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Spiritual Accounting
The Role of the Kalyanaka Patra in the
Religious Economy of the Terapanth
Svetambara Jain
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Peter Flijgel

In his seminal article The Pure and the Auspicions in the Jaina Tradition, Padmanabh
Jaiai has argued that the equation of ascetic putity (Suddha) and auspiciousness
(masigala) was a historical innovation of Buddhists and Jains, who “attempted to
assimilate the ascetic ideal into wasgala, not by degrading the suddha, but instead
by raising margala to a new status which incorporated both the worldly su#bha and
the supramundane s#ddha. In this new scheme, anything which was not suddba was
considered to be auddba: activities which were not productive of salvation. How-
ever, this afuddha was subsequently subdivided into the mundane pure (s#bha) and
the mundane impure (asubha)”.? As a consequence, margala was not only reserved
for worldly, meritorious activities (papya), but came to refer “both to the tran-
scendental (§uddba), as well as to that portion of the mundane sphere which was
pute ($ubha)” by virtue of “an association with the “truly” holy (warigala)” .
Today, most practising Jains agree that, ultimately, only acts of renunciation
are truly auspicious. But whether or not material acts of worship (p7/7) and reli-
gious gift giving (ddna) can also be classified as forms of renunciation {/ydga) is a
conundrum that divides the Jain community. The classical account of the second
interpretation of purity and auspiciousness, mentioned by Jaini, is found in
Umasvati’s Tattvdrtha Sitra, which endorses auspicious acts of charity (déna) and
compassionate help for all living beings as a means of advancing on the path of
salvation (moksa marga).5 Auspicious acts (§bba), it states, produce good &arma,

' wish to thank Acarya Tulsi and Acirya Mahaprajiia for their generous support of the
research for this paper.

? Jaini 1985: 90.

3 Ihid.

* In the medieval §rirakdcdra literature of the image-worshipping traditions, prjd is pre-
sented “as a mere aspect of dind” (Williams 1983: 216).

5 Tattvartha Sitra (TS) 6.13.
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or merit (pupya), and inauspicious acts (asubha) produce bad karma, or demerit
(papa).* The sequential transformation (samkrama) of pupya and papa of the same
basic type is automatically generated by the karmic mechanism.” Because the
highly influential Tattvdrtha Sitra presents both purity and material wellbeing as
products of good kamwa® many Jain lay people, as John Cort observed, seem to
act and live on the “assumption that one can have it both ways: following prac-
tices of the moksa-mdrg brings one wellbeing and pursuit of wellbeing (within
certain boundaries) advances one at least a small way along the moksa-marg”.* This
conception is popular in the Bisapanth, Murtiptjak, and Sthinakavast Jain tradi-
tions. However, Svetambara Terapanthis do not recognise the practice of accu-
mulating merit through charity as a religious value and, accordingly, strictly dis-
tinguish between religious (dbdmmik) acts of asceticism (fapas), and social (vyava-
harik) acts of charity (dana),® as taught by the founder of their tradition, Acarva
Bhiksu (1726-1803).¢ The distinction is not only applied to the sphere of lay
religiosity, but is in similar form replicated within the monastic community itself,
although its codes of conduct are regarded as dhdarmik by definition.

Asceticism and service

Max Weber has argued that there is a universal tendency for an originally strictly
anti-economic monastic asceticism, practised as a means for individual salvation,
to become transformed into an asceticism which motivates mendicants to work
in the service of the hierocratic authority.” He also noticed that, in contrast to
other Indian ascetics, the Jains (Nirgranthas) were “from the beginning” organ-
ised orders of “professional monks”.® Walther Schubring and Colette Caillat have

LTS 6.3-4.

2 Krishan (1997: 528f.) insists that this process does not involve a ‘balancing’ of karmas.
Cf. Jaini 1979: 121.

37TS 6.21-25, 8.26.

4 Cort 2001: 200.

® Terapanthis regard puma as a mere side-effect of the elimination (wirjard)y of karma
through ‘truly” auspicious acts of self-restraint (samyama) and asceticism (fapas): nitjard nep pun
77 karapi ek ho (Bhiksu 1997: 196, cf. Tulsi 1995: 69f., 162-176). For them, the only acceptable,
‘pure’ form of dana for laity is giving provisions to Jain mendicants (Tulst 1995: 172f.): “No
religious activity is meant for the achievement of any wotldly end” (Note by Tatia & Kumar in
Tulsi 1995: 158). The principal source for the nine forms of pauya resulting from dana to ascet-
ics onlv is Thdndnga (Sthanarga Sarra) (SthS) 9.3.676 (Bhiksu 1997: 200),

€ For the history of the Terapanth see Mahaprajiia 1968, Budhmal 1995.

7 “Eventually, asceticism is completely re-interpreted into a means not primatily of at-
taining individual salvation in one’s own way, but of preparing the monk for work on behalf of
the hierocratic authority.... Buttressed by its own chatisma, such innerwordly asceticism always
remained dubious to ecclesiastical authority, which relied solely on office charisma. But the
advantages prevailed” (Weber 1978: 1167).

8 Weber 1978a: 207. See Sarrakrtinga Sitra (SKS) 1.14.
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similarly shown how the growth of the Jain monastic orders after Mahavira led to
the development of hierarchical institutions, based on the principles of inequality
and group discipline and headed by dedryas. These changes are reflected both in
new organisational rules and in the formulation of a monastic jutisprudence in
the Cheda Sitras,' as well as in the emerging difference between a eremitical (jina-
kalpa) and a cenobitical (therakalpa) mendicant culture.? On the basis of their
investigations of this second layer of disciplinaty canonical texts, both Schubring
and Caillat concluded that, “theoretically, the Jaina monks live in complete sub-
ordination to one another”,® and that the “extremely hierarchical structure of the
Jaina community favoured exchanges of service and the progress of evervone”.
They found that the Cheda Sitras differentiate between superior acts of self-
purification (/apas) and inferior acts of monastic service (zarydrrttya), but treat
asceticism and service as hierarchically complementary tasks,® somewhat analogu-
ous to the above mentioned hierarchical relationship between other-wordly purity
and this-wordly auspiciousness (second interpretation). From a strictly sote-
riological point of view, service, like ddna, is a anomaly.® It does not conform to
early canonical ideals of world-renunciation, because it is predicated on the value
of the wellbeing of the monastic community and involves not only compulsory
work for fapaseis and the sick but also for all seniors and the dedrya.” Howevert,

! Caillat 1975: 94£., 149¢t.

2 There are two types of rules within organised Svetimbara Jain monastic orders, which
might be called individual and organisation rules of conduct: the rules concerning the primary
and secondary qualities of a Jain mendicant, as laid down in the Jain canon (both together are
called mulottara), and the specific organisational rules (waryadd) and regulations (ravastha) of a
particular monastic order (see n. 3, p. 186). It is unclear to what extent jirakalpa was practised
in the early period. The term probably refers both to individual ascetics and losely organised
groups without a disciplinary code.

3 Caillat 1975: 48, with reference to I yarahdra Sitra 4.261F.

4 Caillat 1975: 59. See [yarahdra Sitra (VS) 10.3 and commentary (Schubring & Caillat
1966: 87); Kalpa Sitra (KS) 3.21; Schubring 1978: 265, 283; Tatia & Kumar 1981: 6.

® Service “is often the complementary observance to the tejection of karman (#gjard)”
(Caillat 1975: 59): “service... often appears as the necessary complement of mortification” (p.
115). See Schubring (1978: 283) and Tatia & Kumar (1981: 73), who refer to the canonical
distinction between “self-service and service to the fellow monks” (p. 8).

® Similarly, the most popular verse amongst the Jain laity: parasparopagraho jirdndm - “souls
render services to one another” (TS 5.21).

