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Introduction
Depictions of what are said to be foot imprints of enlightened teachers and gods are honoured by most 
religious groups in Asia and the wider world. Amongst others, there are revered footprints of Buddhas 
(Buddha-pāda)1 and Bodhisattvas, of the Hindu gods Viṣṇu (Viṣṇu-pāda) and Śiva (Śiva-pāda), of Christ 
and his mother Mary and of the Prophet Muhammad. In Vīra-Śaivism, devotees venerate the wooden shoes 
of deceased saints, also known as pādukās, which are displayed on their simple graves.2 This paper will 
examine artistic representations of sacred footprints (pādukās) created for the Jaina community in India. 

The particular appeal of venerating depictions of feet appears to lie – at least to some extent – in the 
inherent contradiction that feet are considered impure. Shoes must be removed when entering shrines or 
walking on sacred ground, feet should not point towards or touch another person. The feet of an enlightened 
teacher (guru) or divine being, however, are believed to be so much purer than mortal beings that one 
touches the feet or places one’s head at the feet of such lofty creatures with reverence as a sign of humility 
and respect and by acknowledging one’s own spiritual impurity.

Foot imprints are particularly prominent and widespread in a Jaina religious context but have received 
relatively little scholarly attention so far. Visual representations of feet and foot imprints in Jain art will 
form the focus of this paper. Pādukās are employed by both major Jaina religious sects, the Śvetāmbaras 
and the Digambaras. Depictions of feet are amongst the first artistic Jaina representations which have been 
preserved from the final centuries BCE. They gained considerably in popularity during the medieval period 
and are still of utmost importance as venerated religious objects in contemporary religious and artistic 
practice. This paper will provide a brief overview and enquire into the reasons for their attractiveness, their 
large numbers, their widespread distribution, their increase in popularity and their possible meanings. 
What are the Jaina foot imprints really? Are they symbols of an absent presence, do they show the last 
contact of the earthly feet of saints with the soil before enlightenment and a departure from this world, or 
are they in fact figural in so far as they depict part of a human body?

Representing Feet and Footprints in Jaina Art
Amongst the earliest preserved relief carvings on the subcontinent, dating from the centuries BCE, are 
examples of Jaina foot imprints and these are still fashioned today.3 In Jaina religious texts and practice, 
they are referred to as pādukās, pādukā-śilas, caraṇa, caraṇa-cinha or caraṇa-pādukās.4 Most have been 
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carved into stone – either natural rock surfaces (Fig. 
1) or stone plaques (Fig. 2). If they have been carved 
out of a block of stone, this is usually white marble 
or yellow or red sandstone. It can also be some other 
regionally available stone, such as granite or schist. 
Very few have been made of metal.5 

The large majority of pādukā-śilas are flat stone 
plaques, which are movable. They are displayed 
horizontally and usually raised from the ground on 
a small pedestal or support (Fig. 3), and sometimes 
on a higher terrace or altar-like platform. Devotees 
circumambulate the foot representations as they 
would do around another symbolic element or a 
figural image.

In most instances, the soles of two feet have 
been represented side by side in the way that a 
standing person would leave an imprint standing on 
soft ground or sand.6 Contrary to Buddhist artistic 
practice, where single foot representations occur, in 
Jainism feet almost always appear depicted in pairs.7 
Most are reasonably life-size, but representations 
of miniature as well as larger than life-size foot 
depictions exist. Monumental pādukās measuring 
more than a metre are more common in a Buddhist 
context.8 

After a closer examination of the Jaina foot 
sculptures, it became evident that there are very 
few examples depicting proper ‘imprints’, in other 
words, where the soles of the feet have been sunk 
into the material of the stone to create negative 
forms. There also does not seem to be a general 
difference in approach between the Śvetāmbaras 
and the Digambaras. Interestingly, most so-called 
‘imprints’ are in high-relief, protruding from the 
surface of the stone or the plaque (Fig. 4). As such, 
expressions such as ‘foot-image’ or ‘foot-marking’, 
as has been suggested by Laughlin, would in fact be 
more appropriate.9 

These positive foot shapes are either 
representations of the three-dimensionally sculpted 
rounded soles of the feet with individual toes, as if 
one was looking at the soles of someone’s feet from 
below (Fig. 5), or they represent a view from above 
onto the back or dorsum of the feet with the toenails 

Figure 1: Foot imprint carved out of the living rock surface 
on the top of Vidhyagiri Hill at Shravanabelgola in 
Karnataka.

