this world, in heaven
and hell are exhansted, the Atman reaches the state of release. This is the
karma mukti, and naiskarmya siddhi. But the Vedantins do not think that by
naiskarmya one succeeds in reaching the goal as Naigkarmya does not result from
abstenance of actions nor does one obtain release by giving up actions, 2 More-
over, saficita Karma cannot be exhausted In this way because of the effects
of two contrary safcita Karma like heavenly happiness and suffering in hell,
and it is not possible to experience both at the same time, Sometimes meri-
torious actions previously performed by & man wait for fruition unti}l he has
escaped from the pain of this wordly life. Therefore, the Vedantins say
that by the Mimarnsa way the release is not possible, nor is it possible to
give up action altogether as no one can even for a single moment escape
karma (action) in the world altogether.¢2 The only may to escape from
the wheel of life is by jaans, knowledge in the sense of the realisation of
the identitly of the self and the absolute. In this sense karmega vidyate
jantuh, vidyaya tu pramucygte is to be understood. All Karma is reduced
to ashes in the fire of knowledge.s* As the seed which has been burnt
does pot take root, so the Karma whick has been destroyed by jaana
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does not fructify.6¥ One who has acquired knowledge is not defiled by
Karma as the lotus leaf does not hold wdter, 95 The Absolutist philosophy
does preclude the possibility of detailed instructions of how to realise this
state of release on the basis of the attainment of j#zna, Some of the paths
to be persued would be yoga of Patafjali, meditation on the' absolute
and self, bhakti (devotion) and renuciation of the fruits of efforts.

The impact of the Karma theory was so profound in Indian thought
that detailed and -casuistrical attempts were made to calculate the fruits of
Karma experienced by individuals in the cycle of births. In the Afamusmrti
we get the description of the fruits of Karma one experiences due to various
activities that he performs. For example, one who steals gold will be afflicted
in the next life with poor nails. He who takes alchohol wili have black
teeth. He who kills a Brahmin will suffer from consumption. One who is
unchaste with the wife of his teacher will have skin disease.s® One who
steals the property of a good man or Brahmin descends into the hot hell
of pasanakunda for as many years as there are hairs on his body, be is then
reborn three times as a tortoise and so on.$* And for good actions : he who
digs a pond or improves an old one reaches the heaven of the gods. He
who gives food obtains good memory and other mental gifts in the next
life. The story of Yesodhara and Awmrtamati is a narrative of the long series
of effects of Karma in their chain of existences, The Buddha parrates the
successive life story of a man who was greedy and was reborn as an
elephant.t®

Such statements cannot be inferpreted literally, They can be understood
in the sense that a definite deed has a tendency to mature and fructify in
a definite Karmic effect, This tendency is strongly modified more or less by
the effects of other actions. The Indian doctrine of Karma is not merely,
like the doctrine of retribution in western religions, a theory of rewards
and punishments which we have to expect in the future for our deeds in
this existence, but it will show the causes why we are in our present life
precisely as we are in our present life and why we have the fate that we
are experiencing. s Schopenhauer said that the moral meaning of metempsy-
chosis in all Indian religions is not merely that in a subsequent rebirths we
have to atone for every wrong we commit, but also that we must regard
every wrong befalling us as thoroughly deserved through our misdeeds in a

64. Mahabharata Vanaparva, 199-206.

65. Chan. Upanisad, 4.14.3.

668, Manusmyti, X1, 49 and Yajiavalkya smyti. TI1. 209.

67, Devibhigavata Purana, IX. ch, 33.

68. Aaguttara Nikaya. 10, M 177,

69, Glasenapp : Immortality and Salvation in Indian Religion, p. 30,
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former existence.” This gives the double character of Indian doctrine of
Karma as presenting retribution and also explanation for the present state
of existence of an individual,

The analysis of Karma and the involvement of jiva in the wheel of
samsara due to the impact of Karma on it raises a fundamental question as
to how the soul which is immaterial and simple is affected by the karmic
particles which are material in nature, Some think such a contact between
contradictory entities is difficult to accept. But Indian philosophers have
discussed the problem of relation of the spiritual and the non-spiritual from
different points of view, The relation of the spirit and the non-spirit is
responsible for worldly existence. Apart from the gross body, there is the
subtle body (sEksma $arira) which links the spiritwal. The Nyadya-Vaisesika
and the Mimzamsz regard the unseen potency (adrsta) as a quality of the
soul and is responsible for the formation of gross body with the help of the
mind (manas). According to Samkhya-Yoga linga fartra is the subtle body
and it is formed due to the perversion or the affliction (%/els) of the princi-
ple of buddhi which is an evolute of the prakrsi. With the Sarhkhya-Yoga
purugae is immutable and it undergoes no change and the prakrii and its
evolutes are changing. The subtle body of the Jazina is a karmic body. It
has a number of potencies. The nature of karmic body is determined by
this integrated existence of the soul which is at any moment of existence is
an integration of these potencies, Due to its relation with karma the soul
gets passions (kgsayas). This relation is beginningless, And the question why
the pure soul should come to be invested with the impurity of matter is one
of fact as ultimate as its own existence. We find that the soul is not free
and perfect whichk the demands of logic makes us accept as the indubita-
ble presupposition, As the soul is immortal and timeless, so also is matter.
“It is not profitable to question the possibility of a fact, It is there, 7

