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Letter from the Chair

Dear Friends,

With Jaina Scriptures and Philosophy we celebrate the 11th Jaina Studies Workshop at SOAS, collaboratively funded by
the Centre of Jaina Studies, the University of Lund, the Victoria and Albert Museum in London, and supported by contri-
butions from individual members of the Jain community who wish to remain anonymous. The conference brings together
academics with an expert knowledge of the oldest Svetambara and Digambara scriptures, written in Prakrit languages, and
scholars specialised in Jaina philosophy. The distinguished Annual Jaina Lecture at SOAS will be delivered by Bansidhar
Bhatt, Professor Emeritus of the University of Miinster, and long-term collaborator with Professor Klaus Bruhn and the
late Professor Candrabhal Tripathi of the Free University of Berlin. Jointly, they created an important research tool, the
Berliner Konkordanz, an analytical card index of the elementary verses of the Svetambara Agamas and their commen-
taries, which deserve to be more widely known. Together with Professor Willem Bollée, guest of honour at this year’s
conference, Professor Bruhn was honoured last year in Berlin with the Jiianabharatt International Award of the National
Institute of Prakrit Studies and Research at Sravanabelagola. Their speeches delivered at this occasion are published in
this newsletter, which also offers reports on international conferences in Jaina Studies at SOAS, in Kyoto, Dallas and
Chicago. Important forthcoming events are the Second Prakrit Summer School held in Wiirzburg (17-28 August 2009)
by Drs Eva De Clercq, Anna Aurelia Esposito and Petteri Koskikallio, and the Section on Jaina Studies at the /4th World
Sanskrit Conference in Kyoto (1-5 September 2009). In autumn two exhibitions of Jaina art will open in New York City.
Peaceful Conquerors: Jain Manuscript Painting at the Metropolitan Museum of Art (10 September 2009 — 21 March
2010), organised by John Guy, Curator for Asian Art, and The Victorious Ones: Jain Images of Perfection, organised by
Professsor Phyllis Granoff of Yale University, at the Rubin Museum (18 September 2009 - 15 February 2010). The present
newsletter also contains reports on original research conducted in Bikaner, Jaipur, Delhi, Hastinapur, Tamil Nadu, and in
the collections of the V&A, and information on several forthcoming publications of the CoJS. Finally, it is a particular
pleasure to celebrate the contribution of Mr Pravin Shah of the Jain Study Centre of North Carolina who with the help of
selected collaborators in India and several supportive Jain libraries created the marvellous Jain eLibrary (www.jaineli-
brary.org) which is an extremely useful resource and freely accessible to everyone. It is hoped that this project will find
further support within the Jain community to enable the e-library to produce searchable electronic documents not only of
printed texts but also of manuscripts. This would not only be one of the greatest services to global scholarship in Jaina
Studies but contribute to the preservation of the original documents as well. In the meantime, we are already looking
forward to next year’s 12th Jaina Studies Workshop at SOAS on Jaina Yoga, which will be organized by Professor Olle
Qvarnstrom of the University of Lund and Professor Christopher Chapple of Loyola University in Los Angeles.

Peter Fliigel
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JAINA SCRIPTURES

AND
PHILOSOPHY

11th Jaina Studies Workshop at SOAS

The 9th Annual Jain Lecture
Thursday, 12th March 2009

18.00-19.30 Brunei Gallery Lecture Theatre
19.30 Reception Brunei Gallery Suite

Is Parsva the Twenty-Third Jina

a Legendary Figure?

A Critical Survey of Early Jaina Sources

Prof Bansidhar Bhatt
(University of Miinster)

Workshop
Friday, 13th March 2009
9.00, Brunei Gallery Lecture Theatre

9.00

9.15

9.30

10.00

10.30

11.00

11.30

12.00

12.30

13.00

14.00

Tea and Coffee
Welcome

Prem Suman Jain (Sravanabelagola)
One Rare Manuscript of the Prakrit Text
Bhagavati Aradhana

Sin Fujinaga (Miyakonojo Kosen)
Svetambara Agamas in the Digambara
Scriptures

Jayendra Soni (University of Marburg)
Aspects of Philosophy in the Satkhandagama

Tea and Coffee

Piotr Balcerowicz (University of Warsaw)
Do Attempts to Formalise Syad-vada
Make Sense?

Anne Clavel (University of Lyon)
Sensuous Cognition - Pratyaksa or Paroksa?
Jinabhadra's Reading of the Nandisiitra

Olle Qvarnstrom (University of Lund)
Siddhasena Divakara on Ajivika

Lunch: Brunei Gallery Suite
Nalini Balbir (University of Paris)

Layman's Atonements: The Savayapacchitta
and the Shraddhajitakalpa
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14.30 Paul Dundas (University of Edinburgh)
Pokkhali's Visit to the Fasting Hall:
The Ramifications of a Canonical Episode

15.00 Kenji Watanabe (Tokyo)
Bee and Mendicant: Two Different Versions
in the Extant Jaina Agamas

16.00 Tea and Coffee

16.30  Johannes Bronkhorst (University of Lausanne)
What Happened to Mahavira's Body?

17.00 Herman Tieken (Leiden University)
The Composition of the Uttarajjhaya

17.30 Peter Fliigel (SOAS)
Reflections on the Origins of the Jaina
Doctrine of Karman

18.00 Final Remarks

Organisers:
Peter Fliigel (SOAS), Olle Qvarnstrém (Lund University) and
Nicholas Barnard (V&A)

The conference is co-organised and co-sponsored by the Centre of Jai-
na Studies at SOAS, the Centre for Theology and Religious Studies at
the University of Lund (http://www.sasnet.lu.se/indrellund.html) and
the Victoria and Albert Museum in London (http://www.vam.ac.uk).
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ABSTRACTS

Layman’s Atonements: the Savayapacchitta and the
Saddhajtyakappa

Nalini Balbir, University of Paris-3 Sorbonne Nouvelle

As is well-known the atonements for transgressions that are
prescribed for the Svetambara mendicants are discussed at
length in the so-called Chedasiitras. One of those highly tech-
nical treatises is the Jitakalpasitra, which was first treated
one century ago by the pioneer of Jain studies, Ernst Leumann
(1859-1931), in his contribution “Jinabhadra’s Jitakalpa, mit
Ausziigen aus Siddhasena’s Clrni” (1892), but was otherwise
rather neglected in the West. In one sentence, Leumann rightly
remarks that specialized treatises dealing with layman’s atone-
ments were modelled and developed after the pattern applied
to the mendicant. One of these texts is the Savayapacchitta,
a short Prakrit tract known so far from two manuscripts (one
from Pune, transcribed in Leumann’s Nachlass, and one from
the British Library transcribed in our Catalogue [Balbir, Sheth,
Tripathi 2006, No. 161]). In both cases this rare tract is append-
ed to a manuscript containing the Jitakalpasiitra. On the other
hand, the Saddhajryakappa written in Prakrit by the Tapagaccha
monk Dharmaghosa (between the end of the 13th and the be-
ginning of the 14th century), which produced various Sanskrit
commentaries, is an instance of a text on the topic which seems
to have been more widely spread. The present paper will dis-
cuss the structure, contents and methods of such texts and try to
assess their impact on the tradition.

Do Attempts to Formalise Syad-vada Make Sense?

Piotr Balcerowicz, University of Warsaw

A contribution of Jainism which seems to be most stimulat-
ing, provocative, debated, controversial, etc., is the doctrine
of multiplexity of reality (anekanta-vada). Its most important
component, most hotly criticised by other schools of thought,
was the conjunction of three basic angles (bhariga), or ways of
analysing an object within a consistent conceptual framework:
(1) syad asti (‘X is, in a certain sense, P’), i.e. o (x is P), where
the symbol o represents the modal operator syat; (2) syan nasti
(“x is, in a certain sense, not-P’), i.e. 0 (x is P); (3) syad avak-
tavyam (‘X is, in a certain sense, inexpressible’), o (x is (P&P)).
The remaining four angles were, as it is widely known, permu-
tations of the basic three ones. In the first part, the paper asks
the question whether attempts (and these are quite numerous) to
formalise syad-vada really make sense, or if they were to make
any sense what requirements they would have to fulfil in the
first place in order to approach any degree of being an accurate
(and correct from formal logical point of view) description of
what the Jainas attempted to say through their theory. By impli-
cation, the paper will show what approaches to the formalisa-
tion issue are flawed at the very outset. In the second part, the
paper presents an attempt to formalise syad-vada which, in my
opinion, fulfils the formal requirements for an accurate repre-
sentation of the doctrine.

Is Par$va the Twenty-Third Jina a Legendary Figure?
A Critical Survey of Early Jaina Sources.

Bansidhar Bhatt, University of Miinster

The name of Par$va, appears for the first time in Avasyaka 2,
and remained insignificant untill Avasyaka 4. Avasyakas 2, 4-
6 are later extensions of the early Samayika (=Avasyaka 7).
The niryukti-gathas on Avasyaka (=Av) 4 to Av. 6 describe 2-

23 Jinas together by using only the terms: majjhimaya-Jinas,
i.e. Jinas (2-23) existing between the purima (i.e. the first Jina:
Rsabha) and the pacchima (i.e. the last Jina: Mahavira). The
elements invariably connected with majjhimaya are cau-jjamas
and samdiya (Av. 1) and with the purima and the pacchima
Jinas are five maha-vratas and pratikramana (=Av 4), etc.
Av. 4 (actually Av 4-6: ca. 1st century BCE) is intended for
converting followers of non-Jaina sects and for allowing to re-
enter into the Jaina-samgha those Jaina monks who wandered
alone. At this stage, gradually some stories about Par§va’s fol-
lowers (parsvapatya) were framed, in which these followers
are described to have been converted from Par§va’s caujjama-
belief into the Jaina-samgha of Mahavira believing in maha-
vratas, and not only in Samayika, but also in Pratyakhyana,
Pratikramana, etc. Such stories are not traced in early Digam-
bara texts, but only in Svetambara literature!

The term cau-jjama for four vratas connected with 2-23 Ji-
nas (including Par$va) is itself also late (not earlier than 2nd
or 1st century BCE). The early Brahmanical term vrata is re-
placed first by a term dharman/dharma in Smrti-texts of early
importance, and then by a term: yama (and niyama) in younger
Upanisads (ca. 3rd century BCE onwards). Each of the terms
consists of ten vratas in which the vrata of aparigraha is still
absent. The ten dharmas or yamas are later standardized finally
in five cardinal vratas, called mahavratas, including the apari-
graha vrata (ca. 2nd or 1st century BCE), for instance in Visnu
Purana, Avasyakas 4 onwards, etc.

A statement of very late origin (ca. 4th or 5th century CE)
that Par$va lived some 250 years before Mahavira appears first
in verse 17 from a block of 1-17 verses cited occasionally in the
Avasyaka Ciarni (p. 217) and in Haribhadra’s commentary on
Avas$yaka Niryukti 415. The author of the block of verses 1-17
was aware of the existing conversion-stories regarding Par§va’s
followers, describing them as contemporary to Mahavira, so ac-
cordingly he mentioned only 250 years of gap between the last
two Jinas, viz. Par§va and Mahavira, the 24th Jina.

The author of the Kalpasiitra-Jinacaritas (ca. 6th-7th cen-
tury CE) based this source of information for his own calcula-
tion by adding 980 years to the calculations of years appearing
in the above-stated block of vss. 1-17.

It is thus difficult to consider Par$va as a historical person.

Some minor issues relevant to the subject will be discussed
during the lecture.

What Happened to Mahavira’s Body?

Johannes Bronkhorst, University of Lausanne

An analysis of the relevant portion of the Jambuddivapannatti
provides reason to think that there once was an account in
which the firtharikara and his companions were cremated and
put into stipas, and no bodily relics were taken, neither by gods
nor by anyone else.

Sensuous Cognition — Pratyaksa or Paroksa?
Jinabhadra’s Reading of the Nandisiitra

Anne Clavel, University of Lyon

The most ancient Jaina epistemological theory seems to have
been transmitted in the canonical text named Sthanangasitra
and then confirmed by Umasvati (Tattvarthadhigamasiitra 1.9-
12). While integrating the five kinds of cognition recognised
by the Jainas in the two means of knowledge (pramana) — the
direct or perceptual (pratyaksa) and the indirect (paroksa)—,



the Sthanangasitra and Umdsvati make sensuous cognition
(matijiiana or abhinibodhikajiiana) a part of paroksa, for, ac-
cording to the Jaina conception, only a cognition acquired by
the mere soul is a kind of pratyaksa, but not cognition produced
by sensory faculties (indriya) or understanding (manas).

For the first time, the Nandisiitra propounds a radically new
classification of pramana subdivisions which supposes a con-
ception of perceptual knowledge different from the one implied
by Jaina tenets holding until then: the sitras 1 to 5 put sensuous
perception under the head of pratyaksa. Nevertheless in other
sutras the traditional classification is clearly stated, so that one
rightfully wonders whether such a contradiction manifests an
inconsistency in the text — resulting perhaps from interpola-
tions? — or requires a higher level of interpretation. Contrary
to the idea, which is too frequently defended, that describing
matijiiana sometimes as pratyaksa, sometimes as paroksa re-
veals that the Nandrsiitra was still stamped with the old tradi-
tion and could not depart from it (cf. for instance Shastri 1990:
209), this paper attempts to solve the apparent contradiction
from a philosophical point of view; to this end Jinabhadra’s
reading of the Nandrsiitra (Visesavasyakabhdsya 94-95 and
auto-commentary thereupon) will be developed. According
to him, satras 3-5 and sitra 24 don’t really conflict with one
another insofar as they express two different perspectives:
matijiiana can be considered as a kind of perception solely from
an empirical and conventional standpoint, but not from the tran-
scendental standpoint.

Pokkhali’s Visit to the Fasting Hall:
The Ramifications of a Canonical Episode

Paul Dundas, University of Edinburgh

The point of reference of this paper is a short episode occur-
ring in saya 12 of the Bhagavatr Siitra involving interaction
between Mahavira and a group of laymen, prominent among
whom are Pokkhali and Sankha. The episode concludes with
Mahavira praising the sincerity of Sankha. Various ways of in-
terpreting this episode are possible, but no help is given by the
canonical commentator Abhayadevastri. Later tradition, how-
ever, argued that what is significant here is Pokkhali’s visit to
Sankha in the posahasala and claimed that the episode must be
read intertextually with the Dasavaikalika Siitra, the Avasyaka
Curni and the Mahanisitha Sitra to highlight an issue of ortho-
praxy contested by the Tapa and Kharatara Gacchas, namely
the exact procedure permissible in iriyavahiyapadikkamana,
the formalised expressing of regret for injury to life forms car-
ried out in moving from one place to another.

Intertwining Narrative and Philosophy:
Some Doctrinal Passages in the Vasudevahindt of
Sanghadasa

Anna Aurelia Esposito, University of Wiirzburg

Story-telling was always considered an ideal means for the
transmission of moral and religious teachings in a form which
can be both easily understandable and absorbing. We owe es-
pecially to the Jains a huge amount of lively and entertaining
stories with more or less concealed messages for the audience.
In this paper I will focus on the “less concealed” messages: par-
ables, allegories, sermons and philosophical passages that are
intertwined with the main narrative. I will deal with the follow-
ing questions: how are these passages placed into the narrative?

CoJS Newsletter - March 2009 - Issue 4

‘Who are the narrators, and who the audience? Furthermore, are
the contents of these doctrinal passages in agreement with the
canonical scriptures, or do they show some kind of develop-
ment? I shall limit my investigations to the earliest work of Jain
narrative literature, the Vasudevahindr of Sanghadasa [This pa-
per cannot be presented but will be published in the conference
proceedings].

Reflections on the Origins of the Jaina Doctrine
of Karman

Peter Fliigel, SOAS

To explain how the act of killing affects the killer, early Jaina
texts recur to ‘popular’ hydraulic metaphors of invisible moral
fluids, conceived as physical substrates, flowing in and out of
embodied souls, as Hermann Jacobi and others observed. Two
disciples of Dalsukh Malvaniya, Krishna Kumar Dixit, who
commented on Viyahapannatti 1.8.68, and Suzuko Ohira, who
commented on Ayara 1.3.2.3 and Sizyagada 1.1.1.3 and 1.10.21,
argued that, historically, the Jaina notion of karman emerged
from the concept of hostility or revenge, vera (Skt. vaira, from
vira), of which it is but an objectified form. In the earliest
strata of the Ayara and Sityagada, and in the Viyahapannatti,
the word vera seems to be used to designate the ‘energy dis-
charged by a victim’s soul’ in form of a ‘stream’, soya (Skt.
srotas) (AS 1.3.4.143f.) which attaches itself to the perpetrator.
The word soya is rarely used in later texts. In Viyahapannatti
1.8.2 [91b], the expression verenam putthe, ‘being touched by
the revenge’ of the victim, is used. In Uttarajjhaya 4.2, and
6.7 and Dasaveyaliya 9.3.7, the word vera is employed more
in the ordinary sense of hostility and anger, not in the sense
of retribution. In the early sections of the same two texts, the
word kamma is understood as karmic matter (kamma-puggala),
rather than as action in general, as in Ayara L. Dixit thus con-
cluded that the Jain doctrine of karman is “but a refined version
of the belief in question”. This intriguing, intuitively appeal-
ing, hypothesis has potentially wide-ranging consequences for
the reconstruction of the pre-history of the Indian philosophy.
However, it has been ignored by mainstream Indology and still
remains unconnected with other, equally debatable, theories of
the development of the theory of karman in South Asia, despite
the fact that there are missing links in all current logical-histori-
cal reconstructions. The paper discusses the history and struc-
ture of Jaina karman theories from a comparative perspective.

Svetambara Agamas in the Digambara Scriptures
Sin Fujinaga, Miyakonojo Kosen

One of the main discrepancies between the Svetambaras and
the Digambaras is their attitude towards the scriptures which
they regard as authentic. It is generally understood that the one
denies the authority of the sacred writings of the other and vice
versa. In Jaina literature, however, we often come across quota-
tions by an author from the writings which do not belong to his
sect and he quotes the phrases not for the sake of refutation but
as authentic.

As the earlier example of such authors, we explore the at-
titude of Pjyapada of the Digambaras towards the Svetambara
Agamas. He is worth examining because he quotes nearly one
hundred phrases in his Sarvarthasiddhi and this work itself is
regarded as the earliest and authentic commentary on the stand-
ard manual Tattvarthasitra among the Digambaras.

If we want to find syncretistic tendency in Jainism, we can-
not avoid paying attention to the third sect beside the two main
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ones. Thus in this paper, we also refer to the Yapaniya sect
which seems to have tried to harmonize the two main streams
in Jaina thought.

One Rare Manuscript of the Bhagavati Aradhana
Prem Suman Jain, Shravanabelagola

The Bhagavati Aradhana (Bha.A.) is one of the most valuable
ancient works of the Digambara Jaina tradition composed in
Sauraseni Prakrit by Acarya Sivaraya or Sivakoti who flour-
ished in the 2nd Century A.D. The author mainly deals with
the nature and types of aradhana (practice of the ratnatrayas
and tapas) and samadhimarana (voluntary peaceful death). The
Bha.A. is the most complete treatise devoted to the subject of
voluntary peaceful death or samdadhimarana. The work also
contains the descriptions of the practices to eliminating the pas-
sions (kasdya), the means of karmic influx, bondage, stoppage
and separations as well as hells, miseries and the eternal bliss
of final liberation. Stressing the importance of death in a state
of equanimity Sivarya says in his work Bha.A.: ‘One’ who dies
a peaceful death in a state of equanimity (samadhi) even once,
does not wonder much and liberates in a maximum of seven or
eight birth.

According to Jain thought, samadhimarana is not only a
process of giving up the ghost by undertaking the fast unto
death but also a systematic practice to shed spiritual flaws like
attachment, aversion and passions, quasi-passions etc. Bha.A.
deals with all these issues in detail. The text emphasizes ef-
forts for attaining higher and higher degrees of spiritual purity
through the practice of twelve types of penance both external
as well as internal. Bha.A. says that the assigned practitioner
should understand that his religious practice is for enabling him
to overcome bodily attachment and, at the some time, for en-
hancement of equanimity through the internalisation of his psy-
che. This practice of samadhimarana enables him to maintain
equanimity of mind in life and in death.

The Bhagavati Aradhand is a lengthy text containing nearly
2,170 Prakrit verses among the Aradhana works of Jainism.
The popular name of this work is Bhagavati Aradhana, but
the genuine title, according to the author himself, is Aradhana,
Bhagavati being only an honorific appellation added by the text
to qualify the practice of @radhana. Prabhacandra and Asadhara
have given the name ‘Milaradhana’ to this text to glorify the
subject matter of it. It is also said that it looks quite reason-
able that the Bhagavati Aradhana in order to be distinguished
from letter and smaller Aradhana texts, came to be called by
the names Miilaradhana and Vaddaradhana, which means big
or great Aradhana.

This important Prakrit text Bha.A. was published with the
commentary of Pt. Sadashukhdasa in 1909 for the first time.
Pt. J. P. Phadakule edited this text with three commentaries and
published it in 1935 with Hindi translation. Then the popular
edition of this work was edited by Pt. Kailasha Chandra Shastri
with a Hindi translation and it was published by Sholapur in
1978. Its fourth reprint came out in 2006. But a critical edition
of Bhagavati Aradhana on the basis of available manuscripts is
still awaited. I am also not aware of any translation of the text
in English or in any European language or a critical edition of
Bha.A. published by any western scholar. There may be some
research papers or dissertations on this text Bha.A., but I have
not seen them.

Bha.A. and Kathakosas :

The Bhagavati Aradhana refers to many didactic, legendary,
edificatory and ascetic tales in its Prakrit gathas, which were
the source for later-writers of Kathakosas composed in Prakrit,
Sanskrit and Apabhramsa. Sricandra quotes 39 gathds of the
Bhagavati Aradhana and then gives the stories in his Kahakosu.
He picks up only those gathas from Bha.A. for which the sto-
ries are to be illustrated, explains their literal meanings in San-
skrit and then gives short and long tales. Sricandra also remarks
that nothing would be interesting if given out of context, so the
stories would follow only after the gathdas are given.

Pune Manuscript :

I have taken up a project of collecting the information about
the available manuscripts of this significant Prakrit text Bha.
A. T have collected information on 39 manuscripts of the work
from different places in India. There are few manuscripts of
the Bha.A. They have no commentaries, only Prakrit gathds of
the text, which are very useful for critical editing and study of
language of the Bha.A. Here, I would like to present some in-
formation about one rare manuscript of Bha.A. which is stored
in the Bhandarkar Oriental Research Institute (BORI), Pune,
India, in the report of A.B. Khatawate in his collection of 1895-
1902 with the work No. 1112.

This rare paper manuscript of Bha.A. contains 135 folios
with 9-10 lines in each. The script of this MS is Devanagari.
This MS was scribed by Brahmanika, pupil of Bhattaraka Ji-
nacandra, in Vikram Samvat 1539. The place of copying was
‘Kasiltnagar’. This Kasilinagar may be somewhere in Rajas-
than, the place where Bhattaraka Jinacandra used to roam. Cop-
ies of some folios of the Pune MS are presented in the appendix
of this article.