Figure 2: Stone plaque with stylised Jaina footprints and 
rice offerings on Mt. Paraśnātha in Bihar.

Figure 3: The pādukās in the Cintāmaṇī Pārśvanātha 
Śvetāmbara Temple at Hastinapur in Haryana, are 
supported on pedestals and open lotus flowers.
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showing (Fig. 6). Sometimes it is both views combined 
in one. When seen from below, tender wrinkles in 
the flesh, which have almost been treated as the life-
lines associated with the hands in palmistry, have 
often been marked on the soles of the feet (Fig. 4).10 
Although less common than with foot markings in 
a Hindu or Buddhist context, Jaina pādukās can be 
adorned with sacred symbols, such as the svastika, 
a wheel (cakra) or a lotus flower (padma).11 Reasons 
for this peculiar way of depicting what is usually 
described as an ‘imprint’ might be the fact that a 
footprint is an empty signifier as it only marks an 
absence. Such a representation of absence demands 
the devotee to imagine and recreate for him or 
herself, the image of the absent saint. By presenting 
a foot or the sole of a foot, the connection with the 
actual being is closer and more direct. Besides, it 
indicates that these representations are meant to be 
regarded and approached as living teachers.12 

There are pādukā representations, which are 
reasonably life-like and natural (Fig. 5) and others 
which are much more abstract and stylised (Fig. 2). In 
the latter case the soles of the feet are usually flat and 
sometimes the toes are depicted as the same length. In 
these highly abstract representations the connection 
to the individual human presence is weaker and 
that to the embodiment of higher philosophical 
or religious tenets is more pronounced. The more 
reduced and stylised the foot representations are the 
more they act as a symbol or a marker of Jainism, of 
sainthood, of liberation and the path and teachings 
of the Jinas. The possible meanings of footprints will 
be discussed in more detail later in this paper.

In most instances, only one left and one right foot have been carved out of one relatively small and 
usually square stone plaque and provided with a decorative border and often also with an inscription.13  
Much fewer examples show two sets of feet represented side-by-side on one and the same rectangular 
votive tablet, as is the case in a well-known example owned by the Ashmolean Museum in Oxford.14 The 
white marble plaque comes from Labhapur in the region of Islamabad in what is today Pakistan, and dates 
from 1725 to 1726.15 Fascinating to observe is the frequent multiplication of individual carved stone plaques 
bearing foot imprints at sacred sites to replace the Jaina fashion of assembling large numbers of statues in 
temples and sacred complexes. A good example of this situation can be seen in the Anantanātha Temple at 
Ayodhya in Uttar Pradesh (Fig. 7).

When occurring in large numbers, the pādukās usually relate to and represent the twenty-four Jinas. At 
sites of pilgrimage, they often refer to the birth or more often to the enlightenment sites of saintly teachers. 

Figure 4: Foot representation of the Jina Candraprabhu, 
showing the soles of the feet in high relief on Droṇagiri Hill 
in Madhya Pradesh.

Figure 5: Life-like representations of the soles of two feet 
from the Digambara Jaina Temple at Kundalpur in Bihar.
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At the place of liberation of Vāsupūjyasvāmī, the 
twelfth Jina, who attained his enlightenment in a 
cave on Mandar Hill at Campapuri in Bihar, people 
venerate his foot imprints. Most often, pādukās are 
connected with the Śvetāmbara dādā-gurus, the 
four sanctified medieval teachers of the Śvetāmbara 
Kharatara Gaccha. For instance, the relief carving 
of two sets of pādukās from Labhapur, described 
above, according to the associated inscription, 
represents the imprints of the dādā-gurus Jinadatta 
Sūri and Jinakuśala Sūri.16 Less famous and recently 
deceased local Jaina monks and teachers, however, 
are also sometimes honoured and commemorated 
by installing footprints in memorials (samādhi). 
This is especially the case if the gurus participated 
in sallekhanā, ritual death by fasting.17 The foot 
images often mark the actual place of death or of the ritual cremation of holy persons. In order to follow 
the example of their teachers, other Jainas too aimed to face death at previously sanctified sites, leading 
frequently to large numbers of foot representations at particularly holy places. Pādukās have also been 
employed to represent the disciples (gaṇadharas) and the parents of the Jinas.18 

