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THE TERAPANTH'S WORK ON THE JAIN AGAMAS

Nalini Balbir!

Given the multiple dimensions of Ac. Mahaprajfia's action and scholarship over 79 years of
monastic life as Muni Nathmal (from 1931 to 1979), as Yuvacarya successor of Ac. Tulsi
(from 4 February 1979 to 1995) and finally as the tenth Acarya of the Terapanth (1995-2010),
with a total of thirty-one years in the last two important positions, there is a large panel of
possible topics for presentation and discussion. Here are the three main reasons why the

subject of Agamas was chosen.

Why the Agamas?

1. The Terapanth is “strongly text-oriented.” The Agamas are the ultimate source of
knowledge of the Jain doctrine and the Terapanthin Acaryas hold them in high regard,
considering them as authoritative texts guiding their spiritual practices and principles as they
provide the foundation for shaping the way members of the group lead their lives. So dealing

with how mendicants use them is not only a subject for past-loving philologists.

2. I have been using the Agama publications produced by Ac. Tulsi and Ac. Mahaprajfia for
many years. I first became aware of them when Prof. Nathmal Tatia, participating in the Jain
canonical and narrative conference organized in Strasbourg in 1981 as a representative of Ac.
Tulsi, brought sets of the Amgasuttani and copies of the Agamasabdakosa that had just been

published (1980). Ac. Tulst had sent a message for the occasion, a paragraph of which read:

!'This paper has emerged from the Acarya Mahaprajfia Memorial Lecture which I delivered on 23rd March 2024
at SOAS, at the invitation of Peter Fliigel and of the Terapanth authorities. I am grateful to all for having
organized this event and for having given me the opportunity to talk on such a special and prestigious occasion.
- I would like to underline the efficiency and kindness of Samant Niyojika (Terapanth) who kindly sent me
several PDFs which were useful for this essay as well as for Balbir 2024 and Balbir in the press, all related to
Terapanth literary production. More generally, I am thankful to various Samanis who, by presenting me with
some Terapanth publications, contributed to stimulate my preexisting interest for their work. A lot of the writings
by the earlier Terapanth acaryas, who were very prolific, are not yet available in published form, although a lot
has already been done by them to this aim and today we are fortunate enough to have several of them accessible
in digital form at archive.org or on jainlibrary.org. - Unless otherwise specified, all translations, including those
of modern Hindi secondary sources, are mine.



“My Order of monks and nuns has been exclusively devoted to the study of the
Jaina canon and the exegetical literature for more than a quarter of a century under
the supervision of Yuvacarya Mahaprajiia, my successor-designate. It has now
undertaken two great programmes, the Encyclopaedia of Jainism and the Jaina-
Agama-Kosa under the auspices of the Jaina Vishva Bharati which was
established at Ladnun (Rajasthan, India) in 1970 for the promotion of higher

studies and research in Jainism” (Tulst 1983: 291).

These books were actually my first contact with the Terapanth, and it was something
really impressive. At that time, there were individual editions of the Agamas produced in India
or in the West, the first volumes of the critical editions published by the Mahavir Jain Vidyalay
under the auspices of Muni Punyavijaya had started to appear. But the only collective edition
commonly available was the SuttGgame by the Sthanakavasi monk Muni Phiilacandra alias
Puppha Bhikkhu (1954). It had the advantage of being handy (2 compact volumes) but it
contained many flaws and was biased with sectarian orientation. Since this first acquaintance,
my respect and admiration have only gone deeper for how Ac. Tulsi has made work related
to the Agamas a central project of his monastic order and how this project could be
implemented because he had found in Muni Nathmal, then Ac. Mahaprajfia, an ideal disciple,
collaborator and successor with scientific vision, and because both, possessed with
exceptional leading capacity, could develop a strategy involving all the mendicants of the
Terapanth. The task that has been achieved by this inseparable duo, which amusingly is

reflected in Hindi in the phrase Acarya SriTulsi-Mahaprajiia,? is undoubtedly tremendous.

3. Over the years, I developed an increased interest for textual as well as visual modes of
presence of the Svetambara canon and for what this term actually means. The results were
first presented in a lecture given twenty years ago, for a volume that has unfortunately not yet
seen the light of the day (2004). Then in an article on Illustrated Agams I focused on the
publication project of the Sthanakavasi monk Amar Muni, which reflects thorough thinking
on methods to make the Agamas accessible and inviting, rather than intimidating (Balbir
2014a). I consider today's exploration on what the Terapanth has been doing as an additional
contribution to this multi-faceted subject. For this, I widely draw on prefaces, introductions
and other para-texts that shed light on why and how a given publication was undertaken. This

explanatory tendency seems to me a prominent characteristic feature of the Terapanth activity.

2 For instance Prastuti in Mahaprajfia 2005: 21.



The Beginnings: Approach Through the Vernacular

The Terapanth Agamic work is closely connected with modes of access to and transmission
of knowledge, as well as with language issues and choices. At the time of the founder Acarya
Bhiksu (1726-1803), and also later at the time of the fourth acarya, Jayacarya alias Jitmal
(1803-1881), memorization of scriptures was the most important means of acquiring
knowledge, and the acaryas' memorizing capacities are often underlined by their biographers.?
The scriptures which were put to memory were obviously accessed only through manuscripts
- not printed books -, mostly of commentaries in vernacular languages (Dulaharaj 2011: 73).
Accessing these manuscripts itself was a problem and this is why Jayacarya took a strong
decision: instead of keeping manuscripts with a sense of possession resulting in a situation
where some groups of monks and nuns had many, and others very less, mendicants were
instructed to hand them over to the acarya so that they become collective (samuccay) and are
accessible to all. He also acted so that the nuns were also part of this.* This became a
centralized process which did not exclude individual use, but excluded personal possession.
Jayacarya also encouraged copying of manuscripts by mendicants.

Bhiksu's and Jayacarya's original works have progressively been published in the last
decades under the impulse of Acarya Tulst and Ac. Mahaprajfia, often on occasions such as
commemorations of important dates in the lives of these teachers. Even if more remains to be
done, the available corpus is already challenging enough. Its language is Rajasthani or forms
of it.

Acarya Bhiksu (VS 1783-1860 = 1726-1803)

The two volumes of Bhiksu Granth Ratndakar (BhGR I and II) published by the Jain
Svetambara Terapanthi Mahasabha in Calcutta (1960) include a total of fifty-five verse
compositions.” Two of them are also present in Tattva Sahitya vol. 1 (BhTS) and in Akhyan

Sahitya vol. 1 (BhAS, both 2011) accompanied by modern Hindi translations.® These works

3 E.g. TulsT and Mahaprajfia 1981: 187 for Jayacarya.
* TulsT and Mahaprajiia 1981:114-116; Fliigel 2018: 321.

5 Respectively thirty-four and twenty-one. The collection of prose writings is announced to form the third part:
cf. BhGR T introduction: 11. The back-cover of BhTS 2011 lists a total of seventy-two compositions by Ac.
Bhiksu.

% Anukampa ri copar and Bharata Carita. See Appendix below for references. According to books.jvbharati.org,
further volumes of Bhiksu Tattva Sahitya have been published: vol. 2 in 2013 and vol. 3 in 2024. Similarly for
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are all in Rajasthani (here a deliberately general designation for the forms of language used),
using the vernacular poetic forms current in the region. Thus, to remain at a very superficial
level, they are divided in sections called dhals preceded and followed by parts called duhdas,
all of varying lengths. The rhyme is a constraint throughout. They often include the date and
place of composition in their final verses, or, mostly in long ones, at the end of individual
dhals.” The dates range between VS 1831 (1744) and VS 1858 (1801) in various small towns
or villages of Rajasthan (Mewar, Marwar, Dhundhar region).

Agamas in Bhiksu's works are first present through explicit retellings. In such cases,
the author himself specifies, at the beginning of the work and/or at the end, or more rarely
elsewhere in the work, that his composition is based on one or several specific Agamic
sources. They are referred to precisely with title and chapter or section number. This would
suggest that the monk had direct access to the texts in their entirety. Was it only through
memorization or in a written form, so through manuscripts? In case of the latter, was the access
mediated through manuscripts of vernacular commentaries (balavabodhas, tabos, dhiindhart
paraphrases, etc.) or of retellings, or directly through manuscripts of the original Prakrit?
These questions have to remain without answers for the time being. Anyway, the method of
explicit reference to a source for a new work is followed in short doctrinal compositions and
overwhelmingly in most narrative compositions.

Both in the opening and the concluding verse of the dhal on the tenth atonement,® he
writes that the Jina has enunciated this atonement in the third and in the fifth sthanas of the
Sthanangasiitra, the third Anga, and invites the reader to listen to his own presentation.
However, in these sections of the canonical scripture the notion is divided into three or five
categories, whereas each stanza of Bhiksu's short composition (eleven verses) ends with the
refrain tinem dasamo prachit avem “to him comes the tenth atonement.” The list of ten
atonements is of course well-known, in the tenth section of the Sthanariga, and the tenth is
called paramciya “reinitiation after temporary exclusion.” What is actually meant by Ac.

Bhiksu, then, is not very clear, especially because he never names the atonement dealt with.

Bhiksu Akhyan Sahitya: vol. 2 in 2013, vol. 3 and 4 in 2020, vol. 5in 2024. I had a limited access to these recent
volumes.

7 The dates and places of composition of the various texts are conveniently indicated in the corresponding
passages of the long and very useful introduction of BhGR I. BhGR 1II is more briefly presented and this
information has to be retrieved from an individual reading of each of the twenty-one texts. See Appendix below
for the survey.

8 Dasvem prachit ri dhal in BhGR I: 405.



A much longer poem is devoted to the “nine fences of virtue” with clear reference to
its canonical source, tThe conditions of perfect chastity as explained in chapter 16 of the
Uttaradhyayanasitra:

Uttaradhen re sol mem. bambh samahit than re (1.8).

This is stated again at the end of the composition:

Utaradhena solamam majharo, tina ro leinem anusaro (11.12)

Thus a monk should 1) not stay in the same place as ladies (dh. 2); 2) not talk with them (dh.
3); 3) not share a bed or a seat with them (dh. 4); 4) not look at them (dh. 5); 5) not listen to
them or hear them (dh. 6); 6) not remember any enjoyment he may have had (dh. 7); 7) not
eat savoury food (dh. 8); 8) not take food in excess; 9) not wear ornaments (dh. 10). In
addition, 10) he should not care for sounds, colours, tastes, smells and feelings (dh. 11). Of
course, the Rajasthani style of poetic composition gives a different flavour to these traditional
contents and the author also adduces examples from the Jain literary tradition that are missing
in the canonical source.

In the composition “Nine categories”'? (BhTS 8-185), the section on the twenty-three

designations for jiva “living being, soul” is explicitly based on Bhagavatisitra 20.2:

Bhagott bisama sataka mahi, bijem udesem kahyom Jinaraya

Jjiva ra tevisa namma, guna nipana kahya chem tamma (BhTS 10: dhal 1.3).

Twenty-one narrative works of Ac. Bhiksu are available in published form (BhGR
I)." In slightly more than two thirds of them (15) the explicit Agamic source is mentioned
and the author states that he is following it: tina anusare hitm kahiim is the recurring phrase.
In four of them the source is not mentioned, but can be identified easily. One (no. 19) has no
identifiable source, and the other (no. 21) dealing with the mother-in-law / daughter-in-law
relationship, a theme of increasing popularity from the pre-modern period until today, cannot
be said to have a traditional origin.