The reading of Prakrit words of this Pune MS correspond
with the readings used in the edition of Pt. Kailash Chandra
Shastri. But some words are different.

The material contained in the Bha.A. belongs to the time of
early Jainism when the division of Svetambara and Digambara
did not exit in the Jaina Sangha. The subject matter of the Bha.
A. became popular in both the traditions of Jaina Sarigha. So
some gathas are found common in the texts of both the sects
of Jainism. It seems that there must be some common source
of Prakrit verses, from where later authors might have taken
those verses, which now convey the same meaning at times
with slightly different wordings.

We may take the example of some verses related to the
description of the disposal of the dead body of Jain Monks
as given in the Bha.A. and the Avasyaka-niryukti-ciirni and
Brhatkalpabhdsya etc. The Bha.A. under the section of Vijahana
deals this issue of the disposal of the dead body of Jaina monks,
while this custom has been elaborated in detail in the Avasyaka-
niryukti and -cirni under the Paritthavaniya section and in the
Brhatkalpabhasya under Visumbhana Sutta.

The whole Pune MS and all three printed editions of the
Bha.A. should be examined from a critical point of view. Vari-
ous readings and total gatha numbers of the text may be final-
ised by such study. Such manuscripts of original Prakrit gathas
of the Bha.A. without any commentary are rare. There is one
manuscript of Bha.A. of 130 folios preserved in Bhattarakiya
Digambara Jaina Grantha-Bhandara, Nagaur (Rajasthan), In-
dia. It may also be without commentary. So far I have not per-
sonally seen this.

Though three to four editions of Bha.A. are published with
its commentaries and Hindi translations, a critical textual edi-
tion of this significant earlier Prakrit text is still awaited on the



basis of new manuscripts known for the last 30 to 40 years.
This research paper is the beginning of this laborious task. Here
some information about the one rare manuscript of the Bha.A.
is given with the comparative statement of some readings of the
text. This Pune manuscript contains the original Prakrit gathas
of the Bha.A. without any commentary. This manuscript was
not used by any previous editors of the text because it was not
known to them in that period.

Three types of comparative statements related to this Pune
Manuscript are discussed. The explanation of some Prakrit
verses are quoted by the Apabhramsa poet Sricandra in his
Kahakosu. Some common gathds of Bha.A. and the texts of the
Svetambara tradition and a comparative table of some readings
of the text and the Vijayodayatika of Aparajita Suri. Sanskrit
Timpans and Prakrit words of the Bha.A.,are also a specialty of
this Pune manuscript, which needs thorough and serious study.

A list of more then 36 manuscripts of the Bha.A. known
today, is also given with this paper, which may be useful for
further study of the text.

Siddhasena Divakara on Ajivika
Olle Qvarnstrom, University of Lund

Jain doxographical texts belonging to the medieval period
comprise ample information on non-Jain religious traditions.
The earliest known doxography is entitled Dvatrimsika and as-
cribed to Siddhasena Divakara. The doctrinal content of this
work, said to have originally comprised 32 hymns (including
the Nyayavatara), ranges from Jain philosophy and religion
to accounts of non-Jain traditions, labelled by the copyists in
the colophons as Vedavada (IX), Nyaya (XII), Samkhya (XIII),
VaiSesika (XIV), Bauddha (XV) and Niyativada (XVI), pre-
sumably Ajivika. The date and authorship of the Dvatrimsika
are difficult to assert, and it is highly probable that the different
hymns neither have a common authorship nor are composed by
Siddhasena Divakara (defined as the author of the Sanmatitarka
and Nyayavatara). There are certain indications, however, that
the Dvatrimsika, if not written by Siddhasena Divakara, at least
stems from the same period as the Nyayavatara (6th century
A.D.) and that the doxographical hymns have a common au-
thorship. Of the different hymns on non-Jain traditions, the
Niyativadadvatrimsika is of great historical significance, since
our knowledge of the Ajivika tradition is extremely scarce and
stems in the main from Buddhist and Jain canonical texts. What
makes the hymn on Ajivika even more noteworthy is that its
author primarily seems to have played the role of an editor or
compiler - altering an archaic text by arranging it into a certain
number of stanzas of a specific metre, etc. - and not the actual
composer of the text. Based on a number of corrupted manu-
scripts, this paper discusses the Ajivika doctrine as presented in
this novel source material.

Aspects of Philosophy in the Satkhandigama

Jayendra Soni, University of Marburg

In Satkhanddgama 1, 1, 4 fourteen terms are mentioned that are
associated with jiva and many of these are significant to know
in order to understand the early history of Jaina philosophy in
the mid-second century and later philosophical discourse. In the
ninth-century Virasena wrote the famous commentary on the
work, called Dhavala, and he supplies the Sanskrit equivalents
of the 14 Prakrit terms given in the sitra: gati, indriya, kaya,
yoga, veda, kasaya, jiana, samyama, darsana, lesya, bhavya,
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samyaktva, samjiT and ahara. In this paper a few of these terms
will be selected with the aim of extracting the philosophically
significant points from the commentary.

This textual study will be preceded by a few general remarks
about the significance of this early Jaina work that effectively
functions as a canon for the Digambara tradition.

The Composition of the Uttarajjhaya
Herman J.H. Tieken, Leiden University

According to Charpentier it is very hard to detect a plan in the
arrangement of the chapters in the Uttarajjhaya. If there is such
a plan, it would be an unconscious one. In the present paper
Charpentier's challenge is taken up and an attempt is made to
show that the chapters in the Uttarajjhdya are arranged ac-
cording to a definite plan. This will be followed up by some
considerations concerning the origin of the Uttarajjhaya as a
compilation.

Bee and Mendicant: Two Different Versions in the
Extent Jaina Agamas

Kenji Watanabe, Tokyo

The Dasaveyaliya-sutta forms a part of the canon of the holy
scriptures of the Svetambara Jainas called the Agamas or
Siddhantas, and belongs to the oldest strata of Agamas. In the
opening chapter of the Dasveyaliya-sutta, we can see the simile
of bee and mendicant, some of which remind us of the sayings
in the Buddhist Dhammapada verse 49. Both the Dasaveyaliya-
sutta and Dhammapada inform us of the behavior of the bee,
delicately taking nourishment at random and without violence
to those who offer it. This verse indicates "begging in the man-
ner of a bee". The comparison of a bee with a begging mendi-
cant is instructive in at least in two ways. A bee gathers nectar
from many flowers and does not injure them in the process.
Likewise, an ascetic by begging a little food from several hous-
es does not become a burden on any single householder. If we
were to follow the way of the bee, we should learn to take only
a little from several sources and be content with it.

The Dasaveyaliya-sutta edited by Ernst Leumann, which
is regarded as a standard edition, shows locative plural ending
-esu in the text. But the Cunni several times has the oblique
plural ending -ehim, while the rest of the tradition shows -esu.
The Cunni seems to favor the oblique plural ending -hi(m) of
the eastern dialect texts. We can find the same phenomena in the
text of extant Dasaveyaliya-sutta 11, 11, VIII, 34 and V, 1, 57.

All these examples testify to the fact that the Cunni read-
ings are better, and more original, than readings in the extant
text represented by Leumann's edition. It is interesting to men-
tion that the readings accepted by the Cunni are not available in
any other readings in the manuscript traditions in extant Jaina
Agamas.

It is also interesting that exactly the same distribution of
case forms is found in ASoka's Rock Edict VI, where the eastern
dialects have mahamatehi "to the ministers" in Dauli. This form
is replaced by mahmatresu in the Girnar Rock Edict in western
India.
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Conference Report 2009: Jaina Art and Architecture

Anne Vallely

The 10th “Jubilee” annual Jaina Studies Workshop at
SOAS was an intensive day-long affair that included de-
bate, inspiring findings and a sumptuous visual bonan-
za for all who attended. Although few in the audience
shared the specialized training in Jaina art and architec-
ture of the presenters, all benefited from the experience,
and were left with the cheery impression of being privi-
leged insiders — for a day — into the very animated and
fertile field of Jaina art.

Although the themes of the presentations varied
widely, they can — for the purposes of this review — be
loosely grouped into two broad categories: 1) historical
investigations, and 2) interpretive explorations of art
and meaning.

In the first category of historical exploration, we had
the presentation by Avadhanula Vijaya Kumar Babu,
(Osmania University, Hyderabad) who communicated
the results of an excavation of the structural remains
of a presumed “Jaina Stiipa” in Andhra Pradesh by the
team of T.V.G. Shastri in an effort to establish the impor-
tance, and antiquity of, this area for Jain studies. Max
Deeg (Cardiff University) presented a titillating account
of possible Jaina influences on the works of the Syriac
Bardesanes of Edessa, and on Mani. Exploring textual
sources from a perspective of cultural coherence, Deeg
argued that influence of Jainism on these 3rd century
thinkers is a distinct possibility. R. Uma Maheshwari
(JNU) presented an intriguing study of the ancient Jai-
na Digambar agriculturalist community of Tamilnadu,
called “Nainars”. She argued that their story-telling,
passed down from generations, reflects a constant theme
of socio-religious marginalization, and a preoccupation
with maintaining social boundaries. Maheshwari queried
the historicity of some of the community’s more disqui-
eting stories, suggesting that their centrality for the Jaina
community may very well point to actual events in his-
tory.

Gerd J.R. Mevissen (FU Berlin) deepened our knowl-
edge of Jain history by bringing to light the little known
Jaina influence on North Bengal artistic expression of
the 11th and 12th centuries. He convincingly argued
that the sculptures from the time period (although only
a small number remain) possess iconographic features

that reveal influences of Hindu and Buddhist imagery,
yet were ingeniously adapted and integrating in uniquely
Jain ways. Janice Leoshko’s (University of Texas) pres-
entation likewise contributed to our knowledge of the
early spread of Jainism by exploring Jaina art and ar-
chitecture in Orissa (Udayagiri-Khandagiri), believed to
date from as early as the second century BCE. Leoshko
argued that the Jaina art of Orissa remains an understud-
ied area that, if plumbed, has tremendous potential to
shed light on the centuries-long Jain religious experi-
ence of eastern India. Lisa Nadine Owen (University of
North Texas)’s presentation on the Jain stone carvings
of Tamil Nadu was a stimulating intellectual and visual
treat. Owen’s theoretical focus was that of ‘sacred space’
— how it was ideologically conceived, maintained and
ritually engaged within Jainism. Her presentation raised
many fascinating questions as she queried the stone relief
carvings of Jina images in the village of Kalugumalai,
elucidating their resonances with, and divergences from,
more traditional sites of devotional activity. Alvappillai
Valuppillai (University of Arizona) treated the religious
polemics of Tamil Jainism as a window into the survival
of the minority tradition. Jainism, along with Saivism,
Vaisnavism, and Buddhism fought it out ideologically,
from the 7th century onwards, as each strove to establish
the legitimacy of their own religious path and, concomi-
tantly, their socio-political and economic footing.
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The remaining presentations, employing more of an
interpretive methodology, specifically focused on the
central role that art (or art forms) plays in the construc-
tion of religious and cultural meaning.

Nalini Balbir (University of Paris), gave us a fascinat-
ing presentation of invitation scrolls (vijiiaptipatra) as
a distinctively Jain cultural and aesthetic phenomenon.
The scrolls, in and of themselves, contain masterful aes-
thetic qualities and offer historians a wealth of detail.
But they also provide us with a uniquely Jain cultural
artefact, one that emerged out of distinctive Jain cultural
and religious needs (namely, the communication be-
tween householders and honoured renouncers). Balbir’s
paper expertly established the central role that art plays
in cultural perpetuation and communication.

Robert J. Del Bonta delighted his audience with the
passion and erudition he brings to his work. His presen-
tation on the Bahubali colossus at Sravanabelgola was no
exception; he received rapt attention from an audience
very familiar with the image, but likely unaware of the
vast repertoire of distinct traditional narratives that sur-
round it. Del Bonta’s exploration of diverse cultural and
sectarian (Svetambar/ Digambar) narratives revealed not
only the diversity of meanings which have been imputed
to the image, but also confirmed the unavoidable conclu-
sion that meaning is inescapably tied to narrative.

Christoph Emmrich (University of Toronto) took
the audience on a fascinating and multifaceted journey
into the history of Tamil Jainism via an engagement
with contemporary members of the Jaina community of
Kanchi, and their architectural heritage. Cultural self-in-

terpretations are constructed in negotiation with the re-
mains of ancient temples, and through the delicate, and
(to some extent) inevitably “imagined” terrain of a long
religious history — a history which includes cultural sup-
pression, intolerance, as well as voluntary assimilation
and cultural appropriation. Reminiscent of Del Bonta’s
argument, we saw that meaning, created at the intersec-
tion between narrative and material culture, is never
fixed. Peter Fliigel (SOAS) took the theme of meaning
and material culture in Jainism to its highest point — the
summit of Sammeta Sikhara, the tradition’s most impor-
tant pilgrimage site. The paper, rich in detail and insight,
explored the veneration of both ‘relics of use’ and ‘relics
of commemoration’ in Jain ritual culture. Equally im-
portant is the symbolic import of the Jina’s bone-relics
(a form of representation found in literature alone, since
the physical remains of the Jinas are believed to reside in
the heavenly realms, outside of the reach of human be-
ings). Fliigel argued for an analytical distinction between
sites of empowerment (associated with special events)
and sites of commemoration (which are arbitrarily cho-
sen), claiming that their differentiation is critical to a
fuller understanding of Jaina architecture, art and ritual
practice. Furthermore, Fliigel argued that the absence of
bone-relics of the Jinas (though not of Jaina dcaryas as
his report in Jaina Studies, issue 3 shows) effectively
eliminated the possibility of a ritual culture focused on
“objectified charisma” (as developed within Buddhism)
and instead led the way to a ritual culture centred on the
“routinisation of charisma”. This proclivity for symbol
over object dovetails with the Jain “master narrative”
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which associates worldliness with corporeality, and its
transcendence with the incorporeal. Fliigel insightfully
contended that the difficult pilgrimage to the distant site
of Sammeta Sikhara, the peak of which contains only
the “intangible”, is an affirmation of Jain soteriology par
excellence; reaching its heights affirms and effectuates,
ritually, the Jain path of liberation. And yet, ironically,
the “body” is never truly absent. As Fliigel noted, the
motivation to make the pilgrimage is to establish bod-
ily contact with a place where the once-embodied Jinas
inhabited. Olle Qvarnstrém and Niels Hammer (Univer-
sity of Lund) presented findings from their preliminary
exploratory forays into the Jaina caves at Ellora. While
the paintings differ in style and motif, Qvarnstrom and
Hammer argued that, taken together, they reveal an
overarching and ideologically informed narrative, as
well as an affiliated affective “grammar” (intriguingly,
one of “joy”). These findings raise interesting questions
about inter-religious influences, and contribute to a rich
and nuanced understanding of Jain history and meaning-
making. John Henry Rice (University of Pennsylvania)
offered a fascinating analysis of the intersection between
material culture and ideology in his discussion of temple
building in medieval Karnataka. Rice demonstrated how
the study of temple architecture is revelatory not just of
a distinctive religious ideology, but an underlying socio-
political reality. The shift in Jain temples from the longi-
tudinal bastis, with their symbolism of cooperation and
symbiosis, to the monumental caturmukha bastis, with
their symbolism of universal kinship, is reflective of
their growing political ascendancy in the 16th century.

Prakash Shah (Queen Mary College, London) de-
lighted the audience with a visual extravaganza of Jain
ritual practice in Britain. His analysis of Jain devotional
activity at the opening of the Svetambara Jain temple
near Potters Bar, north of London, emphasized both its
cosmological significance (as diaspora Jains recreate
ritual and sacred space outside of India) and its “sym-
bolic capital”, reflecting a community that has achieved
a measure of economic security, as well as confidence in
its socio-religious identity in pluralistic Britain.

It seems fitting to end this review with Maruti Nan-
dan P. Tiwari’s impressive and wide-ranging overview
of the state of the field of Jain art and architecture in his
keynote SOAS Annual Jaina Lecture, which took into
consideration both its historical and interpretive dimen-
sions, and suggested avenues for fruitful future study.
He warned against the trend to ghettoize Jaina stud-
ies, and advocated a more holistic approach to the field
which would situate Jaina art within its broader South
Asian context, of which it forms an integral part. In a
similar vein, he argued that Jaina art cannot be contained
within a framework of renunciation, and scholars must
be able to make sense of its worldly dimensions as well.
Other areas for profitable study in the field of Jaina art
include what Tiwari referred to as its “social-engineer-
ing” (namely, socio-economic foundations of its patron-
age) as well as the pervasive role that nature (fauna and
flora) plays in its artistic representation.
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WORKSHOP 2010
JAINA YOGA

12th JAINA STUDIES WORKSHOP AT SOAS

March 18-19

Brunei Gallery Lecture Theatre
School of Oriental and African Studies,
Russell Square, London WC1H OXG

The next Jaina Studies Workshop explores the vari-
ous notions of yoga and their developments as found
in the textual traditions of Jainism as well as in con-
temporary Jaina practice. The Jaina concept of yoga
reflects the intertwined relationship with India's
broad tradition of Yoga as well as Jaina innovations
related to the theory and practice of yoga.

Contributions are invited on Jaina Yoga.
For further information please contact:

Olle Qvarnstrom (Lund University):
Olle.Qvarnstrom@teol.lu.se
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Jaina Studies in Japan and Korea:

Annual Meeting of the Japanese Society for Jaina Studies

Sin Fujinaga

Jainism has been known to the Japanese for at least one
thousand years. Before the Meiji era the understanding
of it was only through Chinese Buddhist texts. Some of
these Chinese texts refer to Nigganthandata-putta Rsabha
and also offer some opinions of Jainism. Nichiren, found-
er of the Nichiren set of Buddhism in the 13th century,
refers to Rsabha as a heretical philosopher. So the interest
in Jainism among the Japanese has a long history.

Prior to the Second World War, some Japanese aca-
demics in Europe studied Jainism. Dr Ensho Kanakura
(1896-1987) translated Jaina texts into Japanese. It was
about twenty years ago that the late professor Astusi Uno,
who had studied Jainism in Varanasi from 1954 through
1957, brought some Japanese students together to found
the Society for Jaina Studies. Since then we have held an
annual meeting at Otani University in Kyoto. In general,
about 30 scholars participate and three papers are pre-
sented every year.

On the 4th of October 2008 more than 30 people from
all over Japan, and also from Korea, attended the Jaina
workshop at Otani University. Dr Moriichi Yamazaki,
the third president of the society, inaugurated this year's
meeting, followed by three stimulating papers and dis-
cussion.

Dr Akiko Shimizu, who recently completed her PhD at
the University of London, spoke on the topic of her dis-
sertation: The Community of Svetambara Mirtipijakas
in Delhi. According to the census conducted in 2001, the
population of the Jains in Delhi is 155,122, which com-
prises 1.1% of the whole population of the city. There
are more than 200 Jaina temples. Most of them belong to
Digambara sects which are very powerful in the city and
come from UP and MP. Martipajakas, whose ancestors
came from Rajasthan or Gujarat, maintain 16 temples.
Sixty-one meeting halls are kept by Sthanakavasis from
Rajasthan or UP. As is well known, the Jains in Delhi
mostly run retail or wholesale shops and some of them
are jewelers.

Next Dr Shimizu explained the strata of the Jaina men-
dicant community among the Murtiptjakas. The broad-
est sub-categories are the gacchas, such as the Tapa, Vi-
mala, Aficala and so on. Under the gaccha, a group led
by an dcarya is known as samuddya. This is followed
by parivara, which is usually translated as 'family'. Dr
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Shimizu pointed out that there is a tight relationship be-
tween mendicants and laypersons in the samudaya.

As an example of a typical Jaina community, Dr
Shimizu described one in Rap Nagar which is located in
the northern part of Delhi. She defined a community as
a group of laypersons that supports a particular assembly
of mendicants and is based on a doctrine and rites.

Historically the Martiptjakas in the Punjab were di-
rectly guided by Acarya Vijaya Ananda (1836-96) and
Acarya Vijaya Vallabha (1870-1954). After the partition,
the Jains took refuge in Old Delhi, and in the middle of
1950 they settled at Rap Nagar and Kamla Nagar. As a
formal organization, Sr1 Atmanand Sabha Rap Nagar/
Delhi was founded, and in 1961 built ST Santinatha Jain
Svetambar Mandir Rap Nagar. This Sabha supports the
Vallabha Samudaya to which 52 monks and 205 nuns be-
long. For the rites in a temple or at home they use a text
compiled by the two dcaryas as a guidebook.

Since the attendees of the workshop had little knowl-
edge of contemporary Jainism, Dr Shimizu’s report was
very stimulating indeed.

Dr Mi Suk Kim, the second speaker, got her PhD in
Jaina Studies from Ton Gok University in Seoul. She is a
professor at the university and a leading Korean scholar
on Jainism. At our invitation, Dr Kim visited Japan with
her students and gave a talk on Jaina Studies in Korea.

Koreans are famous as pious Buddhists, but accord-
ing to Dr Kim, modern studies on Buddhism only started
about 50 years ago. Jaina Studies are younger than that,
and in the strict sense of the word, began just recently. So
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far, three PhD dissertations on Jainism have been submit-
ted by Korean scholars. The dissertation by Dr Jim So
Kim explained the relationship between Buddhism and
Jainism in ancient India, and also discussed the theory of
Ahimsa. Dr Hawon Ku, who had previously read a paper
on Jainism at a workshop at SOAS, examined the history
of Satrufijaya in her dissertation as submitted to Minne-
sota University.

Dr Kim pointed out that the main feature of Jaina Stud-
ies in Korea can be summarized as follows: Firstly, Jaina
Studies has a close relation with the Buddhist Studies;
those who wrote papers on Jainism in the earlier period
of Jaina studies in Korea mostly majored in Buddhism.
They stopped pursuing Jaina Studies after publishing a
few papers, those having been regarded as a sub-category
of their Buddhist studies. Secondly, the Korean interest
in Jainism, and the study of it, is aimed at utilizing the
topic for a deeper understanding of Jaina vegetarianism,
environmental issues, and ecology. Satish Kumar, who
once took the initiation of Jainism, influenced Korean
ecologists through his writings, which were introduced to
Korea in 1997. Dr Kim concluded that the key to increas-
ing the academic momentum of Jaina Studies in Korea
is to translate the main scriptures and analyses of them.
This would facilitate an understanding of Jainism as a
unique religious system.

The final presentation, on Sila-pahuda attributed to
Kundakunda, was given by Dr Kiyoaki Okuda, who is
known in the western world for having edited and pub-
lished the Digambara work Miilacara. In Japan he is
one of the leading scholars of Jainism. In addition to
presenting a Japanese translation of the work mentioned
above, he also made some important suggestions. First
he pointed out that the Digambaras were told to use
Jaina Saurasen for their writing, but in fact they used
MaharastrT. His second suggestion was that the Digam-
baras compiled their fundamental texts by quoting verses
from the older strata of the Avasyaka Niryukti. Dr Okuda
also recommended that we should study the Jaina view
of living beings as elucidated in the 36th chapter of the
Uttaradhyayana and in the Milacara.

It was a very productive, stimulating meeting and we
were grateful to the participants for their contribution to
the study of Jainism in Japan and Korea. After the pres-
entations, we held a general meeting of the society where
information about the 14th World Sanskrit Conference in
Kyoto was given. It is our hope for a continued expan-
sion of the study of Jainism in our part of the world.

