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Letter from the Chair

Dear Friends,

This year we celebrate the 10th Jaina Studies Workshop at SOAS with a conference on Jaina Art & Architecture. The
event is collaboratively funded by SOAS, the University of Lund, the Victoria and Albert Museum in London, and by
generous contributions from individual members of the Jaina community who all wish to remain anonymous. It is a
pleasure to note that the annual Centre of Jaina Studies workshops have grown in popularity and have become a fixture
for anyone interested in the latest research on the Jain traditions. Another notable recent development is the, still mod-
est, revitalization of Prakrit Studies in Europe. At SOAS, the South Asia Department has revived its Prakrit teaching
programme through the initiative of Dr Renate S6hnen-Thieme and Prof J. Clifford Wright, and last summer the first
international Prakrit Summer School, organized by Drs Eva De Clercq, Anna Aurelia Esposito and Petteri Koskikallio of
the Universities of Ghent, Wiirzburg and Helsinki, was held in Rantasalmi in Finland. Dr Esposito of the University of
Wiirzburg is currently heading a project on The Transmission of Religious and Moral Contents in Jaina Narrative Lit-
erature, in Prakrit, funded by the German Research Foundation (DFG). To strengthen the interest in Prakrit Studies, the
National Institute of Prakrit Studies and Research at Sravanabelagola (Karnataka, India) offers annually the Jianabharatt
International Awards. Professor Emeritus Willem Bollée of the University of Heidelberg and Professor Emeritus Klaus
Bruhn of the Free University of Berlin were the winners of the awards for the years 2005 and 2006 respectively. Both
are eminent stalwarts of Prakrit Studies, maintaining and inspiring this small but significant field of study during difficult
times. Sociological research on contemporary Jain communities will be boosted through Dr Bindi Shah’s successful bid
for ESRC funding for a research project on the Role and Practice of Jainism among Young Jains in the UK and US; and
through the initiatives of Dr Anne Vallely of the University of Ottawa, who in autumn of 2007 organised a well-received
panel on Jain Studies at the Annual Conference of the American Academy of Religion (AAR) and a Jaina Studies student
forum in San Diego. Amongst a number of notable new publications are the first print version of Vol. 1-3 of the online
International Journal of Jaina Studies (11JS), published by Hindi Granth Karyalay for the Centre of Jaina Studies, and
the translations of Jaina Sanskrit texts published by the Clay Sanskrit Library. Regular updates on recent publications in
Jaina Studies are published on the CoJS Website. This issue of the Jaina Studies Newsletter presents a number of reports
on all of these activities, and further information on Jaina research, publishing and curatorial pursuits from all over the
world. T am sure you will enjoy it.

Peter Fliigel
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Jaina Art & Architecture
10th Jaina Studies Workshop at SOAS

The Annual Jain Lecture

Thursday, 6th March 2008

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

New Approach to the Study of Jaina Art

and Architecture
Prof Maruti Nandan P. Tiwari
(Banaras Hindu University)

Workshop
Friday, 7th March 2008
9.00, Brunei Gallery Lecture Theatre

9.05

9.35
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10.35

11.05

11.35

12.05

12.35

13.05

14.05

14.35

Christine Chojnacki (Université Lyon)
Eulogy and Ritual in Jaina Medieval Literature

Robert J. del Bonta (San Francisco)
From Narrative to Icon: The Bahubali Image
at Sravanabelgola

Avadhanula V.K. Babu (Osmania Univer sity)
Jaina Stapa at Vaddamanu, Andrah Pradesh

Nalini Balbir (University of Paris)
The Vijnaptipatras: Texts and Representations

Tea and Coffee

Peter Fliigel (SOAS)
Jain Sacred Places: Sammeta Sikhara

Gerd Mevissen (Freie Universitat)
North Bengal (Ancient Varendra):
An Innovative Sub-Centre

of Jaina Sculptural Art

Max Deeg (Cardiff University)
Indian Influence on Mani Reconsidered:
The Case of Jainism

Lunch: Brunei Gallery Suite

Alvappillai Veluppillai (Arizona State University)
South Indian Jainism: The Role of
Religious Polemics in Tamil

Christoph Emmrich (University of Toronto)
The Man Who Fell from the Gopuram:
Picking up Pieces in Kanchi

15.05

15.35

16.05

16.35

17.05
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R. Uma M aheshwari
Sites of I dentity: Villageand
Community in Tamil Jaina Stories

John Henry Rice (University of Pennsylvania)
Orienting Jaina Polity: Temple Building in
Vijayanagara-Period Kanara

Tea and Coffee

Olle Qvarnstrom (Lund University)
Niels Hammer (Oras)
The Jain Cave Paintings at Ellora

Lisa Nadine Owen (University of North Texas)
Demarcating Sacred Space:
The Jina Images at Kalugumalai

Janice Leoshko (University of Texas)
Defining Jain Elements at
Udayagiri-Khandagiri, Orissa

Prakash Shah (University of London)
Jain Temple Art and Ritual in the Diaspora:

The Derasar at Potters Bar

Final Remarks

Organisers:
Peter Fliigel (SOAS), Olle Qvarnstrém (Lund University) and
NicholasBarnard (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

Jaina Stiipa at Vaddamanu, Andhra Pradesh:
A Study

Avadhanula Vijaya Kumar Babu, Osmania University, Hyderabad

Vaddamanu, mentioned as Wudlamaanu in the 1887 report of Robert
Sewell, and as Vadhamaanu, in the topo sheet of 1926, is a small vil-
lage lying on 16" 32’ Latitude on North and 80 30’ Longitude on East,
situated at a distance of 10 kms, from Amaravati, the famous Buddhist
centre in Guntur, Andhra Pradesh. Excavated antiquarian remains, such
as Middle Paleolithic and Neolithic assemblages; Microlithic blades;
Capstones and Orthostats from Megalithic burials; lead and other coins
belonging to Satavahana and lkshwaku times; and the structural re-
mains of a Jaina stizpa built during ¢.300 BC etc., push back the con-
tinuous and uninterrupted habitation at Vaddamanu, from Paleolithic
times until today.

Although numerically Jaina stipas are limited, on the grounds of
aesthetics, historicity and religious values, they are worth studying. The
structures; the inscribed potsherds, divulging the names of the donors,
recipients of the donations and the kings; coins with legends; plain
and inscribed sculpted fragments, with floral designs, miniature stiipas
and structural motifs; the auspicious symbols; human and mythical art
forms - as found at Vaddamanu, in comparison with similar executions
found at Jaina stupas at Khandagiri, Mathura and Udayagiri, during the
contemporary period.

The paper makes an attempt to study the architectural features
and other findings; those attest and confirm the history and antiquity
of Vaddamanu and its affiliation to Jainism, as a contemporary living
religious centre in Andhra and the contribution of Andhra to Jainism.
The study will be supported by drawings, photos, plans, plates, tabular
forms and textual statements.

The Vijiiaptipatras: Texts and Representations

Nalini Balbir, University of Paris III, Sorbonne Nouvelle

The invitation scrolls (vijaaptipatra) sent by Jain lay communities to
Svetambara mendicants in order to request them to spend a rainy season
in their particular locality are an original manifestation of Jain culture.
They combine pictorial art (stereotyped motives and specific themes)
with literary achievements (kavya style in Sanskrit, vernacular poems,
citrakavya and riddles) in a skillful way which leads to a cumulative
discourse of praise both of men (the Jain monk as a teacher) and places.
These scrolls represent both a regional and sectarian tradition. They
predominantly come from Gujarat and Rajasthan, and have been in use
especially within the Kharataragaccha from about the 15th-16th cen-
tury to the early 20th century. Based on a few examples, our investiga-
tion (which will take into account earlier studies on the topic) will be
an attempt to highlight the main features of the specific rhetoric at work
in the vijaaptipatras.

From Narrative to Icon: the Bahubali Image at
Sravanabelgola

Robert J. Del Bonta, San Francisco

One of the most popular images created by the Digambara Jainas is
that of Bahubali, the son of the first tirtharikara, Rsabha. In turn, the
most famous such image is the colossal monolith at $ravanabel,gol_a. 1
want to investigate the full significance of this image. Some works of
Indian art tell narratives and others are essentially iconic images, which
also contain references to narrative. At times these references are there
merely to identify the image, but in some cases the line between narra-
tive and icon is blurred and the image serves a double purpose.

Studying how this image differs from earlier ones from such sites
as Badami, Ellora underscores some key differences in iconography
and meaning. These distinctions are tied to narrative. It can be ar-
gued that rather than merely paring down the narrative elements at
Sravanabelgola and stressing the iconic quality of the image, a much
deeper change has occurred.

Combined with the visual evidence, I want to consider various

Digambara and Svetambara accounts of his life and his attainment of
enlightenment to try to understand the real meaning of this sculpture
as it has evolved over time. Underscoring these sectarian differences,
Bahubali takes on an importance that far outweighs a simple identifica-
tion of the image.

Eulogy and Ritual in Jaina Medieval Literature
Christine Chojnacki, University of Lyon

As in Hindu and Buddhist literature, praise (stotra, stuti) has an impor-
tant place in Jaina literature, especially in medieval times. A mere look
at manuscript catalogues is enough to prove the fact. The generic term
praise is applied to very different texts. Not only are the names and the
subjects of the eulogy manifold but the literary forms are also varying
widely. Furthermore, the functions of praise are numerous as well and
more than once not easy to determine. In the present talk, I will try to
explore some types of praise and to see, whether it is possible to define
more precisely some of the generic terms used in the Jaina medieval
literature for praising sacred entities and pilgrimage places by studying
their contents, forms and functions

Middle-Eastern Notions of Jainism — Jain Influence
on Mani

Max Deeg, Cardiff University

When Antique or late-Antique or Middle-Eastern authors write on
Indian religion, especially on the so-called §ramana-movements, it is
usually assumed that they describe and refer to Buddhism. This paper
will explore two cases of possible Jain presence in non-Indian contexts,
one found in the description of Indian religious of the Syriac writer
Bardesanes of Edessa (154 — 222) and another in the teachings of Mani
(216 — 276) as found in the Koptic text Kephalaia. It will be argued that
the descriptions given and the religious terms / concepts presented and
discussed — usually taken as Buddhist — make much more sense if they
are interpreted as representing or be derived from Jainism.

The Man who fell from the Gopuram: Picking up
Pieces in Kanchi

Christoph Emmrich, University of Toronto

Though today of the fabled 83 temples of Jina Kanchi only oneis left
standing, it is surprising to learn that allegedly there are still about
300 practicing laypeople with lineages going back to the times of the
former centre of Tamil Jaina worship and learning. How do the Jainas
of Kanchi talk about their own glorious past with its narrative being
dyed by the blood of the Saiva histories claiming their persecution?
How do they strike the balance between representation and discrete-
ness, between trying to live as a community while being concerned
about the consequences of being perceived? What contemporary per-
sonas and performances have been prompted by the anxieties of be-
ing too brahmanical, or not Tamil enough? And, between all this, what
happened to Jaina scholarship in Kanchi, deprived of its institutions:
wiped out and forgotten? Answers to this may be found in the ongoing
local discussions and documents surrounding places, roles and agents
of worship and by the ways textual traditions here are being transmitted
in the absence of a monastic community.

Jain Sacred Places: Sammeta Sikhara
Peter Fliigel, SOAS

Sammeta Sikhara is the most important Jaina pilgrimage site. Twenty of
the twenty-four tirthankaras, most prominently Par§va, are said to have
attained nirvana on the peaks of Parasnath Hill in Jharkhand, which at
some stage was declared to be a sacred mountain; though the historical
Mount Sammeda may be located elsewhere, for instance at the Kuluva-
pahad near Gaya. The pre-history of the pilgrimage site is uncertain.
Since control of the mountain passed into the hands of the Svetambara
Jains of Murshidabad in the 18th century, places of worship were con-



tinuously constructed and renovated on top of the hill, and the village of
Madhuban at the bottom of the hill was developed into a major pilgrim-
age town, in character similar to Palitana in Gujarat. The paper reviews
the history and religious significance of the site, and the ongoing court
cases concerning its ownership and management, waging for more than
one hundred years between Digambaras and Svetambaras, local Hin-
dus, Naxalites, and the States of Bihar and Jharkhand. Regarding the
contested concept of sacred place or rirtha in the Jaina tradition, the
paper argues for an analytical distinction between ‘sites of empower-
ment’ that are intrinsically connected with exemplary religious acts,
such as the kalyanaka-ksetras of the Jinas, and ‘sites of commemora-
tion’ that are constructed at arbitrarily chosen places. The differentia-
tion of sites of empowerment and sites of commemoration is supported
by the existence of two types of shrines and temples, housing two types
of representation of the Jinas. padukas and pratimas. A third type of
representation is evident in Jain literature only: the bone relics of the
Jinas, jina-sakaha, possession and veneration of which, according to
Rayapasenaijja vv. 186f., generates not only welfare (hiya), happiness
(suha), and forgiveness (khama), but even salvation (nisseyasa). Ac-
cording to Viyahapannatti 10.5.a (502b), it is conducive to the acquisi-
tion of magical powers (iddhi).

A second proposition of the paper is that the Buddhist distinction,
in the Kalingabodhi Jataka, between relics (shrines) of commemoration
(uddesika-cetiya), relics of use (paribhoga-cetiya), and corporeal relics
(saririka-cetiya) is useful for understanding Jain architecture, art and
ritual practice; regardless of the fact that Jaina scriptures do not offer
such a classification; most likely because the relics of the Jinas have
not been preserved, and do not play a major role in Jain ritual culture,
despite their prominence in Jain mythology. Current court cases ad-
dress the scholastic (and economic) question whether Sammeta Sikhara
as a whole is sacred or only specific parts of it. In Buddhist terms, the
sacredness of the mountain or partsis predicated on its status as arelic
of use rather than a relic of commemoration. The jina-caritras assure us
that the physical remains of the Jinas, corporeal relics, are beyond reach
for human beings. Bhavadevasiri’s 12th century Parsvandthacaritra
vv. 363-93, for instance, tells us of the legendary washing of the relics
of Par§va, performed by the gods in the remote Ksiroda milk ocean,
before their final entombment in heavenly stipas.

In Jain mythology and cosmography, temples-images (relics of
commemoration), sacred mountains-footprints (relics of use) and heav-
enly stipas-bone relics (corporeal relics) are presented as successive
stages on a continuum of progressive reflective abstraction from the
principal tangible objects of identification, the real bodies of the Jinas,
predicated on the master narrative of the stepwise removal of the physi-
cal substrata of sanctity. The remains of the Jinas, perceived sources
of both purity and supernatural power, were carried beyond the visible
world into the inaccessible realm of heavenly vimanas to make them
unusable for human beings. The perceived link between purity and
power is severed. Only typified representations of the body and persona
of the Jinas and stylized traces of their exemplary lives remain in im-
age-worshipping Jain ritual culture. By eliminating the opportunity of
venerating the corporeal relics of the Jinas, Jain scriptures privileged
tradition building through the routinisation of charisma over tradition
building through objectified charisma, which was chosen by the Bud-
dhist Mahaparinibbanasutta. Relic worship is not entirely rejected by
the Jain scriptures. In the realm of the gods, empowerment through
contact with bone relics of the Jinas is said to be possible. In terms of
their inaccessible presence, the translocalised relics of the Jinas play a
similar universalising and motivating role in Jain religious imagination
asthe concept of rirtharikaras ‘currently living’ in Mahavideha, the dis-
tant continent functioning as an intermediary space between our world
and the realm of the liberated souls.

Pilgrimages to distant sacred mountains such as Sammeta Sikhara,
situated between heaven and earth, ideally emulate this process of ab-
straction in the ritually generated experience of distancing and tempo-
rarily transcending everyday concerns. Akin to Jain pizja and vandana
rituals, the yarra to Sammeta Sikhara re-orientates the true pilgrim,
step-by-step, away from the externalities of the world towards the
self-realization of the inner potential of the soul (a self-validating proc-
ess because of the willpower required for climbing the mountain on
an empty stomach). Looking down from the remote peaks of Mount
Parasnath on the distant plains, most pilgrims from both Jain denomina-
tionsfeel hardly affected by the perpetual legal disputes and scholastic
debates in distant cities. They rather enjoy the totalizing experience of
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being at a sacred place endowed by direct physical association with
the Jinas with the dual potential of reinvigorating the individual Jain
and serving as a unifying focus for the Jain community as a whole, as
a place of coming together (saméta). That which originally was tangi-
ble and experience-near, the bodies of the Jinas, is now intangible and
experience-far, while that which is experience-far, the qualities of their
inner soul, appears to be experience-near, both in the perception of the
ideal pilgrim and in the abstract commemorative representation of the
liberated arhats, the Jina image, at home.

As the pilgrim advances, its perceived connection with the Jina’s
relics of use is conceived as a form of empowerment. How is this pos-
sible? The popular Jain view is that ascetic powers can be transmit-
ted through direct physical contact, but not through symbolical acts of
commemoration. This belief contradicts Jain karma theory, but arguably
makes sense in functionalist, socio-psychological terms. From the point
of view of the doctrine of karma, the source of empowerment offered
by Mount Sammetais not located in the artistic representations of relics
of use on top the hill, nor granted by the mountain god Bhaimiya jT who
is worshipped before the ascent, but predicated on acts of ascetic self-
exertion which themselves are physical forms of self-empowerment,
not mere acts of veneration of asceticism. Yet, as this paper intends
to show, it is only the belief in the former presence of the Jinas which
furnishes the inspiration for such extraordinary practices of voluntary
self-mortification.

Sites of I dentity: Village and Community
in Tamil Jaina Stories

R. Uma Maheshwari, JNU, New Delhi

The Tamil Jainas today are categorised as a ‘minority’ community in
Tamilnadu - their population being around 30, 000. It has been a long
way for a community which has a recorded existence in Tamilakam
since 2nd and 3rd century BC (going by the earliest records, the Tamil
Brahmi inscriptions) and has contributed extensively to the develop-
ment and enrichment of Tamil language and literature, with compo-
sitions such as Cilappatikaram, Civakacintamani, Nalatiyar, Nilakeci,
Nannal, Tirukkural and Valayapati.

The Tamil Jaina settlements of today are found mostly in the North
and South Arcot, Chengleput, and Tanjavur districts. The majority of
Tamil Jainas are agriculturists and the community has been agrarian
throughout, as against the general perception of Jainas being only a
mercantile community.

The Tamil Jainas are not the later migrant settler Jainas, the Mar-
wari Svetambara Jaina mercantile community (addressed by the Tamil
Jainas as ‘seth’) settled today in certain pockets of Chennai or other
towns in Tamilnadu who may speak Tamil. The Tamil Jainas all follow
the Digambara Jaina tradition. Locally they are referred to as ‘nainar’.

The Tamil Jaina community is a repository of stories. And stories
are one of the means they employ to construct their community identity
vis-a-vis the other. These are stories of a community persecuted (there
is ample historical evidence to that effect) in history. There is a need to
locate the significance — historical and social — of some of these stories,
the recurring motifs in these and the metaphors. Recording commu-
nity narratives / sites of memory, especially of a marginalised minority
‘living’ community assumes historiographical significance, especially
when most historical work on the Jainism in Tamilnadu has been around
‘rise’ and ‘decline’ of Jainism constructed from inscriptional records as
the sole historical source.

Tamil Jaina Stories of Persecution and Identity Construction

The story of one “Cakkili raja”, popularly referred to as the
“sumantan talai pattu katai” (one who held ten heads) is up most on
the minds of the Tamil Jainas of south Arcot region. A ruler of Gingee /
Cenji (Duppala Kistnappa Nayak in local tradition) from a lower caste
sought a high caste bride for himself. He went to the brahmins who
told him the Jainas were of a higher caste. He sought a bride from the
Jainas. The Jainas, insulted by a low caste ruler seeking a girl from their
community, in turn insulted him by tying a dog to the wedding post on
the wedding day, and fled the place. He retaliated by ordering severing
of heads of Jainas in Cenji country. Fearing their lives, many Jainas
converted to the Saiva faith by smearing sacred ash on their foreheads.
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They are called the ‘nir piici nayinars’ by the Tamil Jainas. Accord-
ing to them these are the present day Saiva vellalar community, who
still follow Jaina customs of ‘kollamai’ (non-killing), avoiding meat
and eating before dark. There are other versions with minor variations
to this story.

For the Tamil Jainas the ‘other’ were (they distinguished themselves
from and felt victimised by) the Saivas and the brahmin; and the Saiva
and brahmin identities at times seem juxtaposed, or an extension of
each other. According to them the Saiva Vellalars in fact were a past
Jaina community (according to them) that had been victimised into en-
tering the Saivite religious order.

The persecution stories of different time periods signify the ways in
which the Tamil Jainas constructed their identity vis-a-vis the other(s).
Be it the brahmins, or the Saiva bhakti bards, or the Cakkili raja of
Cenji. Most of these figure in the memory of the community as the
‘mainstream’ / powerful others, who victimised the Tamil Jainas.

Other sites of Identity - Village as Theatre

Village, for the Tamil Jainas, is the ‘theatre’ where history is played
out; and in that process gives the community its identity, besides other
identities such as caste, language and so forth. There is the local, re-
gional Jaina (Tamil) history that they see themselves as part of rather
than one monolithic pan-Jaina, pan-Indian Jaina history. Their place in
history is vectored through the history of their village; the association
of their village vectored through history of their religion; their village
in the history of Tamil Jaina religion, its place there. Each village has
its own importance within a circulatory space — sacred and secular; an-
tiquity of the village and its link with religion is something everybody
stresses on.