7 See VS 5.20, and Schubring on Vav. 10.3 comm. in Schubring & Caillat 1966: 87. For
vatyarrttya (Pkt. veyacacca or peyaradiyay see Caillat 1975: 112-115. Ten categories may claim
services: 1. dedrya: teacher, 2. apddhydya: preceptor, 3. sthavira: elder, 4. tapasri ascetic, 5. glana:
sick monk, 6. $iksa: neophyte, 7. sadharmika: religious monk, 8. &u#la: sub-group of monks (line-
age), 9. gana: monastic group, 10. sazigha: monastic community (VS 10.35, and UtS 30.33, ¢f. TS
9.24). Williams (1963) writes, “I'rom this list it is clear that the scope of raiydrrttya covers all
reciprocal assistance within the community of monks and is not confined to services rendered
by an inferior to a superior [which was nevertheless the rule]. It also includes services rendered
by laymen”; paiydrritya “is the term used in the canonical texts for bodily services rendered to
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theoretically, a Jain monastic order is a purely voluntary (iechikara) organisaton,
Jain ascetics should be “absolutely independent and self-supporting” and have no
right “for getting service from any other monk™.! Presumably in an attempt to
reconcile the contradiction between asceticism and setvice, setvice was in late-
canonical texts somewhat euphemistically defined as a form of *voluntary’ internal
asceticism.?

The benefits of devoted service have been described in early Jain vinaya texts
as being both spiritual and material, though the exact nature of the material re-
wards is not entirely clear.? Three types of benefits have been distinguished: kar-
mic benefits, honours, and material benefits.* However, although during a pen-
ance a monk had to do some service, such as disposing of excretions (KS 4.26),
service was not recognised as a standard form of penance.® 1t was therefore ex-
cluded from the mathematical calculation of karmic purity, which was introduced
by the Jains, but originally restricted to the rites of atonement (prdyascitta). Indi-
vidual merit accounts were not used by eatly Jain mendicants.® Scholars of Jain-
1sm have theretore generally assumed that the aim of merit-making was limited to
the sphere of the laity, the more so since all actions conducted in accordance with
monastic law were defined as producing either only nijara or both punya and
nirjard.” However, nowadays the monastic economy of the Terapanth is mediated
by a form of money of accounts based on personalised merit-books, or kalydnaka
patras, which allow the calculation of the value of each mendicant’s contributions
to the common good, and an indirect trade-oft between services and penances.

monks, in particular attendance on the sick” (p. 242); “Such actions bring their own reward
both in this life and in succeeding lives” (p. 243).

! Tatia & Kumar 1981: 8; SKS 1.13.18.

2 Bhagavati Sitra (BhS) 921a=UtS 30 (=Aunpapdtika Sitra 30). See n. 4, p. 182, and on the
“speculative” extension of the fapas concept 1o winaya and jiana, Bruhn 1993: 36.

3 The late canonical UtS 29.10 promises a better rebirth for those practising sandand. See
Tulst 1995: 80.

* Caillat (1975: 59) noticed that the contributions of the dedryas to the “material and spiri-
tual well-being” of their orders “simultaneously” increased their “own gains in these two
spheres”: “Their devotion brings them personal benefits; they hasten the elimination of their
own karman; in addition, numerous honours fall to them - a secondary benefit, but one which
seems to have been nonetheless much appreciated” (p. 55).

® Asceticism was virtually identical with fasting and predominantly performed as an
atonement of a particular sin, whereas ‘voluntarily’ service was seen as merely beneficial for the
elimination of kamua in general (Caillat 1975: 112ff).

6 To date, I have only seen one printed merit book for the use of the Jain laity (of the
Botid Sampraday).

7 Acarya Bhiksu (1997: 182-184) refers to UtS 29.43 for support of the view that service
(as well as randand and listening 1o dharma kathds) produces both punya and wirjard, i.e. simulta-
neously bondage and destruction of garma, while practising fapas produces only wijard (and
sapvara). But he maintains that the sasydyrttya tapa can also lead an ascetic close to moksa (p.
602). Cf. p. 664f. on SthS 5.1.396f,; TS 9.3; Tulsi 1995: 80f.
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By tracing its history and analysing the current tunction of the kalydnaka patra,
this article attempts to show that, for Jain monastic jurisprudence, group service
poses doctrinal problems similar to dana in the sphere of the laity, since it in-
volves not only self-restraint but also material benefits.

The verse system

Acirya Bhiksu's constitution (sapidhdna) for the
Terapanth monastic order was written shortly
before his death, on the 30.8.1803 (Bhadrapad
Sukla 13 1860). It is still in force today, but has
been supplemented by a number of additions
and re-interpretations, most notably by Acirya
Jitmal (1803-1881) and Acirya Tulsi (1914-
1997). Jitmal, the fourth Teripanth dedrya, is
known under his epithet Jayacarya. He ruled the
sarigha from 1852 for thirty vears, and introduced
a number of instututional innovations between
1852 and 1865, which laid the foundations for
the organisation (1yavasthd) of today’s Terapanth
Sramana sanigha. In 1852 the Terapanth was in a
desolate state. It was formally under the rule of a
single dcdrya, but effectively divided into smaller
peripatetic groups (sisighdra), lead by senior male
and female ascetics (agrani), who acted virtually
independentdy. With the permission of the
dcarya, the agrapis recruited their own disciples
and also privately owned religious manuscripts. Both personal disciples and cer-
tain material objects are regarded as inalienable ’possessions’ by Jain mendicants.
Jayacarya skillfully exploited this shared characteristic by shifting attention away
from his prime objective of re-establishing central control over all members of
the sarigha to the issue of common access to monastic property. Access to the
scriptural tradition was difficult at the time, not only because none ot the sddbus
knew Sanskrit and few sadhvis could read at all, but also because the Terapanth
mendicants were inidally not permitted to own any property beyond the canoni-
cally prescribed limits and relied on the libraties (bhanddra) of their lay followers
and of other Jain sects.! The few texts owned by the male agrapis had to be car-
ried by the junior monks, which set a natural limit to their possessions. At the
time of Jayacarya’s succession, the differential ownership (sramitra) of disciples
and books created friction and threatened to fragment the ascetic community.

Muni Kumaréramana with his
kalydnaka patra in 1999,

! The question, whether sddbns who privately own even a single sheet of paper are still
proper mendicants was an important issue for Acarva Bhiksu (1960: Ch. IL.5).
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The order came also under demographic pressure, due to the increasing influx of
female recruits, who were only insufficientdy incorporated into the still rudimen-
tary organisational structure and not under the direct control of the dedrya.

According to Jayacarya, the main problem of the order was the private
property held by the agrapis, which impeded both equal access to the sacred scrip-
tures and the re-integration of the sramapa sarigha under the central command of
the dcdrya, who alone could enforce the purification of individual conduct in ac-
cordance with Acirya Bhiksu’s austere vision of disciplined ascetic behaviour.
Immediately after his inauguration in Bidasar on the 5.2.1852 (Magh Sukla 15
1908), he succeeded in persuading the ascetics of the advantages of establishing
communal ownership of manuscripts under the overall control of the drdrya, but
only after ruling that junior ascetics could not be asked to carry privately owned
manuscripts, only texts belonging to the sawigha. From the 22.4.1852 (Vaidakh
Sukla 3 1909), at their first meeting in [adniin, the agrapis began to hand their
books over to Jayacarya for redistribution.? His next aim was to inctease the total
number of available scriptures, in preparation for an improvement of the gener-
ally low standard of education of the ascetdcs. For this purpose, Javacarya ordered
the systematic copying of manuscripts from the bbapddras of other sects. The
wtiting had to be done in microsctipt (Jaghu patra) to make transportation easier.
To maintain the motivation for the copying work (prati-lekbana) and for writing
well, he decided at first to allow the ascetics to keep the works which they had
copied themselves in their own possession, even though they belonged to the
sarigha. But when the output began to decrease, he decided, in the same vear, to
provide spiritual and material incentives for the production of manuscripts, since
he had no means of forcing the ascetics to engage in this task. The idea was that
for every sloka (32 syllables) written, whether copying or producing one’s own, a
monk would be remunerated with one bonus point, called gdthd or verse,® which
could be cashed in for certain goods and services within the monastic commu-
nity. This innovative arrangement was called the verse system (gdzhd prapali) and
regarded as an economic system (artha prapali) for the sadhus and sadbvis.

The spiritual rewards for producing verses were obvious. Writing was, by
then, recognised as a legitimate Jain religious practice (sadhand) for the enhance-
ment of mental concentration (dhyana), asceticism (fapas) and religious knowl-
edge (jrdna). But why should anyone collect gdthds, given the fact that the
Terapanth doctrine does not even accept the accumulation of pupya as a legiti-

1 1851:168 sddbvis in total.