Sin Fujinaga is a professor at Miyakonojo Kosen
(Miyakonojo National College of Technology). His re-
search centres on all aspects of Jainism.
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Jainism Panel at the DANAM
Conference in Chicago 2008

Anne Vallely

or a second year in a row, the DANAM (Dharma

Association of North America) conference, held in
conjunction with the American Academy of Religion
meetings in Chicago, hosted a Jainism panel. Organized
by Anne Vallely (University of Ottawa) and chaired by
Stephen Quinlan of the same university, the panel, with
the theme of “The Intersection of Religion & Culture
in the Lived Tradition of Jainism” explored contempo-
rary debates within Jainism as reflective of the vitality
of the lived tradition. The panel, which was very well
received, included presentations by Kyle Green (Univer-
sity of Ottawa) “Mahavira’s Unveiling: Inaccessibility”
and Schwartz’ God’s Phallus in Digambara Jain Iconog-
raphy”; Smita Kothari (University of Toronto) “Revival
and Reform of Jaina Yoga — The Preksha Dhyana Move-
ment”; Ellen Gough (Yale) “Jain Understandings of the
Power of the Word: Interpretations of the Rsi Mandala
Yantra”; Tom Pokinko (McGill University) “Contempo-
rary Views on Jaina Values and Conduct Among Indian
Lay Jainas from Jaipur and Delhi”; Andrea Jain (Rice
University) “Health, Well-Being, and the Ascetic Ideal:
Terapanthi Jainism in the Context of Late Capitalism”;
and Victoria Gibb (University of Ottawa) ““The Coldest
of all Religions’: Late British Colonial Interpretations of
Jaina Dharma.” The Jainism panel has now officially be-
come an established feature of the DANAM meetings.

Anne Vallely is assistant professor in the Department of
Religious Studies at the University of Ottawa. Her re-
search interests fall within the Anthropology of Religion,
and focus on the Jain religious and cultural tradition in
India, as well as on the traditional Jain community out-
side India.
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Jainism in South India

Sudalaimuthu Palaniappan

outh Asia Research and Information Institute (SAR-

II) and the Religious Studies Department of Southern
Methodist University (SMU) organised a one-day con-
ference on “Jainism in South India” on September 20,
2008 in Dallas, Texas. The objective of the conference
was to highlight the significant influences Jainism has
had on South Indian Culture. The conference was chaired
by Dr Steven Lindquist of SMU. Prof. Vijayan Pillai of
SARII and Dr Cordelia Candelaria, SMU's Dean of Ded-
man College of Humanities and Sciences, welcomed the
attendees. The speakers included Dr Alvappillai Velup-
pillai of Arizona State University, Dr Robert Zydenbos
of University of Munich, Dr Rangarajan Vijayalakshmy,
retired from the International Institute of Tamil Stud-
ies, Dr Sudalaimuthu Palaniappan of SARII, Dr Lisa N.
Owen of University of North Texas, and Ms Eva-Maria
Glasbrenner, MA, of University of Munich. The confer-
ence was attended by over 140 persons representing the
South Asian community, the SMU faculty and students
as well as others. The presentations of the speakers are
summarised below.

Dr Veluppillai’s presentation was entitled, “Jainism:
Its Origin in Eastern North India and Later Arrival and
History in South India.” According to Dr Veluppillai,
western north India was the place where the Vedic reli-
gion originated while eastern north India was where Jain-
ism, Buddhism and Ajivikism originated. While the Jaina
tradition talks of 24 tirthankaras, modern researchers
consider only Par§va (9th century BCE?) and Mahavira
(6th century BCE?) to be historical figures. Since early
evidence relating to Mahavira does not mention Parsva,
Mahavira can be considered to be the founder of Jainism.
Jainas characterise the enlightenment of their founder as
omniscience. The earliest available Jaina scriptures could
be dated ca. 2nd century BCE. The essence of Jainism as
a unique understanding of the reality of the world where
beings are found even in the elements of nature and
each being wants not to be hurt is discussed in the earli-
est scripture. Although Mahavira does not mention the
Upanisads and the Upanisads do not mention Mahavira,
Jainism’s worldview holds karma, samsara and moksa
in common with other religions like Buddhism and the
Vedic religion. Veluppillai further discussed the migra-
tion of Digambaras to South India and the Jaina schism
resulting in the Digambara and Svetambara sects. Finally
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he discussed Jainas establishing the Dravida Sangha in
Madurai in 5th century CE. The story of Tamil Cankam,
the academy of Tamil literature, in Madurai seems to be
modeled on the Jaina sarigha.

Dr Zydenbos’ talk was entitled, “Jainism in the Histo-
ry and Literature of Karnataka”. According to Dr Zyden-
bos, the history of Jainism in South India is the history
of Jainism in Karnataka. The history of the Digambara
denomination is intimately connected with the southward
migration of Jaina ascetics in pre-Christian times to the
part of India that is now known as Karnataka, and Karna-
taka has remained the main cultural centre of Digambara
Jainism ever since. Important Jaina authors in Sanskrit
and Prakrit have lived and worked in Karnataka, and the
first few centuries of the history of Kannada literature are
dominated by Jaina authors such as Pampa, Ranna, and
Ponna. Pampa, called Adikavi, set the literary standard
for Kannada. This immensely rich literature also reveals
a great deal about the religious, social and political his-
tory of southern India.

Dr Vijayalakshmy’s talk was entitled, “Religion: Leit-
motif of Jaina Tamil Literature”. According to Dr Vijay-
alakshmy, Jainism found its way into Tamil land as early
as 2nd century BCE and has contributed greatly to Tamil
language and literature. Jainas made their literature ac-
cessible to a wider audience by authoring texts in Tamil.
This led to Tamils being attracted to Jainism. They also
earned the patronage of Tamil kings after the 5th century
CE. Jaina contribution to Tamil literature can be divided
into three phases. The first phase covers the Cankam and
post-Cankam period from 2nd century BCE to 6th cen-
tury CE. In this period there is reference to Jainas in the
Cankam Tamil texts but we do not have direct reference to
any Jaina text. We do have, however, references to Salle-
khana which was called Vatakkiruttal in Tamil. In the
post-Cankam works called the Patinenkilkkanakku, we
have texts like the Nalatiyar and the Tirukkural showing



Jaina influence. The Cilappatikaram, the post-Cankam
epic, has a Jaina nun, Kavunti, and Jaina Caranas as char-
acters. The second phase of Jaina influence is the Bhakti
period when Saiva Nayanmar and Vaisnava Alvars
gained royal support. Religious tolerance gave way to fa-
naticism. The secular love of Cannkam poetry was used to
express love between devotee and God. Jainas were ridi-
culed and criticised. Jainism lost its earlier influence. In
the third phase, Tamil Jaina authors imported from San-
skrit and Prakrit many texts and translated them. These
include works such as Crivakacintamani, Perunkatai,
Cilamani, and Nilakeci. The leitmotif of all these texts
was to propagate Jaina principles through epic literature.
Crvakacintamani (8th-9th century CE) is the best exam-
ple of this genre.

Dr Palaniappan’s presentation was entitled, “Going
to Hell or Being Low-born: Misinterpretation of Jaina
Tamil Usage and the History of Untouchability in Early
South Indian Society." According to Dr Palaniappan,
Tamil nationalist scholars have held that the early Tamil
society was casteless. But, they have not been able to
explain away the occurrence of words such as pulaiyan,
ilipirappinon, ilipirappalan, and ilicinan traditionally
interpreted as low-born persons in classical Tamil lit-
erature. On the other hand, these words have led other
scholars like K. K. Pillay and George Hart to state that
the concept of untouchability - and hence the notion of
caste - has been present from the time of Classical Tamil
literature. All these scholars have failed to consider the
influence of Jaina worldview reflected in the classical
Tamil literature. When the classical Tamil texts are ana-
lyzed using information from the field of Jainism along
with philology, Dravidian linguistics, and South Indian
epigraphy, one could see that neither untouchability nor
caste was indigenous to Tamil society. In fact, the word
pulaiyan which later came to mean ‘a polluted man’ orig-
inally meant ‘a man who causes auspiciousness/prosper-
ity’. Ironically, the non-violence principle of Jainism was
an inadvertent catalyst in the development of violence-
ridden untouchability among the speakers of Dravidian
languages in post-classical Tamil times.

Dr Owen'’s talk was entitled, “Sculpture or Architec-
ture? Reconsidering Jaina Rock-Cut Monuments in Tamil
Nadu.” According to Dr Owen, there are a number of me-
dieval Jaina sites in Tamil Nadu that feature large boul-
ders or outcrops of stone that are carved with images of
Jinas and Jaina deities. The relief carvings that constitute
these sites typically span the entire surface of the boulder
and are often accompanied by donative inscriptions. Giv-
en the large number of these reliefs and the fact that they
are independent donations, most art historians examine
them in an effort to track changes in Jaina iconography
and style. This approach, however, tends to deny the effi-
cacy of these images when viewed collectively. More im-
portantly, it denies the ways that these images demarcate
Jaina notions of sacred space. Dr Owen presented slides
showing cave sites, such as Cittannavacal, followed by
detailed analysis of boulder carvings at Kalugumalai.
She demonstrated that these images clearly function col-
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lectively to identify the boulder and its surrounding envi-
rons as a place sacred to Jainas and as a place worthy of
worship. She concluded that by examining the nature of
the "site" rather than examining individual sculptures we
could come to a better understanding of how such places
functioned in their medieval context.

Ms Glasbrenner’s presentation was entitled, “The Holy
Jaina Field of the White Pond: Bahubali and His Ksetra as
Reflected in the Mahamastakabhiseka Ritual.” According
to Ms. Glasbrenner, Sravana Belagola, the place of "the
white pond of the Jainas (Sramanas)" has been a very
important Jaina ksetra, if not the most important center of
Jainism in South India, since at least the 3rd century BCE.
The most influential Digambara matha has its seat here,
between the two temple hills called Cikka and Dodda
Betta, with the world's tallest monolith statue of Bahubali
(58’ 8” tall), the GommateSvara (dating from 981 CE).
After giving a short history of Sravana Belagola, thereby
showing its great influence as religious Jaina center, Ms
Glasbrenner focused on the Mahamastakabhiseka, the
perhaps most elaborate Jaina ritual, that takes place once
every 12 years. She presented rich photo and film mate-
rial of the last Mahamastakabhiseka of Sravana Belagola
in 2006, elucidating the socio-religious, ritual, aesthetic
and spiritual dimensions of the impressive religious rit-
ual. The photographs and film provided a multi-layered
and vivid introduction to the powerful status of Sravana
Belagola as a Jaina ksetra and demonstrated its signifi-
cance for the inner cohesion of the Jaina community and
its outer representation towards other religious groups.

After the individual presentations were over, there was
a lively open question and answer session with the audi-
ence asking the speakers questions on various aspects of
Jainism as well as how the speakers came to study Jain-
ism. Mr Dilip Shah of the Jain Society of North Texas
complimented the speakers and organisers for a very in-
formative conference. Dr Palaniappan presented the vote
of thanks.

Sudalaimuthu Palaniappan, PhD (Pennsylvania) is
President of South Asia Research and Information Insti-
tute, a Dallas-based non-profit organization dedicated to
research into and dissemination of information related to
South Asia. His main interest is researching Tamil cul-
tural history through an inter-disciplinary approach in-
volving philology, linguistics, and epigraphy.
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Prakrit Jianabharati International Awards 2005-2006 Ceremony

Addresses by Prof Dr Willem Bollée and Prof Dr Klaus Bruhn

he Prakrit Jianabharati International Award is pre-
sented to an eminent scholar of international rec-

ognition who has rendered a significant contribution to
the development of Prakrit Studies. The award is ad-
ministered by the National Institute of Prakrit Studies
and Research at Sravanabelagola (Karnataka, India).
The Institute was established in 1993, under the aegis of
the Srutakevalf Education Trust, to propagate and pro-
mote Prakrit studies and research. Under the guidance
of SiT Carukirti BhattarakajT, the Institute has begun to
publish translations of the Dhavala, Jayadhavald and
Mahadhavala, the three celebrated commentaries on the
Satkhanddagama into Kannada. It is also publishing bi-
lingual texts in Prakrit and Kannada to facilitate Prakrit
teaching and learning. The Institute hosts seminars and
workshops which focus on Prakrit, a repository of Indian
Culture. With the aim of enlarging the scope of Prakrit
Studies, the Prakrit Jianabharati International Award was
instituted in 2004; it comprises a citation, memento, and
a cash prize of Rs.1 Lakh.

The first award in 2004 went to Professor Padmanabh
S. Jaini of the University of California at Berkeley. In
2007 the Institute has proudly announced the awardees
for the years 2005 and 2006: nestor scholars Professor Dr
Willem Bollée (Bamberg) and Professor Dr Klaus Bruhn
(Berlin), both from Germany and authors of ground-
breaking works in Prakrit Studies. The award ceremony
took place in Berlin on 25 May 2008.

The text of the addresses given by Professors Bollée
and Bruhn follow:

Professor Dr Willem Bollée:

Professor Padmarajaiah Hampana, Professor Prem
Suman Jain, Dr Mrs Saroj Jain, dear colleagues, espe-
cially the ones formerly in Heidelberg, Professors Heid-
run Brueckner, Lothar Lutze and Joachim Bautze.

I wish to first thank His Holiness Pajya Svasti Sr
Carukirti Bhattaraka jT Mahasvamiji as chairman, and
the other members of the selection committee of the
Srutakevalf Education Trust and the National Institute of
Prakrit Studies and Research in Sravanabelagola, for the
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most honourable award, conferred on my person for my
work in the field of the study of Middle-Indo-Aryan lit-
erature and Jain religion. So far I have worked predomi-
nantly in Ardha-Magadht and Jaina MaharastrT, but since
I succeeded in obtaining some more relevant texts, also
in Saurasent and Jain Sanskrit, as the booklet will show,
which is to be released later on during this function.

Asked about one's profession here, one often has to
explain first that an Indologist is not a kind of medical
specialist, and that the religion of the Jains is completely
unknown.

According to modern brain research we have neither
an I nor a free will. Be that as it may, I came to the study
of the Jains only after my degree because of lack of inter-
est in non-brahmanical India at my university just after
World War II, where the professor of Indology himself
had never been to India and told us that one could better
study the discipline at one's desk at home.

Besides, I had begun as a student of European classics
and Indo-European linguistics, for in the Latin Grammar
School Greek had been my favourite discipline. On one
occasion, on the last day before the Easter holidays, I was
fascinated, when our teacher, with whom we read Xeno-
phon's expedition with his Greek mercenaries to Persia,
had written and explained King Darius' Behistun inscrip-
tion in Old Persian on the blackboard - that king, who
may also have inspired the Emperor Aoka to make proc-
lamations to his peoples on the same way in stone.

The so-called fate had early helped my interest in
oriental languages, when one day, together with a class-
mate, I found in a bookshop a Sanskrit grammar and we
started to learn DevanagarT. From books we also became
interested in Buddhism on which my friend later wrote
his thesis, whereas I worked some years on the Critical
Pali Dictionary, first in Denmark, and soon after that in
Hamburg, at that time the centre of Middle-Indo-Aryan,
especially Jain Studies in Europe.

I used the good opportunity to participate in some
courses, first on Haribhadra, then also in Ardha-Magadhf.
As in contrast to the Tipitaka - only a fraction of the
Svetambara Agamas has been critically edited and stud-
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ied, and the early editions now must be revised, I decided
to further concentrate on Jinological research. At Miin-
ster university, where I was an assistant professor when
my contract with the Pali Dictionary ended, my Jain stud-
ies were still combined with Indo-European linguistics;
after my DLitt. degree at Heidelberg I could restrict it to
comparison with other Indian religions.

After World War II the interest in the advanced civi-
lisations of the past fast decreased, in Europe as well as
in India, where we have lost a whole generation of great
scholars such as A. N. Upadhye, who visited me in Bonn
in the early seventies of the last century; Malvaniya,whom
I saw in Ahmedabad, and Bhayani. The avasarpint, how-
ever, is gradually followed by an utsarpint period. I am
not informed about India, but in Germany we are happy
now to have some promising younger students of Jain-
ism. They, too, will want to build up a library and there-
fore face the same difficulties as we had, namely the pro-
curement of books, especially the older text editions.

In the past, Jain studies used to be promoted by roy-
alty: we think of the Maharaja Gackwad of Baroda, and
other prominent laymen such as Singhi Jain. The series
they sponsored are mostly out of print now and urgently
need to be made available once more. This holds true
even more for the pothis and books printed in the first
quarter of the twentieth century. Some of these were re-
cently reset and regrettably not properly proofread. An
additional difficulty is that nowadays Indian publish-
ers consider reprinting a text a commercial risk. There-
fore, at my suggestion, Maurice Bloomfield's digest of
Bhavadeva's Parsvanathacarita has now been made
available again, but the text, which appeared in Benares
in 1911 and of which I had provided the exemplar, is still
waiting. For this reason the library of the newly founded
chair of Indology in Wiirzburg will have to find many
antiquarian books. This is a burden to its budget, all the
more, because Jain studies are only a part of our disci-
pline. Therefore, and in view of the fact that in the Indian
Sramanic religions people are always invited to dana, 1
have decided to donate the prize money connected with
my award to my Wiirzburg colleague, Professor Heidrun
Briickner.
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Professor Dr Klaus Bruhn:

It is a great honour for me to welcome the three Indian
guests in Berlin, StT Ajitkumar Benadi, Prof Hampa Na-
garajaiah and Srf Prem Suman Jain. I have to greet Prof
Willem Bollée and Prof Annegret Bollée and last but not
least all the participants. For me this is a great event, a
great event for myself and for my wife and for all the
members of my family.

I extend my thanks for the prestigious Prakrit Jian
Bharati International Award to the Srutakevall Trust
and to the National Institute of Prakrit Studies and Re-
search, in particular to the head of the religious centre
Jagadguru Karmayogi Svasti Sri Carukirti Bhattaraka
jT Mahasvamiji. In other words, my thanks go to
Sravanabelagola in Karnataka. I visited Sravanabelagol_a
in the fifties, not knowing how important the place would
be for me at a certain occasion in my later life.

Do I deserve the award? I shall try to describe in a few
words my study of Jainism. We do not have in Germany
departments of Jaina Studies. But as you probably all
know there have been several great scholars in Germany,
who started the study of Jainism and who have made pio-
neering and significant contributions to the study of Jaina
literature. More than that. These scholars, some at least,
tried to supply an overview of sections of the vast Jaina
literature. Here is one of the main tasks, the consolidated
study of important portions of the literary cosmos. To
this day the problem has not been solved. After the time
of the pioneers, the interest was mainly concentrated on
individual texts. As a consequence we have systematic
studies of works belonging to different genres, but it is al-
ways the individual work that has been studied rather than
a group of works. We need, excuse me for theorizing, a
shift from Singular to Plural. It seems that that could only
be done by giants like Albrecht Weber, Hermann Jacobi,
Ernst Leumann, Walther Schubring, Muni Punyavijaya
and A.N. Upadhye. Today great projects are dreams. Per-
haps the Sravanabelagol_a Institute (the National Institute
of Prakrit Studies and Research) will be able to follow
this line in the case of Karma-literature with its extensive
commentaries, Dhavala etc. We are looking forward to
the expected publications.

My own career was a simple one. I was a student of
Professor Ludwig Alsdorf in the University of Ham-
burg. Ludwig Alsdorf (1904-1978) was the successor of
Walther Schubring (1881-1969). Schubring had devoted
his entire life to the study of Jainism. Alsdorf followed
him but was equally interested in Buddhism and Vedic
religion. Alsdorf had secured manuscripts of an ancient
Prakrit text. This was just an episode in his life. But he
asked me to analyse this particular text (author Stlanka)
by way of a comparison with a parallel Jaina text in
Sanskrit. This parallel existed in the form of the famous
Trisastisalakapurusacaritra by Hemacandra (1089-
1172), the universal history, mainly a biographical corpus
of the lives of the 24 Jinas or tirtharnkaras. I prepared such
a comparison, producing on the whole an overview of the
Svetambara tradition with its major and minor branches.
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But unfortunately I did not include an overview of two
important Digambara texts, one by Gunabhadra and one
by Puspadanta. An edition of Silanka's voluminous text
(probably 9th century), in other words of "my" text, was
later on prepared by Pt. Amritlal Mohanlal Bhojak.

What we need today is an introduction into the univer-
sal history, into the entire ensemble, canonical and post-
canonical, Svetambara and Digambara, Prakrit and San-
skrit, a primer as it were. But although the details have
largely been studied, such a primer will never be written.
The very word “primer” does not seem applicable to such
material.

The study of the universal history (my thesis) is in
a way a simple subject, but even then I mentioned here
some details for which I hope to be excused.

My academic career was largely determined by my
“Gurus”. When I was granted a scholarship for a stay
in India from 1954-1957, my Guru Ludwig Alsdorf
suggested that I should study on the one hand the two
Dasavaikalika-Crurnis and on the other hand certain icon-
ographic Jaina motifs (devotional objects, often cosmo-
graphic) like Samavasarana, Meru, and Nandi§varadvipa.
But in India I met Dr U.P. Shah (1915-1988), the great
authority for Jainism in Baroda who had himself collect-
ed material for such an iconographic study (unfortunate-
ly unpublished) and who suggested that I should rather
study the Jaina art of Deogarh in Uttar Pradesh. This I did
and the Cirni project was not continued.

Deogarh means “fort of the gods”, and there are many
places with this name in Northern India. “My” Deogarh,
to put it again in this way, was in the Lalitpur District of
Uttar Pradesh, approximately in the middle between Agra
and Bhopal. This locality has Hindu and Jaina remains,
in the first place the famous Visnu Temple or Gupta Tem-
ple. There are many Hindu remains besides the Gupta
Temple, but there is also a cluster of Jaina temples on the
hill to the southeast of the small village of Deogarh. The
Jaina temples on the hill, ninth to twelfth centuries, were
to become my subject, my field of research, my “para-
dise”, for many months to come. There were thirty-one
Jaina temples, mostly of a simple architectural type but of
different sizes. But there were in particular hundreds of
Jaina sculptures, mostly Digambara Jinas, in other words
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naked Jinas, standing or seated. There were also other
Jaina statues, especially representations of the Jaina god-
desses Ambika and Cakre§varT: Ambika - a goddess with
a child or with children (a mother-goddess), CakresvarT -
a goddess with many arms and weapons, mainly disks (a
belligerent goddess). I myself had to concentrate on the
Jina images, as you can see from the book lying on the
table. I have unfortunately not studied the other material
which is fairly rich.

Nobody has visited Deogarh without taking a glance
at the river Betwa or Vetravati. The river creates one of
the most picturesque sceneries in Central India, and I
wish I could show you a slide. I think foreign tourists are
always welcome in Deogarh, but accommodation has to
be planned in advance. But that is not our subject. I have
studied the place, in particular the Jina images, for many
years. The Deogarh book was published in 1969 when I
was already a professor at the Free University of Berlin.
The Jaina art of Deogarh is not isolated. There are similar
images in the surrounding area, even at some distance,
e.g. cut into the steep rock of Gwalior. See my article in
Kurt Titze's “Pictorial Guide” to Jainism.