The symbol of the lotus, which can adorn the soles of the foot images, often recurs in the decorations of 
the stone slab below the feet, as if supporting the pair of foot representations on an open lotus flower (Figs. 
1, 3, 5-7).19 When carved out of an individual block of stone (as opposed to a natural rock surface), the feet 
project from an even surface and are usually surrounded by a low ridge, creating a shallow basin around the 
foot mouldings (Figs. 2, 4, 6). In the rituals of venerating the feet, devotees pour water and other purifying 
liquids over the foot sculpture and also make rice, flower and monetary offerings to it. In order to channel 
off the water and other liquids, many of the slabs have been provided with a funnel, usually positioned in 
the centre of one side. As the water used to bathe the sacred foot images is believed to become sanctified 
through the contact with the revered feet, the conduit channel has often been sculpted to resemble a cow-
head (Fig. 6).20 

Venerating and Housing Pādukās
The section above has outlined the close relationship between the human body and foot representations in 
Jaina art and the fact that although they are symbolic or abstract elements, pādukās are in many ways treated 
like statues and often replace full figural depictions in a temple context. The close connection between icon 
and symbol becomes further apparent when examining the rituals conducted in connection with the foot 
representations. Just like statues of the Jinas, the pādukās are bathed on a daily basis and then anointed 
with purifying and cooling substances, such as water and sandalwood paste. Subsequently, offerings of rice, 
flowers, fruit, incense and money, usually coins, are made to them (Figs. 2, 3, 6).

Devotees bow and pray in front of pādukās as they would facing a statue. They touch the foot 
representations and then their own forehead to indicate that they are touching the feet of the saint with 
their head to express their comparatively low status of purity and spiritual advancement when contrasted 
with the enlightened being.

Figure 6: View from above onto the dorsum of the foot with 
the nails showing. This slab from Mt. Paraśnātha in Bihar 
has been provided with a cow head funnel.
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Pādukās are regarded as votive offerings. Donors 
commission the carving of such foot imprints in 
memory of an important event.21 Their installation 
at sacred sites of pilgrimage involves elaborate 
ceremonies.

In the shrines of Jaina temples, the foot 
representations can be placed on altars together 
with other religious objects, although in this context, 
the figural representations are usually treated as 
more important. They can be installed in small 
subsidiary shrines (deva-kulikā), which have often 
been interconnected architectonically to surround 
the courtyards of temple complexes. Housed inside 
these shrine ensembles, they often replace lines of 
statues with hundreds of foot imprints (Fig. 7).

One also finds pādukās regularly housed in 
octagonal or square free-standing pavilions, usually 
with a ground plan of not more than one square 
metre, topped by domes or śikhara towers. In Indian 
architecture these would normally be referred to as 
chatrīs (Fig. 8).22 In a Jaina context, however, they are 
more frequently called caraṇas and the relationship 
between the two is so close, that the term caraṇa can 
also be applied to refer to the foot representations 
themselves. In the east of India, the term ṭunk or 
ṭonk is more commonly used for such small pādukā 
pavilions.23 The sides of such caraṇas are usually 
open but can also be enclosed with semi-open lattice-
work stone screens (jālīs) or with solid walls. Free-
standing individual pavilions regularly line the paths 
leading up sacred Jaina hills, for example, on Mount 
Śatruñjaya in Gujarat. There are also large groups of 
such simple constructions at sites such as Mount 
Bāmaṇavāḍjī in Rajasthan and Mount Paraśnātha in 
Bihar.

Rarer are situations where pādukās have vertically been caved onto walls or other building elements of 
temples and shrines. This may be seen in an underground section of a Jaina temple in Ladnun in Rajasthan, 
where a set of foot imprints, represented as if seen from below, with lotus flowers adorning the soles have 
been carved out of a pillar.24 However, the large majority of relief panels representing footprints (pādukā-
śilas) are reasonably small but thick stone plaques which are movable and not permanently cemented 
into building contexts.25 They are displayed horizontally and are usually raised from the ground on a small 
pedestal or support or on a terrace or altar-like platform. Like sacred sites, buildings or statues, they are 
circumambulated by devotees in a rite of veneration.