The Cakkili Raja Story and its Motifs

There is, for one, the lower caste angle to the ‘Cakkili raja’, which
may explain the nature of response to his proposal seeking a marriage
alliance — tying a dog to a post and leaving a note on its collar — and
also explains the nature of punishments he is said to have meted on the
community (beheading the Jainas). But there may be other angles to the
story. Thurston records Venkatapati Nayaka (alias Kistnappa Nayaka)’s
time to be 1478. “By late 14th century, northern Tamilnadu was organ-
ised into five or six provinces called rdjya or ucavadi...; this administra-
tive system...was highly exploitative and colluded with local military
leaders (nayaka) and landlords (kaniyalar) in extorting as much rev-
enue as possible ... .” And in 1429, a “revolt of cultivators and artisans”
also seems to have taken place. In this context, could we conjecture
that these nayakas (and their chiefs) might possibly have been aided
and assisted by certain castes in this exercise? In which case, the Tamil
Jainas (agriculturists) fled and their land was usurped by brahmins and
Saiva vellalars — the latter being in a larger majority today in some
of the areas. The community of Manjaputhur Chettiars also narrates
a community origin story similar to that of the Tamil Jainas. They are
Saiva vellalars. They worship a deity that resembles a ffrthankara im-
age. In some places in Tamilnadu, any case, the Jainas do have the caste
suffix of Chetti. Something serious had to have happened which gave
rise to this story - a story that is part of the collective memory of the
Tamil Jainas of the South Arcot region. All those who feared for their
lives converted to Saivism (and not any other religious sect) adorning
the sacred ash, ‘throwing away their sacred threads’. They assume the
identity of Saiva (nir pitci) vellalars Or nir piici nayinars (the Jainas
who smeared sacred ash). Did the story indeed originate among the
Tamil Jainas of South Arcot? Or was it a Saivite revivalist story meant
to show the weakness and fear of a community which turned into Saiva
‘nayinars’ to save their lives? Or of a successful ‘vanquishing’ of the
Jaina community from the region?

One is also looking at ‘persecution’ from outside the purview of a
religious (‘communal’) conflict alone, to re-visit the nature of intra-
vellalar conflict between the Saiva and Jaina vellalars. By the post-
bhakti period the Jainas seem to have a relatively greater hold over
south Arcot and surrounding areas rather than Madurai and Kancipuram
of the early periods. Where they forced to migrate to the former region
at some point?

The history of the Tamil Jaina community does not remain a static
one that can be explained against the dominance of the bhakti, agrarian
expansion of that period, royal patronage and decline within a period

of 7th to 9th centuries AD. It continues through other periods, beyond
the bhakti paradigm, constantly seeking to refresh the identity question.
But most certainly the bhakti period persecution sets the ‘base’ for mar-
ginalisation of the community which never quite manages to get back to
a status it aimed for, in the early centuries BC, and AD.

One does not come across sociological or historically contextualised
studies around these community stories of the Tamil Jainas. If this story
is so strongly remembered regarding their community, did it histori-
cally take place? Even at the metaphorical level, it is intriguing that this
story does not have any mention in the works on Jainism in Tamilnadu,
even as a ‘wandering tale’ that the Jainas remember, recount (and in
that sense, re-live). One is trying to locate the story within the ques-
tion of the Tamil Jaina identity under threat, and their perception of the
other community closest to them in attitudes and perceptions on certain
everyday habits, the ‘nir-piici’ Saiva vellalars. Or perhaps this story has
more to it than the persecution of Jainas?

That Cenji region and South Arcot seem to have numerous stories
— there is the Muttal Ravuttan story, the Desingu raja story, Draupadi
stories, the above-mentioned cakkili raja story, the Nili-Nilakeci stories,
etc. Cenji — south Arcot seems to abound in story telling traditions. All
these stories have their own perspective on the region. A comparative
analysis of the stories may in course of time lead to new information
on this region, or the Tamil Jainas, that may be missed if inscriptional
records are taken at their face value, as the sole sources of reconstruct-
ing their history.

There are stories (one would cite examples) which reflect efforts at
land appropriation and seeking control over the sources of cultivation.
The reasons for conflict and contestation come from the political and
economic concerns as well — land, power, in turn intrinsically linked to
ideology and religious systems. The reasons have to be seen not merely
in religious antagonism but in the larger ownership and control of re-
sources, manifesting only partially in the nature of religious antagonism
and conflict. While initially Jaina and Buddhist religious establishments
contested for support from ruling classes (and the laity) it shifted to
Jaina-Saiva (and to a limited extent Vaisnava ) — brahminical conflict.
The stories — like the cakkili raja story — only give a ‘starting point’ of
a different nature, to locate the Tamil Jainas’ own construction of their
identity as Jaina vellalars. And as Jainas.

North Bengal (Ancient Varendra): An Innovative
Sub-Centre of Jaina Sculptural Art

Gerd J.R. Mevissen, FU-Berlin

In the 11th and 12th centuries, North Bengal (present-day Dinajpur and
Rajshahi districts in Bangladesh and the adjoining Malda, North and
South Dinajpur districts in West Bengal, India) formed the easternmost
extension of Jaina influence and art production on the Indian subcon-
tinent.

Though the number of sculptures known to have originated from
North Bengal is quite small - less than a dozen sculptures have surfaced
so far -, their lay-out and iconographic features are, however, quite dis-
tinct from the contemporaneous Jaina sculptures produced further west,
i.e. in the western part of Bengal and the adjoining areas of Jharkhand
and Bihar.

The paper will give a brief account of all the Jaina sculptures from
ancient Varendra known so far and will then focus on certain icono-
graphic features, namely the presence and arrangement of subsidiary
figures (Navagrahas, Dikpalas, etc.) surrounding the central deity, thus
proving that, on the one hand, the Jaina sculptors in the eastern Di-
aspora were influenced by the Hindu and Buddhist imagery prevalent
in that area and, on the other hand, they developed their own innovative
approach in accommodating these influences into Jaina imagery.

The Jain Cave Paintings at Ellora

Olle Qvarnstrom & Niels Hammer
University of Lund

In one of the compartments of the Jain cave, Indra Sabha, 34 paintings
decorate the inner shrine (garbhagrha) and the main hall. These paint-
ings, primarily found on the ceilings, vary in style and motif and display



distinct artistic quality on a par with those in the neighbouring Buddhist
caves of Ajanta. In our presentation of some of these paintings, we at-
tempt to illustrate the overall ideological theme uniting the different
paintings as well as the overall emotional pattern of joy as articulated
in facial expressions and bodily gestures of humans, vidyadharas and
gods. The presentation is part of a larger project delineating the histori-
cal background, rules and quality of craftsmanship, artistic and emo-
tional aspects, religious motivations and interpretations of the Jain cave
paintings at Ellora.

Orienting Jaina Polity: Temple Building in
Vijayanagara-Period Kanara

John Henry Rice, University of Pennsylvania

Karnataka’s narrow coastal zone known as Kanara underwent profound
economic, political, social, and religious transformations during the Vi-
jayanagara period. The region became the primary international trade
and communications link for the upland empire, and a multi-layered
structure of interlocking local and extraterritorial tiers of authority was
developed for its oversight. Crucial to the functioning of this complex
regime was the rapid rise of a constellation of semi-autonomous chief-
taincies responsible for the direct administration of the bulk of this ter-
ritory. Though their origins remain unclear, several of the most promi-
nent of these local ruling houses were Digambara Jains, who in the
course of their ascendancies constructed impressive political capitals
and religious centres in the coastal zone.

As part of a larger project tracing the multiple ways in which monu-
mental religious architecture was employed in processes of political
and social negotiation between this peripheral zone and the hegemonic
centre, I examine two distinctive classes of temples built by these Jaina
chiefs. Iargue that Kanara’s longitudinal bastis—a typology developed
from the earliest years of Jain political presence in the region and find-
ing its clearest expression in the 15th-century Tribhuvana Ctudamani
Caityalaya at Mudabidri—were frequently utilized by their patrons to
embody and reinforce the cooperative and symbiotic aspects of the re-
lationship between Kanara’s Jain chieftains and their ultimate overlords
at the Vijayanagara capital. By contrast, I interpret a series of catur-
mukha bastis built in the region as indicative of subsequent fractures in
this negotiated accord. From the mid-16th century, with centralized au-
thority on the wane, the local Jaina chiefs were at last able to assert fully
their own political ambitions, and I propose that one method by which
they alleged their budding autonomy was through the development and
deployment of a monumental architectural type evocative of univer-
sal kingship. I employ both formal and inscriptional evidence to sup-
port my assertions that Kanara’s Jaina bastis were not just monuments
imbued with complex religious symbolism, but simultaneously were
constructions used to clarify the positioning of Kanara's Jaina polities
within the complex political landscape of early modern South India.

Defining Jain Elements at
Udayagiri-Khandagiri, Orissa

Janice Leoshko, University of Texas

Udayagiri-Khandagiri in Orissa is well known for its long-enduring
religious activity. The Jain temple at the top of Khandagiri was noted
in the early nineteenth century as only recently built while the various
reliefs found throughout the site date as early as second century BCE.
Its identity as a Jain site, however, means that it has not been fully stud-
ied in terms of the surviving artistic evidence. This paper considers this
evidence and what it might reveal about Jain religious practice.

Demarcating Sacred Space:
The Jina Images at Kalugumalai

Lisa Nadine Owen, University of North Texas

In the southern districts of Tamil Nadu, there are a number of medieval
Jain sites that feature large boulders or outcrops of stone that are carved
with Jina images. One such site is located in the village of Kalugumalai,
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near Kovilpatti. Carved across the surface of a large rock formation that
dominates the landscape are a series of small seated Jinas who are not
identifiable through either attendant figures or distinctive emblems. In-
cluded among these carvings are images of Gommata/Bahubali and the
Jain goddesses Ambika and Padmavatt. Although the reliefs at Kalu-
gumalai are independent carvings and are often accompanied by indi-
vidual donative inscriptions, they do, nonetheless, impart a relatively
uniform program. In this paper, I will explore how Kalugumalai's relief
carvings demarcate sacred space in similar ways as that expressed in
rock-cut temples of the same time period. Though one cannot physical-
ly enter a space at Kalugumalai, the types and arrangement of images
on the surface of the rock suggest connections with imagery carved in
cave interiors. With this line of inquiry, I will also examine the nature
of devotional activities at Kalugumalai and whether or not the relief
carvings could have functioned in similar ways as enshrined rock-cut
images.

New Approach to the Study of Jaina Art
and Architecture

Maruti Nandan P. Tiwari, Banaras Hindu University

Jainism as one of the three main religious and cultural streams of India
has contributed immensely to the art heritage of India. I will focus on
some of the areas of Jaina Art which needs our attention and action for
future studies. The study of Jaina Art and Architecture (including icons
and paintings) should be taken up in its totality and integrated way,
both within and beyond, to have a full view of the development. In its
spirit and manifestation Jaina art has always revealed in an ethos of
Jaina tenets of unceasing respect for and observance of non-violence,
non-acquisition, absolute renunciation and rigorous austerity expressed
through the two customary postures of the artistic representations of the
Jinas or tirtharikaras (dhyana-mudra and kayotsarga-mudra) and also
in the rendering of the episodes from their lives.

Holistic studies should also be taken into consideration in order to
assess and analyse the process and nature of interactions in the con-
text of the content of Jaina art. The Jaina dcaryas and artists borrowed
deities and religious elements (showing like Buddha images, two deer
flanking the dharma-cakra), such as Lakshmi, Sarasvati, Ganesha, Ash-
tadikpalas, Navagrahas, epical characters (Rama, Krishna, Balarama)
either directly or with some changes. The Parshvanatha Jaina temple
of Khajuraho (954 A.D.) is one such example, whereon the figures of
Vedic-Puranic deities like Shiva, Vishnu, Rama, Balarama, Kama are
carved both independently and along with their respective saktis (con-
sorts). On the other hand, Jaina figures are carved on the temples of
Vedic-Puranic tradition at Osian, Khajuraho, Bhubanesvara, Karnataka
(Vidyashankar temple).

Further, Jaina art was not at all monotonous albeit, it was equally
rich in aesthetic qualities, elegance and representational variety. Jaina
images in accordance with the texts are always shown beautiful (Rupa-
vana and Surupa). The deities like Yakshas, Yakshis, Sarsvati, Lakshmi,
Vaishnavi, Shiva, Balaram, Ganesha and others are shown exceptional-
ly beautiful. Likewise the magnificent temples of Deogarh, Khajuraho,
Delvada, Kumbhariya, Shatrunjaya, Osian yielding figures of Vitaragi
Jinas and vibrating Yaksha-Yakshi, Mahavidya and Apsaras figures
mostly show the fusion of spiritual and worldly representations, with
the exceptions of Ellora and Shravanbelgola which project mainly spir-
itual aspects through the images of the Upsargas (inflictions) of Parsh-
vanatha Jina and rigorous austerity of Bahubali in Kayotsarga-mudra
with entwining creepers.

The study of social-engineering of Jain art is also required because
it thrived mainly with the support of masses. The Jaina images of Kush-
an period from Mathura and several other places bear testimony to such
social engineering. The pedestal inscriptions of Jina images of Kushan
period frequently provide the names of merchants, traders, perfumers,
goldsmiths, ironsmiths, sailors, barbers, dancers, prostitutes and differ-
ent guilds of traders, who contributed to the making of Jaina images.
Likewise great temples at Osian, Kumbhariya, Rajgir, Shatrunjaya,
Girnar, were erected with the support and patronage of trader’s and
mercantile community.

The unceasing concern about ecology (flora-fauna invariably as-
sociated with Jinas, Bahubali and all other deities) and its visual ex-
pression in Jain art from the earliest times through the ages is another
important point of future studies of Jaina art and architecture.
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Jain Temple Art and Ritual in the Diaspora:
The Derasar at Potters Bar

Prakash Shah, Queen Mary College London

This photographic presentation provides a view of the rituals and aes-
thetics enacted during the pratishtha mahotsav of the Jain derasar
(temple) in Potters Bar in Hertforshire, England (mainly in August
2005). The derasar can boast the status of being the first Sikharbandha
temple in Europe and as such marks the coming into prominence of the
Gujarati Visa Oshwal community some 30-40 years after embarking on
its migratory routes from Gujarat and East Africa to Britain. The pres-
entation provides a window into the Jain world in Britain and how this
community of Jains uses ritual enactment and architecture to recreate
its cosmic universe and religious identity in the British context.

South Indian Jainism:
The Role of Religious Polemics in Tamil

Alvappillai Veluppillai, University of Arizona, Tempe

This paper will trace the development South Indian Jainism in general
and Tamil Jainism in particular, focusing on the role of religious po-
lemics in Tamil. The relevant views of scholars like Padmanabh Jaini
(1979), Paul Dundas (2002) and Peter Schalk (2002) will be examined
when dealing with the survival of Jainism in South India.

Religious strife in Tamilnadu among saivism,Vaisuavism, Jainism
and Buddhism begin with the Saiva and Vaisnava bhakti movements
from the 7th century CE. Saivism was attacking Jainism most, even
though there were also Saiva polemics against the other three reli-
gions. Both the Pallava and the Pandya kings had become Jains and
the Saiva saints succeeded in converting them to Saivism. Saivism and
Vaisnavism attacked Buddhism also but not to that extent. Jainism and
Buddhism have not preserved their side of the story of this strife.

According to Jaini, the Ramayana and the Mahabharata have be-
come so popular that the Jains had to engage in reworking of the stories
as a survival strategy. In Tamilnadu, the Jains were not under much
pressure because the Saivas were keen not to glorify Rama and Krsna
incarnations of Visnu. The Saiva Tamil bhakti poetry has allusions to
the two great epics but without giving predominance to the two incarna-
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tions. The parallel Vaisnava Tamil bhakti poetry deals extensively with
Krsna but not much with Rama.

Buddhism and Jainism seem to have engaged in serious conflict
from about the 10th century. Nilakeci, the anonymous Jain work, en-
gages in virulent polemics in an onslaught on Buddhism. The author
of that work justifies his work with the claim that Kuntalakeci, the
Buddhist narrative poem in Tamil, was so devastating in its attacks on
Jainism that he was compelled to retaliate. Nilakeci has an elaborate
commentary also. A Saiva commentator to Civagnanacittiyar, a Saiva
Siddhanta philosophical work, was using for his purpose Nilakeci’s ar-
guments against Buddhism. Buddhism and Jainism seem to have weak-
ened each other.

As one of its survival strategies, Jainism was adopting various meas-
ures to have some outward conformity with Saivism and Vaisnavism,
without compromising its ideology. Buddhism, as a whole, does not
seem to have adapted this strategy. Jain polemics against the weak Bud-
dhism also might have been guided by this strategy to be on the good
side of the Saivas and Vaisnavas. But this outward similarity is a dan-
gerous strategy as this could have facilitated many Jains converting to
Saivism and Vaisnavism also.
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Jaina Studiesat SOAS: A History

Peter Fliigel

esearch in Jainism has along tradition at the School

of Oriental and African Studies (SOAS) at the Uni-
versity of London. It is associated with eminent Ind-
ologists such as Sir Ralph Turner, John Brough, Arthur
Llewellyn Basham, Duncan Derrett, Padmanabh S. Jaini,
Robert Williams, John Gray and J. Clifford Wright, who
during their spells at SOAS published extensively in the
field of Jaina Studies. Yet, until recently, Jainism was
never taught at SOAS nor anywhere else outside India.
Interested students had to turn to general courseson Indic
religions or advanced classes in Sanskrit, Prakrit, Hindi
or Gujarati to gain a glimpse of the rich Jain cultural herit-
age. This unsatisfactory situation began to be redressed in
1999 when Jaina Studies was launched as an independent
field of inquiry in the newly formed Department of the
Study of Religions. The initiative was inspired by the late
Dr Julia Leslie (1948-2004) and rendered viable through
seed funding from the Jain Academy for the teaching of
two courses on Jainism. For some time, Julia Leslie had
invited visiting samanis and samans (neophyte Terapanth
Jain nuns and monks) to give guest lectures to her classes
on Hinduism (sic) and nurtured relationships with the
growing Jain communities in London.

At the time, Jaina Studies were still in the early stages
of their transformation from a purely philological and
archaeological endeavour to the multidisciplinary ex-
ploration of a lived religious tradition, which it is now.
The changes were triggered by a series of field studies
in the 1980s and 1990s, which contributed not only to
Indology and comparative religion, but also to anthropol-
ogy, art history, history, linguistics, and to cross-discipli-
nary fields such as gender studies and diaspora studies.
The new focus on contemporary Jainism also injected a
breath of fresh air into athen stagnant and inaccessible
academic sub-discipline, Jainology and Prakrit studies,
and attracted a new generation of students to the then
largely unexplored but now rapidly developing multidis-
ciplinary field of Jaina studies.

Scholars at the University of Cambridge played a cen-
tral role in these new developments, together with their
counterparts at the CNRS in Paris and the Divinity School
at Harvard. Despite the brilliance of their pioneering
research, these efforts had no lasting structural effects on
the field as a whole, which remains fragmented and dis-
continuous due to the lack of an institutional base.

From 1999 onwards, SOAS took the lead in the field
through infrastructural innovations that culminated in
the establishment of the Centre of Jaina Studies (CoJS)
in 2004. This centre offers, for the first time, the pros-
pect of a stable anchor and forum for the global network
of Jain scholars collaboratively to develop Jaina Stud-
ies as an independent interdisciplinary field of inquiry.
The initiatives were financed almost entirely through
successful bids for competitive research grants, notably
a project funded by the Arts and Humanities Research
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Board (AHRB) on Jaina law and the Jaina community in
India and Britain. This reflects not only the quality of the
applications but also the growing academic and public
interest in Jainism, which is one of the least studied of the
ancient Indian religions.

Highly specialised fields in the arts and humanities
such as Jaina Studies can survive in the current econom-
ic climate only if previously isolated researchers create
regional and global networks to strengthen their voice
and to bid collaboratively for research funds. At present,
SOAS is the best placed institution, maybe the only one
outside India, which can turn this strategic necessity into
reality without further infrastructural investments.

This fact is widely recognised both in academic circles
and within the global Jain community. Within a short pe-
riod of time SOA S became one of the most important
venues for Jaina studies in the world. It already functions
as a central node for multiple collaborations with schol-
ars in Britain and North America and within the Euro-
pean Network of Jaina Studies, which was established
at SOAS in November 2004, with the Society for Jaina
Studies in Kyoto and a great number of Universities and
Jain research centres in India, such as the American Insti-
tute of Indian Studies in Gurgaon, the Jain Vishva Bharti
Institute in Ladnun, the P.V. Institute in Varanasi, the B.L.
Institute in Delhi, and the L.D. Institute in Ahmedabad.
Jain scholars and members of the general public with an
interest in Jainism from all over the world drift naturally
towards SOAS as a gateway to the unique and vast re-
sources in the museums, archives and libraries of Lon-
don.

Yet, the recent successes of SOAS in the field of Jaina
studies would not have been possible without the lo-
cal presence and the global connections of the London
Jain community, which is the largest outside India and
strongly supportive of the Centre of Jaina Studies. It is
a paradigmatic example of how links between academic
institutions and religious communities can stimulate in-
terest in the study and research of small but significant
academic fields of study that are endangered by changing
policies of government funding.

The main meeting point and public focus of the ac-
tivities of the CoJS are the Annual Jain Lecture and the
Jaina Studies Workshops in March, which are popular
with both academics and the public, including members
of the Jain community, which have the opportunity to
keep themselves informed about the latest advances in
Jaina Studies, to share Jain food and to exchange views
with leading scholars in the field. The interaction with
the Jain community at the annual meetings is aso one of
the main attractions for Jain scholars, who are interested
in making their work known to a wider audience. To-
gether, the global network of Jain scholars and the Jain
community will have a great future at SOAS.

Excerpt from: “Jaina Studies.” SOAS: A Celebration in Many Voic-
es. General Editor: Catrine Clay. Assistant Editors: Hugh Baker &
Charles Tripp, 68-69. London: Third Millennium Publishing.
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THE ANNUAL JAIN LECTURES
1999-2008

2nd November 1999
William Johnson, Cardiff University
Knowledge and practice in the Jaina traditions

18th May 2000
Paul Dundas, Edinburgh University
The non-Jain Jain: A late medieval controversy

14th March 2001

John E. Cort, Denison University

A fifteenth century Digambara mystic and his con-
temporary followers: Taran Taran Svamr and the
Taran Svami Panth

16th March 2004

Nalini Balbir, Sorbonne-Paris

Thoughts on the meaning and the role of the
Svetambara Canon in the history of Jainism

17th March 2005

Phyllis Granoff, Yale University

Protecting the faith: Exploring the concerns of Jain
monastic rules

23rd March 2006
Johannes Bronkhorst, University of Lausanne
Jainism, window on early India

23rd March 2007
Lawrence A. Babb, Amherst College
Jainism and the culture of trade

6th March 2008

Maruti Nandan Tivari, Banaras Hindu University

A new approach to the study of Jaina art and archi-
tecture

JAINA STUDIES WORKSHOPS
1999-2009

Current Trendsin Jaina Research (1999)
Jain History and Culture (2000)

The Life and Work of Srimad Rajacandra (2000)
Aspects of Jainism (2001)

Text and Context in Jainism (2003)

Jaina Doctrines and Dialogues (2004)

Jaina Law and the Jaina Community (2005)
Jainism and Society (2006)

Jainism and M oder nity (2007)

JainaArt & Architecture (2008)
Forthcoming:

Jaina Scriptures and Philosophy (2009)

Aspects of Jainism (2001)

Jainism and Society (2006)
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Conference Report 2007: Jainism and Modernity

Olle Qvarnstrom

inism and Modernity, the 9th international Jaina

IStudies Workshop at SOAS was funded by the Centre
for Jaina Studies and Lund University, two key mem-
bers of the European Initiative for Cooperation on Jain
Studies. Individual members of the Jain community,
who all wish to remain anonymous, contributed as well.
The theme of the workshop, Jainism and Modernity, at-
tracted scholars from Europe, India, Japan and the USA
with a broad array of interests, ranging from ritual per-
formance, logic and mathematics to astronomy and law.
It thus demonstrated the necessity felt by the scholarly
community to relate Jain doctrine and practice to mo-
dernity by opening up new avenues of research within
different academic disciplines.