Forty years after Deogarh:

I have recently studied Jaina miniature paintings from
western India, and I have for many years after Deogarh
studied Jaina iconography (some efforts successful, per-
haps in need of revision). But, in continuation of my the-
sis I have studied once more Jaina literature, this time
early Jaina literature.

In the nineties I concentrated on the five mahavratas,
the five vows or commandments, comparable to similar
constellations in other religions, in particular compara-
ble to the Ten Commandments of Christianity. In early
Jainism, the five vows are found, completely or in parts,
in many different Jaina works. The matter is important,
inter alia because Mahavira mentions five vows: non-
violence, truth, abstention from theft, chastity, and non-
possession or poverty (I-V); whereas ParSva, the prede-
cessor of Mahavira, the 23rd tirthankara, mentions four

Statue of a Jina, main idol of Temple Number
15 near Deogarh, 1954 (Bruhn 1969: 299).
Photo by the author.



vows (i-iv), an unexplained difference. But it is not only
a question of four or five - of this well known historical
distinction. There are very many synonyms for the five
vows (different words for the same vow), there are more
rigid forms of the vows for monks and less rigid forms
of the vows for laymen, there are extended forms and
reduced forms of the configuration, there are explosions
of the description (endless enumeration of varieties of a
particular vow), and there are combinations of the five
vows with totally different concepts. All this is somewhat
complicated but not absolutely incomprehensible for the
non-specialist.

Incomprehensible is another subject, the almost leg-
endary AvaSyaka literature. There are six avasyakas or
rules or duties, including the obligatory recitation of a
praise of the twenty-four Jinas or tirthankaras. All that
seems quite natural. But, for unknown reasons, the six
small rules or texts have produced an immense body of
literature, mainly dogmatical. Our friend Prof Bansidhar
Bhatt, Professor emeritus at the University of Miinster, is
perhaps the only scholar who really knows this literature.
The study was started by Ernst Leumann (1859-1931) in
Strasburg, but Leumann had no successor for AvasSyaka
Studies, with this one exception. Let us hope that Ban-
sidhar Bhatt will make good progress in his AvaSyaka
Studies. Others, including myself, have apparently not
had the courage to enter, after Ernst Leumann, the imper-
vious jungle of the Avasyaka literature.

An award is often linked with cash. As you know, the
present prize is also connected with a presentation. I now
have to say where the euros of my award (one lakh ru-
pees) will go. One half will go to the Children's Hospital
at Sravanabelagola, and one half will go to the Loomba
Trust and Foundation, founded in 1997 by Raj Loomba.
This foundation is a charity founded to benefit impover-
ished women and children around the world.
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Obituary
Professor Doctor Gustav Roth
(22.1.1916-6.6.2008)

Thomas Oberlies

he doyen of Jaina studies in Germany, Dr. Gustav

Roth, died on 6th of June 2008 at the age of 92 at
his home in Lenglern near Goéttingen. He was born on
22nd January 1916 in Breslau, Silesia, then a part of
Germany. In 1937, he was admitted to the university of
his home town and studied Indology under Paul Thieme.
His teacher impressed him deeply, and he entertained a
cordial friendship with Thieme until the latter’s death in
2001. In 1939 Roth left for Leipzig, where he continued
his Indological studies under Friedrich Weller. In 1941
he continued his studies in Halle, where he again met
up with Thieme, who had been appointed as chair there
that very year. But soon after, Roth was drafted into the
army. Thanks to his good knowledge of Persian, he was
assigned to the Indian National Army (Azad Hind Fauj).
He spent most of the war in Bordeaux, being trained to
“conquer India” — as he would put it. It was Roth who
managed to get Thieme recalled from the Russian front
to become a member of the “Indische Legion”, a feat for
which Thieme retained a life-long gratitude. After the war
Roth had to move to Penzberg, Bavaria. In 1949, he en-
rolled at the University of Munich to study under Helmut
Hoffmann, a pupil of Heinrich Liiders, and under Karl
Hoffmann, who had been trained by Ferdinand Sommer.
In 1952, he completed his studies with a thesis on the
eighth chapter of the Nayadhammakahdo, the Mallijiata,
which was published only in 1983 as volume 4 of the
“Monographien zur indischen Archidologie, Kunst und
Philologe”. The following years he spent in India, mostly
in Patna, where he studied ancient Indian history and ar-
chaeology — supported by a scholarship granted by the
Indian State — under A. S. Altekar and B. P. Sinha. At that
time he met great Jain savants like Acharya Shri Tulsi,
Hiralal Jain, Muni Jambuvijaya-ji, Muni Punyavijaya-ji,
Dalsukh Malvania, Nathmal Tatia, A. N. Upadhye and
Padmanabh S. Jaini. When Baladewa Mishra, decipherer
pandit of the newly founded K. P. Jayaswal Research In-
stute at Patna, introduced him to the scripts of the man-
uscripts that Rahula Sankrityayana had discovered and
photographed in Tibet, A. S. Altekar then entrusted the
task of editing the Bhiksunt-Vinaya of the Mahasanghika-
Lokottaravada school to Gustav Roth, who published his
masterly edition in 1970. In 1957, Roth moved to Cal-
cutta where he lived for two years. In 1959, he returned
to Germany to join the Indological Institute of the Uni-
versity of Gottingen as assistant to Professor Ernst Wald-
schmidt, who had invited him to do so when they had
met in India in March 1958. In 1965, he was appointed
“Akademischer Rat” and, later on, “Akademischer Ober-
rat” under Waldschmidt’s successor, Heinz Bechert. At
the University of Géttingen he gave classes in Sanskrit,
Middle Indic and modern Indian languages (including in
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the literatures of these languages). Upon retiring in 1981
from the university, he was appointed director of Shri
Nava Nalanda Mahavihara by the State Government of
Bihar, a position he held from 1982 through 1985. Back
in Germany, he devoted himself to his Indological studies
and published on quite a number of topics.

As can be seen from the list of his main publications
on Jainism, he was particularly interested in cross-cul-
tural studies. And also here Jainism played a major role
as comparandum.

Gustav Roth took a keen interest in all activities at his
old institute, indeed, until only a year before his death,
he attended each and every lecture there and joined in
the very lively discussions that ensued. But if there was
one small-scale project he was really enthusiastic about,
it was our project on Rahul Sankrityayan. When Gustav-
ji, as he was called here, heard about the problems we
were having in obtaining certain books on Sankrityayan,
he immediately contacted his bookseller in Patna and
procured what was missing.

Gustav Roth was honoured with four felicitation vol-
umes — probably the largest number of festschrifts to
have ever come a scholar’s way — plus a collection of
his published articles up to 1983 (Indian Studies. Delhi
1986). He is survived by his wife Helga, his paivvaya for
almost half a century.

Thomas Oberlies, Seminar fiir Indologie und
Tibetologie, University of Gottingen
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Gustav Roth
Main Publications on Jainism

—The Terminology of the Karana Sequence in Ancient
Digambara and Shvetambara Literature’. Proceed
ings and Transactions of the All India Oriental Con
gress 28 in 1955 (1958) 250-259.

— ‘Notes on the Pamca-Namokkara-Parama-
Mangala in Jaina Literature.” Adyar Library Bulletin
38 (1974) 1-18.

— ‘What the Jaina Sources Can Teach Us’. Journal of
the Oriental Institute Baroda 24 (1974-1975) 175-
186.

— ‘Jaina Literatur'. Einfiihrung in die Indologie. Edited
by H. Bechert & G. v. Simson. Darmstadt, 1979,
80-86.

—Mallijiiata. Das achte Kapitel des Nayadhammakahdao
im sechsten Anga des Svetambara Jainakanons. Hrsg.,
Ubersetzt und erliutert. Wiesbaden: Harrassowitz

T

AN N

e
aS

(Monographien zur indischen Archéologie, Kunst und n~d

Philologie 4), 1983. Jﬁ‘,’

— ‘Legends of Craftsmen in Jaina Literature. Including
Notes on the Bell-Friese and Mount Mandara in the
Jaina Canon and in Ancient Indian Art'. Indologica
Taurinensia 11 (1983b) 211-225.

— “Aniconic and Iconic Tendencies in Jainism,
Judaism and Christiantiy’. Dr. Bhattasali Centenary
Volume. Delhi 1989, 129-162

—*Gosala Marnkhaliputta’s Birth in a Cow-Stall. Figure 2. Mount Meru
Notes on a Parallel in the Gospel of Luke 2’. Jain Folio from a Samgrahaniratna sitra loose-leaf
Studies in Honour of Jozef Deleu. Ed. by R. Smet & manuscript

Ink and opaque watercolor on paper
Navin Kumar Collection
4 3/8 x 10 inches (11.1 x 25.4 cm)

K. Watanabe. Tokyo 1993, 413-455

—‘Lesefriichte aus und um den Jainakanon’.

Festschrift Klaus Bruhn. Ed. by Nalini Balbir & For more about this image, please see:
Joachim K. Bautze. Reinbek 1994, 545-560 Victorious Ones: Jain Images of Perfection
beginning on page 43.

—*Vergleichende Beobachtungen zu Asokas Felsen-
edikt XIII. Expanding and Merging Horizons’.
Contributions to South Asian and Cross-Cultural
Studies in Commemoration of Wilhelm Halbfass. Ed.
by Karin Preisendanz. Wien 2007, 143-166.
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Jain Monastic Life: A Quantitative Study of the

Terapanth Svetambara Mendicant Order

Peter Fliigel

One of the most neglected areas of research in Asian
religions is the sociology of monastic orders.! This
is surprising, given the pivotal importance of organised
asceticism for contemporary Jain, Buddhist and Hindu
traditions. Jain mendicant orders are the oldest surviv-
ing monastic traditions of the world. Today, they broadly
refer to themselves as sramana sarnighas, or ascetic com-
munities. While information on the history and organisa-
tion of these itinerant groups is increasingly accessible,
few studies inform us on their social and geographical
dynamics. To remedy this situation regarding one cen-
trally organised and tightly regulated Jain mendicant
order in India, a combined socio-demographic and net-
work-analytical survey was conducted by the present
writer in 2001-2003 in Rajasthan, with the blessings of
Acarya Mahaprajfia (born 1921), the current head of the
Svetambara Terapanth mendicant order. The aim was to
supplement previously collected qualitative data on the
history, rules and regulations, monastic division of labour
and religious life of the Terapanth, and on general demo-
graphic trends in contemporary Jaina monasticism.

The principal unit of investigation was the monastic
order itself, which was treated as social system differen-
tiating itself from the social environment through rules of
membership, role-definitions, and emergent actions. The
analysis of living social systems is predicated on third
order observation, or observation of self-observation.
While the Terapanth order describes its own functioning
in normative terms, resembling the model of rule-imple-
mentation of classical organisational sociology with a fo-
cus on values, norms, rules, commitment, hierarchy, lines
of command, compliance, etc., the project aimed at an
understanding of the social dynamics within a Jain mo-
nastic community which presents itself as a limiting case
of perfect social self-regulation. Not the formal structure
and the practice of rule-implication, but the conditions,
functions and consequences of the process self-organisa-
tion were the main concern of the project.

The principal aim of this pilot study was to generate
a clearer idea of the network structure of actual contacts
within the mendicant order, ideally in form of a socioma-
trix recording the internal transactions of all mendicants
in selected media (name-recognition, communications,
services, material transactions) within a defined time-
frame and, to collect data for the study the spatial dy-
namics, measure group connectedness, statistically cor-
relate the results with the newly generated demographic
data, and to analyse outcomes in the light of the rules and
regulations of the order and ethnographic background
information collected over more than fifteen years. The
project specified three main objectives:

1 The project was funded by the British Academy Small Research
Grant SG-32893. For a detailed account see Fliigel 2009.
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e To produce reliable statistical information on the
demographic and social composition of the entire
contemporary Terapanth mendicant order, including
psychological factors such as motivations for renun-
ciation.

e To produce a systematic analysis of the network
structure within the order and the patterns of transac-
tions in key media such as information and material
support.

e To learn more about the network analytic aspects of
studying a trans-regionally organised group of itin-
erant mendicants.

The research was conducted in form of a survey amongst
in 2003 785 Terapanth monks (19.6%), nuns (68.5%) and
male (0.5%) and female novices (11.3%) using a two-
part questionnaire in Hindi.

Data Collection

The first round of data collection took place between
1.8.2001-1.8.2002. After pre-tests, the distribution of
the questionnaire amongst an exceptionally large group
of some 450 monks and nuns attending the annual as-
sembly, maryada mahotsava, of the Terapanth mendicant
order held in January 2002 in the town Pacapadara in
Rajasthan proved to be a great success. With the help of
a leading monk, Muni Sukhlal (born 1930), and the jun-
ior monks under his guidance, research assistant Harshita
Jain of Bikaner managed to get most of the locally dis-
tributed questionnaires returned in February 2002.

Because the response to the network analytical ques-
tions was insufficient for statistical investigation, addi-
tional questionnaires were distributed by mail with the



help of Muni Sukhlal and his associates. More than 100
questionnaires were returned in this way. Due to the geo-
graphical distances no interviewer could be used.

By August 2002, 477 mendicants completed the ques-
tionnaire, at least in part. The response rate of monks and
saman/ts, who are all well educated, was notably higher
than of the nuns. Some mendicants were too old or sick
to be involved in the project. Many older nuns did not
answer the questionnaire because they could not read and
write, though some asked younger nuns to help them.2 A
number of mendicants never received or did not return
their questionnaire, and about 10-20% refused to answer
or did not fill in the questionnaire properly for a variety
of reasons, partly due to the mechanical and apparently
meaningless nature of the exercise and the perceived
“shallowness” of network-analytical questions geared
towards quantitative analysis. The quality of the answers
varied significantly from question to question.

Because of the, not entirely unexpected, difficulties
encountered with the response rate and the quality of the
data for network analysis, it was decided to initiate a sec-
ond round of data collection with the help of interviewers
during the period of residency of the mendicants during
their annual rain retreat, or caturmdsa, in July-November
2002, and to extend the project by six month until March
2003. During this period, the response rate was increased
to 530 or 67.6%: 108 monks (14%), 362 nuns (46%), 4
male novices (0.5%), and 56 female novices (7%). For an
additional 40 (5%) mendicants (13 monks, 12 nuns, 15
female novices) basic demographic information was ex-
tracted from mendicant biographies and group statistics
published by Muni Navaratnamal (1981-2002). In this
way, detailed demographic data were collected for 570 or
72.6% of all mendicants in the Terapanth Jain order be-
tween August 2001 and March 2003. However, for some
items of Part I of the questionnaire the response rate was
too low to form a representative sample, and in order to
enable meaningful cross-tabulations, 74 of the 570 ques-
tionnaires had to be excluded from analysis.

The final sample of 496, 99 sadhus (20%), 341 sadhvis
(68.8%), 4 samans (0.8%) and 52 samanis (10.5%), is
statistically representative of the population and forms
one of the largest collections of demographic data on a
South Asian mendicant order to date.

Social Background of the Mendicants

State of Origin: The majority (78%) of the sample of
Terapanth mendicants came from a small number of dis-
tricts in Rajasthan, in particular Churu (30%), Bikaner
(20%) and Nagaur (10%), and from migrant families
from these regions to Kalkatta (3.2%) and other commer-
cial centres (where the majority of Terapanth laity now
live).

2 Balbir 1990: 202-4, 223 reports similar experiences.

CoJS Newsletter - March 2009 - Issue 4

Birth Place: Most mendicants were born and brought
up in villages (52%) and small towns (36%), and only a
minority in towns (4%) and cities (8%). The main recruit-
ment areas were the small towns Sardarshahar (10%),
Gangashahar (9%), Dungargarh (7%), Ladnun (9%) and
the surrounding villages and adjacent small towns such
as Sujangarh, as well as the area around Badmer and Ka-
Ikatta. The highest proportion of male renouncers came
from villages. There is no significant evidence of (an im-
pact of) family migration from villages to towns and cit-
ies or vice versa.
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Caste: The majority of the mendicants belonged to
the Osval castes (85%) with a significant minority of
Agravals (12%) from the region of Hisar and Hansi in
Hariyana (and Delhi and Orissa). Most respondents re-
turned themselves as Bisa Osval or emphasized that the
status distinction between Bisa- and Dasa Osval is not
observed anymore.

Father's Occupation: Generally, the data on father's
occupation (in the majority of cases equivalent with fam-
ily occupation) show that nearly all mendicants (87%)
came from traditional self-employed lower middle class
business families with a modest but relatively secure
source of income. This seems to reflect the overall pattern
amongst the Rajasthani Osval castes. More than half of
the business families from which Terapanth mendicants
emerged engaged in the traditional cloth (33%), jute (4%)
and jewellery (5%) trades as well as in shop keeping
(13%). Only 7% engaged in manufacturing, and 1% in fi-
nance. The rest were higher professionals and employees
in government service and management etc. (11%), and a
small number of (part time) farmers (0.8%).

The fact that wealthy metropolitan Terapanth Osvals
families produced only few mendicants was explained by
Terapanth nuns with reference to the “greater freedom”
and “more entertainment” and “opportunities for self-de-
velopment” rich women enjoy. Women of “poor” middle
class families in rural areas live in joint families. They
have less time for themselves and are totally depend-
ent on their husbands and their families. They have no
independent income, cannot leave the house often, and,
because the villages offer not much, enjoy few public
entertainments. But they have more contact with mendi-
cants than metropolitan families. The only entertainment
and intellectual stimulation is often provided by religious
contexts.Similar reasons have already been reported by
Goonasekera (1986) for Terapanth monks.
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Family Name: The mendicants were recruited from a
small number of gotras, or exogamous family clans. Of
altogether 114 family names mentioned by respondents,
17 names accounted for 33% of all mendicants.

Family Size: Nuclear families (within the joint family)
had a median size of 6 members (range of 1-14). This
family size is not untypical for middle class Rajasthani
households, though firm data are a desideratum. It de-
creased slightly over the last 70 years. Most of the key
families had more than one mendicant in the order (one
nun could name 13 relatives inside the order).

Birth Order: Previous studies on Buddhist (Spiro
1970) and Terapanth Jain mendicants (Goonasekera
1986: 122) argued that the motivation for renunciation
can be explained in terms of the emotional deprivation of
middle children, i.e. Freud's theory that “middle children
experience fluctuations of nurturing and affection from
early childhood ... especially girls”. In contrast to Goo-
nasekera's finding of a higher than statistically expected
proportion of middle children amongst his sample of 75
Terapanth “renouncers” (82%) - 65 females (86.6%) and
10 males (13.3%) - the present sample of 137 respondents
- 56 sadhus (40.9%), 40 sadhvis (29.9%), 41 samants
(29.2%) - revealed only the expected percentage of 61%
middle children (given an average family size of 6), as
well as 26% youngest (Goonasekera: 10%), 11% eldest,
and 2% only children. The overrepresentation of middle
children in the earlier study may thus be a sampling ef-
fect. But both samples are not statistically representative.
It is significant, though, that 10% more female than male
middle children renounced. The high number of young-
est male children reflects the economic and social impor-
tance of the eldest male child as the principal heir of the
family business.

Initiation Age: The data confirm the overall increase
of the mean initiation age over time observed by Goo-
nasekera, and substantiate trends, such as the impact of
the aforementioned institutional factors on initiation pat-
terns. The mean initiation age for the entire sample was
20 years. Generally, males (mean age: 18) were initiated
earlier than females, nuns (20) earlier than female nov-
ices (samanfts) (24).However, during the period between
1931 and 1948 the mean initiation age of 15 years was
identical for male and female mendicants. Gender differ-
ences developed with the creation of the first pre-monastic
educational institution for girls in the town of Ladnun in
1949, and in particular after the reforms of Acarya Tulst
(1914-1997) in the 1980s which only permit male but not
anymore female child-initiation (bala-drksd). Both the
overall gender differential and the higher initiation age
of female novices compared to nuns thus appear to be
effects of institutional factors, especially the compulsory
pre-monastic education for girls which also accounts
for the increasing number of unmarried girls rather than
widows in the monastic order (90% of the mendicants in
the sample are unmarried). Social support for widows is
nowadays provided by religious and social funds.

Initiation Year: In 2001-2 the mean age of the
Terapanth mendicants was 52 (for monks it was slightly
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lower: mean 50, median 47) with peaks around 75 and
40, i.e. those born 1926 and 1961. This reflects the lower
recruitment rate during the 1950s and 1960s compared to
the 1940s and the 1980-1990s. The number of initiations
increased after the inaugurations of the last two dcaryas
in 1937 and 1997, and during the decisive years of the In-
dian freedom struggle between 1940 and 1945, followed
by a post-Independence low, and a peak after the estab-
lishment of two new institutions — the Jain Vishva Bharati
centre in Ladnun in 1978 and the new Terapanth novice
order in 1980. Less than 50% of all initiations took place
in the home-village/town of the mendicants.
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Reasons for Renunciation

The two open questions concerning the causes inform-
ing the decision to renounce the world and the sources of
inspiration identified push and pull factors. For statistical
analysis, the spectrum of answers was coded into seven
categories, after discussing the answers with Terapanth
samants:3

¢  SOCIAL REASONS (6%: male 4%, female 6%):
social reasons, fear of marriage, the monastic envi-
ronment, to live a meaningful life, to gain spiritual
power, to gain the status of a mendicant.

¢ PSYCHOLOGICAL REASONS (27%: male 21%,
female 28%): death of a family member or others,
sight of suffering, illness, uncertainty of life.

¢ RELIGIOUS REASONS (7%: male 11%, female
6%): path of salvation, religious disposition, experi-
ence of meditation or ritual, experience of a natural
event, religious literature, drama or film, inspired by
a deity.

e INSPIRED BY A MONK OR A NUN (20%: male
33%, female 16%).

e  SELF INSPIRED (34%: male 25%, female 37%).

e INSPIRED BY ARELATIVE (7%: male 6%, female
7%): inspired by a family member, inspired by the
initiation ritual of a relative.

e OTHER (0.4%: male 0%, female 0.5%): unknown.

3 Boradiya (1975: 265-80) interviewed 100 nuns “from various sects”
and coded the stated reasons for renunciation in a similar way: 21
“personal reasons”, 19 “inspired by particular nun”, 17 “orphan”, 14
“ambiance of ascetic community”, 5 “outward appearance of ascetic
life”, 59 “spiritually motivated”, 17 “refuge”, [? widows], 11 “increase
of knowledge for specific religious end”, 10 “service of the com-
munity”, 3 “escape from marriage”. The word ‘reason’ is ambiguous.
Motives and intentions are rarely clearly distinguished.



Statistical analysis demonstrated that religious experi-
ences or doctrinal reasons were not the prime motivating
factors. The fact that nevertheless relatively more men
than women mentioned religious reasons may be ex-
plained by the perceived need of men to legitimize their
interest in religion, since traditional role models cast
them as 'less religious' than women.