Among the narrative Angas, the most important one in size and in the variety of its

contents is the sixth, Jiiata or Ginata in Ac. Bhiksu's parlance, and is also his most common

9 Sil ki nava vad, BhGR I: 432.
19 Nava Padaratha in BhTS: 8-185.

!1'See below Appendix for details.



source: story of the nineteenth Jina, Malli (chap. 8; BhGR 1I no. 10), of Draupadi (chap. 16;
BhGR II no. 12), of Thavaccaputta (chap. 5; BhGR II no. 11), of Nandamanihara (chap. 13;
BhGR II no. 15), of Tetali (chap. 14; BhGR II no. 13), to which should be added the story of
Jinaraksita and Jinapalita, from chap. 9, and that of Pundarika and Kandarika, from chap. 19,
two examples where the source is not explicitly stated.

The other narrative Angas are also drawn upon: the seventh, the Upasakadasarnga, for
the story of Sakadalaputra (BhGR II no. 5),'* the ninth, the Anuttaropapatika, for the story of
monk Dhanna (BhGR 1I no. 9),"* and the eleventh, the Vipdakasiitra, for three stories (BhGR
II nos. 6, 7, 8). It seems that the first one to have been composed was that of Umvaradatta
(VS 1835; no. 8), a rewriting of the seventh story in the first part of the siitra, where the lives
of fictional heroes who behaved badly and had to endure the maturation of consequential
sufferings (dukhavipdka) are narrated.

Then, fourteen years later (VS 1849), at the same place, Kelava (mod. Kelwa), Ac.
Bhiksu wrote two more narratives coming from the eleventh Anga, during the same month, at
an interval of twenty days. Chronologically, the story of Subahu, illustrating the perfect donor,
as the first story of the sukhavipaka section of the Anga, is the first (BhGR II no. 6). Then
comes that of Mrgaputra (Mrgalodhd ro vakkhamna BhGR Il no. 7), in full contrast, and again
from the section on the maturation of sufferings (dukhavipaka, story 1).

Although not predominantly narrative, the fifth Anga, the Bhagotr, as Ac, Bhiksu calls
it, has several important stories. One of the best-known is the encounter and confrontation of
Mahavira and Gosala, in its long fifteenth chapter, which is the source of Ac. Bhiksu's Gosala
ri caupar (BhGR 1II no. 1), chap. 3.1, for the story of the foolish ascetic Tamalt (BhGR II no.
3) and for that of King Udayin (BhGR II no. 4).

Among the Upangas, the obvious source for the lengthy legend relating to the first
Cakravartin, Bharata (BhGR Il no.17) is the Jambidvipaprajiiapti, whereas the Nirayavalika
is combined with the Bhagavati for the retelling of Cetaka and Kunika story (BhGR II no. 2;
see below).

One of the sources perhaps requires a special note: the Jambupainna
(Jambaprakirnaka) specifically named by Ac. Bhiksu among the old sources at the origin of
his Jambitkumara carita (BhGR II no. 18). The Prakirnaka class is not supposed to be
recognized as authoritative by non-Miirtiptijaka monastic orders who admit as canonical a list
of 32 works and not of 45. In addition, this particular text is generally not regarded as

belonging to the core of the Prakirnakas, a very fluid and unsteady class anyway, but counted

12 The character Ac. Bhiksu persistently calls Sakadala putara is Saddalaputta in the Prakrit source (AS III: 490-
513).

3 Anuttaropapatika T1.1: AS III: 619-630.



among “‘super-numerary”’ Prakirnakas. This prose work has a pseudo-canonical style of
narration with recourse to the usual cliché phrases and a Prakrit close to (or imitating)
Ardhamagadhi. Thus there seems to be a kind of paradox between a text whose place is
marginal or at least not clearly defined and the importance it has for the tradition because it
concentrates all available material on the life and career of a prominent early Jain teacher. Is
this the reason why it features here as an explicit source and does this presence suggest Ac.
Bhiksu's and the Terapanth's inclusive or flexible position about the boundaries between
authoritative versus non-authoritative groups of scriptures?

The direct mention of an Agamic source in Ac. Bhiksu's narrative works is not just a
formality. There are clear textual traces as well. The multi-recurring opening phrase tina kale
ne(m) ina same(m) is a translation of the Prakrit corresponding phrase tenam kalenam tenam
samaenam. Highlight terms typical of a given canonical story are also kept identical in the
retelling: for instance pranamika pravaja (BhGR 11: 99, d. 8) “the bow-ordination” in Tamali's
story.!* One can follow the units of the canonical narratives and the retellings in parallel, very
closely, to the extent that all the cross-references meant to trace in its full version a specific
development which is abridged in a given passage are also found in the retelling. For instance,

in the story of Subahu we read in the original Vipakasiitra:

tae nam sa Dharini devi annaya kayai tamsi tarisagamsi vasabhavanamsi

stham sumine. jaha Mehassa jammanam taha bhaniyavvam.

“Then one night, while in this palatial sleeping room so described, queen
Dharint dreamt of a lion. [Subahu's] birth should be told as that of

Meghakumara.”
In the corresponding sequence of the retelling we have:
bhavana ghara sejjadika supana, pathaka janmadika saro

Meghakumara jyam sarva visatara, pina eka namma Subahukumaro
(BhGR 1II: 150 dh. 1. 9).

14 From BhagavatisiitralI1.1: AS II: 131ff. This is a non-Jain type of initiation where the self-promoted candidate
bows down anybody he meets, whether a god, a human being or an animal (AS II: 133 siitras 34 and following).
Hence TamalT is an unwise ascetic (balatapasa). Therefore he also features in Ac. Bhiksu's Mithyati ri karant rt
caupat, BhGR I: 261 dh.2. 28.



“Palatial sleeping room, dreams, [dream-Jinterpreters, condensed version of the
birth etc. All details like [for] Meghakumara, except for the name: prince
Subahu.”

Meghakumara is the name of the paradigmatic story found in the first chapter of the
Jaatadharmakathanga where not only the birth but also the education of the prince is told at
length. The method is the same in the case of other such references in this story and in others. 3
All these examples of retellings keep alive and up to date the Jain literary heritage and show
that the Agamic teachings were perpetuated in all their diversity (doctrinal and narrative). But
they go beyond change of language and change of literary form, as they are also a channel for
the author to express views that are innovative. In the story of the ascetic Tamali (see above),
Ac. Bhiksu argues that dharma should be practiced only to annihilate karmas and not for any
worldly motivation. One here recognizes a tenet for which he is well-known: the
differentiation between mundane or social and supra-mundane, which applied to dharma,
charity (dana), and compassion as explained in his Anukampa rt copai.'® The first type of
compassion is blamable (savadya), the second one perfect (niravadya). Indeed, he was
convinced that the protection of life could only count as an act of social compassion (laukika)
but not as a religious act of liberation (lokottar daya)."” This was, in fact, rather new in the
Svetambara tradition, whereas it more or less corresponded to the opposition between
vyavahdara and niscaya drawn by Kundakunda, and it is significant to see that the Terapanth
Sadhvi Kanakaprabha opens her booklet on Acharya Bhikshu's Style of Discipline precisely
with this distinction (1994: 1-4). In the story of Mahavira's encounter with Gosala, Ac. Bhiksu
regards as a mistake the fact that the not yet Omniscient Jina could take Gosala as his disciple.
This viewpoint, which the Terapanth founder maintained despite oppositions he had to face,
was in sharp contrast with the views of other Jains who, on the contrary, considered this as a
marvelous happening (ascaryabhiita)."

As a hypothesis, one could suggest that some stories were chosen because they focus on a

theme or an issue that are crucial in Ac. Bhiksu's ideological perspective. Such is the case with

15 Mahabala raja tant (BhGR IL: 150 dh.1 vs. 9); Konaka raya tant (d. 2); Jamali jima (d. 3); Didhapaina jima
ho sagalo visatara (BhGR 1I: 164). In Umvaradatta story: te Miragaputara ni pare, Umvaradatta no ho jamnajo
visatara (BhGR II: 199 dh. 5.5) is a cross-reference to the end of Vipakasiitra 1.1 where the rebirths in hell of
the character Mrgaputra are detailed.

1%The introduction of BhTS: 189-193 is worth reading in this perspective.

17 Fliigel 1996: 126; 2018: 236-240; TulsT 1985: 162-166.

'8 BhGR II: introduction p. 2; the corresponding text is dh. 19, BhGR 1I: 31-33.



the story of Umbaradatta, who was in his past birth the cruel and sinful doctor Dhanvantari
resorting to violence in all its aspects as he prescribed flesh from animals as remedies, with
Tamali, centering on true asceticism and its application, or with Subahu, centering on dana.
In the latter, the description of Subahu's future births and his final liberation, where the
canonical source ends, is followed by four verses where the author addresses his
readers/listeners directly and prompts them to imitate the fictional character,"” by offering
perfect gifts to deserving beneficiaries (i.e. Jain monks)?, avoiding both miser (kirapana, Skt.
krpana) and greediness (lolapana).

This could be further supported by the fact that some of the stories available in the
form of independent compositions also feature in much briefer versions in this or that
discussion of the seminal Anukampa ri copai where they are used as arguments. There are
strong intertextual bonds between this work and the individual narrative poems. Cases in point
are the encounter of Mahavira and Gosala and the effect of the latter's attack on the not yet
Omniscient Jina: see above, with re-use in AC dh. 1.8 and dh. 6.11-16. In the final sequence
of the story where they feature, the two merchant's sons Jinarakhi (Jinaraksita) and Jinapala
(Jinapalita) were about to escape the female deity Ratnadevi living on the island where they
had taken refuge after a shipwreck, with the help of a benevolent yaksa. But Jinaraksita died
at her hands because, instead of remaining steadfast, he could not resist the enticements of the
female deity. Here, the canonical version unambiguously explains that he lost control over
himself (avase) as his heart was infatuated with desire (rdga-mohiya-mai). Ac. Bhiksu also

uses the same adjective. But in his Anukampa ri copat, he writes:

Jinarakhiyem kidhi anukampa kidht, Renadevi tina sahammom joyo ...

a anukampa savadaya jamnom (dh.1.11).

“J. took compassion, he looked face to face at R. ... Know that this compassion

1s blamable.”

A clear shift seems here at work: the main agent in desire is an individual X, in
compassion the focus is rather on the recipient. So, despite the presence of the canonical
source, the Terapanth author here expresses a new view of his own. It becomes a new doxa,
as is shown by Ac. TulsT's (1985: 165) analysis:

Y damna de de Subahukumara jyiam (dh. 11.14, BAGR II: 195).

2 supatara ho damna dijo niradosa (dh. 11.17, BhGR 1I: 199).



“The moral of the story is that the brother who was moved to pity of popular
conception by the grief of the demoness cannot be supposed to have felt mercy

in the true sense.”

An individual story deals with the fictional Nandamaniyara from Jiatadharmakatha
chap. 13 (BhGR II no. 15). He was so much infatuated with the superb pond he had got
constructed that he was reborn as a frog. Then one day he joined Srenika and others who had
gone to pay homage to Mahavira. Trampled by a horse, he died but was reborn as a god as his
last thought was to worship the Jina (namo tthu nam, etc.). He also features briefly in the

Anukampd ri copar:

Namdana Miniyaro dedako huyanem, Vira vamdana jamto maraga mamhyo,
tina nem citha maryo Srenaka re vachem re, Vira sadha sahmam melf kyiim na
bacayo (dh.8.37)

“While N. M., after having become a frog, was going on the way to pay homage
to Mahavira, he died under the foot of Srenika's horse. Why did Mahavira not

save him after having gathered the monks?”

