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Abstract

This study presents a detailed analysis of the narrative of Goyama and the ascetics of
Mount Atthavaya in the Avasyaka Cirni, including text and translation. By identifying a
range of themes, intertexts and allusions in the narrative, a variety of Jain perspectives
on the nature of asceticism are uncovered. Topics covered include the Avasyaka Cirni
as “commentary’, the Avasyaka Niryukti background to the Avasyaka Cirni narrative,
some possible Saiva allusions in the narrative, the significance of Goyama’s physical
appearance, Goyama'’s explanation of the canonical story of Pumdaria, and Goyama’s
power of bestowing limitless food. In addition to the narrative told in the Avasyaka
Curni, its earliest metrical version in the Uttaradhyayana Niryukti is discussed and
translated as well.
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204 DUNDAS AND BISSCHOP
A Introduction

The tenth chapter of the Uttaradhyayana Sutra can be regarded as one of
the oldest portions of the Svetambara Jain agama.! In this poem of thirty-
seven verses entitled Dumapattayam, “The Leaf on the Tree”, Mahavira repeat-
edly exhorts his senior disciple Goyama? with the celebrated words “Do not
squander the opportunity” (samayam, Goyama, ma pamayae): that is, take
advantage of the possibility of deliverance afforded by human birth and sub-
sequent renunciation.? At Uttaradhyayana Sutra 10.28a Goyama is specifically
instructed: “Shake away affection from yourself as the water lily does autum-
nal rain”4 This affection may be of a generalised type since the following verse
refers to the necessity of abandoning wealth and wife. However, the biogra-
phy of Mahavira found in the Jinacarita section of the Kalpa Sutra, one of the
later texts of the agama, describes how, immediately after the death of the Jina,
Goyama gained omniscience only “when the tie of love (pijjabamdhana) for his
master had disappeared”, apparently an actualisation of the advice given in the
Uttaradhyayana Sutra.

1 For the text of the Dumapattayam see Charpentier’s edition of the Uttaradhyayana Sitra
pp. 101-105 and for an English translation see Jacobi 1895: 41-46. Alsdorf 1974: 226—230 dis-
cusses the metrical background of the Dumapattayam which is written in the old Vaitaliya
Aupacchandasaka metre, with the exception of vv. 5-15 which are interpolations. According
to the commentarial tradition the Dummapattayam poem represents a sermon by Mahavira
prompted by Goyama lamenting his failure to gain omniscience. For manuscript illustrations
see Brown 1941: 15.

2 Imdabhiii Goyama, to give him his full Prakrit name. Throughout this contribution I refer to
this figure as Goyama and by the name’s Sanskrit equivalent Gautama when it occurs in a
quotation or a Sanskrit source which I have translated. Following broad Indian convention I
refer to canonical Prakrit texts by their Sanskrit titles.

3 Cf. Alsdorf 1974: 228: “Do not squander your opportunity, Gautama’”. For samaya, see Mette
1991: 76 who draws attention to the commentarial interpretation of samayam as “for an
instant” and also notes the possible relevance of the term samayika, “mental and physical
equanimity”.

4 vocchinda sineham appano kumuyam saraiyam paniyam. The point of this verse line derives
from word play: affection (sineha) should have no influence in the same way that mois-
ture (sineha) does not adhere to the lily. I take appano as ablative; cf. Jacobi 1895: 44: “cast
aside from you ...". However, compare the Pali parallel at Dhammapada 285a and b (285¢ =
Uttaradhyayana Sutra 10.36¢): ucchinda sineham attano | kumudam saradikam va panina,
rendered by Norman 2001: 42 as “Cut out the love of self, as you would an autumn lily by
the hand.” Here sineham attano seems to have a more overtly Buddhist sense. In his note
on this verse Norman 2001: 141 points to panina possibly being an old error for paniyam,
“water”.

5 Jinacarita p. 65 para 127: Nayae pijjabamdhane vocchinne. Cf. Mette 2010: 52 and 294. For the
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THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 205

The Jinacarita’s brief description of Goyama'’s belated gaining of omni-
science subsequent to Mahavira’s death does not seem to be repeated else-
where in the Ardhamagadhi canon, although those familiar with early Bud-
dhist tradition might view it as akin to the account in the Pali Mahavagga of
Ananda, the Buddha’s close disciple, whose attainment of the state of arhat
took place only after his master’s decease.® While there is an intriguing refer-
ence in the Upasakadasah Sitra, one of the later canonical texts, to Goyama
being called upon by Mahavira to perform the ritual of repentance for doubt-
ing the advanced state of knowledge attained by a layman, this episode is not
framed in terms of the disciple’s lack of omniscience, and there is no sense of
him being chided as a flawed or unfulfilled individual.” Nonetheless, the story
of the tardiness of Goyama’s attainment of omniscience which will bring lib-
eration from rebirth remained a significant subject for Svetambara Jain writers
as the biography of Mahavira and the renunciant teachers who followed him
began to take more developed shape from around the middle of the first mil-
lennium cEg.®

expression pijja- or pejjabamdhana used of unbroken (avvochinna) ties of affection towards
relatives see Bhagavati Sutra 8.5 (Amaramuni vol. 3 p.104) and cf. Deleu 1970:148. 1 take nayaa
to be the equivalent of Sanskrit nayaka, “leader” rather than as connected with a supposed
clan name Jiata / Jiatr frequently assigned to Mahavira.

6 Analayo 2016: 87 and 172; Shulman 2021: 13-118 and Silk 2020: 29—30.

7 The Upasakadasah Sitra describes how the Jain householder Anamda while following the
vows of the advanced layman attained clairvoyant knowledge (avadhijfiana) of a significantly
developed type. Goyama refused to accept that a layman could gain such a mode of knowl-
edge, and insisted that for speaking falsely Anamda should repent and perform appropriate
penance. Anamda appealed to Mahavira, who confirmed the validity of his attainment and
called upon his disciple to repent, perform austerity and seek the layman’s pardon, to which
Goyama duly assented. See Hoernle, trans pp. 50—60 para 86, and Amaramuni pp. 83-87 paras
82-86, Amgasuttani p. 414 para 66. Cf. Wiley 2012: 146. It might be possible to interpret the
foregoing episode as reflecting a period when the laity was gaining a more pronounced and
autonomous role within the Jain community. On the other hand, a Jain might regard the sig-
nificance of the episode as lying in Goyama’s deference and disciplined demeanour in the
presence of his teacher Mahavira. See Vinayasagar 1987.

8 In his Cauppannamahapurisacariya (pp. 334-335) Silanka (ninth century) expands this fleet-
ing reference into an account of Goyama’s introspective reflection about the nature of affec-
tion. Later vernacular poets were to further develop this narrative theme into a psychodrama
indicative of Goyama’s deep devotion, in which heartfelt lamentation for the passing of
Mabhavira leads him to apprehend that his immoderate feeling for the Jina had hindered his
own attainment of omniscience. See Desai 1974 for an illustration. Such a theme appears to
be absent in Digambara literature. This may reflect the fact that in Digambara tradition the
teacher lineage is regarded as descending directly from Mahavira himself, and accordingly
his disciples have less emphasis placed on their role.
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206 DUNDAS AND BISSCHOP

Descriptions of Goyama in the Svetambara dgama are as idealised as those of
Mahavira® and it has to be accepted that as a historical figure he will remain elu-
sive outside the restricted perspective afforded by textual analysis.!® This study
will discuss one particular narrative involving Goyama which in its earliest
prose form occurs in the Avasyaka Cirni (= AvCu), a post-canonical text largely
composed in Maharastri Prakrit.!! In this narrative we are told how Goyama,
vexed by his inability to gain omniscience when others less advanced on the
renunciant path were able to do so with ease, receives his master Mahavira’s
permission to go to Mount Atthavaya in order to worship the shrines on its
summit and thus guarantee liberation at a later point. He encounters on the
lower slopes of Atthavaya three ascetics and their respective bands of followers
who despite their austerities have been unable to ascend the mountain. They
express misgivings about what is to them Goyama'’s less than ascetic appear-
ance, but to their astonishment he disappears, utilising the magic power of
flight to reach the summit of Atthavaya where he preaches a sermon to the god
Vesamana. The ascetics accept him as teacher when he descends the mountain
and they become Jain monks. Goyama further displays his powers by feed-
ing the new monks from a bowl whose contents never diminish. Subsequently

9 The standard description of Goyama in terms of idealised physical perfection and spir-
itual attainment is to be found at Bhagavati Sutra 1.1. He has a substantial interlocu-
tory presence throughout the Bhagavati Sitra as regular instigator and auditor of a wide
range of Mahavira's teachings, but little if any biographical context is provided. Modern
accounts of Goyama by Jain authors have tended to produce a standardised composite
biography by drawing on the few specific details from chronologically disparate canon-
ical sources, along with commentarial descriptions of the disciple’s previous existences
and presenting this material in integrated historical terms. See for example Vinayasagar
1987: 4-18. Such accounts of Goyama'’s life also regularly refer to the story of how he and
his priestly brahman brothers became Mahavira’s disciples after witnessing his mirac-
ulous preaching ceremony, and then having the unsatisfatory nature of their various
brahmanical philosophical views decisively demonstrated to them by the Jina. How-
ever, the earliest source to record this tradition is Jinabhadraganin’s Visesavasyakabhasya,
which dates from the very end of the sixth century or the beginning of the seventh cen-
tury CE.

10  Goyama is not associated by Svetambara Jain tradition with any sort of disagreement
within the renunciant community. In this respect he is different from Ananda, the Bud-
dha’s closest disciple, about whom there is a wide and often thematically complex range
of narratives owing to his status and also his advocacy of women being admitted to the
sangha being of concern to various early Buddhist sectarian traditions. See Analayo 2016:
160-161.

11 The AvCi also contains passages of Sanskrit. The earliest metrical version of the narrative
occurs in the Uttaradhyayana Niryukti; see Appendix 1.
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THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 207

despondent when these monks quickly attain omniscience, he is reassured by
Mahavira about his eventual success. The Jina’s subsequent exhortation to his
disciple to exert himself forms the repeated refrain of the poem entitled Duma-
pattayam, referred to above.

This story has received little scholarly attention apart from a short study by
the late professor Adelheid Mette, who argues for the possible influence of Bud-
dhist teaching at the end of Goyama’s sermon to Vesamana.!? While acknowl-
edging the value of Mette’s contribution, I will attempt to cast the interpretative
net somewhat wider by identifying a range of themes, intertexts and allusions
which combine to enrich a narrative revealing a variety of Jain perspectives
on the nature of asceticism. In the following section I offer some orientation
within the early stages of the Avadyaka literature to assist those who may not
be entirely at home in this area.

B The Avadyaka Curni as “Commentary”

As the narrative is formally a commentary on a verse from the Avasyaka Niryu-
kti (AvNiry), I will first offer some clarifying remarks about the AvCi’s sta-
tus within the domain of the Avasyaka literature. The point of origin of the
Avasyaka literature is the Avasyaka Sitra (AvSi), a short liturgical anthology
containing the Prakrit formulae for the six component elements of Jain devo-
tional and confessional procedure. Chronology is inevitably imprecise, but as
the AvSa is composed largely in Maharastri it must be dated in its current
form to around the fifth century.!3 It is remarkable that this short work should
over the centuries have attracted into its ambit such an extensive body of tex-
tual materials encompassing legendary history, philosophical theory and exem-
plary narrative.”* Unfortunately the complex and multilayered nature of the

12 See Mette 1987: 147 and also 2010:182 and 381.

13 See Bruhn 1981: 2125 and 1998: 120 and 124.

14  Cf. Bruhn 1998: 124. The attraction of the Avasyaka Sitra may have lain in a simplicity
redolent of ethical and devotional integrity. For the basic components and structure of
the Avasyaka textual “cluster’, see Bruhn 1981: 43-44 and also Balbir 1993a. Patel 2014:
4-5 uses the term “tradition” to describe the lengthy process of narrative reworkings
of and commentarial engagements with a central literary work, specifically in this case
Sriharsa’s Naisadhiyacarita. While it might in that light be convenient to refer to the
“Avasyaka tradition’, the Avasyaka Siitra has a much less substantial role in generating
later readings in Jain literary culture than a large-scale kavya such as the Naisadhiya-
carita.
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208 DUNDAS AND BISSCHOP

Avasyaka corpus has ensured that it has not yet been adequately assimilated
into modern scholarly discussions of early Indian textual culture. Indicative of
this is the fact that the most significant development in the study of this body
of texts has been the publication of an English translation of Ernst Leumann'’s
Ubersichtiiber die Avasyaka Literatur, amonograph originally published in 1934
but incorporating research carried out as far back as the 1880s. It would not be
too controversial to claim that the parameters of investigation established by
Leumann in this philological field almost one hundred and fifty years ago have
not radically altered since that time.!5

While the AvSii has come to be identified, and in modern times published, as
an independent component of the Svetambara dgama, it is in fact embedded
within the AvNiry, ostensibly a commentary upon it.'® This work, probably not
too distant chronologically from the AvSq, is the most significant of the eight
niryuktis (to use the Sanskrit equivalent of Prakrit njjutti) which have survived,
gaining a particular authority in its own right,!” and as Leumann saw long ago,
it can be regarded as the truly foundational text of the Avasyaka literary cor-
pus.!® Traditional Jain scholarship has viewed the main function of a niryukti
as providing exegesis of a particular root sutra,!® but as a genre the niryuktis
are not reducible to mere procedures of textual elucidation as generally under-
stood.2% While hitherto etymologies of the term niryukti have generally been
predicated on the term necessarily having a meaning corresponding to “expla-

15  Leumann 2010. Fundamental though Leumann’s study remains, it will still strike most
consulting it today as dauntingly technical in its formulation. Fortunately this new incar-
nation of Ubersicht has the benefit of an important contextualising introduction by Nalini
Balbir, whose own magisterial work is essential for understanding the Avadyaka literature.
See Balbir 1993a.

16  Cf. Balbirigg93a: 34.

17  See Alsdorf 1998: 822 and Balbir 1993a. Scholarship has generally been content with a
broad dating of the niryuktis between the first and fifth centuries CE. See for example
Ollett 2017: 76. However, there seems little reason to dissent from the view of eminent
Jain scholars such as Muni Punyavijaya and Dalsukh Malvania that these works most likely
originate in the late Gupta period. See Dhaky 2012: 124 n. 16.

18  Leumann identified four redactions of the Avasyaka Niryukti. The oldest he claimed to
have originated with Bhadrabahu in the first century CE, a judgement that seems to have
been partly prompted by a consideration of the location of this teacher in the traditional
lineage records. The three main commentaries, namely the AvCii and the tikas of Hari-
bhadra and Malayagiri, are viewed by Leumann as deriving from a further three differing
versions of the root text. See Leumann 2010: 80-84 and Wu 2017: 315 and cf. Gough 2021:
236 n. 68.

19  Forarecent statement from this perspective, see Kusumaprajfia’s introduction to AvNiryL.

20  See Jyvisjdrvi 2010: 150151
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THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 209

nation”?! Balbir has convincingly shown that “connection” or “link” are more
plausible renderings, and that accordingly a niryukti should be regarded as
an introduction or a grounding for a sitra to which it is attached, a parallel
text to it rather than a derivative exegetical examination of its constituent ele-
ments.2?

The eight examples of the Prakrit prose commentary (sporadically inter-
spersed with Sanskrit) called in Sanskrit cirni (the equivalent of Prakrit cunni)
are traditionally ascribed to Jinadasaganin, although the AvCi in fact makes
no mention of this teacher’s authorial role, and on that basis can be located
in the last quarter of the seventh century.?® The standard Jain explanation
understands the sense of ciirni as deriving from both the process of “grinding”
(Sanskrit Vcirn) the text and the product of this, the “flour” (cirni) of explica-
tion, powder-like yet still substantial. However, whatever the term’s semantic
background, in practice it appears to designate little more than simple prose as
distinct from the metrical niryuktis.2* The AvCu is the most important exam-
ple of the curni genre; regrettably, the sole edition, that published in Ratlam by
the SriRsabhdevji Kesarimalji Svetambarsamstha, is not based on any obvious
critical principles, often seeming simply to reflect the transcription of a single
manuscript, and is of only provisional value for any full evaluation.2

21 See for example Norman 2001: 212.

22 See Balbir 2020: 59—60. Maheta 1989: 57 states that the purpose of a niryukti is to establish
the connection (sambandh) of meaning with the words of a sitra.

23 See Sen 1975: 6—9 and also Balbir 1993a: 61, and Wu 2014: 162 nn. 40 and 41. The conclu-
sion of the colophon of the Ratlam edition of the AvCii makes no reference to authorship
but simply states that the copy of the work was given by Dipavijayaganin to Pannyas
Nyayasagaraganin in samvat 1774. For the likely order of composition of the cirnis, see
Maheta 1989: 266—267.

24  Seevon Hiniiber 2019: 1183 n. 15. For the traditional explanation, see Alsdorf 1998: 817. For
remarks on the carni’s commentarial procedures vis-a-vis sitra and niryukti see Balbir
2022b: 403-404. Unfortunately analytical synopses and studies of the cirnis remain lack-
ing; Sen 1975 is a notable exception.

25  Cf. Alsdorf1998: 823. Although there is nothing in the Ratlam edition of the AvCii, whether
by way of frontispiece information or an introduction, to suggest who was responsible
for editing it, the likelihood is that the scholar involved was Sagaranandasiuri; see Tri-
pathi1981: 304 (where the name is imprecisely given as “Anandasagara stiri”). Cf. Malvania
ViAvBh Pt. 1 intro p. 4 for Anandasagara having edited Hemacandra Maladharin’s Vise-
savasyakabhasya for the SriRsabhdev Kesarimalji series in 1936. The version of the AvCa
given in Muni Diparatnasagara’s edition would seem to reproduce the Ratlam edition.
Muni Jambuvijaya’s edition of the Anuyogadvara Cirni which forms part of his larger edi-
tion of the Anuyogadvara Siitra and related commentarial material is the most significant
recent edition of a cirni.
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210 DUNDAS AND BISSCHOP

In general, a cirni is closely connected with its corresponding niryukti in
terms of following the latter’s verse order and topic of discussion.26 However,
while the AvCui does indeed largely follow the AvNiry, it does not always engage
with the verses upon which it is ostensibly commenting in terms of offer-
ing a close gloss and thoroughgoing exegesis. Typically a catchword (pratika),
that is to say the opening word or compound cluster of an AvNiry verse, is
cited, and that verse is then elaborated upon, often by means of incorporat-
ing the sense of the immediately succeeding verse(s) into a discursive prose
treatment.?? Catchwords in the AvCu arguably do not so much point to the
portion of the AvNiry to be commented upon as they function as markers to
orient the student within the framework of the AvCi's argument or narra-
tive.28

There is one significant dimension of the relationship between the AvCi
and the AvNiry which provides some relevant background to understanding
the story examined below. Almost a century ago Charpentier speculated that
the niryuktis “presuppose the existence of an earlier commentarial tradition,
presumably oral, of which they are merely a summary.”2° Alsdorf sought to clar-
ify further this claim by positing the original orality of the cirnis as a genre: “In
the Cirni we come for the first time to know the full text of the traditional exe-

26  See Maheta 1989, opening of each chapter on cirnis, and p. 275 for the AvNiry and
AvCi.

27  Koch1ggo: 26 characterises the AvCai, which he regards as having been written by Jinadasa,
as commenting on a substantially shorter version of the AvNiry which has not survived
(presumably one of the recensions identified by Leumann; see note 18), but which can
be identified through inspecting the catchwords employed and the version commented
on by Haribhadra. However, the author of the AvCii could have been deliberately selec-
tive about which verses he discussed and furthermore AvNiry verses are not always cited
by catchwords when they can be readily dealt with in the c@irni proper. An example rel-
evant to some of the textual material discussed below is AvNiry vv. 742—763, a group of
verses which deals with scriptural transmission and interpretation as they relate to the
Jina, Goyama and the teacher Vaira; only vv. 742, 744, 745, 749, 750, 756, 759, 760, 761, and
762 are specifically singled out by catchword by the AvCa, with the rest being paraphrased
or expanded in the running commentarial prose.

28  While the AvCa is not solely a repository of exemplary narrative, it is this aspect of the
work which has attracted most scholarly attention, as most notably Balbir's extensive work
deriving from Leumann’s 1897 edition Die Avasyaka Erzcihlungen; see Balbir 1993a. Koch
1991-1992 uses the AvCil in conjunction with other relevant commentaries to give an anal-
ysis of a selection of Avasyaka-related narratives; see also Koch 1995-1996, 1998 and 2009.
Most recently, Wu 2017 has revealed the differing ways in which shared narrative themes
are used in the AvCi and the Buddhist Milasarvastivada Vinaya.

29 Uttaradhyayana Sitra, introduction, p. 50.
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THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 211

gesis, and it is clear that though the form of the text we now have before us may
be centuries younger than the old mnemonic gathas of the Nijjutti, yet origi-
nally the Nijjutti is but a secondary mnemonic aid for mastering the primary
oral precursor of the written Cirni”3°

While speculating about unidentifiable oral precursors of written texts with-
out providing any specific substantiating examples will be dubious to some,
the possible existence of such versions at some point, as Charpentier and Als-
dorf suggested, is nonetheless a hypothesis which can enhance understanding
of the AvCi and its narratives. Traces of variants in respect to narrative details
betokening an original orality are regularly found in the ciirnis;3! one such alter-
native, introduced by the phrase kei bhanamti, “some say”, occurs in section D11
of our AvCa story. Orality in the Indian context and elsewhere has generally
been regarded as guaranteeing the fixity of a particular textual transmission.
Yet in respect of the AvCa it might be held that the preexistence of one or
more oral versions may have also been responsible for an evident degree of
syntactic and structural untidiness verging on the disorderly to be found in
the story below. The prose of the AvCu story is distinctly inelegant, and its
clipped and largely unornate style, apart from an occasional lengthy compound
formation,3? seems to indicate an original context where a degree of oral expan-
sion and embellishment, now inaccessible, may have taken place. Indicative
of this unsophisticated style is the manner in which the story continually and
interchangeably repeats the honorifics bhagavam, “blessed” and sami, “lord”
to refer to both Goyama and his master Mahavira, often in such close prox-
imity that it can be difficult to distinguish which of the two eminent figures
is being designated.?® Such unpolished usage may be an indicator of traces of
an original version which have survived in the AvCi narrative, to be analysed
below.

30  Alsdorf1998:817. Alsdorf goes on to refine this insight by explaining (p. 818) that “the cunni,
that is in the form we have it now, has taken the form of a commentary on parts of the
nijjutti and of the sutta, thus reflecting the original oral instruction, of which only certain
parts had been epitomized in the form of mnemonic verses.” For observations on orality
in early Indic textuality, see Pollock 2018: 30-32.

31 See Balbir 1993a: 115 and 2020.

32 See section D6 and note 93. The AvCii as a whole evinces varying degrees of stylistic
sophistication.

33 The term sami is used of Mahavira fifteen times, of Goyama fourteen times (according to
Mette 2010: 184 this is a term peculiar to Goyama). The honorific bhagavam (and the vari-
ants bhayavam and bhagava) is used eight times of Mahavira and eight times of Goyama.
For a discussion of the rendering of bhagavam in the Buddhist context (“Lord” or “Blessed
one”), see Shulman 2021: 15 n. 28.
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212 DUNDAS AND BISSCHOP

This story takes its pratika Tumbavanasannivesao (“From a way station in
Tumbavana”) from AvNiry v. 764 which introduces a biography of the teacher
Vairasami (Sanskrit Vajrasvamin). I will discuss this verse and the likelihood of
it being an interpolation in Appendix 2. The AvCu story to be analysed below
should not be regarded in formal terms as a commentary generated by this
verse. AvNiry v. 764 can better be viewed as part of a secondary summary of
an underlying, probably oral version of the biography which, following Charp-
entier and Alsdorf, has assumed written form in the AvCa. The original version
of the story, however it was framed, must predate (perhaps by several centuries)
the seventh century, the floruit of whoever produced the version of the AvCa
we have now.

C The Avadyaka Niryukti Background to the Avasyaka Curni
Narrative

The overall background to the story of the ascetics of Mount Atthavaya can be
understood from the AvNiry’s summary account of the process of scriptural
hermeneutics given in a sequence of verses (vv. 736-764).3* AvNiry v. 742 poses
the question “why” (kimkaranam) the titthakara (Sanskrit tirtharikara; the term
is generic but here must be interpreted as referring specifically to Mahavira)
“utters” (bhasai) the Samaiya (Sanskrit samayika) chapter, which, as the first
section of the Avasyaka Sitra dealing with the principal mental and physical
disciplinary performance to be performed by Jains, effectively represents by
synecdoche the Jain scriptural tradition in toto.3® This enunciation is effected
through the agency of the particular types of karma which define the titthakara
state (vv. 743—744).36 Mahavira’s disciples, of whom Goyama is the main rep-

34  See Balbir 1993a: 64—68. This sequence has its origin in the list of 26 dara (“topic”) words
given at AvNiry vv. 140-141 (= Anuyogadvara Sitra si. 604, for which Hanaki 1970: 208
210); for the 26 dara words starting with v. 141 which constitute a programme developed
as far as v. 879 and represent a form of exegetical framework, see Balbir 1993a: 55-56 and
64 and cf. Kusumaprajfid’s introduction to AvNiryL: 28—36.

35  See Williams 1959: 343: samay:-ai-ekkarasa-aniga: the normal phrase in canonical legends
to designate the agamas.

36 titthayaro kimkaranam bhasai samaiyam tu ajjhayanam | titthayaranamagottam ka-
mmam me veiyavvam ti || 742 “Why does the tirthankara utter the Samayika chapter (of
the Avasyaka Siitra)? Because (he knows that) he must experience the “name and clan”
karma of all tirthankaras (which is the cause of uttering the chapter).” tam ca kaham vei-
Jjjai agilae dhammadesanaihim | bajjhai tam tu bhagavao taiyabhavosakkaitta nam || 743
“So how is it experienced? Through actions like unwearied teaching of the doctrine. That
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resentative, are motivated to hear what the titthakara has uttered in order to
gain knowledge of efficacious and negative (marngula) dispositions (v. 745).37
There follows a condensed delineation of the Jain soteriological path to deliv-
erance (vv. 746—748)38 and an analysis of various terms relevant to the overall
description (AvNiry vv. 749-753).3% A sequence of six verses then surveys the
seven naas, “perspectives” (vv. 754—759), described as being ubiquitous in the
scriptural tradition, which are to be mediated to a pupil according to his apti-
tude.40

This stipulation entails a prescription about the context in which interpre-
tive “application” (samoyaro) of the naas to scriptural discourse should take
place.*! AvNiry v. 762b accordingly states that the perspectives are applied
when there is apuhutta, “non-separateness’, and are not applied when there
is puhutta, “separateness”.*? These technical terms (whose Sanskrit equiva-
lents are aprthaktva and prthaktva) relate to the methodology employed in
scriptural hermeneutics and the role of anuoga (Sanskrit anuyoga), “correlat-

” «

ing”, “conjoining”—in effect “investigation” or “examination”—in understand-
ing the agama.*® AvNiry v. 763 then explains that subsequent to the teacher
Vaira there was a transition from what had originally been an integrated her-

karma is bound by the lord on the conclusion of (lit. having emerged from) his third previ-
ous existence.” For osakkai < ava-| apa-svask, see Bollée 1994: 167 and Bollée 1998 vol. 3: 57
and Oberlies 1993: 48 (quoting Pali apasakkati, go away). I discuss AvNiry v. 744 at section I.

37  Goyamamai Samaiyam tu kimkaranam nisaminti [ nanassa tam tu sumdaramamgula-
bhavanam uvaladdht || 745, with translation following Haribhadra and Malayagiri. For
margula see Oberlies 1995: 131 s.v mangura, “hisslich’, and Norman 1992: 262—263. San-
skrit mangula, for which see Monier-Williams s.v. (the word is not found in pwB), would
appear to be a Prakritism.

38 See note 229.

39  These dara words (karana, paccaya, and lakkhana) represent elements g—11 of the pro-
gramme identified by Balbir 1993a; see note 34. For karana, see section 1.

40 AvNiry V. 144 mentions only five main naas with the first, negama, and the fifth, sadda,
subdivided; cf. Ohira 1982: 16. Traces of perspectivism in the Svetambara agama are infre-
quent and undeveloped; see Deleu 1970: 24 and cf. Ohira 1994: 229.

41 The dara word is somoarana; cf. Hanaki 1970: 209 and 227 and also Balbir 1993b: 67 and
Kriimpelmann 2021: 217 (translating samavatara as “Inhirenz”).

42 apuhutte samoyaro natthi puhutte samoydro. My translation of apuhutta and puhutta is
literal. Cf. Schubring 1935: 26 where apuhatta is rendered by “Haufung”. In the English ver-
sion apuhatta is rendered by “accumulation” and puhatta by “isolation”; see Schubring
1978: 119 n. 1. See also Balbir 2020: 59 and Kriimpelmann 2021: 214 n. 88.

43  The anuyogas consist of four broad generic categories of exegetical analysis falling under
the rubrics of “behaviour” (carana), “doctrine” (dharma), “enumeration” (samkhya) and
“substance” (dravya) which are to be regarded as encompassing the meaning of the su-
ttas. Cf. Schubring 1977: 299 and Kriimpelmann 2021:192 and 208.
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meneutical procedure involving simultaneous application of the four anuogas
to their less rigorous separate application.**+

After paraphrasing and expanding AvNiry vv. 762—763, AvCii then poses the
following questions: “Who was the noble Vaira who brought about ( jammi)
that there was non-separateness of the anuogas? For what reason was sepa-
rateness introduced?#® [ want to hear about the birth and subsequent career of
the noble Vaira. How did separateness of the anuogas come about?”#6 The nar-
rative which ensues is not mentioned in the AvNiry, but serves as an extended
prologue to the AvCu’s account of Vaira’s career.

D The Avasyaka Carni Narrative of Goyama and the Ascetics
of Mount Atthavaya

I have segmented into sections the Prakrit text (AvCa pp. 381-390) and my
accompanying translation; while broadly reflecting narrative units, these are
intended to facilitate cross-reference and discussion. In translating, through-
out I generally mirror the pared-down style of the Prakrit and have deliberately
not attempted to produce a “smooth” rendering. The spelling of the AvCa edi-
tion is reproduced, including forms containing intervocalic -ta-, although these
are most likely scribal hypercorrections. I retain the bulk of editorial punctua-
tion of the text, although I have adjusted this where clarity is required. Particles
have been separated from preceding forms. I regularly cite in the notes the
version of the narrative found in Haribhadra’s tika on the Avasyaka Niryukti

44  javamta AjjaVaira apuhattam kaliyanuyogassa | tenarena puhattam kaliyasuya Ditthi-
vade [[ 763 “Up to the time of the noble Vaira there was non-separateness of the anuyogas
with regard to kaliya texts. After him there was separateness with regard to the kaliya
textual tradition and the Drstivada.” AvNiry and the AvCi give Vaira (c. 1st century CE)
the honorific ajja (Sanskrit arya). He is also known also known in Prakrit as Vairasami
(Sanskrit Vajrasvamin). Tatia, in the introduction to Hanaki 1970: vii, explains the kaliya
(Sanskrit kalika) scriptures in this context as those whose “study required a monk to be of
a definite standing in respect of the period of his monkhood.” The Drstivada is the twelfth
anga of the Ardhamagadhi scriptural canon which from relatively early times came to be
accepted as having been lost.