Figure 8: Caraṇa pavilion housing two sets of foot imprints 
on top of Sonāgiri Hill in Madhya Pradesh.

Figure 7: A line of footprints supported on open lotus 
flowers in the Anantanātha Temple at Ayodhya in Uttar 
Pradesh.
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A Brief Historical Overview
The earliest preserved Jaina or Buddhist 
representation of a foot known to us today comes from 
the North of India. It is found on a so-called tablet 
of homage, an āyāga-paṭa. Due to its inscription, we 
know that this particular relief panel is known as 
the Bhikhu Phagula śilā. It comes from Ghoṣitārāma 
Monastery at Kausambi in the modern state of 
Uttar Pradesh and is today housed at the Allahabad 
University Museum. It dates from about 75 BCE and 
is made of brownish sandstone (measurements: 55 by 
56 cm).26 Based on our present understanding, such 
symbolic depictions predate the existence of icons 
in anthropomorphic form. Unfortunately, the stone 
panel is severely damaged but might originally have 
been roughly square in shape. The remaining section 
has been adorned with a border of plant and flower 
motives, surrounding what was probably a central 
section, displaying the relief carving of what is most 
likely a single projecting sole of a foot. The toes have 
been individually sculpted but in this particular 
depiction, it is not entirely clear, whether the foot is seen from below or from above. The ends of either the 
toes (when seen from below) or the nails (when seen from above) have been adorned with svastika symbols 
and the sole bears a large dharma-cakra.27 Below the foot is an inscribed decorative band.

The pādukā-śilas, discussed in this paper, which specifically and exclusively depict foot imprints, 
appear to be closely related to these earlier stone relief carvings of the āyāga-paṭas and to be direct 
continuations of this early Kuṣāṇa tradition. It is noteworthy that the more symbolic pādukās continue 
to remain popular and to flourish as objects of devotion when we enter periods in Indian art history from 
which anthropomorphic statues have been preserved. From the early centuries of the Common Era, iconic 
and aniconic representations continue to exist side by side (Fig. 9). Instead of losing importance, foot 
representations appear to proliferate during the middle ages in India.

Amongst the earliest foot imprints in South India is the unusual tenth-century foot image from Hampi, 
discussed in footnote 6, and a representation at Shravanabelgola, dated by an inscription to 1100 CE. Legend 
records that the latter are the imprints of Bhadrabāhu (Śrutake-vali).

We have a large number of dated pādukās from the middle ages. With the period of Islamic invasions and 
the establishment of Muslim rule in North India, the creation of foot representations and their preference 
over figural representations appears to have markedly increased. Evidently, the footprints were considered 
non-figural by the incoming Islamic forces and were usually spared, whereas many figural statues of Jinas 
were desecrated and destroyed. Particularly from the fifteenth century onwards, a time when also a number 
of non-image-worshipping sects of Jainism were developed, the creation of pādukās increased.28 However, 
even without the presence of Islam in North India, the question of the authority and legitimacy of venerating 
icons has long been debated in Jainism and there have always been factions questioning their validity.

Figure 9: At the enlightenment site of Kundakunda 
Ācārya on Ponnūr Hill in Tamil  Nadu, iconic and aniconic 
veneration coexist.
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To a certain extent, a bias towards figurative 
imagery, but also the strong aesthetic appeal and 
symbolic strength of the foot sculptures, have led 
to an enormous popularity and proliferation of this 
form of depiction and veneration in Jainism. There 
are ample examples of modern temple complexes 
or extensions which house pādukā sculptures, as 
can be seen at many Rajasthani Jaina sites, such as 
Mount Bamanvad, Sadri and Nasiyan, and in Uttar 
Pradesh at Ayodhya, in Maharashtra at Kumbhoj, in 
Karnataka at Shantagiri, and in Delhi (Fig. 10), just to 
mention a few. 

Symbol or Human Body
An important question when dealing with footprints 
is whether they are abstract symbols or figurative 
representations. The fact that in Jaina art, the 
pādukās are usually depicted in positive relief, as 
three-dimensional representations of human feet 
(either seen from below or above) makes this issue 
difficult to decide. In fact, there are aspects supporting both interpretations and this is an area which needs 
further attention in the future. At present, however, as pādukā depictions are seen and interpreted not as 
feet but as imprints of a holy person – and are as such not seen as three-dimensional representations of a 
human body – I would argue that they should more likely be considered as symbols. 