This year, the organizers also had the great privilege
of welcoming a most distinguished scholar of Jainism,
Professor Lawrence A. Babb of Amherst College, who
delivered the Annual Jain Lecture entitled Jainism and
the Culture of Trade. In his learned and innovative lec-
ture, he explored the relationship between economics,
religion and social values within the Jain community
of Jaipur by telling the story of the emerald trade, the
foundation of Jaipur’s renowned lapidary industry, and
how it became intertwined with the lives of the Jains of
Jaipur.

The workshop on the next day did not begin with a
discussion of the concept of Jain modernism, a topic that
Peter Fliigel (SOAS) in his paper with the same title ad-
dressed by outlining the basic features and pre-history
of Jain modernism as well as investigating “modernist”
(self-) constructions of Jain history, doctrine and iden-
tity. Instead, all participants, including scholars, mem-
bers of the Jain community as well as the general public,
were cordially welcomed by the god of gods — Indra -
joyfully dancing and with his eight arms inviting the as-
sembled listeners. The fresco painting of Indra, depicted
on the ceiling of the Indra Sabha cave at Ellora, wel-
coming gods, humans and animals to the samavasarana,
was shown by Olle Qvarnstrém (University of Lund) as
an introduction to his and Niels Hammer’s project on
the Jain cave paintings at Ellora. This sub-theme of the
workshop was continued by Lynn Foulston (University
of Wales, Newport) who enlightened the audience with

text and illustrations of the last Mahamastakabhiseka.
Having enjoyed this account on Digambara Jain ritual-
ism at Sravanabelagola, Maria Schetelich (University
of Leipzig) presented her investigation into the archive
of Johannes Hertel, located at Leipzig University and
containing inter alia the correspondance with Jains in
Benares and Patan, and its relevance for the history of
Jainology. Sin Fujinaga (Myakonojo University, Japan)
subsequently provided the participants at the workshop
with a useful report on the current state of research on
Jainism in Japan and its three phases, each being strongly
affected by the social conditions in Japan and India. The
remaining papers revolved around two themes: science
and religion, and, modern economics and religion. An-
upam Jain (Holkar Sciences College, Indore) and Prabha
Jain (Prajna Prakarsha Samiti), holding a unique compe-
tence in both Jain religion and mathematics, elaborated
upon the Jain contribution to modern mathematics and
the Jain contributions to set theory and its application
in Jain logical and epistemological texts, respectively.
These papers were followed by a lecture by Kim Plofker
(Brown University) on the links between Sanskrit and
Muslim science in astronomical works. In her paper
she argued that, compared to its Hindu-majority coun-
terpart, the Jaina scientific tradition was in some ways
more receptive to, and simultaneously more insulated
from, the new and foreign ideas of early modern Indo-
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Islamic science. After that Jonardan Ganeri (University
of Liverpool) delivered a fascinating paper on the 17th
century Jaina philosopher Yasovijaya Gani and the chal-
lenges that he faced due to the encounter between tra-
ditional Sanskrit discourse and the intellectual world
of the Mughal Empire. Ganeri based his interpretation
of Yasovijaya’s work on Nelson Goodman’s theories.
This was followed by Jayandra Soni (University of Mar-
burg), who recently co-translated Walter Schubring’s
Worte Mahaviras into English, reminding us of the fact
that Jain philosophy not only derives from the teachings
and practice of Mahavira, but has relevance even today.
Manisha Sethi (Jaimia Millia Islamica, New Delhi), and
Signe Kirde (University of Bonn) dealt in their presenta-
tions with “possession” in legal and ethical Jaina terms,
respectively.

The cordial words of welcome by Professor Paul We-
bley, Director of SOAS, and the inspiring remarks from
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the honorary guest, Bhattaraka Carukirti, elucidating the
Mahamastakabhiseka and various activities at the Matha
of Mudabidri, made the Annual Jaina Studies Workshop
at SOAS once again a most enjoyable and enlightening
event. As customary, the workshop closed with a reci-
tation of the Pasica Namaskara Mantra performed by
Samani Prasannaprajia.
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Jaina Studies at the American Academy of Religion Conference

Anne Vallely

ina Studies was the focus of two academic panels at

he 2007 American Academy of Religion (AAR) con-
ference held in November in San Diego. The ‘Religion
in South Asia’ section of the AAR had a panel devoted
specifically to Jaina Studies. It featured papers from Jim
Hastings, Whitney Kelting, Sherry Fohr, Stephen Quin-
lan and Anne Vallely. The panel, organized by Anne Val-
lely, and entitled: “Transcending Dualities and Dialectics:
Capturing Jain Identities' challenged the dualistic con-
ceptual framework that has profoundly influenced most
scholarly works on Jainism in the modern period. The
persistent scholarly bias toward studies of Jain asceticism
has had the effect of setting renunciation up as something
sharply delineated from lay life, and highly idiosyncratic.
The impetus motivating the panel was the desire to ex-
plore those practices, institutions and discourses that ei-
ther completely transcend the renouncer/househol der di-
chotomy or that cannot, without considerable difficulty,
be reduced to it. The latter is important: the dichotomy
between being “in” and “out of” the world remains a
very powerful rhetorical tool within Jainism, and the of-
ten labyrinthine efforts to make all things fit the binary
mode can be a fascinating insight into a cultural universe
largely constructed around dualism. The panel set up the
classificatory householder/renouncer dyad as its central
problematic, and posed the question of whether or not it
is an exhaustive or even particularly instructive frame-
work for understanding the lived practices of Jains.

The paper by Stephen Quinlan (University of Ottawa)
took the ubiquitous nature of astrology within Jainism as
its starting point, and explored the similarities and dif-
ferences in the ways in which charts of horoscopy are
employed among lay and renouncer Jains. Interest in
Jyotis-Sastra (astrology) is omnipresent within Jainism,
and makes irrelevant the renouncer/householder status of
its seekers. The importance of astrology is well known
among lay communities who consult astrological charts
before settling on marriage partners, wedding dates, or
business endeavours etc. But attention to astrology is
pursued with considerable vigor among the mendicant
community as well.

The ritual of self-mortification, known as sallekhana,
is an institution that cuts across the lay-ascetic divide in
interesting ways. As the ultimate, and seemingly most
radical, expression of world renunciation, it is commonly
assumed to be the exclusive province of the renounc-
ers. And yet, proportionally, sallekhana is undertaken
at least as regularly among lay Jains as it is among the
renouncers. Anne Vallely’s paper (University of Ottawa)
argued that the vow of sallekhana can be viewed as an
end-of-life strategy that can provide narrative coherence
and pious closure on a life. As a vow that can be adopted
years before one’s death, it is often undertaken to signal
a gradual withdrawal from worldly attachment. Hailed as
a heroic act, it serves as a testimony of the virtuous life

16

Kaleidoscopic view of Mahatma Gandhi statue at the Ferry Building
in San Francisco, California. Image: Janet Leigh Foster

and in so doing establishes that life as a purposeful and
exemplary one. Its ability to provide life with a sanctified
telos may make it more important vow for householders
than for ascetics whose entire lives were oriented along
the moksa marga.

The Digambara Jain bhattaraka system is perhaps
the best example of a Jain institution which defies bi-
nary categorization as its very raison d’étre is to serve
an intermediary role between that of householder and as-
cetic. While bhartarakas do take vows of celibacy and
non-possession, they maintain other attributes closer to
those of prosperous householders. Unlike Digambara
ascetics, they are clothed, can travel in vehicles, do not
wander, and above all often control enormous assets and
large amounts of property. Yet, like Digambara ascetics,
bhattarakas are well versed in Jain tenets and give spir-
itual instruction to lay adherents. Their betwixt-and-be-
tween status was the focus of a fascinating paper by Jim
Hastings (University of North Carolina).

M. Whitney Kelting (Northeastern University) ex-
amined the practice of women’s fasting as a commonly
shared body-practice and discourse among lay and re-
nouncer women. Jain women understand their acts - es-
pecially those associated with the performance of fasts
- as constitutive of their future bodies. Jain karma theory
posits a direct and material relationship between one's
acts and the materialization of one's body. Kelting dem-
onstrated that this acceptance of the performative nature
of the body among Jains allows us to examine the ways
that Jain women negotiate the seemingly contradictory
discourses of wife-hood and nun-hood into bodies con-
stitutive of both. Fasting is an exemplary practice for all
Jain women and one that allows individuals to negotiate
the shifting terrain between that of wife and renouncer.

Finally, Sherry Fohr (Converse College) explored
how, in Jainism, the term sat7, virtuous woman, has come



to refer to both faithful wives and female renouncers, and
how both are the heroines of the Jain sati-narratives.
Most of these stories are about married women who re-
main faithful to their husbands and eventually renounce
the world to become nuns. While Svetambara and Dig-
ambara nuns' interpretations of these narratives empha-
size these satis' marital fidelity as wives above all else,
they also underscore the connection to the nuns' own
practice of celibacy. The dialectic between householder
and renouncer within Jainism is supplanted by continuity
within these narratives about women and nuns' interpre-
tations of them.

In addition to the Religion of South Asia panel devoted
to Jainism, the AAR’s ‘Sacred Space in Asia’ panel also
featured a paper on Jainism, by Anne Vallely. Entitled
‘Sacred Space, Sacred Absence and the Birth of God’,
it argued that an understanding of sacred space in Jain-
ism requires us to see space as simultaneously perilous
and propitious, and for an understanding of sacredness
rooted in the idea of an absence, rather than presence; an
absence that denotes release from worldly existence.

In recent years, the field of Jain Studies has become
gradually more visible at the professional conferences
for the study of religion in North America. It can only
be hoped that this trend continues, and that a permanent
forum for the presentation of academic studies on Jain-
ism will be established in the American Academy of Re-
ligion.

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 transnational Jain community
outside of India.
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Supporting
Jaina Studies at SOAS

Jaina Studies at SOAS aims to promote under-
standing of Jainism worldwide. The Centre of Jaina
Studies at SOASistheonly one of itskind 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 Cen-
tre continue. Without sponsorship it would be im-
possible 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/jainastudies. As
SOAS is aregistered charity, we can make your do-
nations 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 contin-
ues 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 Cen-
tre. 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 automati-
cally 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
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Jaina Relic Stiipas

Peter Fliigel

I t is a common stereotype of textbooks on world reli-
gions that Jains never worshipped the remains of the
Jinas, and consequently never developed a ritual culture
parallel to the cult of relics in Buddhism. In his well-
known study The Jaina Path of Purification, P. S. Jaini
(1979: 193) recalls that neither “the Sravakacaras [the
medieval texts outlining the rules of conduct for the Jain
laity] nor the practices of Jainism give any indication that
a cult of relic-worship once flourished within the tradi-
tion. No stipas housing the remains of Jaina teachers
have yet been discovered.” Apart from isolated myths
and legends in canonical and medieval Jain literature,
depicting the veneration of the relics of the tirtharkaras
by the gods, there is no indication of bone relic worship
in early and medieval Jainism to date.! This report gives
a brief overview of recent, somewhat unexpected, find-
ings on the thriving cult of bone relic stipas and theritual
role of the materiality of the dead amongst contemporary
Jains. Although classical Jain doctrine rejects the wor-
ship of material objects, intermittent fieldwork in India,
between 1997-2004, on the hitherto unstudied current
Jain mortuary rituals? furnished clear evidence for the
ubiquity of bone relic stiipas and relic veneration across
the Jain sectarian spectrum.3 British Academy funded re-
search in 2000-2001 produced the first documentation of
two modern Jain bone relic stipas, a samadhi-mandira
and asmaraka, constructed by the Terapanth Svetambara
Jains. (Figs. 1-2)

Subsequent fieldwork demonstrated that relic stijpas
are not only a feature of the aniconic Jain traditions (Figs.
3-4), but also of Murtipdjaka (Figs.5-6) and Digambara

1 See Leumann 1885: 500-504; Biihler 1890: 328f.; Smith 1901;
Schubring 1935/2000 § 25; Marshall 1951 1I: 463; Shah 1955: 54ff.;
Shanta 1985: 127ff.; Jain 1987: 136; Settar 1989;

Kasturibai & Rao 1995; Dundas 2002: 219, 291 n. 4; Laughlin 2003:
200; Bronkhorst 2005: 53, Dundas 2007: 54.

2 Funded by the British Academy (SG-31522), SOAS (IRP 285),
and the Central Research Fund of the University of London (REGS/
CRF/2002/2003-AR/CRF/A).

3 See Fliigel 2001, 2004a, 2004b, in press.

Fig. 2 Entombment of the bones of Acarya Tulst (1914-1997)
Gangasahar, 21 April 2000

18

Fig.1

Entombment of the
asthi kalasa, or bone
vessel of AcaryaTulst,
Acarya Tulst Sakti
Pith, Gangasahar

21 April 2000

traditions.# (Fig. 7) Hence, the initial hypothesis that the
contemporary Jain cult of bone relics functions either
as substitute or as a prototype for image-worship had to
be amended. Modern Jain relic shrines are evidently not
only constructed in aniconic Jain traditions as functional
equivalents of temples. It also emerged that the Jain cult
of relics is not only a feature of lay religiosity, but usually
deliberately fostered by mendicants seeking to perpetu-
ate the influence of their deceased teachers through the
construction of stipas and the distribution of ashes from
the funeral pyre and other memorabilia.

Attitudes toward relic worship (particularly bone rel-
ics) vary across sub-sects and between individuals. Most
Jains are aware of the doctrinal view that the contact
with relics does not contribute to spiritual purification
or liberation, but at best to the acquisition of supernatu-
ral power (P. iddhi, S. rddhi). Even this is an apocryphal
interpretation. Relic worship, although widely and often
publicly practiced, does not feature prominently in Jain
discourse and official self-representations. It remains a
clandestine practice. Yet, Jain relic stipas are not hidden
from public view. The construction of samddhi-mandiras
and smarakas for prominent ascetics is a widespread phe-
nomenon. Numerous elaborate and highly visible shrines
were recently constructed for the commemoration of de-
ceased Jain saints and for empowerment through direct
contact with their sacred remains.

Three types of sectarian attitudes towards relics, mani-
fest in observable practices, were documented. Attitudes
vary along the dimensions official/unofficial, collective/
individual, body relic/contact relic:

e open or hidden bone relic veneration

* rejection of bone relic veneration, but veneration
of contact relics

¢ rejection of both bone relic and contact relic wor-
ship (with or without the distribution of souvenirs,
photographs or other memorabilia)

4 Of the fifty-six samadhi-mandiras and smarakas investigated,
twenty-seven certainly contain bone relics. Nine of these cases were
identified by Dine§muni of the Jivaraja Taracandra Gana of the
Sthanakavast Sramanasar’lgha, who made the results of his own inves-
tigation available to the present author on the 26.12.2002 in Udaipur.
For case lists, see Fliigel 20044, in press.
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Fig. 3 Urn with bone relics of the Sthanakavast Pravartaka Marudhar Kegart
Muni Misrimal (1891-1984) inside the ‘bone chamber’ (asthi kaksa) in Sojat

Fig. 4

Upadhyaya Puskarmuni’s
(1910-1993) bone relics
waiting for emtombment,
Udaipur, 2004

Fig. 5

Bone relic of Martipajak
Acarya Indradinnasari
(1923-2002)

Preserved by Acarya
Virendrasuri Delhi

18 December 2003

The principal division is between sects (i.e. monastic or-
ders and their lay followers) which routinely erect relic
shrines at the sites of cremation of influential monks (rare-
ly nuns), and sects which explicitly reject such practices.
An intermediate position is pursued by groups which pre-
serve only contact relics. Orthodox monastic orders, such
as the JAangacch, the Ath Koti Nana Paksa, and the two
SadhumargT branches of the Sthanakavast tradition, op-
pose both the preservation of bone relics, contact relics,
photographs and other memorabilia, and the erection of
commemorative shrines or temples, as forms of jar-piija,
or worship of lifeless objects. Individual devotees may
nevertheless retain clothes or other physical memorabilia
which were left behind by the ascetics at the time of their
drksa. In particular the hair of a renouncer that is shaven
off at home before the initiation ceremony is often col-
lected and preserved by family members, or the coconuts
which neophytes sometimes carry in their hands before
changing their dress during the initiation ceremony. Var-
ying individual attitudes can be found across the sectar-
ian spectrum.

The perceived hierarchy of memorabilia is based on

Fig. 6 Mrgavati Samadhi Mandir, J.T. Karnal Road, Alipur, Dillt

the idea of diminishing degrees of substantive connected-
ness of an object with a particular saint. The scale ranges
from body relics (bones and ashes, hair and nails), to
contact relics or relics of use (personal possessions such
as clothes, "inalienable" objects such as gaddrs, souve-
nirs such as pens, etc.), and memorabilia such as pho-
tographs, to commemorative 'relics' (to use a Buddhist
term) such as statues. Relics are treated differently with
respect to their quantity, alienability, movability, and in-
dividual/collective ownership. After cremation, bone rel-
ics are generally gathered and preserved until the time of
their entombment under the funeral memorial (samadhi-
mandira). The remaining ashes on the pyre can be picked
up by anyone who has an interest in them. Sometimes a
dispute arises amongst followers whether the bone relics
should only be buried underneath the funeral memorial
(either low platforms or platforms with a protective can-
opy-like structure), or further distributed to second-order
memorials (smdaraka) erected at sites chosen by influen-
tial followers. In such a case, bone relics are divided and
distributed by the local trustees of a sect according to the
instructions of the head of the mendicant order. Second
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Fig. 7 Acarya Santisagara 'Daksina’ (1872-1955)
Samadhi Mandira in KunthalgirT which is said to
contain hisrelics

order relic shrines often display the urns containing body
relics openly in purpose built structures, while bone relics
are always buried at the sites of the samddhi-mandiras.
Apparently following Hindu practices, sometimes all or
parts of the body relics are immersed into one or more
rivers such as the Ganges or local rivers. Through their
dispersal over a large region, in various ways, body relics
demarcate the sphere of influence of the successors of the
deceased and transform it into a sacred space.

Bone relics are seen as particularly valuable because
their quantity is finite (although relics of famous saints
tend to multiply almost miraculously). Ashes, by contrast,
are treated with much less respect, since the amount can
be artificially increased by adding more wood than nec-
essary to the cremation fire. Small quantities of ash are
frequently distributed by the ascetics of most Jain sects to
their devotees, either wrapped into paper, or in the form
of small amulets made of metal. There are also amulets
with bone relics inside, but this is exceptional. Often
their availability is restricted to the ascetics. Members of
the lay community should never get hold of the parapher-
nalia of mendicants. Hair, nails or clothes of an ascetic
are inalienable objects which can rarely be obtained. The
hair of the ascetic and his/her worldly clothes, left behind
after initiation, usually remain within the family. The
only other relics of use that can be acquired are the pieces
cloth, etc., which eager devotees manage to tear off the
dead body of an ascetic during the funeral procession.®
The different types of relics appropriated in this way are
usually kept at a safe place at home. They are perceived
to contain some of the miraculous (camatkarr) ascetic
powers (Sakti) of the deceased in crystallised form, and
preserved as auspicious objects to increase the health and
wealth of the members of the household.

A spectrum of individual rites of empowerment
(through contact with a relic or relic shrine) and individ-
ual and collective rites of commemoration (with the help

5 The contact with the body of an ascetic, even the dead body, offers a
rare opportunity for a Jain layperson to get in touch with “sacred matt-
ter”, a concept which is otherwise rejected (Jaini 1985: 88).
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of a souvenir, mantra and/or image) can be observed.
Recent studies of the popular devotional rituals held at
dadaguru shrines of the Kharataragaccha and samadhi-
mandiras of the Tapagaccha by J. Laidlaw (1985: 65-7),
L.A. Babb (1996: 102f.), and J. Laughlin (2003: 178f.)
demonstrated the prevalence of worshippers’ orientation
towards the “magical power” of the famous deceased Jain
monks who are reborn as gods and hence perceived to
be transactionally present “miracle workers” whose help
can be invoked at the stylized footprints (carana-paduka)
dedicated to them. In contrast to liberated beings, such as
the Jinas, who are transactionally absent and worshipped
through reflexive meditative emulation, the pijas to de-
ceased monks are not reflexive, since "the benefits be-
stowed come from the object of worship, not from the
worshiper himself or herself" (Babb 1996: 131). Some of
the DadabarT shrines of the Kharataragaccha were built
on the cremation sites of the four dadagurus, while most
of the more than four hundred and fifty shrines dedicated
to them are merely commemorative shrines. The differ-
ence between the two types of sacred sites is yet to be
studied.

There is little evidence of explicit collective relic wor-
ship at any funeral memorial, only of collective rites of
commemoration on the death day of a deceased saint at
the location of his funeral. However, at a samadhi-man-
dira which is also a relic stipa, rites of commemoration
function simultaneously as rites of empowerment in at
least four different ways: through the ascetic qualities
of the “commemorative” ritual itself, through the per-
ceived presence of ascetics reborn as gods, and of their
attendant gods, who can both help the worshipper who
invokes them, and because of the presence of powerful
“wish-fulfilling” relics. The potential political efficacy
of the structural power embodied in the ritual infrastruc-
ture is predicated on these motivating factors. In modern
India, bone relic stiipas are typical for the Jains. There
are no “Hindu” precedents and apparently no contempo-
rary Buddhist parallels. Jain bone relic worship cannot
be regarded as a form of Hinduization, since “Hindus”
generally do not worship relics.® Buddhist influence has
been at best indirect on contemporary Jains, who gener-
ally recognize relic worship not as a “religious” but only
as a “social” or “socio-religious” practice. In contrast to
Buddhist forms of relic worship,” bone relic worship
amongst the Jains remains a clandestine, albeit organised,
practice. The veneration of the remains of the deceased
Jain saints is not doctrinally recognized, and its exist-
ence is often publicly denied. Relic worship is an unof-
ficial, somewhat hidden dimension of Jain ritual culture.
Even at the sites of relic stipas, rites of empowerment

6 Marshall (1951 II: 463-66) speculated that two unmarked commemo-
rative stiipas in Sirkap in Taxila must be Jain stiipas, since it is known
that many Jains lived in Taxila. They must have been Jain, because of
the existence of tanks apparently for "ceremonial ablutions" (p. 465).
But see Shah 1955: 9f. Why should Jainas engage in external purifica-
tions, usually associated with Hinduism? Marshall (1951 II: 465) sug-
gests that "The answer is to be found in the contamination which has
taken place in every religion known to us, and which in the first century
A.D. was affecting Jainism as much as it was affecting Buddhism".

