Jaina-Prosopography I1
“Patronage” in Jaina Epigraphic and Manuscript Catalogues
Peter Fliigel'

While case-studies still offer the most fruitful avenue toward understanding the specific religious and political
motives and intentions informing the dissemination of Jaina ideas through the activities of itinerant mendicant
orders, artefacts such as texts and temples, and events, broader patterns of patronage of Jaina religious ideas can
only be discovered through comprehensive prosopographical datasets, which will form the basic tools for future
historical and sociological investigations. This article explores the possibilities and present limitations of
studying patterns of patronage in the Jaina tradition through re-analysis of data published in manuscript and
epigraphic catalogues with the help of new prosopographical methods, using relational data-bases. The
empirical focus will be a case study of references expressly pertaining to “patronage” in J. Klatt’s (2016) Jaina-
Onomasticon. The article forms part of a series of research papers connected with the current development of a
Jaina-Prosopography database by the Centre of Jaina Studies (CoJS) in the School of Oriental and African
Studies (SOAS) in London. The first article on the “Sociology of Jaina Names” discussed problems of
identification of persons and of the coding of Jaina names.? In the present, second, article, the difficulties of
coding “patronage” relationships will be addressed. In a third publication, the settled coding scheme of the
Jaina-Prosopography database will be published, together with the data-model, which is being developed in
collaboration by the Digital Humanities Institute (DHI) in Sheffield.?

1. Digital Humanities and Jaina Studies

The lack of computer-supported analyses of already existing large sets of complex data has been felt for some
time in South Asian Studies, most clearly in the fields of Indian epigraphy* and manuscriptology. Considerable
progress has been made in recent years in the fields of library science, development of electronic repositories for
primary and secondary sources,’ manuscript digitisation, and text encoding.® Some of the resulting datasets are
prosopographically oriented, and have produced meta-data for cataloguing defined sets of primary and
secondary sources or used TEI coding categories for the analysis of transcribed Indic manuscripts.” However,
“new-style” prosopographical databases® for the examination of populations of individuals sharing certain
characteristics with the help of sets of defined variables have not yet been developed in South Asian Studies.’

! Research for this article was funded through Leverhulme Trust Research Project Grant RPG-2016-454. I would like to thank Christine
Chojnacki and Basile Leclere for their invitation to the conference The Constitution of a Literary Legacy and the Tradition of Patronage in
Jainism on 15-17 September 2016 in Lyon, and for their perceptive comments on an earlier version of this article. Extensive discussions
with Kornelius Kriimpelmann, J.C. Wright, Renate S6hnen-Thieme, and other contributors to the Jaina-Prosopography project helped
shaping the contents of the article. Katherine Keats-Rohan and Oskar von Hiniiber have kindly read and commented on the penultimate draft
and offered very useful suggestions.

? Fliigel 2018a.

? Developed by Michael Pidd & Katherine Rogers.

* “Most urgent is the need for comprehensive computer databases of the now unmanageably vast published epigraphic material; very little
has been done in this direction, and the need for it is growing constantly” (Salomon 1998: 224). “[T]he epigraphical record [...] awaits
systematic study” (Pollock 2006: 232).

3 Several useful online repositories for inscriptions such as EpiDoc and SIDDHAM: The South Asia Inscriptions Database have been
established. The National Mission for Manuscripts (NMM) in India has also great potential. For electronic texts converted into Roman script
the Gottingen Register of Electronic Texts in Indian Languages (GRETIL) has to be mentioned.

¢ For instance the Text Encoding Initiatives (TEI) associated with SARIT: sarit.indology.info.

7 See for instance the database produced by the collaborative project of the Punjab University Library, Lahore, Pakistan, Geumgang
University, Nonsan, Korea and the Department of South Asian Studies, University of Vienna, 2010: https://www.istb.univie.ac.at/woolner.

8 On the term “new-style prosopography” see Bradley & Short 2005: 5, who make the case for the use of relational data-bases, as well as for
their own “factoid-" centred approach, employed, for example, by Beam et al. POMS 2012, Jeffrey PBW 2016. See also Keats-Rohan 2007a:
12f. Examples of “new-style” prosopographies are the China Biographical Database (CBDB) of Hartwell et al. 2017, and the database
Continental Origins of English Landholders (COEL) of Keats-Rohan 2001.

? Instructions for the coding of “patron” or “patronage,” etc., are not included in the general TEI guidelines either: http://www.tei-
c.org/release/doc/tei-pS-doc/de/html/index.html



Although the uses of databases has increased, the traditional “old-style” prosopographical objectives of
bibliography, '° collective biography, and demography!! still dominate research agendas in the Humanities.

K. S. B. Keats-Rohan (2007b) has summarised the distinctive features of the “new” prosopographical method!?
as follows:

“To spell it out: prosopography examines a population that shares one or more characteristic. The
population is isolated from source material according to carefully defined criteria and the data
concerning it are collected and modelled according to equally carefully defined criteria. Whilst every
effort is made to identify individuals among the subject population, the focus is not on the individual
per se but upon the total collection of individuals in aggregate. Analysis is thus based on the whole
group considered with reference to its constituent parts; the object is to examine the interplay between
a set of variables in order to understand certain historical processes, and not to create some sort of
composite individual intended to represent the whole.

Collective or comparative biography is not based upon rigorously established selection criteria and the
focus remains the individual. It is therefore not prosopography. In collective biography the subjects are
selected by the compiler towards an end; in other words, the group is created by the compiler for his
own didactic purposes. In a prosopography the number and identity of individuals who compose the
group (population) is not usually known at first, because the group is selected as the starting point of an
inquiry by the researcher, whose purpose is to discover and to learn. To this extent at least we can
distinguish collective biography and prosopography in terms of a subjective and an objective approach”
(pp. 143f.).

Because relational databases are predicated on prior compilations of data from primary sources, collective
biographies, epigraphic catalogues, and other collations of “raw” data are necessary preconditions of computer-
supported research. From this perspective, “old-style” prosopographical studies can be described as first-stage
prosopographies and contrasted with second-stage prosopographies, that is, databases operating with tightly
defined sets of analytical codes for the analysis of existing collections of data.'® The prevalent label “new-style
prosopography” does not cater for the fact that existing “first-stage” prosopographical datasets are essential for
“second-stage” analyses. Although data collection and coding are defined as two clearly demarcated stages, the
coding-frames broadly envisaged for “second-stage” prosopographical databases inevitably exert an influence
on data collection from the outset. If this procedure would be an essential condition for quantitative analysis,
“first-stage” datasets would not qualify as sources for quantitative analysis. But this is not necessarily the case,
as this article will also show.

In the field of Jaina Studies, database-supported research is an entirely new development.'* The collaborative
research project Jaina-Prosopography: Monastic Lineages, Networks and Patronage at the Centre of Jaina
Studies of the School of Oriental and African Studies (SOAS) at the University of London is the first of its

10 See for instance Beach 2017, Lilie, Ludwig, Zielke & Pratsch 2017.

! Pioneering “prosopographical” work on medieval Christian nuns in England by Oliva 1995 offers demographic statistics based on
biographical data collated in spreadsheets, while Greatrex 1999 still used pen and pencil for similar purposes.

12 Inspired, not least, by the work of Bourdieu 1979.

13 Fliigel 2018a. Katherine Keats-Rohan (e-mail 20.1.2018) agrees with this conclusion, not least because the label “new style
prosopography” is often narrowly identified with the “factoid” approach.

14 The first project intended for computer analysis, was the work of K. Bruhn, C. B. Tripathi and B. Bhatt on the “Jaina Concordance and
Bhasya Concordance,” on which see Bruhn and Tripathi 1977. In the end, for “philological reasons,” computers were not used after all. The
resulting card catalogue, the Berliner Konkordanz, is now hosted by the British Library. See Fliigel 2017c. Pioneering work has since been
produced by Moriichi Yamazaki and Yumi Ousaka of the Chtio Academic Research Institute in Tokyo on the “Automatic Analysis of the
Canon in Middle Indo-Aryan by Personal Computer.” See Ousaka, Yamazaki & Miyao 1994, 1996 and Yamazaki & Ousaka 1999.
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kind.'® Following the lead of the proto-prosopographical'® work of Johannes Klatt, who, due to ill health, was
not able to cross-link the complex set of bio-bibliographical data he had compiled, if ever he intended to do so,
the Jaina-Prosopography assembles information excerpted from already published sources, mainly epigraphic
and manuscript catalogues, as well as meta-catalogues, such as Klatt’s, but using a relational database, rather
than paper slips, as used by cataloguers in the past.'”

With the advent of advanced digital technology, the combination of (bio-) bibliographic and sociological
research, envisaged by Ilse Bry (1977) in her book The Emerging Field of Sociobibliography,'® has become an
exciting new avenue for research. Sociobibliography and prosopography in the age of electronic data promise to
revolutionise the way in which (meta-) catalogues are used and created. In digitised form, the aggregate data
embedded in expertly produced catalogues can be used for historical and sociological analysis on a large-scale,
by a multitude of research projects, if supplemented by additional biographical and contextual historical
information from other sources. "

The integration of information compiled from different already existing printed and digital data-sets will
facilitate the discovery of new patterns of relationships between itinerant Jaina mendicants, their families of
origin, lineages, networks, patrons, literatures, religious sites, and contextual social, political and geographic
configurations. The contents of stage-two prosopographical databases can be analysed in a variety of ways with
modern digital technology to explore links between previously disconnected pieces of information. A
prosopographical database can also be used simply to find out information on one or other item of interest.

Prosopographical databases are a particularly useful tool for the study of Jaina history, because of the prevalence
of “stereotyped themes and structures™? in the Jaina sources,? which lend themselves to computerised analysis.

15 The project runs from 2017 to 2021 and is funded through Leverhulme Trust Research Project Grant RPG-2016-454. For details and
updates see https://www.soas.ac.uk/jaina-prosopography and Fliigel 2017b, 2018a,

16 According to Keats-Rohan 2007b: 25 an onomasticon has “a single entry for a single personal name, with appended references to

numerous occurrences of it, whereas a prosopographical lexicon will contain as many entries for the same personal name as the research has

indicated there are separate bearers of it, often distinguished by the addition of a number.” In view of these criteria, Klatt’s (1892) 2016

Jaina-Onomasticon is a proto-prosopographical work, not just a list of names. See Fliigel 2016: 125.

'7 On Klatt’s work-routine, see Fliigel 2016: 71-4.

!8Referred to by Bruhn 1981: 40 Fn. 62 in the context of a discussion of categorizing the contents of publications in terms of “misleading

titles.”

19 See Zysk 2012 for a kindred, but different approach toward “The Use of Manuscript Catalogues as Sources of Regional Intellectual

History in India’s Early Modern Period.”

2 Dundas 2007: 63f.

2! Biihler 1887/1903: 48 was one of the authors to point to the formulaic nature of Jaina inscriptions
“The formulae of the inscriptions are almost universally the same. First comes the date, then follows the name of a reverend
teacher, next, the mention of the school and the subdivision of it to which he belonged. Then the persons, who dedicated the
statues are named (mostly women), and who belonged to the community of the said teacher. The description of the gift forms the
conclusion.”

His observation is echoed by Stoler Miller 1992: 4, again with reference to the Jaina inscriptions at Mathura:
“The formulaic inscriptions on these finds usually begin with a date followed by the name of the donor’s teacher and his sect.
Then the donor and his relatives are mentioned, as well as the name of the monk or nun at whose advice the gift was made. The
gift, whether an image of a Jina (a Jain saint), a temple, a votive tablet or a gateway is generally called dana, though sometimes
the purpose of the gift is also mentioned, such as ‘for the worship of the Jina’. Rarely is a gift said to be for the donor’s spiritual
welfare or for the welfare of the community, references which are common in later periods. The identification of donors includes
a metal-worker and a merchant, but mainly the wives of various tradesmen and craftsmen. The Jaina evidence is consonant with
the analysis of Buddhist patronage by Romila Thapar, Vidya Dehejia and Janice Willis, all of whom point to collective and
popular bases for donations, especially by women.”

The same observation holds true for non-Jaina historical sources, especially for inscriptions, as summarised by Sircar 1965: 126f.:
“The Preamble generally comprises the following items: (1) invocation, (2) the place of issue, (3) the name of the donor with his
titles and ancestry, and (4) the address in respect of the grant. The Notification similarly comprises: (1) specification of the gift,
(2) the name of the donor, (3) the occasion of the grant, (4) the purpose of the grant, and (5) the boundaries of the gift land. The
Conclusion likewise contains: (1) an exhortation in respect of the grant, (2) the names of the officials responsible for the
preparation of the document, and (3) the date and authentication of the record.”

Salomon 1998: 115-26 repeats Sircar’s characterisation. Given the formulaic nature of inscriptions, the lack of prosopographical studies of

the material is surprising.


https://www.soas.ac.uk/jaina-prosopography

Donative inscriptions,?? chronicles, and colophons, above all, contain numerous nuggets of carefully pre-
formatted, more or less reliable, historical information, which is otherwise rare in the Jaina sources. These
isolates can be collected, coded, entered into a database, and then interlinked for the reconstruction of monastic
lineages, religious networks, and patronage patterns.?® Obviously, the schematically presented information
provided by these primary sources reflects, here, as elsewhere, only selected data on particular activities of
members of the social elites, and is not necessarily accurate. The process of aggregating information involves
continuous re-analysis of the evidence.

2. Jaina-Prosopography: Old-Style and New-Style

The advantages of arrays of aggregated data as tools for the discovery of new relationships in complex sets
facts®* are recognised for some time in South Asian Studies. Meta-catalogues such as T. Aufrecht’s (1891, 1896,
1903) Catalogus Catalogorum, the New Catalogus Catalogorum produced by the University of Madras (1949-
2014), and the first volume of H. D. Velankar’s (1944) unfinished Jinaratmakosa have become indispensable
research tools for any student of the history of South Asian literature and culture. The only extensive work to
date to offer aggregate biographical, literary-historical and geographical information both for the literary
historian, the historian of religion and the social historian of South Asia is J. Klatt’s (2016) belatedly published
Jaina-Onomasticon.” The transformation of Klatt’s predominantly bio-bibliographical data into a
prosopographical database, supplemented by further information provided by inscriptions, colophons, and
biographical literature, has the potential of producing a dataset that is sufficiently large to offer possibilities of
discovering new patters, not only of “patronage” relationships, through prosopographical analysis, visualisation
tools, statistical investigation, and traditional forms of scholarship.

First stage prosopographical investigations of socio-historical data started in earnest in 1874, when T.
Mommsen initiated his second large-scale project on secular Roman elites, the Prosopographia Imperii Romani
(PIR 1897-2015) (from 1901 supported by A. Harnack), which only recently was brought to a conclusion by J.
Heil under the aegis of W. Eck (1993, 1994).% PIR was only possible because it could build on the compilations
of epigraphic data in the Corpus Inscriptionum Latinarum (1863 ff.).?’ It was supplemented most significantly
by the Prosopography of the Later Roman Empire (PLRE) of Jones, Martindale and Morris (1971, 1980, 1992),
and, on religious elites, by Henri Irénée Marrou’s and Jean-Rémy Palanque’s Prosopographie Chrétienne du
Bas-Empire (PCBE) (Publications from 1982), Prosopographie der mittelbyzantinischen Zeit (PmBZ) by
Winkelmann and Lilie et al. (1998-2001),% Fasti sacerdotum by Riipke et al. (2005), and the Prosopography of
the Byzantine World (PBW) by Jeffreys et al. (2017). The enormous amount of data on social and religious

For formulaic contents of colophons the remark of Balbir et al. 2006: 142 must suffice: “The sponsors of such manuscripts were
particularly keen to give information about the identity and place of the partners, from the instigator to the donor, which led to such
impressive results.” The following repeatedly used categories are highlighted: (i) Lay patron’s family and activities, (ii) Monk’s insertion
within succession of pontiffs of religious group, (iii) circumstances of interaction (ibid.).

22 Salomon 1998: 243 stresses the significance of Jaina epigraphic materials, though mainly as supplements to canonical evidence:

“The very abundant and relatively well-documented inscriptions of the Jainas (8.1.3.4), especially in western India of the

medieval period, offer a rich fund of information for the study of Jaina religion, ethics, and especially monastic organization. [...]

Inscriptions provide abundant details on the history of Jaina sectarian and monastic history and organization, in the form of the

names, lineages, and positions of many Jaina clerics (cf. IC 1.170). This data may be profitably used as a corroborative and

supplementary source to information provided in the canonical literature.”
He highlights the historical significance of “an inscription from Pattana (EI 1, 1892, 319-24) which provides a list of the twenty-four heads
of the Kharatara-gaccha and describes the patronage of that community by the Mughal emperor Akbar, and an old manuscript copy of a lost
inscription from Satrufijaya recording the resolutions of a council of Svetambara monks in A.D. 1242” (p. 243).
2 “The use and development of prosopography [...] is closely connected with the problem of scarcity of historical data” (Verbon, Carlier &
Dumolyn 2007: 36).
?* Fictions are facts of kinds as well.
%5 See Fliigel 2017a.
26 Rebenich 1997: 117 details the problems that lead to the interruption of the project between 1933 and the 1990s, and points to the fact that
the most important results had already been published in Paulys Real-Encyclopdidie der Classischen Altertumswissenschaft edited by
Wissowa et al. 1894-1980.
" “Eine Arbeit dieser Art ist nur ausfithrbar, nachdem das inschriftliche Material zum Gebrauche geordnet vorliegt” (Mommsen 1874: 22).
28 See Rebenich 1997: 111 n. 6-8, PmBZ: http://www.pmbz.de/arbeitsgruppe.ger.php.
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elites, of the Roman Empire in particular, which are now being transformed into prosopographical databases,
awaits systematic quantitative analysis. These and other pioneering mega-projects, which inspired further
collective biographies and prosopographical investigations, were initially restricted to the history of Europe and
of the Near East,” but are can now be found all over the word, particularly impressively as regards to Chinese
materials.*

Research on elite socio-religious lineages, networks and patterns of patronage in South Asia, by contrast, has
focused almost exclusively on historical case studies. The vast corpus of published data in epigraphic and
manuscript catalogues has not yet been entered into databases to an extent that would permit second-stage
prosopographical analysis as a third phase in the sequence of research, following the initial publication and
aggregation of raw data.

Two new and still growing prosopographical datasets of South Asian materials are exceptional. The
prosopographical database PANDIT, for Sanskrit texts and authors, developed and edited by Y. Bronner et al.
(2015 ff.),*! now incorporates other datasets as well, such as the database produced for the innovative
Knowledge Systems Project of S. Pollock (2000), and K. Potter’s Bibliography of Indian Philosophies. PERSO-
INDICA, edited by F. Speziale and C. W. Ernst (2000 ff.), is doing much of the same for Persian literature on
India, and also draws on other digitally available meta-data.*> Both databases collect bio-bibliographical
information on authors of primary literature in manuscript and printed form, as well as secondary literature, but
offer little information on Jaina authors and texts. Because of the type of collected information, predominantly
meta-data, and of their coding frames, the databases do not lend themselves to quantitative analysis as yet,
which would require greater depth and segmentation of the data, as well as a different approach.®® Notable is
also the new SIDDHAM database for the study of inscriptions from South and Central Asia of the ongoing
project Beyond Boundaries: Religion, Region, Language and the State by M. Willis et al. (2017), which offers
valuable materials for prosopographical analysis.