2 Budhmal 1995: 383f.

3 Githd here means “any kind of writing using 32 syllables” which is well enaugh exe-
cuted to be acceptable to the deirya (the standard of calligraphy was set by a copy of the Bhaga-
vati Sitra in the possession of the saigha) (Budhmal 1995: 387). More precisely, one gathd
corresponds to one anustubha foka consisting of 4 padas of 8 syllables.
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mate aim?* To solve this problem once and for all, Jaydcarya simply imposed a
‘tax’ (kara) of writing 25 gdthds, that is 800 syllables, per day on the agranis for the
duration of their leadership.2 He decided that the female equivalent of the gatha
tax would be the production of one broom (rgjobarapa) and one hand-brush
(pramadsjani) per vear by the female agrapis, and of one string (dori) by every sadhuv.
The value of a set of brooms - the ultimate status-symbol for the Svetambara
ascetic - was therefore rated at 25 x 365, that is 5125 gdthds® Although violating
early canonical prescriptions in so doing, after a while, Terapanth ascetics pro-
duced themselves most of the utensils they needed in their daily life, such as beg-
ging-bowls (pdtra), mouthmasks (mukbavastrikd) and garments (kapra). They
received the raw materials from the laity as 6biksd> The division of labour be-
tween the sidhus, who performed the intellectual labour, and the sidbeis, who
performed the manual labour, replicated the division of labour that was operating
within the average Jain family. The products of their obligatory work, that is
manusctipts on the one hand, and brooms, begging-bowls, mouthmasks and
needlework on the other, were annually offered to the dedrya and then either re-
distributed by the dedrya or stored away for future use in the serd kendra in
Ladntn, which was the only permanent abode of the Terapanth in the late 19th
century.®

The daily routine work, which is “not strictly speaking spiritual or intellec-
tual, but practical or artistic”,” such as emptying the chamber pots, cleaning the
abode, washing up, doing the laundry, apportioning food, etc., had to be organ-
ised as well. In the time of Acirya Bhiksu, the number of ascetics was small and
not much routine work had to be undertaken. The monastic economy was tradi-

! Whereas early canonical Jainism rejected writing altogether, traditional Jainism advo-
cated the copying of manuscripts for the purpose of accumulating punya. The question, whether
dictating texts to lay-scribes represents a form of parigraba or not is still contested within the
Terapanth sramana saspha.

2 Jayacarva gave the following recommendation to his successor: ") Master of the Gal
If you wish the Gar to grow, enjoin upon the leading sddhn in a group of three to compose
about twenty-five garhds (verses) every day. Thus should be done to keep in mind drarya (sub-
stances), ksetra (atea), &dla (time), bhdra (mental states) etc.” (Jitmal 1981: 94). Acirya Huk-
micand (died 1860), the founder of the Sthanakavasi Sadhumargi tradition, the local competi-
tors of the Terapanth in Bikaner, also introduced the copying of scriptures as a torm of “dana”
to the sarigha on his monks (Susilkumar 1959: 489).

3 Even today, while most sidhrir are literate and produce their own writings, female
agranis are expected to present the drarya with the ‘tax’ of one rgpoharana and one pramarjani at
the annual marydda mabotsara.

4 Acdrdnga Sitra (AS) 2.5-6.

® Mahaprajiia 1994: 81. The term dana refers only to laity, and bhiksd to the ascetics.

5 Only the possessions of an individual mendicant are precisely delimited.

7 Shanta 1995; 524.
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tionally governed by the “principle of inequality”* and the rights and duties were
determined by the order of seniority (diksd parydya). The rule was that junior
ascetics would perform service for the seniors (sevd vyavastha). With the increasing
ambitions and numbers of the Terapanth ascetics, the tasks became more com-
plex and had to be centrally organised, at least in the adrya’s own group, called
the rgj, which usually comprises 30-70 sddbus and sadbvis. Jayacarya felt that with-
out supervision and a fixed institutional framework, community duties would not
be performed to everyone’s satisfaction. He therefore introduced, on the
30.9.1852 (Kartik Krsna 2 1909) in Jaypur, compulsory community work based
on the principles of equality and mutual help (#pakara), division of labour and job
rotation.? The hierarchical order of seniority was thereby stripped of its tradi-
tional economic implications and encompassed by a strictly centralised and in this
sense ’egalitarian’ system, with only one principal gurm-iisya telationship and a
functional differentiation of tasks which cut accross group boundaries.®* The new
monastic division of labour ($ruma wibbdga) was predicated on the distinction
between necessary (dvasyaka) work for the community and unnecessary
(anavasyaka) work for the individual, which corresponds to the canonical distinc-
tion of two types of monastic property, communal (samuccaya) and personal
{(vyaktigata).* The community work was compulsory and of three types: work for

! Schubring 1978: 283.

2 Budhmal 1995: 394. In the first year of his rule, Jayacirya decreed that the procurement
of water and food had to be allotted in turns in the sequence of monastic seniority, in order to
reduce the overall workload and to prevent that every monk or nun had to do every task every
day. This idea occurred to him after the initiation of an old man, Ramadatta, who became too
weak to perform all the daily duties of a junior monk and asked a senior monk who was much
younger in age to do the work tor him in exchange tor receiving a massage of his feet.

3 In the words of his heirs, the deiryas Tulsi and Mahaprajiia: “Jayacarya decided to lay
the foundations of a disciplined religious organization.... He laid down the following guidelines:
1. Every male or female member of the organization will be the disciple of the Acharya only
and of nobody else. 2. Nobody will be the owner of articles needed by the entire community. 3.
There will be division of labour in the ascetic order. 4. Every ascetic will share his tood with
other ascetics. 5. There will be equal distribution of living space, clothes and articles needed by
the ascetics. 6. It will be obligatory for every ascetic to offer his or her services to the ascetic
community. 7. Ascetics will have to seek the permission of the Acharya in matters of their
camps and migrations” (Tulsi & Mahaprajfia 1981: xiii-xiv). According to current Teripanth
historiography, Jayacarya established a truly socialist organisation, not unlike the utopia of Karl
Marx. However, in contrast to Marx, Jayacarya recognised the necessity of the state, and ex-
plained behaviour not only through contextual factors, but also in terms of psychological
dispositions (ibid.; TulsT & Mahaprajfia 1981b; Budhmal 1995: 390).

* Some of the oldest Jain scriptures unequivocally state that private property of certain
essential objects is legitimate and that no ascetic may use the property of another without his or
her permission (e.g. AS 2.5-2.7).
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the whole community (samuccay kd kdrya),* work tor the dedrya (bdjor ka kdrya),?

and work for the sgjh (sdjh kd kdrya), that is for a commensal group (sapbhoga)
within the 7.3

In 1857, the first serd kendra, of service centre, a nursery home for elderly
nuns, was opened in Ladntn and periodic service to the old and sick nuns was
made compulsoty (serd aniraryatd) for all sadbris. Subsequently, Jayacarya incorpo-
rated community service into the gadthd system, and determined that the value of
one day of sevd was also worth 25 gazhas. Slowly, more and more routine work was
made compulsory for all sadhvis and sddins and rewarded with gdrhds, for instance,
carrying the baggage of the group, sewing clothes,? dyeing and varnishing the

! The works for the whole community were, at first, mostly associated with the central-
ised management of the daily food-supply (@bdr samribhdg): the task of keeping the records
concerning food-distribution (samribhig patra) and dividing the collected food (dbare kd kdm)
was done by one person (dbarardla); counting, inspecting and distributing the food, and clean-
ing the ground after the distribution was done by four petsons (banfane ki kam); collecting,
carrving, straining, measuring and distributing water was done by several persons (pdni kd kant).
All the wotks connected with the centralised distribution of food and water were stopped in
1949 by Acarva Tulsi. He simplified the procedures and ordered that the collected food had to
be shared informally within the 5@/ only (Budhmal 1995: 390-92; Tulsi & Mahaprajia 1981a:
120). Nevertheless, the food collected duting the almsround (goear?) continues to be shown to
the dcdrya to assure the correct methods of procurement have been observed, and to enable the
dedrya to select bits and pieces of the collected food for himself before it is redistributed (cf. AS
2.1.10.1-3, KS 1.39-42). The much reduced function of accountancy (kkhak.ra) is today mainly
performed by the yurdrdrya. There are several discarding (paristhipana, Mv. parathand) and clean-
ing-up tasks, called o0&/ (care-taking), such as washing-up (dhond ki kdin), doing the laundry
(tastra praksdlan), sweeping the abode (sthan kd pramarjan), inspecting the abode (sthin pratilek-
hand), inspecting the books (pustakom kd pratilekband), emptving and cleaning the chamber-pots
(paristhapana ot utsarga ryavasthd) (Budhmal 1995: 3871.). .