45  According to AvNiry v. 774 the change in exegetical procedure was introduced by Vaira’s
pupil Rakkhiya who wished to assist pupils who were deficient in intellectual ability.

46 AvCi p. 38111 4-9: ko puno ajjaVairo jammi apuhuttam asi? jena [read kena] ya karanena
puhuttam katam iti icchami tesim ajjaVatiranam utthanaparinamiyam sotum, kiha puhu-
ttam jatam. Henceforth citations from the AvCa text are taken from the first volume of the
Ratlam edition.
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(H)*7 where this clarifies or supplements the AvCa, and I also occasionally
refer to the commentaries on the Uttaradhyayana Niryukti by the eleventh cen-
tury Santisiri (S) and on chapter ten of the Uttaradhyayana Sitra by Devendra
(D).48

The narrative commences with a brief reference to the teacher Vaira ’s pre-
vious existence as a deity.

D1 AvCap. 381l 11
puvvabhave*® Sakkassa devaranno Vesamanassa samanio asi,

In his previous existence he was a samanika deity attendant upon Vesa-
mana, one of the guardians of the directions in the entourage of Sakka,
the king of the gods.5°

D2 AvCipp. 381-382 L. 3

ito ya Vaddhamanasami, tenam kalenam tenam samaenam Pitthicam-
panama nagari,? tattho Salo raya, Mahasalo juvaraya, tesim SalaMa-
hasalanam bhagini Jasavati, tise Pigharo52 bhattaro, Jasavatie attao Pigha-
raputto Gagalt nama kumaro, sami samosadho subhumibhage, Salo ni-

47  Aryaraksitavijaya’s edition vol. 3: 102-109.

48  D’sversion of the story is also found in the Prakrit commentary entitled Sukhabodha on
the Uttaradhyayana Stutra by Devendra (on becoming acarya, Nemicandrasari) composed
in samvat 1129 which was an adaptation of S.

49  H:Vairasami puvvabhave.

50  The translation makes more explicit Vesamana’s status in respect to Sakka and that of the
samania god, to be reborn as Vaira, in respect to Vesamana. For Vesamana (Sanskrit Vaisra-
vana, commonly known in Hindu tradition as Kubera) as guardian of the northern region
see Deleu 1976: 246 and cf. Kirfel 1967: 265 and 305. For samanika as a generic term for a
type of god of a status comparable to that of a prince, see Kirfel 1967: 262. The designa-
tion may denote that such gods are “equivalent” (samana) to Indra in terms of powers;
see Abhidhanarajendrakosa s.v. samaniya-samanika: samanatayd Indratulyataya rddhya
carantiti samanikah and cf. Lalwani 1973-1985 vol. 2: 319.

51 H: ito ya bhagavam Vaddhamanasami Pitthicampae nayarie subhumibhage ujjane samosa-
dho (“And at that time the venerable Lord Vaddhamana had arrived to preach in a garden
in a pleasant part of the city of Pitthicampa”). For Pitthicampa see Stein 1948: 50 and Stein
1967:187: “not the suburb, but a certain part of the town of Campa: something like ‘High-

Campa’ or the Acropolis of Campa’”. This is questionable. Mehta and Chandra 1970: 455,
s.v. Pittha-Campa: “to the west of Campa on way to Rayagrha.”

52 Correcting Pidharo; H: Pitharo.
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ggato, dhammam socca jam navaram Mahasalam rajje thavemi,5® so ati-
gato, tena apucchito Mahasalo vi bhanati-aham pi samsarabhatuvviggo
jaha tubbhe iham medhipamanam taha pavvatiyassa vi,>* tahe Gagalim
Kampillao saddaveina patto baddho, abhisitto,5® raya jayo, tassa maya
Kampillapure nagare dinnaya Pidharassa, tena tato saddavito, so puna

tae nam te samana homtaga ekkarasa amga ahijitta.5”

And lord Vaddhamana was flourishing then. At that time, at that period
there was a city called Pitthicampa. Sala was king there and Mahasala the
crown prince; their sister was Jasavati and her husband was Pidhara. Jasa-
vatl’s offspring, the son of Pidhara, was a prince named Gagali. The lord
arrived to preach in a pleasant location. Sala went out to listen to him and
having heard the dhamma ... “I will first establish Mahasala as ruler”; he
approached him. He took his leave of Mahasala who said, “I also am dis-
turbed by fear of rebirth. Just as you have represented a measuring post for
me in the world, so you will also be for me even when I have renounced the
world.” Then Gagali was summoned from Kampilla, the royal insignium
was tied on him, he was consecrated and became king. His mother had
been given in marriage to Pidhara in the city of Kampilla so he had been
summoned from there. He got prepared two palanquins for them ... They
renounced and their sister became an advanced laywoman.>® Then on
becoming ascetics they studied the eleven ariga scriptures.

53  This appears to be an abbreviated passage. The expression jam navaram is usually picked
up in the main clause of a sentence by an expression such as tato, tao or tao nam. For
_jam navaram see Roth 1983: 158 and Schubring 1978: 70. H conveys the sense more clearly:
tato Salo bhagavato samive dhammam souna bhanai—jam navaram Mahasalam rajje
abhisimcami, tato tumham padamile pavvayami (“Then Sala having heard the doctrine
from the blessed one said, “I will first consecrate Mahasala as ruler over the kingdom, then
renounce the world in your presence””.)

54  H: so bhanai-aham pi pavvayami, jaha tubbhe iha amhanam medhipamanam taha
pavvaiyassa vi tti. For medhi see Turner 1966: 10317 s.v. methi, “pillar in threshing floor to
which oxen are fastened, prop for supporting carriage shafts”; Roth 1983: 125 (p. 124 for
medhipamanam: Maf3stab, i.e. standard).

55  H:tahe Gagali Kampillapurato aneum rajje abhisimcito.

56  This phrase appears to be an abbreviated description of a royal renunciation of the sort
found in e.g the Jriatadharmakathah Sutra; see Roth 1983: 159-163. For a list of java occur-
rences with their textual correlates which occur in the Nirayavaliyao, see Deleu 1996:
31-36.

57  Absolutive used as finite verb? See Bollée 2010: 159 n. 594.

58  For the status of the samanovasiya, see More 2020: 428—429.
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D3 AvCip. 382l 39

tate nam samane bhagavam Mahavire bahita janavayaviharam viharati.
tenam kalenam 25° Rayagiham nagaram, Rayagihe samosadho, tahe sami
puno niggao Campam padhavito, tahe SalaMahasala samim apuccham-
ti69—ambhe Pitthicampam®! vaccamo, jati nama tana ko 'pi bujjhejja, sa-
mmattam labhejja,%? sami vi janati jaha tani sambujjhihimti, tahe sami-
na Goyamasami se bitijjao dinno, sami Campam gato, tattha samosara-
nam,%3 Gagali Pidharo Jasavatiya niggayani, bhagavam dhammam kaheti,
tani dhammam souna samviggani, tahe Gagali bhanati—jam navaram
ammapiyaro apucchami jetthaputtam ca rajje thavemi, tani apucchitani
bhanamti—jadi tumam samsarabhayuvviggo amhe’ vi, tahe se puttam
rajje thavetta ammapitihim saha pavvatito.

Then the ascetic, the blessed Mahavira wandered abroad through the
region. At that time, at that moment there was a city called Rayagiha.64 He
arrived at Rayagiha to preach. Then the lord went out on his wanderings
once more and proceeded? to Campa. Then Sala and Mahasala asked the
lord for permission: “Let us go to Pitthicampa, in case one of them might
be awakened or gain correct religious disposition.”66 The lord knew that
they would in fact be awakened and so the lord assigned lord Goyama
to be their companion. The lord reached Campa and held his preaching

59  An abbreviation of the expression tenam kalenam tenam samaenam.

60  Correcting the edition’s apucchati; H: samim pucchamti.

61  Correcting the edition’s Pifthicampam.

62  H: pawaejja sammattam va labhejja. This gives slightly better sense. I omit the edition’s
inserted question mark.

63  H:sami Campam gato, Goyamasami i Pitthicampam gato, tattha samosaranam. While it
does not have any significant impact on interpreting the narrative, there is a slight lack of
clarity at this juncture concerning the itinerary of the protagonists. H seems to be clarify-
ing by introducing a clause specifying that Mahavira went to Campa and Goyama went to
Pitthicampa, but the statement in the following clause that “a preaching assembly (took
place) there” is awkward since it can only refer to the Jina, as is clear from the AvCa text.

64  Sanskrit Rajagrha.

65  Jain monks today can move at an impressive pace as they journey between the various des-
tinations on their mendicant itinerary, and given that the Sanskrit root Vdhav frequently
means “run’, it is possible that padhavita signifies “proceeded briskly” (cf. Mette: “eilten”).
However, the context here and later in the story suggests that “proceeded” (“or proceeded
confidently”) is a more appropriate rendering. See Bodewitz 1974 for dhav as meaning
“move” and also Harzer 2015: 216—230.

66  Thatis, through seeing them.
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assembly there. Gagali, Pidhara and Jasaval came out to listen to him.
The lord preached the doctrine. They heard the doctrine and felt anxi-
ety about worldly things.6” Then Gagali said, “I will straight away take my
leave of my mother and father and install my eldest son on the throne.”
Then when he had taken leave of his parents, they said, “If you are dis-
turbed by fear of rebirth, we are also.” So after installing his son on the
throne, he renounced the world with his parents.

D4 AvCip. 382 ll. 9-13

Goyamasami tani ghettunam Campam vaccati, tesim SalaMahasalanam
pamtham vaccamtanam hariso jato—jaha%® samsaram uttariyani, evam
tesim subhenam ajjhavasanenam kevalananam uppannam, itaresim pi
cimta jata jaha amhe etehim rajje thavitani samsara moitani,%° evam
cimtemtanam subhenam ajjhavasanenam tinha vi kevalananam uppa-
nnam, evam tani uppannananani Campam gayani, samipayahinam kare-
manani tittham namiuna kevaliparisam™ padhavitani, Goyamasami vi
bhagavam vamdiana tikkhutto™ padesu padito utthito bhanati—kahim
vaccaha? eha titthakaram vamdaha, tahe sami bhanati—ma Goyama!
kevalt asaehi, tahe autto khameti, samvegam ca gato, tattha Goyamasa-
missa samka jata’>—ma ham na sijjhijjami tti,

Lord Goyama proceeded to Campa with them.”® Sala and Mahasala expe-
rienced joy as they proceeded along the road, thinking that they had
escaped from rebirth; and so because of their morally positive attitude?
they attained omniscience. The others thought, “We who had been ap-
pointed to rule by them have become freed from rebirth.” As they reflected
on this, the three attained omniscience because of their morally pos-

67  Thatis, they experienced samvega. For observations on samvega in Jainism, see Acri 2015:
204—205. Cf. Walker 2018: 277-279. See also Detige 2020: 101.

68  Ifollow the editorial bracketed insertion.

69  H: jaha amhe etehim rajje thaviyani punar avi dhamme thaviyani samsarato moiyan.

70  Correcting the edition’s kevalaparisam.

71 For tikkhutto see Marciniak 2020: 22 n. 14.

72 Dp.154al 13: tattha Goyamasamissa sammattamohaniyakammodayavasena cimta jaya.

73 As observed in note 63, there is some slight uncertainty here. As the AvCii description
stands, Goyama journeys from Pitthicampa to Campa with Sala and Mahasala who gain
omniscience on the road, while Pidhara, Jasavati and Gagali gain omniscience in Campa.
However, the narrative seems to be implying that all five journey to Campa with Goyama.

74  For subha see Jaini 2000 and for ajjhavasaa see Wiley 2012.
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itive attitude. So having attained omniscience they arrived at Campa.
After circumambulating the lord and saluting the Jain community,’® they
approached the gathering of omniscient ones. Lord Goyama paid homage
to the blessed one, fell at his feet three times and then said on standing up,
“Where are you going? Go, pay homage to the titthakara” Then the lord
said, “Do not, Goyama, disrespect the omniscient ones.””®¢ Then in con-
trition”” he asked pardon and felt anxiety about wordly things.”® At that
moment apprehension arose in lord Goyama that he might never gain
liberation.

D5 AvCip.382L13-p. 3831 3

evam ca Goyamasami cimteti,’® ito ya devana samlavo vattati—jo Attha-
vayam vilaggati cetiyani ya vamdati dharanigoyaro sa teneva bhavagga-
hanenam sijjhati,° tahe sami tassa cittam janati tavasana ya sambo-
hanayam, eyassa vi thirata bhavissati tti do vi katani,8' eyassa vi pacca-
t0,82 te vi sambujjhissamti tti, so vi samim apucchati Atthavayam jami tti,

75  Mette1987 takes tittha as “der heiligen Stétte”, possibly because this links up with the immi-
nent reference to the shrines on Mount Atthavaya. I understand the term here to denote
the fourfold Jain community, present to hear Mahavira’s preaching. For this sense of tittha,
see Bhagavati Sutra 20.8 (cf. Deleu 1970: 257). For tittha as the scriptures, see Senaprasna
27.1.

76 Itake asaehi as equivalent of the Sanskrit imperative asataya. However, the form might
also be taken as equivalent to dsadaya, with Mahavira telling the non-omniscient Goyama
not to “join” or “approach” the kevalins since he does not belong among the enlightened.
Both forms would normally contain the phonetic development -¢- / -d- > -y-.

77  The expression dutta, “turned’, which is common in AvCi, denotes a change of attitude
or, occasionally, physical state (cf. section D12). See Ghatage 2004: 927 s.v. aufta “turned
over (to one’s side), won over (to one’s views), made favourable”; also “turned back (from
some mistake or from a wrong view)” and “turned towards, determined”. Cf. Mette 1987
“respektvoll um Verzeihung”.

78  According to D Goyama was under the influence of that type of deluding (mohanijja)
karma which undermines correct religious attitude (sammatta).

79  Ihave omitted the edition’s danda at the end of this phrase, which suggests that it is to be
taken with the previous phrase about Goyama’s apprehension. However, I interpret the
phrase as representing Goyama'’s awareness of what the gods say about Mount Atthavaya
(see Mette 1987 and 2010).

8o  For the phrase ten’ eva bhava-ggahanena sijjhejja | sijjhittae at Ayaradasdo 10 para. 72 see
Schubring 1966: 26.

81 D p.1541l. 15-16: tahe sami tassa cittam janai—tavasana ca sambohanayam, eyassa thiraya
bhavissai tti do vi kayani bhavissamti.

82  The phrase eyassa vi paccato seems awkward and is reflected in my tentative translation;
eyassa vi in the previous clause refers to Goyama, while as dependent on paccato, the
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tattha bhagavata bhanito—vacca Atthavayam cetiyanam vamdao,®® tae
nam bhagavam3* hatthatuttho vamditta gato,

And lord Goyama thought thus: “In this world the gods are saying among
themselves that any mortal who scales Mount Atthavaya®3 and pays hom-
age to its shrines®® can attain liberation in that same existence.”” Then

equivalent of paccayo (= Sanskrit pratyayah with -t- as intervocalic), it seems to refer to
Mahavira. Cf. Mette 1987: “Und weil er schon wusste”. The phrase is not reproduced by H.

83  H provides broader context and smooths away some but not all of the syntactic awkward-
ness of AvCit: ito ya samind puvvam vagariyam andgae Goyamasamimmi-jaha jo Attha-
padam [sic] vilaggai ceiyani ya vamdai dharanigoyaro so teneva bhavaggahanena sijjhati,
tam ca deva annamannassa kahimti, jaha kira dharanigoyaro Atthavayam jo vilaggati so
teneva bhavena sijjhai, tato Goyamasami cimtai-jaha Atthavayam vaccejja, tato sami tassa
hiyayakatam janiiina [absolutive as finite verb? see Bollée 2010: 159 n. 594] tavasa ya sam-
bujjhihinti ti bhagavaya bhanito vacca Goyama Atthavayam ceiyam vamdeum.

“And at this time the lord had previously predicted in lord Goyama’s absence that any
mortal who ascends Atthavaya and worships the shrines there attains deliverance in that
same existence. And the gods talk about that to one another, namely that it is said (kira)
that a mortal who climbs Atthavaya attains liberation in that existence. Then lord Goyama
thought that he should go to Atthavaya. Then the lord knew his inner disposition and that
ascetics would be awakened. The blessed one told him, “Go to Atthavaya, Goyama, to wor-
ship the shrine.”” Cf. Devendra p. 154 1. 14: io ya devana samlavo vattai—ajja bhagavaya
vagariyam—;jo Atthavayammi vilaggai ...

84  Itake bhagavam as the accusative of the vowel stem bhagava; if it is nominative then it
refers to Goyama.

85  See AvNiry v. 307 for Atthavaya as one of a group of locations associated with deliverance
of Jinas and vv. 433—444 for the Jina Rsabha gaining liberation there; see also Kalpa Sutra
p. 76 1. 16 and Vimalastri, Paurmacariya 5.88. For the name Atthavaya (Sanskrit Astapada)
see section F.

86  The shrines on Mount Atthavaya were erected by the emperor Bharata who was accepted
as being the son of the Jina Rsabha by the time of the composition of the AvNiry. How-
ever, Hiraprasnottara no. 214 refers to the “middle” of the Satrusijayamahatmya for the
images being installed (pratimapratistha) on the mountain by a pupil of Rsabha. See
Hiraprasnottara 2.3 for the Vasudevahindi being the source for the caityas on Astapada
lasting through the avasarpini and the last question in the Hiraprasnottara which relates
to the eternity of the temples on Mount Astapada compared to those on Satruiijaya.
Hiraprasnottara 7.5 refers to the vrtti on the Aupapatika Sutra (Ambada section) glossing
ceiani caityani by arhatpratimah. Hiraprasnottara 38.4 asks: why are the shrines erected
by Bharata on Astapada still standing while those he erected on Satrufijaya have experi-
enced numerous vicissitudes and restorations? How is there such a difference when they
are so near to each other? In answer it states that those on Astapada are immune because
they are inviolable (nirapayatvat) owing to the proximity of the gods. The Vasudevahindi
states that they will last into the next utsarpint.

87  Hiravijayasiri (1526-1595) states that while no explicit statement can be found, the sup-
position is that only those who are in possession of superhuman power gained through
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the lord knew what he was thinking, and that two things had been
brought about—the future awakening of ascetics and the establishing
of Goyama’s confidence; he knew full well that they would all be awak-
ened. The other sought leave from the lord to go to Mount Atthavaya.
The blessed one replied, “Go to Mount Atthavaya and pay homage to
the shrines.” Then having paid homage in delight and satisfaction to the
blessed one he went off.

D6  AvCap. 3831l 3-7

tattha ya Atthapade janavadam sotina tinni tavasa pamcapamecasayapari-
vara®® patteyam te Atthavayam vilaggamo tti tattha kilassamti,®® Kodi-
nno% Dinno Sevalo, jo Kodinno so cauttham® kauna paccha milam kam-
dani®? ahareti sacittani, so paghamam mehalam vilaggo, Dinno chattham
chatthenam® kaunam parisaditapamdupattani®* ahareti, so bitiyam
mehalam vilaggo, Sevalo atthamam?®® kaina jo sevalo sayammatellao tam
ahareti, so tatiyam mehalam vilaggo, evam te vi tava kilassamti.%6

austerity and moral restraint can reach the summit of Mount Astapada to gain liber-
ation in that lifetime. Accordingly demons, monkeys and the category of flying monk
known as carana must be excluded. See Hiraprasnottara 3.11: Astapadagirau svakiya-
labdhya ye jinapratimam vandante tadbhavasiddhigamina ity aksarani santi. tatha ca
sati ye vidyadharayaminas tatha raksasavanaracaranabhedabhinna aneke ye tapasvinas
tatra gantum Saktdas tesam sarvesam api tadbhavavasiddhigamitvam apadyate, tatah sa
ka labdhir yaya tatra gamane Gautamadivat tadbhavasiddhigamino bhavanti? iti prasno
‘trottaram—Astapadagirau ye tapahsamyamotthalabdhya yatram kurvanti te tadbhavasi-
ddhigamina iti sambhavyate vyaktaksaranulambhat.

88  H: pamcasayaparivara; Silanka, Cauppannamahapurisayacariyam p. 222: Kondinnasa-
gottanam tavasanam pannarasa sayani sambujjhamti. The commentarial tradition on the
Uttaradhyayana Sttra has pamcapamca. See Uttaradhyayana Niryukti v. 296: ikkikkassa
ya tesim parivaro pamca pamca saya (see below) with § (p. 273) and D p. 154b 1. 2: tinni
tavasa pamcapamcasayaparivara patteyam patteyam te ‘Atthavayam vilaggamo’ tti tattha
kilassamti. For discussion see Appendix 1.

89  H omits tattha kilassamti.

9o  H:Komdinno; UttNiry vv. 293 and 296, also $: Kodinna; $ilanka, Cauppannamahapurisaca-
riya p. 322: Kondinna.

91 The edition has cauttham 2. For fasts involving the fourth, sixth and eighth meals, that is
112, 2172 and 3!/2 meals see Roth 1983: 168-169.

92  H:malakamdani.

93  H:chatthassa 2. See note g1.

94  Cf. Aupapatika Sutra para 74: parisadiya-kanda-mila-taya-patta-puppha-phal’-aGhara.

95  H:atthamam atthamena.

96 H omits evam te i tava kilissamti.
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There at Atthavaya were three ascetics,% each with five hundred follow-
ers®® who had heard the rumour about the mountain. They had resolved
to scale Atthavaya but became exhausted on it. They were Kodinna, Dinna
and Sevala.®® Kodinna performed a fast of one and a half day’s duration
and then ate roots and tubers with life forms in them. He had reached the
first terrace of the mountain.!°® Dinna performed a fast of two and a half
days’ duration and then ate fallen and sere leaves.1°! He had reached the
second terrace. Sevala performed a fast of three and a half days’ duration,
then if there was any withered pondweed he ate it.1°2 He had reached the
third terrace. In this way they were simply exhausted.

D7 AvCup. 383 ll. 7-n1

bhagavam ca Goyamam oralasariram hutavahataditatadiyatarunaraviki-
ranasarisateyam'%3 ejjamtam pecchamti, te bhanamti—esa kira ettha
thullao samano vilaggihiti? jam amhe mahatavasst sukkha bhukkha®* na

97  Fortavasas as one of five types of samana who should not receive homage see AvCii Vol. 2
p. 20 . 4-5: ime vi pamca na avamdiyavva samanasadde vi sati, jahd ajivaga tavasa pari-
wayaga taccamniya, bodiya. See also Maheta 1989: 278—279. For the generic category of
tapasa in the Pali Jatakas, see McGovern 2019: 114-115.

98 My translation follows H. As it stands the number pamcapamcasaya- in the AvCii seems
to mean ‘505", but it may possibly signify “a full 500” with the repetition of pamca being
a form of amredita. Cf. for earlier Prakrit ASoka Rock Edict 3C: pamcasu pamcasu vasesu,
“every five years” (Tieken 2023: 63). Elsewhere in the Svetambara dgama, pamca saya is a
standard round number; see Deleu 1996: 37 1. 4 and Roth 1983: 67. Cf. Analayo 2016: 27 for
Mahapajapati entering the Buddhist sarigha with 500 nuns. The reference in this context
by Mette 1987: 147 to the paricavargiya monks converted by the Buddha is a component
of an interpretation with Buddhist influence of the AvCi narrative. For further discus-
sion see Appendix 1. For parivara as a type of Jain monastic grouping, see Caillat 1965:
27.

99 For these names see section G.

100 Formehala as “terrace”, see Shah 1955: 116-117; he refers to Bharata who in order to protect
the mountain erected eight “steps” in the form of terraces. Cf. Kalidasa, Kumarasambhava
8.67 where the sense of mekhala seems to be “slope of mountain”.

101 For sirnaparnasin as a category of ascetic described in the Mahabharata, see Hiltebeitel
2016: 37—38. Senaprasna 47.1 for the roots of a tubor (kanda) containing many life forms
but not its leaves.

102 Cf. Aupapatika Sutra para 74: sevalabhakkhino.

103 Mette 1987: 140 n. 2 identifies this compound as a vedha taken from the description of
Mahavira at Aupapatika Sitra para. 16. In fact, it has been adapted: in Leumann’s edi-
tion p. 31 the reading is huyavaha-niddhuma-jaliya-tadi-tadiya-taruna-ravi-kirana-sarisa-
tee.

104  H:sukka lukkha; S p. 273 and D p. 154b: sukka bhukkha; cf. Jiatadharmakathah Sitra p.14
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taramo vilaggitum, bhagavam ca Goyame'°% jamghacaranaladdhie tam-
tulutapudagam®® pi nisde uppayati, java te paloemti, esa agato tti 2 eso
addamsanam gato tti, tahe te vimhita jata pasamsamti, acchamti ya pa-
loemta jadi otarati ta eyassa vayam sisa, evam tel®” padicchamta accha-
mti,

They saw the venerable Goyama appoaching, splendid in form,8 reful-
gent as fire, lightning and the rays of the new risen sun. And they said,
“Will this stout!®® monk here actually climb the mountain? For we mighty
ascetics, dried up and famished, cannot do so.” The venerable Goyama
flew up by means of the magic power of “flying with the legs’, sitting
on a slender spider’s web!'® while they watched in astonishment and

L. 4 (sukka bhukkha referring to the queen Dharini, with variant sukkha attested in six
manuscripts) and Nirayavaliyasuyakkhandha 1.7 and 8 for sukka bhukkha (Deleu 1996: 40
and also 42 for the noun bhukkha, “hunger” recorded in Hemacandra’s Desinamamala).
For sukka as equivalent of Sanskrit Suska see Bollée 1994 s.v. The adjective bhukkha, for
which there is no obvious Sanskrit equivalent, would appear to have the sense of “fam-
ished”. Despite being listed as a headword in the Ardhamagadhi dictionary, it occurs only
in conjunction with sukkha, less commonly sukka, rather than as a fully independent
adjective which suggests that its function is partly connected with assonance. The occur-
rence of lukkha in some of the sources such as H and also Naya (p. 72 1. 19: tavokammenam
sukke lukkhe nimmamse) permits reference to an analogous Buddhist Sanskrit form su-
ddhalitkha in a verse occuring in the Sarabharga Jataka of the Mahavastu (Marciniak
2019: 463); this describes five hundred root and fruit eating ascetics living on the slopes
of Mount Himavat: parica Satani Himavantaparsvena mulaphalahara risayah vasensuh |
umcchai rata tapasa suddhalikha susamyata ugratapa udara [/. Jones 1956: 363 renders
the expression by “pure though poor’, citing the variant form litha as meaning “poor” of
bodily condition.

105 Nominative singular in -e.

106 H:lutapudagam.

107 H:tetinnivi.

108 oralasariram is the equivalent of Sanskrit udarasariram; cf. the Mahavastu verse quoted
in n. 104 where the Himavat ascetics are described as udara (Jones op.cit. “sublime”).

109 For Goyama’s appearance see section H.

110 See Wiley 2012: 145 n. 1 for general remarks on labdhi and 179 for the attainment of flying
with the legs; see Bhagavati 20.9, for the contents of which see Leumann in Bollée 1997:
332-333; also Deleu1970: 257 for jangha-carana-laddhi. The AvCii seems to be amalgamat-
ing two kinds of labdhi: thigh flying and thread flying. For the Digambara perspective on
yogic flying see Cort 2022: 29. Cf. Silanka’s Cauppannamahapurisacariya p. 323 v. 647b:
ravikiranakaralambanavasena addamsanam patto. The early seventeenth century San-
skrit mahakavya, the Hirasaubhagya of Devavimala 4.9 has Gautama ascending Astapada
by clutching the rays of the sun as ropes. Rsimandalavrtti quoted by Hirasaubhagya 4.9
autocomm: tapahkrsangas tam Sailam arodhum vayam na ksamah | cadhisyati katham
praudhadeho ’yam gajarajavat || pasyatsu tesu martandakaran alambya Gautamah | ga-

INDO-IRANIAN JOURNAL 66 <2023) 203-289 Downloaded from Brill.com@9/02/2023 08:08:42AM

via Leiden University



224 DUNDAS AND BISSCHOP

said, “He came and then disappeared”. They praised him, waiting to see
if he descended so that they could become his pupils. In this way they
remained waiting.

D8 AvCi p. 383 ll. 1-12

sami vi cetiyaim vamditta uttarapucchime' distbhage pudhavisilapa-
ttael'? tuyatto,'3 asogavarapadavassa ahe tam rayanim vasae uvagato ||

The Lord for his part paid homage to the shrines, went to the north-west
region and took his rest on a stone slab on the ground, passing the night
under a fine asoka tree.

Dg p-383L11-p. 384 L1

ito ya Sakkassa loyapalo Vesamano, so vi Atthapadam cetiyavamdao eti, so
cetiyani vamditta Goyamasamim vamdati, tahe so dhammam kaheti, bha-
gavam anagaragune parikahetum pavatto, amtahara pamtahara evam

nabhrn nijalabdhyaivastapadordhvam yayau dhruvam || Also Vandaruvrtti: suryasyamsan
samasritya tesam utpasyatam | sa Gaurutman ivoddiya yayau marksu gireh Sirah || tatha
bhagavam Goyamo janghacaranaladdhie lutapudagammi nissae uddham uppayai java te
palayanti ity Avasyakasahasryam | Malayagirivrttav apy ayam eva pathah |.

111 H: uttarapuratthime. Although the form uttarapucchima is not cited in Poddar 2009 or
Sheth 1963 (also lacking pucchima), it could be the equivalent of Sanskrit uttarapascima,
“north-western’, with labialisation a > u in the second component of the compound, and I
have so translated it. The connection of this region with the god Vayu makes this interpre-
tation apposite, given Goyama’s superhuman ascent of Atthavaya. It is however possible
that a syllable has dropped out of the AvCii form. Cf. Municandrasiiri on Upadesapada
p. 118: uttarapuricchimae disae. Poddar cites uttarapuracchima s.v. as a wrong reading in
the Vasudevahindi for uttarapuratthima, “north-eastern’, the reading in H p. 106 which may
inform Mette 1987: 141 and 2010: 186, “nordéstlicher”. Cf. § on Uttaradhyayana Niryukti
v. 305 p. 273 L. 13: uttarapuracchime and D p. 154 1. 3—4: uttarapuratthime. The similar-
ity between the ligatures tth | cch is well known; see Koch 2000: 377 and Roth 1983:
66 (and also p. 155 for paccatthima and puratthima which Pischel derives from puras-
tima).