Crucial for the Jaina-Prosopography project is a sufficiently differentiated coding system, that permits
computing sociological variables on the social background of mendicants, supporters, opponents, itineraries,
patronage patterns, and so forth, besides standard bibliographical information. The principal analytical work is
done in the course of the creation of the database itself. Firstly, the analysis of cross-sections of the entire
available evidence is required, in view of development of the coding categories, and, secondly, the careful
categorisation of select information at the point of data-entry or data-mining. The task is to encode traces of
historical information left behind by a defined group of individuals without significant loss of information. All
participants in the Jaina discourse and transactional network, constituting the Jaina social system,** are defined
as members of the “group” to be studied.* Prosopographical analysis will cast new light on the monastic-,
social- and literary history of the Jaina tradition. The resulting database will provide much information on
historical personalities and their work, locations, etc., which is not easily available elsewhere, not only on Jaina
mendicants, but also on Jaina laity, and other individuals. It will be made freely available online, in the hope

2 See Keats-Rohan 2007, Cabouret & Demotz 2014.
30 See footnote 8.

3'In 2017: 35,158 Prints, 9,403 Works, 3,863 Persons, 2,129 Manuscripts, 101 Sites, 15 Institutions. See http://www.panditproject.org.

32 “Perso-Indica stands within the tradition of bibliographical surveys of Persian sources, yet it is very different from traditional catalogues.
By the use of flexible computing tools the database allows to acquire textual and prosopographical metadata. Moreover, it has been launched
as an online resource with free access to its entries” (Speziale & Ernst 2015: 1).

3 The social-historical projects of Minkowski, O’Hanlon and Venkatkrishnan 2015 deserve to be mentioned in this context, though
databases do not seem to play a significant role.

3% On the Jaina tradition as a “social system” see Fliigel 2018b. The definition of “Jaina discourse” as the chosen unit for investigation
implies reflexivity, since the researcher and other (participant) observers participate in the discourse and social system, in one way or
another.

35 Cf. discussions on the relationship between a “field of study,

2

group for itelf,” “group in-itself,” and “quasi-group.”
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that researchers will find it useful for their own projects, and incrementally add further data as to the databases
of PERSO-INDICA and PANDIT,* whichever form of data analysis is preferred.

The more compatible with other datasets a prosopographical database it, the greater is its usefulness. Semantic
integration with other databases is technologically enabled by the utilised triplestore (RDF) database system.?’
Furthermore, as much as possible, agreement with the categories used by electronic catalogues of major
libraries, such as the Library of Congress and the British Library, XML based TEI databases, relevant electronic
library catalogues, has been built into the design of the Jaina-Prosopography. On the other hand, the coding
system of the Jaina-Prosopography? is designed to preserve as much variation in the primary sources as
necessary, by taking recourse to emic terms. The categories used by Jaina libraries, particularly by the
pioneering electronic catalogue of the Acharya Shri Kailasasagarsuri Gyanmandir in Koba, have been studied in
great detail and taken into account in this regard.>

To date, no conscious attempt has been made to create a comprehensive data model such as this for the
systematic analysis of Jaina historical data.*® Rudimentary categories of classification have been developed
already by the pioneering cataloguers of the 19™ and 20™ centuries. But very few epigraphic and manuscript
catalogues address problems of coding explicitly, and even fewer take into account social variables. The
remainder of this article examines some of the strengths and weaknesses of the implicit prosopographical
models of Indological catalogues, and explores the difficulties involved in the re-coding of data on “patronage”
relationships in South Asia in terms of prosopographical variables.

3. Concepts of “Patronage” in English and Sanskrit

It is not easy to operationalise the widely used English terms “patron” and “patronage” for sociological
investigations of South Asian history and culture. “Patron” and “patronage” are observer categories. They carry
a wide range of meanings in English (and other European languages), while correlative terms in Sanskrit and
other South Asian languages add further shades of meaning. The first step is to clarify the basic terminology in
English and Sanskrit. For the limited purposes of this article a focus on two languages will have to suffice. A
cursory glance at earlier studies of “patronage” in South Asia (and elsewhere) shows that this is by no means a
trivial exercise, since few, if any, of the many previous studies of “patronage” or “patron-client relationships” in
South Asia attempt to disambiguate the layers of meaning of both etic and emic terms. Generally, they rely on
common understandings.

The Oxford English Dictionary (2017) distinguishes two principal types of meaning for the term “patron,”
derived from Latin patronus, “protector of clients, defender,” from pater, patr, “father,” that in English became
current in the 14" century: “I. A person standing in a role of oversight, protection, or sponsorship to another,”
and “II. A master, commander, or owner.” Altogether, the nine (6+3) subtypes and twelve (8+4) ancillary types
listed in the OED represent eighteen more or less distinct shades of meaning:

I (1) “Christian Church. A person who holds the right of presentation to an ecclesiastical benefice; the
holder of the advowson,” (2) “a. In ancient Rome: a defender or advocate before a court of justice;
(Ancient Greek Hist.) a citizen under whose protection a resident alien placed himself for protection,
and who transacted legal business for him and was responsible to the state for his conduct,” “b. Chiefly
Roman Hist. A man of status or distinction who gives protection and aid to another person in return for
deference and certain services (cf. CLIENT n. 1¢). Also: a man in relation to a manumitted slave over

% The database is hosted by the Digital Humanities institute (DHI) at the University of Sheffield. New information will be processed by the
editors of the database, presently Peter Fliigel and Kornelius Kriimpelmann of the CoJS at SOAS.

37 Cf. Broux 2015, Bodard 2017.

3 Developed by Peter Fliigel & Kornelius Kriimpelmann.

% Padmasagarasiiri 2003-13. The combined electronic manuscript-, book- and journal catalogue is the brain-child of Acarya Ajayasagara.
40 An exception are two specific datasets which Himal Trikha has created for private use, and made available under the title DiPAL:
Digambara Philosophers in the Age of Logic: dipal.org



whom he retains a certain degree of jurisdiction,” (3) “a. A saint to whose intercession and protection a
person, place, occupation, etc., is specially entrusted. Now more fully PATRON SAINT #.”, “b. Classical
Mythol. A tutelary god,” “c. Irish English. = PATRON DAY n.,” (4) “a. A lord, master, or protector of a
person or place; a ruler or chief; (Feudal Law) a lord superior,” “b. An adviser, a mentor. Obs.,” “c. A
founder of a religious order. Obs.,” (5) “a. A person or organization that uses money or influence to
advance the interests of a person, cause, art, etc.; spec. (in the 17th and 18th centuries) a well-known
person who accepts the dedication of a book (obs.). In later use also: a distinguished person who holds
an honorary position in a charity, foundation, etc. Also fig.,” “b. A supporter, upholder, or advocate of

9 ¢

a theory or doctrine. Obs.,” “c. A person who supports or frequents a business or other institution; a
customer of a shop, restaurant, theatre, etc.,” (6) “N. Amer. With capital initial. A member of either of
two political associations (the Patrons of Husbandry and the Patrons of Industry), founded respectively
in the United States in 1867 and Canada in 1891, for the promotion of farming interests. Usually

in pl. Now hist.”

II (7) “a. In early use: fthe captain or master of a ship, esp. a galley or carrack (0bs.). In later use (now
chiefly N. Amer.): the master or steersman of a barge, longboat, etc.,” “b. In extended use: any captain
of a ship in the ancient world. Obs.,” (8) “A master or owner of a slave in the eastern Mediterranean or
North Africa. Obs.,” (9) “a. Also patron. The owner of a hacienda; (in New Mexico) the master or head
of a family,” “b. Originally: the host or landlord of an inn, esp. in Spain. Later more widely: the
proprietor of any inn or restaurant.”

The documented types of usage of the term “patronage” are less numerous:

(1) “Christian Church. The right of presenting a member of the clergy to a particular ecclesiastical
benefice or living; [...],” (2) “a. The action of a patron in using money or influence to advance the

2 4‘,;_ 2 ¢

interests of a person, cause, art, etc., b. spec. Protection, defence. Obs.,” “c. Justification, support;

advocacy. Obs.,” “d. Roman Hist. The rights and duties, or the position, of a patron [...]; the protection

99 <

provided by a patron,” “e. Custom given to a business, shop, restaurant, theatre, etc.; the giving of such
custom. Formerly also: fclientele (0bs.),” “f. Favour shown with an air or assumption of superiority;
patronizing manner,” (3) “Guardianship, tutelary care, esp. on the part of a patron saint, god, etc.,” (4)
“Heraldry. Arms of Patronage n. arms derived from those of a patron or superior. Now hist.,” (5) “The

power or right to control appointments to public office or the right to privileges.”

While the English nouns “patron” and “patronage” are highly ambiguous, the meaning of the verb “to
patronize,” from the Latin patronare, seems more straightforward: “to act as a patron towards, to extend
patronage to (a person, cause, etc.); to protect, support, favour, or encourage.” However, to render
prosopographical analysis possible, the different aspects of protection (political, spiritual, etc.), support
(economic, moral, etc.), favour (appointment, privileges, etc.), and encouragement (command, inspiration,
appreciation, etc.), and possibly others, need to be clearly distinguished, at least in principle, even if primary
sources rarely specify the contextual meaning(s) of emic terms that could be rendered as “patronage.”

The principal interpretative possibilities for representing references to “patronage-" in a comprehensive
prosopographical coding scheme seem to correspond to OED-types 2a, 2b, 3 & 5: (i) physical protection, (ii)
material support, (iii) tutelage (by a saint, god, etc.), (iv) power of appointment or conveyance of privileges.
Additionally, (v) political or legal support, mentioned in the OED under “patron,” seems to be as relevant in
India as in Europe. Although the term “patronage” designates a relationship between supporter and beneficiary
which implies some form of reciprocity, it has been conceived throughout the OED from the perspective of the


http://www.oed.com.331745941.erf.sbb.spk-berlin.de/view/Entry/261972#eid10569764
http://www.oed.com.331745941.erf.sbb.spk-berlin.de/view/Entry/261173#eid10675195

giver rather than the receiver. All types of patronage are presented as asymmetrical transactions, or “free
gifts.”* Neither the receivers nor the purposes of gift-giving are indicated.

The overall classification seems to reflect the distinction between different spheres of social life in modern
Europe: (a) politics (~protection), (b) economics (~material support), (c) religion (~spiritual support, tutelage,
etc.),* with (d-e) arguably as sub-categories of either politics or religion. Yet, in the current literature it became
common to speak of “political patronage” in the sense of (d): conveyance of office in return for political support.
For M. Weber (1922/1985: 691, 813), by contrast, “political patronage” means conveyance of protection in
return for political support. At first sight, the type of receiver or general purpose of an act of “patronage” seems
to be clearly indicated by combinations of the noun “patronage” with a specifying adjective. Yet, the example of
the ambiguous term “religious patronage” suggests otherwise. The expression is usually taken to refer to the
“support of religion / a religious cause” via material gifts. Implicitly, the provision of material support is often
understood in the sense of the legitimation theory of M. Weber, as an act of politically motivated prestation in
the expectation of a return, that is, public consent to rule, which in turn attracts political support.** Hence, in
common usage, “religious patronage” is virtually identical with “political patronage,” albeit referring only to a
specific subset of potential recipients. Alternatively, “religious patronage” could mean “religiously motivated
patronage,” *
clear from this preliminary survey that the analytical utility of the catch-all term “patronage” can only be
established after its principal facets have been typologically analysed and given clearer sociological meaning.

patronage by a religious specialist” or “patronage by a religious institution.” It becomes instantly

The required typological analysis is unlikely to succeed if relations of “patronage” are isolated from the social
structural context, i.e. without considering typical social positions of the parties involved.

The usefulness of European linguistic or sociological categories for the understanding of historical processes in
South Asia can only be established by cross-checking corresponding emic terminology, where distinctions
between politics and religion are not always as clear cut. Firstly, the translations offered by Sanskrit and other
dictionaries have to be scrutinised, and, secondly, the specific terminology used by the Jainas in text and
practice. Monier-Williams (1851: 577) defines the designation “patron” broadly as “One who supports and
protects.” According to him, each of the two words “patron” and “patronage” can serve as an English translation
of at least twenty-seven semantically often quite distinct Sanskrit terms.* His privileged term is palaka, the
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“guardian, protector,” “prince, ruler, sovereign,” “maintainer,” etc. (Monier-Williams 1899: 623). Borooah
(1877: 509) offers only six and three Sanskrit equivalent terms respectively, adding “etc.” at the end of the entry
for “patron.”* As a lawyer, he privileged more concise definitions, and hence distinguishes, somewhat
artificially, between (I) patron/patroness “in law” (svamin), and the (II) “protector, supporter” in general,
subdivided the latter into (1) one who offers refuge and/or assistance (asraya), (2) one who offers respect

(sambhavayitr), and (3) one who offers protection (anupalayitr). Apte (1884: 334) has 11 terms each for

41 Cf. Thapar 1992/2005: 589 and infra.

42 “Because patronage pertains to protection and to material benefit, it must be embedded in the structures of political and economic
relations of any society. As a result, patronage may be expected to tell us about the societies in which it is manifested, and, if this is true,
then it must also be the case that extant forms of patronage in any society, and changes in these forms, result from ambient social, political,
and economic relationships as much as from the meanings that attach to patronage acts and processes. Religious institutions of the
Vijayanagara era (broadly, from about 1350 to 1700) command attention in any consideration of those acts and processes which conferred
protection and benefit for several obvious reasons” (Stein 1992: 160).

4 E.g. Talbot 1991: 336, Granoff & Shinohara 2003: 3, 12, Laughlin 2003a: 15, 2003b: 302, Schmiedchen 2014: 9f.

4 «“PATRON, s. (One who supports and protects) palakah, pratipalakah, anupalakah, upakarakah, upakari m. (n), sarhvardhakah,

anugrahi m., paksadhart m., posakah, raksakah, asrayah, asrayabhiitah, Saranarh, Saranabhiitah, aSrayasthanam, nathah,

puraskart m., puraskartta m. (rttr), upakartta m., sahayyakari m., sahayah, pindadah. - (Appreciator of merit) gunagrahi m. (n), gunagrahakah,
gunajfiah, gunadarsi m.; ‘patron of learning,” vidyanupalakah” (Monier-Williams 1851: 577).

“PATRONAGE, s. palanarh, anupalanarh, pratipalanar, upakarah, asrayah, sarh$rayah, anugrahah, upagrahah, sangrahah, agrahah, adharah,
avastambhah, vardhanar, sarhvardhanar, avalambah -mbanarh, Saranyata, puraskarah, raksa -ksana, abhiraksa, posanarn, palanaposanar,
sahayyarh, sahayatvarh, sahityarh, pratipalakata. - (Appreciation of merit) gunagrahana, gunajiianarn” (ibid.).

45 “PATRON, PATRONESS: L. In law: svamin (f. ni). IL. Protector, supporter: (1) asrayah (= refuge), p. of wits: asrayo

rasikanam, K.; (2) sambhavayitr (f. trT), p. of the learned: sambhavayita buddhan, D. viii; (3) anupalayitr (f. tr); etc.” (Borooah 1877: 509).
“PATRONAGE: (1) sahayyam (= aid); (2) anu-kiilyam (= favour); (3) sambhavana (?)” (ibid.).
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“patron” and for “patronage,”* altogether a blend of the terms listed in the two older dictionaries. One can only

speculate, why Monier-Williams (1851), who apparently coined some Sanskrit neologisms himself to meet the
missionary purposes of his dictionary, does not include in his list the role of the svamin, the “owner,”

EEINTS

“commander,” “husband,” “king,” “spiritual preceptor,” or “learned Brahman or Pandit” (Monier-Williams
1899: 1284), nor the role of the sambhavayitr, “the one who honours or respects or reveres” someone of status
(sambhava) (ibid., p. 1179), a term privileged by Borooah and Apte. Likely, the first term was excluded,
because it is highly ambiguous, and the second one, because it does not have explicit connotations with either
protection or material support, which could, however, be implied. The brief glance at some of the English-
Sanskrit dictionaries shows that the complex linguistic and historical evidence of the sources is clearly not

exhaustively represented. The same can be said about the Sanskrit-English dictionaries, and others.

4. Studies of “Patronage” in South Asia

The academic literature on “patronage” relationships in South Asia invariably concentrates on the rather narrow
aspect of material sponsorship predominantly of religious projects: the construction and maintenance of temples
or other material infrastructure, maintenance of religious virtuosi, copying of manuscripts, organisation of
community pilgrimages, and so on. In contrast to such “economic” forms of patronage, “political* and
“religious” forms of patronage, whether through the conveyance of political or religious protection, or the
conveyance of office, are almost entirely ignored.*” Acts of material sponsorship of literature, temples, art,* or
arrangements for circulating ascetics, are interpreted as vehicles for projecting the influence of sponsors over
wide geographical areas.” Conversely, the sponsorship of householders by itinerant renouncers, through visits,
blessings, and instruction, is generally not registered under the label “patronage,” despite the fact that religious
virtuosi spread their influence through the conveyance of spiritual goods as much as householders expand their
influence through material gifts. In both cases, gaining influence is generally not presented as an end in itself,
but as a means for the accomplishment of a greater good.

Usually, “court patronage” of temple economies, Sanskrit literature, etc., is foregrounded in the literature.® R.
Thapar was the first historian to highlight the existence of different types and roles of (economic) “patrons” and
“patronage” of religious projects in ancient India, and, at the hand of Liiders’s (1912) List of Brahmi
Inscriptions from the Earliest Times to About A.D. 400, distinguished three (additional) types of patrons: “The
patrons see each other in different ways: as individual donors, as families making donations, or as a community
of donors” (Thapar 1992/2005: 599).5! She argues that patronage in the name of a religious community was “a
cultural and social innovation” of the period 200 BCE - 400 CE, culminating in the Gupta period. It was mainly
promoted by leading members of the Buddhist and Jaina communities, present at royal courts and urban centres,
who financed, for instance, the construction of stiipas. Dynasties were only marginally involved: “The patrons
were the communities of traders, artisans, guilds of craftsmen, small-scale landowners - the sefthigahapati
families - and monks and nuns” (Thapar 1987/1994: 28).5? She notes that “it is curious that these social groups

46 “Patron, s. samhbhavayitr ., palakah, upakarakah. sarhvardhakah, asrayah, puraskartr m., raksakah, $aranar; nathah, posakah, pirndadah. -
age, s. sarhbhavana, asrayah, sahayyam, anugrahah, upakarah, palanarh, posanar, raksanar, sarhvardhanar, avalambah, puraskarah. -
al, a. raksaka, vardhaka. -ize, v. t. sarh-bhi c., asrayarh da 3 U, prati-anu-pa c. (palayati), anugrah 9 P, avalamb 1 , sammvrdh c.; oft. by (s.)
with bhti 1 P. -less, a. nirasraya, anatha, asarana, niravalarhba, niradhara” (Apte 1884: 334).

47 “All acts of patronage require the disposition of resources, of which money is the most serviceable [...]. The power to grant access to
power or office is almost as beneficial as money. A patron with power and resources can dominate those who are made to be or become
beholden to him or her. The allegiance of the patronised is an expectation which carries obligations to the patron. There are others who
desperately want to be favoured by the patron, who are outside the field of power” (McCulloch 2014: 202).

*8 Two of the latest case-studies of this kind regarding Jaina religious sites are Laughlin 2003a, 2003b and Owen 2010.

e E.g. Thapar 1987, Stoler Miller & Eaton 1992, Pouchepadass 2002, Clémentin-Ojha 2009.

30 Recently, see for instance Collins 1989: 117, 123, Ali 2004: 14, Pollock 2006: 231-3, Bakker 2010: 6, 17, Schmiedchen 2014.