2 The Jcdrya is assisted by several senior monks and nuns, who are appointed to serve the
throne (bdjor). They collect and serve food and water for the dedrya, look after his health and
security, carry his parras, do the pratilekbana for him, etc. The menial and discarding work, such
as cleaning-up, is done by several freshly initiated monks, who are under the personal supervi-
sion of the acdrya.

? Budhmal 1995: 396-401. 'The members of each commensal group share a room within
the abode of the 7z/. Untl recently, a basic division of labour operated within the s4jh between
those who inspected the books (pustak pratilekhand), a task which was reserved for specially
skilled ascetics in order to prevent the tearing of pages (each inspector was given two books to
do), and less qualified ascetics who had to inspect and to clean the abode, the begging-bowls,
the carrier-bags (jholi), etc., and to do the gocari. The two types of tasks were seen as comple-
mentary and once governed by the rules of monastic seniority. However, Javacirya and Acirya
Tulsi, in particular, decided that both functions should be reckoned to be of equivalent value in
order to taise the respect for manual labour and to create the awareness that no work is low.
However, even today the seniors tend to do the inspection work, while the cleaning jobs are
done by the juniors.

* Although stitching robes was not permitted by the oldest canonical scriptures, it was
later allowed by the Cheda Siitras (Nisitha 1.31, 1.49, in Prasad 1972: 133).



176 Peter Fliigel

almsbowls, etc. The respective gathd values of all essential works were fixed by
decree (wirnay). However, the system was flexible. Individual tasks could be
avoided through the simple payment of a certain amount of gathds to other
monks or nuns who would perform the work instead. But it was decided to ap-
portion the overall compulsory workload of each mendicant into 25% writing
and studyving (seddbydya) and 75% service (serd) and work (§rama).! Because sevd
was now recognised to be proportionally more important than writing, it was also
determined that no sddbu or sddhvi could refuse serving an eldetly or sick monk or
nun, no matter how many gdzhds they had accumulated. But they would always
receive the appropriate amount of bonus points for their work.

With time, the gdthds acquired the role of a medium of exchange (vastu-
vinimay kd madbhyan) and effectively functioned as a kind of money (dbana), be-
cause almost all obligatory works and services were evaluated in terms of gdrhds.
Muni Budhmal noticed that under Jayacirya ’*voluntary’ service that was once
undertaken for the reduction of one’s karmic burden (#irjardrthita) slowly became
replaced by compulsory service (serd kdrya) undertaken in exchange for gdthi
bonus points.? With the express permission of the dedrya, for a certain amount of
gathds, services and other requisites, even manuscripts, could be acquired for
personal possession or consumption. The rate of exchange (bhdva) fluctuated, but
the value of certain essential works, such as sewing and dyeing, was fixed by de-
cree of the dedrya. During their lifetime, the ascetics could dispose of their gdthd
capital (paiji) as they wished. With permission of the dcdrya, they could spend it
on works and services done for them, or give it away (praddna) as presents. How-
ever, on the point of death their gdzhd accounts were closed. In this way, no in-
heritance or capital accumulation could take place. Moreover, the traffic of goods
and services was not straightforward. Acirya Bhiksu had stressed that ascetics
should not exchange their personal possessions.® Transactions between individual
ascetics could therefore not take place directly, but only through the mediation of
the dedrya who - like a patrimonial king - redistributed the gifts (and tributes)
which he received according to individual need.* All exchanges were (and still
are) clad in the form of gifts (bbemt) or presents (upahdra) which were given

! Tulsi & Mahaprajiia 1981a: 119.

2 Budhmal 1995: 389. Compassionate help, “altruistic concerns” or “unselfishness” (Cail-
lat 1975: 591, 188) are not an issue here (p. 55).

3 Likhat 1795, in Jitmal 1983: 464, 468.

4 Effectively, different spheres of exchange exist within the Terapanth monastic econ-
omy, one based on seniority and the other on equality. In accordance with scriptural prece-
dence, fine clothes and all other essential paraphernalia of a mendicant, which are held in
private possession although ultimately belonging to the sasigha, like the rajoharana, pramarjani and
the pdtras, are distributed according to monastic status (cf. KS 3.19-20); while food and drink-
ing water is principally considered collective property and has to be shared equally, although
the seniots enjoy precedence (cf. AS 2.1.5.5; UtS 11.9).
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without any expectation of return in kind.! The words bhakti and dana are still
used to stress the anti-economic form of these transactions. Conversely, every-
thing that was given by the 4edra, who bestowed, as it were, ’exchange value’ on
the objects and services he received, was acceptable. Because direct exchange, or
barter, was not permitted within the monastic community, all gifts and services,
particularly those berween sadbus and sadhvis, whose chances for interaction are
limited,? had to be noted down to be (retrospectively) authorised by the drdrya,
who monitored all monastic transactions with the help of an elaborate system of
book-keeping.

The accounting of the gazhas was first done whenever there was free time,
but later alwavs at the warydda mabotsava, the annual assembly of all Terapanth
ascetics in January-February, which was first held in Balotara in 3.2.1865 (Magh
Sukla 7 1921) for the principal purpose of rotating the mendicants amongst the
agranilead itinerant groups and checking their individual contributions to the
common good of the order.® At these occasions, a few ascetics (kkbikarid) were
appointed to undertake the calculations for each sddbn and sddhri in descending
order of seniority. Any ascetic could get his or her gathds recorded and then ac-
cepted by the dedrya. Before the accounts, the ascetics had to show their gatha
recotd (lekhd patra) and their work to the d@edrya and had to confirm their dedica-
tion to the saigha in his presence. Then they received a stamp (wudrdikan) and
went to the accountants, where they left their records, the copied manuscripts
and other work. The accountants counted the number of syllables of the first
four ot five lines of each piece of writing and on this basis estimated the average
number of syllables per line. The total number of gdzhds of a given text was then
calculated by counting the lines of one page multiplied by the number of pages,
times the average number of syllables per line. Finally, the entite account of in-
comes and expenditutes (4y-ryay) was established for each individual and re-
corded on the /kkbd patra, a copy of which was given to the individual concerned.
The completed account recorded the types of activities (services or writing) and
their value® 1f a sddbs copied a manuscript tor himself, he was not entitled to

LIf, for instance, a sddhri wants to give to her brother, who is also a mendicant within the
community, some embroidety as a present, she will give it first to the dedrya.

2 A give and take of essential items like food and water between wddbus and sidhris can, if
unavoidable, take place, but has to be recorded in the diaties (17hdra rivarana) of the agrapis and
reported to the dedrya at the end of the r/bdra. Tt is neither conceived as exchange, nor as shas-
ing, but as a exceptional form of compassionate and devoted service (bhakt/), and is strictly
regulated (Jitmal 1983: 368; cf. Williams 1963: 241).

3 Budbmal 1995: 412.

4 The total value of gdthds collected by each individual may have been entered into a cen-
tral register which remained with the @cirya. But this is not the case today. The accountancy
method of the traditional Indian money-lender involves two records: a cash book (rokar bahi)
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receive any gathas not the seal of approval. The text was not considered to be the
communal property of the saigha until his death, after which the acirya could
redistribute the book, since Bhiksu ruled in 1803 that everything that was “made
or accepted while staving in the sagha” was communal property.! Copies which
were unacceptable to the dedrya, because they were badly written or unnecessary,
could be kept both for personal use or to be given away. To distinguish between
the books which were personal possessions and those which were the communal
propetty of the Sramana saiigha, the latter were marked with a special stamp from
15.5.1857 (Jyesth Krsna 7 1914).2 Personal possessions are still labelled by writ-
ing one’s name on the object concerned.