7 Tambiah 1984, Schopen 1997, Strong 2004, Germano & Trainor
2004, among others.



are only performed surreptitiously, as an additional, or
implicit dimension of the rites of worship (pija), homage
(Sraddharijali) or commemoration (smrtijiana), through
a variety of ritual means, such as circumbulation. Yet the
intention informing “rites of commemoration” is clearly
distinguished from the intention informing wish-fulfilling
“miracle rites”. The prevalence of this attitude assures
that amongst the Jains even today rites of empowerment
remain encompassed by rites of purification.

There is no clear answer yet to the question of the an-
tiquity of these practices. Is relic worship a new devel-
opment in the Jain tradition, a modern apocryphal devi-
ance of practice from precept? Or is it an ideologically
devalued but common practice of Jains (rather than a Jain
practice) going back to the time of early Jainism? Accord-
ing to research conducted by Dinesmuni,8 evidence for
the construction of bone relic stizpas amongst the Jains
can be traced back for at least three-hundred years. But
the custom is probably much older. In his discussion of
canonical passages on ArdhamagadhT ceiya (caitya) and
thitbha (stupa) collected by Pischel (1900/1998 §§ 134,
208), Schubring (1935/2000 § 25: 49f.) already suspected
that the description of the heavenly worship of the relics
of the Jinas (P. jina-sakaha, S. sakthin = asthi) by the
gods in the canon “most certainly follows earthly exam-
ples" and that the Jains must have “erected stpas since
long”.9 He remained sceptical, however, about some of
the either "untenable" or "inexplicable" interpretations of
Jayaswal (1918) of the famous Hathigumpha inscription
of king Kharavela of Kalinga at Udayagiri (Orissa) of c.
2nd-1st Century B.C.E10 which offers what seems to be
the first epigraphic evidence of bone relic stijpa worship
amongst the Jains, though no relic chamber was exca-
vated at the site.11 In line 14 of the inscription, the words
kayya-nistdrya or kaya-nisidiydya appear, which Jayas-
wal and Banerji (1933: 89) translated as “relic memo-
rial”; though the word kaya, corporeal, could also refer to
a building, not just to a relic, as critics pointed out.

Although the worship of relics is unknown within the
brahmanical tradition,12 the burial of bones and ashes
and the construction of burial mounds were practiced
already in Vedic times (Rg Veda 10.18.11-12, 7.89.1).13
These burial mounds, especially the round structures de-

8 Personal communication, Udaipur 26.12.2002.

9 The commemorative worship of heavenly relic stipas (thitbha)

is occasionally mentioned in the Svetambara canon, for instance in
Rayapasenaijja vv. 186f., dated 3rd Century B.C.E. E. Leumann 1985:
500-4 noted that the description of the rite of worship, indicates the
precedence of martipitja, image-worship, over ceiya thitbha worship.

10 Sircar 1942: 206-213.

11 "The Nishidr at the Kumart Hill (the Hill where the inscription is
engraved) was not an ornamental tomb but a real sttpa, for it is quali-
fied kayya, corporeal (i.e. 'having remains of the body'). Thus it seems
that the Jains called their stiipas or chaityas Nishidis. The Jaina stiipa
discovered at Mathura and the datum of the Bhadra-bahu-charita saying
that the disciples of Bhadrabahu worshipped the bones of their Master,
establish the fact that the Jainas (at any rate the Digambaras) observed
the practice of erecting monuments on the remains of their

teachers ... .” (Jayaswal 1918: 338f.).

12 Jaini 1979: 298, n. 39.

13 Strong 2004: 15 also points to the charnel houses, or ediika (elitka,
aiditka), mentioned in the Mahabharata.
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scribed in Satapatha Brahmana 13.8.1-2, are generally
regarded as pre-figurations of the later Buddhist relic
stiipas,1# and by extension also of the famous Jain stiipa
found at Kankalf Tila in Mathura.15 (Fig. 8) A. Fiihrer's
excavation of this stiipa in 1889-90 did not reveal any
relic chamber or relics, which seemed to confirm that,
although Jains constructed “commemorative” stipas at
an early date, bone relic worship was never practiced. G.
Biihler (1890: 328f.) wrote: “The worship of stipas has,
in my opinion, not been borrowed by the Jainas from the
Buddhists. It was, I think, the common habit of various
ancient sectsto erect funeral monumentsintheStipa form
to their great teachers (just as the so-called samadhis are
still built all over India in honour of distinguished ascet-
ics) and to worship them”.16 Biihler argued that even “the
term chaitya or cheia originally meant 'a funeral monu-
ment in honour of a teacher or prophet', not a temple, as
it is now interpreted” (ib.); but did not discuss the dif-
ference between commemorative stiipas and relic stipas.
Samadhi-mandiras and nisidhis,17 that is, small shrines
erected in memory of prominent Jain ascetics at their
places of sallekhand or cremation, are in evidence from
the early medieval period onwards. Yet, no indication of
relic worship was ever found at any of the Jain shrines.
(Excavations are understandably prevented by the com-
munity). P. Granoff (1994: 151, n. 28) noted that there is
"evidence from inscriptions that certain monks were wor-
shipped after their death, and that stipas and footprints
were continuously dedicated to these monks", yet "there
is little evidence in any of the medieval biographies that
the remains of the dead monk were worshipped or that
there was a cult of any importance of the stipa" (p. 150).
J. Laughlin (2003: 200 n. 523) also suspected that none
of these monuments “were stiipas in the Buddhist sense,
containing the bodily relics of the monks, but were more
like cenotaphs”. N. Shanta (1985/1997: 256, n. 348) was
under the impression that the “reformed communities,
the Sthanakavasis and the Terapanthis, who perform no
temple worship, do not [even] erect samddhi-mandiras”.

This short review of the textual, archaeological and
anthropological literature on Jain stipas and relic wor-
ship demonstrates that, thus far, academic studies have
concentrated only on commemorative rituals and the
worship of heavenly gods, not on popular rites of em-
powerment through relics, which are officially derided.
Popular Jain relic cults such as collecting hairs or clothes
of ascetics, dead or alive, have occasionally been docu-

14 Parpola 2005: 53-55.

15 Smith 1901. Three further suggested sites of ‘Jaina stipas’, in
Udayagiri (cf. Jayaswal 1918), Taxila (Marshall 1951), and Vadda-
manu (Kasturibai & Rao 1995), revealed no evidence of relic worship.

16 U.P. Shah 1955: 54 argued that "Stupa worship does not seem to
have been so popular amongst the Jainas as amongst the Buddhists,
because image-worship seems to have started earlier in Jainism than
in Buddhism" and because "the popularity of representations of
Samavasarana [the assembly of the four-fold Jain community] ulti-
mately replaced the Stiipa-symbolism in Jaina worship" (p. 57). S. Jain
1987: 136f. proposed that Jain stiipa worship emerged under the influ-
ence of Buddhism, but was confined to the period between the second
and fifth century B.C.E. With the success of the Jain construction of
memorials such as stapas, carana caukts, caitya stambhas, mana st-
ambhas and Jain temples, the Buddhist tradition lost its influence. After
its demise, the Jains gave the construction of stipas up (p. 140).
17 P. nisthiya, S. nisidhi, nistdhi, nisidhika.
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Ashes and bones of Acarya Tulsi, preserved by a family
in Gangasahar 15 December 2002

mented in the footnotes of the sparse ethnographic litera-
ture on the Jains. However, they were largely dismissed
as “non-Jain” forms of “hinduization”. P. Granoff (1992:
194) by contrast argued that “all worship in Jainism as it
centers around images and temples is in some essential
way worship of the dead”, in ways “reminiscent to con-
temporary Hinduism”. L.A. Babb (1996: 103) accepted
the functionalist view that even the “commemorative”
worship of the Tirthankaras is “a particular kind of mor-
tuary cult”, rather than an “enactment of soteriological
ideas” as emphasised by the tradition itself. Is Jainism as
a lived religion essentially a mortuary cult, a cult of gurus
and saints? Quite the opposite seems to be the case. Jain
doctrine points towards the emancipation from attach-
ment. The dominant forms of ritual practice are routi-
nised forms of religion, unequivocally oriented towards
the principles of Jainism, rather than a cult of funeral of-
ferings to charismatic personalities. Even the apotrophaic
Jain cult of relics, emphasizing physical connection with
particular individuals rather than symbolic inspiration, is
quite abstract. Essentially it is a form of worship without
ritual. The only requirement is the co-presence of relic
and worshipper. In the literature, the contrast between
Brahmanical ritual materialism and Jain symbolic under-
standings of objects of worship is often emphasized. Yet,
in practice, there is only a fine line between venerating
an object as a conventional symbol or as something of
intrinsic value. S.J. Tambiah (1984: 203, 335) was one
of the first to emphasize that the practical value of rel-
ics, in a Buddhist context, is their function as “magical”
repositories of spiritual “power”, rather than “symbolic”
reminders for commemorative worship. What exactly the
words “magic” and "power" designate in this context is
an open question. The role of the perceived living pres-
ence, or crystallised power of Jain saints in relics, shrines
and amulets and the relationship of relics and imagesin
contemporary Jain religious culture is yet to be studied
from a comparative perspective. How are relics wor-
shipped by the Jains? A phenomenology of the Jain ritual
experience of the special dead and of the attitudes toward
their remains promises insights of wider significance for
the understanding of the history of South Asian religious
culture and art.
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Lustrating the First King: Digambara Images of Abhiseka

Robert J. Del Bonta

hen illustrating the lives of the Jinas, it is typical

to use examples from the Svetambara Kalpasiitra,
and many paintings from manuscripts of it have been
published over the years. One might get the impression
that this text is the only one to recount the lives of the
Jinas, but there are actually many such texts in a variety
of languages that tell the stories of these tales in much
greater detail. The Digambara Jainas also wrote versions
of the lives of the Jinas and illustrated manuscripts sur-
vive, but in far fewer numbers.

Paintings from these manuscripts sometimes differ
significantly from Svetambara accounts. A famous early
manuscript, and an important document of early paint-
ing from northern India, is an illustrated Adipurana by
Puspadanta produced at Palam (the location of Delhi’s
airport) in 1541 CE.l Digambara authors wrote many
Adipuranas, versions of the life of the first Jina, Rsabha.
These include stories of his family, principally his son
Bharata, but also of Bharata’s younger brother Bahubali.
There are also numerous other stories about the later Ji-
nas told in separate texts; the overall title for a work com-
bining the entire seriesis Mahapurana.

It must be recalled that Rsabha’s life is included in the
Svetambara Kalpasiitra, but in that work Mahavira’s life
is told first and gets the most attention (Del Bonta 2007).
In most of lllustrated Kalpasitras have very few illustra-
tions depict Rsabha’s life story, except in profusely il-
lustrated ones. This might be because the Kalpasitra is
actually a rather short work.

The various Adipuranas and Mahapuranas are much
longer and contain elaborate narratives. The Svetambara
also wrote longer accounts of the lives of the sixty-four
auspicious persons corresponding to the Digambara
Mahapurana, but 1 have not seen any illustrated exam-
ples from those works. The most accessible Svetambara
account, to be mentioned below, is the twelfth century
Trisastisalakapurusacaritra by Hemacandra (1931).

Rather than revisit the Digambara Palam manuscript
with its lively, but rough style, I will now turn to some

1 It has recently been published in its entirety (Puspadanta 2004)
and was discussed by Saryu Doshi in her book Masterpieces of Jain
Painting, where a number of images are illustrated.
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later paintings produced for the Digambara Jainas in
Rajasthan and the northern Deccan, and entertain some
comparisons with important Digambara paintings at
Sravanabel_gol_a in Karpataka and Tiruparuttikunram in
Tamilnadu.

Two north Indian series of paintings stand out. One
isalong cloth painting or pata (Doshi 1978). Produced
around 1700, it illustrates the paricakalyanaka (the five
auspicious key events in the lives of all of the Jinas) of
the first Jina, Rsabha. The other is a series of paintings
on the same subject, recently re-dated to around 1680 at
Amber, the ancient capital of Jaipur State. Its composi-
tions appear to be closely related to the cloth painting,
which was produced around twenty years later. Initially,
the Jaina nature of the paintings was missed, but in 1995
it was identified as relating to a Digambara version of
Rsabha’s life (Pal 1995, no. 107a).2

The painting from the seriesillustrated in The Peace-
ful Liberators (Pal 1995, no. 107a) concerns the episode
after the birth of Rsabha when the baby was taken to be
lustrated by Indra. Another folio from the series, in the
Los Angeles County Museum of Art (M.74.102.4), sug-
gests a scene from before the lustration when Indra and
Indrani came to fetch the child. The inscriptions on these
paintings clearly refer to the god as Indra, rather than the
Sakra of the Svetambara tradition. Even without the in-
scriptions it is clearly a Digambara work. In that tradition,
at the birth of a Jina, Indra arrives on his elephant to take
the infant for lustration. Figure 1, from the pata, depicts
Indra on his elephant during the festivities for the infant
Rsabha. Digambara versions of the lustration of infant Ji-
nas often describe the elephant, which is absent from the
Svetambara Hemachandra account (1931: 105ff.).

An elephant isdepicted in all of the birth stories of the
major series of Digambara illustrations that I have seen:

2 I had identified the nature of the series to Stephen Markel for the
catalogue in Los Angeles. On discussing the series with Saryu Doshi,
it was immediately clear to her since she had worked with the impres-
sive pata attributed to Aurangabad. At this time, it is unclear how
many folios were in the Amber set. There are no numbers written on
any of the folios that I have tracked down. A painting of his mother
MarudevT (San Diego Museum of Art 1990.213) makes the identifica-
tion of the series definite, as do comparisons with the pata.

(Figure 2)

The Birth Ceremonies
of Nemi

Sangita Mandapa,
Vardhamana temple,
Tiruparuttikunram,
circa 18th century.
Mural.

Photo: Del Bonta



the pata, the Amber set, the story of the life of ParSva
from the Jaina Matha at Sravanabel_gol_a and a number
of instances in the painted series at Tiruparuttikunram,
sometimes referred to as Jina-KaficT in Tamilnadu, as
seen here at the birth of Nemi. (Figure 2) Often, as in
Figure 1, the depiction of the elephant is extremely elab-
orate and follows Digambara descriptions with multiple
trunks and tusks and even with ponds sprouting lotuses
which support dancing figures. An elephant representing
the birth festivities of Par§va is similarly handled with
multiple tusks at Sravanabelgol_a in the murals at the
Jain Matha, but lacks the ponds and dancing figures. The
scene is also depicted in the Palam manuscript as illus-
trated by Doshi (1985: 95).

In both the Digambara and Svetambara traditions there
is a multiplication of Indras/Sakras, who can be consid-
ered as either a number of gods who rule particular re-
gions, or various versions of the same figure. But Indra’s
elephant is not mentioned at the birth of Rsabha in the
Hemacandra text (1931: 110 ff.): there Sakra arrives in
an elaborate vimana or aerial car. Hemacandara (1931:
188 ff.) does describe this magical elephant at Rsabha’s
samavasarana, or teaching after his enlightenment. El-
ephants do appear in Kalpasiitra illustrations, but they
appear for different episodes and usually as vehicles for
people and not gods (Brown: 1934: figs. 65, 68, 122-23,
and 127). I have seen only one example of Indra riding an
elephant for the birth ceremony. Elsewhere I have argued
that the illustrator was influenced by a Digambara tradi-
tion (Del Bonta 2004: 215-16).

Although the title pasicakalyanaka refers to the five
crucial events in the lives of all of the Jinas, both the
pata and the Amber set include many scenes from the
life of Rsabha which are particular to his story. There
are also added events in recounting the Jinas’ lives in the
Svetambara Kalpasitra such as Nemi’s renunciation af-
ter his hearing the cries of the animals to be slaughtered
for his wedding, and the peculiar events surrounding
Par§va’s life and its association with snakes. As point-
ed out in Brown (1934) many of these specific events
are implied in the text itself and reflect knowledge of
the longer Svetambara versions of these stories. While
the Kalpasiitra tells the life of Mahavira at the greatest
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(Figure 1)

Indra on Airavata

Paficakalyanaka pata

Aurangabad

circa1700

Ink, opaque watercolour, and gold on cloth
Photo: Courtesy of Saryu Doshi

length, in Digambara literature the life of Rsabha ap-
pears to be primary, since he was the first tirthankara.
In addition to accounts in literature, vast mural schemes
at some of the important centres, indicate that a number
of the other Jinas had extensive stories told about them
as well. At Sravar_label_gola in the paintings at the Jain
Matha, a great deal of space is taken up with the stories of
the various incarnations of Par§va (Doshi 1981: 108-39),
while at Tiruparuttikunram extensive stories are told of
three: Rsabha, Mahavira and Nemi (Ramacandran 2002).
Among the Nemi sections important Jaina versions of
Krsna’s life are depicted as well, since he was part of
Nemi's family.

Linked with the depictions of the elephant taking the
infant for his janmabhiseka, the birth-lustration, is the
manner of the lustration itself. The child is lustrated at
birth on Mount Meru in both traditions. But the lustration
of the baby Jina is illustrated differently in Svetambara
and Digambara paintings. The usual Kalpasiitra version
of the lustration merely has the baby Jina seated in the
lap of Sakra and the figure is lustrated with water flowing
from the horns of bulls (Hemacandra 1931: 125 and Del
Bonta 2007: 30).

The Digambara version is seen in the lustration of the
infant Rsabha on Mount Meru from the pata. (Figure 3)
This way of depicting the mountain as a stepped pyramid
is another feature common in Digambara illustrations. It

(Figure 3) Janmabhiseka of Rsabha, Paficakalyanaka pata, Auranga-
bad, circa 1700. Ink, opaque watercolour, and gold on cloth.
Photo: Courtesy of Saryu Doshi
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suggests the height of Mount Meru and gives places for
the multiple Indras to stand while passing the pots up to
the top. Figure 4 illustrates a similar scene taking place
on a stepped pyramid-like mountain from the Jaina Matha
at Sravanabelgol_a. This time the ritual is for the infant
Par§va. Another painting, now in the Berkeley Art Mu-
seum, from a Nemipurana from Rajasthan of ca. 1625-75
shows a similar scene for the Jina Nemi. (Figure 5) Here
he is seated in the crescent shaped siddhasila, which is
reminiscent of the apex of the world space (loka-akasa).
This could suggest a lustration after Nemi’s moksa, but
the size of the infant lets us know that this is at his birth.
In any case, the lustration of the bodiless Jinaafter moksa
would be inappropriate. The eight auspicious symbols
are seen to the side of the lustration scene and musi-
cians and dancers celebrate the event as the water from
the ritual cascades in a zigzag pattern from the mountain
peak. These paintings and the following example illus-
trate constant motifs found in Digambara imagery that
spreads both over a large area and time.

This pouring of fluids over the Jina’s head is a fre-
quent ritual in Digambara iconography. It is also seen
in Figure 2 from Tiruparuttikunram. One can just make
out the pots around the figure of the baby Nemi in the
pavilion to the right. The scene reads from right to left.
Four Indras perform the janmabhiseka ceremony—two
lift pots to each side of the child and two more are to the
sides of the pavilion. Gold pot-like elements also adorn
the roof of the pavilion. To the left the baby is taken back
to the city atop the elephant and put on the throne; the fig-
uresto hissidesin the throne scene at the left hold cauris,
yak-tail fly-whisks. The lustration with pots appears to be
a consistent ritual in Digambara illustrations.3

Right after the birth of Rsabha, Hemacandra (1935:
118 ff.) describes the use of pots for the janmabhiseka,
but all the Kalpasutra examples that I have seen illus-
trate the later scene when Sakra takes the baby in his lap.

3 Although most of the paintings of lustration have a group of
crowned Indras performing the lustration with pots, one painting

at Tiruparuttikunram has ladies included in the ritual for the child
Mahavira (Ramacandram 2002: pl. VII, 3). The Palam manuscript
also included a woman in an illustration of the lustration of Rsabha
(Khandalavala 1969: fig. 148). The inclusion of women suggests the
participation of wives of the Indras.

(Figure 4) Janmabhiseka of Parsva, From the Jaina Matha,
Karnataka, Sravanabelgola, Circa 1825-50. Mural. Photo Del Bonta
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(Figure 5) Janmabhiseka of Nemi, Folio 45 (recto) from a
Nemipurana loose-leaf manuscript. Rajasthan, Marwar, probably
Jodhpur, circa 1625-75. Ink, opaque watercolour, and gold on
paper. (Berkeley Art Museum 1998.42.104.2)

Courtesy of the Berkeley Art Museum, Photo: Del Bonta

The illustrations often show figures on either side hold-
ing spouted jars rather than the cauris described in text
(Hemacandra 1935: 125 and Del Bonta 2007: 30, fig. 4).

This Digambara manner of lustration is used in other
places in the narrative. One folio from the Amber series
is that of Rsabha lustrated as the first king. (Figure 6)
This is an event peculiar to his life story and is also seen
in the pata. In both instances multiple crowned Indras
pour the fluid from pots over the head of Rsabha. Curi-
ously, for the lustration as king, rajyabhiseka, Hemacan-
dra (1935: 148 ff.) states that this is not to be done: “ ‘It
is not proper to throw it on the Lord’s head since he is
adorned with divine ornaments and clothes.” They threw
the water at his feet.” For those used to Svetambara im-
agery, this scene may suggest a lustration of the Jina after
his enlightenment, but one must remember that this is a
Digambara image, and the fact that the figure of Rsabha
is clothed in both illustrations and crowned in the pata
rules out that interpretation. The scene from the Palam
manuscript has men in turbans approaching with pots to
lustrate the crowned Rsabha on a throne (Khandalavala
1969: 72). I have found only one published illustration
of the rajyabhiseka ceremony from a Kalpasiitra manu-
script (Brown 1934: fig. 121) where Sakra merely applies
the tilak to the forehead of Rsabha.