5! Community donations are collections of individual donations brought together by a common religious cause: “Donation involved an
exchange of a gift (dana) in return for merit (punya). The gift was a gift of a collectivity but at the same time its record was personalized”
(Thapar 1987: 29).

52 Talbot 1991: 327 found patterns similar to court patronage in the prestations of non-landed elites such as merchants in 13th c. Andrah
Prades: “patronage of major temples meant that non-landed persons could have gained acceptance (and commercial contacts) in a
community of worship that encompassed varied segments of society and a considerable territorial expanse.”
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“made no apparent attempt to contribute towards the construction of secular buildings or perhaps such attempts
have not survived” (Thapar 1992/2005: 606). An answer to the implied question is provided by the following
second important point made by Thapar:

“The concept of patronage is usually restricted to the relationship between the patron and the recipient
of patronage [...]. Further, the recipient is often regarded as subservient to the patron since the former
is dependent for his livelihood on the latter. This focus obstructs the consideration of what the patron
receives in return for extending patronage” (p. 589)>

Studies of “patron-client relationships,” modelled on ancient Roman precedent, almost always assume that the
patron, or giver of protection or support, is ranked higher than the receiver.>* In the Vedic varna- or class
system, however, the principal receivers of gifts, the Brahmins, are ranked higher than the principal givers, the
Ksatriyas. This raises problems for some political theories of patronage, and for the label “patron-client
relationship,” though not for M. Weber’s theory of legitimation. With reference to evidence from the
Vijayanagara Empire, B. Stein (1992) concludes from the fact that many acts of patronage in medieval India
(here: individual gift-giving) imply an acknowledgment of the superior status of the recipient over the giver, that
this type of “patronage” needs to be clearly distinguished from “political patronage” offered with the aim of
creating vassals. Somewhat counter-intuitively, Stein chooses as examples of patronage acts of honouring
individuals located lower in the social hierarchy, for their contributions to the maintenance of the social whole,
as Brahmins would receive gifts as representatives of the totality of the hierarchical order of society. The
passage is worth quoting in full:

“[P]atronage benefits were signs of their differentiated status among others in their villages and
localities. Patronage acts marked the superior, differentiated standing of the recipient in the society of
the Vijayanagara age; men were thereby honoured for their contribution that they and their kinsmen
made to the localized societies of the time. But even beyond this, the entitlements granted by those with
authority to do so were constitutive in another way. Patronage enactments marked each of these
societies as a morally complete unity, a whole made up of recognized and necessary constituent parts.
Headmen, or petels as they were called by the British, received investiture from chiefs and kings and in
their turn, petels conferred similar patronage benefits upon village servants and militiamen thus
participating themselves in a sort of royal patronage. [...]

Somewhere between the totally personal and unconditional gift and the totally impersonal commodity
transaction was the patronage act and its processes that imparted enduring forms of relationships and
significations. If patronage is seen merely as the provision of resources for the production of works of
high artistic merit, as it might be conceived to be,> then the concept of patronage becomes as narrow
as it has long been in European societies. Similarly, if patronage is taken generally to pertain to ad hoc
benefits and protection conferred by a powerful patron upon a powerless client, it would seem little
different from charity, or noblesse oblige, and too vague to be useful for grasping an earlier Indian
world.

53 In the context of a presentation of a stage-model, from individual patronage to community patronage, Thapar 1987/1994: 26 argued that
originally royal patronage, at first in exchange to bardic eulogies and genealogical constructions, served the social control of traditions: “The
definition of patronage is popularly treated as a restricted one: the wealth given by a person of superior status to an artist to enable the latter
to produce a work of art. But the act of patronage is neither so restricted nor so simple. It implies a variety of social categories which
participate in the making of the cultural object; implicit also is the understanding of the institution which is created from the act of patronage
and has social manifestations. It becomes the legitimizer of the patron and, in addition, to a possible role of authority, may take on other
social roles. Not least of all is the consideration of the audience to which the act of patronage is directed, which may operate as the arbiter of
the patronage in question. Patronage therefore can act as a cultural catalyst.”

** See for instance Eisenstadt & Lemarchand 1981.

55 Stein refers to Thapar here.
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Instead, we may take patronage in its Indian meaning derived from the yajamana relationship,*
patronage being what a yajamana does to constitute relationships upon which the well-being of the
social order is seen to depend and to constitute meanings that set the morality of that order” (165f.).

Implicitly following M. Weber’s (1922/1985: 691) model of the complementary relationship between church
and state (status & power) in the history of Europe,>” Dumont (1962/1980: 297) argues that, in ancient India,
kingship (rajya) had become increasingly secularised in a process of hierarchical differentiation of the spheres
of political power (ksatra) and religious authority (brahman).>® Dumont, like Weber, highlights the structural
alliance between the two ruling classes, whose members engaged in asymmetrical complementary exchanges of
material and symbolic goods, which enabled them to convert power into status and vice versa, and thus to
maintain their combined dominance at the apex of a hierarchical status society, which was conceived by the
Brahmins as an organic whole.>

In this classical model of Indian® “kingship,” set in contrast to models of “sacred kingship,” political power was
secular and could therefore stabilise itself only indirectly through acts of gift giving that expressed the voluntary
subordination to the self-declared representatives of the interests of society as a whole. Patronage patterns
evidently changed in late- and post-Vedic society, when in the context of the development of new modes of
production early state systems developed, first under the influence of Jainism and Buddhism, and then again in
the context of the Gupta Empire, and other kingdoms that were dominated by a reformed Brahmanism. H.
Bakker (2010: 4f.) points to the new role of “court patronage” in the late Gupta period, that is, patronage not
only of the king, but of courtiers from a plurality of religious backgrounds, which begs the question about the
causes of such large-scale changes in patronage patterns:

“This is not to say, of course, that the Guptas invented religious patronage, but their rule marked the
emergence of kings and courtiers as a major class of patrons, whereas earlier ‘groups of lay people’
were the prominent sponsors. And in contrast to most of the earlier patrons, their patronage extended to
religions other than their personal persuasions, thus spreading an atmosphere of religious tolerance
throughout the realm.”

Having reached similar conclusions, in an earlier article S. Pollock (1996: 203)%! re-opened the question as to
why political rulers would sponsor religious and cultural projects to the extent they did. Pollock’s answer points
to a direct political function of ritual and symbolic practices, arguing that here was an important aspect of South
Asian political practice that had previously been overlooked. In contrast to M. Weber’s legitimation theory,
which he, and later D. Ali (2004: 13-17), criticise as “instrumentalist,”®> Pollock (1996: 198) proposes two

% Because the relationship of the yajamana, who paid for a sacrifice, to the sacrificing priest was part of the standard Vedic ritual routine,
Thapar 1992/2005 describes it as a form of “embedded patronage.” The term yajamana in its general sense as “patron, host, rich man, head
of a family or tribe” (Monier-Williams 1899: 839) is never used in a Jaina religious context.

57“As a rule, priestly charisma compromised with the secular power, most of the time tacitly but sometimes also through a concordat. Thus
the spheres of control were mutually guaranteed, and each power was permitted to exert certain influences in the other’s realm in order to
minimize collisions of interest [...]. The secular ruler makes available to the priests the external means of enforcement for the maintenance
of their power or at least for the collection of church taxes and other contributions. In return, the priests offer their religious sanctions in
support of the ruler’s legitimacy and for the domestication of the subjects” (M. Weber 1922/1985: 690f./ 1968/1978: 1161f.).

38 “[PJower in India became secular at a very early date” (Dumont 1966/1980: 76).

59 “Power is subordinate to status in its direct relationship to it, and is surreptitiously assimilated to status in a secondary capacity in
opposition to everything else” - whereas “our own society subordinates status to power: it is egalitarian as far as ideology goes” (Dumont
1966/1980: 212f.).

 In M. Weber’s text, the model was clearly derived from European precedent.

%1 See also Pollock 2006: 231, and on the secondary Jaina influence also p. 29.

62 Ali’s 2004: 13ff. and Pollock’s 2006 portrayals of Weber’s models of “legitimacy” and “legitimation” do not take not into account
Weber’s 1922/1985: 16 etc. multi-factorial approach. Weber (pp. 680, 691) acknowledges the role of culture and highlights the “Minimum
von theokratischen oder cdsaropapistischen Elementen” in any form of legitimate political power (Gewalt). However, he takes a
methodological individualist stance, and hence sees value spheres merely as a factors that channel action into certain directions, whereas the
holistic point of view, reluctantly embraced by the two critics, privileges the influence cultural paradigms. This perspective, an inversion of
the individual-centred perspective, has been theoretically most concisely articulated by Othmar Spann 1918/1923, whose ideal of a state of
hierarchized social statuses, described as reflexive “part-wholes,” echoed by Dumont, reads like a blueprint for Geertz’s 1980: 19 depiction
of the Balinese “theatre state,” which evidently influenced Pollock’s notion of “aesthetic power,” where in contrast to the dominant Indian
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alternative concepts: firstly the term “aesthetic power,”% also labelled “culture power,” and secondly the model
of “mutually constitutive” political- and aesthetic powers.% Though Pollock ultimately shies away from
equating political and aesthetic power, which Ali regrets, the overall thrust of the two kindred approaches
echoes Bourdieu’s (1979) theory of “symbolic power/capital,” as well as Geertz’s (1980: 24) notion of the
political “power of prestige,” measured in terms of culturally specific paradigms of the “exemplary center”
which were shaped by “controlling political ideas” (p. 13).%°

For Bourdieu (1979/1998: 315f.), writing about modern France, “temporal and spiritual powers [...] are
simultaneously instruments of power and stakes in the struggle for power,” situated in a “field of power,”
constituted by “different forms of capital” (economic, educational, etc.).®® His somewhat vague use of the
amorphous terms “power” and “capital” as synonymous catch-all designations for “capacities,” that can be
controlled, does not always help elucidating specific power relations. However, Bourdieu’s reflections on the
practice of patronage go beyond the idea of mutually constitutive exchanges between the “proprietors” of
political power and of aesthetic power,%” culminating in the insight that individual acts of patronage are often
elements of larger cycles of redistribution, which at the same time function as systems of accumulation and as
systems of legitimation:

“[T]he state, by redistributing material resources, produces a symbolic effect. This is something
extremely simple, which can be seen very well in precapitalist societies, where primitive forms of
accumulation are based precisely on redistribution. We know today that things that appear as waste —
the act of giving away blankets or yams - are in fact a kind of accumulation. The symbolic alchemy
consists precisely in redistribution: I receive money and, by giving it back, I transfigure it into a
donation of recognition - the word ‘recognition’ can be taken in both senses, meaning both gratitude
and the recognition of legitimacy” (Bourdieu 2012/2014: 273).%

model the status of kingship as the dominant cultural ideal is ranked higher than the status of priesthood: “The first, the cultural element
came [...] from the top down and the center outward. The second, the power element, grew [...] from the bottom up and the periphery
inward.”

83 Ali 2006: 16f. rightly asks: “If Sanskrit kavya, as Pollock maintains, constituted a sort of ‘aesthetic power’ then the question must be
asked as to what the nature of power really was.” In his view Pollock committed two fallacies: (1) He retains the idea that k@vya merely
aestheticises politics, predicated on modern concepts of politics and aesthetics, and is therefore “vulnerable to some of the same criticisms
which he so ably levels agains legitimation theory,” and (2) focuses merely on the form of literary Sanskrit, but does not seriously engage
with its contents. His own answer, “that one of the first operations of aesthetics as power was the reproduction of the court as an
‘interpretive community’,” which, through literature, was educated into a reflexive and “theatrical way of life,” does not quite answer the
question as to the nature of the “political” in medieval Indian society. Clear is only that he does not believe that “political power is
constituted outside the realm of ideation” and that “ideas constitute [...] political actions” (p. 14). M. Weber and N. Elias considered other
factors, such as legal and economic structures, as well.

% Pollock 2006: 14, 18f., invokes all three of the cited alternatives (p. 523), echoing Geertz 1980: 62 representation of “the Balinese” notion
of power [I] as “a structure of thought” (p.135), an aesthetic or cultural paradigm, through which power [II] (=loyalty) was “cumulated from
the bottom” of society, in a continuum of hierarchical levels connecting ideal and the real, where even “the real is as imagined as the
imaginary” (p. 136). The term “power” is here used in a variety of different, highly ambiguous ways. See also Ali’s 2004: 14 critique of the
“anachronistic scenario of the court acting collectively on the basis of certain principles, and then representing them back to itself in order to
legitimate them,” cited affirmatively by Pollock 2006: 18, 517-24, Bakker 2010: 5f. Fn. 18, and others.

% Evidently, Geertz uses the attributes “political” and “cultural/aesthetic” here liberally, and not in a theoretically controlled way. Cf.
Weber’s 1922 idealtypical contrast between “exemplary” and “ethical” prophecy.

% How these different forms of power (capital) relate to political power is not entirely clear, except that, for Bourdieu 2012/2014: 192,
“[t]he political field is the field par excellence for the exercise of symbolical capital; it is a place where to exist, to be, is to be perceived.” In
his analysis, the “ruling fraction” in today’s France derives “if not its power, at least the legitimacy of its power from educational capital
acquired in formally pure and perfect academic competition, rather than directly from economic capital” (Bourdieu 1979/1998: 315).

7 Power cannot really be owned, since it is not an individual attribute or possession, as the causal models of power of Hobbes and the earlier
sociological tradition argued. Power is first of all a relationship. This is recognised even by M. Weber 1922/1985: 28, 1968/1978: 68 in his
famous “instrumental” definition of power as an “opportunity existing within a social relationship which permits one to carry out one’s own
will even against resistance and regardless of the basis on which this opportunity rests.” On the notion of power as a code of communication
see Luhmann 1979.

% Elsewhere, Bourdieu 1983: 45 describes the transition of relationships of personal dependency in premodern contexts of patronage (of art)
to market mediated forms of patronage in modern France, where patronage has become predominantly a relationship of exchange between
“financial capital” and “symbolical capital.”
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At each juncture of such self-legitimising cycles of cultural reproduction, acts of patronage have a different
function or meaning. Hence, strictly speaking, it makes no sense to investigate “patronage” in general. The
practical problem for the historian of South Asia is of course that the identification of the specific contextual
meaning of an Indic term that could be rendered into English as “patronage” is often difficult, if not impossible,
if only a few historical traces remain. In cases of scarce evidence, at best a range of “typical meanings” of a term
describing “patronage” transactions can be supplied.

This brief review of important discussions on different types of patronage in South Asia and elsewhere
underscores the aforementioned point that patronage of religion, poetry, and art in South Asia is in the literature
mainly understood as politically motivated gift-giving, whether the agents are imagined as atomised individuals
or as embodiments of cultural types. However, a development in the conceptualisation of “patronage
relationships” can be observed, from a focus on the “giver” to a focus on the “receiver,” the “interaction
between giver and receiver,” and finally cycles of self-legitimising cultural reproduction. There is a growing
awareness of the influence of different social structures and cyclical processes of cultural reproduction, of which
acts of “patronage” are but a part, which can function at the same time as means of one-sided accumulation.

5. “Patronage’ and Role-Types in the Jaina-Tradition

One of the few dedicated studies of “patronage” in the Jaina tradition, an article of P. Granoff (1994-5), focuses
on “gift giving” (dana) in the context of temple construction. In line with current academic usage, the word
dana is treated as a functional equivalent, if not synonym, of the ambiguous English term “patronage.”® The
fact that the dictionaries do not translate the word dana in this way demonstrates yet again the unspecific,
sociologically under-theorised nature of the umbrella term “patronage.” Granoff’s article establishes, first of all,
the multi-layered relationships of “patronage” involved in the construction of a Jaina temple, which requires the
permission of the overlord and of the landowner to begin with, and the blessings (asirvada) and finally the
presence of monks to consecrate the building and the images it houses. Usually, a community committee
(gosthika) is formed under the leadership of the main financial sponsor to assure the accomplishment of the
complex tasks involved (p. 269), with “careful attention to political relationships, economic contracts and
community responsibilities” (p. 288). The terminology of patronage, here mainly used in the general sense of
“giving support,” is not further explored, but implicitly a distinction between political, economic, and social-
cultural forms of patronage has been advanced.

Based on some fifty cases recorded in standard collections of medieval Jaina inscriptions, such as Jinavijaya’s
(1917, 1921) Pracinajainalekhasamgraha and Vijayadharmasiiri’s and Vidyavijaya’s (1929)
Pracinalekhasamgraha, Laughlin (2003a: 136-60) makes the significant observation that the bestowal of
recorded material gifts (dravya-dana) by Jaina monks was by no means unusual. According to him, “some Jain
monks, throughout Jain history, possessed at least a modest amount of money” (p. 156). The possibility that
something was “given” by a monk or nun, but paid for by a layperson, can, of course, not be ruled out. A closer
investigation of the corpus of Jaina inscriptions in this respect is clearly needed.” Even if the number of cases is
relatively small, Laughlin’s evidence shows that in practice, if not in theory, there is no compelling evidence for
assuming the theoretically neat analogy spiritual patronage : material patronage :: mendicant : householder to
be universally evident.

While a detailed historical investigation of the terminology used in the Jaina sources remains a desideratum to
which the Jaina-Prosopography will also contribute by recording proper names and role-type designations used
in the sources, details of which cannot be addressed here, at first glance, terms such as the following seem to
prevail in Jaina texts, as designations for aspects of different role-types associated with “patronage”
relationships. Usually, they are associated with acts of giving or giving-up something material, immaterial or

% On the rules and regulations and stories of gift-giving in the Jaina context, besides the rules for the begging round, see further Williams
1963 and Balbir 1982.

" The main evidence cited by Laughlin is restricted to the Mirtip@ijaka traditions in Rajasthan from the 11" to the 19" century. One case in
Klatt 2016 is discussed below.
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metaphorical, that is, “the gift of knowledge,” “the gift of fearlessness,” besides “the [material] gift in support of
religion,” frequently distinguished in Jaina scriptures, apparently with regard to the different status of
mendicants and householders (who alone can offer material prestations).”" There are many, partly overlapping,
terms’* in Jaina texts for “the act of giving” besides dana (pradana, sampradana, tyaga, visarjana, etc.), the
“object,” “gift” or “favour,” given (up), bestowed or transmitted (anugraha, bhiksa, deya, grahanaka, prabhrta,
pradana, prasada = “grace, favour,” pratigraha, tyaga, upacara, upahara, etc.), and the roles of “giver” besides
datr (dayaka, pradatr, etc.) and of “receiver” besides grahaka™ (adatr, patra = “vessel,” pratigrahaka /-in,
praptaka, upadatr, etc.).” Abstract objects or roles can only be designated with the help of abstract nouns. Since
in the primary sources many roles are only implied by verbs such as “gives” or “ordered to be given,” role-types
(as well as relationship-types) need to be coded in the first place with the help of observer categories, in order to
account for all the evidence. In the Jaina-Prosopography, etic categories are defined in English with common
Sanskrit-Hindi equivalents or indicative neologisms (both marked by “*”) for the dual purposes of role-
disambiguation, and indication of equivalent terms employed by catalogues and databases in South Asia.
Alternative emic role- and relationship-descriptions are related to the generalised etic English and Sanskrit-

Hindi terminology as empirical variants.