A more detailed analysis of the responses revealed
interesting gender differences. For males, especially
young males, the personal influence of ascetics (some-
times but not necessarily relatives) was important, while
for females (socio-) psychological factors were more
significant. Personal interviews indicated that the most
frequent answer of female mendicants in response to the
question who inspired them to become initiated: 'self in-
spired' (svatah prerand) also served as a rationalization
for a number of unspecified personal, spiritual, social and
psychological reasons.4

Initiation as an alternative to marriage for women
was not often explicitly mentioned (10 nuns and no
monks), although in the ethnographic literature on Jain
mendicants it is highlighted as the most important factor.
However, this motive may also hide behind the answer
'self inspired' and co-varies with certain 'psychological
reasons'. Interviews with Terapanth nuns confirmed that
relative poverty and family pressure only indirectly influ-
ence female renunciation “because the conflicts produce
intense bitterness in the mind of the renouncer” (Goo-
nasekera 1986: 224).

Widowhood (Boradiya 1975, Goonasekera 1986)
could not be established as a dominant factor for renun-
ciation anymore (15 widows, 2 widowers), since most
initiation candidates are nowadays young and unmarried
(Reynell 1985: 269). Within the Terapanth this is not
only a consequence of fewer numbers of child-widows
and improvements in the social world of women (Cort
1991: 659f.), but also because of new rules regarding
pre-monastic education of female candidates (Fliigel
2006: 364f.).

For young women the ‘experience of death’ was an
important explicit motive, but less so for young men,
who more often mentioned 'religious disposition/inclina-
tion' (dharmik pravrtti/ruci) or the ‘extreme attraction’
(atyadhik akarsana) of religious life as motives (despite
the high number of fatherless male renouncers), which
was rarely referred to by women. An explanation for this
may be sought in the role patterns in Rajasthani middle
class and caste families, i.e. the strong family orienta-
tion that is imprinted more on women than on men, who
are frequently on business travels away from home. Men
have to legitimate their special interest in religion, which
is taken for granted in the case of women, who described
themselves as “more sensitive”.

The analysis of the survey data showed that, in con-

4 “Within the order, desire to belong to the group, or attraction to a
charismatic leader, is not treated as a 'social' motivation, stemming
from worldliness. Instead, it too is seen as evidence of a spiritual
purity” (Vallely 2002: 197).
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trast to Buddhist societies (Spiro 1970), economic or sta-
tus considerations were not directly important; nor are
women forced to renounce by their families as is often
suspected (see already Goonasekera 1986).

With regard to the factors 'own choice' and 'social' and
'psychological' reasons not much seems to have changed
over the last 2000 years. Self-attributions of motives and
intentions are, of course, constructions which are, more
or less, informed by role expectations. Many of the re-
turned reasons, especially extrinsic or psychological rea-
sons, have already been enumerated in sections of the
Jain canon “which, partly, give the impression of holding
up a mirror to the monks” (Schubring 1935/2000 § 137).
The ten principal reasons are listed in the Couplets on
Renunciation (Pavvajja-padam) of Thana 10.15 [712a]:
(1) one's own choice, (2) anger, (3) poverty, (4) dreams,
(5) fulfilment of an earlier vow, (6) recollection of inspi-
ration received in a former birth, (7) illness, (8) insult,
(9) enlightenment by the gods, (10) affection for a son
who is a muni. Thana 4.571-577 [276ab] lists additional
this-worldly and other-worldly motives and methods for
inducing the inclination for renunciation in another per-
son. To put these empirical motives in perspective, Thana
4.577 distinguishes four types of renunciation on a scale
beginning with renunciation free of fault and three pro-
gressively more faulty types. The leaders of Jain mendi-
cant orders are compared with farmers who are interested
in keeping only unsullied grain.
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Division of Labour
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The favourite activity of initiated monks (38%) and
nuns (32%) is to study (svadhyaya), followed by serv-
ice (seva) to the order (16%) for monks, and needlework
(silar) (9%) and art work (kal@) (7%) for women, i.e. pro-
ducing objects of daily use (begging bowls, etc.), draw-
ing, and other crafts. This reflects the traditional sexual
division of labour within the order which is perpetuated
through a system of rewards (kalyanaka bonus points)
(Fliigel 2003b), though the quantity of items produced
and transacted is low.

Statistically, needlework, study/research, and service
to sick and old nuns and monks (it is obligatory for young
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monks and nuns to serve one year in one of the seva ken-
dras for old nuns and monks), but also artistic work, are
more often than other 'good deeds' rewarded with bo-
nus points by the present head of the order. Officially,
kalyanaka bonus points should not be used as a medium
of exchange within the order. However, for females the
correlation of the length of time spent in the mendicant
order with the number of bonus points collected for good
work is statistically significant. Nuns accrued far more
bonus points then monks. High scoring men and wom-
en tended to study and to write. By contrast, there is no
statistically significant correlation with regard to males.
This result furnishes indirect proof for the observed pat-
tern that males used their bonus points as a medium of
exchange and spent their kalyanakas on help offered by
the nuns for mending clothes, etc., while nuns rarely re-
ceived reciprocal services from monks. The rules of the
order explicitly rule out the practice of equivalent ex-
change in favour of the ideal of service to the order.

Monastic Networks

The key questions for network analysis concerned the
extent to which the order was socially integrated, which
informal networks or groups (‘cliques’) existed, and how
the monastic rules and regulations shaped the network
structure.> The analysis of selected features of the mo-
nastic networks demonstrated: (a) that many mendicants
do not know one another; (b) that older mendicants are
better connected than younger mendicants; (c) that men-
dicants of the same category, gender, age group and kin-
ship group are more connected than others; (d) that the
members of the entourage of the head of the order, or gu-
rukula, are more connected than others; and (e) that both
novices (saman/T) and ex-novices who were promoted to
the status of fully initiated mendicants are extremely well
connected. There are three reasons for this: the saman/is
lived and studied together for several years in religious
boarding schools, they are allowed to travel and meet
other monks and nuns, and they meet each other every
year at the annual assembly of the mendicants. Thus,
over time, the entire network structure of the order will
be affected by the introduction of the novice category in
1980. Increased connectivity between the nuns is to be
expected.

The data also showed that: (a) (with the exception of
the members of the gurukula) fully initiated male and
female ascetics hardly ever interact across the gender
divide, since contact between male and female ascetics
is strictly regulated and because there are few opportuni-
ties for itinerant mendicants to meet; (b) the networks are
oriented towards the office holders of the centralised mo-
nastic hierarchy, who qua position know and interact with

5 The following characteristics of personal or ego-centred networks
oriented the analysis in particular: (a) morphological: anchorage,
reachability, connectedness (density), range, (b) interactional: direct-
edness (symmetry/asymmetry), frequency, content. See Mitchell 1969.
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everyone; (c) family members of the same gender often
live together in the same itinerant group, because in this
way conflict within small groups is minimized; (d) fam-
ily connections are maintained within the order through
occasional “exchanges” of small gifts which have to be
mediated by the group-leader and the head of the order;
(e) group solidarity as a whole is strengthened through
birth-day- and initiation-day cards from the leadership of
the order; (e) rotation of personnel does not often take
place, except: in cases of conflict, to balance the educa-
tional and age profile of a group, and for specific collabo-
rative projects; (f) due to the greater group size the rate of
rotation is higher amongst nuns than amongst monks; (g)
novices show a higher degree of mutual interaction than
other mendicants for the said reasons.

Summary

On the basis of a sample of 496 mendicants of the
Terapanth Svetambara Jain order in the years 2001-3, a
number of ethnographic observations and theories on Jain
ascetics could be tested, albeit only for few questions in
a statistically representative way due to uneven response
patterns. A socio-demographic analysis showed that the
Terapanth mendicants are largely recruited from lower
middle class Osval business families in the villages and
small towns of the Churu, Bikaner and Nagaur districts
of Rajasthan. The pivotal families are long-term follow-
ers of the Terapanth and often have more than one initi-
ated family member in the order. Nowadays, the majority
of the mendicants are unmarried females who renounce
of their own accord, primarily because their conserva-
tive families do not offer them any other alternative to
marriage, and because of their familiarity with Jain val-
ues and pre-established links with the well organised
Terapanth order which offers unique educational oppor-
tunities for women in a traditional social context. With
regard to the rural background, the findings resonate
with Spiro's (1970) observations on Theravada Buddhist
monks in Burma. However, the families of Terapanth
Jain renouncers are more urbanized and of higher social
and economic standing than those of the Buddhist monks
in Burma. There are no significant material reasons for
renunciation, and no one is forced to enter mendicancy.
Goonasekera (1986) offered a psychoanalytical inter-
pretation of Terapanth Jain patterns of renunciation, but
overlooked the psychological significance of experiences
of death and suffering for female renouncers in particu-
lar. By contrast, one of the main findings of this study is
that social and organisational factors, such as the pre-mo-
nastic educational institutions of the Terapanth founded
in 1949 and 1980, have a strong influence on initiation
patterns, gender relations, geographical spheres of influ-
ence, the division of labour and the social integration of
the order.
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The Theory of Knowledge in Akalanka’s Laghtyastraya

Anne Clavel

his study, the focus of my doctoral dissertation, at-

tempts to reconstruct the theory of knowledge ac-
cording to Akalanka, a Jaina Digambara philosopher who
lived in India during the 8th century C.E. (720-7807?). It
is based on a preliminary critical edition and a transla-
tion of Akalanka’s Laghryastraya and of Abhayacandra’s
commentary, entitled Syadvadabhiisana (13th century).
The study comprises three main areas: a thematic study;
material for a critical edition; and a translation of the
stanzas, the autocommentary and selected extracts from
Abhayacandra’s Syddvadabhiisana. What follows is a
summary of this research.

Cognitive validity, cognoscibility and truth

In order to understand the relations between cogni-
tive validity, cognoscibility and truth, one should first of
all endeavour to reconstruct the general definition of the
means of knowledge (pramana), because every epistemo-
logical inquiry depends on it. The definition of the means
of knowledge elaborated throughout the Laghtyastraya
(LT) enabled Akalanka to make his position clear in the
epistemological debates in which his theories conflict
with other schools as well as with other Jaina philoso-
phers. While characterising the means of knowledge as
a cognition (jiana) endowed with certainty, Akalanka
limits the pramana to cognitive acts only and excludes
doubt, error and indeterminate cognition from it. But
certainty about the object of knowledge is not sufficient
to make a jiiana become a pramana, for reflexiveness is
a distinguishing feature of the means of knowledge: a
pramana knows itself and its object simultaneously; even
though cognitive validity requires the presence of apper-
ception, this apperception is not by itself a pramana, as
Dignaga and Dharmakirti assumed, because the exist-
ence of a determined content ensures the singularity of
each knowledge.

Non-deceptiveness in the empirico-practical realm
(avisamvadatva) is indeed a criterion of cognitive va-
lidity, but doesn’t belong to the pramana definition.
Non-deceptiveness enables the cogniser to offset partly
the inability of every imperfect knowledge — i.e. every
knowledge other than omniscience — to prove intrinsi-
cally its validity. Permitting to avoid an infinite regress
—for every new cognition meant to prove the validity of a
previous one would be itself devoid of validation — expe-
riences reveal the falsity of an erroneous judgment inso-
far as they deceive the cogniser’s expectation of it. Then
reliability would give us the possibility to appreciate the
validity of a cognition only a posteriori. However, when
a cognition has already been tested, memory enables the
cogniser to compare the new cognition to be tested with
the previous one obtained before. In this case, the crite-
rion of cognitive validity is provided by the coherence
between the different cognitions. The need to use non-
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deceptiveness as a criterion of validity doesn’t mean that
pramana is a purely pragmatic notion. Such pragmatism
is only necessary to non-omniscient beings, whose cog-
nition always remains approximate, for in order to know
perfectly a single thing, one should know everything.

Thus, pramana validity must be appreciated accord-
ing to conformity of a cognition with empirico-practi-
cal activity. When one uses a means of knowledge that
seems valid but has a result that is not suitable in the em-
pirico-practical realm, it is actually a fallacious means of
knowledge (pramanabhasa). Nevertheless the distinction
between pramana and pramanabhdsa doesn’t hold true,
but depends on the viewpoint chosen by the cogniser
and the use he aims at. Therefore we can understand that
Akalanka applies the sevenfold predication (saptabharngr)
to the statement which establishes a connection between
cognitive validity and non-deceptiveness.

The syddvada or the sevenfold predication
(saptabhangr) is a structural rule permitting the combina-
tion of two contrary predicates {A, =A} with one another
in all possible ways, so as to consider one and the same
state of affairs as exhaustively as possible. The sevenfold
predication is usually expressed as follows:

(S1) In some respect (syatr), x is only (eva) A;

(S2) in some respect, x is only 7A;

(S3) in some respect, X is A and 7A;

(S4) in some respect, x is only inexpressible;

(S5) in some respect, x is A and inexpressible;
(S6) in some respect, x is =A and inexpressible;
(S7) in some respect, x is A, =A and inexpressible.

Despite appearances, the saptabhangr is based on two
predicates, because the third one, ‘inexpressible’ (avak-
tavya), is nothing but a peculiar association of the predi-
cates A and —A: language has no means to express accu-
rately the complex nature of reality, namely the fact that
a being is A and —A at the same time. Therefore one has
to choose either the predicates semantism (S3) which im-
plies that the predicates must be uttered successively but
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not simultaneously, or the notion of simultaneity (S4) that
can only be expressed by a predicate in which semant-
ism has been totally erased. Once these elementary rules
governing the building of propositions S3 and S4 have
been acknowledged, one understands that only three new
propositions can be produced, for any other combination
can be simplified to one of the existent propositions.

Since neither the subject nor the fundamental predi-
cates changes throughout the saptabharngrt, the compat-
ibility between Jaina logic and two main logic principles,
i.e. the principles of contradiction and of excluded-mid-
dle, raises a real problem. The word syar (sometimes
wrongly translated as "maybe") doesn’t introduce any
modalisation in each proposition so as to express a prob-
ability; in that case Jainism would appear to be a doctrine
of ontological indetermination or a scepticism. Firstly,
the existence of seven propositions doesn’t conflict with
the principle of contradiction, for, despite the equivoc-
ity of the adverb syat, each proposition is considered un-
der a different respect. Secondly, the coexistence of two
contrary predicates in one and the same substance can
be explained thanks to an inter-expression which holds
at the logical level as well as at the ontological one: in
each substance the determinations characterising every
other substances are inscribed. This inter-expression can-
not be conceived by a mind whose faculties are limited
by the power of karman. The fact that every empirical
knowledge is partial results from the cognitive stand-
point adopted by a finite mind. Because his capacities
are limited, an ordinary cogniser sets the object to be
known apart from the rest of the reality; while doing so,
he treats as unilateral (ekanta) what is basically multilat-
eral (anekanta). Therefore the omniscient being alone is
able to know perfectly a substance; any other means of
knowledge is imperfect and approximate.

Although the syadvdda should apparently apply to
every statement (cf. LT 63), it doesn’t bring the possibil-
ity of omniscience into question. Even though, accord-
ing to Jaina cosmological conceptions, the highest stages
of spiritual development cannot be attained any more in
Akalanka’s age (i.e. the duhsama era, the fifth era of the
descending world-period), omniscience and salvation
don’t lapse. Both are attainable either in a very distant
time or in another continent without cosmic cycles. Since
soul has cognitive faculty as its natural property, it must
absolutely be able to find this faculty again, even if some
souls are not perfectible, i.e. are so much defective that
an omniscient being can assert that they will never obtain
salvation or omniscience. Thus, the sevenfold predication
cannot apply to a statement like: “omniscience is a means
of knowledge”. Few statements, especially meta-state-
ments, escape the saptabhangr, because they are abso-
lutely valid insofar as they aren’t uttered from the empir-
ico-practical viewpoint, but from the transcendental one.
Nevertheless, in the empirico-practical reality, the partial
and relative nature of judgements can be surpassed thanks
to ersatz cognitions which perfect knowledge is diffract-
ed in. Except the sevenfold predication, these substitutes
consisting in viewpoints (naya), intentions of a word
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(niksepa) and points of investigation (anuyoga) are ex-
pressed by Akalanka at the end of LT in a chronological
and hierarchical order: their sequence corresponds to the
disciple’s progressive deepening. Then Akalanka seems
to say that the soul who has achieved this intellectual
path attains omniscience and salvation; but such a state-
ment is apparently incompatible with admitting that per-
fect knowledge cannot be obtained in the duhsama era.
Which status could then be imparted to the author who
follows, during the whole treatise, the thought processes
supposed to lead to salvation? Could we compare him to
a tirthankara? According to us, Akalanka aims at estab-
lishing an analogy between himself and a tirthankara,
but his teachings can only deal with the mundane kinds
of knowledge which the Jaina community may aspire to.
What’s at stake in the Laghiyastraya concerns the em-
pirico-practical reality but not the ultimate one.

From pratyaksa to paroksa — the empirico-practical
knowledge

How to distinguish pratyaksa from paroksa? The
ancient dgamic tradition characterised perception
(pratyaksa) as the cognition acquired by the soul, with-
out its using any helper (sensory faculty, understanding);
thus omniscience, telepathy and clairvoyance belonged to
pratyaksa, whereas sensuous cognition (matijiana) was
rejected in the indirect means of knowledge (paroksa), as
well as articulate cognition (Srutajiiana). However, fol-
lowing the way marked out by the Nandrsitra and by
Jinabhadra (6th c. CE), Akalanika propounds, in accord-
ance with the distinction between two levels of knowl-
edge — the empirico-practical and the transcendental —, a
double architectonics of pramana: according to the clas-
sification accepted at the empirico-practical level, sen-
sory and quasi-sensory cognitions are parts of pratyaksa;
but Akalanka admits that this first classification is noth-
ing but a concession to popular use, and strictly speaking
only traditional classification is valid.

In order to justify the association of two kinds of
perception — empirical and transcendental — in a single
pramana, Akalanka underscores a common characteris-
tic: clarity. This characteristic doesn’t concern the nature
of the thing itself, for one and the same thing may be ap-
prehended by different means of knowledge according to
the circumstances. In this way Akalanka rejects categori-
cally the dichotomy between objects of perception and
objects of inference, as it was assumed by Dignaga and
Dharmakirti. Understanding whether clarity concerns the
object of representation itself or the way an object is ap-
prehended by knowledge is more difficult. Both hypoth-
eses aren’t equivalent because clearly cognizing doesn’t
only demand to cognize an object clearly, but also re-
quires the second part of the cognitive process, i.e. ap-
perception, to be clear. A cognition that is clear only as
far as the object of representation is concerned is nothing
but a case of fallacious perception. The degree of clarity
produces a second opposition: whereas sensory percep-
tion is endowed with partial clarity, the three kinds of
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supra-sensory perception have a total clarity. This degree
depends on whether there are conceptual constructions in
the cognitive process or not. Total clarity is a feature of
transcendental perception, i.e. the cognition by which the
cogniser apprehends an individual in his ecceity.

But if clarity is a good criterion on which to distinguish
sensory perception from supra-sensory perception, itisn’t
sufficient to establish exactly what sensory perception is
according to Akalanka. In order to understand the nature
of this kind of cognition, it should be firstly determined
which stages belong to its process, and then conceived at
what moment of a continuum devoid of breaks ignorance
becomes knowledge. Akalanka views sensory cognition
as a succession of four moments: apprehension (avag-
raha) of the form of an object, inquiry (74a) into one of
its property, determination (avaya) of this property and
retention (dharand). The moment immediately follow-
ing the contact between a sensory faculty and an object,
the moment which consists in the mere intuition of an
existent, doesn’t belong to perceptive process yet. This
intuition (darsana), in contradistinction to apprehension
coming just after, isn’t conceptual and, on this account,
doesn’t enable the cogniser to make a decision in the
empirico-practical realm. For the existent apprehended
by darsana is the mere positing of a thing, so that this
cognition is devoid of content. In the empirico-practical
reality, a cognition can be non-deceptive only if it is con-
ceptual.

Sensory faculties are not sufficient to change sensa-
tion into perception, because they aren’t able to produce
concepts by themselves; this function is peculiar to un-
derstanding (manas). Thus manas activity is similar in
the case of sensory perception (indriyapratyaksa) and of
quasi-sensory perception (anindriyapratyaksa), which
consists in recollection, recognition, inductive reasoning
and inference. Moreover manas ensures a continuity be-
tween these two kinds of perception, both characterised
by a partial clarity. The pre-eminence of sensory faculties
or of manas is enough to determine the precise nature
of perception. Understanding also plays a very important
part in indirect cognition (paroksa), insofar as it makes
activity of language possible paroksa is based on. In that
way, there is a strict parallelism between the subdivisions
of anindriyapratyaksa and those of paroksa; language
distinguishes two kinds of cognition one from another:
prelinguistic cognition comes within anindriyapratyaksa,
whereas the cognition endowed with the same cognitive
content belongs to paroksa from the moment that is put
into words. Then a principle of continuity appears which
is functional between the kinds of mundane cognitions
(indriyapratyaksa, anindriyapratyaksa and paroksa), as
well as between the subdivisions of each kind; this prin-
ciple may assume the shape of a chronological succession
(in the case of the four moments of indriyapratyaksa) or
the shape of genetic relations between the cognitive va-
lidity of the four sorts of anindriyapratyaksa. The same
principle of continuity, of which one of the main manifes-
tations consists in the ontological inter-expression, also
works between the various empirico-practical pramdana
and the transcendental ones.
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To sum up, the validity of a cognition can never be
absolutely asserted by a non-omniscient being; a finite
mind is only able to determine whether a cognition is
valid or not according to a pragmatic criterion: the non-
deceptiveness in the empirico-practical reality. That’s
why using the sevenfold predication makes sense solely
when judgements are uttered from an empirico-practi-
cal point of view; the sevenfold predication is nothing
but an ersatz cognition, like the seven viewpoints, that
enables an imperfect soul to get over the limits belong-
ing to all kinds of empirical knowledge, so as to reach
a higher stage of knowledge. For, there is no absolute
break between empirical and transcendental cognitions.
Akalanka aims at underscoring continuities between the
different kinds and levels of knowledge: for instance, the
notion of clarity establishes a link between both kinds
of empirical perception (sensory and quasi-sensory) and
transcendental or supra-sensory perception, whereas lan-
guage is sufficient to change a cognition from the quasi-
sensory perception to the indirect means of knowledge.
Such continuities also reveal Akalanka’s special position
in the history of Jaina philosophy: he embodies a point
of convergence between the traditional inheritance and a
new rational way of thinking, that makes him still inter-
esting for modern scholars.

Anne Clavel wrote her PhD dissertation on Akalanka's
theory of knowledge at the University of Lyon (France),
where she has taught Sanskrit and Indian Culture.
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Yakst Worship among the Tamil Jainas:
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Understanding a Relational Concept Within Popular Jainism

R. Uma Maheshwari

he subject of this report concerns one of my areas of

research on the collections in London supported by
a fellowship from the Nehru Trust for the Indian collec-
tions at the Victoria and Albert Museum. This is part of
a larger project on the history of the Tamil Jaina commu-
nity.! By ‘relational’, I mean the kind of personal identi-
fication with the yakst that I observed among women in
particular. It resembles a phenomenon of bhakti, relating
to a personal god-concept at an emotional level.

One of the most distinguishing features of Tamil
Jainism is the worship of the yaksr (and in rare cases,
the yaksa) within the structural edifice of the Jaina tem-
ple complex. Among the most popular yaksts in Tamil
Jaina temples are Padmavati, the yakst of Par§vanatha,
and Ambika locally referred to as Dharumadevi or
Kiasmandini, the yakst of Neminatha. Of the two, Ambika
is by far the most popular in Tamil Nadu, and her worship
is older than that of other yaksrs as temples dedicated to
Neminatha in Tamilnadu are older and more numerous
than the ones dedicated to other firthankaras.