112 For the phrase pudhavisilavattae as part of a java insertion in Aydradasdo 5., see
Schubring 1966: 1. For the phrase pudhavisilapattae as a stereotyped expression from
Aupapatika Sutra para 10 found in the Nirayavaliyao, see Deleu 1996: 31.

113 H omits tuyatto.

114 Foranta-panta as a stereotyped phrase see Mette 1974: 74 n. 126. AvCi p. 386 1. 5: the exigu-
ous food brings about a feverish illness in Kamdarlya (see section Dioc) as with Selaga
(annaya tassa Kamdariyassa antehi (sic) ya pamtehiya jahd Selagassa java dahavakkantie
yaviviharati) = Naya p. 350 para. 143 ll. 5-6 (for java n. 6: pp. 124 and 125, referring to the
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vanneti jaha Dasannabhaddakakahanage anagaravannage,"s Vesamano
cimteti—esa bhagavam erise sadhugune vanneti, appano ya sa ima sarira-
sukumarata, erisa devana vi natthi, tattha bhagavam tassa akutam naum
Pomdariyam namam ajjhayanam pannaveti, jaha |...]

At that time Vesamana, the god Sakka’s guardian of the directions,6
came to Atthavaya to pay homage to the shrines. Having paid homage
to the shrines, he paid homage to Lord Goyama. Then he spoke about
the Jain doctrine, whereupon the venerable one began to describe the
qualities of homeless renunciants, depicting how their food is exigu-
ous and base according to the account of homeless renunciants in the
story of Dasannabhaddaka.!'” Vesamana thought, “The venerable one
here describes the qualities of monks in such terms, but look at how deli-
cate his own body is, of a type that even the gods do not possess!” Then the
venerable one, understanding what was preoccupying him, expounded
the chapter entitled “Pumdariya”. To wit ....

The Pumdarika ajjhayana is the nineteenth chapter of the Jiiatadharmakathah
Satra, the sixth ariga text of the Ardhamagadhi agama. As the AvCu’s version
of this story is lengthy, I restrict myself to a summary. In appendix 2 I will
draw attention to significant aspects of this narrative, and subsequently discuss
passages which differ from the canonical version in the jiiatadharmakathah
Sutra. 18

Do  AvCup.383L 2-p.389 L. 7

a.  After Mahapauma, the king of Pokkhalavai, has renounced, his son Pum-
dariya succeeds him, taking the lay vows, while his brother Kamdariya
becomes the crown-prince.

story of Selaga at Naya 5; S p. 274 Il 31-32: amtehi ya pamtehi ya java rogayamke paubbhiie
Jjava dahavakkantie yaviviharati).

115 H:tato se bhagavam dhammakahavasare anagaragune parikahei, jaha bhagavamto saha-
vo amtahara evamadi. D p. 155b 1. 6-8: ta amtahara amtahara iccaiparivande visam-
vainam cettham imassa sariragit siiei, tam ca tassa akityam nanena naina bhayavam 'ma
anena kusalaparinamena esa dullahabohio havauw’ tti anusasananimittam savvasattahi-
yarao Pumdariyam nama jjjhayanam parave.

116 See section D1.

117 Not referred to by H. See note 197. Mette 1987: 141 refers without explanation to the story
of “Dhannabhadda”; however, see Mette 2010: 383.

118 SeetheJaina Agama series edition of Muni Jambuvijaya, p. 348-354. Mette 1987:141n. 3and
142 n. 4 and Schubring 1978 provide some textual background. The AvCii p. 384 gives the
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b. Kamdariya asks Pumdariya for permission to renounce the world and
become a monk. He remains silent in the face of his brother’s lengthy
accounts of the difficulties of the renunciant life. Pumdariya describes
various types of food of unappetising or forbidden nature which, as a
mendicant, Kamdariya will have to accept or reject.

c.  Despite Pumdarlya pointing out to his brother that he is habituated to
comfort and should therefore postpone renunciation, Kamdariya replies
that while the Jain ascetic path is difficult for inferior people, it is not so for
heroes. Pumdariya accordingly gives Kamdariya permission to renounce.
On becoming a monk Kamdariya suffers because of the inadequate diet
and becomes ill with a fever. When his monastic companions’ wandering
takes them to the capital city of Pokkhalavai, Pumdariya cures his brother
of hisillness through giving him normal food. He expresses his admiration
for Kamdariya as one who has become fulfilled by entering the renunciant
path as opposed to enduring the transient vicissitudes of kingship.

d.  Kamdariya resumes his ascetic wanderings in shame and arrogance until
eventually disillusioned with the ascetic life and withdrawing from his
fellow monks, Kamdariya returns to the capital and sits brooding near
Pumdariya’s palace.

e. Pumdariya, alerted to Kamdariya’s presence, confirms with his brother
that his addiction to pleasures has inhibited his renunciant career and
that he is not suited to being a monk. He installs Kamdariya on the throne,
takes renunciation himself, assuming his brother’s ascetic accoutrements,
and enters upon the wandering life.

f.  Kamdarlya, now installed as king in the palace, quickly dies in agony
because of a surfeit of food and sexual indulgence, and is reborn in hell.

g.  The ascetic Pumdariya is tormented by his obligatory exiguous diet, and
experiences the same sort of terminal indigestion as his brother. However,
he dies in a controlled manner, to be reborn as a god and eventually attain
liberation in the continent of Mahavideha.

Goyama then explains to Vesamana the point of the story he has just told.

title of the chapter as Pomdariya which might be the equivalent of Sanskrit Paundarika,
“relating to Pundarika.” Throughout the AvC version the name is Pumdaria or Pomdaria.
AvCa pp. 387-388 1. 1 (translation Mette 2010: 66—67 but not with reference to the story of
Goyama). Mette 2010: 186, also 1987: 142 n. 4, adds verses from the commentarial tradition
summing up the story.
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Du  AvCap.389 Ll 7-10

tam ma tumam dubballattam baliyattam va genhehi. jaha so Kamdarito
tenam dubbalenam attaduhattavasatto® sattamae uvavanno, Pumdario
padipunnagalakavolo Savvatthasiddhe uvavanno evam devanuppita balio
dubbalo va akaranam, ettha jhananiggaho katavvo, jhananiggaho para-
mam pamanam. tatha Vesamano aho bhagavata akitam natam ti ettha
ativasamvegamavanno'?® vamditta padigato.

“So do not think in terms of weakness or strength. For just as Kam-
dariya who because of his frailty became anguished, in an agony of suf-
fering and wretchedly in thrall to his senses, and was reborn in the sev-
enth hell, so Pumdariya, whose neck and cheeks were full, was reborn
in the Savvatthasiddhi heaven.!?! Therefore, beloved of the gods,'?2 being
either strong or weak is not a cause.1?3 In this respect one should control
mental preoccupation; the best standard is control of mental preoccu-
pation.”’?* Then Vesamana, knowing that the Lord had understood his
inner thoughts, feeling great aversion to worldly things, paid homage and
left.

D1z AvCap. 389 ll. 10-11

tattha Vesamanassa ego samanito tena tam Pomdariyajjhayanam ogahi-
tam pamca satani, sammattam ca padivanno, keti bhanamti a—jambhago
50,125

119 H: attaduhatto kalagato ahe sattamae uvavanno. The compound attaduhattavasatto is
canonical; see jiiatadharmakathah Sitra 1.8 (Muni Jambuvijaya's edition p. 158 L 12,
with note 11 giving Abhayadevasiiri’s interpretation; cf. Roth 1983: 93: “gequélt, vom Leid
bedriingt, und in qualvoller Abhéngigkeit.”). While it might seem a generalised expres-
sion of anguish (cf. Mette 2010:186: “auf das dufierste gepeinigt”), the assonant repetition
of atta connects in the AvCii with the type of psychologically unhealthy preoccupation
against which Goyama is counselling Vesamana. It is also possible that atta might be taken
as “emaciated” (see Ghatage 2004 s.v.), which would give further point to the contrast
between Kandarilya and Pumdariya.

120 H:autto samvegam avanno.

121 For the Savvatthasiddhi heaven see Kirfel 1967: 294 and 298.

122 The tone here may be slightly sarcastic; see Deshpande 2009: 31-33.

123 See section I (i).

124 SeesectionI (ii).

125 H:tattha Vesamanassa ego samanio devo jambhago, tena tam Pumdariyajjhayanam ugga-
hiyam pamcasayani, sammattam ca padivannno.
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A samania god was attendant on Vesamana there.'26 He absorbed him-
self in the story of Pumdariya five hundred times!?” and gained correct
religious attitude. Some say that he was a_jambhaga deity.128

D13  AvCupp.389 L 11-p.390 L1

tahe bhagavam kallam cetitani vamditta paccoruhati, te tavasa bhanam-
ti—tubbhe amham ayariya amhe tubbham sisa, sami bhanati—tujjha ya
amha tiloyagurii ayariya, te bhanamti—tubbha vi anno ayariyo? tahe sami
bhagavato gunasamthavam kareti\?® te pavvavita, devatae limgani uvani-
tani, tahe te bhagavaya saddhim vaccamti, bhikkhavela ya jata, bhagavam
bhanati—kim anijjatu?'3° te bhanamti—payaso, bhagavam ca savvala-
ddhisampanno padiggaham ghayamadhusamjuttassa bharetta3 agato,
tahe bhanita parivadie thaha, te thita, bhagavam ca akkhinamahanasio,
te dhata, tahe sutthutaram autta, tahe sayam ahareti.'32

126 See section D1.

127 Themeaningis uncertain and my translation is accordingly provisional. The version of this
story given by Municandrasari in his commentary on Haribhadra’s Upadesapada (p. 19
v. 14-115) describes the jambhaga deity studying the Pumdariya chapter which is “five
hundred granthas in length” and so gaining perfect samyaktva (vamditta bhagavamtam
gao tao tattha jambhago devo | ego Vesamanasamo Pumdariyajjhayanam uccariyam [/
Nayadhammakahasam sittham pamcasayagamdhaparimanam | avadharei lahei ya su-
ddham sammattam aha eso [[). For the expression granthaparimana as designating the
extent of a work see Balbir 2022a: 122 n. 16. The next verse describes how a little less
than five hundred years after Mahavira’s death the god fell from heaven (pamcasu saesu
varisanam aigaesum jindo Virao / kimcunesu sa jambhagadevo caviina suraloga [[). Mette
1987:142 and 2010: 187 omits the reference to the god studying the Pumdariya story in both
her translations no doubt because its linkage to the broader story of the teacher Vaira is
not germane to her discussion.

128 Balbir 1993a: 115 regards the phrase kei bhanamti as indicative of an alternative version
reflecting an oral unfixed background to a story; see section B. According to the Jinacarita
of the Kalpa Sutra p. 54 paragraph 89 and p. 57 para 98 the jambhaya (Sanskrit jrmbhaka)
gods are servants of Vesamana. See also note 329.

129 D p. 158 ll. 10-14: tahe sami bhagavao gunasamthavanam karei—jahd savvanni savva-
damsi ruvasampayae ahartkayabhuvano kimkarikayasayalasurasuro suraviraiyaraya-
namaya-simhasanovavittho suravaracalijjamanacamarajuyalo uvaridhariyahavalachatta-
ttao rayana-kanaya-kalahoyamayapayaratiyaparivalaio samano bhayavam Mahaviro bha-
wasattanam hammam vagaramto sampayam Campae viharai so amha guru imam ca
souna jao tana mahamto parioso, viyalio kammagamthi, paviyam sammaddamsanam, jao
caranaparinamo, gahiya Goyamasamive pavvajja.

130 H:kim anijjau paranam iti.

131 H:padiggaham ghatamadhusamjuttassa payasassa bharetta.

132 H: te bhagavata akkhinamahanasiena savve uvatthiya, paccha appana jimito, tato te su-
tthutaram autta.
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Then the blessed one paid homage to the shrines the next day and de-
scended. The ascetics said, “You are our teacher and we are your pupils.”
The lord replied, “The guru of the universe is the teacher of you and
me”. The ascetics said, “Is there anyone other than you who can be our
teacher?” Then the lord praised the qualities of the blessed one.!33 They
were given renunciant initiation; the deity brought them the necessary
monastic accoutrements.!3* Then they moved off with the blessed one.
The time for seeking alms food came. The blessed one said, “What should
be brought?” They said, “Rice cooked in milk."35 The blessed one, who
was possessed of all the superhuman powers,'36 returned carrying a bowl
containing a mixture of ghee and honey. He then said to them, “Stand in a
line”. They did so and the blessed one produced food which did not dimin-
ish. They were fed and as a result they took a turn for the better. Then he
himself ate.

Dy AvCuap.390ll.1—4

tahe punar avi patthito,3” tesim ca sevalabhakkhanam jemintanam ceva
nanam uppannam, Dinnassa vagge chattadicchattam pecchamtanam,
Kodinnassa vagge samim datthunam uppannam,'3® Goyamasami purato

133 D provides more detail about the manner in which the ascetics become Jain monks. After
Goyama has confirmed the glorious nature of his teacher Mahavira currently preaching in
his samavasarana at Campa, the ascetics in delight have the knot of their karma broken
and attain correct view, thus bringing to an end their previous ascetic regime.

134 Itisnot actually specified that this is the samania deity mentioned at D1 and D1

135 For payasa as rice cooked in milk and mixed with sugar, the equivalent of Hindi khir, see
Prakash 1961: 290 with reference to the Graya Sitras.

136  For the superhuman powers including the ability to produce inexhaustible food (akkhi-
namahanasia), see section J. The scenario depicted here by the AvCii narrative was at a
later period regarded as possibly controversial by some members of the Jain community.
So Hiravijayasiri, the de facto leader of the Svetambara renunciant community in north
India at the end of the sixteenth century, is recorded in the Hiraprasnottarani (“Questions
to Hiravijayasiiri and his Responses”) compiled by Kirtivijayaganin as having been asked
whether the giving of miraculously generated food (paramanna) to bring the ascetics’
fasting to an end (parana) infringes correct procedure for the receiving of alms by monks.
Hiravijaya's response is slightly evasive: a single bowl (patadgraha) served the purpose of
all of them and nothing about the food can lead to it being adjudged to have been improp-
erly given (adatta).

137 H omits.

138 H: tesim ca sevalabhakkhanam pamcanha vi sayanam Gotamasamino tam laddhim pasi-
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kaddhemano'3® samim payahinikareti, te vi kevaliparisam padhavita,'*°
Goyamasami bhanati—eha samim vamdaha, sami bhanati-Goyama, ma
kevali asaehi.

Then he set out again. For those consuming pondweed knowledge arose
as they ate;'*! in Dinna’s group knowledge arose as they saw the dou-
ble parasol;'*? and in Kodinna’s group it arose as they actually saw the
lord. Then lord Goyama, who led them, performed circumambulation of
the lord. They for their part headed towards the assembly of the omni-
scient ones. Lord Goyama said, “Go, pay homage to the lord.” The lord said,
“Goyama, don't disrespect the omniscient ones.”43

D15  AvCup.390ll. 47

Goyamasami autto micchadukkadam** kareti, tato Goyamasamissa su-
tthutaram addhitt jata,"*> tahe sami Gotamam bhanati—kim devanam
vayanam gejjham au'*s jinanam?, Goyamo bhanati—jinavaranam, to kisa
addhitim karesi, tahe sami cattari kade pannaveti, tam jaha-sumbakade
vidala- camma- kambalakade evam sisa vi,'*" Goyamasami ya kamba-

una kevalananam uppannam, Dinnassa puno saparivarassa bhagavato chattaticchattam
pasiuna kevalananam uppanna, Kodinnassa vi samim datthuna kevalananam uppannam.
D p. 158b 1l. 1-6: tesim ca sevalabhakkaganam jemamtanam ceva jao suhaparinamo, cim-
tium ca pavatta,—aho! amha kusalakammodao jam jao anabbhavutthisariso samattha-
suyamahoyahina anurattagunanihina siddhipurisatthavahena Goyamasamina saddhim
samagamo ... 1. 5: evamaisamvegabhavanovagayana apuvvakaranaikamena addhabhutte
ceva tesim uppannam kevalananam.

139 AvCi kaddhemano; for kaddhai see Karashima 2012: 3.

140 AvCi pahavita.

141 Thatis, as they witnessed Goyama’s powers.

142 That is, they saw from a distance the double parasol, the royal emblem floating over
the head of the Jina as he sat in his samavasarana, before they saw Mahavira him-
self.

143 Cf section D4.

144 H: bhagavam dutto micchamidukkadam ti karei.

145 For this phrase see also AvCi p. 172 L. 6; H: tato bhagavao sutthutaram addhiti.

146  For au see Bollée 1998: vol. 3 s.v. and also Poddar 2009: 924.

147 H: evam sisa vi sumbakadasamane 4, tumam ca Goyama mama kambalakadasamano,
aviya-cirasasittho 'si me Goyama. This relates to Sthananga Sitra su. 350 p. 463: cat-
tari kada pannatta tam jaha—sumthakade, vidalakade, cammakade, kambalakade; p. 67:
Abhayadevasuri: tatra sumthakade tti trnavisesanispannah.
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lakadasamano,**® kim ca cirasamsatthe'*® si Goyama java avisesamana-
natta bhavissamo,>° tahe sami Dumapattayam nama ajjhayanam pa-
nnavet ||

Lord Goyama in contrition recited the formula of repentance.’3! Then lord
Goyama became all the more insecure. So the lord said to Goyama, “Is the
word of the gods to be accepted, or that of the Jinas?"52 Goyama said,
“That of the excellent Jinas.” “Why then are you insecure?” Then the Lord
described four mats, namely cord, bamboo, hide, and wool. “Pupils are
similar. Lord Goyama is like a wool mat. Moreover, Goyama, you have
been long associated with me ... and we will not have any distinction and
difference between us.” Then the Lord recited the chapter of the Uttara-
dhyayana Sitra called “The Leaf of the Tree”.153

E The Main Structural and Thematic Aspects of the Story

Two salient structural features of this story are readily identifiable, albeit they
do not necessarily define any overall narrative “meaning”.

Firstly, Mahavira’s repeated admonition to Goyama not to denigrate kevalins,
or by an alternative interpretation not to count himself among them (D4 and
D13), anchors and shapes the story by pointing a contrast both humorous and
poignant (resolved in Di4) between two groups of recent renunciants who

148 For samana as equivalent of samana see Sheth 1963 s.v.

149 Nominative singular in -e. However, this may be a misprint; Mette 1987: 144 n. 6 has cira-
samsattho si. Goyama exemplifies prolated final vowel in the vocative.

150 H: Pannattialavaga bhaniyavva java avisesamananatta amte. The required textual inser-
tion signalled by java derives from Bhagavati Siitra 14.7 ed. Diparatnasagara pp. 148-149
(slightly altered): Rayagihe java evam vayasi parisa padigaya, Goyamadi same bhagavam
Mahavire bhagavam Goyamam amamtetta evam vayasi cirasamsattho’ si me Goyama!
cirasamthuo si me Goyama! ciraparicio si me Goyama! cirajusio si me Goyama! ciranugao
si me Goyama! ciranuvattisi me Goyama! anamtaram devaloe anamtaram manussae bhave
kim param? marand [Deleu1970: 209: kim param marana) kayassa bheda io cutta dovi tulla
egattha avisesamananatta bhavissamo.

151 For the formula of repentance miccha mi dukkadam as it occurs in the text of the padikka-
mana ritual, see Avasyakasiitra pp. 337-341 (s 15-25) and cf. Williams 1963: 204.

152 According to Mette 1987: 143 n. 5 Goyama has already received Mahavira’s assurance that
they will both be equal after death, referring to Uttaradhyayana Niryuktivv. 303—305. With-
out discussing textual priority at this stage, I would suggest that here the word of the Jinas
could relate to what Mahavira is about to tell Goyama.

153 Seenote1.
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achieve omniscience with ease, and the Jina’s close disciple who twice expe-
riences anguish at his own inability to do the same.

Secondly, the samanika god to be reborn as the teacher Vaira, who is men-
tioned briefly at the beginning of the story (D1), reappears fleetingly in the mid-
dle (D11) to connect with the account of Pumdaria at D11. The occurrence of the
adjective samana occurring at the end of the story with reference to Mahavira’s
comparison of Goyama to a wool mat (D14) can be regarded as representing
by assonance a link to the narrative’s background. A connection across time is
thereby made between Goyama, who starts the process of scriptural transmis-
sion, and the teacher Vaira, the last of those familiar with the ten (now lost)
Parva scriptures, after whom the process of decline in scriptural knowledge
ensues.

In what follows I will concentrate on a variety of thematic aspects, treated
in order of their occurrence in the story, and assess their function within the
overall emplotment. I first discuss some possible Saiva allusions.

F Mount Atthavaya

Since the time of the Kalpa Sutra the Jains have regarded Mount Atthavaya—
the Prakrit name being more commonly encountered in its Sanskrit form
Astapada—as the site of the first Jina Rsabha’s liberation.’>* This tirtha has
been identified by Jain tradition with Kailasa (Kailash) in the Himalayas, and
Jain devotees tend to subscribe to this view today.!>® An explanation of the
name Atthavaya / Astapada, a designation of the mountain found only in
Jain tradition, was not forthcoming until Hemacandra, who describes in his
Trisastisalakapurusacarita how Rsabha’s son Bharata when erecting shrines
there constructed eight steps or levels (pada), impassable by humans and
so serving as a kind of protection from possible depredation; each of these
was separated from the others by a distance of one yojana.156 Jinaprabha-

154 See note 8s5.

155 With regard to Prakrit nomenclature the mountain is called both Kavilasa and Atthavaya
at Paumacariya 9.57 and 71. Devavimala, Hirasaubhagya 4.9 auto commentary glosses
Astapada as Kailasa. See also Luithle-Hardenberg 2012—2013. For Mount Atthavaya being
frequently taken as Mount Kailasa, see Luithle-Hardenberg 2011: 71. See Senaprasna notes
p. 69 (very last question) for the rumour (praghosa; cf. Hiraprasnottara 29.4) that Mount
Astapada is twelve yojanas from Vinita, that is Ayodhya (clearly wishing to associate
Rsabha’s “capital” with a conveniently located site nearby). Also Hirasaubhagya 13.13 for
Astapada’s proximity to Saketa (Ayodhya).

156  Shah 1987: 20—21 referring to Hemacandra Trisasti 1 (GOS pp. 358—370).
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stri’s (thirteenth-fourteenth c. CE) account of major Jain pilgrimage places,
the Vividhatirthakalpa, contains two chapters (eighteen, composed by Dha-
rmaghosastri, and forty-nine) of elaborate descriptions of Astapada.l5? Chap-
ter eighteen does not make any clear explanatory reference to the eight lev-
els of the mountain, although it adduces alternative meanings of astapada
as “gold” and the mythical eightfooted Sarabha beast.!5® Chapter forty-nine
follows Hemacandra in referring to the mountain’s name being derived from
Bharata’s construction of eight levels.!5°

The understanding of Astapada as a mountain with eight levels has contin-
ued to define perceptions of the mountain, and such a configuration can be
seen reproduced in stylised representations of the tirtha frequently to be found
in Jain temples.16° However, given the relative lateness of this explanation and
the fact that no reference is made to it in the AvCq, it might be worth consid-
ering a different explanation. This relates to the first attested meaning of the
word astapada which occurs as early as Panini, namely “gaming board, gam-
bling board”.!6! Such a board would have eight times eight squares, with pada
corresponding to something like “position”. This seems to have represented an
early example of a chess board, but also served as a surface on which dice were
thrown.'62 The Prakrit form atthavaya can have the sense of the actual game of
dice.163

157 See Chojnacki1995: 93—112 and Cort 1990: 260—263 and 269—273.

158 VTK18.12: Bharatena mohasimham hantum ivastapadah krtastapadah / susubhe ‘stayojano
yo sa jayaty Astapadagirisah ||. For the Sarabha see Slaje 2019: 772—776.

159 VTK p. 92 Il. 20-21: joanamtarani a atthapayani mehalaravani manusaalamghanijjani ka-
riani. ao ceva Atthavao ttinamam pasiddham. VvTK 49 p. 92 29—p. 93 1. 4 gives an abbreviated
version of our story.

160 See for example Hegewald 2012: 64—65 and the Astapada temple at Hastinapura.

161 According to Goldman 2007: 289 n. 16 “The term astapada apparently refers to an eight-
rowed gaming board. The word is known to Panini as a technical term (6.3.125)".

162  Thieme 1971: 417: “astapada, board of eight [times eight] squares. There is clear evidence
that it could serve also [that is as well as for chess] as the board on which the dice were
thrown in gambling”; 408 n. 11: “Pali form atthapada (not attha-)". Thieme would seem to
regard the primary sense of astapada as “chess board”.

163 Ghatage 2004 s.v. atthavaya1. a game of dice played on a board with 8 x 8 places: Siya1.9.17,
Samavayamga 72, Naya 1.1.85, Rayapasenaijja 806, Dasaveyaliya 3.4, Nisithabhasya 4280.
Bollée 2002: 196 quoting Thieme 1971: 421 for astapada “as the board on which dice are
thrown as well as a game in which dice are thrown and pieces are moved”. Hemacandra
records the meaning “gambling board” for astapada in his Sanskrit dictionary. See Abhi-
dhanacintamani v. 487a: astapadah $ariphalam (comm. phalam phalakam; for phalaka as
another word for gambling board, see Thieme 1971: 20—21). However, he does not link the
expression with the mountain.
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The name Astapada for a mountain is peculiar to Jainism, and while it is
possible that the designation relates to a superficial resemblance to a gam-
ing board,'%* a more specific explanation presents itself. Mahabharata 1.189.14
describes how Indra, who has been led by a goddess, “sees close at hand a hand-
some youth seated on a throne in the company of young women playing at dice
on the peak of the king of mountains.”'65 This youth is revealed to be none other
than Siva, and the “king of mountains” surely designates Kailasa, throughout
Hindu mythology understood to be the home of that particular deity. In the
context of the Mahabharata Siva’s dicing represents his continuing involve-
ment in the cosmic process.!66 For Jainism, however, dicing and gambling were,
unsurprisingly, disreputable pursuits and hardly to be associated with any form
of religious authority.!” Nonetheless, I would suggest, when Jain litterateurs
came to appropriate Kailasa imaginatively in the early common era, they did
not disavow awareness of the mountain’s indisputable association with Siva,
but instead turned this to their own legendary tradition’s advantage by means
of a knowingly mocking but also partly conciliatory gesture to the location’s
connection with the dicing deity. The AvCi story’s description of the presence
on Atthavaya of Vesamana, a close associate of Siva and guardian of the north-
ern region, underlines this.!68 This allusion to “Mount Gaming Board” seems to
have been unrecognised at a later period, no doubt understandably since Siva’s
association with dicing ceased relatively early to be a significant component of
his mythological personality.

164 Cf Douglas 2020:19 for the mountain Bhagirathi 111looking like “the fragment of a colossal
chessboard, black on white.”

165 The full verse is tam gacchantim avagacchat tadanim so ‘pasyad arad tarunam darsani-
yam | simhasanastham yuvatisahayam kridantam aksair girirajamurdhni. Handelman &
Shulman 1997: 75 refers to Adiparvan 1189 for Indra seeing a young man who turned out
to be Siva “playing at dice on a Himalayan peak”.

166 See Handelman and Shulman 1997.

167 While the Ardhamagadhi suttas have little specific to say on the subject of dicing and gam-
bling, the sravakacara literature was quickly to put them at the head of a list of seven vices
(vyasana); see Williams 1963: 247—248. For broader prespectives on gambling in ancient
India see Szantd 2022: 341-349.

168  For Vesamana’s connection with Siva (Siva) see Amgavijja ch. 51 for Vesamana paired with
Siva, “an archaic feature” found first in Mahabhasya 6.3.26; see Sanderson 2012: 8-10 and
Rayapasenaijja for festivals of Siva and Vesamana (Bollée 2002: 55). Anuyogadvara Sitra
st 21 refers to worship of various gods including Rudda, Siva and Vesamana.
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G The Three Ascetic Leaders and Their Followers

Obvious references to the deity Siva, whether relating to his name!6 or to some
dimension of his mythological persona within Hindu tradition,'”° are rare in
early Jain literature. Furthermore, while recent research has emphasised the
prominence of Paupata Saivism and its renunciant followers in the religious
landscape of north and west India during the early centuries of the first millen-
nium CE,'”! it has proved difficult to identify any clear reaction within Jainism’s
early textual tradition to the existence of a movement which must have been
for several centuries in direct competition with Jain ascetics for access to reli-
gious resources and space.'”? In that light I would like to offer some suggestions
about the ascetic troops and their leaders described in the AvCii narrative.

169 A “royalseer” called Siva is the protagonist of a narrative found at Bhagavati Sutra11.9. This
describes how Siva, after considering the many modes of asceticism available, resolves to
become a disapokkhiya ascetic, whose regime requires making water libations at the four
cardinal directions and thereafter concluding periods of fasting by consuming fruits, root
vegetables, flowers, leaves and seeds. By this practice Siva gains the advanced but soterio-
logically deficient type of knowledge called ohi (JAs ed. p. 522 1. 1—12: vibbhamge namam
annane samuppanne. For this type of non-knowledge, see Tatia 1951: 71 and 147 and cf.
Deleu 1970: 175. Note that the recent Ladnam edition p. 396 has the reading nane). This
leads him to make a flawed judgement about the number of continents and oceans to
be found in the world. Eventually realising the inadequacy of his knowledge by compari-
son with that of the omniscient Mahavira, Siva takes initiation as a Jain monk. While this
account of the career of the rajarisi Siva has been seldom noticed by scholarship, and its
interpretation is not straightforward, there is little in the story which might support mak-
ing a connection with the god Siva as portrayed in the Sanskrit epic and the early Hindu
puranas.

170 The name Isana, the equivalent of I§ana which is used of Rudra-Siva in Vedic, epic and
early kavya texts and was also the name of the pupil of the teacher Kusika according to
Pasupata Saiva tradition, occurs in Jain scriptures as the designation of the lord of the
northern region and also of a category of gods who dwell in the eponymous heaven. One
canonical reference to the god Isana is at first sight reminiscent of a Saiva mythological
theme, the fire emitting forehead-eye of Siva. Bhagavati Sitra 3.1 (JAs ed vol. 1 p. 136)
describes how Isana totally incinerates the city of Balicamca (Deleu 1970, 97: Camara-
canca) with one frowning glance. However, this theme is unparalleled in early Jain textual
tradition and does not seem to involve any significant allusion to a Saiva narrative proto-
type. Note that in the following section of the Bhagavati Suatra the god Sakka is stated to
be Isana’s superior.