The Jaina-Prosopography records all emic terms used in the texts as role-descriptions, but only in their generic
form. not covering all linguistic variations.” The terms can be investigated by researchers from various
analytical perspectives. Listed in the following are generic terms used, amongst others, some of which are often
found in Jaina literature and catalogues, which usually employ a mix of Sanskrit and Hindi words. The first four
and numbers six and eight of the following role-types, recorded in the Jaina-Prosopography, which could be
associated with “patronage,” are in a Jaina context predominantly, if not exclusively, associated with

mendicants:
GENERIC TERMS FOR ROLE-TYPES REGARDING “PATRONAGE-" RELATIONSHIPS IN JAINA-SOURCES"®
1 | Protector *niSraya- / asraya-datr
2 | Motivator *preraka
3 | Adviser *upadesaka
4 | Appointer *niyukti-kartr
5 | Appointee *niyukta-vyakti
6 | Consecrator *abhiseka-kartr”’
7 | Honourer *puraskara-pradatr’®
8 | Guardian *samraksaka
9 | Requester *prarthaka
10 | Donor *datr
11 | Receiver *grahaka
12 | Promoter *puras-kartr
13 | Sponsor *prayojaka”
14 | Community leader *samgha-pati

7 E.g. TSPC 1.1.153, in Balbir 1982: 87 Fn. 2: “La loi du don est reconnue de trois sortes: don de connaissance [jiiana-danal, don de
sécurité [abhaya-dana] et don-soutien-de-la-Loi [dharmdpagraha-dana).” Cf. Fn. 74.

72 Here given only in Sanskrit. See infra.

3 See Balbir 1982: 85. In Pkt. gahaga. In Hindi, the receiver is often called praptikarta.

™ See Bollée 2015.

75 In a recent exemplary manuscript catalogue, Hiniiber 2013: 223-45 gives also only indicative extracts of the vocabulary found in the
sources.

76 For objects see infra.

" Cf. samskartr, abhimantranakrt, abhisecaka, etc.

8 Cf. sammana-pradatr and the more informal role of the sambodhana-pradatr, who performs merely an act of recognition, without official
status implications reflected in the name of the honoree or a material award.

7 The partly synonymous term pravartaka is maily used in the monastic sphere as a designation for the position of overseer.
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15 | Dedicatee *°samarpita®

16 | Intended reader of a sponsored text *°pathanartha®’

17 | Intended beneficiary of the merit generated *°greyortha®?
Etc.

The Jainas seem to have preferred (sam-) raksana (Pkt. [sam-] rakkhana) for “worldly protection / patronage,”
and the three synonyms nisraya (Pkt. nissa, nissaya), asraya (Pkt. asaya), and sarana (Pkt. sarana) (refuge,
shelter, protection, support) for “spiritual protection / patronage.” As a frequently employed second component
of names of Jinas and Jaina mendicants, who are generally likened to kings, the term °natha (Pkt. naha)
(protector, patron, lord, as in Par§va-natha), which became popular at some stage, is also worth mentioning. The
only distinction that is clearly demarcated in the terminology is the one between “worldly patron” and “spiritual
patron,” here differentiated as “protector” and “guardian.” The terms asraya, nisraya, Sarana, etc., are almost
exclusively employed with reference to monks or nuns. The paradigmatic act of offering protection and support,
however, is dana, or “giving,” a term that, as we have seen, is not translated as “patronage” in the dictionaries,
and hence at best regarded as its functional equivalent. The archetypal Jaina householder, and champion of
material support, is Indra, the Jaina king of the gods, who in Jaina culture is portrayed as “the paradigm of Jain
temple patronage” from early on (Laughlin 2003b: 318). A number of other terms are significant for the study of
the semantic field of Jaina material “patronage,” although no dictionary will include them under this category.
The samghapati, above all, is usually a wealthy layman who sponsors a pilgrimage or other communal religious
activities. In regard to this function, he can be classified as the “patron” par excellence. This inference cannot be
automatically drawn in the case of the sabhapati, who presides over an assembly or council.

Not so clear are the precise implications of the words pointing in general ways to either spiritual or worldly
patronage (protection, support).®* As the following analysis of the uses of the term “patronage” in A. Weber’s
(1891) catalogue of the Sanskrit and Prakrit manuscripts at the Royal Library in Berlin and in Klatt’s
(1892/2016) Jaina-Onomasticon demonstrates, the quality of the relationship can often only be inferred with
varying degrees of uncertainty. Occasionally, a compound is used to specify the attributes of a particular act, as
in the expression dravya-dana. Yet, more often than not, no further details are given. A scholar who is familiar
with the characteristic formats of Jaina historical sources may be able to judge fairly accurately what kind of
relationship might be indicated by a particular term in a given context. But a considerable degree of uncertainty
remains. The kind of “patronage” offered by one mendicant to another, spiritual or material, for instance, is
rarely specified. The political protector of a religious undertaking is also rarely mentioned in accounts of
donations by Jaina householders. General spiritual protection offered to lay-supporters by the head of a
particular Jaina mendicant order is usually taken for granted, as well as the protection offered by the political
ruler of the day. Moreover, not all “patrons” and “patronage” relationships involved in a given case are
necessarily recorded.

The sources generally remain silent about the details of multiple relationships implied in an act of “patronage,”
and focus on the main actor. Though, usually, there are several criss-crossing aspects involved in specific acts of
“patronage,” often one and the same term is employed to designate some or all of them together, both in the
primary sources and in modern (meta-) catalogues. The ambiguity of the word “patronage” and of Sanskrit (etc.)
equivalents, used in isolation, helps masking the fact of missing detail, which a perfect prosopography would
wish to record. In cases of doubt, where no word for “patronage” is used, only a general relationship can be
recorded in a prosopographical database, as in the case of the paradigmatic “protective” ruler and his subjects.
The best is to record the terms actually used in the primary sources in brackets behind an English translation or
vice versa. In many cases, catalogues can only be used as pointers to the original which ideally needs to be
consulted and double-checked. Yet, in most cases the original sources are equally opaque. The fact remains that

80 Literally: “that which is donated (to) __.”

81 Literally: “(text intended) for reading (by) __.”

82 Literally: “(donation intended) for benefit (of) __.” See Sircar 1966: 316 on °sreyase, “for the benefit of __.
83 Compare the “Selected Scribal Remarks” in Balbir’s “Introduction” to Balbir, K.V. Sheth, K.K. Sheth & Tripathi 2006: 136-57, cf. 66-8.

”»
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records on different types of “patronage” are more ambiguous and difficult to code than information on
monastic lineages and succession, or data on personal networks.

Tutelage of a novice by an established Jaina monk or other forms of protection and support extended by and for
religious virtuosi are rarely, if ever, considered as relevant to studies of “patronage” in the literature. The focus

EEINT3

is almost exclusively on dravya-dana, that is, “material charity,” “-gift-giving” or “~-donation.” In the context of

29 <

Hinduism, daksina, the “fee,” “gift” or “donation” to Brahmin priests also plays a prominent role. The ancient
scriptures of the Jainas, of course, do not use the term daksina. They also do not regard the act of giving to
mendicants as an element of a cycle of reciprocity, or as comparable with giving alms to beggars, but as a one-
sided gift to a superior being, offered both for its physical maintenance and as a symbolic act representing Jaina
values. To emphasise the one-sidedness of the gift, to be renounced with no expectation of return, Jainas prefer
to use more precise terms such as bhiksa-dana, “gift of alms.” The word bhiksa is used both to designate the
“alms” given by householders, as well as the “alms” asked for and received by mendicants. To distinguish the
act of giving alms from the act of begging alms, the suffix °dana is usually added to bhiksa® in the former case,
and the suffixes °karana or °cara in the latter case. Although bhiksa is given to mendicants as a “free gift,”
without expectation of return, the act of dana is considered to be self-gratifying: thus it “works both ways.”%
Conditional on the mental orientation of the giver, and on the manner of giving, it is believed to produce merit
(punya), that is, “good karman,” and at the same time to destroy “bad karman,” besides contributing to the social
status of the giver.

The vocabulary was originally centred on the perspective of the mendicants. In medieval times, lists of
legitimate “fields of giving” (dana-ksetra) were drawn up by monks, some of which included even Jaina laity as
qualified recipients, which of course is disputed, not least by the a-miirtipijaka traditions, which also reject the
construction of temples and images, as a matter of principle. The best-known list is the mirtipijaka Acarya
Hemacandra’s 12® century account of seven “fields of giving” in Yogasastra (YS) 3.120:%

RECIPIENTS WORTHY OF ALMS-GIVING

Jaina images (construction, rituals etc.) jina-bimba
Jaina temples (construction, restoration etc.) jina-bhavana
Jaina scriptures (copying & giving) jina-agama
Monks (almsgiving) sadhu

Nuns (almsgiving) sadhvi
Laymen (religious infrastructure, life-cycle rituals, ceremonies, charity, etc.) | Sravaka
Laywomen (dito) sravika

If these can be considered the main fields of legitimate “material patronage” (dravya-dana), that is, of merit-
producing acts of religious giving in image-venerating Svetambara Jainism, there are other lists, which include,
for instance, the right intention (bhava) of the giver, such as the intended “purpose of generating merit”
(punyartha), often mentioned in inscriptions.® The following five factors can be said to be agreed across sects
to be considered as regards to the act of giving itself:

FACTORS OF GIVING
Recipient patra
Giver datr

8 Variation of the explanation “honouring works both ways” which Vinod Kapashi in London gave me many years ago in the context of a
discussion on public honouring, which is popular amongst Jains. It stuck in my mind. On public honouring in the (Terapanth) Jaina
tradition, see Fliigel 1995-6: 156.

85 Cf. Williams 1963: 165. On lists of permitted gifts see also Balbir 1982: 88.

8 TS 7.39 (no. 1-4), Vasunandin Sravakacara 220, according to Williams 1963: 150. See also Hemacandra’s TSPC 1.1.175, in Balbir 1982:
87, on the five factors of giving in support of religion (dharmépagraha-dana) (cf. TSPC 1.1.153, in Fn. 61): the purity of the giver (dayaka),
receiver (grahaka), the thing given (deya), the moment (kala) and of the intention (bhava) of the giver.
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Object given (shelter, food, medicine, knowledge, etc.) | datavya, dravya®

Manner of giving dana-vidhi

Result of giving dana-phala

Spiritual protection is designated by another compound of °dana, namely abhaya-dana, the already mentioned
“gift of fearlessness,” as well as by other terms. Abhaya-dana cannot really be classified as a form of
“patronage,” however, because it is generally not used as a designating of a relation between individuals. The
giving of fearlessness is rather a standard quality attributed to all proper Jaina mendicants. It is considered to be
freely available to everyone in the presence of a well-behaved mendicant, and not directed to one or more
specified receiver. Hence, abhaya-dana is only metaphorically a form of “patronage.” Whether benedictions
(asirvada) could be interpreted as forms of protective “patronage,” as they are from a participant’s point of
view, is open for debate, because they can be bestowed either in a pointed or in an indiscriminate manner. The
criterion is always whether it is directed to a specific receiver or not. Despite Borooah’s (1877) focus on the role
of the one who offers respect (sambhavayitr), on the face of it, the Jaina act of honouring (vandana) the guru
represents neither a form of protection nor of support, though it implies such a relationship. The act of public
honouring (puraskara or sammanakara) of an individual by the guru, by contrast, can easily be interpreted as a
form of “patronage.” The different forms of “protection and support” have not yet been addressed in studies of
“patronage” in South Asia. A complete list of “objects given,” beyond the standard lists of objects that,
according to scripture and tradition, can be “given” to Jaina mendicants, and laity, would include items as
diverse as the following (Sanskrit terms are indicative):

Given name naman
Office, title of office adhikara
Honour, title of honour sammana
Ornament, decorative title alamkara
Blessing asirvada
Etc.

Even if it is decided to restrict a study of “patronage” to cases of “material support,” in line with current
practice, it will be difficult to unequivocally identify cases of “material support” among single word references
to some kind of “support” in the texts. To be able to discriminate different forms of “Jaina-patronage,” that is, in
a narrow sense, material support of Jaina community members and Jaina religious projects, it is of course
important to be familiar with the Jaina terminology pertaining to gift-giving, which here could only be indicated
in a cursory manner to illustrate the complexities of the apparently easy task of identifying “patronage”
relationships in the sources, and of representing it a prosopographical database which, after all, needs to reflect
the full range of variations.

For the reasons given, the Jaina-Prosopography has no dedicated field for “patronage.” Instead it uses an
expandable list of “role-types,” based on standardised emic terms found in the sources, some of which have
been discussed. These can be linked to events and named individuals and groups, locations, times, etc. It will be
the task of the researcher to select variables from this list to construct one or other type of “patronage” in view
of a specific research question.

6. Coding Schemes used in Jaina Manuscript and Epigraphic Catalogues

The foundations for the new digital methodologies have already been laid in the early days of modern
indological and epigraphical exploration of the South Asian cultural heritage, with the creation of registers,

87 Amongst the many terms used for a gift, the Persian-Urdu word bakhsis, is noteworthy.
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catalogues, and indexes, informed by explicit or implicit coding schemes. This section will explore some of the
earliest meta-data on “patron-client relationships” in standard manuscript catalogues, focussing on the indices of
Albrecht Weber‘s (1886, 1888, 1891) Verzeichniss der Sanskrit- und Prdkrit-Handschriften der Koniglichen
Bibliothek zu Berlin, Zweiter Band, Johannes Klatt’s (1892/2016) Jaina-Onomasticon, and Hiralal R. Kapadia’s
(1954) Descriptive Catalogue of the Government Collection of Manuscripts Deposited at the Bhandarkar
Oriental Research Institute. XVII, V. The coding systems of the New Catalogus Catalogorum of the University
of Madras (1949ff.), Jaina library catalogues, and some of the latest first-stage prosopographical data-bases,
such as the electronic catalogues of Sanskrit and Prakrit manuscripts at the Wellcome Institute in London, of the
Woolner Collection in Lahore, PANDIT, and the exemplary electronic Catalogue of Jain Manuscripts at Koba
Tirtha in Gandhinagar,® to name but a few, have also been studied, but cannot be discussed in this essay. It was
expected that the comparison of the different methodological approaches of the great cataloguers of Indian
literature might help generating a sophisticated set of categories for the computer-supported exploration of
sociology of the Jaina tradition and knowledge production that is compatible with first-stage prosopographical
catalogues. “Patronage” is just one of many parameters to be considered, but a crucial one.

A. Weber’s Index of Authors of Sanskrit and Prakrit Manuscripts in Berlin

In the last volume of part two of his Verzeichniss Vol. 2.1-3, Albrecht Weber (1891) presented for the first time
a proto-prosopographical coding scheme for the historical, geographical, social, and biographical information
embedded in the colophons of the manuscripts, predominantly Jaina, that he had studied, partly transcribed, and
catalogued. Most of the indexes in this volume mirror the indexes Weber (1853) had created for the first part of
his pioneering reference work, which in due course became a paragon for cataloguing Oriental manuscripts. The
two sets of indexes are books in themselves, comprising 94 and 144 page respectively. Apart from catalogue
numbers, the following subjects are covered by both:

1. Manuscripts

1.1 Date

1.2 Place

Scribes, Relatives & Patrons
Works

Authors, Relatives & Patrons
Subjects

wokwe

A closer look at the structure of the indexes reveals, firstly, that the second set of indexes is much more detailed
and extensive, and, secondly, that despite the distinction between scribes and authors, and different calendar
systems, there is still a considerable degree of amalgamation of different types of information within one or
other index in the second set of indexes. Conspicuous in this respect is Index 1891d: “Alphabetical list of the
authors, their works, relatives, and patrons,” which is of significance for the question of coding “patronage”
relationships.%

Weber’s (1953: 392-478, 1891: 1233-1361) indexes are presented under the following headings:

1853:

a.  The dates of the manuscripts in chronological sequence, besides information on place and scribe

b.  Overview of the regions and places, in which manuscripts are written, or from where the authors
originate, in the sequence of the year

c.  Manuscripts in which the year is missing, which offer details on the place, the scribe, etc.
Alphabetical list of the scribes of the manuscripts, their relatives, and patrons

8 In parts published: Padmasagarasiri 2003-13.
8 See infra.
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e.  Alphabetical list of the authors of the manuscripts, their relatives, patrons, and works
f.  Alphabetical list of the individual texts
g.  Alphabetical list of the subjects and names covered or mentioned

1891:

a.  Date and origin of the manuscripts

i. Date of their arrival in the Royal Library and information on the source of supply

ii. Date of production of copies

1.

ok wD

7.

According to the Vikrama-Era
According to the Salivahana-Era
According to the Nepalese-Era
According to the Bengal-Era
According to the Muslim-Era
According to the Christian-Era
Without Era

iii. Place of origin of the manuscripts, or rather scribes

b.  Alphabetical list of the scribes of the manuscripts, their relatives, and patrons

1

Alphabetical list of the work-titles

d.  Alphabetical list of the authors, their works, relatives, and patrons

Geographical names mentioned here

e.  Alphabetical list of the subjects, names, etc., covered or mentioned

Index 1891d is significant, because on p. 1258 Fn. 1, it introduces for the first time a coding system for marking
up information on different types of social relationships and roles in the manuscripts.?® This set of codes enables
Weber to present complex information in a nested index structure, which under the proper name of a particular
individual lists the names of associated individuals and texts. The nature of the link is indicated in each known
case with the help of ten acronyms of named variables for the presentation of prosopographical data from the
catalogued manuscripts.

% Deleu 1970: 319 uses the following codes in his Index of Proper Names: “Abbreviations: a. = annautthiya (dissident), A. = Arhat, A. =
Ajiviya, b. = brahman, d. = disciple of Mv., h. = householder, k. = king, /. = layman or -woman, m. = monk, n. = nun, P. = Pasavaccijja, p. =
prince(ess), g. = queen, r. = race, . = traveller (disacara).” No other coding of the name indexes of Jaina catalogues is known to the present

writer.
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6. alphabetisches Verzeichnils') der Autoren, ilirer Werke,

Verwandten und Patrone.