According to Padmanabh S. Jaini (1991:193), “An-
cient Jaina texts are silent about the status of the yaksas
(or yaksts) within their religious fraternity ...”. M.N.
Tiwari (1989:21) notes that “the earliest archaeologi-
cal evidence ... shows that Ambika does not appear in
Jaina worship prior to AD 550 ...” He further points out:
“The worship of Ambika started as early as in the 6th
century AD and at least up to 9th century AD she was
carved in association with Rsabhanatha, Par§vanatha
and Neminatha. (And) her more distinctive iconographic
form was first visualised towards the close of the 8th cen-
tury AD...” (ibid. 23).

Authored by Ilanko-atikal, a Jaina, the ancient Tamil
text Cilappatikaram mentions yaksr (iyakki) worship at
a temple referred to as icakkiyamman koil. Inscriptional
records mentioning yaks? worship in Tamilnadu have
been found at Paficapandavarmalai, Tirumalai, Ponnar
(North Arcot district), Aivarmalai, Tiruchanatrumalai
and Kalugumalai (Madurai district) among others.

Tiwari states, elsewhere, that “There is bulk of icono-
graphical and archaeological evidence to show that in the
Tamil country, the yaksT was accorded an independent
status and raised to a very superior position, almost equal
to that of the Jina. In some instances the worship of yakst
appears to have superseded and overshadowed even that
of a Jina himself” (Tiwari 1983:58-59).

Among the places showing prominence of the yaksr
image in iconographic terms are Anandamangalam
(identified variously as Siddhayika, and Ambika),
Paficapandavarmalai (North Arcot, Poniyakkiyar, gold-
en yaksi), Anaimalai and Settipodavu hill (Mandurai
district), Tiruparuttikunram (Jinakanchipuram, Cheng-

1 I thank Rosemary Crill, Senior Curator, Beth McKillop, Director of
Collections and Keeper, Melissa Appel, Nick Barnard, Curator, Asian
Department, V&A Museum for helping me to use their library and
collections for my research.
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Par$vanatha with attendant deities-Karandai.

leput district, Ambika), Kalugumalai (Tinnevelli district,
Ambika), and Karandai (Cheyyar taluk, Kanchipuram
district, Dharumadevrt).

Incidentally, the Tamil Jainas believe that the Ambika
image in the Tiruparuttikunram temple was originally part
of the Kamaksi temple complex at Kanchipuram which,
according to them, was a Jaina temple later converted
into a Saiva temple. Ambika in this temple is portrayed
as one holding a mango leaf, a child and a staff. She is
seen as a powerful deity in her own right and granter of
boons.

The story of Ambika is most popular with the Tamil
Jainas — both in terms of her origins as well as her ‘inter-
ventions’ in holding aloft the Jaina faith, or doctrine.

Her story, which appears in the Sripuranam, a text
found in all Tamil Jaina households, lives in the popular
memory of the Tamil Jainas. The story goes like this:

Agnila was the wife of a brahmin named Somasarma
from north Girinagara, and together they had two
sons. Once during a ritual offering to the departed an-
cestors (Sraddha) Somasarma went to bathe in the
river with his relatives. In the meantime, a Jaina
monk passed by his house and Agnila gave him some
of the food that was meant for the Brahmins. When
Somasarma returned and heard of this, he was
furious, and accused his wife of being unchaste.
Dejected, she left her house with her two children
and sought refuge in the forest with a Jaina mendi-
cant. Later, a repentant Somasarma followed her to
the forest (with a burning torch of flame in some ver-
sions) with the intention of bringing her back; but
seeing him thus, in her fear Agnila jumped into a
well, leaving her children behind. She instantly
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became a yakst, named Ambika. In his despair Soma-
sarma too gave up his life and was reborn as her
mount, the lion. Ambika became the protective deity
of Neminatha (or Nemi) tirthankara.

The Tiruparuttikunram temple Sangfta Mantapam (a
corridor with musical pillars) has paintings depicting the
story of Agnila. As noted by Tiwari (1989: 131f.), “The
rendering of the figures of Ambika in the narrative of
Agnila is interesting since they show her without lion
mount and amra-lumbi.”

Ambika’s story is intriguingly similar to that of the
Saiva saint poet Karaikkal Ammaiyar. Scholars are of
varied opinion regarding the influence of one over the
other. Both are stories of ordinary housewives turn-
ing into a ‘supernatural’ or other-worldly women — the
chaste wife Agnila turning into Ambika yaks7, and an-
other chaste woman, Punitavati turning into Karaikkal
Ammaiyar, a Saiva bard/saint, symbolically discard-
ing her clothes and adornments. V. Vedachalam (1989:
89-93) and few other Tamil scholars made note of this
striking similarity and opined that the Jaina story influ-
enced the Saiva one, which is of a later period. Karaikkal
Ammaiyar is said to have lived between the time of the
Saiva bards Appar and Gfianasampantar. Her story is
narrated in the Tiruninracarukkam section of Cekkilar’s
Periyapuranam:

Punitavat belonged to a merchant family and was
married to Paramadattan, son of a judge in
Nagapattinam. His friends once gave him two
mangoes which he sent over to her. Meanwhile a Saiva
mendicant passed by their house and PunitavatT gave
him one of the mangoes to eat. That night after dinner
Paramadattan asked for the mango. Finding it deli-
cious, he asked her for the second one. But she had
given it already to the mendicant. She prayed to Siva
and he blessed her with a mango. Paramadattan found
its taste heavenly and, deciding to test her, asked for
another, which she similarly produced. Fearful of her
supernatural powers, he abandoned her and married
another woman. Dejected, PunitavatT went to Kailasa,
and sought a boon to become a pey, a possessing
spirit. Siva granted her the boon and she thus became
Ammaiyar of Karaikkal (a place near present day
Pondicherry).

According to Vedachalam, the story of Ambika yaksT is
the older of the two.

While the story of Ambika’s genesis forms part of the
Jaina textual tradition and perhaps makes a sort of simpler
passage into iconographic rendition, there are some other
legends in popular memory that do not see representa-
tion in iconographic features of Ambika. In this sense,
iconographic studies tend to remain confined to descrip-
tive elaboration. It is difficult to understand a sculptural
representation or any physical rendition outside of its so-
cial, cultural or even purely geographical context - the
last being relevant to studies of art pieces in a museum
context. For instance, the story narrated below.
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Adinatha with Yaksis, Karandai

According to a local legend, part of popular Tamil
Jaina narrative at Tiruppanamuar-Karandai (the twin vil-
lages in Cheyyar taluk), the yakst of the Karandai temple,
Dharumadevi (Ambika) helped the sage Akalanka (Skt.
Akalanka), who according to the Tamil Jainas, belonged
to this village, in a debate the Buddhists that was held in
the village. The Buddhists and Jainas debated to deter-
mine who would stay on in that village and who would
leave. The debate lasted for ten days. Akalanka almost
lost his wits trying to win over the Buddhists. Despond-
ent, he prayed to the yaksi DharumadevT at the Karandai
temple for assistance. She appeared before him and said
to him, “Tomorrow, ask the man who puts the first ques-
tion to you to repeat the same; there is a goddess in an
urn (kalasam) with the Buddhists who is helping them.
Her power will weaken when he repeats his question.”
Akalanka did as he was told and finally won the debate
on the tenth day. The Buddhists accepted their defeat and
left the village forever.

The worship of yaksis in Tamil Digambara Jainism
needs to be seen within the evolution of temple worship
in Tamilnadu. Worship of the image of tirthankaras and
their associate yaksis gradually gave way to worshipping
yaksts as independent deities. In the temple at Karandai,
DharumadevT yaksT has a separate shrine, with steps lead-
ing up to it, within the temple complex. The tirtharikaras
have their own individual shrines as well. Similarly, in
Tiruparuttikunram the yakst shrine is an individual shrine
dedicated to her. Goddess worship in Tamilnadu is known
to be one of the oldest forms of worship and goddesses
such as Korravai are mentioned in the Cafkam works
of the early centuries BCE. This basic cultural ethos did
have its influence on the development of yaksi worship
in Jaina temples.

I was witness to one aspect of yaksT worship at the
old Jaina temple at Perumpokai (ancient Perumpukal)
where the women were led by the chief pontiff of the Jai-
na matha (mathatipati) in offering worship to the yakst
Kasmandini/ Ambika. The form of worship was similar to
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Tamil Jaina women gathered for yakst worship
at the temple, Mallinatha svami Jinalaya, Pe-
rumpukai (ancient Perumpukal)

brahmanical goddess worship, offering kumkum (vermil-
lion) powder and flowers, with the KismandinT stotram
being recited “srimat kiismandint devi amba ambalika,
yaje gandham granna granna ... puspam granna granna
...” ([we] make offerings to Srimat Kasmandini Devi,
amba, ambalika, sandal...flowers...”); and the name
of the goddess a thousand times. Following this was
the recitation of a Tamil porri (eulogy) in the name of
Kasmandint as well as the religion of the Jina. The ritual
seems to be of a much later origin, however.

Tamil Jaina women relate to the yaksT more person-
ally than they do to the firthankara. Tirtharkara wor-
ship is filled with awe, reverence and some ‘distance’.
On the other hand, the yaksrT is the ‘amman’ (mother, as
Tamil women generally refer to goddesses) from whom
it was easier to seek boons while the tirthankaras, be-
yond this-worldly attachments, are also by extension
beyond matters of granting boons to the laity. They wor-
ship tirthankaras as perfect beings, and for self-realisa-
tion, keeping them outside the purview of their everyday
struggles.

The collections of the Victoria and Albert Museum of-
fer no representations of independent yaksr figures from
Tamil Nadu, or even South India. However, there is a
stone image of Parsvanatha accompanied by the yaksr
Padmavatf and the yaksa Dharanendra from the Deccan
dated 12th century CE. But I would make mention of one
of the interesting discoveries made in my research of the
yakst at the V&A.

There is a fascinating bronze of 24 tirthankaras (from
the Mackenzie collection) carved around one central
figure of Par§vanatha with five seated images of yaksa/
yaksts carved below; these are possibly Cakresvari-Go-
mukha, Dharanendra—Padmavati (in pairs on the left
and right side of the panel) and Ambika in the centre,
though the attributes of the yaksa / yakst figures are not
well carved out because they are really small in propor-
tion. The seated yaksr at the bottom in the centre is most
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likely Ambika. But there are two lion figures carved on
her right and her left, and not as her mount, as is usu-
ally the case. This piece — presumably once part of the
paricaparamesthi group of ritual objects in a Jaina tem-
ple - is most likely from the Madras Presidency where
Mackenzie ‘discovered’ a distinct community of Jainas.

The yakst image and worship within Tamil Jainism
needs further research, particularly into the relational
aspect of women vis-d-vis the yakst within ritualistic
temple worship. Most work so far has concentrated on
elaboration of the descriptive features of these ‘attendant
deities’ within the larger Jaina tradition. A closer look at
the evolution of non-Jaina mother goddess shrines in the
same areas as the Jaina temples would be fascinating in
terms of understanding the larger ‘Tamil” cultural ethos
and its subtle or obvious influences on the iconography
and ritual aspects of Jaina yaks? worship.

R. Uma Maheshwari gained her PhD at JNU New Delhi.
Her focus of research is the social history of the Tamil
Jaina community. She is currently the Nehru Scholar at
the V&A and visiting scholar at the Centre of Jaina Stud-
ies at SOAS.
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Jain Mantrasastra and the Rsimandala Yantra

Ellen Gough

In recent decades, scholars have produced a bulk of
studies on the formation and ritual use of the mantras
and yantras of Hinduism and Buddhism. However, save
a few mentions, academics have largely overlooked their
Jain equivalents, with researchers consistently viewing
these practices in Jainism as a borrowing from Hinduism.
The common scholarly consent is summed up well by An-
dré Padoux’s (1989: 295) claim that “Jain mantrasastra,
in fact, does not differ in its essentials from the Hindu
version and is not very developed”. At one level, the
first half of this statement is true. If the ‘essentials’ of
mantrasastra are the use of mantras, the structure of a
mandala, and the significance of certain syllables, col-
ours, etc., then yes, Hindu and Jain mantrasastra are very
similar. If, however, the ‘essentials’ of mantrasastra are
the particular mantras used, the specific symbols of a
mandala, and how these images are worshiped, then Jain
and Hindu mantrasastra at times differ considerably.

My MA dissertation at SOAS, “Jain Tantra, Mantra,
and the Rsimandala Yantra”, examines the history, phi-
losophy, and ritual use of Jain yantras, with particular
regard to the Digambara Rsimandala Yantra, in order to
refute this notion that Jain yantras are underdeveloped.
Building on John Cort’s (2002) criticism of this overused
‘Jains stole it from the Hindus’ formula, my study illus-
trates how the Rsimandala Yantra is not simply a ‘Hindu’
diagram hung in Jain temples, but instead contains key
components of classical Jain cosmology, epistemology,
and the path to liberation. It also underlines three tenta-
tive defining characteristics of Jain yantras in general:
1) the use of the Paricanamaskara Mantra and Prakrit,
2) the focus on mantras rather than images, and 3) Rep-
resentations of the seed syllable (bija mantra) ‘arham.’
While there is no room here to discuss the third feature,
the following overview of the history and components
of the Rsimandala Yantra will highlight the first two of
these characteristics.

The Paricanamaskara Mantra, the set of Prakrit
praises to the five supreme divinities of Jainism (parica-
paramesthr), is the keystone of Jain mantrasastra, and
the five supreme beings it honours are at heart of the most
well known Jain yantras. The Rsimandala Yantra seems
to have emerged in the medieval period amongst a variety
of elaborate diagrams whose nuclei depict an arhat (en-
lightened being) surrounded by different homages to the
remaining pafica-paramesthis. The seed syllable ‘hrim’
in the centre of the Rsimandala Yantra is said to encap-
sulate all of the 24 tirthankaras. Each arhat, endowed
with his own colour, resides in a particular location in the
‘hrtm.” The second ring from the inside then contains a
Sanskrit version of the Paricanamaskara Mantra along
with praises to the three jewels (tri-ratna) of right faith
(samyag-darsana), right knowledge (samyag-jiiana),
and right conduct (samyak-caritra). While we cannot be
certain, medieval descriptions of diagrams with similar
components (see Shah 1955/1998: 99) suggest that the
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Digambara Rsimandala in Sastri n.d.:170.

Rsimandala Yantra was first used in ritual around the
13th century. The earliest known extant example of this
mandala, a Svetambara version, reliably dates to 1515
(Sastri 1938:429).

The Rsimandala Yantrais common toboth Svetambaras
and Digambaras, with only a few differences between
the sects’ versions, such as the placement of the 22nd
tirthankara Mallinatha within the hrim at the centre
of the mandala. §Veta‘mbaras, believing Malli to be a
woman, place her in the blue ‘7” of the hrim, which Sastri
(1938: 427) notes represents Sakti, or the feminine crea-
tive power. The Digambaras, believing Malli to be male,
distance themselves from this interpretation by locating
Malli in the golden ‘hr’ with fifteen other firthankaras.
My dissertation, while highlighting differences such as
this one, focuses on the Digambara version of the dia-
gram as it is used by Bisapanthi Digambaras in North In-
dia, particularly in Delhi and Hastinapur. I spent the sum-
mers of 2007 and 2008 studying the Rsimandala in and
around these two cities with various Digambara lay and
ascetic practitioners, including the highly influential Di-
gambara nun Aryika Jiianamati Mata ji. Jianamatt Mata
(1981/2004) has written a popular Hindi ritual manual on
the Rsimandala entitled Rsimandal Pija Vidhan.

In addition to the Rsimandal Piija Vidhan, my discus-
sion of the components and ritual use of the diagram also
relies upon a medieval Digambara text, the Rsimandala
Stotra (the Svetambara version differs in only a few vers-
es). The Rsimandala Stotra is a Sanskrit hymn of praise
that outlines the diagram’s components and the benefits
of worshiping them. Its recitation is also included in the
worship (pija) of the diagram, which is usually performed
to acquire worldly benefits. The group Rsimandala Piija,
performed in Sanskrit by ritual experts, is a day-long
event that can be stretched out over eight days. Ritual
specialists (pratisthacarya) perform it a few times a year,



only if a patron pays for its performance.

While these group piijas are elaborate occasions when
ritual specialists place various fruits, flowers, etc. onto
a large cloth Rsimandala Yantra established temporarily
in the temple, JAanamatt Mata’s Rsimandal Piija Vidhan,
the manual on which I focus in the dissertation, is a more
intimate affair wherein practitioners individually offer
the substances of the Digambara eightfold pizja to a small
metal yantra by transferring the substances from one plate
(thalr) to another. The outset of the Rsimandal Vidhan
describes the formation of the Rsimandala Yantra, which
is essentially formed of mantras that the Rsimandala
Stotra outlines, without any images. This highlights the
second defining characteristic of Jain yantras outlined
above, the use of mantras rather than images in these dia-
grams. As one of the few scholars to study Jain yantras,
S. Andhare, has noted, “Mantras ... become an integral
part of [Jain] yantras in a way that is rare in Buddhist or
Hindu mandalas ...”(Andhare 1994: 81). In the case of
the Rsimandala, this focus on words rather than depic-
tions of deities allowed Jain acaryas to link this diagram
directly to Jain scriptural teachings. We can see this by
looking at the components of the diagram.

The Rsimandala Yantra follows the generic template
of mandalas of all Indic traditions, in that its concentric
rings depict a gradual shift from placating everyday dis-
tresses through the worship of lower deities at the pe-
riphery of the diagram, to contemplating higher concerns
beyond this earthly realm at the nucleus of the image. In
the case of the Rsimandala Yantra, this progression from
the outer rings to centre of the mandala can represent
a gradual purification of the soul. Each ring, listed here
from the outermost ring to the centre, relates to a textual
description of an increasingly purified soul:
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Image showing the placement of the firtharikaras in
the 'hrim' of the Digambara Rsimandala. Commi-
sioned by Jianamati Mata for the Dhyana Mandira
in the Jambuidvipa Complex, Hastinapur. June 2008.
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Rsimandala in a Svetambara temple, Jaipur. June 2007.

e 10 digpalas (guardians of the directions)

e 24 goddesses

e 4 types of gods

bhavana (mansion-dwelling)
vyantara (forest)

Jyotisa (luminous)
vyaimanika/kalpa (empyrean)

e 8 types of supernatural powers (rddhi)
buddhi rddhi (intellect)
sarvosadhi rddhi (universal healing)
ananta bala rddhi (unending strength)
tapa rddhi (austerities)
rasa rddhi (flavor)
vikriya rddhi (transformation)
ksetra rddhi (field)
aksina mahanasa rddhi ('inexhaustable
kitchen')

e 4 types of avadhis (clairvoyant knowledge) for
spiritually advanced mendicants-

Srutavadhi (scriptural knowledge)
desavadhi (knowledge of surroundings)
paramavadhi (supreme knowledge)
sarvavadhi (universal knowledge)

o 3 jewels (ratnatraya)—taith (darsana) in the
tattvas, right knowledge (jiiana), right
conduct (caritra)

* 5 paramesthis: arhat (enlightened being),
siddha (liberated being), upadhyaya (mendi-
cant teacher), acarya (mendicant leader),
sadhu (mendicant)

e 8 vargas (DevanagarT alphabet) —symbolizing
the teachings of the Jinas

e 3 parts of hrim

e The form (bimba) of the arhat

o 24 tirthankaras

(Jain 2006:263 ; Jianamati 1984/2004:6-8)

We can see here how the diagram encapsulates classi-
cal Jain cosmology, epistemology, and the path to libera-
tion, as these components come straight from classical
Jain sources. The descriptions of the lifespans, houses,
vehicles, etc. of the four types of gods listed above, for
example, can be found in the fourth chapter of Umasvati’s
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Translation by Ellen Gough of the Digambara Rsimandala, as described in
JiianamatT (1984/2004:6-8). The names of the digpalas are not uniform for
every Rsimandala, and thus have been omitted.

Tattvartha Siitra, while the types of clairvoyant knowl-
edge (avadhi) are described in that text’s first chap-
ter. The standard list of the eight supernatural powers
(rddhi) can be found in the Digambara 5th-or-6th-cen-
tury text Tiloyapannatti by Yativrsabha (Fliigel 2008).
Tiloyapannatti’s list of these eight categories conforms
exactly to the list given in the Rsimandala Stotra, except
it has the power of action (kriyd) instead of the power
of the ‘inexhaustible kitchen’ (aksina mahanasa rddhi).
The Tiloyapannatti, rather than listing aksina mahanasa
rddhi as one of the eight categories of rddhis, defines it
as one of the two attributes of the eighth rddhi category,
the power of the field (ksetra rddhi). Thus, rather than an
underdeveloped copy of a Hindu yantra, the Rsimandala
Yantra is instead a sophisticated encapsulation of the
most important teachings of classical Jain scriptures. I
hope my dissertation, by discrediting the idea that Jain
yantras are ‘underdeveloped’, will invite further studies
of the many uniquely Jain yantras.

Ellen Gough MA, SOAS Department of the Study of Re-
ligions, now at Yale, was holder of the 2007 Jain Spirit
Fellowship in Jaina Studies at SOAS. Her work on the
Rsimandala Yantra was awarded the 10J sponsored
Centre of Jaina Studies Dissertation Prize 2008.
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Digambar Bhakti in Nineteenth-Century Jaipur

John E. Cort

he seventeenth through nineteenth centuries saw a vi-

brant profusion of vernacular religious poetry in the
north Indian urban centers of the Digambar Jains. More
accurately, because it was all meant to be sung, we should
call it hymnody. Starting from the time of Banarsidas
(1586-1643), every generation saw a significant number
of men gathering in circles known as gosthis (assem-
blies), Sailrs (literary styles), mandalts (circles) and, in a
term that seems specific to Jaipur, sahelrs (friends). They
listened to sermons and lectures by local and visiting in-
tellectuals. They studied classics of Digambar philosoph-
ical and devotional literature, and translated them from
Sanskrit, Prakrit and Apabhrams$a into the vernacular.
They also composed and sang bhajans or pads (songs)
in the vernacular. While many of the songs demonstrate
the privileged position of Braj in the literary culture of
late-medieval urban north India, they also give evidence
to the ways that literary language was highly localized, as
one finds strong elements of Avadht, Bundéli, Dhundhart
and KharT Bolf, according to where the poet lived. The
pads show a deep familiarity with all the contemporary
genres of poetic composition; the Digambar poets were
enthusiastic participants in the full range of late-medieval
vernacular literary culture.

One of the last of the poets of the first rank in this
stream was Budhjan. We have specific dates for neither
his birth nor death. The date for his earliest composi-
tion is VS 1835 (1778 CE), and the latest is VS 1895
(1838 CE). Assuming that he was at least fifteen years
old when he wrote his first text, scholars estimate that his
dates were roughly 1763-1838 CE. He lived in Jaipur, and
was born in the Baj lineage of the Khandelval caste. His
given name was Birdhicand, although he was more gen-
erally known as Badhicand or Bhadicand, and he adopted
Budhjan as his pen name. We also know the names of
three generations of his patrilineal ancestors: his father
was Nihalcand, his grandfather Paranmal, and his great-
grandfather Sobhacand. His ancestors came from the old
Kachhwaha capital of Amer, and had lived for a while in
Sanganer before Paranmal settled in Jaipur.!