It is clear that head anointing is very important in
Digambara ritual, notably in the ritual for Bahubali at
Sravanabelgola. While at Tiruparuttikunram the scene
of Rsabha’s coronation is worn away, other installations
of kings are depicted, as in the coronations of Nami and
Vinami, where the figure of Dharanendra merely ap-
plies the tilak to their foreheads (Ramachandram 2002:
pl. XV). What appears evident is that this lustration with



pots by the Indras is exclusive to Jina figures, whether
at their births or other important moments in their lives.
It appears inappropriate for other figures. John E. Cort
(2001) has discussed differences in Digambara contem-
porary ritual practices in Jaipur and Karnataka, where he
demonstrates that abhiseka is now most common in the
southern areas.

Too few paintings from Digambara series are docu-
mented to enable a complete picture of the consistencies
and inconsistencies in the visual depictions of the stories
from the lives of the Jinas—but it is clear from the few
comparisons entertained here that there are clear patterns
found throughout India in both northern and southern
painted series. In turn, the un-illustrated narrative litera-
ture of the Jainas appears to get less attention than do
the religious, philosophical treatises. Until a systematic
study of the various versions of the lives of the Jinas is
done and a thorough evaluation of the illustrated manu-
scripts, painted wall schemes, and loose paintings like-
wise is conducted, we can only point out some of the con-
sistencies found in the visual evidence which is different
from the usual depictions from the lives of the Jinas,
based on illustrations from the hundreds of Kalpasiitra
manuscripts.

Robert J. Del Bonta has lectured and published on a
wide variety of subjects including Jaina art from all over
India. He has curated many exhibits at the Asian Art
Museum in San Francisco (including some on Jaina art)
and major exhibitions at the University of California,
Berkeley and the University of Michigan.
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Photo: Del Bonta

27



CoJS Newsletter . March 2008 . Issue 3

The Miirtipijaka Svetambara Community in North Delhi

Akiko Shimizu

studied the characteristics of the Maurtipdjaka

Svetambara Jain lay community in Delhi through the
history of the existing ‘Old Delhi’ Jains and their commu-
nities, and the settlements of newcomers since their exo-
dus during the Partition in 1947. The Maurtiptjaka Jains
are a minority in Delhi. There are only 16 Svetambara
temples in the Delhi area, but 61 halls (upasraya) of
the Sthanakavasis. Historically the Jain community was
dominated by the Digambaras (148 temples currently)
and confined within the walled-city of Sahjahanabad in
Old Delhi. There have been Murtipdjaka communities in
Old Delhi for a long time. However, a new Murtiptjaka
community and temple were established by Pafjjabt refu-
gees in the newly developed area of North Delhi.

I have conducted fieldwork with the Maurtipajaka
Svetambara Jain lay community situated in Rap Nagar,
North Delhi. The Rap Nagar community is unique be-
cause of its establishment by Pafijabl refugee Jains, and
its close relationship with prominent ascetic leaders. The
community is affiliated to the Martiptijaka Svetambara
Tapa Gaccha, and instructed by a particular organised as-
cetic group (samudaya).

The socio-religious structure of the PafijabT Svetambara
Jains differs from the older communities, Agravala and
Khandelavala Digambaras and Rajasthant Svetambaras,
in the walled city, which are mostly composed of mem-
bers of two separate merchant castes. The majority of the
Svetambaras are Osvalas, mainly Visa Osvalas, and the
minority, Khandelavalas. Sthanakavasis and followers of
the MartipGjaka Kharatara Gaccha are accepted within
the community because of their shared history of migra-
tion from Rajasthan to Pafijab and Delhi. Over time the
Rip Nagar Martipdjaka Jain community experienced an
influx of new migrants from diverse backgrounds, mostly
Rajasthants and Gujaratis, joining the community. The
present ratio of the community members is 75% Pafijabis
and 25% Rajasthanis and Gujaratis, according to the
President of the Sabha, Mr. B.C. Jain. The social struc-
ture is due to change as aresult of the increasing number
of non-Paiijabt Srimalis, besides Osvalas. There are some
discrepancies between the Pafjabl and other regional
members with regard to religious and social interac-
tion. Socio-religious affiliation seems to be quite flexible
amongst PaiijabT Svetambara Jains. Inter-sectarian mar-
riage of Martipdjakas with Sthanakavasis is quite com-
mon while it is rare among the Rajasthants and Gujaratis.
However, caste endogamy is dominant for all castes, but
for a few exceptions, and it is clear that regional origins
tend to divide community members.

The history of the Ruip Nagar Mirtipijaka community
is relatively short. It was created by the Paiijabt refugee
Jains after their settlement in the middle of the 1950°s.
They constructed the Sri Santinatha Jain Svetambara
Temple in Rap Nagar in 1961 with donations from the
original members of 29 Paiijabl refugee families and
other Svetambara communities. The Rap Nagar tem-
ple is a concrete symbol of the Pafijabi refugee Jains in
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Tirthankara Mallinatha as part of a four-faced (carurmukha) statue at
the Vijaya Vallabha Smarak

Delhi. The original Pafijabl members of the community
are dedicated devotees of the influential Tapa Gaccha
Acaryas Vijaya Ananda Sari (1837-1896) and Vijaya
Vallabha Suri (1870-1954), the leaders of a reformed as-
cetic group in Gujarat since the mid-19th century and its
pupilary lineage of disciples. The Martiptjaka Jains in
Pafijab have a specific history in that there was no con-
tact with ascetics for a few centuries until the samvegt
(liberation seeking) sadhu reform movement. The local
Svetambara tradition was preserved by Murtipajaka yatis
(domesticated monks) and the Sthanakavast (Dhindhiya)
ascetics, until the Pafijab Martiptjaka revival was started
by two leaders from the samvegr sadhu movement, Muni
Biiteray Ji (1807-1882) and Acarya Vijaya Ananda Suri,
who were of non-Jain origin, and who had converted
from SthanakavasT orders to the Tapa Gaccha.

Before the Partition, in an undivided Paiijab, the
PafijabT Martiptjaka Jains were instructed by the char-
ismatic Acarya Vijaya Vallabha Suri, who was a disciple
of Acarya Vijaya Ananda Suri. As a religious leader Vi-
jaya Vallabha Sari promoted Jain teachings and ideals,
and also campaigned for the development and welfare of
the Jain community. He was well known among his fol-
lowers as a camatkart, a miracle maker associated with
certain divine powers, and also as a social activist among
the Jains. Some of my informants in the Rap Nagar com-
munity told me about extraordinary events in which peo-
ple were protected by the powers of Vijaya Vallabha Sari.
The stories of the exodus from Gujranvala, Pakistan to-
gether with him and his seven fellow sadhiis and four-
teen sadhvis after paryusana in September 1947 are well
known. Hundreds of Jains escaped in trucks sent from
India. They travelled in the midst of fierce bombing, and
reached the Indian boarder with no damage. All present
community members believed this incident was due to
the Acarya’s miraculous power.

The members of the Rap Nagar community, particu-
larly the original Pafjabi refugees, are united through
continued devotion to Acarya Vijaya Vallabha Sari. The
elderly members of the community even now express



their obligation and gratitude to the Acarya. There are
many devotional songs (bhajana) and prayers dedicated
to him, which are sung and recited by the community
members and the refugee Jains who went through the or-
deal of fleeing from Pakistan with him.

Through the network of relatives and friends the mi-
grants began to settle down in North Delhi, in such places
as Kamla Nagar, Sakti Nagar and Rap Nagar. Since the
refugee Murtiptjakas in Delhi from Pakistan and Pafijab
recognised one another as followers of Vijaya Vallabha
Stri, most of them came together to form a communi-
ty. The settled refugee Jains established an association
(sabha), the Sr1 Atmananda Jain Sabha in Rip Nagar,
derived from Srf Atmananda Jain Sabha founded in Z1ra,
Paiijab in 1920. The name of the association is dedicated
to the prominent Acarya Vijaya Ananda Sari, popularly
known as Atmarama J1. Due to their special veneration
to Acarya Vijaya Vallabha Sari the Sabha, affiliated to
an ascetic order (samudaya) of the Vallabha Samudaya,
supports in particular the ascetics from his lineage. The
SrT Atmananda Jain Sabha, Riap Nagar, functions as the
foundation for all migrant PafijabT Jains in terms of ad-
ministration and religious and social activities in Delhi
and the surrounding areas. All Martipajaka Paiijabt Jains
register to the ST Atmananda Jain Sabha, Delhi (devel-
oped from Sri Atmananda Jain Sabha, Rap Nagar) as
well as their own sabhds in their own residential area.
The Delhi Sabha has come to play the role of the trans-
community headquarters for all Delhi Murtiptjaka Jains,
including the existing Murtipdjaka community in Old
Delhi. Delhi has become a significant stronghold for the
Vallabha Samudaya of the Tapa Gaccha, which is able to
extend its influence from Delhi across Northern India.

To commemorate Acarya Vijaya Vallabha Suri, the
large religious complex called the SrT Vijaya Vallabha
Smarak (Memorial) was constructed in Alipur, on the
outskirts of North Delhi. The Vallabha Smarak is the
symbol of Vijaya Vallabha Siri’s mission and ideals that
were promoted most prominently by his disciple, Sadhvt
Mirgavati Pajya Ji since the 1970’s. Mrgavati St7Ji’s ven-
eration towards him resulted in the establishment of the
religious complex, comprising Vallabha SurT’s Memorial
Hall with Sri Vasptjya Temple, Padmavatt Devi Tem-
ple, dharmasala, bhojanasala, and other facilities, such
as educational institutions, Jain schools and Indological
Institute, at the Smarak. Her strong leadership helped
the project to be realised by his devotees, particularly
through the great effort of the Pafijabt Jains of Rap Na-
gar. It is still expanding with lavish donations, not only
from the Paiijabl devotees but also from those who had
connections with Vijaya Vallabha Sari and his ascetic lin-
eage all over India. The Smarak complex presents a sense
of solidarity for the devotees of Vijaya Vallabha Sari. The
cross-community activities of the Smarak are aimed to
reproduce the devotion and religious affiliation of the fol-
lowers of the ascetic orders of Vijaya Ananda Sari and
Vijaya Vallabha Sari. The Vallabha Smarak shows the
unique interaction between the ascetics and the cross-
community members of Vijaya Vallabha Sari’s devotees
nationwide.

The religious affiliation to a specific ascetic group is
significant for the laity as it relates to the style of ritual.
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Statue of Vijaya Vallabha Suri in the
Memorial Hall at the Vallabha Smarak.

In the Rap Nagar community the basic pijas in the tem-
ple, such as the astaprakart pija and the snatra pija,
are undertaken with reference to the texts scripted by
Vijaya Ananda Suri, and ceremonial pigjas such as the
pariica kalyanaka piija, scripted by Vijaya Vallabha Sari.
Many prayers, composed by Vijaya Vallabha Stri, are re-
cited by the community members; the ceremonial songs
of aratt and marngala dipaka are sung every evening at
the rite, and many prayers are written in poetic language
in HindT. The close relationship with this specific ascetic
order is apparent from textual influences through prayers
in the rituals conducted by the lay community members.
The relationship between this particular local commu-
nity and its affiliated ascetic order is strengthened by the
ritual texts.

In this case of a single local community the relation-
ship between the Riip Nagar community and the ascetic
order of the samudaya is tightly linked, based on the de-
votion to a specific acarya since the community’s foun-
dation; through patronage; and through its ritual style.

Akiko Shimizu, Researcher at the Eastern Institute, To-
kyo, completed her PhD thesis entitled: ‘The Religious
Life of the Svetambara Miirtipiijaka Jains of the Riip Na-
gar Temple Community in North Delhi, India’, submitted
to the University of London in 2006.
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Statue of Acarya Vijaya Ananda Suri at the
Vijaya Vallabha Smarak
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Glimpses from Vasunandin’s Manual Uvasayajjhayana

Signe Kirde

I n March 2006, I had a chance to visit Girgaum and
other places in Mumbai, as well as Guna, Bhopal and
Ashok Nagara in Madhya Pradesh, in order to talk with
lay people and monks about the ethics and social cus-
toms of Digambara Jains.1 Proceeding from the theory
of the dichotomy of “wellbeing and liberation”, I started
my research with the question, whether specific forms
of codified business ethics do or do not exist in Jain-
ism. I was sometimes told that information regarding
ethics and religious property is found in those manuals
acknowledged especially as sources of Jain ritual.2

This report aims to show why the Uvdasayajjhayana
(Skt. Upasakadhyayana), a manual written in the 11th
century by the Digambara monk Vasunandin, is a good
example of a heterogenous source of knowledge about
Jain value systems and rituals. After giving a synopsis
of the contents I will highlight the meaning of the genre
of ajjhayana (study book, concentration of mind). Vasu-
nandin’s Uvasayajjhayana consists of 546 verses in the
Arya meter or Gaha (Skt. gatha) in the language Ardha-
Magadht. According to Schubring (1962: 81) the metre,
a standardized form of late Arya, was taking the place
of the Sloka, which is characteristic for epic and instruc-
tive texts.

Also known under the title Sravakacara (“The Con-
duct for the Listener”), the text is used as a source of
ritual by some Digambara communities in North India.
First published in 1909, the text was critically edited
1952 by Hiralal Jain.3 Knowing that this manual was
studied by monks and advanced laymen today, I was not
astonished to find out that many handwritten copies of
this text are preserved in the Bhandars of North, North
West and Central India, such as Delhi, Indaur, Jhalara-
patan, Mumbai and Karanja (Akola District) (cf. Hrralal
1926, No. 7931-7934, Velankar 1944: 56). When Ernst
Leumann was collecting manuscripts for his Avasyaka
Studien, a copy was sent to Europe and is now preserved
in the “Strasbourg Collection of Digambara Manu-
scripts” (cf. Tripatht 1975: 229, No. 171, Folio 79).

1. Contents of Vasunandin’s Uvasayajjhayana

Vasunandin’s manual (vv.4-10) affirms Jain episte-
mology as the foundation of the broader scientific field
of logical reasoning as well as the basis for right knowl-
edge leading to liberation. The author holds that the

1 I have the pleasure to thank Manish Modi, Nisha Jain, Nikunj Jain,
Subodh Kumar Jain, Jitendra Jain, S.L.Jain, Kushal Narendra Jain,
Arun Shah and Mayank J. Shah for their help in organising my trip.

2 I had the chance to discuss aspects of the topic of “Jain Law” dur-
ing the 9th Jaina Studies Workshop 2007 at the School of Oriental
Studies where I delivered a paper on “The Meaning of Possessiveness
(parigraha) in Digambara Literature and the Search for a Strange
Manuscript of Samantabhadra”.

3 The manual was recently reprinted by Hindi Granth Karyalay with
much complementary material in Prakrit and Hindi. (Vasunandi-
Sravakacara. Ed. by Bhagacandra Jain and Vimalakumara Saumraya
with a Hindi Translation of Acarya Sunilsagara. Mumbai: 2006.
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trustworthy teacher (apta), the Jain teaching or scripture
(agama) and the principles padarthas or tattvas are ac-
knowledged as means of valid knowledge (pramana).
The question of omniscience (sarvajiiatd) refersto man’s
ability to gain the right kind of knowledge in order to
attain liberation. It was stimulated by the Mimamsaka
arguments, especially concerning the point whether the
teachings of the tirtharikaras were trustworthy, not be-
ing subject to human error, as a means of valid cognition
(cf. Fujinaga 2006: 107-116).

At first glance the manual consists of many analyti-
cal lists (German: Begriffsreihen), i.e. numerical group-
ings of topics, which are easy-to-understand and to learn
by heart. But the topics of the manual are not grouped
in numerical sections (sthana) or divided in chapters
or parts (kanda). Only at some places the author uses
verb forms such as vocchami “1 will explain” (v. 480)
as “text markers” in order to show that he is changing
the topic. My argument is that the material was struc-
tured with regard to conventional subjects or topics
called anuyogas (expositions) (see Table 1). In the pro-
posed sequence implicit in the text, Dravyanuyoga is
the explanation of the substances, the doctrine of soul
and non-soul, and the principles of motion, rest, space
and time. Carananuyoga places emphasis on the ethics,
the rules of conduct, the stages of restraint and renun-
ciation, and provides models for the purification of the
practitioner through reading, fasting, and concentration.
The moksamarga ideal, for example, depicting the laity
as transcending inner obstacles such as possessiveness
(parigraha) by taking the pledges prescribed for laity se-
riously, belongs to this category, too. Prathamanuyoga,
or primary exposition, explains the mythological ages
and consists of the life stories of the sixty-three illustri-
ous personages (Salakapurusa) and the hagiographies of
the tirtharikaras. Vasunandin does not make use of any
stories, but in v.388 he mentions Prathamanuyoga with
respect to a donor who should know the stories of the
great men, i.e. Puranic stories. Karananuyoga explains
the universe, non-universe, theories of numbering and
different calculations regarding karma and liberation.
Besides describing the fruits of evil deeds as suffering
in the gatis, i.e. future lives, and the fruits of giving and
transmission (dana) and worship (piZja) in a very con-
densed form, the author does not expound the contents
of karana in detail. In the prasasti (a panegyric inscrip-
tion or colophon used in a manuscript) longer compos-
ites, enumerations and longer metres are used. The au-
thor tells us the names of his tradition (Kundakunda and
his teachers Nayananda and Nemicandra). Because evi-
dence for the old (Svetambara) tradition known to have
been arranged in councils (Schubring 1962:77-78) is not
found in Vasunandin’s manual, this result, in my opinion,
corroborates well with the comparatively late trend of
historical writings in India, i.e. Ksemendra (11th cent.)
and Rajatarargint by Kalhana (12th century).(Table 1.)



Table 1 Contents of Vasunandin’s Uvasakajjhayana
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Orthodoxy (darsanapratima)
Taking the Vows (vratapratima)
Giving (dana) (205-270)

Sections (No. of Gathds) Category | Subsections
(Style)

Blessings (mangala) (1-3)

Eleven States (sthana) (4-5) Dravyanuyoga Seven Principles:

Approved Means of Knowledge (pramana)(6-10) Soul and Non-Soul

Exposition of the Principles of Truth Seven Inflow of Karma

Principles (fattva) (11-47) Bondage

Orthodoxy: Eight Limbs (48-58) Hinderance of Karma
Shedding of Karma
Liberation

Seven Vices (vyasana) Karananuyoga Birth-Categories:

Faults and Evil Deeds (59-133) Hell Beings

Four Different Births of the Soul (caturgati) World of Animals

Suffering in Different Birth-Categories Human World

(134-204) World of Gods

First and Second Stage (of eleven pratimas): Carananuyoga Taking the Vows:

Small and Supplementary Vows
Vows of Spiritual Exercises
Rules of Giving and Transmission:
Different Recipients

Donor

Rules of Giving

Objectsto be Given

Result of Giving

Stages 3-11 (pratimas)

Refrain from:

Possessiveness, Business, Sexual Activities
Consuming Something Which ContainsLife
(271-313)

Serviceto the Sangha (vaiyavritya)
Mortifications of the Body (kayaklesa) (314-381)

Fasting to Death

Equanimity

Purification on the Parvan Days

Taking Pure Food

Refrain from Taking Life

Discipline

Almsgiving by the Laity

Physical Service to Members of the Sangha
Rules of Fasting

Worship of the Jina, Arhat, Teacher, Scripture

Sastra /Prasasti

Worship with Respect to Nomenclature, Sub-

(pajavidhana) (Niksepa Style) stance-Potential, Field, Time, Essence;
Installation (pratistha) of a Jinalmage or Statue The Donor or Sponsor is Identified with the
Aspects of Worship God Indra, Consecration of Ritual Objects;
Meditation, Objects of Concentration (dhyana) Concentration is Identified with Worship;
(382-480) Imagined Objects, Sacred Syllables, Images or
Statues, Intrinsic Forms or Nature of the Jina.
Results of the Pious Deeds of the Laity Karananuyoga Results of Worship:
(Sravakadharmaphala) (481-518) Worship is Identified with Giving in Respect
Stages of the Destruction of Karmas of the Results
(ksapakasreni) (519-539) Eliminating the Passions
Stoppage of Activity
Qualities of Perfected Souls
Vasunandin’s Prasasti (540-546) (Prasasti)
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The Meaning of ajjhayana

The title of the manual, Uvdsayajjhayana, literally
“lecture” or “study [book] (ajjhayana) for the servants
of the ascetics (uvasaya)”, is mentioned by the author
in the text (v. 389) and his prasasti (v. 544). The precise
meaning and function of this kind of scriptureis not de-
fined by the author, but he seems to have used the term
ajjhayana (Skt. adhyayana) as a synonym of sutta (Skt.
sitra), threads of aphoristic rules, or sattha (Skt. Sastra),
science. To demonstrate this, I will cite two explana-
tions of ajjhayana, one produced by the Digambara and
one by the Svetambara tradition. According to Upad-
hye in the introduction of Kattigeyanuppekkha (pp.6-8)
svajjhaya “study of scripture” and anuppekkha * ponder-
ing on what one has learnt” (with a concentrated mind)
are two forms of shedding the karma nijjara (nirjara) by
internal penance (tapas). In the Svetambara canonical
Anuogaddaraim ajjhayana is defined according to the
nikkheva (Skt. niksepa) principle:

Ajjhayana as substance-potential, with scrip-
tural knowledge, is concerned with a person
by whom the ajjhayana treatise has been stud
ied, retained (in mind), controlled, measured
[...]1. Ajjhayana as substance-potential, without
scriptural knowledge, is [...the] body of the
knower, [...the] body of the competent person,
[and substance] other than the body of the
knower and the body of the competent person
[...e.g.] which was written on leaf and in book
(w.535).

The ajjhayana as essence, with scriptural
knowledge, is the knower who is attentive (to
the knowledge of ajjhayana). [...] Ajjhayana
as essence, without scriptural knowledge,

is [...]:Concentration of mind
(ajjhappassanayanam), attenuation of the
accumulated karmans, (and) non-accumulation
of new (karmans) [...,] therefore (the teachers)
desire ajjhayana [...] (w. 539-546).