According to the Nyaya-Vaisesika the conditions of bondage like papa
and punyg inhere in the soul as qualities and in the absence of the bondage
the soul becomes free, The Samkhya-Yoga believes that the world process
and their conditions belong to prakrti. The conscious principle, purusa does
not belong to it although it is involved in the world process. The Vedantin -
distinguishes the spiritual from the material. But this distinction is empiri-
cal and karma belongs to the world of illusion and is not something belong-
ing to the spirit. But the Jainas do not accept the quality of distinction
between Spirit and Matter, The Jaina presents the relation of identity and
difference between the spiritual soul and matter. They become somehow
fdentical in the state of worldly existence, The material (murta) can affect

70. Parerga 11, para 188,
71, Tatia N. : Srudies in Jaing Philosophy, (Banaras) p. 223,



In the Vestibules of Karma 61

the spiritual (amirta). The existence in this world is a concrete association
of the spiritual and the material, as consciousness which is non-material is
affected by intoxicating drugs which are material. In the state of worldly
existence, the soul, in common with karmic matter, pets material form
(murtatva) which is regarded as only a characteristic of material form.?®
Jainas distinguish between material karma (dravya karma) and psychic aspect
(bhiva karma). Dravya karma and its psychic aspect are mutually related as
cause and effect, each of other.® The Jainas believe in the concrete identity
of the soul and the karmic matter in the state of bondage. The karmic
watter mixes with the soul in muoch the same way as milk mixes
with water or fire with iron, In the stage of bondage the soul gets
a kind of susceptibility to establish relation with the non-—soul and this
susceptibility is a state of the soul in conjunction with matter, The inflex
of karma (asrave) and the bondage (bandha) into the soul are due to the
inherent activity (yoge} and passion (kasaya). The intensity (anubhags) and
the duration (sthiti) of the bondage of the soul with karmic matter depends
on the passions, In the case of ajubha karma the stronger the passion the
longer and the more intense are the duration and the fruition of karma,
But the intensity of fruition of fubhe karma varies inversely as the strength of
the passion.’ The Jainas have given a fabulous mathematical calculation of
the duration and the intensity of karma ranging from thirty sagaropama
kofikogi years of the maximum for antaraya karma, seventy for deluding
(mohaniya) karma and thirty for ayu and nama karma. The minimum dura-
tion is 48 minutes. The intensity of karma depends on the depth of the
pleasurable and painful experience. In the case of afubha karma the depth
of suffering varies directly with the intensity of the function of karma and
the gradation of intensity is of four degrees ; (1) eka sthanika, (2) dvi sthanika,
(3) tristhanika and (4) catuhsthanika. The first intensity group consists of those
intensity classes (rasa spardhaka) whose groups have atoms of less intemsity
than in those of the second group. Similarly less intensity will get the second
as compared to the third group and so on.?s The stronger of the passions
(anantanubandhi) leads to bondage of the fourth degree group. The second
type of passions (apratyakhyandvarana) belongs to the second intensity, Prg-
tyakhyanavarana has the third intensity and samyjvalana belongs to the first
group of only seventeen types of alubha karma as: (1) 5 antaraya karma,
(2) first four jnanavaramiya karma, (3) first three darsanavarantya kaerma, (4)
karma that arouses urge for male sexes, (5) and four types of karma giving

72. Dharma Samgraha Gatha, 626,
13. Astasahasrs, p. 51,

T4. Karma Grantha. 2.

75, Ibid,
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rise to fourth type of samjvalana kasaya.?® In the case of subha karma the
bondage is reverse, The anantanubandhi kasaya leads to the second degree of
bondage of fubka karma, as there is uo bondage of the first.’? The Jainas
have worked out the analysis of the bondage of intensity (anubhaga-bandha)
of karma,

The influx of karmic matter into the soul is incessant due to the acti-
vities (yoga) of the soul. The bondage of the soul with reference to the
volume of karmic matter and the space of the soul occupied by it is called
pradeia bandha. The volume of karmic matter entering the soul varies dire.
ctly as the measure of the activity of the soul, The function of yoga is two-
fold, (1) pradeia bandha and (2) prakrti bandha, which determine the nature
and type of bondage like jhanavaraniya etc. But the nature of the activity
is determined by the types and intensity of kasays. However, although mithy-
atva (perversity), avirati (non-renunciation) and kagapa (passion) are absent,
the yoga alone produces pradesa (space) occupied by the karma particles
around the soul. Prakgti bandhe of the wedamiya in some spiritual stage gives
subsidence (upefama) of karma,