The fact that the symbol shows part of a human body is not surprising. The human hand, the eye or the 
navel are also symbols, which we commonly encounter in the art of world religions. Religious symbols have 
an essential and not an arbitrary connection with the object they symbolise and as such it is not surprising 
that part of a figure can act as a symbol for a person or divinity imagined to have a human or near-human 
body. 

Another issue supporting this assessment is that non-image-worshipping groups, such as remnants 
of the movement around Loṅkā, as well as many Sthānakavāsī and Terāpantha groups who do not create 
and revere figural statues, are nowadays allowed to have abstract objects of veneration, such as stūpas and 
pādukās.29 On the other hand, one needs to remember that mūrti-pūjaka Jainas, treat the foot imprints just 
like icons.30 

Footprints in Jainism form a complex multi-layered symbolism. Firstly, a real imprint represents the last 
tangible link with someone who was a human being but who by gaining enlightenment has departed from 
his body and from our world, leaving behind as his last remnants simply the impression of his feet where 
he last stood. Secondly, the symbol acts as a metaphor for the spiritual path taken by the enlightened being, 
which Jaina believers are aiming to follow. In actual fact, the foot imprints symbolise the act of salvation 
and not the mortal body of an incomplete human being. Thirdly, foot imprints visualise the religious purity 
and spiritual advancement of the Jina or saint through the fact that we venerate their feet, which in an 
ordinary mortal would be one of the most impure parts of the body.

Figure 10: Modern pavilion with Jaina foot representation 
at the Agravāla Digambara Jaina Temple in New Delhi.
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When seen as the last bodily contact with the earthly world, the pādukās lay claim to the place, they 
sanctify the ground and tie it forever closely to the life of a particular person. As such they act as a stamp of 
ownership or a signifier for a particular group of people. They are frequently found in places where Jinas or 
saintly teachers are believed to have reached enlightenment and to have departed from their worldly bodily 
existences. They also mark other significant sites, often associated with alternative life-crisis events, which 
have been transformed into pilgrimage sites (tīrthas, tīrtha-kṣetras). For instance, at Kundalpur (Kuṇḍalapur) 
in Bihar,31 which Digambaras consider to be the birthplace of Mahāvīra, a white marble plaque with foot 
imprints housed in a small open pavilion is the main object of veneration (Fig. 5).

Foot representations in Jainism are very powerful symbols as they remind the devotees that the 
enlightened Jinas were ordinary human beings, who walked and left their footprints on the ground just as 
ordinary mortals do. The fact that they, who also were born as humans, reached enlightenment, and left 
their mortal bodies of which these imprints are the last and only record, transforms the pādukās into sacred 
markers and proofs that liberation is attainable by all.

The foot as a simple symbol of ‘walking’ acts as a reminder to the Jaina followers that liberation is a long 
journey and that following the path of Jainism will lead to the goal of liberation. The very act of walking 
is central to Jainism – as it is to Buddhism – which has a strong tradition of wandering ascetics. However, 
as – contrary to Buddhist iconography at least in Thailand – there are no statues of walking Jinas, one 
might argue that representations of two parallel feet might even better symbolise the habit of standing in 
meditative abandonment of the body, in the pose known as kāyotsarga. This is one of the only two postures 
in which Jaina statues can be depicted.32 

This shows the multivalent nature of pādukā symbolism and the fluidity of its many meanings. The 
pādukās appear to represent the Jina as an indexical sign; denote the final place where he touched the earth; 
indicate a sacred pilgrimage site; act as a proof of the attainability of enlightenment for humans and as a 
metaphor for the path to liberation. 