Only three Digambara works are known under the
title Upasakadhyayana: Samantabhadra's small manual
Ratnakarandasravakacara (5-6th CE), Somadevasiri’s
extract in his poem YaSastilakacampii (10th CE), and
Vasunandin’s manual (cf. Velankar 1944: 56, Willams
1963: 21, 25). According to Schubring (1962: 85-125),
this type of text was prevalent already in the early form-
ative stage of Jain literature, as part of the Svetambara
canon, which can be studied with three types of extant
commentaries, the Nijjutti, Cunni and Vrtti or Tika. Al-
though the texts listed all contain of lesson or studies
(ajjhayana), only the first, Uttarajjhaya, shows a refer-
ence to the genre in its title. The first and second ex-
amples are important early chrestomathies characterised
by a mixed variety of catechism, parables, dialogues
and short introductions to the karma and soul theories
for mendicants. The third text consists of stories for la-
ity, and the next five are stories compiled for nuns and
monks. The last one is an old and outstanding compi-
lation of the science of divination, an appendix of the
canon, with mainly lists of stars, animals, food, family
names, professions, dreams, and other technical terms.
To my view these texts represent old expositions on dif-
ferent subjects for contemplation, which correspond to
the anuyoga genres of the Digambara scriptures.

Table 2 Examples of ajjhayanas as Parts of the Svetambara Scriptures (According
to Schubring 1962: 85-125)

Text Nijjutti Cunni/ Bhasa Vrtti/Tika

Dasaveyaliya Nijjutti Cunni Haribhadra’s Sisyabodhini
(Milasutta)

Uttarajjhaya Nijjutti Cunni
(Miilasutta)

Uvasayadasao (Not Available) (Not Available) Santisiri, Devendra,
Didactic Stories Laksmi-vallabha Vivarana of

Abhayadeva

Nirayavaliyao (Not Available) (Not Available) Candrasiiri

Kappavadimsiyao Didactic Stories

Pupphiyao

Pupphaciilao

Vanhidasao

Angavijja (Not Available) (Not Available) (Not Available)
Compilation of Practical
Science
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Vasunandin seems to follow two different categories
of systematisation of the canon (siddhanta). The first
category is the division of scriptures into four groups,
the anuyogas. The second category is the dialectical
technique of nikkheva (Skt. niksepa), in which a word
is examined under certain viewpoints. Specific forms
of codified business ethics, which differ from “Hindu”
counterparts, i.e. manuals such as the Grhyasitras and
Dharmasastras, are not found in our manual. Though
the author does not explain the term anuyoga and does
not comment on the contents of the categories, in the
way he structures his material, it is obvious that he plac-
es the centre of his interest not in the ritual of the mar-
ried householder, but in the self-study and meditation
on the fundament of Jain knowledge and belief system
(vv. 6-204).

Signe Kirde teaches Sanskrit at the Institute of Asian
and Oriental Studies, Friedrich Wilhelms University,
Bonn. Her current research focuses on Jain econom-
ics, and Jain rituals as depicted in the manuals of the
Digambara Jains.
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apiy aubis

Jinain “kayotsarga position”. Thuvonji Tem-
ple Complex, Asoknagar, Madhya Pradesh.
Vasundandin suggests for the laity regular
meditation while standing in abandonment of
the body like a muni, which helps to develop
the virtue of non-possession (aparigraha).

EINENTS

Srutadevata. Thuvonji Temple Complex,
Asoknagar, Madhya Pradesh. In v.391,
Vasunandin proclaims that Sarasvati Devi
should be worshipped as the Goddess of
Scripture, “whose limbs are the parts and
subsections of the Canon, whose mark on the
forehead is orthodoxy, whose dress is pure
conduct, whose ornaments are the fourteen
Parvas”.
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Transmission of Religiousand Moral Contentsin Jain Narrative Literature

Anna Aurelia Esposito

he transmission of true doctrine is much more

stressed in Jainism than in most other religious tra-
ditions — because only deep knowledge of true doctrine
leads to right conduct and eventually to the path of salva-
tion. 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 ab-
sorbing. Not accidentally we owe especially to the Jains a
huge amount of lively and entertaining stories with more
or less concealed messages for the audience. Exactly this
form of doctrinal communication, with its rhetorical and
dramaturgic strategies, I am planning to investigate with
particular attention to the oldest preserved text of Jain
narrative literature — the Vasudevahindi.

The Vasudevahindi, compiled around 400 A.D. by
Sanghadasagani, was edited in 1930-31 by Caturvijay
Muni and Punyavijay Muni on the evidence of twelve
manuscripts. It belongs to the literary tradition connected
to the now lost Brhatkatha of Gunadhya. The main story
of the Vasudevahindi is centered around the adventures of
King Vasudeva, the father of Kanha (Krsna), who is the
last vasudeva of the present world age. Vasudeva’s deeds
are furthermore embedded in a conversation between
Jina Mahavira and King Senia (the Bimbisara of Bud-
dhist texts), that is reported by Mahavira’s ganadhara
Suhamma (Sudharma) to king Konia (named Ajatasattu
in Buddhist sources). As we can see, the Vasudevahindi
links the Brhatkatha-tradition both with the Jain world
history and with concrete historical time. Although
chronologically very close to the Brhatkatha, the
Vasudevahindi is for several reasons lesser known than
the Hindu texts belonging to this tradition (e.g. Somade-
va’s Kathasaritsagara). First of all, this is certainly due
to its difficult accessibility. Of this work, written in an
old style of Jaina-MaharastrT, we still have only one com-
plete translation into Gujarati by Sandesara, published
1946. Only about half of its 370 pages were translated
into English by Jagadish Chandra Jain in 1977. Besides,
although the editors gave several variant readings and
tried to emendate corrupt passages, the text is far from
being satisfactory. Furthermore, we possess no complete
summary of the Vasudevahindi. For these reasons, schol-
ars have till now no overview of all its contents. Study-
ing this work is further complicated through a peculiarity
common to nearly all Indian narrative literature, the em-
bedding of stories within stories including further stories
— up to nine different narrative layers sometimes pile up.
Therefore, the first aim of my project, granted by the Ger-
man Research Foundation, will be a complete description
of the contents of the Vasudevahindi, together with an
analysis of its different narrative layers.

The second and central concern of my project is, as
mentioned above, the investigation of the different strat-
egies through which religious and moral contents are
conveyed in the Vasudevahindi. The most obvious in-
stances of instruction are provided through philosophi-
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cal discourses and didactic dialogues, often intermin-
gled with allegories and parables. In the Vasudevahindi
we find discussions concerning the existence of the soul
[Vh. 202.15-203.8], the relationship between prakrti and
purusa [Vh. 360.20-361.21], explanations related to the
vows of monks and laymen [anuvratas Vh. 294.19-22,
mahavratas Vh. 266.18-267.4], and so on. In the frame
story of the Vasudevahindi we meet Jambu, a merchant’s
son, whose aspiration is to renounce the world. In the
night before his renounciation, he encounters Pabhava, a
prince who had gone astray and had just broken into Jam-
bu’s house. A didactic dialogue interrupted by numerous
parables and tales evolves between the two, and at day-
break both Jambu and the prince renounce the world. The
literary and philosophical-religious background of these
didactic discourses can be illuminated by asking, for ex-
ample, which character gives the explanation or holds
the sermons. Furthermore, one must ask which kind of
addressee they aim to reach, or how are they collocated
within the text. As a point of comparison: as far as I know,
such philosophical-religious discourses are completely
lacking in the Hindu tradition of the Brhatkatha.

Tales concerned with wise or unwise conduct and its
consequences are typical for Indian narrative literature.
The peculiarity of Jain narrative literature lies in its reli-
ance on stories about former existences that trace char-
acters’ former lives back over several rebirths in order
to explain these characters’ present position in life and
society. For example, the monk Sacca, who had obtained
omniscience, explained why the merchant’s son Rahuga
was mute [Vh. 86.27-89.12]: In a former life Rahuga had
been a greedy merchant. After his death he was reborn as
a pig — a just reward for all his deeds. But in his life as a
pig he was torn to pieces by wild dogs. He died, under-
standably enough, furious at the dogs. As a consequence
of these feelings of rage he was again born as an animal
— this time as a snake. His fate as a snake was no bet-
ter — he was beaten to death by a group of men after he
crawled into a house. But this time, since he had under-
stood his murderers’ motive, he developed no hostility
towards them and died in a condition of mental peace.
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This led to the best of all existences, the birth as a human
being. Nevertheless, his life as a human being was not
easy: Being still a small child he remembered his former
lives and realized that his father of the present life had
been his son in his former life as a greedy merchant. As a
consequence of this shocking fact, he became mute.

There are numerous stories of this kind — stories en-
wrapped in stories interwoven with more stories. The
strategy of building up successive narrative layers ena-
bles the author to insert more examples, more philo-
sophical and didactic material inside one frame story. To
give a clearer idea, I will now analyse some layers of the
Vasudevahindi:

One day King Konia visits the Jain monk Suhamma,
who has attained omniscience (first layer). In the course of
their conversation Suhamma tells Konia about an earlier
meeting between Jina Mahavira and King Senia, Konia’s
father (second layer). During that meeting Mahavira
told Senia the story of King Vasudeva’s grandsons (third
layer). In the course of this narration, Vasudeva recounts
his own adventures to his grandsons (fourth layer). Fur-
thermore, Vasudeva’s narration is interspersed with yet
more stories. For example, an old woman of low birth
once told him the story of Jina Usabha (Rsabha): His
birth, life and renunciation, and his first begging for alms
(fifth layer). In this strain of the narrative, passers-by ask
Sijjamsa (Sreyamsa), Usabha’s first donor and his com-
panion throughout many lives, how he knew what alms
to give. Sijjamsa then has occasion to relate his and Usa-
bha’s former births: Their birth as twins (sixth layer) and
their memory of being born as the god Laliyamga, and
his wife Sayampabha (seventh layer). The god Laliyamga
in turn remembers his former birth as King Mahabala
[eighth layer], during which a friend told him a series of
moral stories [ninth layer]. And all of these different lay-
ers are interspersed with further parables, narratives, and
tales. The last example shows how difficult it can be in
some cases to follow the different layers of the stories. At
times the main story (the adventures of Vasudeva) is in-
terrupted by passages comprehending up to 38 pages, as
for example in the narration of Jina Santi’s former births
[Vh. 310.5-348.9].

To sum up, in my current research, of which I have
presented here only an overview, I am investigating the
strategies through which religious and moral contents
are transmitted in Jain narrative literature. Using the
Vasudevahindi of Sanghadasa, the earliest work of this
genre, as a starting point, I will later examine other im-
portant texts of Jain narrative literature. As a further step
I will extend my research to Hindu and Buddhist narra-
tive literature.

Anna Aurelia Esposito is lecturer in Indology at the Uni-
versity of Wiirzburg, Germany. She is currently working
on a project granted by the German Research Founda-
tion (DFG) on the transmission of religious and moral
contents in Jain narrative literature.
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New
Prakrit Course
at SOAS

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 see the article on page 48 of
this issue.
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ESRC Funded Research Project on the Role and Practice of Jainism Among

Young Jainsin the UK and US

Bindi Shah

uestions about the influence of religious practices

and identities on processes of integration, civic par-
ticipation, and citizenship among the children and grand-
children of immigrants, the second and third generations,
have become highly pertinent in the USA and UK in the
aftermath of the tragic events on September 11, 2001 and
July 7, 2005. Moreover, recent scholarship in these two
countries has demonstrated both the continued central-
ity of religious practices and identities among immigrant
groups, and the transformations that are occurring in im-
migrant religious institutions. British anthropological
scholarship has aso focused on the role of religion and
religious identities among the children of immigrants,
though research on the second-generation in the USA
has largely neglected religion. However, much of this re-
search on the children of immigrants does not examine
how religion shapes processes of integration, civic partic-
ipation, and notions of belonging and citizenship among
the second and third generations (though there are some
recent exceptions).

The resurgence of Jainism in the 1990s among the
children of South Asian immigrants in the UK and USA
provides an opportunity to pursue questions on the role of
religion and religious institutions in shaping community,
belonging and citizenship among a group that is socio-
economically prosperous and highly educated. Based in
the School of Business and Social Sciences at Roehamp-
ton University, I have recently embarked on an ESRC
funded research project that will examine how Jainism is
being translated and/or transformed in new settings, and
investigate the kind of faith communities that second and
third-generation Jains are building. I will also seek to un-
derstand how their religious practices, beliefs and ethics,
such as non-violent solutions to conflict, sustainable liv-
ing, and vegetarianism, resonate with values in the wider
society and whether they have the potential to promote a
shared sense of citizenship.

This study is multidisciplinary and situated in contem-
porary scholarship in racial and ethnic studies, feminist
theory and cultural studies that seeks to address the role
of race, ethnicity, gender and class, as multiple and inter-
secting axes of power, in shaping social and political rela-
tions, experiences of belonging and concepts of citizen-
ship. My research on young Jains will contribute to this
scholarship by investigating the role of religion in these
processes. The analysis will rely on the generation of rich
qualitative data through in-depth interviews with young
Jains in the UK and USA and with lay leaders, participant
observations of social and religious events, analysis of
print and internet materials produced and consumed by
young Jains, as well as through group discussions held
via web-logs.
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As a sociologist, I anticipate that this qualitative study
on young Jains will have several theoretical and policy
implications:

First, this study will shed light on the role of religious
practices and values in shaping identities, belonging and
citizenship among second and third generation South
Asians in two multi-ethnic countries.

Second, recent popular and policy, and even academic,
discussions in the UK continue to be overshadowed by
concern over Islam and mobilization among Muslims in
general. This project will broaden these discussions and
contribute to our understanding of the social processes
occurring in another ethno-religious group. Specifically,
the study will shed light on whether South Asian Jains in
the UK and USA, who appear to be socio-economically
integrated, are also marked out as different and ‘other’ or
whether material inclusion parallels/facilitates symbolic
forms of inclusion.

Third, important comparative lessons will emerge
from the research as the case study countries have been
chosen to reflect differences and similarities in political
and cultural environments. The UK and USA both have
established formal commitmentsto the protection of reli-
gious pluralism despite distinctive church-state relations.
Yet both states have developed different policy tools for
managing the integration of immigrants and their chil-
dren. At the same time, in the post ‘9/11” and post “7/7°
era, both nations are grappling with debates over the
meanings of their respective national identities, and the
media, government and policymakers have raised ques-
tions of loyalty and citizenship with respect to specific
sections of immigrant communities in the two countries.

Finally, it is hoped that this study will add to the small
number of important works that exist on Jain communi-
ties outside of India and extend our knowledge about the
practice and meaning of Jainism among young Jains in
the UK and USA.

Bindi Shah received her doctorate in Sociology from the
University of California, Davis, USA, and is an ESRC
Research Fellow in the School of Business and Social
Sciences at Roehampton University UK. Her research
focuses on identity, community and belonging among
Southeast Asian and South Asian youth in the UK and
USA.
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Jaina Collection at the Victoria and Albert Museum: A Volunteer’s Perspective

Sobhag Shah

he Victoria and Albert Museum has a small but im-

portant collection of Jain Art. This includes a number
of sculptures of very high quality in stone and metal dat-
ing from the seventh to the fifteenth centuries, princi-
pally from western and southern India. The V&A’s Jain
sculpture formed a significant component together with
other European collections at the La Caixa exhibition on
Art and Devotion in Barcelona, Spain last year curated
by John Guy. Since publication of the last newsletter the
Jain website has been completed, including the addition
of video interviews by members of London’s Jain com-
munity discussing artworks of particular interest.

Continuing cataloguing and digitising parts of the Jain
collection will enable more objects to be added to the
website which can be accessed by scholars and members
of the public. During my eight-year tenure as a volun-
teer at the V&A, I have helped in creating new computer
catalogue records of their sculpture collection relating to
Jainism, Hinduism and Buddhism with information pre-
viously on paper files and in registers. This records the
details of the object, its physical description, material,
size, any inscription and its history.

Most recently, I have written articles on Jain Festivals
and Pilgrimage sites. I have also given a video interview
on a Vijiiaptipatra (letter of invitation to a Jain monk) for
the V&A’s new Jain website. At present I am working
on the V&A's collection of illustrated folios from Jain
Kalpasiitra manuscripts dating from the late fifteenth
century. These manuscripts exemplify an important Jain
contribution to the history of Indian painting during this
period.

The birth of Mahavira

Folio from a Kalpasitra manuscript
Opaque watercolour, ink and gold on paper
Gujarat, second half of the 15th century
V&A Museum number IM.8-1931

My favourite Jain sculpture is the bronze altarpiece of
Santinatha, the sixteenth Jain tirtharikara. It has pride of
place in the museum and I make a point every week to
see this piece. It is almost like visiting a temple! My other
favorite piece is the grey chlorite stone sculpture of the
Goddess Ambika dated twelfth century. Ambika is the
yakst of Neminatha, the twenty-second tirtharikara who

Sobhag Shah at the V&A with the bronze altarpiece of
Santinatha, the sixteenth Jain tirthankara.

went to moksa from Mount Girnar. She is worshipped
on behalf of mothers and infants and is usually depicted
seated on a lion throne with her child, beneath a mango
tree.

We all have one life in this world and by making use
of our time to the best of our abilities and helping people
in need or volunteering in organisations that need help is
the most rewarding experience. Returning something to
society is always useful — to be able to pass on some of
the knowledge acquired over many years to people who
can use it and continue the cycle of gathering and dis-
seminating information.

Sobhag (Raju) Shah is a retired Chartered Surveyor and

a volunteer in the Asian Department of the Victoria and
Albert Museum, London.

For moreinformation on the V& A Jaina Collection
please visit the museum's website:

www.vam.ac.uk/collections/asia/jainism/
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Sikarbandha Jaina Derasar Temple at Potters Bar Officially Opened

Prakash Shah

St in a sprawling 80 acre site in rural Hertfordshire,
n the outskirts of Potters Bar, is the Oshwal Centre,
housing the communal grounds and buildings managed
by the Halari Visa Oshwal community of Britain. This
community which hails from rural Kathiawar is now dis-
persed in different parts of India as well as globally, most
notably in East Africa, Britain, North America and Aus-
tralia. One of the smaller communities of South Asians
in Britain, Visa Oshwals mainly live in the urban centres
of London, Leicester, Luton, Nottingham, and Welling-
borough and are thinly dispersed through the rest of the
country.

The Oshwal Centre grounds were purchased in 1980
through communal cooperation and fundraising under the
auspices of the Oshwal Association of the UK (OAUK), a
charity registered since 1969. Initially the site only had a
mansion and some barns and stables, amidst a large green
piece of land, but the grounds have since seen the erec-
tion of two function halls and a car park. The Centre has
become one of the major meeting points for the members
of this dispersed community and an important site for the
performance of life cycle rituals, especially for weddings
and deaths, as well as a place where religious or yearly
events such as paryusan and divalr can be marked. The
Centre is well known also among local Hindu communi-
ties because of the possibility of hiring the purpose-built
function halls for celebrations, especially weddings, and
interested students will be able to see both Hindu and
Jain wedding rituals (vivaha vidhi) being performed here
in their elaborate variety.

From the time of acquisition of the Potters Bar proper-
ty the intention was to build a Jain derasar onthe siteand
it was only in August 2007 that the community marked
the final stages in the opening of a derdsar there. This
was some ten years after the initial rituals of breaking the
ground (bhami pija and khanan vidhi) and of laying the
foundation stone (Silanyas vidhi) took placein September
1997. Most of the pratistha rituals, which accompany the
installation of the pratimas (martis) of the tirtharkaras,
were performed in the summer of 2005, while the re-
maining ceremonies were left for completion in 2007.
The 2005 ceremonies included several types of pizja and
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provided much food for thought about the modes of per-
formance and structures of Jain rituals (Shah 2007).

TheAugust 2007 ceremoniesthen completed the cycle
of ritual performances for the temple to be finally consid-
ered ready for worship. These mainly consisted of pijas
for the parts of the derasar and for the adhar abhiseka
puja to be performed for each of the icons situated in-
side the derasar building and outside in the twenty-four
pedestals (devakulikas). In addition, there were individ-
ual pizjas carried out for the various parts of the temple
complex — the kesar room, the ahimsa symbol, the four
fountains, the two lions and two elephants guarding the
derasar, and for the columns and pillars of the derasar,
the 21 benches and the 54 otalis (the low platform-seat
surrounding a tree).

The oralrs, or small round platforms, are an interest-
ing feature of the derasar and, while not ‘religious’, they
connect the Visa Oshwal community to its origins in the
Halar area of Gujarat’s Kathiawar peninsula. The ances-
tors of the community are thought to have been present in
that area of Gujarat since the 16th century after a possi-
ble migration from Rajasthan via Kutch. Settlement then
took place in Halar, near Jamnagar, and spread across
some eighty villages. However, the telling of the story
of origin normally identifies the community’s roots to
fifty-two villages (bavan gam). So in the temple complex
each oralr is said to represent one village of Halar. A very
simple ritual, involving the tying of a thread around, and
applying atilak on the stalk of a seedling nesting in each
otalr, completes the ceremony. And such procedure is
followed for each of the fifty-two ofalrs.

The most important of the ‘religious’ rituals is the
adhar abhiseka. This is said to be a ritual of purification
for all of thepratimas , orimages. It is considered essential
to perform it whenever a pratima has been moved, has
been left unattended without the required daily piija, or
if it has been exposed to some sort of asatand, or impure
action. The ritual involves the bathing of the pratima



eighteen times with water mixed with herbs and sacred
substances, while mantras are recited. The idea is to
bathe the pratima with the ritual water pouring from the
head so that it reaches the base, thus purifying it. Five
of the pratimas in the derasar interior, and the twenty-
four pratimas seated in the devkulikas surrounding the
derdsar on its outside, were ceremoniously bathed in this
way.

With the ceremonies and rituals of the summer of 2007
the derasar pratistha mahotsav was considered complete
and the temple and its entire complex finally ready for
worship. As with the events in 2005, food compliant
with Jain principles was provided to all visitors, having
been cooked by hired workers and served by volunteers.
Indeed, many of the tasks involved in organising these
huge events were only possible with the help of many
volunteers from within the community.

With this derasar the Visa Oshwal community, the
largest of Britain’s Jain communities, now boasts the
building of the first Sikharbandha Jain temple in Europe.
For the community the opening of the temple also marks
the filling of the major felt hole in its ritual sphere — and
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the stage of transition from worship in ghar derasar to a
large temple.

All photos are by the author.