In VS 1864 (1807 CE) Budhjan built a temple to Can-
draprabh, the eighth Jina, in Jaipur. It is still known after
him as the Budhcandjt Baj temple.? It is one of six tem-
ples in Jaipur that belong to the Guman Panth. This Panth
emerged out of the Digambar Terapanth under the leader-
ship of Gumaniram, son of the famous Jaipur Terapanth
intellectual Todarmal, in the latter part of the eighteenth
century. It is not strictly speaking a separate Digambar
sect, but more a style of Terapanth religiosity that places
greater emphasis than the rest of the Terapanth on a strict
adherence to ahimsa (non-harm) in all ritual practices, as

1 Information on Budhjan’s life and literature comes from Sastri 1986
and T. Jain 2006:xxiii-xxVi.
2 Nyaytirth 1990: 60f.

Main altar of Digambara temple Budhacand;jt Baj, Jaipur.
Author’s photograph, March 2008.

well as eschewing the worship of unliberated deities such
as Ksetrapal and goddesses. It is therefore also known
as the suddha amnay (“pure tradition”) of the Terapanth.
Guman Panth temples are found mostly in the Jaipur re-
gion. The Panth does not differ from either the rest of the
Terapanth, or the Digambar Bisapanth, on most matters
of theology and devotion to the Jinas. There is nothing in
Budhjan’s pads that would identify him as belonging to
the Guman Panth, and they are sung by Digambar Jains
of all affiliations. The situation here is similar to that in
Protestant Christianity, in which hymns from authors in a
range of denominations are found in the hymnals of most
denominations.

Budhjan was a prolific author. He wrote many philo-
sophical, devotional and ritual texts. More than two doz-
en of these were gathered into his Budhjan Vilas (“The
Sport of Budhjan™). The use of the term vilds for such a
collection was common in late-medieval and early-mod-
ern North India; Milcand Jain Sastri lists thirty-two of
them from the sixteenth through nineteenth centuries.>
Another genre to which he contributed is the set of 700
verses, known as the Sattasar. His Budhjan Sattasar,
which he completed in VS 1876 (1819 CE) is a collec-
tion of 702 Hindi couplets (doha) on religious topics
and worldly wisdom (ni#i). He was a prolific transla-

3 Sastri 1986:42.
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tor as well, from Sanskrit, Prakrit and Apabhrams$a; he
translated Umasvati’s Tattvartha Sitra, Kundakunda’s
Paricastikayasara, Yogindu’s Yogasara, Raidht’s Sam-
mata Bhavana, and Sakalakirti’s Varddhamana Purana
Siicanika into Hindi. Among his compositions are more
than two-hundred-fifty hymns (pads). He is one of the
most beloved of all Digambar hymnists in Jaipur, in part
due to the engaging clarity and beauty of his writing, but
also in part due to the fact that his language is largely
the local Dhundhari, and so is more easily understood
by Jaipuris than the language of some of the other late
medieval and early modern hymnists. Budhjan’s pads are
all intended to be sung. Most of them designate the rag or
musical mode in which it is to be sung, and in some cases
also the tal or beat.

As seen on the following pages, I have selected here
four of his more popular pads for preliminary transla-
tion. These represent two of the many genres in which he
wrote and which were shared with the larger vernacular
literary culture of the time. Three of them are poems of
petition. The usual term for this genre is vinaya or vinati,
although in these particular pads Budhjan uses the syno-
nym araj.* The first of these, known simply as “Budhjan
Vinati” or “Budhjan’s Petition,” is found in many North
Indian Digambar hymnals, and in most of them is one of
the very first hymns. In some hymnals the poem is given
an alternate title, “DarSan Path,” or “Viewing Recita-
tion,” indicating that it is to be sung when one first enters
a temple and receives darsan of the sacred Jina icon. In
a vinati poem the author acknowledges his own helpless-
ness, and so petitions the Lord to respond in a graceful
manner to his worthless petitioner. This is an appropriate
devotional sentiment with which to enter a temple, take
darsan of the icon, and begin one’s worship of it. Budh-
jan begins his poem by proclaiming “I am impure,” and
that he has therefore come to the feet of the Lord—the
Jina—for shelter (§aran). He has lost any sense of who
he really is, and so instead of seeking to purify his soul
he has pursued external, material and bodily illusions. He
has also sought refuge with the gods of other religions,
rather than with the true God, the Jina. But due to past
karma he had the good fortune to be born in a Jain fam-
ily, and so had the opportunity to take the sacred sight
(daras, darsan) of the Jina icon in the temple. He is now
able to bow in humble submission to the feet of the Lord.
He concludes the poem by asking not for great rewards
and pleasures in either this life or the next, but simply to
be allowed to continue to serve his Lord with devotion
(bhakti) in future life after future life.

Two of these poems are in the form called prabhatr,
indicating that they are to be sung at dawn, and so are
in a slow, meditative mode.5 (Poem #3 represents both
genres.) They describe faithful Jains rising early in the

4 See Allchin 1966, and Hawley 2005: chs.12 and 16 on the genre of
the petition.

5 See Mallison 1986 for an extended analysis of the dawn poems by
the sixteenth-century Gujarati Hindu poet Narasimha Maheta. Also of
relevance to Budhjan’s use of this genre is the sixteen-verse Sanskrit
Suprabhata Stotra (“Dawn Hymn”) recited by mendicants as part

of their daily recitative practice (nitya path) (Kulbhusanmatimata
1982:6-8).
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morning, bathing, donning their pure piija clothes, and
bringing the requisite offerings to the temple to worship
the icon of the Jina. They take sight of and worship the
icon, listen to a sermon, and in other appropriate ways
“get rid of sin (asubh) / [and] build up merit (punya) / as
sleep leaves their eyes.”

This introduction to Budhjan is part of a larger project
to map the place of bhakti in Jain history.® As part of
that project I conducted four months of fieldwork on the
performance of Digambar bhakti in Jaipur from Decem-
ber 2007 through March 2008. Funding for fieldwork
was provided by a Senior Short-Term Fellowship from
the American Institute of Indian Studies. I thank Dr.
K. C. Sogani of Jaipur for his extensive support of this
project.

6 See Cort 2003 for translations from Dyanatray (1676-1726), an
earlier poet in the same North Indian Digambar devotional tradition as
Budhjan, who lived in Agra and Delhi.
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Budhjan’s Pads (Selection)

John E. Cort, Translator
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1. Budhjan’s Petition
(“prabhu patit pavan”; T. Jain #251, pp. 310-12)

lord  purifier of the fallen
i am impure
i’ve come to your feet  for shelter sir
i gaze on your glory
master
cut life & death  sir

i did not know you
i believed in others
all manner of various gods  sir
due to this “wisdom”
i did not know my self
i counted only wandering  kind sir

in this fearsome forest of birth
hostile karma
stole my wealth of knowledge
i forgot my desire for you
i’ve fallen
iturned firmly  in undesirable states

it’s a fortunate hour
it’s a fortunate day
my birth is fortunate
now my good chance has arisen
i’ve received the sight
of the lord

the naked form  of the dispassionate
is beautiful
gazing intently  on the tip of his nose
the accompanying miracles are resplendent
you are joined with endless virtue
destroying  like a million beautiful suns

the darkness  of my wrong faith
is destroyed
the sun  of my soul has arisen
my heart is gladdened
like a pauper
who finds a wishing stone

i join my hands
bow my head
venerate your feet  sir
best of all  lord of the three worlds
jina  saved & savior
listen sir:

i ask for nothing more
not a home in heaven
nor to be king of men  sir
budh asks only this
to do your devotion  in birth after birth
please grant this  lord of liberation  sir

2. Rag Dhanasarf, in a slow Titala
(“prabhu thanstum araj hamart ho”; T. Jain #43, p. 49)

lord
this is my request
of you:
in this world
no one looks after me
only you are kind

illusion has stuck to me
i cannot vomit it
illusion gives me great pain
i danced this way & that
in the forest of birth
you know all this

lord
this is my request . . .

your glory is unapproachable
unfathomable
my mind is incapable in any way
i join my hands
& bow at your feet
prevent my coming & going

lord
this is my request . . .

41



CoJS Newsletter - March 2009 . Issue 4

3. A Petition at Dawn
(“kinkar araj karat jin sahib”; T. Jain #20, pp. 24-25)

this servant petitions you
jina  master
look in my direction

uplifter of the fallen
ocean of mercy for the oppressed
i’ve heard about your kindness
consider your great fame
you don’t give a thought
to my vices

this servant petitions you . . .

now the wise men
demonstrate clearly
they’re tangled in sectarian wrangling
i’ve not met one
who holds the great vows
how can I prevent faults

this servant petitions you . . .

my eyes have beheld
your beauty
1 have heard your scripture
so why hasn’t my confusion
gone away
get rid of this fault

this servant petitions you . . .

i keep speaking
of millions of things this & that
this is my meaning
as long as budhjan
is in rebirth
please grant him shelter & support

this servant petitions you . . .
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4. A Song at Dawn
(“pratah bhayo sab bhavijan milikai”; T. Jain #44, pp. 50-51)

it is dawn
all the faithful have gathered
come to worship  the excellent jina
they get rid of sin
build up merit
as sleep leaves their eyes

they’ve washed their bodies
& donned splendid clothes
they bring water & the rest  fortunate one
they are pleased at the sight
of the dispassionate beauty
they sing his virtues  as found in scripture

itis dawn. ..

listen to the scripture
recite the jina’s lesson
austerity & equanimity are born
faith is fortunate
in god guru & scripture
take joy in the seven verities

itis dawn . . .

have mercy in your heart
for people in pain
give the four kinds of charity
renounce passion & aversion
sing of your own true state
budhjan says  you’ll reach the state
of liberation

itis dawn. ..



Forthcoming Jaina Art Exhibition:
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The Victorious Ones: Jain Images of Perfection

Robert J. Del Bonta

Jaina art is included in many exhibitions of Indian art,
particularly exhibits of painting. But it is extremely
rare to have an exhibition that concentrates exclusively
on Jainism, and the forthcoming exhibition at the Rubin
Museum of Art in New York City will do just that. Or-
ganized by Phyllis Granoff, Victorious Ones: Jain Images
of Perfection, will be on display from 18 September 2009
to 15 February 2010. There seems to have never been a
major exhibition of Jaina art in India, perhaps since these
works are objects of worship functioning in the every-
day life of the Jaina community. By taking them out of
their devotional context, the exhibition let’s us appreciate
them for their religious significance and aesthetic quali-
ties at the same time.

To date only a few exhibitions of Jaina art have had
accompanying catalogues. The most important, which
exhibited the broadest range of material, was The Peace-
ful Liberators, Jain Art from India (1994) first seen in
Los Angeles before it travelled to a few cities in the Unit-
ed States and then to the Victoria and Albert Museum
in London. The next important exhibition was Steps to
Liberation: 2,500 Years of Jain Art and Religion (2000)
mounted in Antwerp. A third, with a published pamphlet,
was an exhibit displayed at the New York Public Library
during the US Festival of India in 1986. There have
also been other small exhibitions. I curated two in San
Francisco, and currently the Norton Simon Museum in
Pasadena has mounted a small installation: On the En-
lightened Path: Jain Art from India, on view through 13
July 2009. However, none of these have much published
material about them.

The Victorious Ones: Jain Images of Perfection will
have a lavishly illustrated catalogue featuring scholarly
essays by John E. Cort, Paul Dundas, Phyllis Granoff,
Julia Hegewald, Padmanabh S. Jaini, Kim Plofker, Sonya
Quintanilla, and the present author. The exhibition will
offer a mix of objects from northern and southern In-
dia: paintings on paper and cloth and sculptures made
of stone and metal. Rather than repeat the items from the
earlier exhibit from Los Angeles, this show consists of
different material and focuses more particularly on im-
ages of the Jinas. Images of the Jinas exist throughout
the cosmos and many of the works, chosen for their high
aesthetic quality, offer representations meant for ven-
eration in temples or domestic shrines, but also suggest
the endless number of images spread all over the Jaina
universe. The paintings included in the exhibition reflect
a wider variety of styles than usual and offer additional
aspects of Jaina religious art. These include narrative
painting, paintings of cosmographic significance typified
by Figure 1 which shows a diagram of the universe and
the seven levels of the hells, and Figure 2 (see page 23)
which depicts Mount Meru with some of the Jina temples
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Fig.1 The Universe in the Shape of a Person
and the Seven Levels of Hell

Detail of Diagrams of the Universe

Gujarat? dated Samvat 1670 (1613 A.D.)

Ink and opaque watercolor on cloth

Ralph and Catherine Benkaim Collection

33 x 61 inches (83.8 x 155 cm)

on the terraces of that mythical mountain. There are also
devotional images, including an important Digambara
group from Mysore, represented here by Figures 3 and 4
to be described briefly below, and depictions of religious
pilgrimage sites: Figure 5 depicts a group of temples of
the five principle Jinas on the first page of a work prais-
ing the important pilgrimage site Sarruiijaya. A number
of large cosmographs are also included in the show de-
picting the Adhar-dvipa, the two and a half continents,
the world of man.

Since the Kalpasiitra tells Mahavira’s life at greater
length than that of the other Jinas, narrative paintings in
the exhibition are confined to the telling of his life. The
Kalpasiitra is amply represented by twelve folios, mostly
in the usual Gujarati-Rajasthani style from across northern
India, including some folios from a dispersed Kalpasiitra
from Jaunpur as seen in Figure 6. It depicts the transfer of
the embryo of Mahavira by Harinegamesin.

The Svetambaras believe that Mahavira was con-
ceived by a Brahman lady, Devananda, and that Indra,
called Sakra in the Svetambara tradition, sent the goat-
headed demigod Harinegamesin to transfer his embryo to
the womb of a Ksatriya lady, Queen TriSala. This trans-
fer is not accepted by the Digambaras. In essence it was
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Fig. 3 Worship of the Jina Kunthu

Karnataka, Mysore, ca. 1825-75

Ink, opaque water color, and gold on paper or board.
Dr. Siddharth Bhansali Collection

11 %5 x 13 1 inches (29.2 x 34.3 cm)

necessary for a proper birth, because all of the preceding
Jinas had been born into the princely class. At the same
time it gives Mahavira a sort of dual parentage, belong-
ing to both of the higher castes.

Contrasting with narrative works, other paintings in the
exhibition serve cosmological and devotional purposes,
and multiple Jinas are seen in a folio from a Satruiijaya
Mahatmya (fig. 5), as well as in the Samghayanarayana
(Skt. Samgrahanisitra) folio (fig. 2 on page 23) and a
painting of the Caturvimsati (the twenty-four Jinas) from
Mysore (fig. 4).

While Svetambara illustrated manuscripts are quite
numerous, Digambara ones are rare and although none
are included in the exhibition, other Digambara works
are on exhibit, coming from two distinct traditions. One
is represented by a painting from an important northern
Indian narrative series created at Amber ca.1680, which
concerns the paricakalyanaka (five auspicious events in
the life of a tirthankara) of the first Jina Rsabha. It ap-
peared in last year’s issue of the CoJS Newsletter on page
27. The stories told in that set can be related directly to
Kalpasutra paintings, since on the whole the themes are
shared ones, but the compositional representations of

Fig. 4 Caturvims$ati with Mahavira and Parsva in its center
Karnataka, Mysore, ca. 1825-75

Ink, opaque water color, and gold on paper or board.

Dr. Siddharth Bhansali Collection

19 x 23 inches (48.3 x 58.4 cm)

these events are not necessarily the same. There is a pau-
city of available examples for such an exhibition and the
most impressive Digambara manuscripts are in Indian
temple collections. An essay on Digambara narrative of
southern India, which will flesh out some of these differ-
ences, will be included in the catalogue.

The other Digambara tradition is represented by a
group of five paintings from Karndtaka dating from the
nineteenth century (figs. 3 and 4). Rather than illustrate a
narrative, the main purpose here is iconic. Similar devo-
tional images are found in great abundance in northern In-
dia as well. The three central figures at the top of Figure 3
are labeled in Kannada as Kunthu Tirtharnkara, the seven-
teenth Jina, and he is flanked by his parents Srikantadevt
and Surasenaraja. Although unlabeled, his attendant
Sasanadevatas Gandharva and Vijaya are seen below on
either side of a Digambara monk holding a broom, and
facing a lay devotee. In turn the central groups are each
flanked by a pair of figures, god-like crowned figures at
the top, and a lay couple at the bottom. These are perhaps
a suggestion of the couple that commissioned the work.
The depiction of all twenty-four Jinas together (fig. 4),
a caturvimsati pata or cauvisT is quite commonly found



in both painting and sculpture. Mahavira, the principal
figure at the centre standing in the kayotsarga pose for
meditation, is labeled as Vardhamana, his given name.
Pars$va is in the panel below Mahavira and the goddess at
the bottom is SarasvatT flanked by two female cauri bear-
ers. The other twenty-two Jinas are placed in order read-
ing clockwise from Rsabha at the bottom left to Nemi at
the bottom right. Only recently have representatives of
the Digambara Jain tradition from the south been appear-
ing in the art market. Most come from important centres
in Karnataka, primarily Mysore and Sravanabelgola.

Much of the sculpture in the show can be labeled as Di-
gambara as well, although the actual distinction between
sects is a later one; the Jinas in the earlier material are
all naked, but not exclusively Digambara. A highlight of
the Svetambara tradition is a seated bronze image of the
twenty-third Jina Par§va (fig. 7) from the site of Akota,
ancient Ankottaka, located west of the city of Vadodara
(Baroda) in the western Indian state of Gujarat. Akota is
the site where the most famous hoard of Jain bronzes was
identified by U. P. Shah in 1951. Par§va is identifiable
by the snake hood behind him, and the surviving figure
on Par§va’s right is the yaksa Sarvanubhuti, who is said
to hold a citron in his right hand and a bag of money in
his left, though these objects are here somewhat indis-
tinct. The figure in the Mysore painting (fig. 4) flanking
Mahavira is the same yaksa, who goes by a variety of
names. Along the bottom of the sculpture are the navag-
raha or nine planets.

A highlight for Digambara sculpture in the exhibition
is a Rsabha now in the Yale University Art Gallery (fig.
8). He sits in meditation and is identifiable by the pair
of bulls on the pedestal and his flowing locks of hair.
Rsabha is the only Jina shown with hair. Several reasons
for this are given in the various versions of his life writ-
ten by the two sects.

The entire exhibition will include some thirty sculp-
tures and almost forty paintings. Along with the informed
essays, the carefully chosen beautiful objects, which con-
centrate on the images of the Jinas and their placement
throughout the cosmos, will add considerably to an un-
derstanding of Jaina art from throughout India.
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Fig. 5 Five Jinas

Folio 1 (verso) from a Satruiijaya mahdatmya loose-leaf manuscript
Rajasthan, Jaipur(?), ca. 1750

Ink, opaque watercolor, and gold on paper

Private Collection

4 5/8 x 10 % inches (11.6 x 27.2 cm)

Fig. 6 The Transfer of the Embryo

Folio 13 (recto) detail from a Kalpasiitra loose-leaf
manuscript

Western Indian Style, Uttar Prades, Jaunpur, ca. 1465
Ink, opaque watercolor, and gold on paper
Ralph and Catherine Benkaim Collection
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Fig. 7 Seated Pars$va Fig. 8 Rsabha

Akota, Gujarat, India Possibly Tetrawan, Patna District, Bihar

7th century Late 7th Century

Bronze Black chlorite stone

Dr. Siddharth Bhansali Yale University Art Gallery

Collection (Purchased with a gift from Steve M. Kossak)
81/8x6%x3in 2000.36.1

26 x 16x 5 inches (66 x 40.6 x 12.7 cm)

Forthcoming Exhibition
Peaceful Conquerors: Jain Manuscript Painting
Metropolitan Museum of Art, New York
September 10, 2009—March 21, 2010

he art of the book in medieval India is closely associated with the Jain religious community, and illustrated

palm-leaf manuscripts survive from around the 10th century, while those on paper appear after the 12th, when
paper was introduced from Iran. The use of paper permitted larger compositions and a greater variety of decorative
devices and borders. Significantly, however, the format of the palm-leaf manuscript was retained. By the end of
the 14th century, deluxe manuscripts were produced on paper, brilliantly adorned with gold, silver, crimson, and a
rich ultramarine derived from imported lapis lazuli. The patrons of the works were mainly Svetambara Jains, who
considered the commissioning of illustrated books and their donation to Jain temple libraries to be an important
merit-making activity. A selection of these exquisite manuscripts will be on view, along with bronzes sculptures of
Jinas and a ceremonial painted textile.(John Guy)

f Fig. 1
.!{altﬂﬂtgii: : kg . i The Fourteen Auspicious Dreams of the
.H.u‘,':ﬂ,g:..i' I Gl : Jina’s Mother: Page from a Dispersed Jain

Kalpasiitra (Book of Rituals), ca. 1465
India, Uttar Pradesh, Jaunpur

Ink, opaque watercolor, and gold on paper
Purchase, Cynthia Hazen Polsky Gift, 1992
1992.359

Please visit the MMA website: www.metmuseum.org
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VICTORIA & ALBERT MUSEUM
JAIN ART FUND
Research and Travel Grants

The Victoria and Albert Museum Jain Art Fund
was created as a result of the exhibition ‘The
Peaceful Liberators: Jain Art from India’ (1994-
96), jointly organised by the Los Angeles County
Museum of Art and the Victoria and Albert Mu-
seum.

The V&A Jain Art Fund, in association with the
Nehru Trust for the Indian Collections at the V&A,
is offering a series of research and travel grants, to
be administered under the auspices of the Nehru
Trust, New Delhi.

The Jain Art Fund grants will support study, re-
search or training in the field of Jain cultural, his-
torical and art historical studies. They will support
both Indian-based scholars and museum curators
spending time in the UK, and UK-based scholars
and curators visiting India for study and research
purposes.

One scholarship is offered in each of the follow-
ing categories (requirements and conditions as per
Nehru Trust Awards).

1. UK Visiting Fellowship

For up to 3 months UK based research (maximum
grant £3800).

2. UK Travel Awards

For 2 short study trip awards to the UK (maxi-
mum grant £1000).

3. India Travel Awards

For UK based researchers and curators (maximum
grant £1000, possibly 2 grants of £500).

4. Small Study and Research Grants (India)
Maximum grant Rs. 15,000/-

The deadline for applications is normally 31 Janu-
ary for awards beginning in April of the same
year.

To lodge an application please contact:

The Secretary

Nehru Trust for the Collections

at the Victoria & Albert Museaum

c/o Nehru Trust for Cambridge Univer-
sity

Teen Murti House

Teen Murti Marg

New Delhi 110 011

India

For details please see the website:

www.nticva.org

Certificate in Jaina Studies
at

SOAS

Jain courses are open to members of the pub-
lic who can participate as 'occasional' or 'cer-
tificate' students. The SOAS certificate in Jaina
Studies is a one-year program recognised by
the University of London. It can be taken in one
year, or part-time over two or three years. The
certificate comprises four courses, including
Jainism at the undergraduate level. Students
can combine courses according to their indi-
vidual interests.