Pādukās as Non-sect-specific Jaina Imagery
Another intriguing dimension of Jaina pādukās is that they offer both major groups of Jainas, the 
Śvetāmbaras and the Digambaras, the opportunity to venerate the same objects. With figurative statues 
this is not possible, as Śvetāmbaras clothe and adorn their images,33 whilst Digambaras only venerate 
naked, entirely unadorned icons. Foot imprints have a close relation to figural representations, but they 
are abstract enough not to show clear sectarian divisions. As such, pādukās represent a bridge between 
the diverse groups of Jainism – even between image and non-image worshipping Jaina groups – as well as 
between different world religions as has been indicated in the introduction. For instance, at the sacred site 
of Mount Paraśnātha, also known as Śrī Sameṭa Śikhara in Bihar,34 where twenty out of the total of twenty-
four Jinas are said to have obtained salvation,35 most of the venerated objects housed inside small pavilions 
(caraṇa, ṭonk) are foot imprints. These can and are honoured by the followers of both major sects of Jainism.

Another equally popular Jaina locale with many pādukā-śilas is Mount Śatruñjaya at Palitana (Pālitānā, 
Pāliṭāṇā) in Gujarat. The first foot representations which devotees encounter on their long route up the 
sacred hill are displayed at the base of the venerated mountain at a site known by pilgrims as Jay Taleti. Many 
line the paths and are housed inside the temple complexes above on the two ridges and in the intermediary 
valley. 
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Conclusion
This paper has examined the widespread appeal of depictions of footprints and their varied meanings. 
Most world religions have a ritual of worshipping either representations of the feet of teachers or divine 
beings, the last imprint left by exalted beings on earth before departing for the afterlife, or feet – and 
accordingly their imprints – as symbols of the path to enlightenment. This brief discussion has focused on 
representations in art and foot-related rituals of the Jainas in India, who have a particularly evolved cult of 
foot veneration.

Especially interesting in a Jaina context is that the pādukās are not usually proper negative imprints 
in low relief but raised high-relief carvings, depicting the positive shape of the soles of the feet of the 
enlightened Jinas or honoured teachers. A certain iconography evolved over the years in which the foot 
representations were decorated with what resemble life-lines in palmistry, lotus flowers and auspicious 
svastika symbols. In addition, the low pedestals on which they are raised were provided with small outlet 
funnels to channel off the water poured over the feet in ablution rituals. 

The question of whether the Jaina pādukās are part of figural representations or are abstract symbolic 
depictions is difficult to ascertain. The foot is an ancient symbol, which has been used in Jainism at least 
since the last centuries before the start of the Common Era. Therefore, it has been invested with a number 
of meanings over the centuries, such as marking a sacred place, signifying an absence, being a proof for the 
attainability of enlightenment, symbolising the long path to salvation and the importance of meditation 
on it, expressing the ritual purity of the enlightened being and representing the actual honoured feet of the 
spiritual teacher. 

Amongst the diverse meanings listed above, there are more issues pointing towards a symbolic 
significance, as only the final point above connects the foot representations directly with the human body 
of the teacher. In contrast to this, Jainas treat and venerate the foot images in the same way as they would 
do statues. However, the fact that only the feet and no other part of the body has been transformed into 
sculptural art and is revered in isolation and that non-image-worshipping Jainas are allowed to honour 
pādukās, further supports the strong symbolic dimension of these depictions. During the time when many 
Jaina figural icons were damaged or destroyed by Islamic raids on temples, the abstract foot images were 
usually spared, indicating that outside groups too rather perceive them as symbolic art. While at this point, 
the symbolic significance of the pādukās appears to prevail, on-going research aims to penetrate deeper 
into the varied meanings of foot imprints in a Jaina artistic and religious context.

Notes
1. ‘Pāda’ is the Sanskrit term for ‘foot’ or ‘footprint’.
2. In a similar but more modern context, Sai Baba’s sandals are displayed and allegedly venerated in the museum in 

his home town of Shirdi Wale. There are also references to Jainas venerating the shoes of their teachers, although 
today, most monks and nuns walk barefoot. See, for instance, von Glasenapp for a mention of the wooden sandals 
or pādukās of the Śvetāmbara monk Hīravijaya being buried in a shrine near the temple of Ādīśvara in Palitana 
(Pālitānā, Pāliṭāṇā) in Gujarat after fasting himself to death (Helmuth von Glasenapp, Jainism: An Indian Religion 
of Salvation (Delhi: Motilal Banarsidass, 1999), pp. 74-75, 441).