In this context, the story is meant to explain that there should not be any interaction
between monks and others, even in case of accidental death. The Cetaka Kinika story (BhGR
IT no. 2) narrates an immensely destructive war. The individual composition is a detailed
narrative. In contrast, the five verses relating to the same characters in the Anukampa ri copai
(3.39-43) show the author's distanciation or at least questioning with the traditional narrative
material on his way to creeping reinterpretation of compassion. Since so many people died in
the two kings' fight, he writes, if true compassion would have been necessary, Mahavira would
certainly have taken action for it. If he did not do anything, it means it was irrelevant because
true compassion is part of dharma.

In narrative works based on Agamic sources, Ac. Bhiksu's style or choices of
expansions also manifest the impact of regional vernacular literary forms and motifs. One
instance is the long monologues of lamentations in lively style uttered by Subahu's mother
and wives trying to dissuade the young man from his decision to enter monastic life (BhGR
II: 160-162). But detailed investigations of individual compositions would multiply the
number of such cases and demonstrate the variety of adaptive innovations or insertions.

In addition, especially in long doctrinal compositions, the Agamas are present through

numerous precise references scattered throughout the developments, and are adduced to
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support an argument or an exposition. In these configurations the subjects dealt with by Ac.
Bhiksu are traditional and find their ultimate source in various Agamas, but no individual
direct source shaping the whole work is explicitly mentioned at the outset. Their presence is
manifested through phrases such as Dasavikalaka sambhalo (AC 2.17), “listen to the
Dasavaikalika”, tina ro sakht Acaramga (AC 2.19), “The A. testifies to this”. The term sakhi
(Skt. saksin) is common as a way to adduce the references. Location statements are also very
frequent, e.g,. Nasita re baramem udese (AC 1.22; 2.8), “in the twelfth chapter of the
Nistthasitra”, pahila adhena Ginata mamhi (AC 1.3), “in the first chapter of the
Jiaatadharmakatha”, Acaramga cotha dhena majharo ji (AC 6.14), “in the fourth chapter of
the A.” It is no surprise to see that in doctrinal compositions, the star canonical source is the
Bhagotrt sitara (Bhagavatisitra, fifth Anga), which is very often explicitly mentioned with
to the discussion of spatial points (pradesas) occupied by the jivas has an inflation of such
references (to Bhag. 11.10, X.1, XVLS8, XI.10), then to Dasavaikalika chap. 4 about the six
categories of living beings, to Uttaradhyayanasiitra chap. 34 about the lesyas, to the
Aupapatika and the Sthanarga about the four meditations.>' Much more rarely, references are

to verse-numbers in individual chapters of Agamic sources.?

Jayacarya (VS 1860-1938 = 1803-1881)

The list of Jayacarya's ceuvre which can be regarded as official (Tulst and Mahaprajia 1981:
269-270) has a total of 126 works, all in Rajasthani.?® A few of them are briefly mentioned or
analyzed in Bhikamj1 (1982). Ten of them, mostly in verses but sometimes interspersed with
prose portions, are published, along with introductions (general and individual) in the book
Terapanthi: Maryada aur vyavastha (1993), which mentions the author's name neither on the
cover nor on the title page. The common point of these ten compositions is that they pertain
directly to monastic organization and rules and, therefore, have an immediate impact on
practice. Indeed, Jayacarya is also well-known for his action as a manager of the community

who instituted new usages still in force today (Fliigel 2018: 224-228).

2l BhGR I: 99 (dh. 2.13-15: jovo Bhagoti siitara mamya re, etc.; Dasavikalika cotham adhena mem re, 2.19;
Jjivom Uttararadhena cotisa mem re, vale Pannavana lesya pada sambhala re, 2.24); 1: 100 (Uvai upamga nem
Thana amga me re; cyarii dhyana tano visatara re, 2.32).

22 For instance BhGR 1: 803 dh.7.39: ¢ Dasavikalaka cothe adhene, athamr gatha arihamta bhasi; 7.40, 7.41; 1.
263, dh.3.1: Sityagaddaamga athama adhena me, doya gatha kahi tina mamya; 3.6 tevisami gatha tano.

 For a sample-list see BhJ I introduction: 7-9.
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Jayacarya's achievements in the field of Agamic tradition, which are the only focus of
this essay, take us one step further closer than Ac. Bhiksu to the sources. As Ac. Tulsi and Ac.
Mahaprajfia report, the number of Agamic manuscripts available in the monastic order had
decreased from the time of Ac. Bhiksu. Jayacarya was eager to collect them. Once, Jain yatis
in Nathdvara called him to their vast libraries. He could then get works such as the Sanskrit
commentary on the fifth Anga, the Anuyogadvarasiitra, the Uttaradhyayanasitra with a
Dipika, etc. Then he went to Udaipur where he could get other works. In 1833, he could get
from Jaipur a manuscript of the Candraprajiiapti (Tulst and Mahaprajfia 1981: 33-34). These
might well look as details, but such a narration suggests that building a collection of
manuscripts was for the Terapanth leaders at that time a real struggle and a long process which
involved tight discussions with the library-owners.

Like Ac. Bhiksu, Jayacarya very often mentions several precise references to the
Agamas, providing the name of the work and the number of the relevant section with sub-
section. This method is very conspicuous in the verse-units that make the Parampara ni jor
(PJ). This work in seven dhalas, composed between VS 1914 and 1916 (1857-58) in Ladnun,
deals with aspects of monastic conduct and daily routine (alms-round, gocart, from the angle
of food but also from that of the donor, use of monastic implements), and discusses them
largely on the basis of the Agamic tradition, but also occasionally refers to Ac. Bhiksu.?* The
main works mentioned are the Acaranga, the Sthananga, the Uttaradhyayana, the
Dasavaikalika, but also the Nisitha, the Brhatkalpasiitra or the Dasastrutaskandha. These two
works which belong to the Jain books of discipline (Chedasitras) and deal with precise
contexts of monastic life, with rules, infractions and atonements, are extremely important for
monastic ethics and day-to-day behaviour and are particularly relevant for Jayacarya's

concerns. Examples are:

Acaramga dije, prathamadhyayana pichana / saptama astama uddeSe. vari
sri Jinabana (365 vs. 3)

Acaramga dijai srutaskhandhe panaramadhyena mamhi (343 vs. 36)
Thanamga dasamem thana (339 vs. 24)%

athavisa mem Uttaradhyayana mem akhyo (347 vs 75)

Uttaradhyayana mamya (345 vs. 56)

Dasavaikalika pamcama re pahile uddesai (340 vs. 6)*

2 E.g. PI 331 vs. 6; 332 vs. 4; 336 vs. 31.
2 Other reference to this work, section 9: PJ 339 vs. 25.

26 Other references to this work PJ 337 vs. 8; 338.
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Brhatkalpa mem nyaya (354 vs. 29)
Nasitha siitra re uddese bije (346 vs. 64)

Vavaharasitra pamcamem uddese (343 vs. 38).

All this corpus of references, which are precisely identified in the footnotes of the
edition, would require an individual investigation to show how they are made use of, but their
very existence is noteworthy as a mode of the presence of the Agamas in Terapanthin
intellectual history during the 19th century. They point to a precise transmission of the texts.
They are obviously not meant for showing off. They are a tool throughout the very rich
literature of Jain polemic works, whether they follow a question-answer format (Prasnottara
genre) or not. In this argumentative process, support of the scriptures proves indispensable
and it is important for the authors to point to the exact passage adduced. A mere global
reference would not do.

Jayacarya is no exception to this. Agamic references are particularly numerous in the
third dhala of PJ (341-342), which is a systematic refutation of what a certain Rupcand
Akhairamaji wrote in VS 1850 (1793) in order to point faults in Ac. Bhiksu's positions. All
along references to Agamas also prove very central in the Prasnottara Tattvabodha, another
polemic work of Jayacarya and a very bulky one (1500 dohas), which he wrote as an answer
to a verse-letter containing a series of questions that had been asked by a group of Mirtipijak
laymen from Azimganj in VS 1933 (1876).?’ For instance, references along with the use of
reasoning led him to conclude about wearing the mumhpatti: “If a monk is very alert and does
not bind the mumhpatti on his mouth but keeps it in his hand, I have no objection. I don't

insist that it should be bound on the mouth.”?®

A viewpoint that did not prevail .»

Direct quotation from Agamic passages is another format that takes us even closer to
the sources. In the Parampara ri Jor we come across two such cases which are interdependent.
The establishment of criteria for determining what is proper monastic behaviour is crucial in

Jayacarya's argumentation throughout. The original Agamic source is a long passage found in

%" This is narrated by Tulsi and Mahaprajiia 1981: 212-213 on the basis of stanzas from the TP itself which they
quote in footnotes. The published TP I had access to is very defective but has these passages on pp. 3-8. See also
Bhikhamji 1982: 603.

2 Tulst and Mahaprajiia 1981: 213 with reference to TP 16 [recte 19].19 (missing in the defective published TP).
2 The titles of Jayacarya's following writings, and their brief description in Bhikhamji 1982: 603-604, suggest

that they probably proceed in the same way, using Agamic references for refutation and justification:
Sandehavisausadhi, Kumatihindana, Prasnottara sardhasataka, Caraca ratnamala.
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the fifth Anga and identically in the Sthanarnga and in the Vyavaharasiitra,*® which is quoted

in extenso by the author:

atha Bhagavati, Thanamga, Vavaharasiitra mem pamca vavahara kahya te
patha: kativihe nam bhante vavahdare pannatte? - Goyamad, pamcavihe
vavahare pannatte, tam jaha: agame, sutam, and, dharana, jie. jaha se tattha
agame siya agamenam vavaharam patthavejja. no ya se tattha dagame siya,
jaha se tattha sue siya, suenam vavaharam patthavejja (...) iccehim pamcahim
vavaharam patthavejja, tam jahd: agamenam, suenam, ande, dharanae,
jlenam. jaha jaha se dagame, sue, ana, dhdarand, jie, tahd tahda vavaharam
patthavejja (PJ 333).

This extract edicts methodological principles regarding the use of five sources of
authority and determines an order of priority in having recourse to them, “the following
criterion always coming into force in default of the preceding one” (Deleu 1970: 152). They
are, thus: Agamas (including the Purvas), other scriptures, direct command of the teacher,
interpretation based on the past, and, then jurisprudence coming from contemporary practice.
This hierarchy is a guiding principle for Jayacarya, and therefore it is also found rewritten in
Rajasthani verses in his own words at several places, starting with the initial verses of PJ
itself.>! He applies it to the discussion of the other passage quoted in the original: two rather
difficult stanzas from the Sitrakrtanga dealing with the problem of accepting things especially
prepared for mendicants (Pkt. ahakammani) and the question to know whether it has, or not,
any karmic effect.*

The Bhramavidhvamsanam, although its title and internal colophons are in Sanskrit,
is a combination of Rajasthani, as metalanguage, and of Ardhamagadhti. It is made of 303 bols
organized in (not sequentially numbered) twenty-five thematic sections (adhikara) of varying
lengths (having from four to forty-three bols), starting with unorthodox/heretical behaviour
(mithyatvikriya), ending with deceit (kapata), dealing with the notions of charity (dana),
compassion (anukampa), as well as with food issues (sitala-ahara, nirgranthahara), etc. The

main textual unit is the bol and each one follows a more or less identical pattern: first comes

3 Bhagavart VII1.8.30, AS I1: 364-365; Sthanangasitra V.2.124, AS 1: 699; Vyavaharasiitra 10.6 (Navasuttani:
656).

31 PJ 331; 336 dh.1.29-30 and also BhJ II 437 (dh. 149) where Bhagavatt VIIL.8 is commented upon.

32 Suyagadayaga srutaskandha ditjo adhyayana pamcama mem ehavi gatha kahi (PJ 333) = Satrakrtarga 11.5.8-
9 (AS I: 451).
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an Agamic passage which is quoted in the original Ardhamagadhi. This is followed by a
Rajasthani word-to-word commentary in the style of the tabos. Then finally comes the
Rajasthani prose elaboration in the author's words. Hence, the reader is here put face to face
directly and systematically with the text of the Agamas. Instances of Jayacarya's direct
rendering of Agamic Ardhamagadhi verses of the Uttaradhyayana or the Dasavaikalika into
Rajasthani poetry also show his role as a translator-transcreator (see more on that below).*
Quotations as well as occasional direct translations mark a decisively new step in the
Terapanthin encounter with the Agamas.