*Akabbara (Akbar), K., Jinacandra 1708, —

g p. 267

- , Canticandra 1847, — &, p. 592
- , Jinacandra 1911, — s p. T42,
1213

- , Hiravijaya 1968, — s. p. 138
- , Hiravijaya 1991, — s p. 1066
= , Hiravijaya 2016, — = p. 1108
Agastya, -samhitd [skandapur.) 1525
Agnisvamin, C, Latyiyapa 1428
Acchupta-dhanapati 1781
=  =dhamn 1783
Aja(yadpila, K. (5. 128) 1744, — = p. 1208
Ajitadeva 2025
Ajitasmba 1781
- zwei dergl. 1937, s. Cindra
*Amealagacha (Manikyastrisundara) 1604, —
8. p. 1205, 1212
Anuratnamandana, irrig fir anu-R" 1722
Apangabarsha, K. tipasa-Vatsarija 2106
Ananta, K. (Stryavatl) 1569
Anantadeva, V. Vallabhadeva s p. 1204
Anantabhatta, Seh. Nagadeva, C. Ve.pritig.
2060
;\.tl.‘lI:!‘.ulnhui‘_.‘;np&t“l}lﬂ}'u, tm‘]-:m‘,u:_ug;‘};hu 2307
Anubhutisvariipa, sirasvati prakeiya 2216
Apnamblatta, tarkasamgraha 22005, 2206
- » G Vs.pritie, 2060
Appadikshita, kuvalayinanda 2229
Abhbayacandra, L. Rimacandra (s. 1490 1580
*Abbayadeva (5 1120), C. adoa 3 1781 52
- {5, 1120}, anga 4+ 1786
- (5. 1138}, afga 5 1789

*Abhayadeva (s. 1120), anga 6 1792/93

= anga 7 1802-4

- anga 5 1809

- anga d 1811-12

- aiga 7-9 2301

= anea 10 1817

- npanga 1 1826-28

= navingivrittikrit, Rudrapalliya-

gacha, Candrakula 2006, — = p. 1088
= » L. Hemacandrasim 1899, —

s p. 639
- o L Chntydcirya 1910, — s p. 827
- , Candragacha, L. des Dhane-

gvara, Sch. des Pradyumna, Verfl des vida-
mabdirnava und der sammatitika 1938, —
s. p. 801 1214, 1215
- » Maladhén, L. Candrastii 1950,
— 5, p. 805
- s La des Paramdpanda 1951, —
5. p. 902
Abhayanandin, . Juinendravyikarana 1634
Abhayasiiha, V. des Ramasinha 1987, —
8. p. 1216 (s. 173 - 1806)
Abhayasiivi, vadisinha 2006, — s. p. 1088
Abhayasoma, L. des Harsharija 1961
Abhinavagupta (AT 993- 1015), tantraloka 1772
- s wabimabegvarakavi, ekivali
1723
Amarasinha, koga 2222-23
- o o 220
Amitagati, dharmapariksha 2019
Ammaeva (1), L. des Nemicandra 1936
ayya(arya)Samal Cyamaryal,pannavanal537-40

Iy Br. Bruder, C. Commentar, K. Kénig, L. Lebrer, M. Mutter, N. Neffe, P. Patron,

8. Sobn, Sch, Schiiler, V. Vater; — ein * bedeutet, dals der Name schon in Index 4 vorkommt.

Only selected aspects of the data at hand have been coded by Weber in this way, evidently reflecting frequency
of occurrence, and perceived utility for specialised readers. Weber’s coding system focuses on kinship roles
within the patrilineage, key roles within mendicant teacher-disciple lineage, kingship, patronage (arguably two
forms of “patronage” are implicitly distinguished: “royal protection” and “sponsorship”), as well as on the
special status of a text as commentary (and of its author as “commentator” by implication). A role-type, for the
“recipient” or “client” of “patronage” is not included, because Weber evidently regarded the corresponding role
to be implied. By contrast, the reciprocal roles of “father” and “son,” *
coded.

teacher” and “disciple” are explicitly
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The uses of the terms “teacher” and “disciple” are remarkably imprecise, both in the primary sources and in
Weber’s index. “Teacher” is a relational term that in the Jaina context can designate either the “head of the
order” (pattadhara), the “personal guru” (if different), or the “academic teacher” (if different). The ambiguity is
is not merely a translation issue, since the title acarya can refer to the role-types “head of the order” or
“teacher,” or both. Even more vague is the term “patron,” as we have seen, in Weber’s list as well, since the
king K. can also be a patron P. The fact that Weber never put a P. next to the name of a king suggests that he
implicitly distinguishes between “political protection” and “economic patronage,” at least in this context:

AUTHORS, RELATIVES, AND PATRONS

Acronym Social Role = Type of Role

V.= Vater Father Relative

M. = Mutter Mother

S.= Sohn Son

Br. = Bruder Brother

N. = Neffe Nephew

L.= Lehrer Teacher Monastic Relationship
Sch. = Schiiler Disciple

C.= Commentar Commentary (-> Commentator) Type of Text (-> Author)
K. .= Konig King Ruler

P.= Patron Patron Patron

The parallel index for “scribes” in Weber (1891: 1243-8) does not use a coding system, which for the index for
authors may have been developed after the ambiguities in this list became apparent, with no time left for re-
setting the index for scribes, which instead offers a narrative description of the data in the final paragraph on p.
1248, reproduced below. The text points for instance to the interesting fact that female scribes are also on
record.’!

In diesen Angaben werden folgende Familien nnd Schulen erwihnt: die kula: Yadu,
Vegada, die gacha: Afeala, Aukega (Uk.), Kuramda, Kharatara (bribat-Kh.), Dabada, Tapi,
Pirgvacandrasiiri, brihad, Sirasvata, die gana: balitkira, maladbiri, die gotra: Ratnapura-
vubard, Vanthiki, Cankbavila; — bei genaueren Angaben werden hie und da auch die
Gattinnen (bharyd) angefohrt, s. z. B. 1899. 1988.

Mebrfach ist von Bibliotheken, bhindigira, die Rede; so z. B, 1915 (s. 1450):
adye "ha Cripattane ¢riJinabhadrasfirigvarindm bbandagire . .. likhipita, 2238 mahirdjadhi-
rija Cavlukyactidiamani ¢ri Mahimalladevasya bharatibhindagure, 2020 ¢ri Thiara Hirajini
bhamdara, cf. bhandiregvara 1539, bhindaria 1948. — Die Gnade (prasida) der speciell
genannten Gottheiten, welche den Schreiber bei seiner Arbeit unterstiitzten (ef. 1539. 1726.
1736. 1944. 1981. 2021. 2041) bezieht sich wobl auf Tempel derselben, fir die er schrieb.
— Die Namen derer, far welche eine Handschrift copirt ward, werden sebr hiufig aufge-
fibrt. Von einem ibhya Namens Udayasinba wird berichtet, dafs er die 45 Agama copiren liefs
(1877 p.638). — Auch weibliche Schreiber werden erwihnt, s. 1682 (s. p. 233). 1502. 1951.
— Bildliche Darstellungen finden sich im Ganzen selten eingefilgt, z. B. bei 1744, 1938,

In modernen Werken werden die Citate aus cinem Werke gelegentlich nach den
Blattern der dem Autor vorliegenden llandschrift desselben aufgefiibrt, s, p. 922 % 0631

Die Mss. sind fast simmtlich in Devanigari geschirieben, ausgenommen 13 in Kashmir-
Schrift (Carada) (1461, 1537, 1543, 1587, 1608. 1613. 1766. 1771. 2166. 2222, 22.45°".
2303), vier in Nepali (1591, 1592, 1606. 1769), vier in Telinga (1598. 1599. 1601.
1603), eines in Gurmukhi 1609, cines in Uriya 2178,

! Weber 1891: 1248. A worthwhile subject for further study.
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It seems that Weber used the code “P.” rather sparingly. Only ten cases have been marked up by him in this way
(catalogue number and page number “s.p.” references are used), which indicates how much more difficult it is to
find information on “patronage” in manuscripts, compared with donative inscriptions:

1. “Govardhanadharirija, K., S. des Todara, P. des Krishnapandita 1556 (p. 1262),

2. “Padmacandra, Sch. des Jinagekhara 2006, P. des Candrakirti 1639” (p. 1266),

3. “Paramananda, Sch. des Abhayadeva, saimayarivihi 1951-, P. des Vindyaka, ¢craddhakalpalata 2280 (p.
1266),

4. “Raghunitha, P. des Ramacandra 1463” (p. 1269),

5. “Luoniga, L. des Mahadeva 2232, - s. p. 1205 -, P. des Candapéala 1588 (p. 1270),

6. “Vastupala, P. des Udayaprabhadeva 1741 - s. p. 1205 (F s. 1298). 1208. 1216” (p. 1270),

7. “Sdryavatl (°matl), P. des Somadeva 1573, - s. p. 162” (p. 1273),

8. “Harihara, K., P. des Cihnabhatta 1619 -, P. des Sayana 1473-75 [...] - s. p. 1208” (p. 1273),

9. “Harshadeva, K., P. des Somadeva s. p. 162” (p. 1273),

10. “Hema, S. des Rayana (Ratnagani), P. des Somatilaka 1932, - s. p. 1214” (p. 1274).

The list extracted from the index includes four patronage relationships between a Hindu king or queen and a
poet (no-s. 1,7, 8, 9),”2 one between a Jaina lay person and Jaina monks (no-s. 5, 6), one either between a Jaina
lay person and a Jaina monk or between two Jaina monks [?] (no. 10),”* and four between two Jaina monks (no-
s.2, 3,4, 5).* Documented relationships of, for example, King Akbar to Jaina acaryas are not coded as “P.” but
as “K.” which indicates the existence of an unspecified relationship between a king and a monk. Since Weber
uses P. chiefly to qualify relations between kings and (monk-) poets and relationships between two monks, the
question remains as to what kind of roles Weber classified under the term “patron”: protector, supporter, or
both?%

2 Weber 1891: did not code the queen Siiryavati as “K.” despite the fact the he knew she was a queen (Weber 1886: 162), most likely
because he did not introduce the codes “Q.” or “R.” (for “royal patronage”) in the first place. Somadeva was the Jaina mendicant author of
the Kathasaritsagara. Klatt 1892/2016: 921 has not much on him. Cf. Bollée 2015.

% Cf. infra the comparison of overlapping cases with Klatt’s data.

% The fact that both Raghunatha and Ramacandra were teacher and disciple of the “Vrihal-Launka-gaccha” (Brhat-Lonka-gaccha) can only
be verified through Klatt 1892/2016: 700. Though more interpretative options remain open, the Klatt’s data make it seem most likely that
“Luntya” (p. 738) and Candapala (p.358) were both Jaina monks at the time of the described relationship.

% See infra for a comparsion of Weber’s and Klatt’s approach.
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“Govardhana, drydsaptagati 1504
. , V. des Gaigiadhara 1739
- . nyiyavodhini (Todara®) 2206
Govardhanadbaririja, K., 8. des Todara, P,
des Krishnapandita 1556
Govardbhavabbatta, L. des Raghunitha 2331
*Govinda, L. des Camkara 2038
-, V. des Nilakantha 1510-22
Govindagesha, Ceshagovinda, Baudhiy. agni-
shtoma 1453
Govindasvimin, C. zn Baudhiyanadharma 2051
Gaudapids, dgamagistra 2113-17
Gandegvara (Jnanottara), C. zo Cvetdgvat. 2134
Gautsmamp gotram 1523
Ganrikinta Sarvabhauma, C. 20 Anandalahari
1767
Ghanagyama, godinavidhi 2259
Candapila, C. zu Damayanticampd 1588, —
s. p. 1205 (s. 1298)
Candasiitha 1588
Candaneu 1423
Candega, 8. des Dohavi 1710
Caturveda- Pritbidakasvamin, C. zu Brabhma-
gupta 1734
Caudra (Tapi 18) p. 1002, 5. Candra
Candrukirti, C. zu sirasvatavyikaranpa 1639
- , L. des Harshakirti p. 1207
Candrakulivapravacana 1781, s. Chndra
Candragacha 2012, s. Candra
Candraguru, Sch. des Prabhinanda 2006
Candraprabha 1938, s, Céndra
Candramabattara, saptatiki 1930, — s. p. 1214
Candragukla, Bein. d. Mahideva, L. d. Jaya-
rama 2269

Candrakula, . . Kautikikhye gane, Candrakule,
Vatodbhava Brihadgache, Nagapurigihvaya
Tapipraptivadiate, Devasr (s, 1174), Pad-
maprahha, Prasanvagagibbrit, Gupasamudra,
Jayacekhara, Vajrasena, Hematilaka, Ratna-
gekhara, Paracandra, Hemacandra, Ratna-
shgara, Hemasamudra, Hemuratoa, Soma-
ratna, Rijaratna, Candrukirti (Nigapuriya
Tapigachidhirijabhattiraka), Harshakirti
1639

~ y Candre gache Dharmasiiri, Hema-
candra, Udayacandra, Devendra, Kunaka-
prabha 16382

- . Candrakule, Jagaccandra (Tapa-
cirya), Devasundara, Somasundara, Muni-
sundara (Cydma-Sarasvati), Jayacandra,
Ratnagekhara, Cantraratna, Hemahansa
(s. 1514 Agapalli) 1741

- , Candrakule, Jagaccandra (Tapa),
Somas., Munis., Jayac., Ratnug., Lakshmi-
sigara, Sumatisidhu, Suhemavimala (s, 1382),
Harshakula 1777

, Candrakulina, Vardbamana, Bu-

ddbisigara, Abhayadeva, Ajitasinha (Jina-
candra), Yagodeva, Dropa (Anpahilapataka,
Achuptadbanin, s. 1120) 1781

- , Cindre kuole, Vardhamana, Jine-
gvara, Buddbisigara, Jinacandra, Jina-
bhadra, Yagagcandra (Nirvritakula),
Drona, Vimalagapi, Diyikasutaminikya
(s. 1128, Anshilapuranagare, Achuptadhanin)
1780

- . Candrokula, Vardhamina, Jine-
gvara, Abhayadeva, Drona (Apahills) 1826

H. R. Kapadia’s Catalogue of Jaina-Manuscripts at the Bhandarkar Oriental Research Institute

The only other attempt at a systematic investigation of the social roles as represented in manuscript catalogues is
H. R. Kapadia’s (1954: 145) in Volume 17.5 of the Descriptive Catalogue of the Government Collection of
Manuscripts Deposited at the BORI (Appendices).”® Kapadia’s list of social categories is more extensive than
Weber’s. It even includes deities, and, somewhat inconsistently, works, sections, and miscellanea:

% in a rudimentary form, parts of the first volumes of the New Catalogus Catalogorum of the University of Madras outline something

similar:
“In addition to all this work, for facilitating future work and saving time I worked up also the material relating to a number of
authors and works falling into large natural groups because of their inter-relation by family or teacher-pupil connections or by
belonging to a common type or form of literature. These had to be brought together and worked upon irrespective of the
alphabetical order in which the volumes had to be prepared. Alphabetical work continuously involves subject-wise work also.
Thus material was prepared by me for works, authors and subjects spread over different alphabets upto the end’ [emphasis
added]” (Raghavan in NCC Vol. 4, University of Madras 1968: i-ii).

With specific regard to the contents of Jaina manuscripts, Balbir et al. 2006: 164ff. also point to the possibility to establish "chronograms”

for data on pilgrimage, installing images, siri-mahotsavas, sponsorship of ms.
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Deities,

Kings, Queens, and Princes,
Scribes,

Schools and Sub-schools,
Castes, Sub-castes and Lineages,
Jaina Monks and Nuns,

Jaina Laity,

Non-Jaina House-holders,
Works and their Sections, and
Miscellanea.

Unfortunately, Kapadia did not develop a system of codes to be applied to the indexes of his manuscript

catalogues. An analysis of the types of specific information he presents in his lists yield the following, more

differentiated list of categories:

e oo oA

—-

Biographic: name, designation, [birth = “Samvat”], died, age,

Kinship Relations: father / mother / wife / second wife / husband / son / daughter / brother / uncle / god-
father / god-mother / descendent / progeny / relative / female relative of ____,

Caste, Lineage & Family: of ___ anvaya / jiati / gotra / kula / vams$a / lineage / family / royal family /
surname,

Occupation & Role: author, cowherd, goldsmith, grammarian, minister,

Other Social Relations: friend / colleague / helper of ___,

Spiritual Kinship: descendent / guru / pupil / 1* female pupil of ___, vidyaguruof __,

Spiritual Seniority: senior / junior to ___,

Succession: successor / predecessor of ___,

Spiritual Disciplehood: devotee of , Sravakaof ___

Group Relation (monastic): founder / first apostle [/ member] of ___, nun schismatic (nihnava), non-
Jaina,

Time: Samvat , contemporary of , flourished after , earlier / not earlier / later / not later

than ,
Place: native / visitor of s

The Jaina-Prosopography has taken advantage of these and other attempts to structure the vast materials in the
form of extended indexes. However, it is mainly building upon the data compiled by Johannes Klatt.

J. Klatt’s Jaina-Onomasticon

J. Klatt’s (1892/2016) Jaina-Onomasticon is special, because it is not only a bibliography, and meta-catalogue,

but also a proto-prosopographical index, offering structured bio-bibliographical data of varying quality, which

can form the bedrock of a prosopographical database. His implicit prosopographical scheme can be
schematically represented as follows:®’

Monastic name
Given name

Birth date

Birth place

Father

Mother

Family (kula, gotra)

°7 Fliigel 2016: 108. Dundas 2007: 22 used a simplified version of Klatt’s schemes.
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Sub-caste (jati)

Mendicant order (gaccha, gana)
Initiation date

Initiation place

Initiator / head of the order

Date of consecration as acarya / siiri
Place of consecration as acarya / siiri
Date of death

Place of death

Accomplishments

Remarkable historical events

In his “extracts” from two Murtiptjaka pattavalis Klatt (1882) already used these categories. One example from
the representation of information from the Vidhipaksa-pattavali-samgraha in Klatt’s (1894: 175) penultimate
publication illustrates how he extracted information for his Jaina-Onomasticon (emphasis added):

“48. Jayasinha-siiri, son of koti-dravya-dhanin Dahada Setha and Nedi, born Samvat 1179, Kuikana-
dése Sopara-pura-patane, diksha 1193 (Mer. and Sat. 1197), stiri 1202, dchérya 1236, 11238, 79 years
old[...].

49. Dharmaghosha-siiri, son of Chandra vyavaharin, in Mahava-pura-nagara (Maru-desé) and of
Réjalade, born Samvat 1208, diksha 1216, acharya 1234, composed Satapadi (ashtadasa-prasnottara-
riipa) Samvat 1263, 7 1268, at the age of 59.”%

7. Analysis of 38 cases of “patronage” in J. Klatt’s Jaina-Onomasticon

Klatt’s opus has 35 direct references to a “patron” or to “patronage.” For the purpose of this brief pilot study 3
other named relationships within the sample of keywords containing explicitly references to a “patron” or
“patronage” were coded as “patronage”, yielding altogether 38 cases. Twice “celebration” is mentioned,
indicating patronage (= material sponsorship) of a religious event, and once “installation,” indicating, in a not
entirely clear manner, either (a) the act of appointing a monk by a householder, which is rarely the case, but not
unheard of, (b) a ceremonial role during the installation ceremony, or (c) one or other form of financial
sponsorship of the event. Because some of the same “patronage” relationships are mentioned more than once
under different keywords, the raw figures had to be adjusted downward. The “patronage” extended by King
Indrajit to the poet Kesavadasa is mentioned twice: once under “Indrajit,” and once under the keyword of
Kesavadasa’s work “Rasikapriya.” Similarly, the “patronage” extended by King Mahipala to the poet
Rajasekhara is mentioned again under each of Mahipala’s two synonyms “Herambapala” and “Ksitipaladeva.”®
The “patronage” extended by King Harsa to Bana is mentioned once under “Harsadeva” and twice under
“Harsavardhana,” the “patronage” extended by King Arikesarin to Pampa once under “Arikesarin” and once
under “Pampa,” and the “patronage” extended by Vastupala to Udayaprabhadevasiiri is mentioned under each of

the two names. In the final analytical table, the number of patrons was readjusted once more, because Klatt’s

% Attempts at classifying information for the production of concordances have been made in various context of Jaina research in
the 19th century. Burgess 1903: 66, for instance, used the following ccodes to preent information on the legendary Jina-biographies:

“For sake of brevity the following particulars for each Arhat are given below in serial order viz.:

(1) The vimdna or vdhana (heaven) from which he descended for incarnation.

(2) Birthplace, and place of consecration or dikshd.

(3) Names of father and mother. (4) Complexion.

(5) Cognizance chihna or lariichhana.

(6) Height; and

(7) Age.

(8) Diksha-vriksha or Bodhi tree.

(9) Yaksha and Yakshini, or attendant spirits.

(10) First Ganadhara or leading disciple, and first Arya or leader of the female converts.
% He was a Gurjara-Pratihara king and reigned ca. 913-944 (Tripathi 1989: 259).