3. Jaini seems to indicate that the veneration of foot imprints appears to have ceased or declined when he says: 
‘for a time it seems to have been popular to commemorate the great teachers by placing footprints (pādukā) in 
stone and paying homage to these artifacts.’ (Padmanabh S. Jaini, The Jaina Path of Purification (Delhi: Motilal 
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Banarsidass, 1990), p. 193). The material presented in this paper, however, shows that this is an on-going and 
flourishing tradition on the subcontinent till today.

4. See Julia A. B. Hegewald, Jaina Temple Architecture in India: The Development of a Distinct Language in Space and 
Ritual (Berlin: G+H Verlag, 2009), p. 70.

5. Laughlin describes the main pādukās of the dādā-guru Jinakuśala Sūri which are venerated at Malpura (Malpurā) 
in Rajasthan and which are made of metal (Jack C. Laughlin, ‘The Pādukā in Jain Art and History’, Jinamañjari, 31. 
1 (2005), pp. 23-35 (pp. 23, 34)).

6. There are two publications showing illustrations of one and the same very unusual tenth-century pādukā of the 
Jina Pārśvanātha from Hampi (Hampī). What makes this representation so remarkable is that one foot is pointing 
upwards and the other one downwards (C. Sivaramamurti, Panorama of Jain Art (New Delhi: The Times of India, 
1983), p. 3; Manju Nahata, Anekāntavāda through Paintings (Kolkata: Surendra Nahata, 2012), p. 8).

7. I will discuss what is probably the earliest surviving Jaina foot imprint from Kausambi which appears to be a single 
foot imprint later in this paper. As the sculpted panel is damaged it is impossible to say this with any certainty, but 
if this was a square panel, then it would have been adorned with a single foot depiction only.

8. See, for instance, the single Buddhist pādukā from Myanmar exhibited in the Rautenstrauch-Joest-Museum in 
Cologne, Germany, published by Jutta Engelhard and Klaus Schneider (eds.), Der Mensch in seinen Welten: Das 
neue Rautenstrauch-Joest-Museum Kulturen der Welt (Köln: Wienand Verlag, 2010), p. 228). This measures 1.6 
metres in height/length.

9. Laughlin, p. 23.
10. I have discussed this in a different context (Hegewald, Jaina Temple Architecture in India, p. 70).
11. In Buddhist foot imprints there is usually a representation of the wheel of law (dharma-cakra) in the centre of 

the foot. Early carvings of the Buddha’s footprint, e.g. from the first or second centuries CE from the region of 
Gandhara, show relatively few symbols (often the dharma-cakra and the triratna – the three jewels of Buddhism) 
while later examples, for instance, from the eighteenth to nineteenth centuries in Myanmar, can be highly stylised 
and entirely covered with sacred symbols (for an illustration see Engelhard and Schneider, p. 228).

12. Laughlin, p. 23.
13. The inscriptions typically name the saintly figure whose foot imprints they represent, record the name of the 

benefactor or the patrons and often also the reason or occasion on which the donation was made with a date.
14. See also Fig. 8 in this paper.
15. The stone relief from the Ashmolean Museum (EA1997.189) measures 25 ´ 32 ´ 7 cm. For an illustration, see 

Van Alphen (Jan van Alphen (ed.), Steps to Liberation: 2500 Years of Jain Art and Religion (Antwerpen: Antwerpen: 
Ethnografisch Museum Antwerpen, India Study Centre Universiteit Antwerpen, Antwerp Indian Association, 
Musea Antwerpen, 2000), p. 132; or, http://jameelcentre.ashmolean.org/collection/921/object/11414.

16. For further details, see van Alphen, p. 132.
17. We often find rock-cut foot imprints at sites where one of the twenty-four Jinas or a deceased teacher reached 

enlightenment. A prominent site for this with many sharply-cut relief carvings is Shravanabelgola in Karnataka.
18. For further details on the latter two, see Laughlin, p. 23, p. 26 and pp. 27-28.
19. The practice of supporting sacred statues or venerated symbols on a lotus pedestal or support has a long tradition 

in South Asian art and culture. The lotus plant, which cultivates in muddy waters and opens its flowers entirely 
unstained by the unclean surroundings in which it grows is believed to symbolise purity and to reveal the true 
sacred.