171 See in particular Bakker 2019: 527-539; 553—565, Bisschop 2010, and Davidson 2002: 183—
186.

172 The well-known inscription of Candragupta 11 at Mathura points to the presence of
Pasupatas alongside Jains in a major site of north Indian religious interaction. See most
recently Bakker 2019:494 and Saxena 2021: 1887-1891. Bhatt 2012 is commendably aware
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Three names are assigned by the AvCa story to the ascetic leaders encoun-
tered by Goyama at Mount Atthavaya: Kodinna, Dinna and Sevala. These indi-
viduals are presented in the form of a mini-hierarchy: while all three are veg-
etarian, Dinna’s dietary restraint is more intense than that of Kodinna, while
that of the third of these leaders, Sevala, is still more demanding. Sevala is
obviously named after the foodstuff he is described as exclusively consuming.
The plant whose Sanskrit name is saivala or Saivala has a variety of botani-
cal identifications but characteristically grows in water and can be rendered as
“duckweed”.'”® The Mahabharata and the puranas frequently refer to saivala
as being a type of food regularly consumed by brahman ascetics,'”* while the
typical forest asrama described in kavya is frequently portrayed as containing
ponds covered in this vegetation.”® The Aupapatika Siutra identifies a category
of non-Jain ascetic which habitually eats sevala,'’® and a later Jain Sanskrit
philosophical text identifies consuming saivala along with bulbs, fruits and
roots as a characteristic of wrong understanding (mithyatva).'’” The nature of
the appellation “Sevala’, a comical exemplification of the principle that “you are
what you eat”, suggests that a degree of satirical intent may also be at work in
the names of at least one of the other two ascetic leaders, Kodinna and Dinna.

Mette has argued that the AvCa story can be interpreted as an attempt to
incorporate an element of Buddhist teaching into Jainism. She regards
Goyama’s name and the occurrences of the expression bhagavam in connec-
tion with him in the story as deliberate allusions to Gautama Buddha. In that
light the name Kodinna is, she proposes, to be identified as a direct reminis-

of the relevance of the issue of possible Jain familiarity with early Saiva renunciants, but
the evidence he adduces is too ill defined (aspects of the behavioral regime of Pasupata
ascetics are treated as characteristic of defective Jain monks; a correlation between Pasu-
patasitra 1.8 and Anuyogadvara Siutra su. 27 is only approximate), over-interpreted (the
rayarisi Siva described by Bhagavati Siitra 11.9—see note 169 above—is said to be “a Saiva
monk”) and chronologically diffuse (e.g. the references made to the ninth century canon-
ical commentator Silanka) to be fully useful.

173 See Bakker 2019: 436 note 8. For duckweed, see Hiltebeitel 2016: 41, translating MBh
13.129.52.

174 See, e.g., MBh 12.292.18ab: Saivalabhojanas caiva tathacamena vartayan; 13.129.52ab: pha-
lamalasanam vayur apah saivalabhaksanam;13.130.11ab: abhaksair vayubhaksais ca saiva-
lottarabhojanaih; 13.130.41ab: Saivalam sirnaparnam va tadvrato yo nisevate.

175 See, for example, Kalidasa, Abhjjiianasakuntalam 1.19.

176 See note 102.

177 See Devasiiri, Pramananayatattvalamkara 7.56, Syadvadaratnakara autocommentary p.
106 for kandaphalamulasaivalakavalana as a feature of mithyatva. The bhasya on Tattva-
rtha Siitra 2.13 states that the category of vanaspati begins with sivala. See den Boer 2020:
145 . 431

INDO-IRANJAN JOURNAL 66(2023),203528% .05 424

via Leiden University



THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 237

cence of Afifiata-Kondanfia (elsewhere in the Pali Canon simply called Ko-
ndafifia, in the Buddhist Sanskrit tradition Ajfiata-Kaundinya) who according
to the Pali Mahavagga was the first individual converted by the Buddha. Rather
more vaguely Dinna is adjudged by Mette to represent a common personal
name in Buddhist sources.!”® No attempt is made by Mette to locate Sevala in
any Buddhist context.

Undoubtedly there are connections between some stories in the AvCa and
the major Buddhist repository of narratives in the early centuries of the com-
mon era, the Malasarvastivada Vinaya.l”? However, bhagavam is a term of
respect employed frequently in early Jain texts of eminent monks in general,
and certainly does not have any marked Buddhist resonance.!8° The participial
form dinna occurs as the second component of personal names in Buddhist
texts, but is hardly found at all as an uncompounded appellation.’8! As for
Afifiata-Kondififia / Ajfiata-Kaundinya, he and the four ascetics who were con-
verted by the Buddha do not play a particularly significant role in Buddhist
tradition.!82 Overall it is difficult to see how the AvCu description of Goyama’s
encounter with the three ascetics striving in vain to ascend Mount Atthavaya,
which fits into a specifically Jain narrative structure, can be understood other
than in the most vague terms as presenting a reframing of an event in the Bu-
ddha’s biography.

An alternative interpretation of Kodinna, I propose, is that the name is to
be understood in conjunction with the name Dinna as a kind of Prakrit word-
play. On the basis of the well-attested phonetic alternations -u- / -o- and -¢- /-d-
Kodinna can be taken as the equivalent of Ku-Dinna / Ku-Dinna, with ku- being
a prefix with negative or pejorative significance.!®? This is to be situated in sar-
donic juxtaposition with the name Dinna. Kodinna with his reprehensible (in
Jain terms) diet of roots containing life forms is to be understood as the “bad”

178  See Mette 2010: 382 with note 299 for the Mahavagga reference. In partial support of Mette
there is a very approximate parallel between the AvCii story and the Mahavagga’s descrip-
tion of the five erstwhile ascetic companions of the Buddha expressing reservations about
his sincerity when they see him approaching in the distance after having left the forest;
his altered physical demeanour causes them to realise that he has effected some sort of
significant transformation. However, this parallel should not be drawn too far, since in the
AvCi story Goyama had not previously encountered the ascetics.

179 See Wu 2017.

180 For bhagavam in this story see note 33.

181 Malalasekara 1937-1938 gives one Pali example.

182 For Kondarniia see Wynne 2019: 123-125.

183  For ku- see Burrow 1955: 190. In his twelfth century Sanskrit version of this story Hema-
candra, Trisasti 6 obscures any possibility of wordplay by turning Dinna into Datta.

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com09/02/2023 08:08:42AM

via Leiden University



238 DUNDAS AND BISSCHOP

or “inferior” Dinna by contrast with Dinna himself, whose dietary regimen of
fallen and withered leaves is more rigorous, albeit still flawed.184

Kodinna of course also represents a Prakrit equivalent of the celebrated
brahman gotra name Kaundinya.'85 But rather than interpret its occurrence
here as simply signalling a generalised brahman background for the first ascetic
leader, I would like to extend the significance of the name Kodinna and point
to its possible denotation of one specific Kaundinya, thus giving added point
to the narrative context of this episode. The Kaundinya in question is to be
dated between the fourth to sixth centuries CE and is the author of the Parica-
rthabhasya commentary on the Pasupatasiitras, the basic text of the early Saiva
Pasupata movement.'86 As well as elaborating on the Pasupatasitra’s theo-
logical teachings, Kaundinya’s commentary develops discussion of a practical
regime for renunciant and lay Saiva adherents which assigns a marked impor-
tance to non-violence (ahimsa) as a foundational principle and the attendant
issue of diet and permitted food substances.!8? The Pasupatas, by engaging with
issues of morality which Jainism regarded from its beginnings as strongly defin-
ing its own ideological perspective and identity, must have become major rivals
of the Jains by the middle of the first millennium around the time of the AvCu’s
composition or that of the oral version which preceded it (and was presumably
nearer to Kaundinya’s time).188

Now the commentator Kaundinya prescribes that the Pasupata ascetic
should avoid eating vegetables, sprouting tuberous plants and prepared
seeds,'89 while Kodinna is portrayed in the AvCu narrative as eating roots and

184 Dinna’s diet of fallen leaves corresponds to at least one dietary regime of the Vedic forest-
dweller; for ascetics following such a regime who are mentioned in the Ramayana, see
Brockington 2020: 87. See Aupapatika Sutra para. 74 p. 69 ed. Leumann for non-Jain
ascetics who consume a variety of vegetable and plant substances which have “fallen on
the ground” (parisadiya) and are presumably in a state of decay (parisadiya-kanda-mila-
taya-patta-puppha-phal’-ahara).

185 Alternative Prakrit versions of the name have the nasalised form Komdinna; see note go.
The alternation -od- / -omd- is to be seen in the forms sodira / somdira, “bravery”; see Dun-
das 2022: 89—9o.

186 See Bakker 2019: 602, Bisschop 2010: 486-487, and Davidson 2002: 183-186 for Pasupata
monasticism as response to the sramana orders.

187  See Kafle 2020: 84 for the Pasupata concept of ahimsa.

188  See section B. The expression kevalijiiana, “the knowledge of the omniscient ones”, used
as a synonym for Pasupata teaching in several sources, is one that Jains also used of their
own doctrine; see Bisschop 2020: 25 for the Pasupata usage. For kevalijiiana, admittedly
less common in Jain usage than kevalajiiana, “omniscience’, see for example the inscrip-
tion in Jain 1978: 186 (Gujarat).

189 Kaundinya on Pasupatasutra 1.9 (p. 18: kandani yani grhyante kandas caiva prarohinah |
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tubers containing life forms (sacitta). However, we need not expect an accurate
account of Pasupata practice by a Jain author, for the AvCi is not offering an
“objective” doxography of the sort which Svetambara intellectuals were to com-
pose several centuries later. Rather there is here, I would suggest, a sly misrepre-
sentation of a rival tradition as a polemical strategy to devalorise the apparent
proximity of important Pasupata teachings to those of Jainism by presenting
Kaundinya to a Jain audience as in reality breaching proper dietary behaviour.
In fact, the Pasupatasiitra allows for meat to be taken by the Pasupata ascetic if
it has been put in his alms bowl or not specifically prepared for him. Kaundinya
in his commentary manipulates this and states that meat-eating is a forbidden
activity.!9° This may have suggested to a Jain author that Pasupata teaching on
food consumption was inconsistent and justified a pejorative reimagining of
Kaundinya the commentator on the Pasupatasitra as “Ku-Dinna’, an inferior
version of the teacher Dinna.

It is possible to identify other Jain sources whose mention of tavasas may
signify awareness of Pagupata renunciants.’! Unfortunately the AvCa narrative
itself does not provide a sufficiently detailed description of any of the tavasa
groups to enable a confident identification of them as Pasupata renunciants,192

byjani caiva pakvani sarvany etani varjayet). Cf. Bronkhorst 2017: 582 for roots and fruits
being characteristic of brahmans living in forest asramas. For worship carried out by
the Saiva forest dweller with bulbs and roots see Sivadharmottara 12. 207: $ivasramava-
nasthamyah kandamuladibhir yajet / sa divyan prapnuyad bhogan tSvarasya pure sthitah |/
(quoted in Bisschop, Kafle & Lubin 2021: 38).

190 Hara 2002: 72. Hara does not explain precisely how Kaundinya twists the Pasupata Siitra’s
endorsement of meat-eating so that non-meat-eating becomes the normative Pasupata
stance. Pasupata Sutra 516 mamsam adusyam lavanena va following on from 5.14 bhai-
ksyam and 5.15 patragatam. See also Kaundinya’s comment on p. 119: mamsena va lava-
nena va ubhabhyam api saksad va adusyam ity arthah.

191 Vimalasari’'s Paumacariya (late fifth century) refers to a tavasa presence at Varanasi at
around the same time as the Pasupatas were becoming prominent in that city. See Dun-
das 2022: 59.

192 For modern representation of the ascetics of Mount Atthavaya as stereotypical Hindu
yogins (some with long Saiva-style hair), see the front cover of Jaina Studies: Newsletter
of the Centre of Jaina Studies SOAS, 5, 2010 and the rear cover of Devluk 1995. The list of
tavasas given in Aupapatika Sitra para. 74 is not preoccupied with clothing or outward
appearance (mentioning only vakavasi, bark-wearing tavasas) but rather with the locus
of activity and the diet followed. Although the Pasupata Sitra does not prescribe any
clothing for initiates other than loincloth and garland, the Natyasastra 2.125-127 differ-
entiates between Tapasas who should be dressed in tatters, bark, and hide from Pasupatas
for whom many clothes of various colours are required. See Acharya 2013: 103. However,
the Natyasastra description may not necessarily provide a precise version of the actuality
of Pasupata external garb and instead be offering a prescription for theatrical representa-
tion.
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and only incidental details encourage such an inference. So the three groups of
tavasas are presented as vainly striving to gain siddhi in that same existence
through ascending the mountain, as described in section D4 (... sa teneva bha-
vaggahanenam sijjhati). The reasonable assumption might be that since this
is a Jain story siddhi is to be envisaged in Jain terms as the attainment of final
freedom from rebirth. It may be significant, however, that siddhi is viewed in

the Pasupatasitras not as emancipation from birth but as the attainment of

superhuman powers, and that in the AvCii narrative the motivation behind the

desire of the tavasas and their leaders to follow Goyama is the Jain monk’s dis-

play of his ability to disappear by flying through the air.19% Also circumstantial
may be the fact that while the AvCa narrative does not reveal to whom the
shrines on the summit of Mount Atthavaya are dedicated, the mountain has
assumed in the Jain imagination from an early period a connection with the
Jina Rsabha, “Bull’, who is regarded as having attained deliverance there. As
is well known, the god Siva whose abode was on Mount Kailasa had long been
closely associated with that animal, and Pasupata ascetics were enjoined by the

Pasupatasutras to imitate as part of their praxis the behaviour of the bull.19+

H

Goyama'’s Physical Appearance

The AvCu recounts how the ascetics on the lower slopes of Atthavaya, while
acknowledging that Goyama is a samana, express incredulity about his inten-
tion to ascend the mountain given his physical appearance.l®> They make ref-
erence to their own inability to do so despite their status as advanced ascetics.
Their judgment is clearly based on the general ideology of ancient Indian

asceticism that only an external physique remoulded to the point of emaci-

ation by a near starvation diet can provide the internal locus for the energy

required to attain an advanced goal.

193
194

195

For the Pasupata view of siddhi, see Hara 2002: 35.

This stipulation seems to have been modified by the commentator Kaundinya’s time. For
the Pasupata govrata or godharma, see Acharya 2013, Bakker 2019: 545, Kafle 2020: 81—
82, 255—256 and 276 and Selva 2019: 322—325 with literature. The feminine form astapadi,
“eight-footed’, can designate a pregnant cow (Monier-Williams 1872 s.v. astapad; cf. Slaje
2019: 775 n. 89 and p. 247 for the Vedic term meaning a “pregnant cow”), in which case
astapada, the Jain name for Kailasa (see F), could by extrapolation possibly have the sense
of “bull”. However, there seems to be no evidence of such a usage. No doubt it is only
by chance that the Prakrit name Goyama can be construed as Sanskrit go-yama, “bull-
restraint’, equivalent to the Pasupata govrata.

See D7.
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Subsequently the god Vesamana when on the summit of the mountain
also expresses reservations about the apparent discrepancy between Goyama'’s
appearance and the monks who consume food of wretched quality described
in the story of Dasannabhadda recounted to him by Mahavira’s disciple.196
This story, which is only referred to by title at this juncture, occurs in full at
a later point in the AvCa.1¥7 It is not an obvious exemplary narrative to invoke
when seeking to draw attention to ascetic attainments, since it does not contain
any actual description of renunciants, let alone of their austere appearance.198
Rather, the point of the story is the spectacular lesson given to the wealthy
king Dasannabhadda by the god Sakka. The former’s regal magnificence (rai-
ddhi) while vast is shown to be insignificant compared to the divine splendour
(deviddhi) of Sakka, and yet the Jinas are offered homage by the gods.!9° What
may have prompted the mention of this story at this stage of our narrative is
the fact that it is linked to AvNiry v. 845b290 which provides the AvCi’s catch-
word iddhi. As well as meaning “splendour” iddhi can also signify “supranormal
power”, effectively the equivalent of labdhi, one type of which Goyama has
already employed to ascend Mount Atthavaya and another of which he will
later employ to feed the ascetics.20!

196 See Do.

197 See AvCil pp. 475-484 and cf. Schubring 1918: 45 for the story of Dasannabhadda. This
would appear to be the first recorded example of what is not a particularly important
exemplary narrative in Jain tradition. In the AvCu’s version of the story descriptions of
the city of Dasannapura and its environs, king Dasannabhadda, his queen and Mahavira
reproduced much of the wording and phraseology of the heavily compounded vannaya
style found in the later quasi-kavva canonical suttas such as the Aupapatika Sitra which
only occurs sporadically in the AvCii. Balbir 1993a: 151 refers to the passing mention of
Dasannabhadda at Uttaradhyayana Sutra 18.44 as a king who abandoned the world to
follow Mahavira and speculates that this may signify the existence of a canonical model
for the story. Mention of this example of royal renunciation who is humbled by the
god Sakka about the nature of riches but is otherwise not a particularly significant fig-
ure in Jain narrative appears to serve here as a prelude to Goyama’s lengthy account
of another royal renunciant, Pumdariya. Immediately after its version of the story of
Goyama’s visit to Atthavaya the Cauppannamahapurisacariya introduces (pp. 328—-331) the
story of Dasannabhadda.

198 Descriptions of emaciated Jain ascetics are rare in the Ardhamagadhi scriptural tradition.
However, see the detailed account of the monk Dhanna in the Anuttaraupapatika Sutra
(Barnett 1907: 115-118).

199 AvCi pp. 483 L. 10-484 1. 10. Cf. Mette 2010: 383 who following Balbir describes Dasarna-
bhadra as an example of the greater value of the spiritual as opposed to the material
honouring of the Jina by the laity.

200 samjoggavippayoge vasanusavaiddhisakkare.

201 See D13. See Wiley 2012: 151 for labdhi and rddhi.
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I turn now to the manner in which the AvCa depicts Goyama’s physical
appearance and the implications of the adjective thullaa which the ascetics use
of Goyama when they first see him. The primary canonical representation of
Mahavira’s main disciple portrays him as a strong and vigorous monk.202 How-
ever, the ascetics on the lower reaches of Atthavaya are suspicious of Goyama
who is unemaciated by comparison with themselves, and the god Vesamana
also concludes that Goyama might not be deemed to conform to the expected
appearance of Jain monks of which he has been given narrative example.
The ascetics apparently disparage Goyama by describing him as thullaa, and
indeed sthiila, the Sanskrit equivalent of thullaa, often occurs in a binary rela-
tionship with rsa, “thin”293 which suggest a simple translation of “fat”, “cor-
pulent” for the Prakrit adjective.204 However, if one was attuned to possible
humour in this episode, it might be adjudged that just about anybody would
likely appear thullaa compared to the ascetics, and a consideration of Silanka’s
Cauppannamahapurisacariya which contains the longest Prakrit version of our
narrative subsequent to the AvCa has accordingly led me to translate thullaa
ambiguously as “stout”, which in English usage can mean both “sturdy” and “cor-
pulent”.

In Silanka’s version2%5 the ascetics are depicted as observing Goyama climb-
ing to the second level of the mountain evincing “a bodily complexion like
blazing gold and not resembling a mortal person”.26 And when he had reached
the third level the ascetics, astonished at the sight of “his extraordinary phys-
ical strength” (accabbhuyasarirasamattham), reflected: “Surely he is some god
in the form of an ascetic, otherwise how could this mountain be ascended by
one who has alarge body in mortal shape? Even excellent monks who have par-
ticular powers gained by intense austerity make the ascent with difficulty”.207 In
the Cauppannamahapurisacariya it is a vijjahara called Gandhavvarai and not
the god Vesamana who encounters Goyama on the summit of Atthavaya. Seeing

202 See Aupapatika Sutra para. 62 p. 66.

203 See e.g. MBh 9.44.83ab: sthulodarah krsangas ca sthulangas ca krsodarah; note also
13.95.2¢d: parivrajantam sthulangam parivrajam sunah sakham.

204 Cf. Mette 2010: 140: thullao, “feiste”. The Prakrit form’s Sanskrit equivalent sthila can
encompass meanings such as “large”, “thick” and “bulky”. See Monier-Williams s.v. and cf.
s.v. sthiira.

205 Cauppannamahapurisacariya pp. 322 1. 26—327.

206 Cauppannamahapurisacariya p. 323 L. 7: kanayaujjalasarisadehacchavi amanusasarisa-
saruvo.

207 Cauppannamahapurisacariya p. 323 1. 8-10: nunam esa jairavo ko vi divvo, kaham annaha
manussaravina pinatanund eso samarodhum tirai, eso khu munivarehim pi tivvatavova-
Jjiyaladdhivisesehim dukkham aruhijjati.

INDO-IRANJAN JOURNAL 66(2023),203528% .05 424

via Leiden University



THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 243

Goyama, “large bodied and powerful’,2°8 Gandhavvarai reflected: “This moun-
tain is certainly not accessible to mortals without miraculous power. Mirac-
ulous power depends on particularly intense asceticism. Ascetics are charac-
terised by lean bodies. This one does not appear in an appropriate guise29
but is of a firm, glossy, corpulent physical appearance. This mountain here
cannot be ascended by a mortal other than ascetics in possession of a mirac-
ulous power (atisaa).”?'° Later when the ascetics see Goyama descending the
mountain, they compare him to a “brave lion with a broad and hard expanse
of chest”?!! and subsequently address him as being “some god of inconceivable
power in mortal guise”.21?

In these passages the Cauppannamahapurisacariya, rather than portraying
Goyama as simply and crudely corpulent, presents him in rather more nuanced
fashion as possessing a robust and conspicuous physicality which renders him
manifestly different from the half-starved ascetics, his strength being such that
he can only be compared to a deity in human form. This perspective can also
be found in Municandrasuri’s version of this story given in his commentary
on Haribhadra’s Upadesapada where Goyama on being seen by the ascetics
is described as samuddhurasariro.?'3 Judging from the standard dictionaries
samuddhura is not a common adjective in Prakrit or Sanskrit, but the meanings
drdh, majbut assigned by the Paisaddamahannavo would suggest that Muni-
candrasuri understands Goyama to be sturdy in appearance.?!4

However, the picture of Goyama / Gautama that has become prevalent
among Svetambara Jains is of a chubby, jolly monk who is associated with

208  pinatanuvihayam. Sanskrit vihayas: Monier-Williams 1872: 953 “vigorous, active, mighty”
(sources Vedic).

209 vesa may mean “clothing’, but the ascetics do not seem to be referring to Goyama'’s lack of
the birch-bark apparel characteristic of brahman forest asceticism. I prefer to take vesa-
dharin in the sense of “having the outward appearance”. cf. below: acintasatti manusavesa-
dhart ko vi divvo tumam.

210 Silanka, Cauppannamahapurisacariya pp. 324 1. 2-5: na hu eso mahaiharo manusana
samahigammo aisayam vind, aisao ya tivvatavovisesovalambho, tavassino kisamgalimgino
havanti, eso ya nanuravavesadhari ghanasiniddhapivaratanucchavi ya lakkhijjai, na ya
ettha saisayatavassiyanam vajjiya iha manusassa samaroho. The term aisaa (Sanskrit ati-
Saya) here appears to be the equivalent of laddhi [ labdhi.

211 Silanka, Cauppannamahdapurisacariya p. 226 v. 679b: dhiramaimdam va visalakadhinava-
cchatthalabhoyam.

212 Silanka, Cauppannamahdapurisacariya p. 226 L. 22—23: acintasatti manusavesadhari ko vi
divvo tumam.

213 Municandra on Upadesapada p. 117b v. 59: dittho ya tehim bhayavam Goyamasami samu-
ddhurasariro | kaha eso iyaravo girimmi eyammi laggihiht.

214 Sheth1963 s.v samuddhura: drdh, majbit. Cf. Monier-Williams s.v. samuddhura: “lifted up,
stretched out” (only one attestation).

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com@9/02/2023 08:08:42AM

via Leiden University



244 DUNDAS AND BISSCHOP

providing sweet delicacies (an obvious allusion to the feeding of the ascetics)
and more general material welfare. John Cort has described how images and
paintings depict him as “rather corpulent”, with this physical feature and his
more general association with worldly wellbeing suggesting that he is a trans-
formation of the Hindu deity Gane$a whose functions overlap with those of
Mabhavira’s chief disciple.?!> Cort refers to a portion of Johnson’s translation of
Hemacandra’s Sanskrit TrisastiSalakapurusacarita which describes Gautama’s
visit to Mount Astapada where he is mocked because of “the incongruity of a
chubby monk lecturing on fasting”.216

Hemacandra seems to have been drawing directly on the AvCu narrative,
albeit without fully understanding its context,?!” and he clearly envisages Gau-
tama as a corpulent monk. Thus in his version Gautama appears to the ascetics
at first sight as “of golden complexion and corpulent build"*'® whereupon they
wonder why thin (krsa) people such as themselves cannot climb the moun-
tain while one who is sthiila (the Sanskrit equivalent of the AvCu’s thullaa) is
able to do s0.212 When in the AvCi Goyama concludes the story of Pumdaria
and Kamdaria by telling Vesamana to pay no heed to strength or weakness
(section D11), in Hemacandra’s version the monk states unambiguously that
fatness and thinness are not the standard for ascetics.22° A provisional con-

215 See Cort 1995: 88—90. Devluk 1995 contains around one hundred representations of
Goyama (images of various sorts, stylised depictions in tantric diagrams and examples
from popular art) from the medieval period and after. It is difficult to generalise about the
manner in which he is portrayed; while many of the popular representations do convey a
sense of a robust and benign humanity, there is little direct sense that he is being consis-
tently represented as corpulent. A canonical formula associating Goyama with receiving
an abundance of food can hardly be regarded as defining his appearance. See Anta-
gadadasao. Barnett 1907: 94 describes Queen Siri bestowing on Goyama “abundant food,
[drink, sweetmeats, and dainties]”. See text edition p. 23 a: viulenam asana 4 padivisajjeti.
Cf. Naya p. 84 1. 3—4: taheva java vipulam asanam 4 uvakkhadaveti.

216 Cort 1995 with a slight misrepresentation of the narrative scenario. Trisastisalakapu-
rusacarita 10.9.166—261 (translation Johnson 1962). Cf. Wiley 2012: 146.

217 Hemacandra, TrisastiSalakapurusacarita 10.9.239 which gives a Sanskrit version of the
AvCi narrative mentions how “the god, Vai$ramana’s attendant deity, accordingly mas-
tered by close attention the Pundarika chapter enunciated by Gautama” (etadartham
Pundarikadhyayanam Gautamoditam | jagrahaikasamsthayapi Sridasamanikah surah;
mistranslated by Johnson 1962: 245). This reference is otherwise incomprehensible in the
context of Hemacandra’s narrative which lacks any account of the deity’s rebirth as the
teacher Vajrasvamin and suggests that the AvCii narrative was here utilised carelessly.

218  TrisastiSalakapurusacarita 10.9189b: svarnabham pivarakrtim.

219 TrisastiSalakapurusacarita 10.9.190: te mithah procire Sailam vayam etam krsa api | na ro-
dhum ismahe sthila aroksyaty esa tat katham.

220 Trisastisalakapurusacarita10.9.238a: tat pinatvam krsatvam va na pramanam tapasvinam.
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clusion might be that it was the influential Hemacandra’s description in his
TrisastiSalakapurusacarita which proved decisive in confirming the image of
the ganadhara as the chubby monk which is recognisable in iconic form to
this day.

I Goyama’s Explanation of the Story of Pumdaria

Goyama'’s recounting of the story of Pumdaria and Kamdaria to Vesamana is
intended as a specific scripture-derived riposte to the god’s scepticism about
his physical credentials as a monk. Vesamana has claimed that Goyama evinces
sarirasukumarata, “refined softness, delicacy of appearance’, a term appropri-
ate to those habituated to the easy and undemanding life of a royal court, as was
the case with Pumdaria and Kamdaria who are both described by the adjective
sukumala.??! Goyama regards the god’s dubiety about his attributes as specifi-
cally relating to his possible lack of strength or toughness (dubbalattanam) in
coping with the ascetic regime. The story of the royal brothers Pumdaria and
Kamdaria describes how one of them on becoming a monk experienced phys-
ical debility and mental turmoil because of the exiguous diet and lacked the
strength to continue on the ascetic path, subsequently becoming addicted to
the pleasures of eating and ultimately being reborn in hell, while the other suf-
fered from the same diet but died the controlled death of the true monk and so
was reborn in heaven. This canonical story is in part focused upon food and the
dangers ensuing from inappropriate consumption of it.222 Although no specific
mention is made of Pumdaria’s physical appearance, Goyama refers to him as
“full in the face” (padipunnagalakavola) in his gloss on the story to Vesamana,
which may be taken as a reference to his own ostensible lack of ascetic gaunt-
ness.

However, there is, so Goyama argues by means of the story of Pumdaria, no
necessary correlation between physicality and capacity to advance on the path
to deliverance. He sums this up with two statements: (i) “being strong or weak
is a “non-cause”” (akarana); (ii) “in this respect one must perform suppression
of jhana’

(i) The first of these statements seems straightforward enough, but the
expression akarana is arguably elliptical in that it is inexplicit about what is

221 AvCi p. 384 1. 3. In the AvCa story of Dasannabhadda p. 479 1. 10 Dasannabhadda’s queen
is described as sukumalapanipada. Pundarika is described as pinanga at Trisastisalakapu-
rusacarita 10.9.237b. Johnson 1962: 245 for Pundarika as “fat”. Cf. Fynes 1998: 272.

222 See Appendix 3.
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not being caused, as can be seen from the fact tht later versions of the story
feel the need to rework or expand it.222 While the term karana is of course
hardly unusual in itself, I would suggest that it can here be located in a more
specific context on the basis of a consideration of a portion of the section
of the AvNiry on scriptural transmission which informs the AvCa narrative,
thus reminding us of the linkage between the verse and prose commentarial
texts.