Individual and corporate purification

It is not known why |ayacarva imposed the exact figute of 25 gdthds as a ’tax’ on
his ascetics. But it must be assumed that it was not chosen arbitrarily, since it also
plays a role in the obligatory rites of repentance (drasyaka ot pratikramana), which
are the most important daily ritual practices of the Terapanth ascetics.? The most
significant part of these rites is the fifth or &dyofsarga drasyaka. It involves asking
for forgiveness for one’s transgressions (Prdyasutta Sdtra), assuming a posture of
motionlessness in body and mind (Kayotsarga Siira) and reciting the inspirational
hymn to the 24 Tirthankaras (Caturrimsatistava or 1.ggassa) four times in medita-
tion and once aloud, in order to cast off the body and to ’realise’ the true self.
The repetitive and motionless recitation of the ogassa is performed with the sole
aim of destroying (wnard) the shott-term or irydpatha karmas, which were accu-

or daily account book (rezpamed), 10 record the daily transactions, and a ledger (khata bahi),
which contains the names of all customers with date references, See Jain 1929: 83, 90.

! Bhiksu in Jitmal 1983: 469.

2 Budhmal 1995: 385. The sidhei saiigha’s property was overseen by the first sidbvi pra-
mukbd, Sardarsat (1808-1870), who was also the first sadhr/ to copy a manuscript and, thus, to
receive a bookstamp (ibid.).

3 Fligel 1994. For English translations of the text of the elementary Arasyaka Siitra,
which comprises only a small proportion of the entire text of the drasyaka ritual, see Williams
1983: 195t,; Bruhn 1997-1998.

* The fact that almost one third of the annual sapratsari pratikramana is taken up by the
kdyotsarga drasyaka, that is an act of compulsory internal asceticism (ablyantara tapar) (UtS
30.36, 29.12), underlines its importance. The &dyofsarga titual itself has to be distinguished from
the “low devotions” (Schubring 1978: 281) which are often associated with it, especially in the
context of the &ayotsarpa avasyaka, i.e. the recitation of hinduised devotional verses such as the
Lopassa as a “conjuration... to secure the favour of the divinity in the removal of all obstacles”
(Caillat 1975: 146). The difference has been pointed out for instance by the Sthanakavasi
reformer Acarya Dharmasimha, who devised a kdyotsarga drasyaka without the recitation of the
Logassa (Fliigel 2001: 63). The kdyotsarga, with or without the Logaisa, is also performed inde-
pendently from the pravkramapa: “there is a tendency to practise kdussagea before any enterprise
- and, much more so, before an enterptise which is considered more difficult” (Caillat 1975:

147).
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mulated in a specified time-period. If no acts of unavoidable violence or small
transgressions of monastic rules were committed, the &dyotsarga is believed to
contribute to the turther reduction of the karmic burden.!

The 7 verses of the Caturvimsatistara comprise 257 syllables, or 8 flokas. Al-
though there is no hard and fast rule, it is often said that the Iggassa should be
tecited in meditation in no more than 25 controlled breaths (sraccha nechvdsa).
Inhalation and exhalation are counted as a single breath.? These ate sometimes
also called garhds, which offers a clue to the symbolism underlying Jayacarya’s
gathd system.® During the dailv ratrik and dairvdsik pratikramanas, which expiate the
sins of twelve hours, the mendicants recite the Catarripsatistara 4 times in medita-
tion, which conventionally tequites a maximum of 4 x 25 = 100 breaths.* The
ascetic aspect of the performance is enhanced on the days of the fortnightly pak-
khi pratikramanpas (12 recitations in 300 breaths), the quarterly catnrmdsik pratik-
ramanas (20 recitations in 500 breaths), and on sameatsari, the day of the annual
panunsana pratikramana, which expiates the minor wrongdoings of one year (40
recitations in 1000 breaths).”> The mendicants control their breathing during the

L Cf. Caillat 1975: 90.

% The first part of the first gathd (sloka) is thus recited while breathing in: logassa njjoyagare,
“I shall praise those who have illuminated the world”, and the second part while breathing out:
dhamma-titthayare jipe, “the Jinas who proclaimed the sacred doctrine as a way across”, ete. The
number of breaths prescribed for the inner recitation of the Catwrvimiatistara does not coincide
with the state of being of an average relaxed and healthy person, but requires a meditative
slowing down ot breathing or alternatively a speeding up of reciting in approximation of the
meditative ideal.

3 Schubring (1978: 281£.), Williams (1963: 215) and Caillat (1975: 146) observed: “The
duration of the [£dyotsarga) observance is measured in “breaths” (#cchrasa), a unit defined by the
time necessary for the mental recitation of a pdda of sloka, ot, according to others, of a “hom-
age”, namaskdrd’. Although the Caturvimsatistara comprises 8 Shokas or 16 padas and should
therefore be recited either in 8 breaths, 2x8=106 breaths, or 4x8=32 breaths, the Terapanthis
generally recommend its recitation in no more than 25 breaths, because they equate the value
of the recitation of one I.ggassa with 5 recitations of the Namaskdra Mantra in 5x5=25 breaths
(paccis wechras)y. Several Terapanth mendicants informed me that the pratikramana was recited in
the past in “only 23 or 24 breaths” (instead of 25). Others believe that, because the Logassa
contains 7 stanzas (colloquial: gdrha), it is equivalent to 7 kdyotsargas. Thus, 1 logassa = 5
Namaskara Mantra = 7 kdyotsarga. Many mendicants do not recite fokas, but “gathas”, that is
they attempt to recite the Logassa not in 8, but in 7 single breaths, or in 2x7=14, or 4x7=28
breaths. When they recite the Logassa in public, they take conventionally 4x7=28 breaths, i.e. 4
times more than in meditation.

4 The performance of an entire morning ot evening pratikramana ritual lasts about 48
minutes amongst the Terapanth, or one mubdrta, a time period which, according to BhS 274b,
normally comprises 3773 breaths.

* Devendramuni (1995: 278f.) cites other variants of this technique of recitation from
Nemicandra’s Pravacanasiroddbdara and from the writings of Amitigati and Aparajita. Many US-
lay-Jains recite the Logassa only once (Dharmashila & Vora 1992: 1) and recommend the inner
recitation in 25 breaths (pp. 9, 15). During a Murtipajak sazmratsari pratiframana which T wit-
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course of the recitations as an exercise of atonement (which may be one of the
reasons why the recitation is performed in meditation). In the words of the pre-
sent Terapanth Acarya Mahaprajfia:

“Kayotsarga is simulation of death. Two conditions are essential - (i) total
cessation of voluntary movements, that is relaxed condition... of all skeletal mus-
cles, and (ii) extremely slow rate of respiration as if the system has stopped work-
ing. Total relaxation is when there is an acute perception of this state which is
neither imagination nor auto-suggestion but a real experience. The body is forgot-
ten and cast away. It is further characterised by an actual experience of floating
outside one’s body and this is *death’ while living.... The essence of this exercise is
the actual awareness of the truth that the conscious element is not identical with
the inert body”.!

Outwardly, the &dyotsarga appears purely as an act of non-action. Yet, the
achievement of absolute motionlessness and the “attempt to stop all activities of
body and mind, including even breathing”? is not regarded as an aim in itself, but
merely as preparatory for achieving the ultimate goal of all forms of Jain medita-
tion, that is discriminating insight or the direct experience ot the soul, which is
traditionally conceived as a life-force that is intrinsically active (2#ya), all-knowing
(sarva- jiiana) and fundamentally distinct from the body it animates. For Jains, as
for Hindus, breath (prapa) is the bridge between the body and the vital energy
(prana sakti) of the soul? Only under this premise can the control of breathing
(prandydma) be conceived as a conduit for releasing life-energy (both from wiscaya-
and oyavabdra naya).* Although the control of breathing during the dyotsarga

nessed in London 1990, 148 Namwaskdra Sitras were recited. Schubring (1978: 282) pointed out
that such repetitive recitations of the Namaskdra Sitra in 8 to 1008 breaths are mentioned in the
Avasyaka Sitra (AvS) 19; SthS 212b and in Jinabhadra’s J#akalpa Sitra. Balbir (1993: 74) quotes
Avasyaka Nigjukti 1517-39 and Bh 232-5 for the practice of breath control during the pratik-
ramapa.