Prakash Shah specialises in immigration, refugee and
nationality law, ethnic minorities and diasporas in law,
and comparative law with special reference to South
Asians, and has published widely in those fields. He is
currently Senior Lecturer in Law at Queen Mary, Univer-
sity of London and a Visiting Lecturer at SOAS.
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Jaina Manuscripts: Visit to the British Library

Kavita Mehta

s part of our SOAS course ‘Jain Scripture and Com-

munity’ we visited the British Library on 19th Octo-
ber 2007 to learn about Jain manuscripts. Dr Kanhaiyalal
Sheth and Dr Kalpana Sheth, part of the team of writers
(besides Professors Candrabhal Tripathi and Nalini Bal-
bir) of the new ‘Catalogue of the Jain Manuscripts of the
British Library’, had kindly accepted to speak to us about
these manuscripts and Jain manuscriptology in general.
As the collection of Jain manuscripts is not displayed,
we were taken to a small conference room where Marina
Chellini of the British Library South Asia Section had
specially displayed some manuscripts for us, which Drs
Sheth had selected.

The collection of Jain manuscripts at the British Li-
brary constitutes arguably the most significant collection
of Jain manuscripts outside India. It comprises 1,057
manuscripts — 494 from Oriental Collections and 563
from the India Office Library. Since 1998, these manu-
scripts have been housed at the new British Library
Building. In 1982, the India Office Library was united
with the British Museum Library, which had already be-
come part of the British Library. Then in 1991, the col-
lections of the Department of Oriental Manuscripts and
Printed Books, renamed the Oriental Collections, were
moved to the British Library and have now become the
Oriental and India Office Collection. The oldest dated
manuscript in the British Library is the Jitakalpacirni,
a palm-leaf manuscript dated V.S. 1258, and the oldest
paper manuscript is from the 13th-14th century. We were
told that the first Jain manuscript entered the library be-
fore 1753 while the last one was acquired as recently as
2005. The manuscripts were bought or received as do-
nations from individual collectors and scholars, such as
Hermann Jacobi, based in Great Britain or Germany, and
also through British agents in India, Indian agents and
sometimes even from Jain monks.

The majority of the Jain manuscripts at the Library
are written either in Sanskrit or Prakrit. But there are also
some written in Ardhamagadhi, Jaina Saurasent, Jaina
MaharastrT and Apabhramsa. Vernacular languages such
as Gujaratf Hindi, Rajasthani, Kannada and Tamil were
used in the balavabodha, the versions of the text that
constitute guides for a child or beginner. All canonical
texts have balavabodha versions.

Most of the manuscripts that we saw were in the potht
format, where the width of the leaf is greater than the
height. This format was followed because initially, birch
and palm leaves were used for writing and they suited
this format. When paper came into use this format was
still continued. Only hand-made paper which was chemi-
cal free was used for this purpose. A special ink was used
which was made from materials such as vermilion pow-
der (sindiir), gum arabic, and gold leaf.

The format of the pothi is usudly in the ripatha
(three-fold) or paiicapatha (five-fold) style. In the
tripdtha style, the main text is written in the centre while

40

the commentary is written above and below this. The
main text is in a bigger script while the commentary is
written in a smaller script. In the paricapatha (five-fold)
style, the main text is written in the centre, again in bold
script while the commentary is written above, below, on
the left and right. The sequence of reading is — upper,
right, left and lower. Sometimes the main text is placed
on one side and illustrations on the other or main text in
the centre and illustrations on either side.

We also saw some examples of gutkds. A gutka is
similar to a notebook or a diary. It is usually made of sev-
eral individual texts, which may or may not have some-
thing in common. Gutkds can be written by one or more
individuals, in which case they can be called collective
scripts. Sometimes a table of contents is included. There
could be a neatly written text and then additions made by
a different hand, almost as if someone were making notes
in a personal book.

We were informed that the pen called opani was usu-
ally a pointed bamboo stick. The inkpot was made from
wood or metal, and surprisingly, sometimes an elephant’s
tooth. Red pigment was used to write or highlight head-
ings while yellow and white pigments were used to erase
mistakes. Although the most common colours used were
red, blue, yellow and black, the ritually important manu-
scripts were written in gold or silver. The Kalpasiitra,
Uttaradhyayanasiitra and the Bhaktamarastotra were all
written in gold. Gold and silver were generally used after
the 16th century.

Due to the shortage of palm leaves and their small
size, to avoid wastage, often margins were not left and
punctuations not used, thus making it difficult to read.
Sometimes if the edges were torn or damaged, part of
the text was lost. Most of the pothis we saw were left
unbound or had a string passing through the centre as
a binding, causing a blank in the centre of the page- it
could be a square, a rectangle or a lozenge. Even after
paper was introduced, this style was still continued.

We learned that all the manuscripts begin with the
bhale sign. This is an Apabhramsa form of om and is an
auspicious way of starting a text. This is often followed
by the Margala Paiica Paramesthin and either by thein-



vocation of SarasvatT or GaneSa. Next there is the text
and the commentary. Sometimes if it was a very common
text, such as the DasSavaikalikasitra, the commentary
was written as a separate text without the main original
text. This could again be to avoid wastage because the
main text could be easily obtained from elsewhere. The
manuscript ended with the letter ch or §ri, the kalasa.
Finally, the prasasti or colophon was written, containing
information about the author, his guru and his sadhus,
their monastic affiliation (parampara), the copiers name
and the date. These prasastis were very important as they
were used to find historical data and more information
about the writer and his parampara.

Over the years, Jain monks have written on a wide
variety of subjects. Apart from Physics, Chemistry, Biol-
ogy, Philosophy, and Ayurveda, there have been some
very interesting and surprising topics covered, from
ratnapartksd, how to examine and evaluate a diamond,
and suvarna-siddhi-upaya, how to produce alchemic gold
with the physical but not chemical properties of gold, to
asvacikitsa, how to cure a horse.

The beautifully illustrated Jain manuscripts are all
carefully and lovingly preserved. The illustrations are
protected by archival tissue and the palm-leaves are
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preserved in glass frames and special compartmental-
ized boxes. Many of these have been photographed for
records and easy availability of slides. They were handled
with gloves by the staff of the museum, who obviously
took great pride in them. We were not allowed to touch
the manuscripts and the staff wore gloves while handling
them. It was heartening to see this and we left with the
happy feeling that these invaluable manuscripts were in
safe hands and would be available in pristine condition to
future generations of Jains and Jain scholars.

Kavita Mehta is an MA Student in Jaina Studies at
SOAS.
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The Epitome of Queen Lilavati by Jinaratna

Richard Gombrich

he Clay Sanskrit Library was founded by John

Clay, a financier who read Sanskrit at Oxford. He
was struck by how little the western world knew of In-
dia’s classical literature, namely epics, plays, poetry and
fictional narrative. By putting on the market at reason-
able prices some attractively produced editions of these
works, with translations on the facing pages, like those
published by the Loeb Classical Library, he also hoped
to stimulate the flagging interest in learning Sanskrit. No
initial selection of Sanskrit literature could neglect the
two great epics, the Mahabharata and the Ramayana,
or the most famous plays, such as Kalidasa’s Sakuntala,
but in order to give some idea of a cross section of what
is available, examples of Buddhist and Jain literature
had to be included alongside the Brahminical/Hindu
works. We therefore invited Dr Richard Fynes, who had
already produced a volume of Jain stories, “The Lives
of the Jain Elders”, for Penguin Classics, to choose a
work for translation. Dr Fynes decided upon The Epit-
ome of Queen Lilavati by Jinaratna. This will soon be
joined by Dr Somdev Vasudeva’s translation (again in
2 volumes) of Merutunga's "Twenty-four Chronicles"
(Caturvimsati-prabandha).

Why an Epitome?

The arts in ancient India were composed at leisure,
performed at leisure, and intended to be enjoyed at lei-
sure. It was nothing like our world of timetables, produc-
tivity measures and deadlines. The finest temples, many
of them huge, had every inch of their surfaces elabo-
rately carved; the only limits on the quality and quantity
of both materials and workmen were probably set by
what the patron could afford -- and the patron was often
a king, able to extort more wealth when he needed it.

In the same way, literary works tended to be enor-
mously long. A play had to last all night, or even several
nights. People did not buy books; literature was mostly
consumed by listening to recitations, and the longer they
lasted, the better. There were short forms, like miniature
paintings: single stanza poems, usually highly wrought.
But even these tended to be used in collections — of a
hundred verses, or even seven hundred. At the other
extreme was the great Sanskrit epic, the Mahabharata,
eight times the length of the whole of Homer, and ances-
tor, like the Ramdayana, to many other lengthy epics in
many Indian languages.

The simple fact that most works of Indian classical
literature are very long has probably been a major ob-
stacle to its diffusion in translation, and hence to its be-
coming known in the modern world and fully joining
the corpus of world literature. People don’t feel that they
have the time to read such long books, and so publishers
find it uneconomic to publish them. Only about half the
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volumes in the Clay Sanskrit Library stand alone as sin-
gle-volume works, and some of the single volumes are
over five hundred pages long. The latter fact, however,
can be misleading, because half the pages, those on the
left, are occupied by the Sanskrit original.

The book under review is an epitome, because it is an
abbreviated version of a much longer work, The Story
of Lilavati’s Final Emancipation. That work, written in
Prakrit in 1036 by a Jain monk called Jine$vara, is lost.
The Epitome, written in 1285 by another Jain monk, Ji-
naratna, is in Sanskrit, and survives only in a single man-
uscript. Unfortunately this manuscript has a few gaps in
it, mostly near the beginning, but not enough seriously
to hamper one’s appreciation of the work. Besides, some
of the difficulties in the text may be due to corruption;
without another copy to check against, it can be hard to
tell.

Language and Milieu

The Epitome is a collection of connected stories,
written in verse in correct classical Sanskrit. Most of the
verse is in the commonest Sanskrit metre, the anustubh,
also widely but inaccurately known as the sloka; this
metre is even more flexible than the functionally com-
parable Latin/Greek hexameter and is the favourite for
lengthy narrative. Following classical convention, the
author also occasionally, and particularly at the end of a
canto, will show off his mastery of much more compli-
cated metres.

Jainism and Buddhism both originated as protests
against Brahminism. One aspect of their protest was



that whereas brahmins regarded Sanskrit as a sacred
language with an inherent connection to reality, these
heterodox religions insisted on using the vernacular
languages, forms of Middle Indo-Aryan. Middle Indo-
Aryan is the modern term for languages derived directly
from Sanskrit; in the Indian tradition these are called
Prakrits. Buddhism and Jainism used Prakrits both in
order to be more accessible and to emphasise the con-
ventional character of language. However, vernaculars
change over time and space, whereas Sanskrit has re-
mained more or less frozen. So it came about that early
in the common era, about half a millennium after its
birth, Buddhism began to use Sanskrit as a more effi-
cient means of communication with a wide public. At
first, Buddhist Sanskrit was nothing more than Buddhist
Prakrit dressed up in Sanskrit phonetics; but soon for
certain purposes Buddhist authors started using classi-
cal Sanskrit — of course with the addition of some Bud-
dhist technical vocabulary. Rather later, near the middle
of the first millennium CE, Jains began to do the same
thing. Thus Jain Sanskrit superficially looks like normal
classical Sanskrit, but it tends to include vocabulary not
known to the Brahmin/Hindu tradition. There is no clear
line of demarcation between distinctively Jain Sanskrit
and normal Sanskrit written by Jains; it depends mainly
on the context.

What is clear, however, is that throughout Indian his-
tory Sanskrit, with its complex grammar and huge vo-
cabulary, has been understood only by highly educated
people, a small minority of the population. This minor-
ity generally was comprised of members of the upper
castes, and indeed most of them were brahmins. But, ex-
cept perhaps at the very beginning, hardly any brahmins
became Jains.

And yet in mediaeval times many works of Jain lit-
erature, and in particular of imaginative literature, were
composed in Sanskrit. (Few of them have yet been trans-
lated into any language.) Evidently young monks were
taught Sanskrit, and a few became Sanskrit scholars.
That monks read and wrote stories is not itself particu-
larly strange, since Jain stories are generally permeated
with Jain values -- the horror of violence, the perils of
self-indulgence, the superior satisfactions of renuncia-
tion — and illustrate the workings of the moral law of
karma, that the effects of good and bad deeds are felt for
life after life.

The majority of Jain Sanskrit literary works were,
like this one, written in Gujarat and western Rajasthan.
In this area there were not only important communities
of prosperous Jain traders, but also several Jain prince-
ly courts. Courts were also cultural centres, on which
learned brahmins depended for patronage; they also em-
ployed brahmins as clerks and administrators. The mod-
ern insistence on the separate cultural identity of, for
example, Jains and Hindu brahmins should not blind us
to the fact that they shared much of their culture. Many
learned works by brahmins attest to their knowledge of
the relevant Jain literature. We can imagine that works
such as this one found an appreciative audience when
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they were read aloud either at court or at the kind of
assembly halls donated to the community by rich mer-
chants.

For all that, in terms of the whole population the audi-
ence must have been drawn from a very small educated
élite. Thus it is not surprising that this work survives in
only one manuscript, while the work on which it is based
(written in classical Prakrit, which by that period was
no more accessible than Sanskrit) has been wholly lost,
like many others. The surprise is rather, to my mind, that
these long Sanskrit works were written at all.

Since the original is in Sanskrit, not a vernacular lan-
guage, Richard Fynes has fittingly chosen to translate it
into somewhat formal English. For all that, I find that
his prose runs smoothly and is easy to read. His well-
written introduction also packs a lot of information into
ten pages.

Genre

Jinaratna states his aims at the outset. He will privilege
narrative over description, and narrate in a comparative-
ly plain and simple style. Like a lump of sugar soaked in
medicine, his condensation of the story is intended to be
a sweetener to convey to polite society a willingness to
listen — he means, of course, to Jain teachings.

In this kind of work modern readers should not ex-
pect to find much depiction of individual character or
psychological subtlety. The stories are action-packed,
picaresque, and at times even baroque in flavour. There
is never the slightest doubt about who or what is good or
bad. Despite many disasters along the way, for the main
heroes and heroines a happy ending is assured. On the
other hand, Jinaratna’s idea of a happy ending is very far
from what most of us would expect, or indeed hope for
ourselves: it is to attain escape from the cycle of rebirth
through asceticism and understanding of how the pas-
sions imprison us in an otherwise endless experience of
suffering,

In Indian narrative literature there is almost always a
good deal of boxing: stories are told within stories. This
can be a problem for the reader who would like to dip
into the book more or less at random. In this book there
is a frame story for the whole work, concerning a queen
called Lilavati and her family, but otherwise its structure
is not too complicated. The reader must be ready to be
jolted from one life to the next as karma takes its course,
but will enjoy this roller-coaster ride through samsara.

Richard Gombrich is the General Editor of the Clay
Sanskrit Library.

The Epitome of Queen Lilavati by Jinaratna,
ed. and trans. R.C.C. Fynes.

Clay Sanskrit Library, New York

University Press and JJC Foundation,

vol.1, 2005, 543 pp. and vol.2, 2006, 650 pp.
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Jainology and Motilal Banarsidas

N.P. Jain

he firm of Motilal Banarsidas, Indological publishers

and distributors, is internationally recognized for its
contribution to the field of Indology. It was founded in
1903 in Lahore, now in Pakistan, by Lala Sunderlal Jain,
who opened a small bookshop ‘Said Mittha Bazar’ which
specialized in religious books. A Jain, he was a spiritual
person and worked with Seth Kasturbhai Lalbhai of the
Anandji Kalyanji Pedhi in Ahmedabad.

Lala Sunderlal Jain was himself active in the field
of Indology to the extent that scholars from all over the
world used to come to him to seek his advice and guid-
ance with regard to undertaking research or translation
work. Collaborating with his son Motilal and grandson
Banarsidass, Lala Sunderlal Jain expanded from book
selling into publishing, and thus was the publishing com-
pany Motilal Banarsidas (MLBD) established.

MLBD took a particular interest in publishing Jain
texts and promoting them, primarily because of the pro-
moters’ being Jain themselves and having close con-
tact with Jain monks and scholars, especially Acarya
Vijayvallabhsari. The buyers of Jain books were either
scholars of Indology, Jain Institutions or Jain Monks.
Later, the firm began to forge associations with Euro-
pean Indologists like Julius Jolley, a German Indologist,
who helped getting Indological publications of European
scholars published through MLBD. One such scholar
was Hermann Jacobi.

In 1947, at the time of partition of India, the firm’s
operations were ransacked and set ablaze. The family es-
caped to Delhi as refugees and then traveled on to Patna
(Bihar) where they owned a small shop that sold Sanskrit
text books. The climate of Patna did not suit the family.
Sunderlal Jain and Shantilal Jain decided to settlein Var-
anasi (Uttar Pradesh) where in 1950 they started afresh as
a small publisher of Sanskrit books on literature, drama,
etc .They also reprinted some of the books, including the
Jain works, which had been published in Lahore.

The family later moved to Delhi where in 1957 they
constructed a building at Bungalow Road, near Delhi
University, and started a bookstore and publishing house.
This was to become the Head Office.

Initially, major publishing in Delhi centered on reprint-
ing out-of-print books that had been published earlier in
Lahore. In 1962 under the guidance and suggestions of
Dr Radhakrishnan, the former vice-president of India,
the firm started reprinting the series Sacred Books of the
East, edited by F. Max Miiller. The series comprised fifty
volumes, two of which comprised translations from the
Jain canon.

Because of the unavailability of old Sanskrit works in
the nineteen sixties and seventies, the organisation ap-
proached the Government of India to subsidise publish-
ing of inexpensive reprints of important classical texts of
Sanskrit and Prakrit. Eventually, it published important
works such as Sabda Kalpa Druma in 5 volumes, and
other works of Sanskrit and Prakrit literature. In 1975,
Sunderlal Jain and Shantilal Jain began a collaboration
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with the Jain scholar Muni Jumbivijaya to publish the
Jain Agamas with a Sanskrit commentary, introduction
and several appendices.

In the nineteen eighties two comprehensive works
on Jain Studies were published. Pgiasadda Mahannavo:
A Comprehensive Prakrit Dictionary by T.S.Hargovind
Das was reprinted in 1983, and in 1988 five volumes of
the lllustrated Ardha Magadhi Dictionary by Jain Muni
Ratnacandra with an introduction by A.C. Woolner.

On 6 April 1992, Shantilal Jain was honoured with
the ‘Padmashri’ award by the then President of India R.
Venkataraman for excellent service to the nation in the
field of publishing. In addition to publishing activities, in
1995, together with the Jaina community, Shantilal Jain
was instrumental in putting up a Jain temple in Hard-
war (Uttarakhand). The Parshvanath Jain Shwetambar
Mandir was built with Jaisalmer stone which was fully
carved, and equipped with all the necessary facilities for
Jaina pilgrims from all over the world.

After the death of Sunderlal Jain, with the aim of hon-
oring his commitment to Jaina Studies, MLBD created
the Lala Sunderlal Jain Research Series. To date, twen-
ty-three volumes on Jain Studies have been published un-
der this Series, edited by Prof S.R. Banerjee of Calcutta
University. The first volume, Jain Yoga by R. Williams
of SOAS, originally published in Oxford in 1963, was
re-published in 1987. Other titles include Harmless Souls
by W.J. Johnson (1995), a translation of H.v. Glasenapp’s
(1925/1997) Jainism, and the English translation of W.
Schubring’s (2000) Doctrine of the Jainas, first published
by MLBD in 1962, and of the Tattvartha Sitra, which
was translated into English by Nathmal Tatia (2007).

In addition to the series, other important Jain works
published include: Collected Papers on Jaina Studies by
P.S. Jaini (2000), and Elements of Jaina Geography: The
Jumbiidvipasamgrahant of Haribhadra Siri, critically
edited & translated with the commentary of Prabhananda
Sari, by F. Van Den Bossche (2007).

N.P. Jain, the Senior Director of MLBD currently serves
as the ‘Vice-Chairman’ of the Bhogilal Institute of In-
dology, established in 1984 to promote Jain and Prakrit
Studies through publications, seminars/workshops on
Prakrit and Jain Studies and an annual ‘Summer School
for Advanced Prakrit and Jain Studies’.



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.

VolumeOne: 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-

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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INTERNATIONAL JOURNAL OF JAINA STUDIES
Now available in print
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Hindi Granth Karyalay
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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

Prakrit Jaanabharatt
| nter national Awar ds
2005-2006

The Prakrit Jiianabharati International Award is pre-
sented to an eminent scholar of international recogni-
tion who has rendered a significant contribution to the
development of Prakrit Studies. The award is admin-
istered by the National Institute of Prakrit Studies and
Research at Sravanabelagola (Karnataka, India). The
Institute was established in 1993, under the aegis of
the Srutakevalr Education Trust, to propagate and pro-
mote Prakrit studies and research. Under the guidance
of SiT Carukirti Bhattaraka ji, the Institute has begun to
publish translations of the Dhavala, Jayadhavala and
Mahadhavala, the three celebrated commentaries on
the Satkhandagama into Kannada. It is also publish-
ing bilingual texts in Prakrit and Kannada to facilitate
Prakrit teaching and learning. The Institute hosts semi-
nars and workshops which focus on Prakrit, a repository
of Indian Culture. With the aim of enlarging the scope
of Prakrit Studies, the Prakrit Jiianabharati 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. Now
the Institute is proud announce the awardees for the
years 2005 and 2006: nestor scholars Professor Willem
Bollée (Bamberg) and Professor Klaus Bruhn (Berlin),
both from Germany and authors of ground-breaking
works in Prakrit Studies. The award ceremony for Prof.
Klaus Bruhn will take place in Berlin on 25-05-08 at
10.30 am at Satyam veg Resturant, Goethstr 5, 10623
Berlin-Charlottenburg, Phone 030 31806111. The award
ceremony for Prof. Willem Bollée will take place on 26-
05-08 at 11.13 in Wiirzburg at the Residency, Toskan
Saal. Both events are free and open to the public.

For more information about the ceremonies, please
contact: Dr Ajit Kumar Benadi
(email:benadi.ajitkumar@vdi.de)

For further information on the awards please contact:
Director

National Institute of Prakrit Studies and Research
Dhavala Teertham, Shravanabelagola 573 135
Karnataka, India
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New Prakrit Courses at SOAS

Renate Sohnen-Thieme

t SOAS, research on Prakrit has a long tradition,

with well-known scholars like Sir Ralph Turner,
John Brough, Robert Williams, and Padmanabh S. Jaini.
This has been continued more recently by John Gray
and Clifford Wright. Major works in this field were J.
Brough's The Gandhari Dharmapada (1962), R. Wil-
liams's Jaina Yoga (1963), and Turner's A Comparative
Dictionary of the Indo-Aryan Languages (1966), with
Wright as co editor. The latter also published a volume
of Addenda (1985) and continued working on a project
of supplementing the Dictionary, as more evidence from
the vast bulk of literature in Prakrit and Apabhramsa was
being made accessible in new editions. In this project
Prakrit specialists like Edith Nolot, Christine Chojnacki,
and Kornelius Kriimpelmann were also successively em-
ployed. John Gray and an erstwhile colleague Satya Ran-
jan Banerjee have both made contributions to the study
of the Prakrit grammarians at the School.