Further, other formats of Jayacarya's Agamic activity represent reading and
understanding of the texts in their continuous flow and in their entirety, as he wrote several
kinds of direct commentaries on Agamic works. Their official list (Tulsi and Mahaprajfia
1981: 270) has the following works:

Uttaradhyayana 1 jor
Acaramga 1 jor
Acaramga ri tabbo
Jaata ri jor
Bhagavati ri jor (Bh], the only one directly seen)
Nisitha ri jor
Anuyogadvara ri jor
Pannavana ri jor
Caurast agamadhikara
Nisitha ri hundi
Brhatkalpa ri hundr
Vyavahara ri hundir

Bhagavati ri samksipta hundr

Tabbos are vernacular quasi-translations of a Prakrit work specific to Western India
and written in Rajasthani/Gujarati in prose form. They often focus on the literal meaning of
the original in a word-to-word correspondence.** Material for exploring the actual functioning
of the hundis, mostly found in Rajasthan, is hardly accessible, so silence is the best for the
time being. Jors also need to be studied more, but we are fortunate enough to have the

publication of Jayacarya's monumental Bhagavati Jor, equipped with introductions and an

33 TulsT and Mahaprajiia 1981: 216.

3* On the topic of translation / commentary explored on the basis of Gujarati Balavabodhas produced among
Svetambara Miirtipiijaks see Cort (in the press).
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adequate editorial apparatus, which is a noteworthy team achievement of Terapanth leaders
(Ac. Tulsi, Ac. Mahaprajfia, and Sadhvi Kanakaprabha, the head of the nuns).?> The word jor
is used in Rajasthani precisely to designate verse commentaries on Agamas written in this
language (BhJ 6: (7)). But past verbal forms, such as jodyo (masc.), jodr (fem.) are frequently
found at the end of Ac. Bhiksu's works in meaning “compose” and more precisely “compile”
in writings where the author states that he followed a canonical source,* but which cannot be
termed “commentaries.” In these usages, the word jor is a specialized meaning of Hindi jor
“union, connection” from Pkt. jodei and, although the etymological relation with root yuj-
may not be fully clear,?” it suggests a semantic link similar to that of niryukti, Prakrit verse-
commentary, and yuj. It thus means producing an association with a text A, and could also
mean combining different textual components.

The story goes that Jayacarya composed the Bhagavati Jor orally, while his words
were noted down by the nun Gulabsati (BhJ 7: (9); Fig. 1 below).*® One can generalize: this
was probably the usual process. Sadhvi Pramukha Kanakaprabha narrates how she similarly
sat at the feet of Ac. TulsT for the edition (introductions and rich annotation) of the Bhagavatt
Jor (BhJ 1: (11); 5: (11)). During preaching, the acaryas, whose talent as orators is very often
emphasized, would improvise compositions that would be put to writing by fellow mendicants
and later collected. This holds true even today: for instance, we know this to have happened
for ex tempore poetic compositions by Ac. Mahaprajfia suggested by various sights or
encounters and created on various occasions during vihar or caturmas-stays (Balbir in the
press). The Terapanth's concern for their own history as well as their efficient organization
guarantee that no word of their acaryas is lost for posterity, and followers like to remember
the number of verses the teachers authored - 350 000 for Jayacarya (BhJ 1: (5)). The original
manuscript, about which the editors unfortunately say nothing, must be really an impressive
sight especially as, they report, it contains more than 160 charts, tables or drawings (BhJ 6:
(8); below fig. 2). Given the composition scenario delineated above, it might well have been

multi-handed.

35 The first volume appeared on the occasion of Jayacarya's death centenary commemoration in 1981 and was
reedited in 2002. The contents are identical but the page-numbering of the introduction is different because of
changes in the layout. For information on the genesis and the stages of the work see BhJ 1: (11)-(12) and
Mabhaprajfia 1993: 28-29. BhJ 7: (10) announces a volume 8 with appendices and a study of the BhJ. It does not
seem to have been published to date (and only vols. 1-7 are digitized on Jainelibrary.org).

% See for instance below Appendix under no. 15 and 18.

3 Turner 1966: no. 10496. “Relation with yuj is obscure.”

38 This, however, does not seem to appear within the text itself, neither at the beginning nor at the end.
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In contrast with other Jain vernacular hermeneutical endeavours cum translations,
Jayacarya’s monumental work which took him five years to complete (VS 1919-1924 = 1862
to 1867) is predominantly in verse-couplets. In the concluding verses, he explains that he
consulted Abhayadeva's vrtti but also a commentary by the Sthanakavast monk Dharmasimha
(Dharmast - not available today as far as I know) and other sacred scriptures.*® Originally, he
even joined (jorna) Ac. Bhiksu's narration on Mahavira's and Gosala's encounter (Appendix
below no. 1) to the Bhagavati Jor as a vernacular version for chap. 15 of the sutra. His own
rendering was written only about ten years after the whole work was completed, following the
requests of his successor, Yuvacarya Maghava (Magharaj) and of a group of leading citizens
(BhJ 4: 380 note).

Jayacarya follows the original structure of the canonical work which is divided into 41
Satakas, each one (except no. 15) generally subdivided into varying numbers of uddesas. But
he superposes an organization in dhalas (501 in total) to match both the language and the
poetical form selected and includes in his endeavour the sitra together with its exegesis.
Indeed, the page layout of the edition conveniently allows the reader to grasp at the same time
the original Rajasthani of the author (on the left) and the corresponding Prakrit siitras, as well
as extracts from Abhayadeva's commentary (on the right). The latter is mostly often
incorporated in the verse rendering, but, at some places, is rendered into plain Rajasthani
prose. Like in his other works, Jayacarya refers to several Agamic sources with precision (the
editors providing the original text with identification of the precise reference). In agreement
with what he states on his working method (see above and n. 39 anya siddhamta tanam), he
does not confine himself to the sole Bhagavati corpus. There are passages where there is an
inflation of various references. The development about “opponents” (Pkt. padiniya) of
acaryas and upadhyayas® is a starting point for five verses, each of them referring to a

different passage:

Dasasruta-khandha mem, kami dcarya uvajjhaya (vs. 8)

adhyena sataramem ho Uttaradhyena mem, kami dacarya uvajjhaya (vs. 9)
tijai thanai udese tisare, kami guru-bhakta ipara dvesa (vs. 10)
Dasavaikalika navama adhyena mem, kami acarya no joya (vs. 11)

pamcama thanai udese ditsare, kami acarya uvajhaya (vs. 12).

¥ e jora Bhagavati ni raci, sitra vriti sampekha / Tabo Dharmast yantra phuna, avaloki suvisekha

anya siddhamta tanam valt, nyaya melya ina thama / vali keika nija buddhi thaki, artha kahya abhirama (BhJ
7: 460, d. 1-2); TulsT and Mahaprajfia 1981: 214. BhJ 1: 28 n. 2 lists passages of the BhJ where Dharmas is
referred to.

40 Bhag VIIL.8.1: AS II: 364, siitras 295-300; BhJ 2: 434; Deleu 1970: 151.

17



The combination of sources may result into a dispute. There are cases where Jayacarya
does not approve of Abhayadeva's understanding and includes a debate on a controversial
point as part of his translation. Bhagavati V.4 tells the story of the monk boy (kumara-samane)
Atimuktaka, who was a disciple of Mahavira and achieved Liberation in his present life.*! The
sitra does not say anything about his age, but Abhayadeva explains that he could enter
religious life because he was six years old. Jayacarya includes this in his translation, but
disputes this position, taking the support of the tenth chapter of the Vyavaharasiitra which
says that diksa is not permitted below the age of eight:

vrttikara sata varse mem, pravrajya kahi tasa
thama thama sitra carana, kahyam adhika atha vasa
atha varsa una bhani, diksa kalpai namhi

atha varsa jajhe carana, Vavahara dasa mamhi (BhJ 2:28, vss. 3-4).

He then adduces another passage of the Bhagavatisitra ((Bhagavati, navama ikatisam
uddesa, vs. 5) where eight is also the right age. This leads him to conclude that the
commentator's statement is contradictory with the doctrinal word (akhya teha viruddha cha,
samaya vacana thi tasa, vs. 8). This shows how a hierarchy is established to sort out
conflicting sources. Jayacarya always gives priority to the siitras, whatever they are, over the
commentaries. This principle also guides him in passages where he discusses variant readings
or difficult meanings, thus fulfilling the task of textual criticism (BhJ 1: 26). The very fact
that Jayacarya addresses the vexed question of the hierarchical authoritativeness of sources
and the rank of the commentaries therein seems to be new in the Terapanth. In Ac. Bhiksu's
writings only the sutras are used. The Bhagavati Jor takes into account a number of
commentaries in Prakrit (niryukti and ciirni), in Sanskrit (tika, vrtti) or in vernacular,** and the
Parampart r Jor contains one reference to the tika on the first Anga.** So Jayacarya faces
the issues raised by a cumulative transmission of teachings and the difficulties unavoidable
discrepancies may produce. The Visamvada section of his Prasnottara Tattvabodha is a text-
unit where examples of such cases are analyzed in turn (Dulaharaj 2011: 70 and 67-68;
Mahaprajiia 2005: (27)). The general conception was that the commentators could be mistaken

about the meaning of the sttras because they lived in times very distant from them (Dulaharaj

4L AS 11: 201, siitras 78-82; BhJ 2: 28.

# List in BhJ 1: 28: Avasyakaniryukti; Nisithacirni, Brhatkalpaciirni; Acarangavrtti, Sitrakrtangadipika,
Vyavaharavrtti, Brhatkalpavriti; Par§vacandra's Tabo, Linka ki hundi.

# PJ 346: Acaramga tija adhyayana pahile uddese / ttka mem kahyo (vs. 62).
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2011: 72). When Jayacarya was once asked about the number of Agamas he admitted, he

answered:

There are three kinds: the sitragam, that is the root text (miil path), the arthagam, the

commentary or explanation which agrees with the root text and the ubhayagam, the

conjunction of both. As for later Agamas and commentaries, he investigated carefully

about their authoritativeness or non-authoritativeness. (Tulst and Mahaprajfia 1981:

45f.).

Jayacarya's Bhagavati Jor, then, is a “transcreative” rendering, quite different from the
mainstream of the prose vernacular commentaries or quasi-translations. Translation then plays
an interpretative role and contributes to erect the sacred as a building where various levels add
up to each other.*

So, in pre-20th century history of the Terapanth, the emphasis was on the use of the
local language common in the area where the monastic order was born and anchored, namely
Rajasthani. This also determined the type of literary form that the Terapanth Agamic
productions took as we have seen. Printed texts of the Agamas progressively started to be
produced in India from 1876 onwards (Balbir 2004; Wiles 2018: 62ff.). For our perspective it
is sufficient to say that, for a long time, they were not really editions, even though the one
emanating from Anandasagarasiiri under the auspices of the Agamodaya Samiti was regarded
as a progress. Printing translations in vernaculars (Gujarati, Hindi) was also being done. What
the Terapanth did in the Agamic field between Jayacarya and Ac. Tulsi, more precisely
between 1881 and the 1950s, has not been investigated by me for lack of material. But what

is doubtless is that a new era started with Acarya Tulsi.