! Mahiaprajiia 1989a: 14.

2 Bronkhorst (1986: 37), who quotes the late-canonical UtS 29.72 as evidence for the in-
terpretation that early Jainism persued the telos of motionlessness, because it conceived the
soul as a intrinsically passive substance. Schubring (1978: 1271, cf. 152) emphasised the intrin-
sically ‘active quality of the soul’ and the significance of ‘right action’ in canonical Jainism. The
issue is contentious and has led to sectarian divisions within the Jain tradition. On the signifi-
cance of insight and meditation in the context of the kdyotsarga drdsyaka rites sec Caillat 1975:
108, 167.

3 Cf. AS 1.4.1.1. This is not the place to explore the history of these ideas.

* “Breath and life are practically synonymous.... Vital energy itself is activated by the sub-
tle body (taijasa $atira). At the ultimate end of this chain is soul or consciousness. And hence
perception of the vibrations of breath, body, vital energy and karmic energy is equivalent to
cognition of the SELF - the conscious energy which animates all other energies including vital
energy.... The deeper and slower is the breathing, the greater is the production and availability
of energy. The soul, the conscious element of the psychic existence, possesses infinite vitality
and power” (Mahaprajfia 1989b: 1). Cf. Schubring 1978: 144f,, 315. I'rom a Aristotelian or a
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drasyaka is primarily practised tor achieving self-purification through the annihila-
tion of obstructive gara,' it is simultaneously believed to be a means of psycho-
physical empowerment. Moreover, amongst the Terapanth mendicants, the two
functions, purification and empowerment, are automatically transposed from the
individual to the corporate level by virtue of the fact that the mendicants perform
the pratikramana collectively.? Individual and corporate purification are fused qua
aggregation through subtle torms of social coercion.

Why was service as such not recognised as a form of atonement? The stan-
dard canonical list of ten atonements (prayasiitia) can be broadly divided into the
atonements which are directly or indirectly related to the diasyaka rituals (1-5)
and those which are not (6-10).3 The @rasyaka rituals are unique because they
combine different atonements, and are obligatory, routinely performed collective
rituals, They are also the only expiatory rites which atone exclusively for the un-
avoidable violence committed during routine actions within the order.® Atone-
ments for specific transgressions are received individually from the dedrya, either
on request, after prior confession, or imposed as a punishment.® Traditionally, the

‘Tantric” perspective, a mendicant’s exertions could be portrayed as a way of accumulating the
wital breath’. Jaini (1979) stresses (therefore) that there is in the “ancient texts no mention of
yogic control over respiration (praudvdma)” (p. 254); pace Caillat 1975: 145, n.; Bronkhorst
1986: 37.

LUS 1244,

2 Usually, the text of the Terdpanth pratikramana is recited by the dcdrra or his representa-
tve. During the sections which require a regulation of breath, the ascetics accommodate their
breathing to the rhythm of the recitation. However, this method, which is also used by the
Sthimakavasis, is not consistently applied. Martipujak ascetics practice the pratikramapa indi-
vidually and instead of the Caturvimsatistara recite the Namaskara Sitra.

* The ten forms of atonement of the standard list are arranged in a sequence of increas-
ing severity in Ut§ 30.31=BhS 920a=SthS 484a: 1. dlcand: confession, 2. pratikramana: repen-
tance, 3. tadubhaya |misal: the combination of both [mixed], 4. r7reka: restitution (to give up
mixed things), 5. vyntsarga [kdyotsarga): abandonment of the body, 6. fapas: asceticism, 7. cheda:
reduction of senjority, 8. mafa: complete reduction of seniority and re-initiation (as a mendi-
ant), 9. aparasthapya: temporary exclusion and re-initiation (as a householder), 10. pardsicita:
exclusion with or without the possibility of re-initiation after self-criticism (having remained a
householder for 6 months). TS 9.22 lists only 9 atonements.

* Cf. SKS 1.8.8, 2.2.23; BhS 754a.

* The present Terapanth deirya Mahiprajiia (1968) acknowledged the contradiction be-
tween forced punishment (dapda) and voluntary atonement (prdyascitta): “At times the Acarva
has to impose external limitations on an underdeveloped or little developed devotee when he
lacks self-discipline. Whether external limitadons should be imposed may be a matter well
worth considering from the point of view of non-violence, but it cannot be helped in a group
life. They may be useful for the organizadon as a whole, but they have litde value from the
devotional point of view. A sincere devotee finds only such limitations useful and necessary as
are self-generated” (p. 113). Budhmal (1995) writes, in the spiritual world the believer ‘takes’
the punishment ‘given’ as an atonement, whereas the doubter ‘takes’ the atonement ‘given’ as a
forced punishment: dapda anr prayascitta mem yahi to antar hai ki ek baldt thopd jitd hai anr disrd
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“atonement par excellence” was penance no. 6, fapas, or fasting, which replaced
the older paribara, or isolation from the group, “at a fairly early date”.! However,
the atonements 6-10 were, at least in theory, treated as mutually interchangeable,
if only for the purpose of calculating the appropriate intensity of the penance
which, as Colette Caillat has shown, had to be “exactly proportional to monastic
status”.2 Service (waiydvrttya) was not included in the standard list of atonements.
However, it was accepted as one of the six forms of internal asceticism (abhyan-
tara tapas), along with study (seddbydya), meditation (dhydna), and, paradoxically,
the atonements (prdyascitta) themselves.® Caillat’s evidence suggests that, accord-
ing to the Cheda Satras, service could not be substituted for any of the prayasiitias,
because it was not acknowledged as a form of atonement-cum-punishment for a
particular sin,? but merely as a voluntary form of asceticism for the elimination of
karma in general.®

Under Jayacarya, the somewhat fictitious distinction beween “compulsory”
atonements and “voluntary” asceticism was abandoned, and specific services and
works categotised as paristhipana (Mv. parathapa), discarding, became the pre-
ferred means of atonement of transgressions of the basic organisational rules of
the Terdpanth. However, they were not measured in terms of gazhds.® Nowadays,
service and routine work is regularly bestowed as a penance for specific rule
transgressions within the Terapanth. This new development was rendered possi-
ble through the introduction of an element of compulsion into monastic service;
a decision which - like the imposition of the pratikramapa ritual by Mahavira -
begged the question of legitimacy, since, in principle, “no coercion or compulsion
is desirable in monastic deportment”.” It seems, the unit of 25 gdthds was con-

dtmasuddhi ke lie svikar kiva jita hai (p. 407). See also Schubring 1978: 278; Caillat 1975: 70,
Dumont 1980: 179.

! Caillat 1975: 102, 111.

2 Caillat 1975: 95. In practice, only cheds and fapas are persistently treated as mutual sub-
stitutes. Today’s Verapanthis use the equation: 1 upavdsa=1 day cheda.

3 External asceticism (bdhya tapas): 1. anasana: fasting (not-eating), 2. avamandarikd: absti-
nences, 3. bhiksdcaryd: restraint in begging alms, 4. rasa-paritydga: renunciation of delicacy, 5.
kdya-klesa: self-mortification, 6. saplinard: tenunciadon of temptations by retreating from the
world. Internal asceticism (abbyantara tapas). 1. prayascitia: penance, 2. vinaya: respect to the
elders, 3. raiyavritya: service, 4. seddbydya: study, 5. dhyana: meditation, 6. &dyotsarga: abandon-
ment of the body (UV 30=BhS 921a=UtS 30). It is widely recognised that thete is “some
confusion in this lis¢” (Willlams 1963: 238). Cf. TS 9.20, Schubting 1978: 312f,, Caillat 1975:
93.

* Malayagiti’s 13th C. 17yarabdra Sitfra commentaries “sometimes” describe meditation,
study, and compulsory service as forms of penance (Caillat 1975: 158, 83).

> A ‘voluntary’ co-operative course of purification through service (paribdra visuddhi) is
outlined in the canonical literature as the third of the five stages of monastic conduct. See Tatia
& Kumar 1981: 69ff,; TS 9.18; Caillat 1975: 41, 169.