»
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sources recorded that Dalacandra (Dalcand) acted as patron twice - to Mathuranatha and Raycand -, while Harsa
is said to have acted as “patron” to three different individuals: Bana, Mayiira, and the Chinese Buddhist monk
Hiuen Tsiang / Xuanzang (who describes Harsa as a “Buddhist” in his report of his encounter with him in his
work Xiyu ji).'® This leaves 30 “patronage” relationships between 26 “patrons” and 28 “clients.”

Klatt (2016: 397) uses many other terms which may imply relationships of “patronage” of one kind or another.
In the entry on King Jayasimhadeva of Gujarat (r. 1150-1199), for instance, the following highlighted phrases
can be found:

“Jayamangala composed Kavi-ciksha under him, ib. p. 68, Appendix p. 80 line 4. Under his reign
Yagodeva of the Ukega-gaccha composed VS 1174 in Anahilapataka a commentary on Navatattva,
[...] gave to Ananda-siiri and Amaracandra-siiri of the Nagendra-gaccha the names vyaghra-cicu and
sinha-c¢icu, ib. Appendix p. 18 verse 4. He honoured Dharmaghosha-siri of the Pirnima-gaccha, [...]
Converted by vadi-Deva Jayasinhadeva erected VS 1183 in Pattana a Rishabha-prasada.”

Roles and relationships described by ambiguous expressions such as these have been ignored in the analysis, in
view of limits of time and space. In Klatt, the formulation “under him” invariably refers to the secular or
religious head of a social unit, i.e. the secular or spiritual patron/protector. “Erected” could refer, for instance, to
a founder (sthapaka), sponsor (prayojaka), or donor (data). The most likely it referes to a “sponsor.” The
bestower of honorific titles such as “tiger among pupils/scholars” (vyaghra-sisu) or “lion among
pupils/scholars” (simha-sisu) could be labeled as “name-giver” (nama-pradatr) or as “honourer.” ' The
“honourer” could be labelled with the Sanskrit terms puraskara- (award) or sammana- (honour) pradatr. Links
of “patronage” between individuals that are mentioned more than once, such as the one between Mahipala and
Rajasekhara, are compressed into a single entry in the table, hence achieving a reduction of complexity. A fuller
analysis of the information on “patronage” in the Jaina-Onomasticon will be offered in the Jaina-
Prosopography database.

In the following, colour-coded keys were used, in preference to TEI-style tags, to highlight the main keywords
that were coded for this pilot prosopographical analysis of a sample of published data in preparation of the
relational database. The object produced by the “client,” usually a text, is not highlighted to paint the text
sample not in too many colours. Codes can of course be changed, in accordance to different research designs,
which will lead to slightly different results. However, for purposes of basic descriptive statistics of the data on
“patronage” in the Jaina-Onomasticon they seem to be fairly uncontroversial. The most complex relationship-
type recorded in the material can be modelled in form of “events” and “role-types” as follows:

Main Event X - Performed by A - Requested by C - Inspired by D - Patronised by E - Sponsored by F - for G

“Event X” for can for instance refer to an encounter, a ceremony, or the production, or transaction of something.

9 <

Typical examples are the acts (events) of “composing a text,
“installing a monk.” The categories mainly differentiate types of patrons and types of clients involved in the

publishing a book,” “giving a book,” or

recorded process of production of some object or event. Needless to say that both action and agent can be in the
plural. Agents can be individuals and institutions. The following categories cover much of the variation in the
given data-set. However, the objects produced or transmitted are not coded in order to avoid cluttering the text
with meta-data in this preliminary analysis. Not included are also links of kinship, succession, friendship, and
other social relationships:

0 Requesting Agent (purple)

100 See Deeg 2007: 43 (=418) for a critical assessment of the document as “a piece of historical information.”
101 Cf. Fliigel 2018a.
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Inspiring Agent (n/a)!'%?

Act of Patronage (red)

Royal Patron (green)

Ministerial Patron (ochre)

Business Class- / Wealthy Patron (ibhya, etc.) (brown)
Monastic Patron (pink)

Client (blue)

Beneficiary ( )

O O 0O OO0 O0OO0OOo

The following analysis results from the application of these codes.!® Supplementary information from the
Jaina-Onomasticon, which Klatt (2016) did not cross-reference in his manuscript, is provided in the footnotes.
The relevant keywords are presented in (Indian) alphabetical sequence:

105

ABHAYODAYAGANI Samvigna-pandita,'™ patron of Gajasara-gani who wrote Vicara-shat-tringika'® under

Jinahansa-siri (VS 1555 — 82), MITRA 1888: 19 line 13.1%

ARIKESARIN [Klatt p. 234] Mahdasamanta, of the Calukya-kula, father of Yagodhara (Caka 881), PETERSON
1884: 47 — 8, 156 line 5. Patron of the Canarese poet Pampa (Caka 863) who composed Adi-purana and
Pampa-bharata, see RICE 1882°: 21, RICE 1883": 299 — 300, RICE 1884%: Introduction p. XIV, FLEET 1882°:
39 note. Arikesarin, of the Cilahara dynasty, Caka 939, INDRAJT 1878* 1 — 17.'7

ARJUNADEVA Or Arjunavarmadeva, Paramara king of Malava, patron of A¢adhara’s (about VS 1250 — 1300)
son Chahada (Bahala), see PETERSON 1884: 85 note, BHANDARKAR 1887: 103, 390 verse 2. Inscriptions of
VS 1267, VS 1270, VS 1272, see HALL 1860°: 24 — 47, KIELHORN 1890% 24, 31. Son of Sohada (Subhata),
see Merutunga’s Prabandha-cintamani, RAMACANDRA 1888: 250 line 4, Peterson 1886: 5 — 7.

INDRAJIT Son of Ramasahi, prince of Kachvagarh, patron of Kecavadasa'® who composed VS 1648
Rasikapriya and VS 1658 Kavipriya, WILSON 1828°: 112 = WILSON 1882: 371.

192 Not mentioned in the present data-set.

103 See also Detige in this volume.

14 A samvigna-pandita can only be a wise monk of proper conduct: samvigna Skt., samvigga Pkt. samvegi H. - salvation seeking monk of
correct conduct. See also Tulsi 2009: 345: an ascetic who is not a caityavdsin, but “used to follow the conduct propounded in the Agamas.”
MW 1115, 1 has for sam-vigna “agitated, flurried, terrified, shy MBh. Kav. &c,” “moving to and fro BhP.,” “(ifc.) fallen into.” Tripatht
1975: 74 points to samvijiia. It is not clear in what sense he can be a patron other than by offering his knowledge.

105 Klatt 2016: “Vicarasattrimsika By Gajasara, under Jinahansa-stri (T VS 1582), begins: bhuvana-paivam Viram, MITRA 1888: 19 no.
2909. [According to] WEBER 1891: 860 no. 1943 [the text] begins: namium caii-visa jine tas-sutta-viyara-lesa-desanao. Vicara-chatrist, 2
leaves, BHANDARKAR 1887: 187" no. 91, 93. Vicara-shattringaka-tripata, 3 leaves, ib. p. 221 no. 24, 250* no. 105. Avaciiri, 4 leaves, 100
¢cloka written by Gajasara, pupil of Dhavalacanda under Jinahansa (VS 1555 - 82), begins: namium caii-visa jine. Avaciiri, begins: ¢ri-
Vameyam mahimameyam, Vienna Ms. I 89, at the end also called Dandakavaciiri. VICARA-SHATTRIMCIKA, by Gajasara, with avactrni,
written nidhi-muni-cakendu 1579 samvat in Pattana, Flor. G 46 B (38 verses). Vicarashattrimg¢ika, BENDALL 1886: 50° no. 112.”

106 Klatt 2016: *“Jinahamsasiiri The 59. siiri (other Mss.: 62. or 63. siiri) of the Vrihat-kharatara-gaccha, between Jinasamudra-siiri and
Jinamanikya-siri, son of saha-Megharaja of the Copada-gotra and Kamaladevi, born VS 1524, grha-naman Dhanaraja, diksha VS 1535,
diksha-naman Dharmaranga, pada-sthapana at Ahmadavad VS 1555 jyeshtha sudi 9 maharddhya mam® Karmasirnha-karita-nandyam ¢ri-
Cantisagara-siiritah prapta-siri-padah, died VS 1582 at Patana, KLATT 1882: 249°, WEBER 1891: 1050, 1051 line 1.

Author of Acaranga-pradipika, GOUGH 1878: 91 no. 154, MITRA 1888: 95 - 6, of Siitra-kritanga-dipika, BHANDARKAR 1887: 279 no. 286.
Under him VICARA-SHAT-TRINCIKA was composed by Gajasara, WEBER 1891: 860 verse 42 line 7 from below, Flor. G 46 B, folio 5* verse
38. His pupil Punyasagara composed VS 1645 a commentary on Jambu-dvipa-prajiiapti, MITRA 1886: 321 line 5. Inscription in a Jaina
temple in Bahadur-pur, north-east of Alwar (eastern Rajputana), CUNNINGHAM 1885 119 — 20: Sam® 1573 varshe ashadha badi 4 dine ¢ri-
Bahudravya-pura (Bahadur-pur) -¢cri-Crimala-samghenam adi-natha-caityam karitam pratishthitam ¢ri-Kha ... ¢ri-Jinahansa-siri-vijaya-
rajye acarya-¢ri-Punyaratna-siriti.”

17 Likely of the Silahara dynasty of the Konkan ca. r. 1015-1022. See Altekar 1936, Schmiedchen 2014: 229.

108 Bahadur 1972: xxv, 1976: 6.
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UDAYAPRABHADEVASURI [Klatt p. 405] Of the Nagendra-gaccha, pupil of Vijayasena-siri, predecessor of

Mallishena-siiri (Caka 1214), see WEBER 1891: 940 verse 4, 942 verse 6. Patronised by
(T VS 1298), see WEBER 1886: 306. Pattavalt: of the Nagendra-munindra-gaccha are

Mahendraprabhu, Canti-siiri (vanquisher of the Digambaras), Ananda-siiri and Amaracandra-siiri (under
Siddharaja VS 1150 — 99), Haribhadra (Kalikala-Gautama), Vijayasena-siiri, Udayaprabhadeva-siri, see
PETERSON 1887* Appendix p. 17 — 9. In an inscription of [Mount] Abu VS 1287, WILSON 1828 309,
KATHAVATE 1883: Appendix p. 1 — 18. Composer of an inscription of Girnar, VS 1288 (Nagendra-gacche
bhattaraka-¢ri-Udayaprabha-siri), see BURGESS 1875¢: 24 verse 8, 29 line 4, 30 line 21 = BURGESS 1885:
286 verse 8 (translation ib. p. 288), 297 line 3 (translation ib. p. 298), 300 line 13 (translation ib. p. 302). He
says a ¢loka in Siddharaja-prabandha, Merutunga’s Prabandha-cintamani, RAMACANDRA 1888: 171 line 4.

UDAYASIVMHA [Klatt p. 417] Ibhya, son of Vasta, of the Vanthika-gotra, Oca-vanca, his wife Amarade, patron of
a writer of a Ms. of Vyavahara-siitra, VS 1665 (tatra ’¢a-van¢abharanam ca Vriddha-¢akhiya udyad-
gunaratna-varddhih | ¢ri-Vanthika-gotraja ibhya-dhuryo Vastabhidhanas tu ... shit priya ’sya |121). At the
request of Dharmamiirti-stri (VS 1602 — 70) he caused copies of the 45 dgamas to be made, see WEBER
1883% 225 no. 2, WEBER 1888: 638 no. 1877 verse 2 —3 and 9 — 10.'®

KAKKASURI [Klatt p. 522] The 67. siri of the Upakega-gaccha, pupil of Siddha whose feast of installation was
celebrated under the patronage of the Sa/ Sahaja in the year VS 1371, he composed the work called Maccha-
prabandha, in which the conduct (caritra) of Samara and Sahaja, the two sons of Decala, is described,
HOERNLE 1890% 241.'"°

to king Durgasinha of ¢ri-Nandapadra (?), son of Mangalabhuipala. Under his patronage
Saragraha-Karmavipaka has been compiled in 1384 A.D., see EGGELING 1891: 573 no. 1767.

KSITIPALADEVA [Klatt p. 795] = Mahipala, VS 974,""! patron of the poet Rajagekhara,''? KIELHORN 1889': 121.
GOVARDHANADHARIRAJA Patron of Krishna-pandita who composed Kansa-vadha, WEBER 1886: 148 no. 1556.

CAMUNDA Caulukya prince of Gujarat, reigned 13 years, VS 1053 — 66, BHANDARKAR 1887: 10. 150, WEBER
1886: 210 verse 9. Nripa in Anahilla-pura at the time of Vira-gani (VS 938 — 91), PRABHAVAKA-CARItra
XV:105.

Camunda-raya, patron of the Canarese poet Ranna (born A.D. 949), see RICE 1883°: 302, RICE 1884* XVI.
King of Dakshina-Madura, erected cila-g¢asanas 605 kali-yuga or 1215 after the death of Vardhamana-svami,
MACKENZIE 1873: 130°, PATHAK 1885¢: 12°. 13%, ANONYMOUS 1875% 110 — 1 (extract from Dvyagraya),
FORBES 1856: 67.

19 Klatt 2016: “Dharmamirtisiri of the Aficala-gaccha.”

110 Klatt 2016: “Samara Son of Degala in Palhana-pura, carried out the 15. uddhdra [restoration] on Catrufijaya at the time of Siddha-siiri
(VS 1330 — 71), HOERNLE 1890% 241 no. 66. On him Maccha-prabandha by Kakka-sari (VS 1371 — 1409), ib. no. 67. VICARA-CRENI
[Poona Collection 1871/2 no. 378]: tatah 1371 Yavanopadravaj Javada-bimbe gate sa° Samarakena navyam bimbam sthapitam. Samara
amongst the meritorious ¢ravakas, VRIHAD-GACCHA-GURVAVALI, Ms. Samara-katha, in Pushpa-mala-katha, WEBER 1891: 1100 line 33.”
See also Klatt 2016: “Siddhasiiri.”

" Klatt 2016: “Mahipaladeva [Klatt p. 3016] Inscription Caka 836, BUHLER 1883 190. VS 974, FLEET 1887": 173 — 5. VS 993,
BROADLEY 1872% 310.”

12 Klatt 2016: “Rajasekhara Author of 3 dramas, preceptor of the king Mahendra-pala, author of Bhoja-prabandha, quoted in Somadeva’s
Yagcas-tilaka, composed A.D. 959, PETERSON 1884: 45, 59 — 60. Author of Bala-ramayana, Bala-bharata or Pracanda-pandava, Karpira-
maiijar and Viddha-¢ala-bhajika, see Karpiira-maiijarT, edition DURGAPRASAD & PARAB 1887": Introduction p. 3, FLEET, The date of the
poet Raja-cekhara, FLEET 1887% 175 - 8.”
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CUDAMANINIGHANTU A Tamil dictionary by Mandalapurusha,'!® a Jaina author of the 16. century, under the
patronage of one of the kings of Vijaya-nagara, CALDWELL 1875: Introduction p. 130. See Mandalapurusha.

JAYACCANDRA [Klatt p. 1137] Rashtrakita (Rathor), of Kanauj, son of Vijayacandra, grandson of
Govindacandra, acceded to the throne A.D. 1175 and was killed 1193, CUNNINGHAM 1880°: 104, the last
Rathor raja, ib. p. 128. Jayantacandra, patron of Harsha, who composed Naishadhiya, BUHLER 1873¢: 36.
Inscriptions of his father Vijayacandra, inscription VS 1225, CUNNINGHAM 1880°: 117, 125, plate 37 no. 2.
Inscription VS 1229: ib. p. 104, KIELHORN 1886 6 — 13, cf. KIELHORN 1889°: 13. Inscription VS 1232: ib.
p. 131, calculated KIELHORN 1890% 30 no. 37. Inscription VS 1233. 1236: KIELHORN 1889°: 136. 140,
calculated KIELHORN 1890% 37 no. 65f. Inscription VS 1243: KIELHORN 1886* 12, CHANDRA 1841: 98 —
104, calculated KIELHORN 1890% 37 — 8 no. 69. Inscription VS 1241: FUHRER 1889: 68.'!4

JAYANTIPURI Here the king Kamadeva (after VS 1050) [resided?], patron of Kaviraja who composed Raghava-
pandaviya, AUFRECHT 1859: 121* no. 212.

JAYASIMHAKALPADRUMA [Klatt p. 1176] Compiled under the patronage of Jayasinha of Mathura in A.D. 1713
by Ratnakara, son of pandita ¢ri-Devabhatta of Benares, EGGELING 1891: 500a.!'"

DALACANDRA Nripati, in Benares, under him ¢uk/a-Mathuranatha composed vedabhra-naga-bhii-ganye ¢ake
(1704) (Aufrecht says 1778, but it is 1782 A.D.),!"® AUFRECHT 1869: 60. Raja Dalacanda-ji, on the title-page
of Kalpa Siitra, translated into bhasha by Kavi Raycand, under the patronage of Raja Dalcand,

, Lakhnau 1875, [see RAYCAND 1875].

DURGASIMHA King of ¢ri-Nandapadra (?), under the patronage of his Saragraha-
Karmavipaka has been composed!!” in 1384 A.D., EGGELING 1891: 573 no. 1767.

DHARMA Bhiipati, in Gauda, patron of Vakpati (700 — 25 A.D.), BHANDARKAR 1887: 15, PRABHAVAKA-
CARITRA XI: verse 165, 222.

DHAVALACANDRA Patron of Narayana who composed Hitopadeca, PETERSON 1887 70 — 1.

PAMPA Canarese poet, born 902 A.D., his father Abhirama-deva-raya was a Brahman who became a Jaina,
composed under the patronage of the Calukya king Arikesarin Adi-purana (composed A.D. 941), and
Pampa-bharata or Vikramarjuna-vijaya (composed Caka 863), and Laghu-purana, Par¢vanatha-purana,
Paramagama, RICE 1882°: 19 — 23, RICE 1883°: 299 — 300, RICE 1884 Introduction p. XIII — XIV.

MADANAPALA Composed VS 1431 Madana-vinoda, BHANDARKAR 1887: 47, 347, Corrections p. 1.!'8 Author of
Smriti-kaumudi, BUHLER 1872°: 140. Quoted in Nama-saroddhara, commentary on Hemacandra’ s
Abhidhana-cintamani, AUFRECHT 1859: 185%. Composed by Vigvegvarabhatta, son of Pettibhatta and
Ambika, under the patronage of the Taka prince Madanapala of Kashtha (Katha near Dill1), EGGELING 1891:
414",

113 Klatt 2016: “Mandalapurusanighanta Jaina work, TAYLOR 1862: 82 - 3. Tamil lexicon by Mandalapurusha (16. century, a Jaina
Pandit), WILSON 1828* 251.”

114 See also Jain 1957: .

115 On Ratnakara, see Sarma 2004.

116 On this author see also http://www.perso-indica.net/work/sanskrit-persian_primer

17 According to Monier-Williams 1899: 1209.1 “composed by Karhhadasiinu in 1384 A.D.”

!18 The link between the different types of information is not clear.
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MALHANADEVI'" Patron of the scribe Maloka VS 1445, PETERSON 1883: 62 line 19. 21.