The Era of Acarya Tuls and Acarya Mahaprajiia*

Acarya Tulst addressed directly the challenge of the accessibility of the Agamas and his motto
was that their contents have to be widely known. On the other hand, his discourse, available
through many editorial notes or prefaces, shows full awareness of scientificity and need for
the use of sound philological methods. These two principles were guidelines for an
intellectually ambitious project. We are lucky enough to have at hand a variety of para-texts
written in Hindi by Terapanthin monks themselves. They narrate the genesis of the plan and

the making of, so-to-say, in a lively style, addressing the arising problems. The word yatra

4 See Balbir 2023 for more on the translation aspect of the work.

45 A topic briefly dealt with in Wiles 2018: 73f.
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“journey’ in the title of Muni Dulaharaj's book (2011) is well-chosen to underline that it was
a long process. The starting point in time and place is located clearly and the narration of how
it all started is stamped with a dramatic tone. Ac. Mahaprajfia writes (1993: 1):

In spring 1954 [VS 2011], Ac. Tulsi was wandering in Maharashtra. On the way to
Pune towards the village of Narayan there was a halt in Mancar. The Acarya stayed with a
Jain family. There were several monthly magazines there. Having taken the permission of the
owner, he started reading. It was the evening, around 6 o'clock. I came to him in order to show
him some part of a letter. He was looking at the letters. As soon as I arrived, he signaled to
the latest issue of Dharmadiit and asked: “Have you seen this or not?” - “Not yet.” He became
very serious. He stopped for a while and said: “In it there is a very vast plan of editing the
Buddhist baskets. The Buddhists have been doing a lot of work in this direction since the
beginning and are still doing it. An edition of the Jain Agamas on a scientific basis has not
been done so far, and it is not even being thought of.” [...] All the monks were called. During
the evening session the Acarya said: “The resolution has arisen to rejuvenate the Jain Agamas
(kayakalp kiya jae). It will be necessary to work hard to fulfil it. Who is ready?” All said in
one voice: “All are ready.” The Acarya. said: “For a great task great means are required. From
tomorrow onward, set on preparations, each of you select a topic of your interest and advance
init.”

Dharmadit, which is now very difficult to get, was a monthly magazine in Hindi
published under the auspices of the Mahabodhi Society founded by the Buddhist monk
Anagarika H. Dharmapala in 1892. It was started by the Sarnath headquarters “for the purpose
of popularising the teachings of Lord Buddha among the Hindi-speaking people” in India, and
freely distributed.* The idea of making the Buddha's teachings available in Hindi, had formed
in pre-Independent India, but it got even more importance in the 1950s under the impulse of
B.R. Ambedkar's movement. On the other hand, spring 1954, the time when our Jain story
starts, was also the time when the Sixth Council (Chattha Sangayana) was convened in Burma
with 2500 monks, some from India, in order to re-examine the text of the Tipitaka. Thus
several converging factors were present and visionaries such as Ac. Tulst and Ac. Mahaprajiia

could not let the Jains remain outside this movement.

4 Mahabodhi (The Journal of the Mahabodhi Society) 45, 1937: 247:

“The Buddha Day is a suitable occasion for us toremember how far we have been able to succeed
in the preceding year in bringing the teaching of the Buddha to the masses in India for their
acceptance. The educated classes have now access to the Buddhist scriptures either in translation
or in the original Pali but the vast number of people who cannot read except in the vernacular
have little means of knowing anything about Buddhism in a reliable manner. The Mahabodhi
Society is publishing a monthly journal in Hindi, 'Dharmadut’, mainly for the purpose of free
distribution in addition to its activities for the publication of the Tripitaka in Hindi.”
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The project, then, was publicly announced in Aurangabad on 5 April 1955. The plan
(vojana, planification was an important motto in the young Nehruvian Indian Republic of the
time) was to complete it within five years for the celebration of the Terapanth 200 years (i.e.
in 1960). Reading the Agamas being no ordinary task, its beginning was preceded by a three
days fast undertaken by Ac. Tulst: “Fasting increases the power of the soul. It reinforces the
brilliance of the soul. It is a fruitful means to realize the purification of the soul” (Mahaprajiia
1993: 5-6). Practical difficulties which were faced by the mendicants and could have easily
put an end to the initial enthusiasm had to be overcome. One was to get enough time to devote
to the project while simultaneously keeping with obligations of monastic life. This explains
why the Acarya's group decided to spend the 1955 rainy season in Ujjain rather than in Indore
as planned initially. Then there was the question of having at one's disposal all the books
required. All these obstacles could be lessened thanks to the charisma of Ac. Tulst and thanks
to a flawless organization where all forces were gathered and used. In Ac. Mahaprajfia's
booklet the names of all the mendicants (monks and nuns) who contributed in one way or the
other to this or that phase of the project are duly listed (1993: 8-11). The Terapanth strength
really resides in the capacity to lead a true teamwork, to distribute the work*’ to the adequate
persons and to acknowledge fully each one's individual participation. This is why the author-
sections on the title pages of the Terapanth books are so rich, always starting with the names
of Ac. Tulst and Ac. Mahaprajfia, today with that of Ac. Mahasramana, and continuing with
the name of the main editor (sampadak). One of the recurring figures in the context of Agamic
work is Muni Dulaharaj (1922-2011) who translated several texts in Hindi and got the title
Agamamanisi in 20044

The plan was to be conducted in different steps. The first, Ac. Tulsi said, should be to

produce a Hindi translation of the Jain Agamas, as the language issue was a priority:

“Indeed, the language of the Agamas is Prakrit, but their reading offers many
difficulties. Indeed, along with times there have been change of forms
(ripantar) - translations (anuvad) in the shape of fikas, tabbos, etc. which are
before us, but today their shape is such that one feels a lot of difficulty in
reading these tabbos. There is also a cause to this. Their language is such that
it is old and somewhat difficult to understand. Therefore today it seems

necessary to get them translated into the peoples' language, into the national

47 Kam ka vibhajan, BhJ 1: 11.

8 See Ac. Mahaprajfia's words about him in Brhatkalpabhasyam (2007): A§irvacan.
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language Hindi so that both mendicants and laity can get the essence (ras) of
them” (Mahaprajfia 1993: 3).

The flexibility of the Jains in language use and their no-taboo attitude in this matter are well-
known but they are expressed here without any ambiguity. Then, as a preliminary work to the
critical edition of the original Prakrit, it was also decided to prepare an Agamasabdakosa
(Mahaprajiia 1993: 7). A council of monks and nuns was established and indexing work,
followed by the preparation of cards, was allotted systematically (1993: 8-11). The word index
of 32 Agamas was completed in five months (1993: 11). An index of the ten Prakirnakas
“Miscellany” was also prepared, even though this textual category does not belong to the
Agamas regarded as authoritative by the Terapanth. Then an encyclopedia of the Agamas was
started. Work for this was done on cards. They became too many to be carried during the
wandering life, so the work was stuck and rethinking was required. The main problem was
this: how can an encyclopedia of the Agamas be done if the readings of the texts are not
purified (samsodhit, 1993: 14), i.e. correct. Thus the need for a critical edition of the original
text in Ardhamagadhi emerged (see below). Prefaces and editorial notes of Terapanth
publications honestly show how a large-scale project in the making is subjected to delays,
remodelling or redesigning. All these also account for partial overlaps or repetitions in
publications as some texts first appeared individually and were then again collected in a larger

frame and vice-versa. Some landmarks in Terapanthin Agamic edition and translation are:

1957: Dasavaikalikasitra: Prakrit text, Sanskrit chaya, Hindi translation and notes.
1974: three volumes of Amgasuttani: critical edition of the Prakrit text.

1980: vol. 1 of Agamasabdakosa (Word-Index of Amgasuttani).

1985: Navasuttani: critical edition of the Prakrit text (below for details).

1987: first part of Uvamgasuttani

1989: second part of Uvamgasuttani

Here are some stray remarks:

The fact that the Dasavaikalikasiitra came first in chronological order is not surprising
given the importance of this text in the learning curriculum of Jain mendicants, independently
from Svetambara sectarian boundaries.

In this first long phase, the 32 Agamas traditionally recognized by the Terapanth were
the scriptures that were edited. In 1989, they had all become available in critical edition

format:

11 Angas (three parts)
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12 Upangas (two parts)
9 Suttas (one part): three Milasitras: Avasyaka, DasSavaikalika,
Uttaradhyayana + two methodological texts: Nandr and Anuyogadvara + four

Chedasiitras: Dasasrutaskandha, Kalpa, Vyavahara, Nisitha.

In parallel, some of them were published individually and equipped with tools such as
a Sanskrit chayd, a Hindi translation, and various appendices. The Terapanth's concern for
accessibility and adaptation to audiences of various kinds accounts for an increased tendency
to include English translations as well, and even Prakrit texts in Roman script.*

The Agamasabdakosa (Mahaprajiia 1980) is a full index verborum of the eleven
Angas, whereas the index of the nine Upangas is contained in each part of their edition (US I:
545-774; 1I: 809-1093). They are a very important tool, typical of Ac. TulsT's intellectual
ambition and of his modern approach. This modernity is observed in the field of lexicography
too. He takes note of the existence of the two main Prakrit indigenous lexica, Dhanapala's
Paialacchinamamald (10th cent.) and Hemacandra's Desinamamdla (12th cent.) and does not
deny their utility but rightly and clearly states that they are not helpful for research work in
the field of Agamas (Bhiimika in Mahaprajfia 1980). Similarly, he acknowledges the existence
of available modern dictionaries (Paia-Sadda-Mahannavo, the well-known Prakrit-Hindi
dictionary by Hargovindas Sheth, the Ardhamagadhi dictionary by Ratnacandra, the
Abhidhanarajendra, an enclyclopedic thesaurus). But he points to one of their defects: they
are not based on a sound Prakrit text and are therefore not fully reliable. “For doing work in
today's style a dictionary is the first requirement.”>

Indeed, the 800 pages Agamasabdakosa (and the 500 pages word-indices of the
Upangas) are a considerable step forward and fulfil a lacuna. For the lexicographer, they are
an indispensable companion to the five volumes containing the Angas and Upangas. Instead
of having to consult one of the earlier dictionaries and then to trace the desired word in an
edition which is not necessarily the same as the one available to the author of the dictionary,
one can now find it conveniently by consulting the Terapanthin edition itself. Each
Ardhamagadhi entry is accompanied by its Sanskrit equivalent, or labelled as Des1 if no
immediate Sanskrit equivalent is at hand. In addition, the occurrences are presented
exhaustively. Indeed, Ac. TulsT's initial resolution (samkalp - a word that often comes under

his pen) was to provide one book which would have covered all the words of the Angas and

4 Detailed references in Fliigel 2018: 995-996.

50 Adhunik Saili se kam karne ke lie sabse pahali apeksa Sabdakosa hai (Bhiimika in Mahaprajiia 1980).

23



Upangas together. What is available has proved unique in its extent and invaluable in its
quality.

It is only very recently (in February 2022) that online searchable Jain Agamas have
become available on the Jainelibrary website. Earlier there was nothing of the sort, when
specialists of the Pali Tipitaka have so many resources at their disposal. In my opinion, even
these searchable Agamas will not supersede, at least for a time, the usefulness of the Terapanth

dictionaries as far as the Angas and Upangas are concerned.