AvNiry v. 737 deploys karana as “introductory” (dara) word to eleven verses
which relate to causality (vv. 738-748) (see section C). The standard preliminary
analysis (nikkheva) of karana identifies the internal dimension (bhava) of the
word in terms of the causes of rebirth from a morally negative (apasattha) per-
spective and of deliverance from a morally positive perspective (pasattha).?2*
The relevant verse here is AvNiry v. 744:

niyama manuyagatie itthi puriseyaro vva suhaleso |
aseviyabahulehim visae annayaraehim |/

“(The binding of tirthankaranamagotrakarma occurs) of necessity in the
human state.?25 (It can be effected by) a woman, man or napumsaka with
positive lesas?26 through various (components of the list) of the twenty
practised in many ways."?27

The mention of “twenty” in the second line of AvNiry v. 744 is to be understood
by reference to AvNiry v. 178a-81 which lists the twenty “categories” (thana),
that is the modes of practice—devotional, moral, ascetic and contemplative—
which enable the jiva, the soul or life monad, to attain the state of being a

223 Silanka, Cauppannamahapurisacariya p. 324 1. 6-7 introduces his retelling of the story
of Pumdaria thus: “In respect to this (i.e. Goyama’s healthy physique) weakness is not a
cause of the calm of deliverance nor is strength a non-cause” (na ettha dubbalaya karanam
kallanasamtie, na ya akaranam baliyaya). Municandrasuri (eleventh century) in a ver-
sion of this story given in his commentary on Haribhadra, Upadesapada v. 110 expands:
baliyattam abaliyattam na karanam suddhasamanabhavassa. Mette 2010: 187: renders
akarana as “bedeutungslos”.

224 See Balbir 2020 for these terms. Cf. AvNiry v. 741: hoi pasattham mokkhassa karanam ...

225 For this type of karma, see Wiley 1999.

226 For napumsaka as belonging to the third sex, see Zwilling & Sweet 1996 and for the lesa
(Sanskrit lesya), see Wiley 2000.

227 H on AvNir v. 184 takes aseviyabahula as a Prakritic reverse compound: bahulasevitaih
-anekadhasevitair ity arthah, prakrtasailya parvaparanipato ‘tantram, vimsatya anyata-
raih sthanair badhnatiti gatharthah.
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tirtharikara.?28 These categories are described by the AvNiry as being karana.
Goyama can accordingly be regarded as telling Vesamana that neither physical
strength nor weakness are found in this list of categories and on that authori-
tative basis corporeal appearance has no bearing on the ability to advance on
the spiritual path.229

(ii) Goyama’s advice to Vesamana that there must be control or suppression
of jhana (jhananiggaha) has been understood by Mette as reflecting Buddhist
teaching. In support of this she refers to an interpretation posited by Klaus
Bruhn that the AvCa narrative parallels the story, found in some Buddhist
traditions, of the conversion of the paricavargiya monks soon after the Bud-
dha’s attainment of enlightenment.230 Certainly Mette is correct in pointing

228  AvNiry vv. 178a-81 (cf. 451-453 Aryaraksitavijaya abbreviated; L vv. 271.1-3) give the twenty

sthanas, described as karana:

padhamo titthayarattam visahi thanehi kast ya || arihamta siddha pavayana guru
thera bahussue tavassisu | vacchallaya eesim abhikkhananovaoge ya || damsana vinae
avassae ya silavvae niraiyaro | khanalavo tavacciyae veyavacce samahiya || appuvvanana-
gahane suyabhatti pavayane pabhavanaya | eehim karanehim titthayarattam lahai
Jwo ]

229 After describing (v. 745) how “Goyama and the other disciples listen to the Samayika sec-
tion to gain knowledge and the understanding of good and bad dispositions” (Goyamamat
samaiyam tu kimkaranam nisaminti [ nanassa tam tu sumdaramamgulabhavana uvala-
ddhi), AvNiry then provides (vv. 746-748) a condensed and rather unusual delineation of
the Jain soteriological path to deliverance as stemming from the attainments described in
V. 745.

hoi pavittinivitti samjamatava pavakammaaggahanam
kammavivego ya taha karanam asariraya ceva || 746
“There comes about (thereby) engagement (in moral actions) and cessation (from
immoral actions). (This brings about) restraint and austerity (and through these) non-
accrual of evil karma; discriminating understanding of karma is brought about and
then bodilessness.”
kammavivego asarirayaya asariraya anabahdlhae] |
hoanabahanimittam aveyanam anaulo niruo [/ 747
“Discriminating understanding of karma is the cause of bodilessness; bodilessness
(means) absence of negative influence; non-sensory experience is brought about by
absence of negative influence; (through this the jiva) is undisturbed and without phys-
ical weakness.”
niruyattae ayalo ayalattae ya sasao hoi [
sasayabhavam uvagao avvabaham suham lahai || 748
“Through being without physical weakness (the jiva) is stationary, and through being
stationary it is eternal. Having reached eternal existence it obtains untramelled hap-
piness.”
Although it was early established in Jainism that liberated souls lack any form of physical
embodiment, the term asarirata, “bodilessness’, is nonetheless unusual.
230 See Mette 1987: 147 and cf. Mette 2010: 184188 and 381—382.
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out that the expression jhananiggaho (= Sanskrit dhyananigraha) is not com-
mon in the Jain dogmatic tradition, as opposed to imdiyaniggaho, “restraint of
the senses”, and that jhana (Sanskrit dhyana) has negative psychological con-
notations in the early tradition. However, it seems unwarranted to seek possible
extraneous Buddhist influence here. Rather Goyama’s advice to Vesamana can
be more immediately interpreted as an allusion to a significant transitional
episode in the story with which the god has just been regaled, namely the
description of Kamdariya who, disillusioned with the ascetic life, gives way
to melancholy when he revisits the royal capital of his brother Pumdariya.23!
Kamdariya’s betaking himself to a slab of stone under an asoka tree is described
in approximately the same quasi-formulaic terms as Goyama’s nocturnal with-
drawal on the summit of Mount Atthavaya. However, while Goyama is simply
described as sitting on that spot,?32 Kamdariya’s brooding psychological state is
clearly defined: “with mental resolve gone he simply engaged in jhana (ohaya-
mana java jhiyati)"233 This expression finds a parallel in the first chapter of the
Jratadharmakathah Sutra which describes the melancholy of queen Dharini
owing to the yearning she experiences during pregnancy not being fulfilled.234
In this light an appropriate interpretation of the purport of the phrases ettha
Jjhananiggaho katavvo and jhananiggaho paramam pamanam is that Goyama
is advising against unproductive brooding about the unsatisfactory nature of
one’s situation; suppression of this negative psychological state is the basis of
advancing on the ascetic path to liberation.?3% This of course not only refers
to Kamdariya's inadequacy with regard to the renunciant life as described in
Goyama’s sermon to Vesamana but can also be taken as an ironic (authorial)
comment on one of the main themes of the story under discussion: Goyama'’s
own anxious fretting about his failure to gain omniscience.

231 See section Dgd.

232 See D7. Cauppanna p. 324 1.1 describes Goyama paying homage to Rsabha and then “med-
itating on the blessed one” (bhayavamtam jhayamano). Here jha has the less specialised
sense of early Jain psychological teaching.

233 I do not here interpret java as an insertion marker. The phrase ohayamana is most likely
an abbreviation of ohayamanasamkappo; see note 234. AvCu = Jiiatadharmakathah Sitra.
The full text is: jeneva asogavaniya jeneva asogavarapayave jeneva pudhavisilapattage
teneva uvagacchati uvagacchetta java silapattayam ohayamana java jhiyati.

234 Jnatadharmakathah Sitra p. 24 1. 8: ohayamanasamkappa java jhiyati. In the third appen-
dix of his edition Muni Jambuvijaya quotes (p. 523) the tika on this passage; yavat karanat
karatalapalhatthamuni attajhanovagaya java jhiyai ti artadhyanam dhyayatiti. For atta-

Jjhana | artadhyana see Hooper 2020: 551-552.

235 Cf. Mette 2010: 383-384.
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] Goyama'’s Power of Bestowing Limitless Food

The supranormal power (laddhi) called akkhinamahanasiya through which
access to alimitless supply of food (mahanasiya) was provided,236 is mentioned
for the first time in a canonical source in the Aupapatika Sutra. 1t is located
among a large number of descriptive epithets relating to varieties of magi-
cal power possessed by ascetics attendant on Mahavira.?3” These powers were
included over the following centuries in lists of varying length and patterned
groupings,?38 with understanding of the efficacy of the akkhinamahanasiyala-
ddhi being clarified by introducing a reference to the bowl of food from which
thousands could gain sustenance only becoming empty when the monk who
has attained the magic power in question finally takes his turn to eat. The AvCa

236 A derivative from mahanasa, “kitchen” (for further on this term see below). Ghatage 2004
quotes Panhavagaranaim 6.6: akkhinamahanasiehim caranehim (ahimsa samanucinna);
Satkhandagama 4.1.42: namo akkhinamahanasanam; etc.

237 Aupapatika Sutra para. 24 ll. 7-8 and 15: enam kalenam tenam samayenam samanassa
bhagavao Mahavirassa amtevast bahave niggamtha bhagavamto ... appegaiya akkhinama-
hanasiya ... Abhayadevasiri comments thus: mahanasam annapakasthanam tadasrita-
tvad vannam api mahanasam ucyate, tatas caksinam—purusasatasahasrebhyo ‘pi diya-
manam svayam abhuktam sat tathavidhalabdhivisesad atrutitam tac ca tan mahanasam—
bhiksalabdhabhojanam aksimamahanasam tad asti tesam te tatha. Cf. Leamann’s edition
s.v. akkhina and notes to Aupapatika Sutra; see Bollée 1997: 331 for a list of superhuman
attributes including akkhinamahanasiya given in the Prasnavyakaranani Sutra. See also
Amaramuni ed. p. 61: “When an ascetic endowed with this power collects alms from a
kitchen, the remaining food in that kitchen would not exhaust even if hundreds of thou-
sands of people were fed from it. The food in this kitchen would exhaust only when either
the donor himself has eaten or that ascetic has eaten the alms he collected.” The akkhi-
namahanasiyaladdhi is mentioned at AvNiry v. 766 which describes its use by Vairasami,
the subsequent birth of the god who has heard Goyama preach on the summit of Mount
Atthavaya.

238 Wiley 2012: 145-146 refers to Hemacandra’s Trisasti version of this story; p. 165: labdhi
no. 27: “aksina-mahanasi (Svetambara: Pravacanasaroddhara). With a small amount of
food placed in the bowl [of a mendicant] hundreds and thousands of mendicants are sat-
isfied; nevertheless, the bowl remains full. It becomes empty only when consumed by a
medicant having this attainment. Hemacandra associates this with the ganadhara Gau-
tama.” pp. 175-176: labdhi no. 41 (Digambara: Satkhandagama): “aksina-mahanasa. Just
one substance from among the assortment of leftover food in the middle of a thali (a plate
from which food that is fed to a muni is taken) after the muni has eaten is not diminished,
although it was eaten by the entire army of a Cakavartin on this day” (Trilokaprajiiapti,
dated by Wiley to c. 500 CE). Vimalasari, Paumacariya 14.81-85 lists monks of advanced
attainments such as exuding (savin) honey, milk and ghee (see Wiley 2012: 175), but does
not include akkhinamahanasa. Chapter 8 of the Paumacariya gives a list of 54 magic pow-
ers gained through austerity by Ravana and his brothers, but akkhinamahanasa is not
among them.
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is the first text to emphasise Goyama’s possession of the akkhinamahanasiya-
laddhi, an aspect of his identity which was to prove particularly significant as
Jain tantra and attendant modes of esoteric monastic initiation developed in
the early centuries of the second millennium cE.239 Description of his conspic-
uous supranormal attainments in the AvCa narrative may of course be simply
intended to point out an implicit contrast with Mahavira’s disciple’s inade-
quacy concerning the more serious goal of gaining omniscience, and indeed
the feeding of the ascetics might be viewed as no more than a passing episode
in the story.249 Certainly the scenario described in the narrative is hardly con-
ventional in that Jain monks should never seek specific types of food, but this
should not be allowed to inhibit appreciation of a striking story of wonderwork-
ing.24! However, I would argue that by reading this episode in conjunction with
material from a brahmanical background there can be gained a greater insight
into its thematic purpose.

Sections D7 and 13 of the AvCu describe how Goyama on first encounter-
ing the ascetics of Mount Atthavaya confirmed his advanced status to them by
manifesting the power of flight through his possession of the janghacaranala-

239 In Svetambara tantra mastering this power was held to be the result of the ritual centring
on the surimantra performed by a monk who had newly attained the rank of acarya and
was thus required to recreate himself as a version of Goyama, Mahavira’s chief disciple
and source of the monastic lineage. See Dundas 1998 and Gough 2021: 169-174. Devavi-
mala, Hirasaubhagya 4.7 autocomm. understands Gautama’s status as first of the disciples
as deriving either from his possession of labdhis or through having received diksa before
the others.

240 Mette 2010 makes no significant comment on this passage. Balbir 1993a does not men-
tion it in her summary of the verses relating to Vairasami. The standard procedure for a
Jain renunciant who has just received renunciant initiation is to set out to receive food
from a lay donor. It would be unwise, however, to regard this formal mode of signalling
new status as being formally established during the middle centuries of the first mil-
lennium, which is the approximate time when the AvCi or its oral precursor was com-
posed.

241 This issue was addressed in the late sixteenth century Hiraprasnottarani (30.20) which
records how Hiravijayastri was asked by a certain Pandit Velarsiganin how the miracu-
lous food conjured up by Gautama to break the ascetics’ fast could be appropriate for
monks since it had not actually been given by anybody (tatra labdhiparamannam ada-
ttam iti sadhunam katham kalpate). This question seems to imply the understanding that
the food has not actually been given by a donor but has been produced by Mahavira’s
disciple. Hiravijayasari’s reply is not immediately to the point: because just a single recep-
tacle (patadgraha) serves the purpose (prapta) of all the ascetics through the power of
aksinamahanasalabdhi, it must be considered that in this respect nothing which has not
been given is understood as involved in this respect (atradattam kim api jiatam nastiti
bodhyam iti).
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ddhi and thus inspired them to follow him as a teacher. Goyama’s deployment
of the akkhinamahanasiyaladdhi takes place after the ascetics have become
Jain monks, with the necessary monastic accoutrements (limga) being sup-
plied by a god. They require to be refreshed on ending their long regime of fast-
ing. Asked by Goyama what they wish to eat they request payasa, rice boiled in
milk, and he duly returns from the alms round with a bowl (padiggaha) of food
for the group?#? which he has acquired from an unspecified source.243 The bowl
contains a mixture of honey and clarified butter, or possibly payasa mixed with
these two substances,?** which, continually reproduced through Goyama’s
laddhi, fortifies the entire troop. This nourishment is markedly unsuitable for
Jains, with honey and ghee being regularly stigmatised by monastic authori-
ties,24> and in fact this food presented by Goyama to the ascetics is strongly
reminiscent of the madhuparka or guest offering of brahmanical ritual, which
takes the form of a mixed drink of yoghurt (dadhi), clarified butter (ghee)
and honey.246 Vimalasuri’s Paumacariya (c. sth century), the first Jain text to

242  Hiraprasnottarani 3.42 posits the general question of whether Gautama went on the
food collecting round alone or with a group of monks (Gautamasvami gocaryam ekaky
eva gatavan atha va sasanghatakah). The response is that according to scriptural texts
such as the Bhagavati Sutra he as a rule (prayah) went on his own, but discussion of
whether this is right or wrong is not appropriate since he belonged to the category of
agamaviharin, that is the six varieties of monks who were in possession of the three
types of advanced knowledge or were familiar with fourteen, ten or nine Parva scrip-
tures.

243 According to Cauppannamahapurisacariya p. 327 1. 1 Goyama asked the new Jain monks
what food they wanted when they were in a sannivesa (ekammi sannivese). See Aupapatika
Sutra para. 69 for sannivesa as the last and least impressive of a stereotyped list of cen-
tres of habitation. Cf. Mette 1974: 43: “Niederlassung” However, see Hoernle’s translation
of the Upasakadasah Sitra p. 54 for Goyama going to the city (nayara) of Vaniyagama
for alms and then to the “suburb” (sannivesa) of Kollaga (Pkt. Kollaya). Cf. Amaramuni,
Hllustrated Upasakadasha and Anuttaraupapatikadasha Sutra pp. 80—81. However, Stein
1948: 13 quotes commentarial explanations which suggest the interpretation of a stopping
place for shepherds, cow-herds and traders; see Schubring 1977: 53: “Karawanen-Rastorte”.
Bollée 2002: 15: “halting place for a procession” is not clarified. It is likely that a sannivesa
(Sanskrit samnivesa) is a liminal location, an appropriate place for former ascetics leaving
the wilderness to reenter the inhabited world.

244 Seenote 131

245 See Senaprasna13.g for two-sensed creatures arising in wine, honey and curd. Senaprasna
27.20 (217; notes p. 26): Vijayasenasuri states that the food conjured by Goyama is not
vaikriya but is a specific product of the labdhi.

246  For honey in the madhuparka, see Oberlies 2007: 141-171; p. 145: the madhuparka is mixed
in a kamsa/kamsya pot (cf. p. 156 n. 106) and p. 153: the use of honey signifies entry into a

group.

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com@9/02/2023 08:08:42AM

via Leiden University



252 DUNDAS AND BISSCHOP

attempt to rationalise the existence of non-Jain cultural and religious phenom-
ena, identifies a brahman origin for the tapasa ascetics who live in the forest
wilderness,?4” and Goyama’s feeding of the new monks in the wilderness has
the look of an induction ceremony framed as a form of guest offering to ex-
brahmans entering a new community.

A parallel narrative situation in the Aranyakaparvan of the Mahabharata
provides a further degree of focus to the AvC’s emplotment. The context is as
follows. Yudhisthira and the other Pandava brothers have entered the forest in
accordance with the terms of the twelve years period of exile imposed upon
them by their Kaurava relatives and rivals. A troop of brahmans has followed
them in order to perform various forms of ritual on their behalf and to divert
them with storytelling. Although the brahmans, who have been described as
“eating what has been begged” (bhiksabhujah),?*8 have already assured Yudhi-
sthira that they will obtain their own food, the Pandava leader realises that he
himself is obliged to feed them since it will be impossible to get alms in the
forest wilderness. However, to his frustration he lacks the necessary provisions
with which to prepare a meal for the brahmans.24® So Yudhisthira propiti-
ates Suirya, the sun-god, who is pleased with him and appears “shining in his
own form, like a blazing fire”.250 He then addresses the Pandava leader: “You
shall obtain all that you wish, king. I will give you food for seven and then
five years—fruit, tubers, meat, green vegetables which have been prepared in
the mahanasa. Those four types of food will be inexhaustible (aksayyam) for
you.25!

After Surya has disappeared, “Yudhisthira joined Draupadi, the brothers’
wife; watched by her he went and prepared that food in the mahanasa. The
four types of forest food increased when prepared; that food grew to inex-
haustible (aksayyam) proportions and with it he fed the brahmans. When they
had eaten he fed his brothers. Then Yudhisthira ate the remains of the food
called “leftover” (vighasa). Having fed Yudhisthira, Draupadi ate the remains.

247 Vimalastri, Paumacariya 4.80-86. Kaundinya makes clear that only brahmans could be
initiated as Pasupata ascetics: see Pasupatasitra 1.7-9 with the commentary of Kau-
ndinya.

248 MBh 3.2.1ab: vanam yiyasatam vipras tasthur bhiksabhujo gratah. Cf. Bronkhorst 2017: 582
on brahman mendicants being unable to feed themselves in the forest.

249 MBh 3.2.10-11 and 13.

250 MBh 3.4.aab: dipyamanah svavapusa jvalann iva svavapusa.

251 MBh 3.4.2—3d: yat te ‘bhilasitam rajan sarvam etad avapsyasi [ aham annam pradasyami
sapta patica ca te samah || phalamulamisam sakam samskrtam yan mahanase | caturvi-
dham tad annadyam aksayyam te bhavisyati ||.
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So after obtaining the miraculous food from the sun, Yudhisthira refulgent as
the sun gave the brahmans the desires of their heart.”252

This passage occurs at a transitional moment in the plot of the Mahabharata
(the entry of the Pandavas into the forest), but only a few scholars of the
Mahabharata seem to have considered it as a narrative unit, and not at any
great length.?53 Feller has discussed the alimentary issues involved in Yudhi-
sthira’s feeding of the brahmans, which she connects with a later episode in
the Aranyakaparvan where the Pandavas are described as taking to hunting
and thereafter feeding the brahmans with meat. She points in passing to uncer-
tainty about the mahanasa, the “kitchen” where Yudhisthira produces food, in
terms of its provenance, appearance and functioning.25* Biardeau interprets

252 MBh3.4.5-8:

Draupadya saha samgamya pasyamano ‘bhyayat prabhuh |

mahanase tadannam tu sadhayam asa Pandavah || 5

samskrtam prasavam yati vanyam annam caturvidham |

aksayyam vardhate cannam tena bhojayate dvijan || 6

bhuktavatsu ca vipresu bhojayitvanujan api |

Sesam vighasasamjiiam tu pascad bhurikte Yudhisthirah |

Yudhisthiram bhojayitva sesam asnati Parsati | 7

evam divakarat prapya divakarasamadyutih |

kaman manobhilasitan brahmanebhyo dadau prabhuh || 8
The translation is mine, following van Buitenen 1975: 229.

253 Smith’s abridged rendering of the Mahabharata refers to the episode only in passing with-
out translating any of it. See Smith 2009:164.

254 See Feller 2016: 61: “the kitchen (mahanasa) is not further described, nor is its mode of
functioning clearly explained. It is also not clear whether the kitchen was gifted by Sarya
or whether it was already in the Pandavas’ possession”. As for the mahanasa, the nature of
which is undescribed in the Mahabharata passage, this is understood by Feller as being
“kitchen”, the rendering also given by van Buitenen; for Biardeau it designates some sort
of cooking pot (“marmite”). The “kitchen” interpretation no doubt reflects the sense of
mahanasa in standard Sanskrit and Prakrit.; for the latter see Hala’s Sattasai (household
kitchen) and Naya 1.8 (palace). However, such a domestic establishment is not entirely
probable in terms of the wilderness situation in which the Pandavas and the brahmans
find themselves. There is of course no reason to assume that in an imaginative text there
should be precise conformity to realia, and magic cooking pots and food bowls are a sta-
ple of popular lore and legend both in India and throughout the world. See for example
Kathasaritsagara taranga 3 vv. 46—50 (Tawney 1924: 22) for two asuras fighting over shoes
which give the power of flight and a receptacle (bhgjana) which produces whatever food
is thought of. See also Ravishankar 2018: 266 (for a comical allusion to an aksayapatra
in the nineteenth century) and cf. Higham 2018: 106 for an Arthurian example. Some
manuscripts of the Mahabharata include a verse after 3.4.2, possibly intended to clar-
ify the meaning or context of mahanasa, in which Sarya instructs Yudhisthira to take a
copper pot he has given him which will remain full until Draupadi has eaten (graisva
pitharam tamram maya dattam naradhipa / yavadvarichati Paricalt patrenanena suvrata).
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the episode as referring to sacrifice and the consumption of the residue of the
offering. She is specifically interested in the cosmic role of Sarya as it relates
to the bhakti shown by Yudhisthira, and says virtually nothing about the food
supplied by the god which enables the senior Pandava to feed the brahmans.?55

The AvCa account of Goyama magically feeding the ascetics appears to be a
reworking or transmuting of thematic material from this Mahabharata episode
(there is no need to argue for the Jain text’s priority or derivation from some
common narrative source).?56 In the Mahabharata the feeding of the brah-
mans is effected by Siirya, whose description finds a parallel in that of Goyama
appearing “as refulgent as fire, lightning and the rays of the new risen sun”
when first seen by the ascetics of Mount Atthavaya.25” The food provided by
Strya to Yudhisthira is described as aksayyam, “inexhaustible, undiminishing”,
equivalent to the Prakrit adjective akkhina (Sanskrit aksina), “unfailing”, the
first component of akkhinamahanasia. However, whereas Yudhisthira is pro-
viding alimentary support for brahmans who are about to enter the wilderness,
Goyama is producing food as a form of welcome for newly initiated Jain monks
(whether or not originally brahmans) who are about to leave it, at least sym-
bolically.

When the brahmans have finished eating, Yudhisthira, followed by the
Pandavas’ wife Draupadi, consumes the remains of the food and so becomes
an eater of “residue” (vighasa). Later in the same chapter of the Mahabharata
Yudhisthira affirms that one should aways be an eater of leftovers (vighasa)
and a consumer of ambrosia (amrta), the former being the remains of what
has been eaten and the latter the remains of the sacrifice.?%® In eating from the

See Aranyakaparvan edition part 1 (Sukthankar 1942), p. 17 note 3. It may also be that
the Pandavas and their entourage are being envisaged by the Mahabharata as a nomadic
group redolent of the Vedic period. In Vedic literature, the term mahanasa denotes the
‘heavily loaded wagon’ in which the nomadic bands transported their cooking equipment
and perhaps prepared their food, and it is this perhaps deliberately archaic sense of the
term which has to be born in mind in relation to the Pandavas’ food preparation while
wandering in the wilderness. See Sadovski 2009: 122-123.

255 See Biardeau 2002: 417—418.

256 For small scale links between the Mahabharata and a Jain text, see Dundas 2014 and cf.
Dundas 2012: 565-567.

257 See section D6.

258  MBh 3.2.58 (= Manavadharmasastra 3.285): vighasast bhavet tasman nityam camrtabhoja-
nah [ vighasam bhuktasesam tu yajiiasesam tathamrtam; Olivelle 2005: 123 translates: “He
should become a man who always eats “residue” and who always partakes of “ambrosia”.
“Residue” is what remains after people have eaten, and “ambrosia” is the leftovers of a sac-
rifice.” The term vighasa can specifically refer to food eaten by ascetics. See Wezler 1978
and for sesa in general, see Malamoud 1996: 7—22.
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same bowl] after the monks have finished their helping of the magically perpet-
uated food, Goyama is effectively consuming leftovers, but the AvCa does not
reproduce Yudhisthira’s equation of the worldly and the ritual, which would
not be meaningful in this Jain context. However, it may be noted that at some
later point, perhaps around the beginning of the second millennium, Goyama
came to be regarded as being able to effect the magical filling of the almsbowl
through having ambrosia in his thumb.25°

K Some Concluding Remarks

In the introduction to his notes to his edition of chapter ten of the Uttara-
dhyayana Sutra Charpentier refers to a “very long story” by the commentator
Devendra about Goyama (Gotama) being instructed by Mahavira.26° Charpen-
tier does not give any details of this story—it does not in fact diverge from the
main features of the plot of the AvCu narrative which has been the subject of
this study—but justifies his lack of discussion on the grounds that “this legend
entirely lacks any real interest”. No doubt the story was dismissed by Charp-
entier because it was fanciful and did not provide anything corresponding to
historical facts which could cast light on early Jain teachings and specifically
the contents of Uttaradhyayana Sitra 10.

I am conscious that the late Steven Collins cautioned against the propen-
sity of modern scholarship to read Pali stories as “religious” literature at the
expense of their status as “elite Literature that entertains (seriously or lightly)
its readers or listeners”.26! We might conclude with Collins that this story has
no religious point as such but may have served to expand the Jain narrative
archive and hence Jain self-perception. In these terms any attempt to assign
a specific meaning to this Jain story, whether historical or religious, might
seem somewhat pedestrian. However, in a phrase of Detige’s, these are “not

259 See Vinayaprabha (Kharatara Gaccha 14th c. CE), Gautam Ras v. 29 (in Vinayasagar 1987:
129):
khir khand ghrt ani, amiya vithi amguth thavai, Goyama ekan patr, karavai paranau
savai |
pamec sayam subh bhav, ujjal bhariyau khir misai saca guru samyog, kaval te keval rap
hua ||
A Hindi comic book retelling of Goyama'’s career (Divakar Citrakatha no. 32) identifies this
as his defining feature in its title Amrt Purus Gautam (“Gautama the Ambrosia-Man”).
260 Uttaradhayana Sutra, notes, p. 317; Charpentier reproduces the Sanskrit preamble to D’s
Prakrit narrative.
261  Collins 2020: 81-82.
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just stories”262 For all the comic and fairy tale-like elements in this story—the

great monk Goyama being twice overtaken in the gaining of omniscience by
novice renunciants, magical flight and an inexhaustible food bowl—there is
also a vein of seriousness running through it. It is undoubtedly moksamarga-
oriented and not “for lay edification”, as Jain stories have been frequently
described.263

The bulk of my discussion has largely foregrounded Goyama’s interaction
with the ascetics he encountered on Mount Atthavaya, and this is reflected in
the title I have given to this study. On that basis a simple conclusion might be
that it is a “conversion story” describing how the exercise of magic power by a
Jain monk convinced some non-Jains to abandon their previous mode of life
and follow a new source of authority. But whether the acceptance of non-Jain
ascetics into the Jain order is the main theme of the story is debatable. The
Cauppannamahapurisacariya makes no reference to the ascetics being initi-
ated as Jain monks. Instead it describes how the ascetics through Goyama'’s
power (tappahavao) climbed the mountain, worshipped the image of Rsabha
with full devotion and rejoined Mahavira's disciple, saying that their effort has
borne fruit through seeing him.264

It must also be asked how the meaning of the story might be gauged if it isnot
detached from its moorings in the nexus of the Avadyaka literature as a compo-
nent of the biography of Vairasam: that is as part of the cumulative process by
which the Jains built up a picture of their tradition’s legendary past whose pro-
tagonists were inspiring, intriguing and diverting.?6> And to what extent does
the emphasis of the story shift when it is viewed from the perspective of the
Uttaradhyayana Siutra tradition? Here the story of Goyama and the ascetics is
about the ganadhara’s difficulties with attaining omniscience and Mahavira’s
encouragement of him.

More broadly the story might be interpreted as being preoccupied with food
and ascetic diet. The story of Goyama and the ascetics demonstrates how Jain
monks possess superhuman powers of a sort, in the case of janghacarana-
laddhi, which causes astonishment in the tapasas and can also take care of
the basic quotidian need of supplying food. The role of wonderworker is here

262 Detige 2020.

263  Cort 2001 and cf. Detige 2020.

264 Silanka, Cauppannamahapurisacariya p. 326: tao te tavasagana tappahavao samaridha
Atthavayagirivaram. vamdiun bhattibharanibbharamanasa Usabhasamim samagaya ga-
naharino samivam. 'saphalo amha esa parissamo jam tumehim samam damsanam jayam’.

265 Cauppannamahapurisacariya has a connection with the Avasyaka textual corpus and
evinces no interest in the biography of Vairasami.
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presented as a prominent feature of the Jain monk who stands at the head of
the Svetambara teacher lineage and in certain respects may be regarded as
epitomising some of the positive and negative features characteristic of the
actualities of Jain renunciant life. The historical model of Svetambara renun-
ciants in the first millennium ck being perpetually wandering mendicants is
difficult to disprove and no doubt partially true. However, the fact that at the
beginning of the second millennium teachers advocating a return to scrip-
tural injunction as the basis for renunciant practice presented themselves
as an embattled minority in the face of a majority constituted by sedentary
monks permanently based in temples suggests that the latter mode of life had
become embedded in the Svetambara community during the previous cen-
turies.