76-77, 1bid.
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pala’s description is confirmed by Pandit Vishnudatta, the author of the
Namacandrika commentary on the Amarakosa, who explains this word as
denoting & type of Tilaka drawn with saffron, black Aguru, and other
fragrant substances on the breasts, cheek, and etc.? Tilaka and Visesaka
seem to denote the auspicious tiny round or vertical mark put on the
forehead between the eyebrows# This also is supported by Pandit Vishnu-
datia,® About Pgitraccheda Dhanapzla has not given a definite idea, except
that it was of many kinds like Dravida and others, aund that it was one
" of the fine arts which could entertain refined persons. Bbagavatsimhji has
noticed this term as the name of one of the sixty-four arts to be learnt
for the perfect fulfilment of the Kama Purusartha.” But Vatsyzyana, the
author of the Kamasutra, lists, not ‘Pattraccheda’, but <Pattracchedya’ or
‘Visesakacchedya’, which, according to Yasodhara the author of Jgyamangaia
commentary on it, is a sort of a Tilaka consisting of trimming leaves of
trees like birch, etc., in different shapes and figures to be applied to the
forehead.® Srinivasacarya, the commentator of Sadraka’s Mrcchakatika
explains the term Pattracchedya as referring to a type of picture in which:
artistically cut tiny pieces of fine leaf_thin sheets of wood or metal were
utilized for enhancing the efiect of variety.® This art seems to be very old
one as it is mentioned in the various texts of the Jain Canon, such as the
Samavayanga-sutta and Ayaranga-sutial® S$ridhara, the commentator of Sﬂmad

3. Cf. Nam. on Amarakosa II, vi 122 :
oxzar 1 (9) 0 el v () noan feam L B wdsded) daofar
e fawsferioes;
TM (N) p. 161 (3f) :
A TSR, |

4, TM (N), p. 289 (4if) :
gawaRmisErarg Remannia « Teall wgedclses.., amm gza-
TelFRsgR |ET,. .. |

5. Cf. Nam. Can. on Amarakosa II, vi, 123 :
amas.. . faeer, . faam. . ffdws. aafk seezaw fResg

6. TM (N), p. 363 (13M) :
ey wrasiersly I Ryyawafadzady gaqiyady...

7. <f. Bhagavad-gomandala-kosa, Vol. V1, p. 5294, Col. 2.

8. cf, Jayamangald on Km, Su. 1. il 16, p. 30 :
fedvsfiqen @ wa 93, 0@ yalAwEERsset 33987 Daw,
=3 gFasy

9. cf. Karmarkar’s Notes on Mrech, V. 5, p. 428
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Scope

Other Rules

The Journal is primarily intended to
promote researches in Medieval Indian
Culture. Hence emphasis will naturally
be on the languages, literature and
cuitural sources of that period. But it
will also give sufficient space to other
articles which throw light on Ancient
Indian Culture,

Forms of Contributions

Contributions embodying original
researches; abstracts of theses accepted
by the University; critical editions of the
unpublished Sanskrit, Prakrit,
Apabhramsa, Old Hindi, Old Gujarati
texts; appreciations and summaries of
ancient and medieval important original
works; notices of manuscripts and texiual
criticisms will be published in the
Journal,

Medium of Articles

They should be writien in aany one of
the following four languages; Sanskrit,
Hindi, Gujarati and English.

Articles written in language other than
English should be accompanied by a
summary in English.

Remuneration

The L. D, Institute of Indology will pay
honoratium to the authors whose
contributions are accepted.

Annual Subscription

inland Rs. 20/-
Europe Sh. 3o
U. S. A, Dollar 5.00

(1) Contributions intended for publication
in the Journal should be type-written
(with double spacing) or legibly
written on one side only of the paper.
Copies shouid be retained by the
authors.

(2) 1t is presumed that contributions

forwarded for publication in the
Journal are not submitted elsewhere.

{(3) The copyright of all the contributions
published in the Joursal will vest
jointly in the L. D. Institute of
Indology and the authors.

(4) Ten offprints will be given to the
contributors free of charge,

(5) Titles of books and Journals should
be indicated by single underline.
Sanskrit, Prakrit, Hindi, Qujarati
terms occurring in the articles written
in English should be underlined, The
standard system of transliteration
should be followed.

(6) Those who want their works to be
reviewed in the Journal should send
two copies of the same.

All contributions and correspondence
may please be addressed to

Director, L. D, Institute of Indology,
Ahmedabad-9
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