Critical Editions of the Agamas

Textual details of the Terapanth Agamic edition could certainly be discussed but it
indisputably marks a real progress and reveals an awareness of the complexity of the material
that has been handed down to us which was lacking in preceding editorial projects of the Jain
scriptures. The first basic principle of a critical edition, which was not considered previously,
is that manuscripts or other material have to be selected, identified, described clearly and
mentioned in a critical apparatus. This is systematically done in the project under scrutiny. All
the volumes have introductions were the manuscripts used are described (pratiparicay,
hastalikhitparicay). Different manuscripts have to be used for different texts as there is no
single manuscript which would include them all: they were often transmitted on an individual
basis, and sometimes only, in small groupings. Further, apart from the manuscripts, one has
to take into account the versions of the texts quoted or followed by the commentaries, along
the centuries, whether they are in Prakrit or Sanskrit, not to speak of parallel passages which
are repeated verbatim or with small differences from one work to another and need to be
compared: Ac. Mahaprajfia (1993: 49) takes the example of the second part of the Acararnga,
what he calls Acaraciila, and the Nisitha.

Editing means facing problems and implies choices. Agamic editions produced by the
Terapanthin mendicants almost systematically devote an introductory section to the editorial
method (sampddan-paddhati).>' The difficulties, in the form of variants, are adequately
summed up and illustrated by Ac. Mahaprajiia (1993: 54ff.). The variant readings have the

following origins:

- A difference of tradition: see, for instance, the variants between the ctrni and

the tika on the Dasavaikalika;

St “Procedure adopted in editing the text”: for example US II: 42.
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- Difficulties coming from graphic mistakes or confusions which give rise to new
and persistent readings, then justified by the exegetical tradition;>

- Changes having their origin in pronunciation;>

- Mixture between the base text (mitla) and the commentary;

- Change in a reading of the commentary.

When Ac. Tulsi conceived his plan, about 1954-55, a new institution had recently been
founded: the Prakrit Text Society in Varanasi in 1952. Its agenda included the publication of
Agamas as well. Thus, when the Terapanthin Dasavaikalika edition appeared in 1957, Pandit
Dalsukh Malvania, the then Secretary of the Prakrit Text Society, wrote a letter to the Jain
Svetambar Terapanth Mahasabha.>* He suggested that, since they had similar aims, Ac. Tuls
unites with Muni Punyavijaya (1895-1971) who was the monastic authority and inspiration of
the Prakrit Text Society. This did not happen, with the result that two more or less competitive
projects ran parallel, with volumes of Agamas also being published under the name Jaina-
Agama-Series by the Prakrit Text Society from 1968 onwards. A somewhat polemical
dialogue then took place between the two groups, traces of which are found in Ac.
Mahaprajna's 1993 booklet. There were two seemingly irreconcilable parties. In the chapter
Samalocand aur hamara drstikon “Critique and our position” (pp. 80-99) the Acarya answers
the criticisms addressed at the Ladnun edition of the Acdrariga by Muni Jambiivijaya who
edited the same work for the Jaina-Agama-Series, and concludes that each of them has his
own style because they both differ on the value assigned to the material they use (pp. 88, 46ff.,
38ff.). The Ladnun edition of this work is based on rather recent manuscripts (16th-18th cent.)
whereas the Jaina-Agama-Series main characteristic is a systematic search for the oldest
available manuscripts, so palm-leaf from Rajasthan or Gujarat. Later on, Ac. Tulsi and
Mahaprajiia also increasingly used reproductions of palm-leaf manuscripts. The latter assigns
more value to the commentaries (both ciirnis and vrttis, the former considered as more correct

[p. 43]) than to the manuscripts, because they are older, and he firmly states:

“Muni Shri Jambuvijaya insists on the fact that one should keep exactly in the
form it has the tradition which has been memorized for thousand years and the

written form it has for thousand years. We have no objection to such a

2 B.g., udda / utta; addariisaga / attarisaga; candana / vandana; bhukkha /lukkha; pejja / thejja / dhejja
discussed in Mahaprajfia 1993: 59-64.

3 ajjhattah / ajjhatthah; pamha / pamma, cf. Mahaprajfia 1993: 67-69.

5% Mahaprajiia 1993: 20f.
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viewpoint, but the reality is that the uniformity (ekariipata) of the Agamas is
not available” (Mahaprajiia 1993: 96).

The main issue of contention is the respective importance attached to the transmitted
material: manuscripts versus commentary, and the way to decide in case of conflicting
evidence, the difficulty being that it is virtually impossible to follow one and the same method
all along. Such discussions are relevant because the motto of the Jain editors is the search for
“correct reading” (Suddha patha; patha-samsodhana; Dulaharaj 1982). A search for
something which is neither really defined nor really retrievable. For instance, explaining the
“procedure adopted in editing the text” of the Prajiiapana, Ac. Mahaprajfia clearly states that

the Jaina-Agama-Series edition by Muni Punyavijaya was before them. But, he adds:

“We do not take for granted a single manuscript or edition for our work. The
important basic points for us are the critical exposition of the commentary,
other parallel agamic texts and the meanings of words. Accordingly, the reader
will find many a deliberation in our edition for the purpose of arriving at correct
readings” (US 1I: 42).

And then he gives a few instances. Anyway, for the user who deals with texts that have
been edited under both projects, it is advisable to apply anekanta and to study each case
carefully. In brief, it is a strength to have two editions rather than only one, especially as both

are the outcomes of work achieved with utmost thoughtfulness and care.
Non-sectarian Approach

When the Terapanth decided to publish the Agamas, voices among Jains rose to state their
doubts, with some contempt. Ac. Mahaprajfia narrates how Pandit Sukhlalji (1880-1978;
Sukhlal Sanghavi), who was born in a Sthanakavast family but was known for his open-mind
and non-sectarian attitude, once said: “What work on Agamas will Terapanthin mendicants
do? Will they not give them a sectarian tinge?” (sampradayik rang; Mahaprajiia 1993:19).
However, after he had seen the first product, the edition/translation of the Dasavaikalikasiitra,

he completely changed his mind, writing:
“Now I am confident that you are the ones who will work for the development

of Jain Agamas and philosophy. Ac. Tulst has genius (pratibhd) and reason

(sijh-bijh). He has around him a good group of scholars and young monks and
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nuns. Therefore it is he who will be able to work for the development of Jain
knowledge” (Mahaprajiia 1993: 19)

The sectarian bias was a concern of which Ac. Tulst was fully aware. In the initial meeting
which had been organized for the public launching of the Agamic editorial project he had
clearly stated:

“We should fully keep to impartiality and do justice to the Agamas so that there
is no sectarian obstination whatsoever (kahim sampradayik agrah na ho). In
case there is somewhere some separate tradition in the basic meaning of the

Agama, we can mention it in a note” (Mahaprajfia 1993: 7f.)

This attitude of textual criticism was not so obvious as it may seem. For example, when
Ac. Tulst met the German scholar Gustav Roth (1916-2008) who said he was using the
Sthanakavasi edition of the Agamas by Puppha Bhikkhu, the two volumes called Suttagame
published in 1954, the Acarya pointed to the multiple defects which were due to sectarian bias
(Mahaprajfia 1993: 12-13). This reinforced in him the notion of editing critically and
identifying variants (pathsampadan).

The thirty-two official Agamas recognized by the Terapanth are not the only ones that
have been actually published by their mendicants. Their work has also covered texts that are
traditionally not strictly recognized as authoritative by aniconic Jain groups, such as the
Isibhasiyaim “The Sayings of the Seers.” These philosophical poems have been a challenge
for scholarship that has varied between considering them as very early or rather apocryphal.
Here we meet a person who has been playing an extremely crucial role in giving access to
Agamic works in a rigorous way over the last three decades: Samani Kusumprajfia (PhD,
Professor at the Jain Vishva Bharati). Her critical edition and Hindi translation furnished with
appendices of the poems of the rsis (2011) is a model and contains numerous useful hints or
parallels for the understanding of their often cryptic style.

I largely benefited from its perusal when I worked on poetic language and imagery of
this text (Balbir 2014b), especially as, despite the earlier edition and German translation by
Schubring and despite the critical edition of the Jaina-Agama-Series, scholarship going into
the details of the text has remained rather limited and has been concerned in the first place
with identifying the names of the rsis in a comparative perspective.

Samani Kusumprajia has been extremely hard-working and active in producing also
critical editions accompanied with Hindi translations, introductions and impressive notes, of
works belonging to the early exegetical strata on the Agamas, namely the Niryuktis and

Bhdsyas in Prakrit, a corpus on which Terapanth mendicants have laid their hands in a decisive
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manner in the last decades with ever ongoing new publications. Some of these Prakrit verse
commentaries had been edited previously but most often not critically and others, especially
those on the books of discipline (Chedastitras) were not accessible or contained only the text
without any tool for the guidance, which, in the case of these difficult and technical texts, is
utmost necessary. They are now furnished with welcome Hindi translations (mainly by
Samani Kusumprajiia, but also by other samanis or sadhvis and by Muni Dulaharaj). All these
bulky books are landmarks for the understanding of these still neglected works. Samant
Kusumprajfia has also been actively involved in producing complementary aids for the reading
of exegetical literature, in particular the dictionary of synonyms (Ekarthakosa 1984), whereas
two sadhvis (Siddhaprajiia and Nirvanasri 1984) prepared the dictionary of etymologies
(Niruktakosa 1984). Both the dictionaries address the two main explanatory techniques used
in Niryuktis and Bhasyas.” This is another instance showing how the Terapanth
systematically and intelligently plans their work, managing to publish original texts along with
additional companion volumes.

Although it does not belong technically to the Agamas, I would like to mention one of
the latest achievements of Samani Kusumprajiia: her critical edition with Hindi translation,
notes and appendices of Nemicandra's Pravacanasaroddhara (2022). This very important and
synthetic 11th century treatise belongs so-to-say to the periphery of the Agamas, for its 1599
Prakrit stanzas are a rewriting in a topic wise presentation of material that was found therein,
with the aim to suit new audiences. In the line of Niryuktis and Bhasyas it resorts to
programmatic verses (dvaragatha) listing catchwords that are then expanded upon. This work
had already been published several times, but here for the first time in a critical way and with
valuable appendices such as a list of synonyms, of local words (des7), of comparisons and
examples. This also implies a thoughtful layout presentation (Fig. 3) and elaborate printing
which, in recent years, has been taken care of by a major printing house at Udaipur (Payorite
Print Media).