Dharmasagara writing at the end of the fifteenth century asserted baldly that
the practice of monks living in temples arose in the year 882 after Mahavira’s
death, that is in 325 CE.266 There is no way of corroborating this judgment and
relevant textual and epigraphical witnesses are lacking, but there seems little
doubt that such a mode of monastic life was prevalent at the time the AvCa
was composed. In such a context of permanent dwelling a constant provision
of food must have been a significant concern, implying some equivalent to the
institution of dhruvabhiksa, “permanent alms food”, found in Buddhist texts
of roughly the same period.26” Our story might give a fleeting glimpse of an
attempted rationalisation of the existence of monks who were regular recipi-
ents of food from the same sources(s) by describing how leading members of
the renunciant community could when necessary feed their followers through
supra-normal means and so guarantee a permanent source of alimentary sup-
port.268

Appendix 1: The Earliest Metrical Version of the Story:
Uttaradhyayana Niryukti vv. 284—306

The earliest prose version of the story of Goyama and the ascetics of Mount
Atthavaya is that given by the AvCu. Another version in verse, that of the

266 Quoted by Premi 1942: 352. Premi refers to Muni Kalyanavijaya's view that this practice
was in fact universally that diet.

267  Silk 2008: 215-217.

268 The AvNiry describes how Vairasami was in possession of the akkhinamahanasiya laddhi
which he deployed to feed the lay community.
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Uttaradhyayana Niryukti (UttNiry), is undoubtedly also early,26 albeit it is very
condensed. To facilitate some conclusions about the relationship between the
two versions, I translate below UttNiry vv. 284—306, following the text of Bollée’s
edition and enumeration with punctuation removed or amended, while also
referring to the Ladnum edition (UttNiryL) and its Hindi rendering.27° S is cited
where relevant and I occasionally refer to D.271 I then give at the end of this
appendix some analytical remarks.

UttNiry v. 283 introduces the Dumapattayam ajjhayanam of the Uttara-
dhyayana Sutra.2”® The background to Mahavira’s preaching of this poem is
then given.

Magahdpuranayardo Virena visajjanam tu sisanam /
SalaMahasalanam Pitthicampam ca agamanam || 284

Mahavira dispatches his pupils Sala and Mahasala from the city (of Raja-
grha) which is the capital of Magadha,?”® and they come to Pitthicampa.

269 Dhaky 2004: 116 dates the Uttaradhyayana Niryukti to c. 525CE. Dhaky’s dating (which
according to note 14 follows Vijayajinendra’s Niryukti-samgrahah) seems to imply that any
exegetical texts must be subsequent to the “canonical councils”. On the other hand, Ollett
2017: 76 refers to ‘leading authorities’ for Bhadrabahu the author of the niryuktis as 1st cen-
tury CE, with his explanations setting in motion a process of commentary which lasted
for several centuries. Ollett’s perspective would imply commentary on the earliest agama
texts perhaps in proximity to their formulation. Further uncertainty about dating can be
seen from the presence in UttNiry vv. 289 and 293 of two examples of the past tense with
the indeclinable suffix -7( y)a (see notes 288 and 292). According to Esposito 2011: 4445,
the Vasudevahindi which she dates to c. 400 AD (p. 29) gives the first examples of this form.
Cf. Ollett 2018: 149 for the form being taught in the Prakrtaprakasa. It is unclear whether
the presence of this type of past tense in the UttNiry confirms a latish date for the UttNiry
of the sort advocated by Dhaky or a pre-Vasudevahindi date for the text on the grounds
that the two examples therein are the earliest identifiable.

270 AvNiryL ’s verse enumeration is 277-299 (with Hindi trans pp. 211ff.). See Maheta 1989:
96-100 for the overall number of UttNiry verses given as 607 as against Bollée’s 557.

271 S (pp. 270 L 34—272 1. 1.7) truncates discussion of the niryukti verses, omitting any refer-
ence to verses 296b-298 while filling out explanation of the others with details deriving
from the subsequent Prakrit narrative (p. 272 1. 8—277 1. 10) which replicates that of the
AvCi. D (pp. 153a-158b) gives the full story of Goyama and the ascetics at the beginning
of Uttaradhyayanasutra chapter ten (Dumapattayam). No reference is made to UttNiry.
Cf. Alsdorf 1998: 816: the nijjuttis are included in the oldest tikas such as Santisri’s on the
Uttaradhyayana but not in the younger ones such as Devendra’s on the Uttaradhyayana,
which reflects a dwindling of interest in these texts.

272 Seenote 1.

273 S: Magahapuranagaram Rajagrham.
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pavaja Gagilissa®™* ya nanassa ca uppaya u tinham pi |
agamanam Campapurim Virassa avamdanam tesim [/ 285

Gagili?”> renounces and omniscience comes about for the three.2”¢ They
reach the city of Camp3; they do not pay homage to Mahavira.

Campai Punnabhaddammi ceie nayao pahiakitti |
amanteum samane kahei bhayavam Mahaviro || 286

In the shrine of Punnabhadda at Campa, the blessed Mahavira, the leader,
the far-famed one,?’7 summoned the monks and spoke.

atthavihakammamahanassa tassa pagaivisuddhalesassa |
Atthavae nagavare nisthie*’® nitthiatthassa || 287

‘He who has destroyed the eight types of karma,?”® whose karmic coloura-
tion is naturally pure,?8° who attained the goal?8! in the place of libera-
tion?82 which is Atthavaya,?83 the excellent mountain—

274  UttNiryL: pavvajja Gagilissa.

275  Bollée 1994 s.v Gagili: “usually called Gagali”.

276  UttNiryL's Hindi rendering (p. 212) understands this trio to consist of Gagili and his par-
ents.

277  pahiakitti = Sanskrit prathitakirtih. S p. 271 1. 1-3: nayao pahiakitti’ tti nayakah sakala-

jagatsvami jiiata eva va jiataka udaraksatriyah, nyayato va prathima-sakalajagatpratya-
khyata kirtir yasya sa tatha.

278  UttNiryL: nisthia (presumably an endingless accusative and the object of vandai in the
next verse). See note 282.

279 This verse links up syntactically with Usabhassa Bharahapiuno in v. 288. For atthavihaka-
mmaganthi see Uttaradhyayana Sitra 29.31.

280 Uttaradhyayana Sutra chapter thirty-four gives a full exposition of the lessa / lesya theory
in which an earlier version of the teaching is couched in “old” sloka verses interspersed
with arya verses; see Dundas 2002: 100 and also Roth 1983: 137 n. 88.

281 § p. 2711l 5-7: nisthitarthasya samaptasakalakrtasya yad va nisedhe sakalakarmanirakara-
nalaksane bhava naisedhiki muktigatis taya nisthitartho yas tasya Rsabhasya.

282 Sp.271L 4: nisthiya tti nisidhyante nirakriyante asyam karmaniti naisedhiki nirvanabhiimih.
Bollée 1994 s.v. nisthi(ya) quotes Leumann 1934 (but this is absent from his bibliography;
“Abkehr” = 2010 LD trans p. 25 n. 4, “withdrawal”) and Schubring 1935: para. 136 (“Weg-
gang”). For later Digambara usages of the tem see Settar 1986.

283 There is a possible deliberate correlation here between the name of the mountain Attha-
vaya and the eight (attha) types of karma. Cf. AvNiry v. 920 for atthaviham kammam.
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Usabhassa Bharahapiuno telukkapayasaniggayajasassa |
Jjo arodhum vamdai carimasariro a so sahi || 288

Rsabha, the father of Bharata, whose renown has shone out over the
universe—whoever climbs the mountain and pays homage to him is a
monk whose physical body is his final one.?84

sahum samvasei ya asahum na kira samvasavet |
aha siddhapavvao so pase Veaddhasiharassa || 289

Now that mountain of the liberated which is near Mount Veyaddha can
furnish a dwelling for a monk,283 but it can never, it is held,?%6 furnish a
dwelling for one who is not a monk.287

carimasariro sahu aruhai nagavaram na anno tti |
eyam tu udaharanam kasia®®® tahim jinavarimdo || 290

A monk in his last body can ascend?8? that excellent mountain, no one
else! Thus the mighty Jina declared to them.2%0

souna tam bhagavao gacchai tahim Goamo pahiakitti |
aruhai tam nagavaram padimdo vandai jinanam /| 291

That is, he will attain liberation at the end of that existence.

S p. 271 1. 9: ratrim divam cavasthapayati, no ‘sadhum samharanadina ‘nitam api (“The
mountain can accomodate a monk for a day and a night but not a non-monk, even though
he has been brought there through means such as abduction”). The reference to Veya-
ddha / Vaitadhya (on which see Alsdorf 1974: 77) might suggest abduction by vijjaharas /
vidyadharas who are strongly associated with that mountain range, although narrative
examples generally involve women. The version of this story found in Silanka’s Cauppa-
nnamahapurisacariya, which does not contain the theme of Vairasamr’s previous birth,
has a vijjahara rather than Vesamana listening to Goyama’s sermon.

S p. 2711. 9: kila iti paroksaptavadasiicaka. However, kira could simply be emphatic here.
For the literature on kira and its meaning see Tieken 2009.

The ascetics as non-Jain monks are by definition precluded from dwelling on the moun-
tain summit.

The form kasia is an example of the past tense with the indeclinable suffix -i(y)a; cf.
note 269. For explanations of this verbal form, see Norman 2001: 224 and Oberlies 1997.

S p. 2711 12: Grohatity atra padapracareneti gamyate.

S describes this example given by Mahavira as the reason that the gods are familiar with a
rumour about the mountain, although this is not mentioned in any verse; this commen-
tary then goes on to refer to portions of vv. 294 and 295.
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Having heard that from the blessed one, far-famed?2! Goyama went there.
He ascended that excellent mountain and paid homage to the images of
the Jina.

aha agao sapariso savviddhie tahim Vesamano |
vandittu cefyaim aha vandai Goamam bhayavam [/ 292

Then Vesamana in all his majesty came there with his retinue; having paid
homage to the shrines he then paid homage to the blessed Goyama.

aha Pumdariyanayam kahei tahim Goyamo pahiyakittt |
dasamassa ya paranae pavvavesiya®9? Kodinnam || 293

Then far-famed Goyama told the story of Pundarika there, and he got
Kodinna to take renunciation at the end of a fast of ten meals.293

tassa ya Vesamanassa parisae suravaro payaranukammo?9* |
tam Pundartyanayam Goyamakahiam nisamei [| 294

And an excellent god in the entourage of Vesamana, one whose karma
was diminished, heard the story of Pundarika told by Goyama.

ghittuna Pundariam Vagguvimanao so cuo samto |
Tumbavane Dhanagirissa Ajjasunamdasuo jao || 295

That god having understood the story about Pumdaria fell from the Vaggu
heaven?295 to Tumbavana and was born as the son2% of the lady Sunanda,
the wife of Dhanagiri.

291 Compare v. 293. This epithet is also used of Mahavira in vv. 286 and 305.

292 Cf. note 269 and Bollée 1994 s.v. For pavvavesiya as the indeclinable past tense of the
causative of pavvayai = Sanskrit pravrajati see Bollée s.v. pavvavai.

293 A fast of four days duration.

294  UttNiryL: patanukammo (Hindi: alpkarma Indra) which I follow in the translation. Bollée’s
reading payaranukammo is most likely metri causa. However, payara is not listed in his
glossary.

295 The AvCa describes the god’s rebirth in its expansion of AvNiry v. 764. See Kirfel 1967: 293
and 305 for the Valgu heaven.

296 That is, the future teacher Vaira.
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Dinne Kodinne ya Sevale?9” ceva hoi taie ya |
ikkikkassa ya tesim parivaro panca panca saya [[ 296

There were Dinna and Kodinna, with Sevala the third. Each one of them
had a following of five hundred.28

hetthillana cauttham majjhillanam tu hoi chattham tu |
atthamam uvarillanam aharo tesimo®9° hoi || 297

A fast of four, six and eight meals characterised the eating of those on the
lower, middle and higher levels of the mountain.300

kamdari saccitto3®! hitthillanam tu hoi aharo |
bianam accitto taianam sukkasevalo3°2 [[ 298

The food of those on the lower level was tubers with life forms, of those on
the second level (the same) without life forms, and of those on the third
level dried sevala.

tam pasiuna iddhim Goyamarisino tao tivagga3°3 vi |
anagara pavvaia aparivara vigayamoha [ 299

Then, having seen the magic power3%* of the sage Goyama, the leaders of
the three groups took renunciation as homeless monks without any ret-
inues of followers, free from delusion.

egassa khirabhoyanaheu nanuppaya muneyavva |
egassa parisadamsanena egassa[ ya] ya jinammi3%5 /[ 300

Of the three ascetic names Bollée 1994 gives only Kodinne with upper case (and in the
glossary s.v. he refers to the occurrence of the name Kodinna at Utt Nijj v. 170).

UttNiryL Hindi pamc-pamc sau parivar. For the difficulties of this expression see below.
Read tesim 0? Bollée describes -0 as an emphatic suffix.

For fasts involving the fourth, sixth and eighth meals and their duration see Roth 1983:
168-169. This verse and v. 298 are not commented on by S.

The grammar of saccitto and accitto in the second line is uncertain: the forms apparently
agree with aharo.

For sukka used of the ascetics, see note 104.

S: trayo vargah yesam te.

S p. 271 1. 14-15: tam iti pratitam eva bhagavati janghacaranaripalabdhiripam; this is
inserted after a cursory reference to UttNiry v. 295. See v. 292 for Vesamana's iddhi.
UttNiryL: egassa ya parisadamsanena egassa ya jinammi.
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Knowledge3° arose for one brought about by milk-food,2°7 for one from
witnessing the assembly of kevalins3°® and for one from reflecting upon
the Jina.

kevaliparisam tatto vaccamta Goyamena bhania ya |
iu eva vandaha jinam kayakicca jinena so bhanio || 301

Then as they are going towards the assembly of kevalins they were ad-
dressed by Goyama, ‘Go, pay homage to the Jina. He was told by the Jina
that they had achieved their goal.

souna tam arahao hiaenam Goyamo vi cimtei |
nanam me na upajjai bhanio ya jinena sa tahe /| 302

Having heard that from the arhat, Goyama thought in his heart, ‘Knowl-
edge does not come about for me. Then he was addressed by the Jina:

cirasamsattham cirapariciam ciram anugayam ca me jana |
dehassa ya bheyammi ya dunni vi tulla bhavissamo /| 303

‘Understand that you have long been familiar, long known and long asso-
ciated with me. On the disappearance of your body we two will be
equal.309

_jaha manne eam attham amhe janamu khinasamsara |
taha manne eam attham vimanavasi vi janamti || 304

Just as, in my opinion, we who have got rid of samsara know about this
goal, so, in my opinion, the gods also know about this goal.’31°

306 That is, the perfect knowledge which is omniscience.

307 S p. 271 L. 18-19: ksirannabhojanam eva visuddhadhyavasayavisesotpattinibandhanataya
hetuh karanam ksirabhojanahetu. Khira is a synonym of payasa (see section D12), but there
has been no mention in the UttNiry of this being supplied to the ascetics. The suggestion
seems to be that they have reflected upon the miraculous provenance of this food. S does
not explain the other two causes.

308 Seev. 301a.

309 S pp. 271-272 devotes as much space to explaining vv. 303-306 as to the preceding verses.

310 See Mette 1987: 144 n. 7 for this verse being connected with Bhagavati Sitra 14.7.
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Jjanagapuccham pucchai araha kira Goyamam pahiyakitti |
kim devanam vayanam gijjham ao3"! jinavaranam [/ 305

The far-famed arhat asked Goyama, it seems,3!2 who had posed a ques-
tion to the one who knows,313 ‘Is the word of the gods to be accepted or
that of the excellent Jinas?’314

sotina tam bhagavao micchayarassa so uvatthai |
tannisae bhayavam sisanam dei anusitthim [/ 306

Having heard the word of the revered one, Goyama was eager to perform
pratikramana for his incorrect behaviour.3'> The revered one instructed
his pupils with reference to him.3!6

There can be identified elements in the UttNiry version of the narrative which

differentiate it from the AvCa and suggest an alternative provenance or trans-

mission.3”

(a) The abruptness of the overall narrative context in vv. 284 and 285: there
is no mention of the members of a royal family.

311 S pp. 271-272: ato tti arsatvad Gho svit.

312 See note 286.

313 UttNiryL: tab kucch janate hué bhi bhagavan Mahavir ne prathitkirti Gautam se puccha;
S p. 271 1. 32-33: jjanagapuccham’ ti jiayakaprcchaya prechati, na hi tasya bhagavatah
samastavijieyavisayavijiianacaksusah, kva cid avijiianam asti, kintu Gautamam pratibo-
dhayann ittham upalabhate (UttNiry v. 305 is not printed in $'s miila). For janaga, see
Bollée 2002: 96-97. He notes that Leumann refers to the terms jarnaka and prechaka as
being used of Buddhas and the fact that they are not used of Mahavira in either Buddhist
or Jain literature. Bollée (p. 97 note 676) also refers to his own Studien zum Sityagada Pt.1
(Bollée 1997) p. 75 for Syagada 1.1.1.18 where the term janaya is taken as referring to Bud-
dhists. However, see AvNiry v. 1616, quoted by Balbir 1993b: 74, where janaga means simply
“knower”.

314 The word of the gods must relate to the rumour about Mount Atthavaya. $ p. 272 1. 3-4:
asmadvacanatah [= v. 303] Sataso pi Srutan na viniscayam api vihitavan, devavacanat tu
sakrd apy akarnitat tatheti pratipadyastapadam prati prayata ity aho te mohavijrmbhitam
ity uktam bhavati.

315 S p. 272 1l 6-7: $rutva tad upalambhavaco bhagavatah ... mithyacarad ... pratikramitum
upatisthati udyacchati. tannisrayeti Gautamanisraya anusistim siksam evad [sic] bhava-
rthas tu sampradayad avaseyah.

316 UttNiry vv. 307-309 describe how the Jina enunciates the verse about the leaf of the
tree.

317 The Uttaradhyayana Carni gives a highly abbreviated condensation of the UttNiry ver-
sion of the story with the only noteworthy divergence being that the ascetics “end their
fast with excellent food” (paranagam paramannenam).
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(b) There is no parallel between Sala, Mahasala etc. hurrying to join the
kevalins and the converted tapasas doing the same. The phrase ma asaehi
kevali whose repetition structures the AvCi narrative is absent.

(c) There is no reference to Goyama’s failure to gain omniscience when trav-
elling with Sala, Mahasala etc.

(d) Mahavira rather than the gods describes (vv. 287—290a) the qualities of
Mount Atthavaya, perhaps significant in a narrative which will provide
the background to a famous sermon by the Jina.

(e) The reference to Mount Atthavaya’s proximity to Mount Veyaddha.

(f) Goyama ascends Mount Atthavaya before any encounter with the ascetics
and without any recourse to the magical power of janghacarana (v. 291).

(g) The three ascetic leaders and their dietary practices are not correlated in
the same manner as in the AvCu.

(h) There is no reference to Goyama feeding the ascetics through the supra-
normal power of akkhinamahanasiya.3'

However, there are also aspects of the UttNiry version which might support the

conclusion that it is a condensed and indeed occasionally inconsistent version

of the AvCa story, either presupposing familiarity with it or some other version
lying behind it.

(a) The reference in v. 295 to Mahavira not receiving homage is unexplained
by reference to Goyama’s rebuke and the Jina’s explanation.

(b) vv.293 and 296 are not in a fully coherent narrative context with reference
to the renunciation of Kodinna.

(c) Goyama tells the story of Pumdaria to Vesamana without any explanation
of its context.

(d) The abbreviated description of the rebirth of the god in v. 295 makes no
direct allusion to the Vairasami, only to his parents.319

(e) The phrase pamcapamcasaya: if the repetition of pamca is a scribal error
(dittography) in the AvCu (perpetuated in a printed edition based on a
single manuscript?), the UttNiry has taken this over, since metre would

318 The UttNiry version of Goyama’s visit to Atthavaya with its lack of reference to the akkhi-
namahanasiya theme can be seen reflected in the Vividhatirthakalpa. See Jinaprabhastri,
Vividhatirthakalpa 49 (Chojnacki 1995: 101-102 and Cort 1990: 271-272 with errors) for an
abbreviated version of the story: slightly incoherent in terms of the AvCii version (and as
Chojnacki p. 102 n. 47 points out, slightly different from Trisasti 10) and no reference made
to the tapasas’ diet or their being magically fed by Goyama. See Vinayaprabha, Gautam Ras
v. 25 (in Vinayasagar 1987) for Goyama’s pilgrimage to Astapada; general reference is made
to the ascetics and Goyama’s possession of labdhi, but no specific reference is made to
akkhinamahanasiya.

319 S p.2771L.16-17 states that the story of V is to be ascertained from the AvCa.

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com09/02/2023 08:08:42AM

via Leiden University



266 DUNDAS AND BISSCHOP

not have allowed this particular mistake. S and Devendra give pamcapam-
casaya. The alternative is that in this respect both versions go back to a
common original.

(f) v 299 refers to Goyama’s iddhi without explanation; v. 292 has already
referred to the god Vesamana's iddhi where the term means “splendour”
or “majesty”.

(g) The reference to milk-food in v. 300 implies awareness that the ascetics
had requested payasa from Goyama.

(h) The reference to the word of the gods in v. 305 does not make sense with-
out knowledge of the “rumour” about Atthavaya.

Ernst Leumann was of the opinion that the reference to Vairasami’s previous

existence as the samania deity who heard Goyama preach and which provides

the narrative framework for the AvCii narrative was taken into the Avasyaka
commentarial corpus from the textual tradition which developed around the
tenth chapter of the Uttaradhyayana Sitra. According to Leumann, the AvNiry

is not familiar with the biography of Vairasami; however, after UttNiry v. 295

had established a relationship between Goyama and the biography it proved

possible to insert it into the Avasyaka tradition for completeness.320 Leumann’s
judgment must be viewed with respect, not to say admiration, given that at the
time of his research he largely had access only to manuscripts. However, as he
does not mention the AvCu it is not clear if he is referring to the full story found
in that text or merely the material relating to Vairasami. I would submit that at
this juncture there is not enough clearcut evidence to support the priority of
either of the early narrative versions or to posit a situation of mutual borrowing.

Appendix 2: Avasyaka Niryukti v. 764 as Catchword Verse
for the Avasyaka Curni Narrative

The conclusion of students of the Jain commentarial tradition has generally
been that the generic style of the nijjuttis is invariably telegraphic and occasion-
ally ungrammatical and unsyntactic to the extent that the verses can only be
interpreted with the aid of a commentary.3?! However, there can undoubtedly
be identified verses in the AvNiry which form self-contained units of varying
length and are intelligible on their own terms without commentarial aid. In the
specific context of the above I would refer to the verse cluster AvNiry vv. 764

320 See Leumann 2010: 77 n. 1.
321 See for example, Leumann 2010: 85.
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772 which represents a mini-biography of the teacher Vairasami who in his
previous existence has been referred to twice in the AvCi narrative.322 [ will
proceed by giving text and translation of AvNiry vv. 765—772 which describe
Vairasami’s career as remarkable child, great teacher and wonder worker.

Tumbavanasamnivesao niggayam piusagasam allinam |
chammasiyam chasu jayam mauyasamanniyam vamde || 764

I pay homage to the one who was reborn323 in a way station324 in Tumba-
vana,325 joined his father when six months old,326 showed restraint with
regard to the six forms of life327 and was accompanied by his mother.328

322  See sections D1 and D12 and also Leumann 2010: 77 n. 1.

323 Literally “emerged from ...” This is a slightly unusual expression to describe the rebirth pro-
cess and the expected usage would probably involve uvavanno, “arisen (in the womb of the
next mother)”. It may reflect the slightly contracted awkwardness of the opening AvCa
phrase (p. 390 1. 8): ... tao caittanam Tumba[valnasannivese Dhanagiri nama gahavatt
(effectively reproduced by H vol. 3 pp. 109-110: tato caiuna Avamtijanavae Tumbavana-
sannivese Dhanagiri nama ibbhaputto), whereby the locative may not refer to the rebirth
destination of the future Vairasami but the habitation of Dhanagiri his father-to-be.

324 Itisunclear what sort of location is meant here by sannivesa. Bohtlingk & Roth 1852-1875
s.v. samnivesa renders it as “Niederlassung”; cf. Mette 1974: 43. Hoernle (Upasakadasah
Suatra, translation p. 54) takes it in the sense of “suburb” in contrast to nayara, “city”. How-
ever, Aupapatika Sutra paragraph 69 gives sannivesa as the last of a stereotyped list of
centres of habitation in what is clearly descending order of significance and permanence.
Stein 1948: 13 quotes commentarial explanations which suggest that the term designates
a stopping place for shepherds, cow-herds and traders; cf. Barnett 1907: 45 n. 1: a traders’
or herdsmen’s settlement. Cf. also Schubring 1977: 53: “Karawanen-Rastorte”; Bollée 2002:
15: “halting place for a procession” is slightly less convincing. At any rate sannivesa seems
here to designate a fairly inconsequential place such as a wayside inn.

325 For Tumbavana as modern Tumain (eastern Malwa; H adds Avamtijanavae, ‘in Avant? i.e.
Malwa;), see Bakker 2019: 310 and Fliigel 2020: 24. While archaeological evidence sug-
gests that Tumain was an ancient and significant site, Varahamihira, Brhatsamhita 14.16
does not seem to understand Tumbavana to be a town or city but a region, undoubtedly
afforested as its name would suggest. Hemacandra, Sthaviravali 12.3b: tatra Tumbavanam
iti vidyate sannivesanam. Fynes 1998: 216 translates Sanskrit sannivesana as the “district”
called Tumbavana.

326  The Prakrit might be punctuated alternatively as piusagasa-m-allinam. AvCi p. 390 1. 13—
391 L. 4 describes how the newly born Vaira realised that his father had renounced to
become a monk. Wishing to emulate him he wailed aloud for six months to his mother’s
dismay until she handed him over to his father. I take allina in the standard Prakrit sense
of “gone” rather than in the Ardhamagadhi sense of “restrained” discussed by Yagi-Hohara
2018. See Leumann 2010: 77 fn. 1.

327 See AvCi p. 391 L. 6-8 for the infant Vaira signalling to his nurses when he wished to uri-
nate and defecate in order to avoid destroying life forms.

328 I translate maiyasamanniyam in accord with H’s gloss matra ca samanvitam. AvCu p. 393
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Jo Gujjhaehim balo nimamtio bhoyanena vasamte |
necchati viniyavinao tam Vairarisim namamsami || 765

I salute that sage Vaira who as a boy was invited to take food by the
Guhyaka gods at the end of a downpour of rain and did not accept it
because he was of intense discipline.329

Ujjenie jo Jambhagehi anakkhitina thuyamahio |
akkhinamahanasiyam Sthagiripasamsiyam vamde || 766

1l. 4-5 describes how the young Vaira’s mother decided to take renunciation in the wake
of both her husband and her son. However, this was not a particularly noteworthy event
in Vaira’s youthful career as summarised by AvNiry compared to his mother’s dramatic
but futile attempt in front of an adjudicating king to prevent her son following his father
into the monk’s life by calling out to him three times (AvCa p. 392 1. 2-3: evam tinni vare
vaharito naeti ...). While emendation may be unnecessary, I suggest a possible adjustment
of the text to read mauyasanniyam (or -sanniyam), “addressed by name by his mother”,
with sanniya as the equivalent of Sanskrit samyriita. This form sanniya / sanniya is admit-
tedly not found in Sheth 1963, but the citation of samyjriita in Bohtlingk & Roth 18521875
s.v. samyjitita, “genannt, heissend”, suggests that such a Prakrit form is feasible. The word
samyjiiita occurs in the Jain Sanskrit text the Upamitibhavapraparicakatha of Siddharsi
(pithabandha v. 266 Mota vol. 1).

AvNiry v. 764 occurs as Visesavasyakabhasya v. 2757 where Jinabhadra’s reading is
matiya samannitam. In the Ladnum edition of 2014 the Hindi translation of Sadhvi Mudi-
tayasa interprets matitya as referring to the matrka, that is to say the Jain ontological
triad of arising (utpada), disappearance (vyaya) and stability (dhrauvya), understanding
of which informed the young Vaira’s restraint towards the six forms of life.

329 Cf. Balbiriggza: 145. AvCii p. 392. Il. 7-12 describes how Vaira was with his teacher at Ujjain
when there is a downpour of rain. When it was over (tena amtena; H explains vasamte
by varsati sati parjanya iti gamyate, “while it was raining”) the Jambhaga (“yawning”)
gods (see AvNiry v. 766) who have come to see Vaira decide to test him. Vaira does not
take the alms they offer because this would breach monastic rules and he is accordingly
rewarded with magic powers. For nimamtio whose sense is very near “tempted’, cf. AvNiry
v. 768a. For the possibility of a Jambhaga god earlier in the narrative see D12 and note 128.
Yawning as a physical action has violent or disruptive implications in Hindu mythology;
see Couture 2017: 167-184. AvNiry vv. 765-756 would appear to regard the Gujjhaa (San-
skrit Guhyaka; also called Vinayaka) gods with the Jambhaya gods as interchangeable for
the purposes of its biography of Vaira, no doubt because of their shared antinomian and
demonic attributes. However, a noteworthy feature of the Guhyaka gods in Hindu ritual is
that they should be propitiated with food offerings by kings setting out on military expe-
ditions; see Geslani 2018: 136-145. Such expeditions typically commence at the end of the
rainy season (Sanskrit vasante). AvNiry v. 765 seems to be reversing the Guhyaka gods’
role in describing them making a food offering to a Jain monk when the rain has stopped
(Prakrit vasamte).
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I pay homage to the one who possessed the power of bestowing unfailing
food and was commended by Sthagiri,33° he who was praised and lauded
at Ujjain by the Jambhaga gods after testing him.33!

jassa anunnae vayagattane Dasapurammi nayarammi |
devehi kaya mahima payanusarim namamsami || 767

I salute the possessor of the padanusari attainment332 who was wor-
shipped by the gods when his attainment of the rank of vacaka had been
approved in the city of Dasapura.333

Jjo kannai dhanena a nimamtio juvvanammi gihavaina |
nayarammi Kusumaname tam Vairarisim namamsami || 768

I pay homage to that sage Vaira who in his youth was allured in the city of
Kusumapura by a householder offering his daughter and wealth.334

jenuddhariya vijja agasagama Mahaparinndo |
vamdami Ajjavairam apacchimo jo suaharanam || 769

I pay homage to AjjaVaira who retrieved the spell for flying called Maha-
parinna, he who was the last of those familiar with scriptural tradition.335

330 Cf. Balbiriggsa: 145. The first line of this verse recapitulates v. 765a; neither of these verses
is identified by catchwords in the AvCi. H: anakkhiina ti pariksya. The form, explained
as < alaksya by Critical Prakrit Dictionary (citing this verse and Nisitha Carni 1.8.19) must
then involve | / n alternation. However, Bollée 1994: 139 s.v. anakkhei queries a derivation
from alaks.