RASIKAPRIYA Hindi, by Indraji, 67 leaves, MANDLIK & M0OS 1882: 48 no. 126. Composed VS 1648 by
Kecavadasa, whose patron Indrajit was, WILSON 1828 113 = WILSON 1882: 372,120

VASTUPALA And Tejahpala, ministers of Viradhavala (f VS 1298) and Lavanaprasada, DHRUVA 1882°: 99.
Their history in Merutunga’s Prabandha-cintamani, PETERSON 1884: 88, KLATT 1882: 255% no. 45.
Vastupala, a mantrin in whose house Vijayacandra was, Vastupala honors Devendra-siiri, WEBER 1891:
1008 line 12, 17. VS 1288 Luniga-vasahi Kasoti-bimba-sthapana Vastupalena Arbudacale sampadita. VS
1298 Vastupala-svargah, BHANDARKAR 1887: 14, 323. His genealogy of the Pragvatanvaya: Candapa,
Candaprasada, Soma, A¢varaja, his son Malladeva, Vastupala, Tejahpala, ib. p. 21, 341 verse 53 — 4. Luniga,
his eldest brother, died young, ib. p. 22. of Viradhavala, king of Gurjara 1214 - 43 A.D.,
mantrigvara or samgha-pati, instituted Udayaprabhadeva-siiri of the Nagendra-gaccha as dcarya and was his
patron, WEBER 1886: 306 line 1 — 3, 307 line 7 — 9. The 15. sarga in Udayaprabha-siiri’s Dharmabhyudaya-
maha-kavya is called Vastupala-tirtha-yatrotsava-varnana. The work is composed in honor of Vastupala. His
life in Somegvara’s Kirti-kaumudi, KATHAVATE 1883, WEBER 1886: 306 note 2. VS 1293 Vastupala-
Tejapala-pratishtha on the Arbuda, KHARATARA-PATTAVALI, Collection 1873/4: no. 248, folio 2°. Inscription
VS 1287, WILSON 1828¢: 302 — 9. The Tapa-gana honoured by Vastupala, Munisundara’s Gurvavali: verse
96, 195, [see edition ANONYMOUS 1905]. Images of Vastupala’s wives Lalitadevt and Sokhaka on the
Girnar, BURGESS 1885: 312 no. 21, 22. 315 no. 34. Inscription VS 1287, KATHAVATE 1883: Appendix p. 19
— 24. His pilgrimage to Catrufijaya and Girnar, ib. p. 24 — 9. His pious buildings, ib. p. 29 — 36. Vastupala-
Tejahpalayor utpatti-yatradi-prabandhah, Merutunga’s Prabandha-cintamani, RAMACANDRA 1888: 251 — 69.
Vastupala-mantri-katha, in Hemavijaya’s (VS 1657) Katha-ratnakara, WEBER 1891: 1106. Manikya-stri
guru of Vastupala, VS 1287 prathama-yatra, VS 1296 Arbuddcale pratishtha, VS 1296 sita-shashthyam
canau maghe divam yayau, [VRHAD-GACCHA-GURVAVALI], Collection 1873/4: no. 245, folio 20, 22. His life
in Rajagekhara’s Prabandha-koca, BUHLER 1873¢: 31.

SRIJINENDRACARITRAM [Klatt p. 1323] Or Padmananda-kavyam, by Amaracandra'?' (about VS 1276 — 97),
pupil of Jinadatta-siiri of the Vayada-gaccha, begins: arham naumi, palm-leaf Ms., written VS 1297, 418
leaves, PETERSON 1883: 58 — 9 no. 8, Appendix p. 2 — 3 no. 3. 256 leaves, 8000 ¢loka, ib. p. 126 no. 285 =
BHANDARKAR 1888: 326 no. 285. 20 leaves, BHANDARKAR 1887: 183 no. 26. Composed at the request of a
patron of Kaushthagarika Padma, see BUHLER 1889°: 5 line 15, 38 line 2 — 1 from below.

SIDDHASURI [4] The 66. siri, VS 1330 — 71, the feast of his installation was celebrated by sa/ Decala in
Palhana-pura. Under the patronage of Samara he set up the image of Adinatha, of the time of the 6. uddhara
[restoration],'?? on the Catrufijaya, HOERNLE 1890 241. His pupil was vacaka Rajahansa (VS 1444),
NANDARGIKAR 1885: Preface p. I line 3 from below. '

119 Candella queen (Dikshit 1977: 144).

120 See Indrajit above. Klatt 2016: “Kesavadasa [Klatt p. 761] Composed VS 1658 Kavipriya (Hindi), WILSON 1828 111 — 3, and
Ramacandrika, ib. p. 113.”

121 Klatt 2016: “Amaracandra [Klatt p. 214] Or Amarapandita, Amarayati, pupil of Jinadatta-siiri, of the Vayada-gaccha, contemporary of
Arisinha (about VS 1276 — 97). His biography is found in the thirteenth chapter of Rajacekhara’s Prabandha-koca, BUHLER 1889¢: 4 — 7. 37
— 8, BHANDARKAR 1887: 6. [His works are:] Alamkara-prabodha, Kalakalapa, Kavya-kalpalata or Kaviciksha, Kavya-kalpalata-parimala or
Kavya-kalpalata-maijari, Chando-ratnavali, Padmananda-mahakavya or Jinendra-caritra (palm-leaf Ms. VS 1297), Bala-bharata (a part of it:
Draupadi-svayamvara), Stikta-ratnavali, Syadi-cabda-samuccaya.” Cf. Shalom 2017: 70.

122 Different information given in Fn. 90.

123 On Samarasimha or Sah Samara, see K. C. Jain Historical Jainism Ch. VI .50, p. 60/92
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SIDDHESA [Klatt p. 4631 and 4654] VS 1150 — 99 [Klatt p. 4654: 1150 — 1200], patron of Vira-suri of the
Khandilla-gaccha, colophon of Bhavadeva’s PARCVANATHA-CARITRA, verse 9 — 10, Vienna Ms. I 252, folio
139b.124

SUKRTASAMKIRTANA By Arisinha (VS 1300), quoted in Arisinha’s Kavya-kalpa-lata, BHANDARKAR 1887: 6,
312 — 3. 13 leaves, Ms. VS 1510, KIELHORN 1881%: 79. 45 leaves, BUHLER 1888* 551. 29 leaves, KIELHORN
18819 17 no. 415 = KIELHORN 1882: 8 no. 415 = BHANDARKAR 1888: 148 no. 415. 12 leaves,
BHANDARKAR 1887: 194" no. 51. Arisinha composed Sukrta-samkirtana in honour of his patron (t
VS 1298), BUHLER 1889°: 1. Arisinha, son of Lavanasinha or Lavanyasinha, composed [Sukrta-samkirtana]
about VS 1285, ib. p. 8.1

124 Synonym of Jayasimhadeva, called “Siddha-raja.” Vira-siiri is not mentioned in the main entry on Jayasimhadeva. See Klatt 2016:
“Jagaddeva Paramara prince of Dhara who prior to his succession to the throne served Siddha-rdja of Anahila-pura (VS 1150 — 99).”
“Jayasimhadeva [Klatt p. 1170] Siddha-raja, VS 1150 — 99, son of Karna, king of Gujarat, died VS 1199 karttika sudi 3, BUHLER 1889¢: 221,
BHANDARKAR 1887: 11. 150. 316 — 8. 457, FORBES 1856: 108 — 79, Merutunga’s Prabandha-cintamani, RAMACANDRA 1888: 129 — 90.

The dispute of Deva-siiri [with the Digambara Kumudacandra took place] VS 1181 under Jayasinhadeva’s reign, KLATT 1882: 254 note 54,
WEBER 1891: 1006 note 4. Cri-Dharmaghosha-prabhava babhiivuh | yat-pada-padme kalahansa-lilam dadhau nripah ¢ri-Jayasinha-devah,
PETERSON 1883: 61, Appendix p. 8 verse 2. At his time in Anahilapataka Hemacandra wrote VS 1164 Jivasamasa-vritti, ib. p. 64 line 2,
Appendix p. 18 line 3 from below. Jayamangala composed Kavi-¢iksha under him, ib. p. 68, Appendix p. 80 line 4. Under his reign Yagodeva
of the Ukega-gaccha composed VS 1174 in Anahilapataka a commentary on Navatattva, PETERSON 1887* Appendix p. 284 verse 10.
Converted by Hemacandra-siri, pupil of Abhayadeva-siri, of the Harshapuriya-gaccha, ib. p. 28, Appendix p. 274 verse 9, p. 133 verse 3.
Jayasinhadeva gave to Ananda-siiri and Amaracandra-siiri of the Nagendra-gaccha the names vyaghra-cicu and sinha-gicu, ib. Appendix p.
18 verse 4. He honoured Dharmaghosha-siiri of the Parnima-gaccha, ib. p. 39 line 6, Appendix p. 95 verse 5. Under his reign a Ms. of
Akhyanaka-mani-koga was written VS 1190 in Dhavalaka-pura, ib. Appendix p. 82 verse 32. [Under his reign] Yacodeva composed VS 1180
in Anahilapataka a commentary on Pakshika-siitra, ib. Appendix p. 129 verse 8. [Under his reign] Hemacandra composed VS 1175 a
commentary on Jinabhadra’s Vigeshavagayaka-bhashya, WEBER 1888: 787 line 5, WEBER 1886: 221 no. 1659 verse 2, PETERSON 1887%
Appendix p. 167 line 14.

Date VS 1169 in Merutunga’s Laghu-¢ata-padi, BHANDARKAR 1887: 5 line 5 — 4 from below. VS 1198 Jayasinha-karita-Rudramalaya-
(mahalaya-) tatpradhanaliyava®, ib. p. 323 line 1. He was astonished by the reclusiveness of Jayasinha-siri of the Aficala-gaccha, ib. p. 130,
442 verse 2, Merutunga Prabandha-cintamani, RAMACANDRA 1888: Preface p. 12. With the surname Cri-kalaga, under him lived Vagbhata,
BHANDARKAR 1887: 155 line 3 from below.

Under him a Ms. of Pafica-vastu was written VS 1179, KIELHORN 1881%: 25 no. 41. His conference with Madanavarman, MITRA 1886: 35
line 12 — 10 from below. Inscription VS 1196 and 1202 (after his death), DHRUVA 1881: 158f., BUHLER 1887 245, KATHAVATE 1883:
Introduction p. XII, AUFRECHT 1859: 180°. Under him Adinatha-caritra was composed VS 1160 by Vardhamana-siiri, see colophon verse 9,
quoted in Samayasundara’s SAMACARI-CATAKA (VS 1672), folio 26°. Converted by vadi-Deva Jayasinhadeva erected VS 1183 in Pattana a
Rishabha-prasada, quoted from Upadega-taramgini, Ms. of Jayavijaya’s TAPA-GACCHA-PATTAVALI, folio 5°, [sic]. At the end of
Hemacandra’s grammar, PETERSON 1887*: Appendix p. 116, WEBER 1886: 118 line 2. 211, PRABHAVAKA-CARITRA, cringa 20 — 22, in the
biographies of Vira, Deva, and Hemacandra.

Sadharajesangh, athava Siddharaj Jayasinhadevani vartta, Gujarati, Ahmedabad 1882, 152 pages, CATALOGUE BOMBAY 1882 II: 30.”
“Vijayasimhasiri Of the Khandilla-gaccha, pupil of Bhavadeva-siiri, his successor Vira-siiri, friend of Siddharaja (VS 1150 — 99),
PRABHAVAKA-CARITRA XX: verse 6. Vijayasinha-siri, about VS 1150, Khandilla-gaccha, pupil of Bhavadeva, colophon of Bhavadeva’s
PARCVANATHA-CARITRA, verse 7, Vienna Ms. I 252, folio 139°. His pupil Vira-stri was a friend of Siddheca, PRABHAVAKA-CARITRA XX:
verse 9, 10.”

Vijayasimhasiiri Candra-gacchiyacarya, composed VS 1183 a ciirni on Craddha-pratikramana-sttra, WEBER 1891: 889 line 14. Quoted in
Vicaramrita-samgraha (VS 1443), ib. p. 923 line 16, 925 line 13 — 4. A poet Vijayasinha quoted in Somegvara’s (VS 1288 — 1311) Kirti-
kaumudi, KATHAVATE 1883: XI. His successor Padmadeva-siri, for his pupil a Ms. of Kalpa-siitra was written VS 1247 in Bhrigukaccha,
PETERSON 1887* Appendix p. 51 no. 225. Pupil of Hema-siri, converted Siddharaja (VS 1150 — 99), preceptor of Candra-siri, ib. p. 405 no.
614 [sic], [see PETERSON 1887" Appendix p. 133].”

“Virasiri [Klatt p. 3935, cf. Virasiri, Klatt p. 3938] Or Viracarya, of the Khandilla-gaccha, pupil of Vijayasinha-siiri, friend of Siddha-raja
(VS 1150 - 99), Govindacarya was his kala-guru, PRABHAVAKA-CARITRA XX: 93. [...]

Virasiri [Klatt p. 3938] Successor of Vijayasinha-stri, pupil of Bhavadeva-siiri of the Khandilla-gaccha, friend of Siddha-raja (VS 1150 —
99), PRABHAVAKA-CARITRA X V: verse X [sic; cf. Virasiri, Klatt p. 3935]. Colophon verse 5 — 9 of Bhavadeva’s PARCVANATHA-CARITRA,
Vienna Ms. 1 252, folio 139". Pati-Siddhe¢a-mahita, ib. verse 10.”

See also Munshi 1944: 184.

125 Klatt 2016: “Arisimha [Klatt p. 237] Son of Lavanasinha (Lavanyasinha), author of Kavitarahasya, Kavyakalpalata (completed by
Amaracandra), and Sukrita-samkirtana, the last composed about VS 1285, see BHANDARKAR 1887: 6, 312, BUHLER 1889c: 4, 8 [= Biihler
1889].”
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HARSADEVA [Klatt p. 5018] Author of the drama Ratnavali. A verse from it quoted by Damodaragupta (800
A.D.), PETERSON 1886: 138. Ratnavali of Criharshadeva, edited by GODABOLE & PARAB 1890, 8 Annas,
Preface: composed by the king Harsha of Ka¢gmir who reigned 1113 — 25 A.D. But Biihler: 1089 — 1101
A.D., BUHLER 1877% 22, BUHLER 1873 127 — 8. Hall held the opinion that Bana is the author. A verse of
the Ratnavali is agreeing with Bana’s Harsha-carita. Biihler quotes a passage of the VS 1711 composed
Bhava-bodhini, commentary on Mayira-¢ataka by Madhusiidana (son of Madhava-bhatta, pupil of Bala-
krishna), in which Cri-harsha, patron of Bana and Mayira,'? is named as author of Ratnavali, [BUHLER
1873% 127 - 8].

HARSAVARDHANA [Klatt p. 5029, an abridged version p. 5140] The era begins 607 A.D. (fixed by
Cunningham), patron of Bana and Hiuen Tsiang, PANDIT 1887: CCXX. Inscription ¢ri-Harsha-samvat 25 =
631/2 A.D., BUHLER 1888°: 268 — 9. Harsha, patron of Bana in Vanarasi in the time of Manatunga,
PRABHAVAKA-CARITRA XII: verse 49. Harshavardhana, king of Sthanegvara (Thanegvar) in northern India,
Panjab, reigned according to REINAUD 607 — 48 A.D., FUHRER 1885* 201 — 43.
Uttara-pathadhipati-¢ri-Harsha vanquished by Pulakeci II Calukya, Caka 532. 561, BHANDARKAR 1879: 16
— 28, ib. p. 17, 25 following genealogy: Jayasinha (428), Rana-raya (448), Pulakeci I (468), Kirtivarman
(Caka 488 — 512), Mangaliga (Caka 512 — 32), Pulakeci II, Kirtivarman’s son, began to reign Caka 532, was
on the throne Caka 556, Ravikirti’s inscription, was seen by Hwan Tsang (638 — 9 A.D.), Vikramaditya II
was on the throne Caka 656, reigned till Caka 669, Kirtivarman II, inscription Caka 680, 11 years reign,
FLEET 1879% 23, WARREN 1883.

Son of Prabhakara-vardhana and Yagovatt in Sthanegvara in Panjab, later in Kanyakubja, other name
Ciladitya, PANDIT 1887: CVII — CXXXYV. Cri-harsha-Harsha-vardhana, king of Thanesar and Kanauj,
reigned 606 — 48 A.D. on a greater part of the northern and western India, BUHLER 1888°: 186°.
Demonstration that Harsha reigned in Nepal and introduced there his era, INDRAJT 1884% 421, BUHLER
1890°: 40 — 1, from a passage in Bana’s Cri-harsha-carita. The Madhuban copper-plate of Harsha, dated
samvat 25 = 631/2 A.D., BUHLER 1889*: 67 —75.

His genealogy, ib. p. 68: Naravardhana, Rajyavardhana I, Adityavardhana, Prabhakaravardhana, married
with Yacomati-devi, sons Rajyavardhana II and Harsha. Hiuen Tsiang and Bana name him Pushya-bhiiti, a
nakshatra name, to whom pushya may give hail, ib. p. 70 — 1: Rajyavardhana II was a Saugata according to
the inscription. The inscription demonstrates that Harsha was himself a poet, ib. p.71. At the execution of the
inscription participated maha-samanta-maha-raja-Skandagupta and samanta-maha-raja-Igvaragupta, ib. p.
72.

Author of Adhyatma-bindu, Ms. VS 1770, KIELHORN 1881% 91, and Linganug¢asana with commentary by
Cabara-svamin, identical with the king of Kanyakubja (1. half of the 7. century), ZACHARIAE 1889: 999.
FRANKE 1890: 37 — 40 on Harsha’s Linganugasana.'*’

HINDUPATTI [Klatt p. 5053, a duplicate p. 5119] Genealogy: Campati-raya, Chatra-¢ala, Hridaya-saha, Sabha-
sinha. Hinddpati of the Bundela-vanca, patron of Maithila Durgadatta, author of Vrtta-muktavali, EGGELING
1889% 312.

HERAMBAPALA [Klatt p. 5172] King, his son Devapala (VS 1011), KIELHORN 1889 122 — 35. Other name of
Mahipala, patron of the poet Rajacekhara (VS 974), BUHLER 1886% 2422128

126 Klatt 2016: “Suiryasataka [...] SURYA-CATAKA, by Mayiira, with tika by Tribhuvana-pala, begins: abhinava nfijtana, in Kavya-mala 19
(1889), 51 pages, [see NARAYANA RAMA 1954]. Mayira was brother-in-law of Bana-bhatta and lived in UjjayinT at the court of
Vriddhabhoja.”

127 According to Thapar 2013: 492f., Harsa was associated both “with Buddhism and Sivism”: “Xuangzang [...] is consistent in projecting
Harsa as a patron of Buddhism as are the inscriptions in giving him a Saiva identity.” In the synoptic table, his religious affiliation is given
in brackets as “Hindu,” in view of the “inherited” religion of his family.

128 Klatt 2016: “Devapala Son of Herambapala (or Mahipala), VS 1005. 1011, CUNNINGHAM 1880a: 95, KIELHORN 1889%: 162 - 79.”
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Interestingly enough, Klatt (1892/2016) does not incorporate all the information on “patronage” furnished by
the index of the catalogue of Jaina manuscripts of his teacher A. Weber (1891), despite the fact that in all cases
of overlap, Klatt’s entries offer supplementary information. The case in point are the following six individuals
identified by Weber as “patrons,” but not by Klatt, although their names appear in the Jaina-Onomasticon: (1)
the monk Padmacandra, patron of the monk Candrakirti, (2) the monk Paramananda, patron of the monk
Vinayaka (whose work Sraddhakalpalata is not listed in the Jaina-Onomasticon), (3) Liiniga, patron of
Candapala, (4) Sturyavati (°mati), patron of Somadeva (both statuses unclear), (5) Harihara patron of Sayana, (6)
Hema, patron of the monk Somatilaka. What are the reasons for this discrepancy?