All these examples converge in showing that the 20th-21st century Terapanth does not
exclude investigation on any Agamic scripture in principle. As far as I know, they have not
published any of the Prakirnakas so far, although they had consulted some of them during
their editorial work. This would not be surprising as this category, the Miscellany, is not even
regarded as fully stable among the Miirtiptijaks who, despite that, recognize the authority of
ten of them. But, in fact, Prakirnakas had been announced in the Terapanth Agamic

publication plan: “The work of editing other canons is in progress. They are likely to contain

35 In the volumes of Niryukti/Bhasya literature edited by Samani Kusumprajiia there are appendices recording
synonyms and etymologies found in the individual texts: e.g., Vyavaharabhasya (1996: Appendices 105-112),
Jitakalpabhasya (2010: 552-556).
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prakirnaka, niryukti and bhasya” (US II (39)). So we wait and see. Anyway, the Terapanth
broad and inclusive approach in Tulsi-Mahaprajfia(-Mahasramana) era is worth noting,

especially if compared with the attitude of preceding acaryas.
Tools for Understanding

Not only have the Terapanthins achieved critical editions and translations of the Agamas in
Ac. TulsT's and Ac. Mahaprajfa's era. They have also shown genuine concern to produce side
publications meant as aids for readers, especially in the format of dictionaries or
encyclopedias. This undertaking is still ongoing. The area which has been covered at first is
technical terminology relating to doctrinal concepts. This is done in the Sribhiksu Agam Visay
Kos, the title of which is probably a pun with the Terapanth founder's name and is rendered
into English as Cyclopaedia of Jain Canonical Texts. The first part (Mahaprajfia 1996a) covers
178 subjects, based on five Agamas: Avasyaka, Dasavaikalika, Uttaradhyayana, Nandi and
Anuyogadvara. The second part (2005) covers 124 subjects, based on four Chedasutras:
Nisitha, Dasasruta, Kalpa, Vyavahara to which are added the Acarangaciilas, as they share a
lot of common material with the Nisitha. The introduction to the first part mentions other
dictionaries that had been produced among the Jains. The method of the Terapanth
encyclopedia as well as the typical layout (with a box providing a table of contents) and
structure of the entries clearly suggest that the order wanted to produce a Svetimbara
counterpart to the Digambara Jainendra Siddhanta Kosa of Varni (1970-73), a fundamental
resource. Entries such as upadhi “monastic equipment” (Mahaprajiia 1996a: 150-154) or
mantra-vidya (pp. 505-508) are exemplary instances of detailed analyses. Through the volume
dealing with Chedasiitra material, in particular, one has easy access to quotations with
translations on issues that have been discussed among today Jains, such as the suitable age for
initiation, the direct access of nuns to the Chedasttras etc. (Mahaprajiia 2005: 232-244 and
293-303 entries Chedasitra and diksa). The two volumes encyclopaedia was elaborated at a
time when digital tools and search were still nascent. But I do think that these two volumes
have not been superseded and, anyway, have to be at least checked as a primary resource.
Ac. TulsT and Ac. Mahaprajfia have encouraged an all-inclusive approach of the
Agamic contents with the idea to also emphasize its richness in terms of cultural information,
going beyond religious vocabulary, and to underline the necessity of studying these contents
thematically. This has been the starting point of three dictionaries (kosas) on realia: 1) of the
plant world (Vanaspati Kos: Mahaprajiia 1996b), 2) of animals (Prani Kos: Mahaprajna
1999), 3) of musical instruments (Vadya Kos: Mahaprajia 2004). The problem which often
rises with the vocabulary of these specific areas is to understand what the words cover and to

identify the words with realities. As Ac. Mahaprajfia rightly states, the Agamas are replete
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with lists (Hindi ralika) for which the commentaries do not provide any explanation (and such
lists are an important feature of Jain literature all along, illustrating the Jain concern to cover
extensively all the aspects of the world and all areas of knowledge). Very often, the
commentators dismiss such words with Sanskrit phrases like lokato avaseyah “they should be
understood from common usage” or avyakhyayas tu bhedah lokatah pratyetavyah “varieties
cannot be commented upon, they have to be inferred from common usage” (Mahaprajiia 1999:
(4); 2004: (6)), perhaps suggesting that knowledge was lost already in their time. Any reader
of the Agamas stumbles upon this challenge, facing words that do not have any Sanskrit
etymology or are not commonly mentioned outside lists where there is no supporting context.
These thematic dictionaries give the Prakrit word with its textual references followed by
equivalents in Hindi and, occasionally, other modern Indo-Aryan languages, supplementing
them with descriptions in Hindi and, whenever possible, a picture. Rightly, the authors of
these dictionaries have extended their search much beyond Jain sources, trying to find
parallels and equivalents in special Sanskrit Sastras on the topics in point but also in
specialized literature of our times. One word they claim to have solved is Pkt. amoda/amoya,
one of the 49 musical instruments listed in the Rajaprasniya, the second Upanga, when the
god Suriyabha insists on magically creating a theatrical performance on the occasion of
Mahavira's samavasarana (US I: 104 siitra 77). This word, they write, is used in regions close
to Manipur and Tibet to refer to cymbals and they base the detailed description of the
instrument on this identification found in “regional drawings” (Mahaprajiia 2004: 2). There is
no reason not to believe this. However, one would have liked to have more information on the
sources used. An internet search gives reference only to the Terapanthin dictionary. Since the
identification adduced does not seem to belong to common knowledge, the reader feels
slightly frustrated. But this seems to be an unfortunate isolated case as references are regularly
provided otherwise. Anyway, one of the results achieved by the authors' careful investigation
is to demonstrate how the Jain Agamic lists preserve a number of terms which are rare but
have been continuously attested throughout the development of Indo-Aryan languages and
how these lists may designate instruments that have been used only at a regional level. One
such case is Pkt. veva (Mahaprajfia 2004: 41) in a list with no explanation. Here establishing
a link with modern Indo-Aryan pepa makes perfect sense. This word designates a horn reed
which has been part of Assamese musical instruments and is still used today, apparently only
in this area. It could suggest that the Jain Agama has here preserved a very old word of Eastern
Indian origin which would have been integrated into Ardhamagadhi. In addition, by giving
access to all the available data, the musical instruments dictionary conveniently allows to
synthetically get an idea about the formation of this area of vocabulary and to observe how
complex imitative words are central (e.g., kirikiriya, a snake-shaped instrument, piripiriya, a

kind of flute, Mahaprajfia 2004: 8 and 26). It is also clearly seen how these lists are repositories
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which go beyond sectarian boundaries. For instance, the presence of simg “horn”, actually
made of a buffalo horn, in Jain lists is not felt problematic although it is an animal part.
Similarly, in the area of zoology, Ac. Mahaprajfia and the co-author Muni Virendra Kumar
single out examples of obscure designations which can be clarified if regional languages are
taken into account (e.g., 1999: (vii) on pakkhiviralt, litt. “winged-cat” designating a species
of night bird). All these books confirm the persistent interest of the Terapanth teachers for the
vocabulary of the Agamas and their enduring efforts to grasp it in its complexities. One
additional attempt is represented by the Desisabdakosa (1988) which, although not confined
to the Agamas, draws heavily on all their strata.

Sanskrit

As we have seen throughout, the Tulsi-Mahaprajfia era intensely promoted the use of Hindi
as the language of communication in order to mediate the Prakrit. Simultaneously, direct
access was given to the original Agamas in their original language. The 20th century
Terapanth has thus come a long way from the quasi-monolingual period of the first acaryas
with Rajasthani as the medium. Today, printed editions of Ac. Bhiksu and Jayacarya's
compositions open with prefaces stating that since Rajasthani is becoming difficult to
understand, the original Rajasthani writings need to be equipped with Hindi translations.>¢
Similarly, the extremely well organized Terapanth has also managed to give an increasing
place to English: Hindi introductions in Agamic editions and translations are often followed
by their English renderings. Several Terapanth books originally written in Hindi have been
translated into English, by their own monks (e.g. Muni Shri Mahendra Kumar, 1937-2023) or
by various other people.

But what is, then, the position of Sanskrit? Learning Sanskrit has not always been
prominent within the Terapanth. The first seeds in this respect were sown by Jayacarya in the
19th century. > The story goes that at a time where various kings reigned in Rajasthan,
Sanskrit was studied but it was the unique privilege of brahmins and knowledge was not
shared easily. Young Muni Jitmal was very eager to learn the language, but there was no one
to teach him. A Jain layman's son came to pay his respects and explained that he was studying
it. The muni told him to come in the evenings and to speak to him what he had learnt during
the day. So it went. Jitmal learnt by heart two grammatical works and later wrote Rajasthani

renderings of them for the benefit of other people.’® At the end of 12 years spent as mendicant,

5 See for instance BhTS introduction: iv.
57 Compare Fliigel 1996: 132: “Jayacarya reintroduced Sanskrit literacy into monastic education.”

58 The Akhyat ri Jor and the Sadhanika, cf. Tulst and Mahaprajfia 1981: 21 and 270, and Bhikhamji 1982: 604.
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so at the age of 21, he had mastered Sanskrit and was able to use the Sanskrit commentaries
for his own works (see, above, the Bhagavati Jor).>®

Under the leadership of Ac. Tulst and Ac. Mahaprajfia, developing knowledge and
practice of Sanskrit among Terapanthin mendicants became a central item on the agenda. The
eighth acarya, Kalugani (1877-1937) wanted to increase it as he considered it was lacking
within the monastic order and he had entrusted this task to Ac. Tulsi (Samgitaprajfia 2012:
16). Himself and his disciple Ac. Mahaprajfia both handled Sanskrit with utmost dexterity and
have composed a good deal of literary works in Sanskrit, from poetry ex tempore (asukavitva)
to hymns of praise (stotra) and mahakavyas.®

The development of Sanskrit knowledge within the Terapanth has been the result of a
clear and systematic project and has been achieved progressively. The presence of several
Pandits who taught on an individual basis or, after 1991, within an institutional frame at the
Jain Vishva Bharati, Ladnun, has been instrumental. It was also supported by new Sanskrit
grammars which had been composed by several Terapanthin mendicants. As soon as 1975,
Ac. TulsT was in a position to write: “I had dreamt that several monks and nuns become experts
in Sanskrit. My dream has come true. The monastic order has become a center of excellence
in the field” (Tulst's benediction in Nathmal 1975). Thirty-five years later, in 2010, Ac.

Mahaprajfia's successor, Ac. Mahasramana could confirm this:

“Sanskrit has known a praiseworthy development within the Terapanth.
Several gurus have become scholars in the gods' language. Ordinary
mendicants also have acquired proficiency in it. On the other hand, nuns and

samanis have also appropriated the study of Sanskrit.”¢!

The final statement shows that this knowledge does not exclude any member of the order and
has become pervasive.
In connection with the present topic, the Sanskrit bhasya on the Acarangasiitra

composed by Ac. Mahaprajfia (1994; English translation 2001) is an interesting undertaking,

% Tulst and Mahaprajiia 1981: 21 and Bhikhamjt 1982: 604.

60 T have recently devoted to this aspect of Ac. Mahaprajfia's production two articles, one on the mahakavya
Asruvina which focuses on bhakti and sraddha, and tears as a means to express them (Balbir 2024), the other
one on Ac. Mahaprajfia's hymns of praise he has composed in honour of Ac. TulsT when he was Muni Nathmal
but also after he had himself become an acarya (Balbir in the press).

8! Terapanthadharmasamghe samskrtabhasayah stutyo vikasah samvrttah. dharmasamghasya naike acaryah
girvanavanyah vidvamsah samjatah. munayo 'pi tasyah vaidusyam alabhanta. sadhvibhih samanibhis capi
devavani svadhyayasya visayikrta: Preface to Prakrtivihara (Mahaprajiia 2010) dated 11 August 2010. Several
pages of Mahashraman 2019: 60f., 64-66 narrate some of the stages which led to this result.
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which, as usual, resulted from of Ac. TulsT's impulse. Says the author in one of the duly

composed prasasti verses:

“Available here are bhasyas composed previously in Sanskrit language by
experts. Do compose, in the language of gods a bhasya on the Acara which will

be worthy of high praise, o you merits-wisher!”’%2

In the Jain exegetical tradition on Ardhamagadhi Agamas, bhdsya has a specific
technical meaning and designates a Prakrit verse commentary, mostly in Jaina Maharastr1
Prakrit. Some of them are independent when some others combine niryukti and bhdasya verses,
and the distinction between both is not always clear.®® Here, bhdsya is not that. On the
contrary, the idea is to place the Acdrarga in the mainstream of Sanskrit exegesis on siitras or
sacred texts such as the Upanisads. So far the only Jain text which had a commentary in this
style was the Tattvarthasiitra. So Ac. Mahaprajiia's work is a Sanskrit prose commentary
systematically dealing with each sentence or phrase of the first part of the Acararnga. The
second part, which Terapanth acaryas name Cula “Appendix” and which deals with monastic
life in a way that brings it close to the books of discipline, is not included in the commentarial
process. In the line of most bhasyas, the discussions include questions and objections, as well
as syllogistic argumentation of the classical format. In fact, Ac. TulsT's plan was to get
produced something similar to Sankara's works for what is regarded as a fundamental Jain
sacred text. One of the prasasti-verses underlines that the author has taken into account the

full available Jain corpus of explanation on the Acaranga:

“Having correctly examined the ciirni and the vreti and the sacred jor written by
Jayacarya, and having put at the head the siitra, Ac. Mahaprajfia has applied his

mind to the bhasya”*

62 bhasyam pura samskrtabhasitesu

vinirmitam labdham ihasti vijiiaih
Acarabhasyam mahaniyam uccaih
girvanavanyam kuru punyakama ! [upajati] (Acharanga-Bhasyam 2001: 545 vs. 3).