6 Tulst 1962.

7 Tatia & Kumar 1981: 6.
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trived to answer to the problem of legitimacy. Conceivably, Javacarya tried to
transform mandatoty work into a intrinsically meaningful religious endeavour by
associating community service with established forms of monastic morality, par-
ticulatly the compulsory disciplinary rites of repentance. But an acceptable asso-
ciation between community service and the rituals of corporate purification, i.e.
compulsory work and compulsory atonements, could only be constructed artifi-
cially, through the formal analogy between the 25 gathds” of daily obligatory mo-
nastic labour and the 25 breaths’ that are recommended for the recitation of the
Catnrvimsatistava during the kdyotsarga drasyaka rites.!

Official merit

With the recognition of vaiydrritya as a form of internalised asceticism in late-
canonical texts such as the Uttaradhyayana Sitra, self-purification and ‘voluntary’
service became theotetically fused, and, in principle, the door was open for a
transformation of the self-imposed “tule of religion” into a command economy.
Apparently, Jayacarya was the first Jain dedrya to take this step, by shifting the
emphasis from ‘voluntary’ service to obligatory work (£&drya) and group discipline
(annsdsana). He also abandoned the traditional penitential system, in which the
severity of the atonements is proportional to monastic status, in favour of an
egalitarian system, predicated on the rule that evervone receives the same penance
for a certain type of transgression.? The contradiction between the ideal of self-
purification and the artificial constraints of organised collective life was thus, in
principle, no longer bridged by the institutions of monastic seniority and office,
but by a system of mediation based on the symbolic medium of the gathds and a
central ‘bank of accounts’? In other words, the old system of ascribed hierarchi-
cal status was encompassed by a new ‘egalitarian’ system based on achievement
and merit, as judged by the didrya, who not only bestowed public honours in
return for meritorious acts, but also supetvised the fair and just allocation of
goods and services. The gdthd value of a recognised ‘act of merit, i.c. official

! x karmas = 7 kayotsarga = reciting 1 Logassa in 25 breaths: writing 25 githis = 1 day
service = y goods. There is no evidence that the religious value of reciting 25 ‘garhds’ and of
writing 25 gdthds was equated by Javacarya, which would have been farcical.

2 Javacarva excluded the possibility of a direct trade-off between obligatory services qua
penances and obligatory services measured in gathis by distinguishing difterent spheres of
acuon.

3 Gombrich (1991: 279) quotes Buddhist texts where a fund of merit is treated “like a
bank account... as a kind of spiritual money”. Caillat (1975: 20) found similar statements in the
Jain commentaries, where “The assessment of atonements offers convenient analogies with
commercial transactions (T 1149b-30a, ad 1, 7-12).” For a critique of the “western” idea of a
balancing of good and bad types of karma, see Krishan 1997: 523f,
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merit! as opposed to putative karmic merit,? existed only in the flexible judge-
ment of the dedrya. In this sense, the dedrya acted as the universal equivalent for
the services and products exchanged, somewhat similar to money in a market
economy.? However, although a ‘meritorious deed’ gained social currency only
through his official acknowledgement, the drdrys was not regarded as the source
of merit himself but only as its witness.*

To some ascetics, such
as Chog and Caturbhuj, who
severed  themselves  from
Jayacarya, whose reforms they
rejected, the emerging dis-
course of monastic merit-
making was an embarrass-
ment, because of Acarya
Bhiksu’s vehement rejection
of the late- and post-canonical
morality of good deeds
(punya). However, although it

Detail of the ka/yinaka patra of Muni Kumaréraman i
in 1999, was employed as an attribute

of ‘good deeds’, ie. positive
contributions to the material

wellbeing of the order, technically, the concept of merit underlying the gdtha sys-
tem referred to individual ‘acts of asceticism’ (/apas).’ ‘Good deeds’, ordained by
the dcdrya, were rewarded on the grounds that, by definition, all rule abiding ac-
tions of a mendicant contribute to the shedding of &armaf and that the main
characteristic of an act of asceticism is the inner attitude of self-restraint.” A more
fundamental problem, which could not be deflected so easily, was the principal
incompatibility of the ontology of &arma and the symbolic medium of the gathas.
Compulsory work performed for gazhd bonus points could not be integrated with
the rites of atonement, predicated on the doctrine of individual &armwa, without

! See Weber (1978: 1167). Gombrich (1991: 88) recalls Dickson’s distinction between
‘outward’ and ‘inward’ merit in his remark that the word pinkama (punya karma) is in Sti Lanka
only applied “to the outward manifestation of merit-earning - the public, not the private
event”.

2 Caillat (1975: 112) translates the word gupa as monastic ‘merit’.

3 Cf. Aristotle (1985: 120): “the judge is intended to be a sort of living embodiment of
what is just” (1132a20-21) “the judge (dikastes) is a bisector (dichastes)” (1132a30).

* The concept of transfer of merit via anumodand, or consent, is not explicitly invoked.

% Tulsi 1995: 69. Paradoxically, ‘karma’ refers both to action and its result (p. 58).

6 Terapanthis distinguished “pure” (bkottara) and “impure” (lankika) or social forms of
merit (puiya). From the lokottara perspective, impure merit equals demerit (pdpa).

7 Cf. Tatia & Kumar, in Tulst 1995: 158.
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producing a contradiction. Collecting gdthd bonus points was thus simply defined
as a pragmatic, socio-teligious endeavour without ultimate religious significance.!
The main point is that after Jayacirya’s reforms, the rites of purification and
the regulation of the monastic economy through the gathd currency were only
theoretically integrated into a single coherent symbolic system revolving atound
the ‘life-giving’ personality of the dedrya. In practice the dedrya acted as the exem-
plary embodiment of the value of discipline, which alone bridged the contradic-
tion between individual asceticism and group organisation.2 Max Weber high-
lighted the universal significance of ‘rational discipline’ for the ‘rationalisation of
charisma’, noting that it “‘eradicates not only personal charisma but also stratifica-
tion by status groups, or at least transforms them into a rationalizing direction”?
In his analysis, ‘rational discipline’ consists in nothing but the “methodically pre-
pared and exact execution of the received order, in which all personal criticism is
unconditionally suspended”.* However, he also stressed that instrumental ration-
ality, metaphysical rationality, and ethical rationality rarely coincide. Effectively,
the fundamental contradiction between karmic merit and official merit — between
the rites of atonement and the gashd economy — remained unreconciled within the
Terapanth, because Jayacirya did not permit the reckoning of services performed
for gathd bonus points and services performed as atonements. An extensive trade-
off between religious work and penances was not possible until the reforms of
the late Acirya Tulsi, who attempted to integrate the two spheres by proclaiming
work performed as a penance to be also equivalent to a certain amount of gdrhds.
With this, a sufficient degree of rationalisation of the realm of “innerwordly as-
ceticism” within the Terapanth otder was finally achieved, without recognising
merit-making as a value in itself. After [ayacarya, monastic economy of the
Terapanth was threatened with the prospect of the development of an internal
market within which the gdzha cutrency was sought after as a value in itself, and
thus with an ensuing collapse of its ideal monastic communism.® The prevention
of such a development along with the reduction of the role of compulsion in
monastic life must have been important considerations, informing Acarya Tuls’s
decision to abolish the garha system “for the time being” in 1970. However, the

! By definition, all activities of Terapanth mendicants who act within the rules of the or-
der are ‘religious’. Collective work for the order can therefore be called ‘socio-religtous’.

2 “Discipline is necessary both for self-purification and group-organisation. One of them
is the definite side and the other practical. A Muni accepts the five great vows for his life-time;
this is the definite side of discipline” (Mahaprajda 1968: 118). For canonical sources on the
difference between tapas and samyama, see Schubting 1978: 30, 310.

3 Weber 1978: 1149,

4 Ibid.

5 The drdrva’s control over the coupon svstem and the principal arbitrariness of his
judgements is the only barrier to this becoming reality. See I'ligel 1995-1996: 160.
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main reason was the fact that the increasing use of the printing press made the
compulsory copving of scriptures by hand superfluous.!