The certificate is of particular value for individu-
als with an interest in Jainism who are not yet
in the university system, who do not have previ-
ous university qualification, or who do not have
the time to pursue a regular university degree.
It provides an opportunity to study Jainism at an
academic level and is flexible to meet diverse
personal needs and interests.

For information please contact:
jainastudies@soas.ac.uk

Mahavira Suamf at Madhuban, India  (Photo: Peter Fliigel)
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Jain eLibrary

Pravin K. Shah

With the aim to protect, preserve, and disseminate
ancient and contemporary Jaina literature, the Ed-
ucation Committee of the Federation of JAINA, North
America, has launched a Jaina eLibrary project. Under
this project Jaina literature has been converted electroni-
cally into eBooks (pdf files) and made available via the
website to readers who are interested in Jaina religion
and its philosophy.

The idea for this project was inspired by a comment
made by Professor Nalini Balbir during the Parliament
of World Religions conference in Chicago in 1993. Pro-
fessor Balbir indicated that if Jaina literature was made
easily accessible then many students in the western world
might be interested in Jainism to their advance study. It
was not possible to create the eLibrary at that time but
today it has became possible with the development of the
World Wide Web, Internet, and email.

Books for the eLibrary are identified in consultation
with academics and learned monks of various Jaina sects.
If the book is copyrighted material, we obtain permission
from the author and/ or publisher. Then we contact vari-
ous libraries for the availability of the books, acquire the
books and deliver them to the scanning company.

The scanning company is required to do a complete
job of high resolution scanning, cleaning, creation of
eBook pdf files, uploading the pdf file to website, updat-
ing the master database and quality control. We really had
to work very hard to establish a system whereby a scan-
ning company in India could easily acquire the books
needed for the project. Several Jain monks and Acharyas
and some community leaders cooperated on this project.
Since the website is totally non-commercial, we were
able to establish proper trust and confidence with several
institutes to support this activity.

The website was established at the end of December
2008, and the result has been very positive and encourag-
ing. Jaina scholars and community leaders of different
Jain sects seem to have appreciated our effort. Several
academic scholars have sent us notes of appreciation
and suggestions for future additions. In its first month,

Over 4,000 books are housed at the Jain eLibrary Headquarters,
namely the author's basement.
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January 2009, 1,048 different people visited, and the to-
tal number of visits was 1,348 (1.28 visits/visitor). 400
people stayed more than 15 minutes and 51 people have
spent more than one hour. 11.59 GB of information has
been downloaded by visitors, which is more than 50% of
our total database.

In the next five years we hope to convert 5,000 to 7,000
ancient and contemporary Jain texts into eBooks and
make them available on the website. We plan to establish
a separate database of Jain articles written in Hindi and
Gujarati that are published in various journals but not in
books. Finally, we intend to enhance our search engine so
that scholars and other interested parties can more easily
access the material they need. It has been our hope to put
a system in place that can provide Jain literature freely to
anyone desiring to study Jainism.

Please visit the website at:
www.jaineLibrary.org

Pravin K. Shah is Chair of the Education Committee for
the Federation of Jain Associations in North America. An
electrical engineer by profession, he retired from IBM in
2002 after 34 years of service. During the past 8 years
the Education committee has prepared and published 12
books for Jain Sunday Schools in North America, now
serving 3,700 students.



Jaina Studies Series

Series editor: Peter Fliigel
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School of Oriental and African Studies,
University of London

Jaina Studies have become an accepted part of the Study
of Religion. This series provides a medium for regular
scholarly exchange across disciplinary boundaries. It will
include edited volumes and monographs on Jainism and
the Jains.

Volume One: Studies in Jaina History and Culture: Dis-
putes and Dialogues, edited by Peter Fliigel (SOAS).

This book breaks new ground by investigating the doc-
trinal differences and debates amongst the Jains rather
than presenting Jainism as a seamless whole whose doc-
trinal core has remained virtually unchanged throughout
its long history. The focus of the book is the discourse
concerning orthodoxy and heresy in the Jaina tradition,
the question of omniscience and Jaina logic, role models
for women and female identity, Jaina schools and sects,
religious property, law and ethics. The internal diversity
of the Jaina tradition and Jain techniques of living with
diversity are explored from an interdisciplinary point of
view by fifteen leading scholars in Jaina studies. The
contributors focus on the principal social units of the tra-
dition: the schools, movements, sects and orders, rather
than Jain religious culture in abstract. This book provides
a representative snapshot of the current state of Jaina
studies that will interest students and academics involved
in the study of religion or South Asian cultures.

Contents

Part 1: Orthodoxy and Heresy 1. Adda or the Oldest Ex-
tant Dispute between Jains and Heretics (Styagada 2,6),
William Bollée 2. The Later Fortunes of Jamali, Paul
Dundas 3. The Dating of the Jaina Councils: Do Scholar-
ly Presentations Reflect the Traditional Sources? Royce
Wiles Part 2: The Question of Omniscience and Jaina
Logic 4. The Jain-Mimamsa Debate on Omniscience,
Olle Qvarnstrém 5. Why must there be an Omniscient in
Jainism? Sin Fujinaga 6. Implications of the Buddhist-
Jaina Dispute over the Fallacious Example in Nyaya-
Bindu and Nyayavatara-Vivrti, Piotr Balcerowicz Part 3:
Role Models for Women and Female Identity 7. Restric-
tions and Protection: Female Jain Renouncers, Sherry
E. Fohr 8. Thinking Collectively about Jain Satis: The
Uses of Jain SatT Name Lists, Whitney Kelting 9. Re-
ligious Practice and the Creation of Personhood among
Svetambar Martipajak Jain Women in Jaipur, Josephine
Reynell Part 4: Sectarian Movements 10. Rethinking
Religious Authority: A Perspective on the Followers of
Srimad Rajacandra, Emma Salter 11. A Fifteenth Cen-
tury Digambar Mystic and his Contemporary Followers:
Taran Taran Svami and the Taran Svami Panth, John E.
Cort 12. Demographic Trends in Jaina Monasticism, Pe-
ter Fliigel Part 5: Property, Law and Ethics 13. Architec-
tural, Sculptural and Religious Change: A New Inter-

JUTLEDGE ADVANCES
“IN JAINA STUDIES
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pretation of the Jaina Temples at Khajuraho, Julia A. B.
Hegewald 14. Jaina Law as an Unofficial Legal System,
Werner Menski 15. Ahimsa and Compassion in Jainism,
Kristi L. Wiley Index March 2006: 234x156: 512pp Hb:
0-415-36099-4

Volume Two: History, Scripture and Controversy in a
Medieval Jain Sect, Paul Dundas, University of Edin-
burgh.

The subject of this fine book is the history and intellec-
tual activity of the medieval Svetambara Jain disciplinary
order, the Tapa Gaccha. The overall theme of this book
is the consolidation from the thirteenth century by the
Tapa Gaccha of its identity as the dominant Svetambara
Jain disciplinary order. Thanks to the author’s excep-
tional knowledge of the field, the topic is shown in prac-
tice to be central to our understanding of many of the
key questions scholars have been asking about the his-
tory and development, not just of Jainism, but of South
Asian religious traditions in general, including the way
in which traditions establish and maintain their authority
in relation to texts, the relationship between text, com-
mentary and tradition, attitudes to female religiosity, and
tensions both within and between sects. December 2006:
234x156: 256pp Hb: 0-415-37611-4: £65.00

Paul Dundas is Senior Lecturer in Sanskrit at the Uni-
versity of Edinburgh, Scotland. His previous book, The
Jains, is also available from Routledge.
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Supporting
Jaina Studies at SOAS

Jaina Studies at SOAS aims to promote understanding of Jainism worldwide. The Centre of Jaina Studies at SOAS is the only one of its kind
outside India, and provides vitally important research and teaching in Jainism and the Jain tradition. Support is essential to ensure that the
activities of the Centre continue. Without sponsorship it would be impossible to sustain the range of its public activities and to make them
freely available to everyone.

If you would like to be involved in supporting the activities of the Centre, you can contribute via the Centre’s website: www.soas.ac.uk/jaina-
studies. As SOAS is a registered charity, we can make your donations go further through the Gift Aid Scheme.

A commitment to an annual contribution or one-off donations will contribute towards the running costs and programmes of the Centre, and
ensure the work of the Centre of Jaina Studies continues to thrive at SOAS. Friends who support Jaina Studies at SOAS in this way receive
the annual Centre of Jaina Studies Newsletter and up to date information through the E-mail Lists of the Centre. The names of sponsors,
or names of those in whose memory their gift is made, are published on the Website of the Centre. Sponsors are automatically entitled to
participate in all events organised by the Centre, and will receive an invitation to a special annual recognition event.

Please Contact:

Centre of Jaina Studies
jainstudies@soas.ac.uk

http://www.soas.ac.uk/jainastudies SG l 5

Unibreralty of London
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INTERNATIONAL JOURNAL OF JAINA STUDIES
Now available in print

INTERNATIONAL JOURNAL
OF
JAINA STUDIES

Volume 1-3
2005-2007

Hindi Granth Karyalay

CONTENTS

PETER FLUGEL
The Invention of Jainism: A Short History of Jaina Studies

WILLEM B. BOLLEE
Review of Acharya Kundkund Barasa Anuvekkha

KORNELIUS KRUMPELMANN
The Sthanangasitra: An Encyclopaedic Text of the Svetambara
Canon

PETER FLUGEL
Jaina Philosophy and Religion (A Review Article)

WILLIAM J. JOHNSON
Are Jaina Ethics Really Universal?

WILLEM B. BOLLEE
Subject Index of the Inventory of the Stories in N. Balbir’s
AvaSyaka Studien

WILLEM B. BOLLEE

A Note on the Pasa Tradition in the Universal History of the
Digambaras and Svetdmbaras (Gunabhadra, Mahapurana,
Utt. 73)

JEAN-PIERRE OSIER
Blind Faith According to the Jainas: The Yama Case

PETER FLUGEL
A Short History of Jaina Law

FUJINAGA SIN
Digambara Attitudes to the Svetambara Canon

DIWAKAR ACHARYA
The Original Panhavayarana / Pra§navyakarana Discovered

Centre of Jaina Studies
School of Oriental and African Studies

University of London

Editor:
Peter Fliigel

Editorial Advisory Board:

Mark Allon

Lawrence A. Babb
Nalini Balbir

Piotr Balcerowicz
Bansidhar B. Bhatt
Willem B. Bollée
Johannes Bronkhorst
Frank van den Bossche
Christine Chojnacki
John E. Cort

Eva De Clerq

Paul Dundas
Christoph Emmrich
Anna Aurelia Esposito
Sin Fujinaga

Phyllis Granoff

Submissions:

Julia Hegewald
Padmanabh S. Jaini
William J. Johnson
Whitney M. Kelting
Kornelius Kriimpelmann
James Laidlaw
Padmanabhaiah Nagarajaiah
Olle Qvarnstrom
Josephine Reynell

Maria Schetelich

Renate S6hnen-Thieme
Jayandra Soni

Royce Wiles

Kristi L. Wiley

Clifford R. Wright
Robert Zydenbos

Manuscripts should be submitted to the editor
via e-mail attachment: ijjs@soas.ac.uk

Style conventions are specified on the internet pages of
the IJJS: www.soas.ac.uk/ijjs

Subscriptions:

Subscriptions and orders for the IJJS should be sent to

the publisher:
HINDI GRANTH KARYALAY
Publishers Since 1912
9 Hirabaug C P Tank
Mumbai 400004 INDIA

Phone: 0091 (022) 23826739, 20356659
E-mail: manishymodi@gmail.com
Web: http://www.hindibooks.8m.com

©2007 by The Editor, International Journal of Jaina
Studies, All rights reserved
ISBN 978-81-88769-36-0
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International Journal of Jaina Studies
(Online)

ISSN: 1748-1074

Published by the
Centre of Jaina Studies
SOAS

About the 1JJS

The Centre of Jaina Studies
at SOAS established the
International Journal of Jaina Studies (Online) to fa-
cilitate academic communication. The main objective of
the journal is to publish research papers, monographs,
and reviews in the field of Jaina Studies in a form that
makes them quickly and easily accessible to the interna-
tional academic community, and to the general public.
The journal draws on the research and the symposia con-
ducted at the Centre of Jaina Studies at the University of
London and on the global network of Jaina scholarship.
The opinions expressed in the journal are those of the
authors, and do not represent the views of the School of
Oriental and African Studies or the Editors, unless other-
wise indicated.

The International Journal of Jaina Studies is a publica-
tion of the Centre of Jaina Studies at the School of Ori-
ental and African Studies of the University of London. It
is available in two different forms: online at: www.soas.
ac.uk/ijjs and in print by Hindi Granth Karyalay. Articles
published online should be cited: International Journal
of Jaina Studies (Online), and articles published in print:
International Journal of Jaina Studies.

http://www.soas.ac.uk/ijjs/index.html

Digital Resources in Jaina Studies
at SOAS

The Centre of Jaina Studies has taken the first steps to-
wards the open access publication of rare resources in
digital form on its Website. These include journals and
manuscripts. Materials acquired by the AHRB Funded
Project on Jaina Law are in the form of digital images
of manuscripts and printed texts.To make these materials
publicly available, a section for Digital Jaina Resources
was set up on the Centre website:

http://www.soas.ac.uk/jainastudies

International Journal of Jaina Studies
(Online)

ISSN: 1748-1074

Published by the
Centre of Jaina Studies
SOAS

Recent Articles:

International Journal of Jaina Studies (Online)
Vol. 4, No. 1 (2008) 1-11

WORLDS IN CONFLICT THE COSMO-
POLITAN VISION OF YASOVIJAYA GANI
Jonardon Ganeri

International Journal of Jaina Studies (Online)
Vol. 4, No. 2 (2008) 1-65

ON THE UNINTENDED INFLUENCE OF
JAINISM ON THE DEVELOPMENT

OF CASTE IN POST-CLASSICAL TAMIL
SOCIETY

Sudalaimuthu Palaniappan

International Journal of Jaina Studies (Online)
Vol. 4, No. 3 (2008) 1-53

GLOSSARY OF ROBERT WILLIAMS,
JAINA YOGA

Willem B. Bollée

International Journal of Jaina Studies (Online)
Vol. 5, No. 1 (2009) 1-33

AN EPITOME OF MEDIEVAL
SVETAMBARA JAIN LITERARY
CULTURE: A REVIEW AND STUDY OF
JINARATNASURISURI’S LILAVATISARA
John E. Cort

International Journal of Jaina Studies (Online)
Vol. 5, No. 2 (2009) 1-30

INDIAN INFLUENCE ON MANI
RECONSIDERED

THE CASE OF JAINISM

Max Deeg & Iain Gardner
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Prakrit Summer School 2009
in Wiirzburg

he Prakrit Summer School held in 2007 in Fin-

land will make a reappearance this year. This year
the venue is moved to the University of Wiirzburg in
Bavaria, Germany. The course is mainly designed for
the students of Sanskrit who show interest in Jain and
Prakrit studies, but have no possibility for tuition on
Prakrits at their home university. The two-week ses-
sion will again be focused on post-canonical Jain epic
and narrative literature. No previous studies of Prakrit
are necessary, but a good knowledge of Sanskrit is
a prerequisite. The teaching language will be Eng-
lish. If necessary, the students can get course certifi-
cates based on the European Credit Transfer System
(ECTS).

The 2nd Prakrit Summer School is planned to be
held from August 17 to 28, 2009. The participants
will be introduced to the field of Prakrit in general and
the grammar of Jaina-MaharastrT in particular. The
plan is to start the reading of text passages from the
Vasudevahindi and Paiimacariya immediately after a
two-day introduction to the grammar. The passages
selected for reading are supplied with a glossary. The
principal reference grammar for the course is A Refer-
ence Manual of Middle Prakrit Grammar by Frank
van den Bossche (Gent 1999). A selection of pre-
readings on Prakrit languages and Jain epic and nar-
rative literature will be distributed to the participants
well before August. A small payment for the material
costs will be collected, but there is no course fee. The
organizers can help the participants to get a reason-
ably priced accommodation for two weeks.

The leading idea of the Prakrit Summer School is
to get together a group of enthusiastic people for the
study of Jain Prakrit texts in an informal atmosphere.

Teachers:

Dr Eva De Clercq, University of Ghent / Wiirzburg
Dr Anna Aurelia Esposito, University of Wiirzburg
Dr Petteri Koskikallio

For further details, as well as memories from the 1st
PSS, please see:
http://www.indologie.uni-wuerzburg.de/prakrit_sum-
mer_school/

For further information / brief free-form applications,
please contact Petteri Koskikallio:
pkoskikallio@gmail.com

Prakrit Course
at SOAS

SOAS

Urdenriity of Lorden

At SOAS, reearch on Prakrit has been

a long tradition, with well-known scholars

like Sir Ralph Turner, John Brough, Robert Williams and
Padmanabh Jaini. We are pleased to continue this tradition
with two new half-unit courses in Prakrit.

The first of the new half-unit courses will provide an
introduction to the linguistic structure of Prakrit, comple-
mented with some basic grammar exercises. This will be
accompanied by the study of extracts from the Jain narra-
tive text Manipaticarita, which comprises verses in both the
classical Maharashtri and old Magadhi dialects of Prakrit.
This introductory course will be conducted in roman trans-
literation, as used in the more critical and satisfactory edi-
tions of Jain texts. It does not presuppose any knowledge of
a pre-modern Indian language.

The second half-unit course is designed for those who
want to deepen their understanding of Prakrit and to con-
tinue reading Prakrit texts in the original. For students from
a Jain background or with an interest in the religion the
emphasis will be on excerpts from the Jain scriptures and
narrative literature, but a part of the class time will also be
dedicated to other important contributions of Prakrit to clas-
sical Indian culture, such as inscriptions and court poetry.
The course will normally be concerned with material avail-
able in roman transliteration.

Although these courses are examined when taken as part
of a BA or MA degree programme, they may be also use-
ful for research students whose topic is concerned with the
history, culture, or religious development of the times that
produced documents written in Prakrit.

For more information, please contact:
Dr Renate Schnen-Thieme (rs2@soas.ac.uk)

Website: www.soas.ac.uk/southasia/staff/index.html
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Citrakalpasiitra

Jaina Studies Section
World Sanskrit Conference
Kyoto
www.indology.bun.kyoto-u.ac.j14thWSC/
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Undergraduate Essay
Prize
in Jain Studies

A prize of £500 is offered for the best UG essay on
any subject related to Jaina Studies by SOAS students.
The prize is sponsored by the N. K. Sethia Foundation
through the Institute of Jainology.

Applications by letter, accompanied by a short CV
and the essay, should be submitted by e-mail to the
Centre of Jaina Studies at the Department of the Study
of Religions at SOAS, University of London.

jainastudies@soas.ac.uk

The winner of the 2007/08 Undergraduate Essay Prize
in Jain Studies was Alexis Berko: 'Karmic Exploration
of Jain & Ajivika Doctrine.'

http://www.soas.ac.uk/jainastudies

Dissertation Prize in
Jain Studies

A prize of £500 is offered for the best PG disserta-
tion on any subject related to Jaina Studies by SOAS
students. The prize is sponsored by the N. K. Sethia
Foundation through the Institute of Jainology.

Applications by letter, accompanied by a short CV
and the dissertation, should be submitted by e-mail
to the Centre of Jaina Studies at the Department of
the Study of Religions at SOAS, University of Lon-
don.

jainastudies@soas.ac.uk
Ellen Gough was awarded the 2007/08 Dissertation

Prize for her MA dissertation on 'Jaina Tantra, Man-
tra and the Rsimandala Yantra'.

PhD/MPhil in Jainism

SOAS offers two kinds of Research Degrees in the Study
of Jainism.

PhD. This involves at least three years of full-time study,
leading to a thesis of 100,000 words and an oral examina-
tion. The thesis must be an original piece of work and make
a distinct contribution to knowledge of the subject.

MPhil. This entails at least two years' full-time study, lead-
ing to a thesis of 60,000 words and a viva. It should be either
arecord of original research work or a critical discussion of
existing knowledge.

Why choose SOAS?

The Centre of Jaina Studies

The unique activities of the Centre of Jaina Studies provide
an ideal research environment for Jaina Studies and a vi-
brant forum for debate.

The SOAS Library

SOAS has one of the best libraries for Asian and African
Studies, with nearly a million volumes. Students have ac-
cess to other world-class libraries in walking distance, such
as the British Library, which hosts one of the biggest collec-
tions of Jain texts in the world.

Languages and Cultures

SOAS has a uniquely cosmopolitan character. Central to the
School's identity is the study of Asian and African languag-
es and the relationship between language, culture, religion
and society.

Funding

The fees of SOAS are very competitive compared to other
Ivy League universities. The School offers nine Research
Student Fellowships each year. Awards are also available
from funding bodies such as the Arts and Humanities Re-
search Council in the UK.

For further details please contact:
Centre of Jaina Studies

jainstudies @soas.ac.uk
http://www.soas.ac.uk/jainastudies

SOAS

Lirsbrwra 0 1ol L wsmbeoey

SOAS Registry
registrar@soas.ac.uk
020 7898 4321

Download the Prospectus
http://www.soas.ac.uk/researchfiles/researchdegrees.pdf

SOAS JAINA STUDIES MA SCHOLARSHIP 2009

This award is sponsored by Jain Spirit. The total value of this scholarship is £5000, and it is awarded to students
registered at SOAS for an MA degree with a major in Jaina Studies. Applications by letter, accompanied by a
short CV, should be submitted by e-mail to the Centre of Jaina Studies at the Department of the Study ofReligions

at SOAS, University of London before September 2009.

Contact: Dr Peter Fliigel jainstudies@soas.ac.uk
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Courses in
Jain Studies at the
University of London

The School of Dhental and African Studies (E0AS),
University of London offers undergraduate, postgraduate
and resoarch opportunities in the Centre of Jaina Studies.

¥ iy F ey SRR el < LN
wtiorm for ararisere eweeer i

Eeivimmmbn i o

Une g 1@ d mais
0 Ehgn iy
i | S i L

B gt posigend uak=
- %

s BN

AN T W E, TP e LG SO

(IETE AT T RO AFrE sy aill 3aviia iin in o avll | e b=
sl B lag by Lol el =il o el b ms o U ety ol dads A1

i R bl om0 B At ool @ Dk osp SN e sl ool eligsime Gike s 6 pal
i rafw ol arent bl talie Bpdiniady A s il « posghadniaers LR FriNIRsmn § ey dds
graplable sl i g ol H 4 g gl b mbpmn =il s =6 gl w e

Bl i kgt 0 o limereriii Vi ek rn | ol e o0 o lewile brewd

b T e e ol laiile aile el offibis ) big @i W04 L phae s i F

M TEERS AN




Centre of Jaina Studies

School of Oriental and African Studies
Thornhaugh Street, Russell Square
London WC1 0XG

email: jainastudies@soas.ac.uk

Centre Chair
Dr Peter Fltigel

Newsletter Editors
Dr Peter Flligel and Janet Leigh Foster

Design
Janet Leigh Foster

Printed by The Print Room (SOAS)

For information on the Centre please consult the Centre website:
http://www.soas.ac.uk/jainastudies
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SOAS - Russell Square « London WC1H 0XG « Email: jainastudies@soas.ac.uk