83 See above and below references for those edited by Terapanthin mendicants.
64 ciirnim ca vritim samaveksya samyak
‘Jodam’ Jaydcaryakrtam prapunyam
sutram ca saksat pravidhaya bhasye.
jata Mahaprajiiamanahpravritih. (Acharanga-Bhasyam 2001: 546 vs. 5).

As far as I know, Jayacarya's jor is unpublished, but of course available internally in some form to the
Terapanthin Acaryas.
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So, a three-language corpus in Prakrit (cirni), Sanskrit (vreri by Silanka) and
Rajasthani (Jayacarya's transcreation). But this statement is far from doing justice to what the
bhasya really covers. First of all, it includes many cross-references to Jain Agamic texts other
than the Acararnga, to an extent that is hardly seen in traditional non-philosophical Jain
exegesis. It also takes support from numerous stories found anywhere in the Agamas. One
step further: Ac. Mahaprajfia's bhdsya mentions and discusses many authors or sources that
do not find place in traditional Svetambara commentaries, starting with Kundakunda or other
more distinctly Digambara authors and continuing with Samkhya, Upanisads, Ayurveda,
Arthasastra, Sanskrit epics or kavya. A wide-read author, he also takes into account the
(idanimtanah bhuvaijiianikah), psychoanalysts (manovaijiianika) such as “Freud-mahodaya”
or biologists and neurologists. After all, Ac. Mahaprajfia is also the inventor and promotor of
Preksa Dhyan which is presented as based on modern science. Thus the Sanskrit Acararga
bhasya is the work of a 20th century erudite thinker who does not exclude on principle any
available source, whatever its provenance. This openness is the real originality and novelty of
this enterprise and informs some of the detailed discussions on key-concepts which the work
has to offer, on atman, living beings and many more.

Let us note that Ac. Mahaprajfia had composed another modern bhasya, this one on
the Bhagavatisiitra. But he writes: “We had written Bhasya on Ayaro in Sanskrit, but we have
preferred Hindi for writing the bhasya on Bhagavai.” Its English translation is included in the

2005 Terapanthin edition with text in transliteration and English translation.
Concluding Observations

Under the leadership of Ac. Tulsi aptly continued by Ac. Mahaprajfia through numerous
developments, the Terapanth has definitely acquired a very special and central place among
Jain monastic orders in the field of Agamic work. It has successfully produced tools in the
form of books that are wide reaching to large audiences. These undertakings are praiseworthy
as they are based on the idea that Agamas are there to be understood in-depth rather than to
remain shrouded in mystery and accessible for a limited group of persons. At the same time,
Terapanth mendicants in all their components have undoubtedly contributed to increase the
level of scholarship in the field through their first and learned critical editions of Agamic
literature in its diversity furnished with detailed introductions, translations, notes and indices.
In a way, their intellectual ambition and coherent large-scale project are in the line of the

original Jain tradition where Pkt. pavayana refers to an open teaching, that is accessible to all
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and not restricted, in contrast with the Vedic teaching for instance. On the way, we have seen
how Ac. TulsT's inspiration, implemented by Ac. Mahaprajfia, took the form of a multi-handed
work in which a number of nuns and samanis have been fully involved. The examination of
the Terapanth's work on the Agamas from the 18th century, the time of the founder Ac.
Bhiksu, until today, also demonstrates the flexible attitude of the Terapanth, and more
generally of the Jains, towards the issue of sacred language: Ardhamagadhti is the basic Prakrit
of the Svetambara Agamas, but the vernacular(s) do(es) not lag behind in authoritativeness.
In the premodern period (Ac. Bhiksu, Jayacarya), Rajasthani was the current medium of the
area where the teachers lived and worked, but, nevertheless, it was not considered minor,
vulgar or inadequate for approaching the scriptures. Hence it did not lack any sacred character.
On the contrary, its being used by Jain mendicants for an in-depth approach of the Jain
scriptures contributed to its presence as a literary language materialized through a large
number of compositions.

Let me conclude with a wish: that Western scholarship makes more systematic use of
all the resources the Terapanth has to offer in the area of Agamic studies, and that, on their
side, Terapanthin ascetics perhaps take better note of the work that has been achieved on this
side of the world beyond the time of Hermann Jacobi (1850-1937).

Abbreviations

AC = Acarya Bhiksu's Anukampa ri copat
AS I to IIl = Amgasuttani

BhAS = Acarya Bhiksu Akhyan Sahitya
BhGR I or Il = Bhiksu Grantha Ratnakar
BhJ 1 to 7 = Bhagavati Jor

BhTS = Acarya Bhiksu Tattva Sahitya

d. = duha

dh. = dhal

PJ = Parampara ri Jor

PT = Prasnottara Tattvabodha

US I-11 = Uvamgasuttani

VS. = Verse
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Appendix

Overview of Acarya Bhiksu's narrative writings

a Thursday [=
Thursday 9
August 1792]

Title Edition Date and place | Canonical source(s) mentioned
of composition
I. Gosala 1| BhGR 1II: 1-| VS 1846 at| Bhagoti ra panarama sataka mem Gosala
caupail 66. Also in | Kherava (mod. | ro idhakara/ tina anusare hiim kahiim, te
BhJ 4: 383- | Kherwa, dist. | sabhalajo visatara (d. 3, p. 3)
429 Pali)
2. Ceda Konaka | BhGR II: 67- | VS 1843 in the | simgha Cedd nem Konaka tani, Niravalaka
11 simgha 93 village Bhagoti mamya / tina anusare hium kahitm
Sanavara (mod. | (d.1), very close to AC 3.39: Ceda nem
Sanwar, dist. | Konika ni varata, Niravalika Bhagoti sakha
Udaipur) re
3. Tamali tapasa | BhGR II: 95- | VS 1849 at | tina ri vata kaht Viradhamana jina,
ro bakkhana 106; BhAS 5| Kelava (mod. | sitara Bhagoti re mahi (diiha 4, p. 97)
no. 1 Kelawa,  dist.
Jaisalmer)
4. Udat raja ro | BhGR II: 107- | VS 1842 in the | [Bhagavatisiitra X111.6]
vakkhamna 118; BhAS 5 | village
no. 2 Goghumda
(dist. Udaipur)
5. Sakadala | BhGR II: 119- | VS 1849 at | Upasagadasa ra satama adhena me,
putara ro v. 145; BhAS 5 | Kelava (mod. | Sakadalaputara no idhakara / te Sravaka
no. 3 Kelawa, dist. | humto Gosala tano, teha no kahum visatara
Jaisalmer) (d.1)
6. Subahu | BhGR II: 147- | VS 1849 at| [Vipakasitra II.1]
kumara ro v. 165; BhAS 5| Kelava (mod.
no. 4 Kelawa,  dist.
Jaisalmer),
Bhadrapada,
dark fortnight 7,
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7. Mrgalodha ro

V.

BhGR II: 167-
190

VS 1849 at
Kelava (mod.
Kelawa,  dist.
Jaisalmer),

Bhadrapada,

bright fortnight
12, a
Wednesday [=
Wednesday 29

August 1792]

Migaputara nim varata, Dukhavipaka
sitara re mamya / te dukhe dukhe jast
mugata me, tina ri bata sunom citta lyaya (d.

3)

8. Umvaradatta | BhGR II: 193- | VS 1835 at | Vipakasatara re adhena satame,
rov. 199 Amemta Umbaradatta ro idhakara / te jiva
(Mewar) Dhanantara ro, te sunayo visatara (d. 1)
9. Dhana | BhGR II: 200- | VS 1834  at | visatara kahyo Dhanam tano e, Anuttarovai
anagararov. 214 Siriyarti ~ (dist. | re adhikara (p. 214 vs. 21)
Pali)
10. Mallinatha | BhGR 1I: 215- | VS 1847 at Pura | Mallinathajt ni varata, sitara Ginata
11 caupal 264; BhAS 2 | (Mewar), mamya / athama adhyayana tane majhe,
no. 1 probably dist. | bhakha jaya jinaraya (p. 217 vs. 2)
Bhilwara
11. Thavaca | BhGR II: 265- | VS 1847 at Pura | Ginata ra pamcamam adhena me ... tine
putara ro | 317; BhAS 2 | (Mewar) anusare (vs. 1)
vakkhana no. 2
12. Draupadi ro | BhGR II: 319- | VS 1834 at | Ginata ra solamam adhena me, Draupadr
v. 370 Paupada nom adhikara (vs. 2)
(Marwar)
13. Tetali | BhGR II: 371- | VS 1847 at Pura | Ginata ra cavadama adhyayana me Tetalt
pradhano ro v. 396; BhAS 5 pradhana ro adhikara (vs. 1)
no. 5
14. Jinarakkhi | BhGR II: 397- | no date nava ro visatara che, sitra Jiiata mahyo re
Jinapala ro v. 404 (p.- 400 vs. 11)
15. Nanda | BhGR II: 405- | VS 1834 at | JAata ra terama adhena mem,
maniyararov. |413; BhAS 4 | Siriyari  (dist. | Nadamaniyara ro iddhikara / tina anusare
no. 2 Pali) hit kahii te puno visatara (vs. 1); also at the

end: Jaata re anusarae, jodyo Nada ro
idhakara e (dh. 4.27)
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16. Pundarika | BhGR II: 415- | no date [Jiiatadharmakatha 19]
Kundarika ro v. | 422
17. Bharata | BhGR 1II: 423- | VS 1848 at | Bharata cakravarti nt varata,
Cakravarti 554; BhAS 1 Madhopur  in | Jambidvipapannati mamya / tina anusare
Dhumdhara hitm kahii te, sunajo citta lyaya (vs. 1)
18. BhGR II: 555- | VS 1840 at | e copi jodi Jambukumara ni, jevo siitra
Jambikumara | 629; BhAS 3 | Copipura purana Jambiipainna katha re anusara ho
carita no. 1 (p. 629 vs. 21)
19. Sudar§ana | BhGR II: 631- | VS 1845 at | No source identified.
carita 696; BhAS 4 | Nathadvara
no. 1
20. Srenika ne | BAGR II: 697- | VS 1849 at | No direct source but characters of canonical
Celana ro | 704; BhAS 4 | Gogumda (dist. | background
adhikara no. 3 Udaipur)
21. Sas baht ro | BhGR II: 705- | VS 1848 at | --
codhaliyo 712; BhAS 4 | Madhopur
no. 4
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Fig. 1. Jayacarya speaking the Bhagavatt Jor, and the nun GulabsatT writing it down (BhJ 2: frontispiece page).
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Fig. 3 Sample page of Pravacanasaroddhara (2022) edited and translated by Samani Kusumprajfia.
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