Teaching of Pali and Prakrit was always firmly inte-
grated into the original four-year BA Sanskrit and two-
year MA Sanskrit courses. Prakrit prose and lyric verse
were studied in the contexts of classical Indian drama and
Indian poetic theory. As the earliest historical sources of
ancient India, Prakrit inscriptions were studied as options
within both Sanskrit and History degree courses. Even-
tually an MA Prakrit course offered various options: 'A
selected genre of Prakrit literature', 'Apabhramsa litera-
ture', 'History and grammar of the Prakrit Language', and
'Prakrit epigraphy'.

With the implementation of the course-unit system
and the drastic reduction of teaching staff in the San-
skrit section, the old teaching-intensive full BA degree
course had to be given up. Instead a new BA half-degree
in Sanskrit was introduced, to be coupled with another
subject (mostly supplied by the newly established De-
partment for the Study of Religions). The MA degrees in
Sanskrit and Prakrit also disappeared, but some Sanskrit-
based MA courses were provided within the framework
of other MA programmes in the School.

Now, with the new appointment of a full-time staff
member to the Sanskrit section, the choice of courses on
offer can be more diversified. Fresh interest stirred up
by members of the Centre of Jaina Studies (founded in
March 2004 at the Department of the Study of Religions)
has led to a closer cooperation between the Centre and
the South Asia Department. As a result, two new half-
unit courses in Prakrit have been designed, which will be
run from the next session (2008-09) onward. It is hoped
that this interest will increase, leading to more advanced
courses on Jain literature read in the original Prakrit
[there is of course Jain literature in other languages ...].

In order to provide familiarity with basic linguistic fea-
tures of the language, required for reading source texts in
the original language, the first of the new half-unit cours-
es will provide an introduction to the linguistic structure
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of Prakrit, complemented with some basic grammar
exercises. This will be accompanied by the study of ex-
tracts from the Jain narrative text Manipaticarita, which
comprises verses in both the classical Maharashtri and
old MagadhT dialects of Prakrit. This entertaining tale
provides insight into the Prakrit oral story-telling tradi-
tion that not only adds spice to the Jain didactic literature,
but also underlies the classical literary genres of prose
and verse romance and operatic drama. This introduc-
tory course will be conducted in roman transliteration, as
used in the more critical and satisfactory editions of Jain
texts. It does not necessarily presuppose any knowledge
of a pre-modern Indian language (although students with
some knowledge of Sanskrit or Pali will find access to
Prakrit more easily). Students of the Jain tradition (in-
cluding MA and research students) may select thisoption
instead of Pali or Sanskrit.

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. The selection
of these texts will partly depend on the specific interest
of the individual group. For students from a Jain back-
ground 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 dedicat-
ed to other important contributions of Prakrit to classical
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
useful for research students whose topic is concerned
with the history, culture, or religious development of the
times that produced documents written in Prakrit.

Renate Sohnen-Thieme is a Senior Lecturer in Sanskrit,
Departmentof the Languages and Cultures of South Asia
at SOAS.
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Prakrit Summer School 2007 in Finland

Petteri Koskikallio

he 2007 Prakrit Summer School was especially de-

signed for students of Sanskrit who have no possibil-
ity to study Prakrit at their home universities, but who
would like to get acquainted with the treasury of Jain epic
and narrative literature. Made possible by a grant from
the Emil Aaltonen Foundation, the 2007 Prakrit Sum-
mer School session took place from July 23 to August 4,
2007 in the peaceful countryside milieu of Rantasalmi,
in the lake district of eastern Finland. Organizers Eva De
Clercq and Anna Aurelia Esposito acted as teachers and
Petteri Koskikallio was the practical organizer.

The 2007 session was focused on post-canonical Jain
material. Even though this first meeting of the Sum-
mer School had a rather tight timetable, eleven students
joined the course. The participants’ main interests were
varied enough, ranging from linguistics and religious
studies to literature and philosophy. The students were
from Finland (4), Belgium (3), the USA (2), Germany (1)
and Israel (1).

The participants received an introduction to the field of
Prakrit in general and to the grammar of Jaina-Maharastrt
in particular. A selection of pre-readings on Prakrit lan-
guages and Jain epic and narrative literature was distrib-
uted beforehand. Only after a two-day introduction to the
grammar did the group start reading the Jaina-Maharastrt
text passages. About half of the students had some prior
experience with reading Prakrit texts. A Reference Manu-
al of Middle Prakrit Grammar by Frank van den Bossche
(Gent 1999) was used as the principal reference gram-
mar throughout the course, but Pischel was used too. The
text passages were selected from the Vasudevahindi and
Paiimacariya.

In addition to the lessons, the students had plenty of
possibilities for joint reading practices, exchange of ide-
as, cooking together, swimming, sauna, etc. The Summer
School contained also much sightseeing in the nearby ar-
eas and a few trips to the city of Savonlinna.

The conveners of Prakrit Summer School will carry
on with the project which got a promising start last sum-
mer. The idea is to continue organizing courses and read-
ing sessions in an informal atmosphere for students and
scholars interested in Jain epic and narrative literature.
Jain canonical texts might be included in the future cur-
riculum.

Selected glimpses back to summer 2007, as well as
updated plans for the future, are available at the website
of the Prakrit Summer School:

http://www.indologie.uni-wuerzburg.de/prakrit_sum-
mer_school/

Petteri Koskikallio is a non-affiliated Indologist residing
in Rantasalmi, Finland. He is an editor of several Indo-
logical volumes. His main interests are Epic and Puranic
literatures of India.
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Jaina Studies Student Forum in San Diego

Anne Vallely

he opening session of the Dharma Traditions of
North America (DANAM) parallel meetings at the
2007 American Academy of Religion (AAR) Conference
in San Diego was devoted to a panel on Jainism given
by graduate and undergraduate students from the Univer-
sity of Ottawa. These students were part of a larger group
who participated in the inaugural 2007 University of Ot-
tawa summer course specifically focused on Jainism. The
course was created in affiliation with the International
Summer School for Jain Studies, and since 2008, it is
also affiliated with the Shastri-Indo-Canadian Institute.
The student papers addressed the overall theme of
‘Dharma, Karma and Moksa in Dharmic Traditions’.
Janet Gunn, whose doctoral work focuses Hindu devo-
tional traditions in Canada, gave a paper entitled “Tread-
ing the Moksa Marga in Silk Slippers: A Turn Toward
the Lived Experience of Jaina Dharma’. Her paper called
upon scholars to re-imagine Jainism in such a way that
popular ambiguities and improvisations are brought
within the realm of ‘the legitimate’ and thereby included
in our treatments of Jainism. She argued that auspicious-
ness and worldly benefit are central goals of Jain ritual
practice, as is striving toward liberation, and that, as
she put it, one can tread at least some distance along the
moksa marga in silk slippers. She concluded by inviting
us, as students of Jainism, to permit contradictions in our
presentation of Jainism, and to consider the implications
of the ways in which we study, and teach, Jain encounters
with the sacred. Scott Clark’s paper, ‘Jain Identity Poli-
tics: Ahimsa, Anekantavada and Aparigraha in a World
of Others’, continued the discussion of both insider and
outsider imaginings of Jainism, and what they can tell
us about the contemporary tradition. He explored how
Jain soteriological concepts - while essential to the dis-
course of renunciation — are also fundamental aspects of
high-level Jain identity politics. His paper considered
the strategic social uses Jainism'’s concepts are often put
to, as a way of defining the uniqueness of Jainism in a
broader non-Jain context. Jenna Ferrey’s paper looked at
the institution of caste in the Jain tradition, arguing that
although Jains have explicitly rejected many of the tradi-
tional Brahmanical notions of caste, other ideas intrinsic
to the survival of the caste system have played an equally
significant role for Jains and on Jain ideals. Ferrey’s paper
focused on the way Jains have interpreted the traditional
caste system to establish a uniquely Jain understanding
of this pervasive social and economic institution.
Doctoral candidate Stephen B. Quinlan’s paper ‘As-
trology & Cosmic Identity: Connecting the Natal Horo-
scope to Jain Soteriological Ideology’, situated Jain as-
trology within the broader study of Jain karma theory. He
argued that Jain karma theory distinguishes itself by an
emphasis on the materiality of karmic substance in radi-
cal distinction to the nature of the soul to which it binds
in life, and by an emphasis on self-determined, individ-
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ual will in undertaking the measures necessary to work
against karmic bonding in the conduct of one’s life. His
paper explored the use of the natal horoscope in Jainism
as a means of identifying personal, karmic accumulation
and, additionally, as a means of effectively managing the
conduct of one’s life so as to best serve the soul’s soteri-
ological objective (i.e., moksa).

M.A. student Mélanie Saucier’s paper, ‘The Ideal &
the Real in Digambara Jainism* explored the well known
Digambara argument that women are incapable of achiev-
ing spiritual liberation because of their close association
with the world of matter, due to their bodies. Her paper
discussed how Digambara Jaina women'’s life experienc-
es often differ from what is expected of and for them in
the scriptures, and it focused on the role of a number of
‘pioneer’ Digambara nuns who established a prominent
place in a religion largely dominated by men. Bradley
Boileau’s paper, entitled ‘Preksa Dhyana and the Jain
Yogic Paradox’ focused on preksa dhyana as one of the
exceptions to the general rule that Jains pay little atten-
tion to the more esoteric paths of awakening so heavily
favoured by other Indian schools. But the principal focus
of his paper was on how the philosophy behind preksa
dhyana and its techniques appear to be flexible enough
to encompass both other-worldly and this-worldly goals,
and to thereby differently conceptualize the soul's rela-
tionship with the central concepts of karma, dharma and
moksa.

Gabriel Jones’s ‘Warring Natures: Marwar culture,
the Ksatriya ethos and the Terapantht Jain of Rajasthan’
explored the Terapantht Svetambaras’ strict and uncom-
promising ethic of ahimsa as a product of its Marwari
cultural context. His paper raised intriguing questions
about how the Terapanthi ethos might reflect, and be
culturally informed, by a Ksatriya ethos ‘turned inward’.
Finally, Paul LeBlanc’s paper ‘The Tirthankara and the
Ubermensch’ compared Jain soteriology, and its notions
of dharma, karma and moksa, with that of Nietzschean
metaphysics as a way of constructing a reflective, and
personal, dialogue between Eastern and Western ethical
ideologies that emerged from LeBlanc’s own studies in
India. The Jaina notion of tirtharkara as a persona ar-
chetype was discussed using a comparativist approach in
relation to the Nietzschean metaphysic of the Ubermen-
sch.

The Jain panel at the DANAM student forum was
very well received, and has led to efforts (currently in
progress) to establish Jaina Studies as a permanent fea-
ture at the annual DANAM meetings.
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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 Suami at Madhuban, India  (Photo: Peter Fliigel)

VICTORIA & ALBERT MUSEUM
JAIN ART FUND

Research and Travel Grants, 2007-2008

The V&A 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
Museum.

The Victoria and Albert Museum Jain Art Fund, in as-
sociation with the Nehru Trust for the Indian Collec-
tion 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, research
or training in the field of Jain cultural, historical and
art historical studies. They will support both Indian-
based scholars and museum curators spending timein
the UK, and UK-based scholars and curators visiting
India for study and research purposes.

In the first year proposed — 2007-08 — one scholarship
is offered in each of the following categories (require-
ments and conditions as per Nehru Trust awards).

1. UK Visiting Fellowship - for up to 3 months UK-
based research (max. grant £3000).

2. UK Travel Award — for 2 short study trip awards
to the UK (max. £1000)

3. India Travel Award/s — for UK-based researchers
and curators (max. £1000, possibly 2 grants of
£500)

To lodge an application please contact:

The Secretary

Nehru Trust for the Collections

at the Victoria& Albert Museaum

c/o Nehru Trust for Cambridge University
Teen Murti House

Teen Murti Marg

New Delhi 110 011

India

For details please see the website:
www.nticva.org
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Experiencing Jainism in Varanasi

Ellen Gough

From September 2005 to May 2006, I participated in
the University of Wisconsin’s College Year in India
program in Varanasi, and as part of the program, I had the
opportunity to do fieldwork on the worship places and
practices of Jains in Varanasi. The experience introduced
me to this religion of nonviolence and inspired me to fur-
ther my studies of Jainism at SOAS. As an American un-
dergraduate who had scarcely heard the name ‘Mahavira’
before arriving in India, my conversations with lay and
ascetic Jains, participation in rituals, and travels through-
out the city to catalogue the places of worship provided
a foundation for the understanding of the tradition | am
trying to develop in my classes at SOAS. Below is a brief
introduction to the varied forms of Jainism I encountered
in Varanasi.

Though not one of the most popular Jain pilgrimage
spots, a steady stream of pilgrims still travel to Varanasi
to venerate the supposed birthplace of four tirtharkaras:
Supar§vanatha (7th), Candraprabha (8th), Sreyﬁmsanﬁtha
(11th), and ParSvanatha (23rd). Because Par$va is the
earliest tirtharikara to be historically validated, some of
my informants posited that Varanasi could hold claim to
the historical birthplace of Jainism around the ninth cen-
tury B.C.E. While these claims are certainly contentious,
Varanasi nevertheless maintains a long history of Jain
worship- the earliest Jain images found in the city date
from the middle of the 5th century C.E. (Sharma 2000:
42). Today, however, none of the temples in Varanasi are
more than 200 years old.

There are about 1,600 image-worshiping Jains—
around 1,000 Digambaras and 600 Svetambaras— liv-
ing in Varanasi today, and less than 300 members of the
aniconic Terapanthis and Sthanakavasis. From my count,
excluding the smaller, privately owned temples, there are
fourteen places of Jain worship in the district of Varanasi,
including three Svetambara temples, one Sthanakavasi
sthanak, and one Terapanth bhavan. Digambara temples
dominate the places of Jain worship.

Bhelapur, the supposed birthplace of Par§vanatha, is
certainly the centre of Jain worship in Varanasi today,
housing two new, impressive temples (and one smaller,
privately owned Digambara temple). The recently con-
structed Digambara (founded in 1990) and Svetambara
(consecrated in 2000) temples in Bhelapur, maintained
by the Digambara Jaina Samaj and the Svetambara Jaina
Tirtha Society, respectively, are the newest in a long his-
tory of temples erected at this site. A Digambara temple
in Bhelapur is mentioned in Jinaprabha Sari’s 14th cen-
tury Kalpapradipa, and other literary evidence also sug-
gests that temples dedicated to Par§vanatha existed on
this site as early as the 11th century (Giri 1990: 99).

While Bhelapur hosts the largest number of worshipers
and boasts the richest history, the most interesting temples
in Varanasi for me were the Digambara Sreyamsanatha
temple in Sarnath and the Cintamani Par§vanatha temple

52

Svetambara temple in Bhelapur

on Rama Ghat in the north of the city. Because only a
small number of regular worshipers visited these sites,
I was able to spend a lot of time speaking with priests,
temple attendants, and devotees of these temples.

The temple in Sarnath, about six miles northeast of
Varanasi proper, rests on the believed birthplace of
Sreyimsanﬁtha, the 1lth tirthankara. Though only a
handful of worshippers attend the nightly araris and
morning pijas, a constant flow of tourists, having come
to Sarnath to see where the Buddha gave his first ser-
mon, wander in and out of the temple. The lone priest
here, after inheriting his job from his father 32 years ago,
sits perched at the entrance of the temple, ready to give
the tourists a canned introductory lesson—complete with
photos-- about the many benefits of Jainism. I spent many
afternoons seated with him, at the temple or in his home,
and while he talked to hundreds tourists, I like to think he
saved the best stories for me.

According to the priest, around 200 years ago, a local
merchant found a statue of atirthankara in a field in the
Kaushambi district, about seven miles from Allahabad.
When he came across the image, he noticed that the face
of the statue was glowing, and changing into different
colors. Knowing a temple had to be dedicated to this mi-
raculous figure, he bought the current temple compound,
then a cantonment area of the British government, and
had the image installed in the temple, dedicating it to
Sreyimsanﬁtha.

The image found in the field had the symbol of a
moon, Candraprabha’s symbol (laficana), but when in-
stalled in the current temple, a rhino, Sreyimsana‘tha’s
cognizance, was carved over the depiction of the moon.
Indeed, if one examines the image carefully, one can see
both of the symbols on the base of the miirzi today. Thus,
the priest explained, the image “has the power of both
symbols.” Several members of the Digambara communi-
ty in Varanasi, in separate meetings, confirmed this story
and described to me how the image continues to perform
miracles, changing facial expressions throughout the day.
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At 8:30 A.M., for example, Sreyamsanﬁtha laughs, and in
the afternoon, the statue smiles.

After only reading textbook definitions of Jain wor-
ship, which explain how the tirthankaras, liberated and
thus wholly separate from this world, are not in any
way present in their images, [ was initially surprised to
hear that Jains believe these muiirtis POSSesS supernatu-
ral abilities. These claims about the unique “power” of
each laiicana and the image's ability to perform mira-
cles starkly contrasted with the ideologues’ assertions I
had read that images of tirtharnkaras are installed solely
to inspire, not to interact with the material world. As I
spent more time with Jain devotees, however, I was able
to complicate my conceptions of the tradition by learn-
ing how Jains themselves, not simply the textbooks, un-
derstand their tradition. I am thankfully continuing this
process at SOAS, where I am fortunate to have several
Jains as fellow classmates.

My second favorite temple in Varanasi, the Svetambara
Cintamani Par§vanatha temple, was founded 200 years
ago by the king of Varanasi, Kashi Naresh, in order to
bring his wife fertility. Sure enough, after the temple was
constructed, his wife bore a son. The temple also has great
mythological importance, being located on the purported
very spot where Par§va, as a young prince, converted
two snakes into the god Dharanendra and the goddess
Padmavati. One version of this well-known story de-
scribes how one day during Par§va’s childhood, when the
young prince was playing rowdily with his friends along
the river, he ran into an ascetic named Katha sitting on
a fire, performing austerities (fapas). The young prince
was distraught to see that Katha had, with the fire for his
tapas, unknowingly killed two snakes. Though young,
Par$va stood up to the sage, telling him to abandon this
worthless self-torture that harms living beings. Without
nonviolence, Par§va explained, any number of austerities
will not bring enlightenment and liberation. The future
tirtharkara then chanted a mantra and transformed the
snakes into the snake god Dharanendra and his consort
Padmavati, who were to later play a significant role in
Par§va’s attainment of enlightenment (kevalajiana),
when Dharanendra emerged from the underworld to
shield the mendicant with his hood, allowing Par§va to
meditate in peace and become omniscient.

Today, in the basement of the Cintamani Par§vanatha
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Interior of a Digambara temple at Bhelapur

temple, a small, white, one-foot-tall image of Padmavatt
sits on the supposed site of Par§va’s encounter with
Katha. Digambaras of course contest the location of this
miracle, and a large painting in the Digambara temple
in Sarnath depicts the event occurring a few kilometres
away at Dasasvamedha Ghat. Where the miracle oc-
curred, or if it even occurred, however, did not concern
me; I was more interested in gaining a well-rounded (and
at times conflicting) portrait of lived Jainism by explor-
ing the iconographies of the varied temple images, the
stories surrounding the temples, and the passionate, di-
verse voices of the Jain community in Varanasi. For me,
it was the best possible introduction to Jainism, and I
hope to build upon it while I am at SOAS by interacting
with the Jain community of London.

I thankfully have already met with one member of this
community, Mr. Anant Shah who, along with other un-
named donors, has generously sponsored the Jain Spirit
MA fellowship that made it possible for me to study in
London. My meeting with him will hopefully be one of
the first of my many encounters with the Jains of Lon-
don.

Ellen Gough is an MA student at SOAS, Department for
the Study of Religions. She is holder of the 2007 Jain
Spirit MA Fellowship in Jaina Studies at SOAS.
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Under graduate 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 2006/07 Undergraduate Essay Prize
in Jain Studies was Annie Rowling: 'Is the philosophy
of non-absolutism only partly or absolutely true?'

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

Hugh St Aubyn was awarded the 2006/07 Disserta-
tion Prize for his ISP on 'Sallekhana: its place with-
in the Jain religious tradition and the context of its
status as voluntary death or suicide.'

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 SOASLibrary

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 Registry
registrar@soas.ac.uk
020 7898 4321

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

JAIN SPIRIT MA SCHOLARSHIP

This award is sponsored by a group of anonymous benefactors for the dissemination of the spirit of Jainism. 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 of Religions at SOAS, University of London.

Inquiries: jainstudies@soas.ac.uk
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Courses in
Jain Studies at the
University of London

The School of Oriental and African Studies (SOAS),
University of London offers undergraduate, postgraduate
and research opportunities in the Centre of Jaina Studies.

[he aim of the Centre 1S to promote the study of Jaina religion and cultuns
by providing an imendisciplinary platform for academic ressarch, teaching
and publication in the field

Courses Include:

Undergraduate
« |mtrochuction To Jainism
« Iain Scriptumnss

Taught postgraduats
= lain Scripture And Comymunity
= Jainisme History, Doctrine And The Conmemporary World

1 e Centne | 3 S0 o l',"__.'1"‘.! SES &an nMeEmationsal Confersnce and Ir',:’_ilj'.c'l*l lectues

and semner s2res, A scholarship is avaitable for postgmaduate students

ma{onng in laina Stuclies

Further Informmation |5 avallable from www.soas.ac. uk/ jainastudies
or jainastudies@soas.ac.uk

The S¢hoaol of Orppental and Alrican Stle s, Universily ol London isone of the workd's
leading institutions of Higher Education with a unique focus on the study of Asia. Africa
and the Middle East

Courses in Jain Stedics can form part of a BA or MA in Stody of Religions, taken as part
of one of our interdisciplinary Area Studies programmes, PhIY programme s are also
available. Stuchy of Relighons at SOAS can aluas be combined with kiw, wacal sclences,
langumage s or humanities shjects at undergraduate kevel

For further details about studying at SOAS please contact the Student Recruitment O fhoe

Tekephone 020 7598 400 Faneul studvEscasacuk www soaLac uk
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