331 For the superhuman attainment of akkhinamahanasiya see section J. Neither this nor
Vaira’s teacher Sthagutta are mentioned by the AvCi prior to the section dealing with
AvNiry v. 767. They are also not referred to by H.

332  AvCii p. 392 Il 11—p. 393 1. 1 describes how Vaira by means of the padanusaribuddhilabdhi
stabilised the text of the angas and understood everything in the purva scriptures. For
this superhuman attainment whereby hearing a single word generates knowledge of other
words, see Gough 2021: 232 n. 30 and Wiley 2012: 163 and cf. Kapadia 2000: 74.

333 AvCa p. 394 ll. 1-12 has a catchword for this verse but says nothing of its content. The
phrase devehim kata mahima occurs at AvCit p. 396 1. 11 where the context is the story
alluded to in AvNiry v. 772. Dasapura referred to in the previous verse is in Malwa.
Leumann 2010: 76 saw Dasapura as connecting a variety of early Jain figures including
Vairasami’s pupil AjjaRakkhiya. For the rank of vacaka, see Gough 2021: 75.

334 See AvCa pp. 395 L. 1-396 1. 1 preceded by pratikas for AvNiry vv. 770 and 771. Kusumapura
is an alternative name of Pataliputra.

335 According to AvCi p. 392 1l. 11-12 the Jambhaya gods gave Vaira a flying spell (nabhagamini
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bhanai a ahimdijja Jambuddiyam imai vijjae |
gamtum ca manusanagam vijjae esa me visao || 770

He said that he would wander over the continent of Jambudvipa by
means of that spell. Having gone to the mountain beyond the mortal
world (he would stand there thinking) ‘This is my sphere because of the
spell’.336

bhanai a dhareavva na hu dayavva ima mae vijja |
appaddhiya manua hohimti ao param anne || 771

He said that he must retain this spell and not transmit it to anyone, for
after this time other men will be of scanty power.33”

Mahesariu sesa Puriam nia Huasanagihdo |
gayanayalam aivaitta Vairena mahanubhagena || 772

Vaira of great power brought the remainder of an offering®3® from the
shrine of the fire god Agni flying through the sky from Mahesvarl to
Purika.339

The AvNiry then addresses the question posed by the AvCu concerning the
reconfiguration of anuooga.

vijja) after he rejected their efforts to tempt him with rich food. Mahaparinna is the name
of the lost seventh chapter of the Acararga Sitra; see Kapadia 2000: 72. For Vairasami as
the last to know the ten surviving Purva scriptures see Kapadia 2000: 68.

336 Verse cited by Av Cu p. 394 1. 14 which gives only the pratika for this verse. H: ‘manu-
sanagam manusottaraparvatam tisthed iti vakyasesah'.

337 The AvCa does not give a pratika from this verse nor, as with H, any version of its con-
tent.

338 H:sesa tti puspasamudayalaksana.

339 See AvCu pp. 396 1. 5-397 1. 1 for Vairasami using his supernormal power to obtain flowers
from the temple of a vyantara deity to confound a Buddhist (taccaniya) king who had been
preventing the Jain community in the city of Puriya from performing worship. For tacca-
nniya / taccanniya, “Buddhist’, add AvCi p. 396 1l. 6, 7 and 13 to the references adduced
by Bollée 1994: 227 s.v. tac-can[n]i(n) (sic) and 1998 vol. 3 p. n2 s.v. tac-caniya. AvCi
seems to identify at p. 96 L. g the name of the vyantara deity as Hutasanagiha but at L. 12
refers to Vaira going to Aggihara, “Agni’s temple”. Cf. H: 'Hutasanagrhat'vyantaradevakula-
samanvitodyanat. H gives the narrative of Vairasam’s aerial journey in his commentary on
V. 771
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apahutte anuogo cattari duvara bhasat ego |
puhatanuogakarane te attha tao u vucchinna || 773

When there is non-separation, a single hermeneutic examination ex-
presses all four doors of access;34% but when one performs a hermeneutic
investigation which involves separation, these meanings of the texts are
thereby separated out.3#!

devimdavamdiehi mahanubhdagehi Rakkhiajjehim |
Jjugam dasajja vibhatto anuogo to kao cauha /| 335

AjjaRakkhia of great power who had received homage from the mighty
gods divided hermeneutic investigation into four parts having considered
the prevailing temporal situation.342

In terms of the structure of the AvNiry’s treatment of delevopment of scriptural
hermeneutics within the Jain community, it is difficult to avoid the conclu-
sion that vv. 773 and 774 follow on from v. 763343 and that vv. 764—772, which
detail the main events in the teacher Vairasami’s career, constitute an interrup-
tion, albeit coherent in its own term. AvNiry vv. 764—772 occur as vv. 2757-2765
in Jinabhadra’s Visesavasyakabhasya (beginning of seventh century) and sim-
ilarly interrupt vv. 2755 and 2766 (= AvNiry v. 763 and v. 773-774).3% As if to
confirm this incongruity, the twelfth century commentator Hemacandra Ma-
ladharin does not include vv. 27572765 in his recension of the Visesavasyaka-
bhasya. He claims that the “author” (granthakara) of the AvNiry, that is to say
Bhadrabahu, impassioned by Vairasam1’s many attainments, had composed a
hymn of praise (stuti) to him and that the overall purport of its straightforward
(sugama) verses can be understood from H.345

340 Thatis, carana, dharma, samkhya and dravya. See section C.

341 AvCu does not give a pratika from this verse.

342 AvCapp. 410 L. 14—411 1.1 cursorily describes AjjaRakkhia’s division of the anuoga into four
parts as a less demanding aid for intellectually weak pupils. For the decline in scriptural
transmission setting in with the passing of Vaira, see Kapadia 2000: 68.

343 Seenote 44.

344 ViAvBh v. 2756 is a versification of AvCit p. 381 Il. 7-11. Alsdorf 1998: 820 claims that the
Visesavasyakabhasya as a whole is a mere versification of the prose tradition represented
by the Avasyaka Ciirni. This view is rejected by Balbir 1993a: 71. The Visesavasyakabhasya
was written between 593 CE and 609 CE; see Mahendra Kumar's intro to Anantavirya, Si-
ddhiviniscayatika pp. 35-36, quoted by Franco 2018: 128 n. 33 (referring to the dating 609);
Malvania (ViAvBh Pt. 1 intro p. 3) regards 609 as the date of the manuscript’s completion.

345 See ViAvBh v. 2284 (Caturavijaya vol. 5 p. 929): tam caryavairotpattim ananyasadha-
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Hemacandra Maladharin no doubt omitted these niryukti verses from his
recension on the grounds that they did not conform to the learned and dis-
tinctly non-narrative subject matter of the Visesavasyakabhasya; he would oth-
erwise have had no problem to Bhadrabahu being the overall author of AvNiry.
Whatever the reason, his judgement has certainly influenced one recent edi-
torial decision. It has been recognised since the time of the medieval com-
mentators that the AvNiry contains different textual layers of diverse authorial
provenance and that there have been gradual verse accretions and interpola-
tions, often metrically identifiable, culminating in what can be called a “vul-
gate” version embedded in H.346 In her recent edition of the AvNiry, Samani
Kusumaprajiia is more radical than earlier Indian editors of the text in iden-
tifying verses or clusters of verses which are to be regarded as interpolations,
and while not omitting them completely she nonetheless relegates them to sec-
ondary status.347

The extent to which Kusumaprajfia’s version of the AvNiry, which is much
shorter than the vulgate, corresponds to an original recension must be a mat-
ter for future debate; as so often the likelihood of such an “Urfassung” may
prove to be a chimera.3*® What is significant is that the nine verse unit con-
taining the biography of Vaira is a casualty of Kusumaprajiia’s reediting of the
AvNiry, as can be seen from the new enumeration assigned to what is a sub-
unit of verse: vv. 47619, with v. 476 being vulgate v. 763 and v. 477 being vulgate
v. 773. Kusumaprajiia points to the discursive adjacency of vv. 476 and 477
(her renumbering), and quotes Hemacandra Maladharin’s assessment of the
Vaira biography as representing a different genre. Accordingly, her conclusion

ranatadgunararijitamanaso granthakarah stutidvarenaha “Tumbavana’ityadi etaccarita-
gathas ca sugamah, mulavasyakatikatas ca sabhavarthah samavaseyas tavat ... See also
Malvania ed. Pt. 2 p. 533 note 10.

346 See Balbir 1993a: 45 and 53.

347 See Kusumaprajiia's introduction to AvNiryL: 41 for the verses under discussion being
added as the 24th of 29 examples of interpolations within the AvNiry verses. For Hari-
bhadra’s identification of interpolated verses in the AvNiry see Balbir 1993a: 45 n. 39. Some
257 bhasya verses from the Visesavasyakabhasya of Jinabhadra have been inserted into the
AvNiry as millabhasya. These bhasya verses, however, have been omitted from Kusuma-
prajiid’s text edition and collected in a separate section; see the introduction to AvNiryL
vol. 2:181-188; vol. 1: 37—42.

348 Kusumaprajia’s edition consists of 1093 verses as opposed to the 1623 verses of the vulgate
(see Balbir 1993a: 46 and 75); Aryaraksitavijaya’s edition of the vulgate contains 1625 verses
(1099 Malayagiri?). Because the verses identified as interpolations by Kusumaprajiia are
assigned superscript enumeration in the new edition, use of a concordance is required
to identify verses in the vulgate and other recensions. Unfortunately Kusumaprajia only
provides the necessary concordance for the first 680 verses; see vol. 1: 269—307.
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is that the nine verses do not conform to the overall style (rip) of a niryukti
and thereby a strong case for the Vaira unit being a secondary addition to the
AvNiry can be made.34?

These verses do indeed look like an insertion within the AvNiry from the
Visesavasyakabhasya on the basis of familiarity with the narrative of the AvCa,
or, following Alsdorf, are possibly a summary of a lost oral version of the narra-
tive which is given in written form in the AvCa. The insertion of this biography
by some redactor may have been intended to foreground the pivotal role of
Vairasami in channelling processes of scriptural transmission and hermeneu-
tics from Mahavira’s disciple Goyama, which reached a transitional watershed
with his pupil AjjaRakkhiya and which had otherwise been referred to by the
AvNiry only in abstract terms. For our purposes it presents the likelihood that
AvNiry v. 764 which provides the catchword for the AvCii narrative is an inter-
polation.

Appendix 3: The Avasyaka Carni’s Version of the Story of Pumdaria

At first glance it might seem reasonable to conclude that the AvCi has incor-
porated verbatim the canonical story of Pumdaria and his brother Kamdaria
as found in the nineteenth “chapter” (qjjhayana) of the Jiatadharmakathah
Sutra. H, who largely follows the text of the AvCq, is content to abbreviate
the story by means of a cursory reference to its setting and two main protag-
onists; his remark jaha Natesu implies that he expects the reader to supply
the text of the canonical version.35° However, the AvCa version of the story
of Pumdaria (section Dg) is in fact not a precise reiteration of the text found
in the Jriatadharmakathah Sitra, at least as established by Muni Jambuvijaya
in his Jaina Agama Series edition. Leaving aside abbreviations and relatively
inconsequential rewordings of stereotyped passages, 3! there are to be iden-

349 See Kusumaprajfia's edition of AvNiryL: 113 n. 18. Leumann (1934: 31b; 2010: 85) noted that
the Visesavasyakabhasya’s language is much more correct and its style more intelligible
than that of the old Nijjuttis and their Bhasya insertions.

350 H p. no7 ll. 2-3: Pumdarigini nagart Pumdario raya Kamdario juvaraya jaha Natesu; cf.
Mette 1987: 142 n. 4 and also Bruhn, introduction to Cauppannamahapurisacariya p. 15;
see also Balbir 1993a: 145. H only has in common with AvCi the introduction and conclu-
sion of the story, the only portions pertinent to its theme absent from the canonical model
(Naya9).

351 Mette 1987: 141 n. 3 describes the wording of the AvCi as being “fast identisch” referring,
without giving specific examples, to the abbreviation of the stereotyped passages of the
canonical version.
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tified three textual deviations in the AvCa version which can be understood
as bearing upon the various points that Goyama is making in his sermon to
Vesamana.

The first insertion occurs near the beginning of the AvCi’s version, inter-
rupting somewhat clumsily the following lines dealing with the renunciant
career of Mahapauma, the father of Pumdariya and Kamdariya, and not oth-
erwise making sense in context. The text of the canonical version is as fol-
lows:352 Mahapaume raya niggate, dhammam socca Pumdariyam rajje thavetta
pavvatie, Pumdarie raya jate, Kamdarie juvaraya | Mahapaume anagare codda-
sa puvvaim ahijjai (“King Mahapauma went forth; he heard the doctrine, estab-
lished Pumdaria as his successor and renounced the world. Pumdaria became
king and Kamdaria the crown prince. Mahapauma as a monk studied the four-
teen Purva scriptures”). The AvCa version is:353 tae nam se Mahapaume raya
Pumdariyam rayam3>* apucchati, tae nam se Pumdarie evam jaha Odayano,
navaram coddasa puvvaim ahijjati (“Then king Mahapauma took his leave of
king Pumdaria; then Pumdaria as in the example of Udayana, in sum335 he stud-
ied the fourteen Parva scriptures”).

In the foregoing passage jaha has a function similar to java, the standard
word used in the Ardhamagadhi siitras to signal that “ready-made” canonical
descriptions are to be inserted in a textual gap.356 The story of Udayana in its
canonical form at Bhagavati Sitra 13.6 commences with the renunciation of
the aforementioned king who resolves to give his kingdom to his nephew rather
than his son. The description of Udayana’s entry into the Jain monastic order
is not a conventional textual template of renunciation compared to that of;, for
example, prince Meha, which represents a much more common insertion.357 I
would suggest that the significance of Udayana for this particular story lies in
the fact that according to the expansion of the Bhagavati Sitra narrative found
later in the AvCq, this particular king died from the effects of eating illicit alms,
specifically curds, which had been poisoned by his nephew who was unable to
abandon his negative feelings towards his uncle.358

352 Naya p. 3481 14-16.

353 AvCap.3841l.5-6.

354 This perhaps is an abbreviation of yuvaraya.

355 For navaram see note 53 (jam navaram) and Tieken 1983: 211—212; for earlier discussion
see Bollée 1994: 255 s.v. navaram and Schubring 1978: 70 s.v. jam na-varam. The expression
here seems to signal abbreviation.

356 See Naya pp. 527-557 for a list of java texts.

357 For Meha’s renunciation see Gough 2021: 240 n. 20.

358 For the story of Udayana see AvCii vol. 2 pp. 36-37; and also Wu 2017.
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The second textual insertion, also not found in the version of the Jriata-
dharmakathah Sitra, occurs at the beginning of the description of Kamdaria’s
renunciation when he mounts a processional chariot to convey him to the cer-
emony. At this point the AvCu inserts the account given at Bhagavati Sitra 9.33
of the renunciation of Jamali who, according to tradition, was to become the
first heretical teacher in Jainism.3%° The description in the Bhagavati Sutra of
Jamali’s procession in a richly caparisoned chariot to his place of renunciation
is a regularly used template36° and in these terms there is nothing untoward
about its occurrence here in the AvCi. However, as with Udayana, Jamali is
associated with the consumption of inappropriate food which leads to illness.

These inserted references to two figures of Jain history who met an unhappy
end through consumption of inappropriate food suggest a pointed allusion to
the conclusion of this narrative in which both protagonists succumb to the
ill effects of diet, excessively rich in one case and exiguous and harsh on the
other, and seem intended to intensify Goyama'’s version of the story of Pum-
dar1a.361 The consumption of food may also be regarded as a significant theme
in the AvCa narrative: the ascetics’ self mortification, Goyama’s apparent (to
the ascetics and Vesamana) bulkiness and his feeding of the ascetics through
supranormal means.

The third modification of the canonical story by the AvCa occurs in the
course of Pumdaria’s attempt to dissuade his brother from becoming a Jain
monk.362 Here the AvCii incorporates almost verbatim a passage from the first
chapter of the Jiatadharmakathah Sitra in which the parents of prince Meha
describe the difficulties of the ascetic life to their son who has resolved to
renounce.3%3 The passage takes the form of an account couched in similes of
the harsh nature of the ascetic practices incumbent on a monk,3* and a delin-
eation of the types of alms food of exiguous or forbidden nature which a monk

359 Bhagavati Sutra 9.33 for Jamali (Amaramuni vol. 3, text pp. 462—463; trans pp. 464—465),
Deleu 1970: 164 and Dundas 2006: 35 and cf. Roth 1983: 133 n. 82. See AvCii p, 386 L 4 for
Kamdaria’s renunciation. Note that the AvCii version of the story does not describe Pum-
daria handing over his brother to the Jain monks as sisabhikkha as does Naya p. 350 1. 1.

360 See Roth1983:133 n. 82, including Naya reference.

361 SeeDge-f. Kamdaria went to hell because of falling ill due to a surfeit of rich food, whereas
Pumdaria who fell ill in the same way because of the poor quality of food went to heaven.

362  Section Dgb; AvCi pp. 384 1.13-386 . 3 = Naya p. 349 11. 15-16.

363 AvCip. 3851l 2-12 = Naya pp. 471. 1-49 1. 8.

364 AvCa p. 385 L 5-1. 7 = Naya p. 47 1. 17-19: ahi va egamtaditthie khuro iva egamtadharae
lohamaya va java cavveyavva valuyakavale iva nirassae gamga va mahanadi padissotam
gamanatae mahdasamudde iva bhuyahim duttare tikkham kamiyavvam garuyam lambeya-
wvam asidharam vatam caritavvam. See Mette 2010: 66.
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will have to deal with or reject after renunciation.365 This is followed by a warn-
ing to Kamdaria by Pumdaria that through being habituated to ease he will
not be able to endure the various afflictions and indignities of the renunciant
life.366 These insertions are relevant to Goyama’s disquisition to Vesamana,
with the second intensifying the theme of food with particular reference to
what has been described as the diet of the three tapasas.

Some further comment can be made. Firstly, in the Jiatadharmakathah
Sutra version Meha is addressed by his parents with the expression jaya, “Oh
son!”367 The same expression is preserved in the AvCa version but used by
Pumdaria in addressing his brother.368 This may well be the result of careless-
ness on the part of the redactor of the AvCi rather than punctilousness about
maintaining the precise wording of scripture. Some modifications can also be
identified in the AvCi version. The Jiiatadharmakathdah Siitra commences the
admonition by Meha’s parents with a truncated version of a formula about
the truth, supremacy and efficacy of the Jain doctrine which (with the terms
involved assigned a different grammatical gender) is found in the Padikkamana
section of the AvS©.369 The AvCi drastically curtails the formula while also sig-
nalling that it occurs in the Padikkamana section.37° Furthermore the AvCa

365 AvCa p. 385 1l 7-10 (separating out the particle i / ti where necessary) jata! se ahakammie
iva uddesie va missajate i va uddarae [Sthana, Aup ajjhoyarae) putite kie pamicce acchejje
anisatthe abhihade tiva thatie i [ Aup thaviyae; This and following not in Sthana; Leumann
Aupapatika Sutra ed. p. 74 fn. 6: these are introduced from Naya 1. 144] va ratitae ti [read
ratitae i? Aup raiyae] va kamtarabhatte i va dubbhikkhabhatte i va gilanabhatte i va va-
ddaliyabhatte i va pahunigabhatte iva [sic] sejjatarapimde ti va rayapimde ti va mila-
bhoyane ti va kamdabho [abbreviated] phalabho [abbreviated] biyabho [abbreviated]
hariyabhoyanetiva [Sthana padisiddhe)] bhottae va patae.

366 AvCi p. 385 Il 10-12 = Naya p. 48 ll. 4—7 tumam ca nam jata! suhasamucite, no ceva nam
duhasamucite, nalam sitam nalam unham nalam khuha nalam pivasa nalam cora nalam
vala nalam damsa alam masaga nalam vatiyapettiyasembhiyasannivate vivihe rogatamke
uccavae va gamakamtage va bavisam parisahovasagge udinne samam ahiyasettae tti.

367 The Prakrit expression is the equivalent of Sanskrit jata; for the prolated vowel in the voca-
tive see von Hiniiber 2001: 229—230. I can find no evidence for this being a form of address
used between siblings.

368 See note 366.

369 Naya p. 47 ll. 14-16: esa nam niggamthe pavayane saccae anuttarae kevaliye padipunne
neyauye samsuddhae sallakattane siddhimagge muttimagge nijjanamagge nivvanamagge
vsawadukkhapahinamagge. For the full text see JAs ed. p. 342 Avassayasutta 4 (Padikka-
manajjhayanam) para 28: inam eva niggamtham pavayanam saccam anuttaram kevaliyam
padipunnam neyauyam samsuddham sallakattanam siddhimaggam muttimaggam nij-
_janamaggam nivwvanamaggam vitaham avisamdhim savvadukkhapahinamaggam, ettham
thiyd jiva sijjhamti bujjhamti muccamti parinivvayamti savvadukkhanam amtam karemti.

370 AvCu p. 385 ll. 4-5: niggamthe pavayane sacce anuttare kevalie evam jaha Padikkamane
Jjava savvadukkhanam amtam karenti.
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inserts between the account of the difficulty of ascetic life and the delineation
of the varieties of alms food an injunction that ascetic monks should avoid the
eighteen forms of evil (here abbreviated to the first, taking life, and last, the
thorn of false belief).37!
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The sudden passing of Paul Dundas earlier this year, on 5 April 2023, at the age
of 70, came as a great shock. When I embarked on my first teaching position,
at the University of Edinburgh in 2005, Paul quickly became my mentor and
friend. The five years we ran the Sanskrit department together at Buccleuch
Place have been formative to me in many respects and will always stay with
me. The publication of his final paper is my small tribute to one of the most
learned and generous people I have known.

Shortly after he died, his partner, Rowan Flett, gave me a hard disk with
the files from his computer, among which I found the article now published
here. Paul had been working on it until the end of his life and intended it for
publication, even if posthumously. I knew about its existence because he had
mentioned it in our communications every now and then. In a message dated
15 July 2020 he wrote the following, after I had expressed my interest in pub-
lishing it in the Indo-Iranian Journal: “The Avasyaka Curni paper has been with
me for a while now. I'm having difficulty deciding how to structure a final ver-
sion, since the stuff about tapasas is an episode in a broader narrative which
requires a bit of explication. I may have to go with a slimline article, in which
case when it's done I'll send it to you for comment. If it’s good enough for 117,
that would be great.” Instead, the article kept on growing over the years, and
the version presented here is certainly not the “slimline article” he must have
had in mind when he wrote these words. There can be no doubt though that,
in his modest words, “it's good enough for 117"

A few words are in place about the editing I have done. I have made no
changes to the body of the text—which was complete—except for correcting
obvious typos and making other minor adaptations. The notes on the other
hand (371 in total!) required more work, as Paul had not been able to finish
writing them all out, although most of them were complete. I have silently cor-
rected and smoothened them where needed, but not introduced anything new

371 noya khalu kappati ... samananam niggamthanam pandtivae va java va micchadamsana-
salle. For the eighteen evils, see Bhagavati Sutra 1.9 and cf. Deleu 1970: 84.

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com09/02/2023 08:08:42AM

via Leiden University



278 DUNDAS AND BISSCHOP

that was not there in the first place, so that the article does represent the last
stage of Paul’s writing. The bibliography only existed in a rudimentary state,
including abbreviated notes which gave me clues to identifying the sources
referred to. Being able to access the files from his computer has been a great
help in tracking down the references. T have done so to the best of my ability, but
I am very much aware that I may occasionally have erred or missed something.
Any faults that remain are mine and mine alone, and I take full responsibility
for this publication. I would like to thank Peter Fliigel for checking the final
version of the edited draft, and Rowan Flett for sharing Paul’s files with me.

References

Primary Sources

Abhidhanarajendrakosa. Compiled by Vijayarajendrasuri, 7 vols, Ahmadavad 1986.

Amgavijja. Muni Punyavijyaya (ed.), Angavijja: Science of Divination through Physical
Signs & Symbols, Varanasi 1957.

Anuyogadvara Sutra. Muni Jambuvijaya (ed.), Anuyogadvarasutram curni-vivrtti-
vrttivibhusitam, Mumbal 2000.

Aupapatika Sitra. E. Leumann (ed.), Das Aupapatika Sitra, erstes Upanga der jaina,
Leipzig 1883.

Aupapatika Sitra. Muni Vijayamunicandrasari (ed.), Navangatikakrdacaryapravara-
sriAbhayadevasurivihitavrttisahitam Uvavaisuttam [sic], Mumbai 2012.

Aupapatika Sutra. Amar Muni (ed.), Sacitra Aupapatika Sutra, Dilli 2003.

Aupapatika Sutra with Abhayadevasuri’s commentary. Vijayamunicandrasari (ed.),
Uvavai[a]suttam, Mumbai 2012

AvCit: Avasyakaciirni. Jinadasa, Avasyakacirni, 2 vols, Ratlam 1928 and 1929.

AvNiryH: Avasyaka Niryukti. Aryaraksitavijaya (ed.), Avasyakaniryukti with Haribha-
dra’s commentary, Ahmedabad 2013.

AvNiryL: Avasyaka Niryukti. Kusumaprajiia (ed.), Avassayanijjutti (Avasyakaniryukt)
by Bhadrabahu, Ladnam 2021.

AvSi: Avasyaka Satra. Muni Punyavijaya & A.M. Bhojak (eds.), Dasaveyaliyasuttam,
Uttarajjhayanaim and Avassayasuttam, Bombay 1977.

Bhagavati Sutra. ]. Doshi & A.M. Bhojak (eds.), Viyahapannattisuttam, 3 vols, Bombay
1974-1982.

Bhagavati Sitra. Muni Diparatnasagara (ed.), Agamasuttani (satikam) bhagah 5: Bha-
gavatiangasitram, Ahmadavad 2000.

Bhagavati Sutra. Amar Muni, Varun Muni & Sanjay Surana (ed.), lllustrated Shri Bha-
gavati Sutra (Vyakhya Prajnapti), trans. S. Bothara, illus. T. Sharma, 4 vols, Delhi

2005—2013.

INDO-IRANJAN JOURNAL 66(2023),203528% .05 424

via Leiden University



THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 279

D: see UttNiryD.

Devavimala, Hirasaubhdagya. M. Pandit Sivadatta & K.P. Parab (eds.), The Hirasau-
bhagya of Devavimalagani with his own gloss, Bombay 1900.

Devasuri, Pramananayatattvalamkara. M. Ladha (ed.), Pramananayatattvalokalankara
with the Syadvadaratnakara autocommentary, Dill1 1988.

Devendrasuri, Vandaruvrtti. S‘rddd/zaprati/cmmanasatrav,rtti, Mumbai 1988.

Dhammapada. O. von Hiniiber & K.R. Norman (eds.), Dhammapada, Bristol 2014 (re-
print of 1994 with indexes).

Dharmasagara, Kiranavali. Muni Vairagyarativijaya & Muni Praamarativijaya (eds.),
Kalpasutra commentary by Dharmasdgara, Bhavnagar 2003.

H: see AvNiryH

Hemacandra, Sthaviravalt. H. Jacobi (ed.), Sthaviravalicarita or Parisistaparvan, Cal-
cutta 1883.

Hemacandra, Trisastisalakapurusacarita. Muniraja Sricaranavijayaji Maharaja, Srira-
manikavijayaji Gani & Vijayasilacandrasari (eds.), Trisastisalakapurusacaritama-
hakavyam, 5 vols, Ahmedabad 2001.

Hiraprasnottara. Kirtivijaya, Hiraprasnottarani, Mumbai 1988.

Jinacarita. H. Jacobi (ed.), The Kalpasutra of Bhadrabahu, Leipzig 1879, 33—76.

Jiiatadharmakathah Sutra. Muni Jambuvijaya (ed.), Nayadhammakahao (Jiiatadha-
rmakathangasitram), Bombay 1989.

Kalidasa, Abhijianasakuntalam. R. Pischel (ed.), De Kalidasae Cakuntali recensionibus:
dissertatio inauguralis philologica, Vratislavae 1970.

Kalidasa, Kumarasambhava. Suryakanta (ed.), The Kumarasambhava of Kalidasa, New
Delhi 1962.

Kaundinya on Pasupata Sutra. A. Shastri (ed.), Pasupata Sutras with Pancharthabha-
shya of Kaundinya, Trivandrum 194o0.

Manusmrti. P. Olivelle (ed.), Manu’s Code of Law: A Critical Edition and Translation of
the Manavadharmasastra, New York 2005,

MBh: Mahabharata. V.S. Sukthankar (ed.), The Mahabharata: For the First Time Criti-
cally Edited, 19 vols, Poona 1933-1966.

Municandrasiri on Upadesapada. Pratapavijayagani (ed.), Upadesapada with commen-
tary of Municandrastri, Baroda 1923.

Naya: Nayadhammakahao. See Jiiatadharmakathah Sutra.

S: see UttNiryS.

Senaprasna, compiled by Subhavijaya. Prasnaratnakarah Sri Senaprasnah, Mumbai
1919.

Siddharsi, Upamitibhavapraparicakatha. Vijayajinendrasari (ed.), Upamitibhavapra-
paricakatha, Lakhabaval.

Silanka, Cauppannamahapurisacariya. AM. Bhojak (ed.), Cauppannamahapurisaca-
riya, Varanasi 1961.

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com@9/02/2023 08:08:42AM

via Leiden University



280 DUNDAS AND BISSCHOP

Sthananga Sutra. Muni Jambiuvijaya (ed.), Thanamgasuttam and Samavayamgasuttam,
Bombay, 1985.

Upasakadasah Sitra. A.F.R. Hoernle (ed./tr.), Uvasagadasao or the Religious Experience
of an Uvasaga, Calcutta 189o.

Upasakadasah Sutra & Anuttaraupapadikadasasutra. Amaramuni (ed.), Illustrated
Upasakadasha and Anuttaraupapatikadasha Sutra, New Delhi 2001.

Uttaradhyayana Sutra. ]. Charpentier (ed.), Uttaradhyayana Sutra: being the first Mila-
sttra of the Svetambara Jains, 2 vols, Uppsala 1922.

Uttaradhyayana Niryukti. See Bollée 1995.