20. It is common, in particular at Hindu sacred water sites, to have water, which is perceived to be exceptionally pure 
in a religious sense, channelled through cow head funnels. Cows are considered sacred in Indic culture and the 
sacred river Ganges issues out of the mouth of a glacier, which is described as resembling the shape of a cow head. 
Consequently, the source of the Ganges is known as ‘Gomukh’, meaning cow head or cow mouth. For further 
information on cow symbolism in the context of conduits, see Hegewald (Julia A. B. Hegewald, Water Architecture 
in South Asia: A Study of Types, Developments and Meanings (Leiden: Brill, 2002), pp. 16-18).

21. See van Alphen, p. 132.
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22. Laughlin draws a close link between chatrīs as funerary monuments and memorials and the frequent veneration 
of pādukās at cremation sites of saints (Laughlin, pp. 25-26).

23. On this, see Hegewald, Jaina Temple Architecture in India, p. 329. Further alternative spellings which are in common 
usage are: tuk, tuṅg, ṭuṅk or ṭoṅk.

24. I am grateful to the late Professor Klaus Bruhn, who provided me with photographs of these pādukās, taken in 
Ladnun by Mr. and Mrs. Gerdes from Berlin.

25. Like statues, the foot sculptures remain portable and their context can be changed and elaborated upon. Often at 
first only a simple pādukā-śila is donated, later it is raised on a pedestal or enshrined in a pavilion.

26. Additional details can be found in Quintanilla (Sonya Rhie Quintanilla, History of Early Stone Sculpture at Mathura: 
Ca. 150 BCE - 100 CE (Leiden: Brill, 2007), pp. 270-271).

27. For an illustration, see Quintanilla (ibid.).
28. Flügel doubts that the creation or the increase in non-figural representation can be linked to Islamic influences 

(Peter Flügel, ‘Burial Ad Sanctos at Jaina Sites in India’, International Journal of Jaina Studies, 7.4 (2011), pp. 1-37 (p. 
3). However, Eastman in the area of Jaina painting (Alvan C. Eastman, ‘Iranian Influences in Shvetambara Jaina 
Painting in the Early Western Indian Style’, Journal of the American Oriental Society, 63.2 (1943), pp. 93-113) and my 
research on Jaina architecture (Julia A. B. Hegewald, ‘Domes, Tombs and Minarets: Islamic Influences on Jaina 
Architecture’, in The Temple in South Asia, ed. by Adam Hardy (London: British Association for South Asian Studies 
and the British Academy, 2007), pp. 179-190) have shown, that strong Muslim influences can also be found in other 
areas of Jaina art and architecture.

29. Flügel, p. 4.
30. It will still need to be ascertained whether the same installation rites apply to icons and pādukās alike. If this is 

the case, at least for mūrti-pūjaka Jainas, they would probably count as representations of a body. Barazer-Billoret, 
Dagens and Lefèvre have shown that in Śaivism (Śaiva Vedānta), the same texts are used for the installation rites 
(pratiṣṭhā) of statues and Śaiva pādukās (Marie-Luce Barazer-Billoret, Bruno Dagens and Vincent Lefèvre (eds.), 
Dīptāgama: Édition critique (Pondicherry: Institut Français de Pondichéry, 2007).

31. The Bihari site near Nalanda (Nālandā) is also known as Kundagrama (Kuṇḍagrāma). According to the Śvetāmbaras, 
Mahāvīra was born in Vaishali (Vaiśāli). Such discrepancies between the two sects are found in a number of areas 
of religious history and particularly in the context of the identification of sanctified sites.

32. Alternatively, Jaina figural sculptures can be shown in a meditative sitting posture. For further details, see Julia A. 
B. Hegewald, ‘Jaina and Buddhist Art and Architecture in India: Similarities and Differences’, in Buddhist and Jaina 
Studies: Proceedings of the Conference in Lumbini, February 2013, ed. by J. Soni, M. Pahlke and C. Cüppers (Lumbini: 
Lumbini International Research Institute, 2014), pp. 3-48 (pp.  9-10).

33. Śvetāmbara icons have been carved wearing simple loincloths, and in worship they are decorated with sandal-
wood and other cooling pastes, with flowers, jewellery and with crowns. For a longer discussion of this issue and 
illustrations, see Hegewald, Jaina Temple Architecture in India, pp. 72-75, Plates 147, 127, 141-146 etc.

34. This site is also known as Śikharjī or Sameṭagiri.
35. Hegewald, Jaina Temple Architecture in India, p. 596.