Klatt (2016: 738) probably did not include Liniga, because none of the available dates of the individuals
designated in this way matched those of the householder Candapala (p. 358). Though two Harihara’s are
included in the Jaina-Onomasticon and one Sayana, their relationship is not recorded. Harsadeva and several
Somadevas are included, but no patronage relationship is recorded. In contrast to Somadeva, Stryavati is
entirely missing in his compilation. This fact alone indicates that, before he became irreversibly ill, Klatt had not
been able to incorporate all of the data of Weber’s catalogue, parts of which he had proof-read. Yet, he may also
have adopted a different, more careful approach than Weber, who predominantly marks “preceptor-disciple”
relationships as forms of “patronage.” Klatt does the same in only one instance, as the table shows.

The most thought-provoking case is Hema, the son of Rayana (Ratna-gani), who, according to the original text
reproduced in Weber’s catalogue, was a samghapati who had become a monk, as his title “gani” indicates.
Likely, because the matter is not entirely clear, Klatt does not label the relationship between Hema and
Somatilaka-siiri as “patronage” or otherwise in his entry on “Hema.” He only mentions that “at his [Hema’s]
request Somatilaka-stiri wrote VS 1387 a Ms. of Sattari-saya-thanam, WEBER 1891: 840 - 1 no. 1932.” Weber,
by contrast, interprets the term “request” in the original text as evidence for the existence of a “patronage”
relationship. Klatt refers to the primary source on p. 840 in Weber’s (1891) catalogue, while Weber in his own
index, for once, wrongly refers to p. 1214. Klatt’s (2016: 921) own work helps identifying Somatilaka as an
acarya and leader of the order (“siri”’). Yet, more information from other sources is needed to establish whether
Hema was a householder or a monk at the time. If he was a householder, then what does the expression “to
request” signify in this context? Certainly, a “request” or “entreaty,” directed at a leading monk to compose a
particular (kind of) text, cannot be interpreted as a form of “protection or support” (patronage). In refraining
from labelling uncertain relationships such as this as “patronage,” Klatt show greater restraint than A. Weber,
who seemed to over-interpret the tenuous available evidence.

The discrepancy between Weber’s and Klatt’s treatment of Hema’s relationship to Somatilake illustrates how
difficult it is in a specific case, without further contextual information, to infer the quality of a particular
relationship on the basis of only one or two words in the original document. The problem is compounded by the
reliance of secondary sources such as a catalogue, even assuming that all existing information in primary
sources has been accurately translated and processed. The prosopographer has three possibilities: (a) to
reproduce the original wording, (b) to subsume it under a code based on his/her own interpretation of the
evidence, (c) both to preserve the original terms and to add a coding system. A minimum requirement is that, in
difficult cases, the criteria of subjective interpretation involved in (b) and (c) are laid bare for readers to assess
themselves.

Even if some kind of relationship of protection and support can be verified in the text, with good reasons, it is
not always entirely clear what exactly a “patron” contributed, especially a monastic patron or a king. Did they
just offer blessings or general protection or also material support? In the case of Abhayodayagani “Samvigna-
pandita,” patron of Gajasara-gani it is unambiguously clear that one monk acted as “patron” of another. There
was certainly an asymmetrical relationship of kinds. But what kind of “patronage” was extended is unclear.
Without further information, which a cumulative database may be able to supply at some stage, one can only
speculate whether it (a) was a relationship of general support (“blessing” = permission to do the work), (b) or
material support. Certainly, the first option seems more likely in a Jaina monastic context.
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Ideally, a prosopography of “patronage” relationships should be able to distinguish between spiritual protectors
(nisraya-datr), worldly guardians (samraksaka) and material sponsors (prayojaka). Klatt’s data are often silent
about the precise status and actions of named protectors and sponsors. Are the named householders kings,
ministers or merchants? In many, but not all, cases additional exploration of cross-references in the Jaina-

129 and other sources'*®

Onomasticon can eliminate ambiguity, as much as possible. A prosopographical database
clearly helpsin this regard. What is the religious status and affiliation of the main agents? Are they monks or
laity? Jain or Hindu? Frequently, personal names hold a clue. Designations of monastic positions such as °siri,
°gani, etc., unequivocally point to a Jaina mendicant status. Yet, rarely can the denomination and sub-sect
affiliation of a mendicant be inferred from the name alone with a high degree of accuracy.!'®! Yet, again,
Information on sect-affiliation can often be discerned through cross-references. Sponsored literary works that
exclusively deal with subjects connected with Hinduism point to affiliation of patron and client with the latter,
while works dealing with topics related to Jainism are also sometimes sponsored by Hindu kings or councillors.
These and other problems resulting from incomplete information can be successfully addressed with the help of

a database.

The synoptic table below indicates how prosopographical information extracted from a complex text sample
such as the above can be reassembled in new ways to yield insight into relationships that are not immediately
visible. It demonstrates, in principle, how a sufficiently large database can link information from different
sources which are supplementary. The table is merely indicative. It does not include columns for inspirer,

beneficiary,'*? 133

jati,"® gotra,"* location of the “client,” and other related information given in the extract from
Klatt 2016 reproduced above. With the already mention three exceptions, where patronage relationships were
inferred, the table represents only relationships which are explicitly labelled as “patronage” by Klatt. Square
brackets indicate inferred (from titles and names etc.) or supplementary information from other sources
indicated in the footnotes above. The sums exclude overlapping information.!** The information is rearranged
under the alphabetically listed names of the patrons. In a database, the same information can be reshuffled in

whichever way desired to explore large datasets.

122 Some are reproduced here in footnotes.

130 Many names can be identified via Google.

131 On Jaina names, see Fliigel 2018a.

132 One case: Dharmamiirti-siiri (patron: Vastupala).

133 Two cases: Vastupala, Udayasimha.

134 One case: Udayasimha.

135 Under “patron,” Harsa is listed three times, and Dalacandra and Vastupala two times.
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PATRON Status Dynasty Location Religion | CLIENT Status Religion Sect OBJECT / EVENT
1 Abhayodaya-gani Monk [Jaina] Gajasara-gani [Monk-Poet] [Martipiijaka] | Brihat-Kharatara-gaccha | Vicarasattrimsika
2 Arikesarin King Silahara- [Hindu] Pampa Poet [Jaina] [Digambara] Adipurana

Calukya Pampabharata
= Vikramarjunavijaya
3 Arjuna(varma)deva King Paramara Malava [Hindu] Chahada (Bahala) [Poet] [Jaina]
4 | Camunda-raya Prince % Madura [Jaina] Ranna Poet [Digambara]
5 Dalacandra King Benares [Hindu] Sukla Mathuranatha Poet [Hindu]
6 Dalacandra King Benares [Hindu] Rayacandra Poet [Hindu]
7 Dharma King Gauda [Hindu] Vakapati Poet [Hindu]
8 | Dhavalacandra [King]'¥ [Bengal] N/A Narayana Poet [Hindu] Hitopadesa
9 Govardhanadhari-raja | King [Hindu] Krsna-pandita Poet [Hindu] Kansa-vadha
10 | Harsa “Pusyabhuti” King Kas$mir [Hindu] Bana [Poet]
11 | Harsa “Pusyabhiti” King Ka$mir [Hindu] Mayira [Poet]
12 | Harsa “Pusyabhti” King Sthanesvara [Hindu] Hiuen Tsiang [Poet] [Bauddha]
13 | Hindupati King Bundela Mithila Hindu Maithila Durgadatta [Poet] [Hindu] Vrtta-muktavali
14 | Indrajit Ramasahi Prince Kachvagarh [Hindu] Kesavadasa Poet [Hindu] Rasikpriya
Kavipriya

15 | Jayantacandra King Rastrakita Kanauj [Hindu] Harsa Poet [Hindu] Naisadhiya
16 | Jayasimha [King] Mathura [Hindu] Ratnakara Compiler [Hindu] Jayasimhakalpadruma
17 | Kamadeva King Jayantipuri [Hindu] Kaviraja Poet [Hindu] Raghava-pandaviya
18 | Karnasimha Minister Nandapadra? [Hindu] [Kamhadasiinu] '3 Poet / Compiler | [Hindu] Saragraha-Karmavipaka
19 | Ksitipaladeva King Gurjara- [Hindu] Rajasekhara Poet [Hindu]

=Herambapala Pratihara

=Mabhipala
20 | Madanapala King Taka Kastha (Katha) | [Hindu] Visve§varabhatta Poet [Hindu]
21 | Malhanadevi [Queen] Candella [Hindu] Maloka Scribe
22 | N/A Householder Kaustha N/A Amaracandra[-siiri]"* | Monk-Poet [Martiptjaka] | Vayada-gaccha Jinendra-caritra
23 | N/A King Vijayanagara | Vijayanagara [Hindu] Mandalapurusa Pandit Jaina'% Cudamaninighantu
24 | Sah Degala Merchant Palhana-pura [Jaina] Siddha-siri Monk [Martipiijaka] | UpakeSa-gaccha Installation feast
25 | Sah Sahaja Merchant [Jaina] Siddha[-stri] Monk [Martipijaka] | UpakeSa-gaccha Installation feast
26 | [Sah] Samara Merchant Satrufijaya [Jaina] Siddha-siri Monk [Martipajaka] | UpakeSa-gaccha Adinatha image

13 Probably: Minister. Klatt merges information from different sources which may not refer to the same person.

137 See forewords and introductions of the editions of the text.
13 Monier-Williams 1899: 1209.1.
139 Indirect patronage via the recipient of direct patronage, the householder Padma of Kaustha. This was probably because monks are not allowed to work for householders.
140 Almost certainly Digambara, since his works mentioned by Klatt are written in Tamil language. See infra.
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27 | Siddhesa [-raja] King [Calukya] [Gujarat] [Jaina]"™' | Vira-siiri Monk Martipijaka Khandilla-gaccha
[=Jayasimha]
28 | Udayasimha Merchant [Jaina] " | N/A Scribe [Martiptjaka] | Aficala- Vyavahara-siitra
gaccha
29 | Vastupala Minster Gurjara [Jaina] Udayaprabhadeva-stri | Monk-Poet [Martipajaka] | Nagendra-gaccha Installation [feast]
Girnar-Inscription
30 | Vastupala [Minister] [Jaina] Arisimha Poet [Mirtiptjaka] Sukrta-samkirtana
King 15 Hindu 16 Poet 19 Hindu 13
Prince 2 Jaina 9 Monk-Poet 3 Jaina 3
Queen 1 N/A 2 Compiler 1 Digambara 1
Minister 3 Monk 4 Miirtipiijaka 9
Merchant 4 Pandit 1 Buddhist 1
Monk 1 Scribe 2

141 “Converted” by Acarya Hemacandra (Klatt 2016: 397).

142 Almost certainly “Jaina” given the caste affiliation, the Jaina work sponsored, and the Jaina dcdrya requesting it.
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If the information furnished in brackets in the table based on cross-referencing and inferences is correct, then the
most interesting result of the prosopography of this small, non-representative sample is that most “patrons”
recorded by Klatt were Hindu kings, supporting Hindu and Jaina poets or poet-monks. This statistical fact, of
course, tells us more about Klatt’s selection of available sources, than the actual historical distribution of
relationships across regions and periods. The main findings, as far as the Jaina communities are concerned, can
be summarised in the form of eight statements:

1. The chiefly manuscript-based data collated by Klatt on the basis of secondary sources in the mid-
second half of the 19" century suggests that “patronage” of Jaina text-production (and of other
activities) was mainly extended by members of the royal court: both by members of the royal
household, especially by Kings, and by Jaina ministers.

2. No case of community patronage is explicitly recorded.

3. Jaina activities were patronised in the main by individual Jaina ministers, and sometimes by (Jaina)
merchants.

4. Jainas only sponsored Jaina activities. Predominantly Jaina monastic poets, and scribes, copying Jaina
texts, were patronised.

5. Kings and local rulers supported mostly Hindu poets, but also Jaina poets, who occasionally also
composed texts of a non-Jaina nature.

6. Though the evidence is not entirely clear, it seems that Jaina monks mainly received material support
indirectly, in the form of sponsorship of religious projects which they inspired, inauguration
ceremonies, and the like. It remains unclear, however, what exactly “patronage” of the literary
activities of monk-poets means. Likely, it implied offering accommodation, and help with procuring
textual sources and scribes.

7. Only one case of a monk offering support to another monk is recorded, without detailing the kind of
support. 4

8. Only one female patron, a queen, is on record in this particular slice of data.

The table shows that in Klatt’s own, rather limited, sample of data pertaining to “patronage” three principal
types of “patrons” can be identified: (a) mostly (Hindu) kings, and other members of royal households, and of
the court, (b) (Jaina) householders, and (c) one (Jaina) mendicant. Five principle types of recipients can be
identified: (a) mostly (Hindu) poets, (b) (Jaina) mendicants, (c) scribes, (d) one compiler, and (e) one pandit.
Interestingly, most cases of “patronage” in the Jaina-Onomasticon designate “patron-client relations” between
Hindu kings and poets. Evidence of patronage by and of Jainas is less frequent. Unsurprisingly, most Jaina
“clients” received support from Jaina “patrons.”

The evidence seems to contradict the overall impression gained by recent surveys of epigraphical evidence, such
as Thapar’s (1987, 1992) or Owen’s (2010), that, in certain periods of South Asian history, the main sponsors of
religion were not kings, but worshippers from the Buddhist and Jaina communities.'** On the other hand, the
data seems to broadly support Pollock’s (2006: 513) findings on the significance of court patronage in the
literary and epigraphic texts.

Yet, no firm conclusions can be the drawn from these few cases assembled by Klatt, and here selected for
prosopographical analysis through keyword search. Firstly, they cover only part of the relevant data compiled
by Klatt. Secondly, the meaning of most expressions that could be interpreted as designations of some form of
“patronage” is ambiguous, and has to be inferred in most cases (e.g. the question in what sense one monk can

143 Cf. supra Laughlin 2003a.

14 Thapar’s observations are echoed by Owen’s 2010 on Jaina inscriptions at Sravanabalagola and Ellora: “Moreover, early medieval
donative inscriptions in Karnataka indicate that the vast majority of patrons were local rulers or administrators, some with martial
affiliations. Although many of the patrons appear to have been high officials of the state, like Camundaraya, they typically acted
independently of kings in their commissions” (p. 212). “When we take a closer look at the art historical evidence at Ellora, we start to see a
very different picture of patronage than what is typically presented in the scholarship on the site. The caves at Ellora seem to have been
sustained and expanded not by Rastrakita kings, but primarily through the efforts of those who worshipped there” (p. 225).
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act as “patron” of another). The religious orientation of recipients and patrons, roles, and other social indicators,
is also not immediately apparent and require further research, following first of all the leads offered by Klatt’s
work. Most importantly, Klatt’s evidence as a whole is not representative. More reliable results can be expected
from a comprehensive prosopographical database, which of course may also not be representative (the validity
of samples of historical data such as these can only ever be estimated on the basis of indicative case studies).

Overall, the analysis shows that the prosopographical method of extraction and coding information as such is
promising. But more, and better, data and conceptual tools are required to study “patronage” on the basis of
manuscript data from secondary sources alone. Part of the problem is that information on Jaina “patronage”
relationships are rarely recorded in manuscript catalogues, and in manuscripts. These were Klatt’s main sources,
because Jaina epigraphic catalogues, providing access to the contents of Jaina donative inscriptions, were in the
main published after he was forced to stop working in 1892.

Conclusions

The main conclusion that can be drawn from this brief survey of methodological questions concerning the
operationalisation of the concept of “patronage” in South Asian Studies is that a clearer analytical distinction

9 ¢

between “religious,” “political,” and “economic” forms of “protection and support” is required for the
identification of particular forms and functions of patronage in historical contexts. The vagueness of the term
“patronage” as a sociological category has evidently led to a wide variety of different applications in historical
and sociological research, the results of which are difficult to harmonise from the point of view of quantitative
social research. Useful as they are, studies of the flows of material support (‘“economic patronage”) could
equally run under the label “gift-giving,” as long as no set criteria are defined to distinguish “patronage” from
“prestation,” and both from “exchange,” etc. The uses of “patronage” as an analytical term is muddled further
by unclear connections with legitimation theory. Pollock (1996) and Ali (2004) have raised the question whether
a distinction between “politics” and “religion” makes sense at all, in regard of the political culture of South
Asian post-Vedic royal courts, and rejected Weber’s (1922) “legitimation theory,” echoed by Dumont (1966)
and others, in favour of a tentative theoretical amalgamation of politics and religion cum aesthetics;'**> which
evidently is not a suitable model for representing the classical Jaina “power pact” between mendicants and
supporting householders, offering mutually material support and spiritual protection. '

Equally, if not more, important than more refined theoretical modelling, is the further development and testing
of relevant diagnostic variables, taking in account emic classification and usages of terms. On the basis of a set
of role-types, generated by prosopographical analysis of primary and secondary data, it was argued, a variety of
different models of “patronage” or of “patron-client relationships” can be constructed, and tested, for instance

specific ideal-types of “religious,” “political,” or “economic” forms of patronage, or other sociological
constructs. Specific forms of “protection and support” can also be studied on the basis of role-types alone,

without higher level modelling, by simple statistics, and other forms of analysis.

While “patronage” in general is notoriously difficult to operationalise, especially on the basis of ambiguous
primary sources, “economic patronage,” that is, “material support,” can relatively easily be studied on the basis
of donative inscriptions, detailing the names of the sponsors of images (miirti), temples, and other religious or
socio-religious artefacts. For this reason, dana was evidently singled out as the prime focus for research on
“patronage.” The fact that the term dana is not translated as such in the dictionaries shows that it actually
functions as an observer category in the literature, that is, as a sociological model, not as an emic category,
although this is rarely, if ever, explicated.

14> From the perspective of Dumont this would point into the direction of a Hocartian model of “sacred kingship.”

146 Notably, there is no evidence for householder control of Jaina mendicant orders comparable to the state control of Buddhist oders in
Southeast Asia and elsewhere through patronage. The maintenance of a strict separation between politics and economics, and religion may
have been one of the contributing factors of the survival of Jainism in South Asia as compared to the decline of Buddhism.
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The social background of Jaina mendicants, lineage constructs, contact networks, and geographical movements
of mendicants can be relatively easily studied. The main problem here is the universal conundrum of all
historians, that is, incomplete, and sometimes contradictory, evidence. On an elementary level, the links
between named “patrons” and “clients,” can also be investigated as networks, without qualification of the nature
of the relationship, and indication of a- / symmetry or directionality. !4’

The present case study of “patronage” relationships, designated as such in Johannes Klatt’s Jaina-Onomasticon,
demonstrates that the difficulties in interpreting the implications of words such as “support” or “patron” in the
primary sources can in principle be overcome by interrelating information from different sources with the help
of sufficiently comprehensive data-sets, such as the Jaina-Prosopography. Meanwhile, the amount of
electronically available data on Jainism has increase exponentially. Numerous digitisation projects, electronic
bibliographies and library catalogues, of varying quality, have been and are being produced, particularly in
India. A web-portal comparable to GRETIL for making these scattered electronic sources accessible for
analysis, in form of one or more databases, is a desideratum, and would be the single most important
contribution to Jaina Studies to date.
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