UttNiryD: Uttaradhyayana Niryukti with Devendra. Vijayomangasiri (ed.), Sri-
Atma  Devendra-$riman-Nemicandrasiri-vihita-sukhabodhakhya-vrtti-yutani  $ri-
Uttaradhyayanani, 2 vols, Bombay 1937.

UttNiryL: Uttaradhyayana Niryukti. Acarya Mahaprajfia (ed.), Niryuktipamcaka, vol. 3,
Ladntm 1999.

UttNiryS. Uttaradhyayana Niryukti with Santisiri. Diparatnasagara (ed.), “Uttaradhya-
yanani” mulam eva vrttih, 3 vols, Palitana 2017.

Varahamihira, Brhatsamhita. A.V. Tripathi (ed.) Brhatsamhita, 2 vols, Varanasi 1968.

ViAvBh: Visesavasyakabhasya. Caturavijaya (ed.), Visesavasyakabhasyam, vol. 5, Bena-
res 1912.

ViAvBh: Visesavasyakabhasya. D. Malvania (ed.), Acarya Jinabhadra’s Visesavasyaka-
bhasya with Auto-Commentary, 3 parts, Ahmedabad 1966-1968.

Vimalasuri, Paumacariya. Muni Punyavijaya (ed.), Paumacariya, Varanasi 1962.

VTK: Jinaprabhasuri, Vividhatirthakalpa. Muni Jinavijaya (ed.), Vividhatirthakalpa,
Shantiniketan 1934.

Secondary Sources

Acharya, D. 2013. How to Behave like a Bull? New Insight into the Origin and Religious
Practices of Pasupatas, Indo-Iranian Journal 56, 101-131.

Acri, A. 2015. Between Impetus, Fear and Disgust: ‘Desire for Emancipation’ (samvega)
from Early Buddhism to Patafijala Yoga and Saiva Siddhanta, in: P. Bilimoria &
A.Wenta (eds.), Emotions in Indian Thought-Systems, London/New York, 198—227.

Alsdorf, L. 1974. Kleine Schriften, Wiesbaden.

Alsdorf, L. 1998. Kleine Schriften: Nachtragsband, Wiesbaden.

Analayo. 2016. The Foundation History of the Nuns’ Order, Bochum/Freiburg.

Bakker, H.T. 2019. Holy Ground: Where Art and Text Meet, Leiden/Boston.

Balbir, N. 1993a. Avasyaka-Studien. Introduction générale et traductions, Stuttgart.

Balbir, N. 1993b. Jaina Exegetical Terminology: Pk. vibhasa ‘Detailed Exposition, in:
R. Smet & K. Watanabe (eds.), Jain Studies in Honour of Jozef Deleu, Tokyo, 67—
84.

Balbir, N. 2020. Les débuts de la scolastique jaina: stratégies interprétatives et reception,

INDO-IRANJAN JOURNAL 66(2023),203528% .05 424

via Leiden University



THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 281

in: G. Colas and E. Aussant (eds.), Les scolastiques indiennes: genéses, développe-
ments, interactions, Paris, 57—71.

Balbir, N. 2022a. On the Syntax of Colophons in Jain Palm-Leaf and Paper Manuscripts
from Western India, in: N. Balbir & G. Ciotti (eds.), The Syntax of Colophons: A Com-
parative Study across Pothi Manuscripts, Berlin/Boston, 119-148.

Balbir, N. 2022b. Translating Sacred Scriptures: The Svetambara Jain Tradition, in:
H. Israel (ed.), The Routledge Handbook of Translation and Religion (London), 399—
414.

Barnett, L.A. 1907. The Antagada-dasao and Anuttarovavaiya-dasao, London.

Bhatt, B. 2012. Early Jainism and Saivism: Their Interaction and Counteraction,
Sambodhi 35, 12—31.

Biardeau, M. 2002. Le Mahabharata. Un récit fondateur de brahmanisme et son inter-
prétation, 2 vols, Paris.

Bisschop, P.C. 2010. Saivism in the Gupta-Vakataka Age, Journal of the Royal Asiatic
Society 20.4, 477-488.

Bisschop, P.C. 2020. From Mantramarga Back to Atimarga: Atimarga as a Self-referential
Term, in: D. Goodall, S. Hatley, H. Isaacson & S. Raman (eds.), Saivism and the
Tantric Traditions: Essays in Honour of Alexis GJ.S. Sanderson, Leiden/Boston, 15—
32.

Bisschop, P.C., Kafle, N. & Lubin, T. 2021. A Saiva Utopia: The Sivadharma’s Revision of
Brahmanical Varnasramadharma, Napoli.

Bodewitz, H.-W. 1974. Vedic dhavayati ‘to drive) Indo-Iranian Journal 16, 81-95.

Boer, L. den. 2020. Early Jaina Epistemology. A Study of the Philosophical Chapters of the
Tattvarthadhigama. With an English Translation of the Tattvarthadhigamabhasya 1,
11.8-25, and V, Ph.D. dissertation, Leiden.

Bohtlingk, O. & Roth, R. 1852-1875. Sanskrit Worterbuch, St. Petersburg.

Bollée, W.B. 1977. Studien zum Suyagada: die Jainas und die anderen Weltanschauungen
vor der Zeitwende, Teil 1, Wiesbaden.

Bollée, W.B. 1994. Materials for an Edition and Study of the Pinda- and Oha-Nijjuttis of
the Svetambara Jain Tradition 11: Text and Glossary, Stuttgart.

Bollée, W.B. 1995. The Nijjuttis on the Seniors of the Svetambara Siddhanta: Ayaranga,
Dasaveyaliya, Uttarajjhaya and Siyagada, Stuttgart.

Bollée, W.B. 1997. Das Aupapatika Sutra, erstes Upanga der Jaina. 11. Theil: Anmerkun-
gen von Dr. Ernst Leumann, Bulletin détudes indiennes 15, 311-363.

Bollée, W.B. 1998. Bhadrabahu, Brhatkalpa-Niryukti and Sanghadasa Brhat-Kalpa-Bha-
sya, 3 vols, Stuttgart.

Bollée, W.B. 2002. The Story of Paesi (Paesikahanayam). Soul and Body in Ancient India:
A Dialogue of Materialism, Wiesbaden.

Bollée, W.B. 2010. Samantabhadra Deva’s Ratnakarandaka-Sravakacara with illustrative

stories from Prabhdcandra’s commentary, Shravanabelgola/Bangalore.

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com@9/02/2023 08:08:42AM

via Leiden University



282 DUNDAS AND BISSCHOP

Brockington, J. 2020. Religious Practice in the Sanskrit Epics, in: G. Flood (ed.), Oxford
History of Hinduism: Hindu Practice, Oxford, 79—100.

Bronkhorst, J. 2017. The Mahabharata and the Revival of Brahmanism, journal of
Indian Philosophy 45, 575-585.

Brown, W. Norman. 1941. Manuscript lllustrations of the Uttaradhyayana Sutra, New
Haven.

Bruhn, K. 1981. Avasyaka Studies 1, in: K. Bruhn & A. Wezler (eds.), Studien zum Jainis-
mus und Buddhismus: Gedenkschrift fiir Ludwig Alsdorf, Wiesbaden, 1—49.

Bruhn, K. 1998. Bibliography of Studies Connected with the Avagyaka-Commentaries,
in: B. Plutat (ed.), Catalogue of the Papers of Ernst Leumann in the Institute for
the Culture and History of India and Tibet, University of Hamburg, Stuttgart, 119—
136.

Buitenen, J.A.B. van. 1975. Mahabharata. 2: The Book of the Assembly Hall. 3: The Book
of the Forest, Chicago.

Burrow, T. 1955. Sanskrit Kava- and Related Words, Indian Linguistics 16, 187-193.

Caillat, C. 1965. Les Expiations dans le rituel ancien des religieux jaina, Paris.

Chojnacki, Christine. 1995. Vividhatirthakalpah. Regards sur le lieu saint jaina, Tome 1—
2, Pondichéry.

Collins, S. 2020. Wisdom as a Way of Life: Theravada Buddhism Reimagined, New
York.

Cort, J.E.1990. The Jain Sacred Cosmos: Selections from a Medieval Pilgrimage Text, in:
P. Granoff (ed.), The Clever Adulteress and Other Stories: A Treasury of Jain Literature,
Oakville, 245—290.

Cort, J.E. 1995. Absences and Transformations: Ganesh in the Shvetambar Jain Tradi-
tion, in: P. Pal (ed.), Ganesh the Benevolent, Mumbai, 81-94.

Cort, J.E. 2001. Jains in the World: Religious Values and Ideology in India, New York.

Cort, J.E. 2022. Who is a Yogi? Depictions of the Yogi in Classical and Medieval Digam-
bara Jain Literature, International Journal of Jaina Studies 18.1, 1—61.

Couture, A. 2017. Krsna in the Harivamsa. Vol. 2: The Greatest of All Sovereigns and Mas-
ters, New Delhi.

Davidson, RM. 2002. Indian Esoteric Buddhism: A Social History of the Tantric Move-
ment, New York.

Deleu, J. 1970. Viyahapannatti (Bhagavai). The Fifth Anga of the Jaina Canon, Brugge.

Deleu, J. 1976. Die Mythologie des Jinismus, Stuttgart.

Deleu, ]. 1996. Nirayavaliyasuyakkhanda: Uvangas 8-12 of the Jain canon: introduction,
text edition and notes, translated from the Dutch by JJW. de Jong and R. Wiles,
Tokyo.

Desal, R.D. 1974. Guru Gautamsvami, Ahmedabad.

Deshpande, M.M. 2009. Interpreting the ASokan Epithet devanampiya, in: P. Olivelle
(ed.), ASoka in History and Historical Memory, Delhi, 19—44.

INDO-IRANJAN JOURNAL 66(2023),203528% .05 424

via Leiden University



THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 283

Detige, Tillo. 2020. Not Just Stories: Jain and Buddhist Narratives as Epistemic Technol-
ogy, in: M. Poorthuis & E. Ottenheijm (eds.), Parables in Changing Contexts: Essays on
the Study of Parallels in Christianity, Judaism, Islam, and Buddhism, Leiden/Boston,
95—126.

Devluk, N. 1995. Mahamani Cintamani Sri Guru Gautamasvami, Bhavnagar.

Dhaky, M.A. 2004. Arya Bhadrabahu, in: M.A. Dhaky & ].B. Shah (eds.), Jambi-Jyoti
(Munivara Jambuvijaya Festschrift), Ahmedabad, 108-155.

Dhaky, M.A. 2012. Studies in Nirgrantha Art and Architecture, Ahmedabad.

Douglas, E. 2020. Himalaya: A Human History, New York.

Dundas, P. 1998. Becoming Gautama: Mantra and History in Svetambara Jainism, in:
J.E. Cort (ed.), Open Boundaries: Jain Communities and Cultures in Indian History,
Albany, 31-52.

Dundas, P. 2002. The jains. Second revised and enlarged edition, London/New York.

Dundas, P., 2006. The Later Fortunes of Jamali, in: P. Fliigel (ed.), Studies in Jaina History
and Culture: Disputes and Dialogues, London/New York, 33-60.

Dundas, P. 2012. Hinduism and Jainism, in: K.A. Jacobsen et al. (eds.), Brill’s Encyclope-
dia of Hinduism, vol. 4, Leiden/Boston, 559-572.

Dundas, P. 2014. Floods, Taxes, and a Stone Cow: A Jain Apocalyptic Account of the
Gupta Period, South Asian Studies 30.2, 230—244.

Dundas, P. 2020. Paréva and Mahavira in History, in: J.E. Cort, P. Dundas, K.A. Jacobsen
& K.L. Wiley (eds.), Brill's Encyclopedia of Jainism, Leiden/Boston, 115-135.

Dundas, P. 2022. The Second Phase of Prakrit Kavva: Towards Contextualising Prava-
rasena’s Setubandha, Bulletin d’Etudes Indiennes 35, 49—100.

Esposito, A.A. 2011. The Prakrit of the Vasudevahindi: An Addendum to Pischel’s Gram-
mar, Zeitschrift fiir Indologie und Siidasienstudien 28, 29—50.

Feller, D. 2016. Magical Kitchens or Hunting? How to survive in the epic jungle, in:
C. Pieruccini & P.M. Rossi (eds.), A World of Nourishment: Reflections on Food in
Indian Culture, Milano, 59—7o0.

Fliigel, P. 2020. Jaina Non-Tirthas in Madhyades$a 1: Fragments of Digambara Temples
and a New Vaisnava Inscription in Tumain, Jain Studies: Newsletter of the Centre of

Jaina Studies 15, 23—30.

Franco, E. 2018. Xuanzang’s Silence and Dharmakirti’s Dates, Wiener Zeitschrift fiir die
Kunde Siidasiens 46/47, 17-141.

Fynes, R.C.C. 1998. Hemacandra, The Lives of the Jain Elders, Oxford/New York.

Geslani, M. 2018. Rites of the God-King: Santi and Ritual Change in Early Hinduism, New
York.

Ghatage, A M. 2004. A Comprehensive and Critical Dictionary of the Prakrit Languages
with Special Reference to Jain Literature, vol. 3, Pune.

Goldman, R. 2007. The Ramayana: An Epic of Ancient India. Vol. 1: Balakanda, New Delhi
(reprint of the Princeton edition of 1984).

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com@9/02/2023 08:08:42AM

via Leiden University



284 DUNDAS AND BISSCHOP

Gough, E. 2021. Making a Mantra: Tantric Ritual and Renunciation on the Jain Path to
Liberation, Chicago.

Hanaki, T. 1970. Anuogaddaraim (The Doors of Disquisition). English translation,
Vaishali.

Handelman, D. & Shulman, D. 1997. God Inside Out: Siva’s Game of Dice, New York/Ox-
ford.

Hara, M. 2002. Pasupata Studies, ed. by J. Takashima, Vienna.

Harzer, E. 2015. Vratya “Running Expeditions” (dhavayanti), in: T. Pontillo et al. (ed.),
The Volatile World of Sovereignty: The vratya problem and kingship in South Asia, New
Delhi, 216—230.

Hegewald, J. 2012. Images of the Cosmos: Sacred and Ritual Space in Jaina Temple Archi-
tecture in India, in: D. Ragavan (ed.), Heaven on Earth: Temples, Rituals, and Cosmic
Symbolism in the Ancient World, Chicago, 55—88.

Higham, N.J. 2018. King Arthur: The Making of the Legend, New Haven/London.

Hiltebeitel, A. 2016. Nonviolence in the Mahabharata: Siva’s summa on Rsidharma and
the gleaners of Kuruksetra, Abingdon.

Hiniiber, O. von. 2001. Das dltere Mittelindisch im Uberblick, 2nd ed., Vienna.

Hiniiber, O. von. 2019. Kleine Schriften 111, Wiesbaden.

Hooper, J. 2020. Jain Meditative and Contemplative Practices, in: J.E. Cort, P. Dundas,
K.A. Jacobsen & K.L. Wiley (eds.), Brill’s Encyclopedia of Jainism, Leiden/Boston,
543—561

Jacobi, H. 1879. The Kalpasitra of Bhadrabahu, Leipzig.

Jacobi, H. 1884. Jaina Sutras, Part 1, Oxford.

Jacobi, H. 1895. Jaina Sutras, Part 11, Oxford.

Jain, B.1978. Bharat ke Digambar Jain Tirth, vol. 4: Rajasthan-Gujarat-Maharastra, Bom-
bay.

Jaini, P.S. 2000. The Pure and the Auspicious in the Jaina Tradition, in P.S. Jaini (ed.),
Collected Papers on Jaina Studies, Delhi, 229—242.

Johnson, HM.1962. Trisastisalakapurusacaritra by Hemacandra. The Lives of Sixty-three
Illustrious Persons, vol. 6, Baroda.

Jones, J.J. 1956. The Mahavastu, vol. 3, London.

Jyvasjdrvi, Mari. 2010. Retrieving the Hidden Meaning: Jain Commentarial Techniques
and the Art of Memory, Journal of Indian Philosophy 38, 133—162.

Kafle, N. 2020. Nisvasamukhatattvasamhita: A Preface to the Earliest Surviving Saiva
Tantra (on non-Tantric Saivism at the Dawn of the Mantramarga), Pondicherry.

Kapadia, H.R. 2000. A History of the Canonical Literature of the Jainas, Ahmedabad (first
edition: Surat 1941).

Karashima, S. 2012. Die Abhisamacarika Dharmah: Verhaltensregeln fiir buddhistische
Monche der Mahasamghika-Lokottaravadins, Tokyo.

Kirfel, W. 1967. Die Kosmographie der Inder: nach Quellen dargestellt, Hildesheim.

INDO-IRANJAN JOURNAL 66(2023),203528% .05 424

via Leiden University



THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 285

Koch, R.-H. 1990. Die Namaskara-vyakhya der Avas’yaka-Tradltlon, Ph.D. dissertation,
Miinchen.

Koch, R.H. 1991-1992. Avasyaka-Tales from the Namaskara-Vyakhya, Indologica Tauri-
nensia 17/18, 221-271.

Koch, R.H. 1995-1996. Udayana and Vasavadatta according to the Avasyaka Tradition,
Indologica Taurinensia 21/22,183-196.

Koch, R.H. 1998. Subhtima in den Jaina-Versionen der Parasurama-Erzahlung, Berliner
Indologische Studien 11/12, 123—158.

Koch, R-H. 2000. Review of ‘Nalini Balbir, Avasyaka Studien: Introduction générale
et traductions, mit einem Glossar von T. Oberlies, Stuttgart 1993, Zeitschrift der
Deutschen Morgenldndischen Gesellschaft 150.1, 365-377.

Koch, R.H. 2009. On the Interrelation of Certain Prakrit Sources, Indologica Taurinensia
35, 275—286.

Kriimpelmann, K. 2021. Theorie der Exegese: Die Einleitung im Kommentar des Abha-
yadevasuri zum Sthanangasitra, in: U. Niklas et al. (eds.), “Das alles hier”: Festschrift

fiir Konrad Klaus zum 65. Geburtstag, Heidelberg/Berlin, 189—227.

Lalwani, K.C. 1973-1985. Bhagavati Sitra, edition and translation of $atakas 1-11, 4 vols,
Calcutta.

Leumann, E. 2010. An Outline of the Avasyaka Literature, translated by G. Baumann,
Ahmedabad. [Original: Ubersicht iiber die Avasyaka-Literatur, herausgegeben von
W. Schubring, Hamburg 1934.]

Luithle-Hardenberg, A. 2011. Die Reise zum Ursprung: Die Pilgerschaft der Shvetambara-
Jaina zum Berg Shatrunjaya in Gujarat, Indien, Miinchen.

Luithle-Hardenberg, A. 2012—2013. Adinatha, der verborgene Kulturbegriinder, Miinch-
ener Indologische Zeitschrift 2,100-116.

Maheta, M. 1989. Jain Sahitya ka Brhad Itihas, vol. 3, Varanasi.

Malalasekara, G.P. 1937-1938. Dictionary of Pali Proper Names, 2 vols, London.

Malamoud, C. 1996. Cooking the World: Ritual and Thought in Ancient India, Delhi.

Marciniak, K. 2019. The Mahavastu: A New Edition, vol. 3, Tokyo.

Marciniak, K. 2020. The Mahavastu: A New Edition, vol. 2, Tokyo.

McGovern, N. 2019. The Snake and the Mongoose: The Emergence of Identity in Early
Indian Religion, New York.

Mehta, M., and Chandra, K.R. 1972. Agamic Index. Vol. 1. Prakrit Proper Names. Part I,
Ahmedabad.

Mette, A. 1974. Pindesana. Das Kapitel der Oha-nijjutti iiber den Bettelgang, Wies-
baden.

Mette, A. 1983. The Tales Belonging to the Namaskara-Vyakhya of the Avasyaka-Cirni,
Indologica Taurinensia 11,129—-144.

Mette, A.1987. Gotama und die Asketen—Eine jinistische Legende, Studien zur Indolo-
gie und Iranistik 13 /14 (Festschrift Wilhelm Rau), 139-148.

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com@9/02/2023 08:08:42AM

via Leiden University



286 DUNDAS AND BISSCHOP

Mette, A. 1991. Notes on samaya, ‘convention, in Pali and Prakrit, in: C. Caillat & ].G. de
Casparis (eds.), Middle Indo-Aryan and Jaina Studies, Leiden/Boston, 69—8o.

Mette, A. 2010. Die Erlosungslehre der Jaina: Legenden, Parabeln, Erzdhlungen, Berlin.

Monier-Williams, M. 1872. A Sanskrit-English Dictionary, Oxford.

More, A. 2020. Laity in the Svetambara Scriptural Canon, in: J.E. Cort, P. Dundas,
K.A. Jacobsen & K.L. Wiley (eds.), Brill’s Encyclopedia of Jainism, Leiden/Boston,
426-434.

Norman, K.R. 1992. Collected Papers. Volume 111, Oxford.

Norman, K.R. 2001. Collected Papers. Volume vi1, Oxford.

Norman, K.R. 2007. Collected Papers. Volume vi11, Oxford.

Oberlies, T. 1993. Avasyaka-Studien: Glossar ausgewdihlter Worter zu E. Leumanns “Die
Avasyaka-Erzihlungen”, Stuttgart.

Oberlies, T. 1995. Beitréige zur Pali-Lexikographie (Miscellanea Palica 11), Indo-Iranian
Journal 38.2,105-147.

Oberlies, T. 1997. Pali, Panini and ‘Popular’ Sanskrit, Journal of the Pali Text Society 23,
1-26.

Oberlies, T. 2007. Honig, Bienen und Zwillinge: Vom indogermanischen Rituel der ‘Got-
terbewirtung’ zum vedischen Arghya (Nachbetrachtungen zur Religion des Rgveda,
Teil 3), Studien zur Indologie und Iranistik 24, 141-171.

Ohira, S. 1982. A Study of the Tattvarthasiitra with Bhasya, Ahmedabad.

Ohira, S.1994. A Study of the Bhagavatisiitra: A Chronological Analysis, Ahmedabad.

Olivelle, P. 2005. Manu’s Code of Law: A Critical Edition and Translation of the Manava-
Dharmasastra, Oxford/New York.

Ollett, A. 2017. Language of the Snakes: Prakrit, Sanskrit, and the Language Order of Pre-
modern India, Oakland.

Ollett, A. 2018. The Tarangavati and the History of Prakrit Literature, in: N. Balbir &
P. Fliigel (eds.), Jaina Studies: Selected Papers in the Jain Studies’ Section at the 16th
World Sanskrit Conference, Bangkok, Thailand and the 14th World Sanskrit Confer-
ence, Kyoto, Japan, Bangkok, 129-164.

Patel, D.M. 2014. Text to Tradition. The Naisadhiyacarita and Literary Community in
South Asia, New York.

Poddar, R.P. 2009. A Comprehensive and Critical Dictionary of the Prakrit Languages
with Special Reference to Jain Literature, vol. 4, Pune.

Pollock, S. 2018. “Indian Philology”: Edition, Interpretation, and Difference, in:
S. D’Intino & S. Pollock (eds.), Lespace du sens. Approches de la philologie indienne.
The Space of Meaning. Approaches to Indian Philology, Paris, 3—45.

Prakash, O.1961. Food and Drinks in Ancient India, Delhi.

Premi, N. 1942. Jain Sahitya aur Itihas, Bambal.

Ravishankar, C.V. 2018. Sons of Sarasvati: Late Exemplars of the Indian Intellectual Tra-

dition, New York 2018.

INDO-IRANJAN JOURNAL 66(2023),203528% .05 424

via Leiden University



THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 287

Roth, G. 1983. Malli-Jiiata: das achte Kapitel des Nayadhammakahdo im sechsten Anga
des Svetambara Jainakanons, Wiesbaden.

Sadovski, V. 2009. On Horses and Chariots in Ancient Indian and Iranian Personal
Names, in: B.G. Fragner et al. (eds.), Pferde in Asien: Geschichte, Handel und Kultur,
Vienna, 111-127.

Sanderson, A. 2012. Saivism and Brahmanism. All Souls, Hilary Term 2012, Handout 1,
18 January, Oxford.

Saxena, K.K. 2021. Before Krsna: Religious Diversity in Ancient Mathura, New Delhi.

Schubring, W.1918. Das Mahanisiha-Sutta, Berlin.

Schubring, W. 1935. Die Lehre der Jainas nach den alten Quellen dargestellt, Berlin/Leip-
zZig.

Schubring, W. 1966. Drei Chedastitras des Jaina-Kanons. Ayaradasao, Vavahara, Nistha,
Hamburg.

Schubring, W. 1977. Kleine Schriften, ed. K. Bruhn, Wiesbaden.

Schubring, W. 1978. Nayadhammakahao: das sechste Anga des Jaina-Siddhanta, ed.
J. Deleu, Wiesbaden.

Selva, U. 2019. The Paippaladasamhita of the Atharvaveda: A New Critical Edition of the
Three ‘New’ Anuvakas of Kanda 17 with English Translation and Commentary, Ph.D.
dissertation, Leiden.

Sen, Madhu. 1975. A Cultural Study of the Nisitha Ciirni, Amritsar.

Settar, S. 1986. Inviting Death, Dharwad.

Shah, U.P. 1955. Studies in Jaina Art, Banaras.

Shah, U.P.1987. Jaina-Ripa-Mandana ( Jaina Iconography), New Delhi.

Sheth, H.T. 1963. Paia-Sadda-Mahannavo, Varanasi.

Shulman, E. 2021. Visions of the Buddha: Creative Dimensions of Early Buddhist Scripture,
New York.

Silk, J.A. 2008. Managing Monks: Administrators and Administrative Roles in Indian
Buddhist Monasticism, New York.

Silk, J.A. 2020. A Trust Rooted in Ignorance: Why Ananda’s Lack of Understanding
Makes Him a Reliable Witness to the Buddha’s Teachings, in: P.W. Kroll & J.A. Silk
(eds.), “At the Shores of the Sky”: Asian Studies for Albert Hoffstddt, Leiden/Boston,
23-37.

Slaje, W. 2019. Kleine Schriften zur kaschmirischen Kultur- und Geistesgeschichte,
Band 11, Marburg.

Smith, J. 2009. The Mahabharata: An Abridged Translation, New Delhi.

Stein, Otto. 1948. The Jinist Studies, ed. Muni Jina Vijaya, Ahmedabad.

Stein, Otto. 1967. Itinerary of Mahavira: being a Geography of the Towns of Monsoon
Retreat of Mahavira, Jain Journal April 1967, 186-197.

Szanto, P. 2022. Buddhist Homiletics on Gambling (*Saddharmaparikatha, Ch. 12),
Indo-Iranian Journal 65, 340-387.

INDO-IRANIAN JOURNAL 66 (2023) 203-289 Downloaded from Brill.com@9/02/2023 08:08:42AM

via Leiden University



288 DUNDAS AND BISSCHOP

Tatia, N. 1951. Studies in Jain Philosophy, Banaras.

Tawney, C.H. 1924. The Ocean of Story. Being C.H. Tawney’s Translation of Somadeva’s
Katha Sarit Sagara (or Ocean of Streams of Story), vol. 1, London.

Thieme, P. 1971. Kleine Schriften 111, ed. G. Buddruss, Wiesbaden.

Tieken, H.1983. Hala’s Sattasai: Stemma and Edition (Gathas 1-50), with Translation and
Notes, Ph.D. dissertation, Leiden.

Tieken, H. 2009. Two particular usages of the particle kira/kiri in Apabhramsa,
Sambodhi 32, 33—36.

Tieken, H. 2023. The ASoka Inscriptions: Analysing a Corpus, Delhi.

Tripathi, C. 1981. The Jaina Concordance in Berlin. A Bibliographical Report, in:
K. Bruhn & A. Wezler (eds.), Studien zum Jainismus und Buddhismus. Gedenkschrift

fir Ludwig Alsdorf, Wiesbaden, 301—329.

Turner, R.L. 1966. A Comparative Dictionary of the Indo-Aryan Languages, London.

Vinayasagar, M. 1987. Gautam Ras: Parisilan, Jaipur.

Walker, T. 2018. Samvega and Pasada: Dharma Songs in Contemporary Cambodia, Jour-
nal of the International Association of Buddhist Studies 41, 271-325.

Wezler, A. 1978. Die wahren “Speiseresteesser” (Skt. vighasasin), Mainz.

Wiley, K.L. 1999. Gotra Karma: A Contrast in Views, in: N.K. Wagle & O. Qvarnstrom
(eds.), Approaches to Jaina Studies: Philosophy, Logic, Rituals and Symbols, Toronto,
113-130.

Wiley, K.L. 2000. Colors of the Soul: By-Products of Activity or Passions? Philosophy
East and West 50.3, 348—366.

Wiley, K.L. 2012. Supernatural Powers and their Attainment in Jainism, in: K.L. Jacob-
sen (ed.), Yoga Powers: Extraordinary Capacities Attained Through Meditation and
Concentration, Leiden/Boston, 145-194.

Williams, R.W. 1959. Two Prakrit Versions of the Manipati-Carita, London.

Williams, R.W. 1963. Jaina Yoga: A Survey of the Medieval Sravakacaras, London.

W, J. 2014. Violence, Virtue and Spiritual Liberation: A Preliminary Survey of Buddhist
and Jaina Stories of Future Rebirths of Srenika Bimbisara and Kunika Ajatasatru,
Religions of South Asia 8.2, 149—-179.

Wu, J. 2015. Comparing Buddhist and Jaina Attitudes towards Warfare: Some Notes
on Stories of King Ajatasatru’s/Kunika’s War against the Vrjis and Related Material,
Annual Report of the International Research Institute for Advanced Buddhology at
Soka University 18, 95-112

W, . 2017. Parallel Stories in the Avasyakaciirni and the Milasarvastivada Vinaya: A
Preliminary Investigation, Journal of the American Oriental Society 137.2, 315-347.

Wynne, A. 2019. Did the Buddha exist? Journal of the Oxford Centre for Buddhist Studies
16, 98—148.

Yagi-Hohara, A. 2018. On the Meaning of AMg. allina, palina, in: N. Balbir & P. Fliigel
(eds.), Jaina Studies: Selected Papers in the Jain Studies’ Section at the 16th World San-

INDO-IRANJAN JOURNAL 66(2023),203528% .05 424

via Leiden University



THE ASCETICS OF MOUNT ATTHAVAYA BECOME JAIN MONKS 289

skrit Conference, Bangkok, Thailand and the 14th World Sanskrit Conference, Kyoto,
Japan, Bangkok, 7-14.

Zwilling, L., & Sweet, M.J. 1996. “Like a City Ablaze”: The Third Sex and the Creation of
Sexuality in Jain Religious Literature, Journal of the History of Sexuality 6.3, 359—-384.

INDO-IRANIAN JOURNAL 66 <2023) 203-289 Downloaded from Brill.com09/02/2023 08:08:42AM

via Leiden University