The record of achievement

Once established, the practice of reckoning works and services was difficult ta
stop. On the 4.11.1960 (Kartik Pirnima 2017), Acarya Tulsi therefore promoted
the paristhdpana system as a replacement for the gatha system, and decided that 20
gdthd points could be converted into one paristhipana (Mv. parathand) bonus
point.? The word paristhdpana denotes the carefully regulated practices ot discard-
g (fifth samziti), such as throwing away what is inedible or emptying the cham-
berpots at night, which is usually done in rotation and often imposed as a
prayascitta. The paristhipana was one of the Terapanth-specific collective works-
cum-atonements, which Jayacarya imposed for transgressions of basic organisa-
tional rules? Its precursor was a prdyasiitia called mapdalivd. The mandaliyd was a
piece of cloth that was spread on the floor, upon which the food was divided
among the monks.* The washing of a certain number of floor cloths was either
given as a prdyascitta or recorded as a meritorious deed which could compensate
for a future prayascitta of the same kind. This innovative idea of balancing the
account of negative and positive deeds lies at the heart of Acirya Tulsi’s
paristhapana system, although the mandaliya penance itself was discontinued in
1949 due to the abolition of the system of central distribution of food within the
rdj. In 1978, at the maryidi mabotsava in Rajaldesar, Acirya Tulsi replaced the
somewhat negative word parathan., discarding, with the word kafydnaka, or auspi-
cious action, and introduced the individual record of achievement, or kalydnaka
patra, for the recording of the merits and de-merits which the dedrya ascribes to
the reported deeds of each mendicant.®

The kablydnaka patra comprises five categories: amar wdbi, fixed deposit; cal
nidbi, withdrawal;, anugrah, credit; nigrah, debit; and dey, debit balance. At the time
of initiation, each initiate is granted a fixed deposit of 101 kalydnaka points by the

! Budhmal 1995: 389, n.1.

2 dedrya tulsi ne saprar 2017 kartik phrminni ke avsir githi ko bhi use prapta kame ki sidban
sthir &iyd. ab 20 githd ke bardbar | parathand mdnd jdegd (Tulsi 1962: 1£.).

3 Thete are two types of transgressions: (1) transgressions of the primary qualities (msila
gupa) and of the secondary qualities (##fara gura) of a Jain mendicant, as laid down in the Jain
canon (both together are called wal’ottara guna), and (2) transgressions of the specific organisa-
tional rules and regulations (pyarasthd and marydddy of a particular monastic order (marvasthd
gupa). Theoretically, transgressions of the first type can be rectified through the prayasiittas
prescribed in the canonical scriptures, and transgressions of the second type through the
prdvasattas prescribed in the judicial literature of each sect. In practice, the sect-specific prayaset-
tas are often based on selected canonical rules and administered to both types of transgressions.

* Budhmal 1995: 398-400.

® Tulsi carefully avoided the words punya and papa.
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acirya to open his or her kalyinaka account.! The first performance of kesa fu-
wicana, the obligatoty plucking of the hair and beard, is rewarded with 150-200
kalyanakas. Further credits are either awarded for specific individual achieve-
ments, such as exemplary service to the order, the production of works of art,
oratory, writing, singing and study, or indiscriminately for all monks and nuns on
auspicious occasions, such as the installation ceremony (paffotsara) of a new
dcdrya, or at special anniversaries. Ka/ydpakas are usually not granted for exemplary
performances of voluntary fasting, but regularly for short term fasts (vigaya rar-
Jjana). There are thus two occasions for bestowing &alydpakas: Kalyanakas are given
in recognition of the religious work of an individual, and in acknowledgement of
the collective achievement of the whole community. An exception is the gift
(bakbsis) of a temporary or lifelong exemption from service, which is occasionally
granted to an individual as a reward for consistently outstanding contributions.?
Kalyanaka points can only be added or deduced by the dcdrya. They cannot
ditectly be claimed as payment for services from another monk. The bestowal of
kalydnaka points is always an act of grace of the dedrya. But there are two excep-
tions. With permission of the dedrya, agranis may bestow a maximum of 3x9 &a-
lydnakas per annum to a maximum of three ascetics under their supervision for
special services.® The sddhii pramukha may also impart a limited amount of £a-
lyanakas. Additdonally, she can perform deductions on the sddbeis” accounts with-
out asking the dedrya for permission. The dedrya, the yurdcarya and the sddbii pra-
mukha are the only mendicants who do not possess &alydnaka accounts them-
selves, because this would interfer with their administrative status. The dearya
himself does not need Aalyanakas, because, qua office, he is merit personified. In
principle, there is no limit to the amount of ka/yapakas he may bestow, since he
acts not as an individual, but as the trustee of the purity and well-being of the
community as a whole. Ka/yanakas are not awarded through a transter of personal
merit (punya), which is impossible according to Jain doctrine, but as the quasi-
material correlate of the official recognition or honouring (samman) of a mendi-
cant’s work.* This procedure presupposes a conceptual separation of inward and

! The opposite procedure is cited by Schopen (1997) from the Upasampadakammaraca,
“where the candidate for ordination transfers his merit to the ordaining monk™ (p. 54, n. 95).

2 Certain types of bakhsis (bhaksis) are also given for limited periods of up to several
years; e.g. exemptions from: light fasting (vjgay bakhsis), carrving baggage (bhdra bakhsis), serv-
ing old or sick ascetics (sevd bakhs7s), community work (samihik kd kdm bakhsis) such as prepar-
ing rajoharapas, etc. Shortly after his death, the accessories of the late Acarva Tulsi have been
honoured with 51 &alydnaka points each and/or certain annual or lifelong bakhsis; for example,
the exemption from collective work in the cold season (sitakilin samuccay ke kdrya bhaksis),
exemption from begging medicine or clothes, or the appointment of another mendicant for
carrying their burden (nzj7 bojhbhdr)(Sumeramal 1998: 142f.).

3 Tulsi 1989b: 11.

* Fligel 1995-1996: 156.
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outward aspects of ‘good deeds’, that is putative karmic merit (#rjard) and official
merit (kalyanaka). Honours and kalydpakas share with knowledge the characteris-
tic that they can be handed out without substantial loss to the giver. However,
once created, the &ahyanaka bonus points can be used as currency for the transter
of merit from one mendicant to another under the premise that one ascetic’s gain
is another’s loss, which is accepted practice amongst contemporary Terapanth
ascetics.? Although their methods of measurement may appear crude and arbi-
trary, there can be no doubt that the stout pragmatism of the Terapanthis assures
that only real efforts demanding great restraint are rewarded.

Kalydpaka bonus points function in two ways: as rewards and punishments.
If the dedrya is pleased with the work of an ascetic, he may credit his or her ac-
count with a gift (upabdra) of as many kalyapaka points as he sees fit. Conversely,
when a sddba or a sddhri does something wrong, a certain amount, corresponding
to the gravity of the offence, is debited to his or her account. All minor transgres-
sions of the mahavratas, the guptis, the samitis or the maryadas, or any other over-
sight (prdmadya) or fault (dogt) committed during the course of duty can be sanc-
tioned with a deduction of ka/yapakas. Kalyinaka points are debited, for instance,
when a ascetic leaves his abode at night to go out for excretory or other purposes.
During the night, a mendicant i1s not permitted to enter the achdyd, the unpro-
tected terrain under the open sky, because of the danger of inadvertently stepping
on small insects, etc. As a rule, one should not go out in the dark unless it is abso-
lutely necessary, for instance for purposes of study. Even then, one has to cover
one’s head to protect it from the moisture of the dew and should later ask for the
appropriate penance. A similar unwritten rule is that nothing belonging to the
sangha should be left outside overnight. All minor transgressions of this sort usu-
ally have to be atoned for as soon as possible.> Deductions are also imposed if
tood and water are kept overnight, if medication is taken after dark, or if the
possessions of the ascetics have not been properly inspected. If a sddhvi did not
pertorm the pratilekband, the inspection of her clothes and other utensils, she has
to report this to the sddhii pramnkhd and receives from her a deduction of 2-5
kalydnakas. 1t a sadhn or a sadhri collected untreated living (sacitta) water from a
well or from a pipe outside a house, he or she receives a nigrub of 2-3 points. The
following list indicates typical transgressions sanctioned by ka/ydpakas and the

1 Cf. Gombrich 1991: 88. Transactions within the monastic economy are not governed
by the notion of putative karmic equivalencies, which Humphrey (1992: 132-4) observed
amongst the Buddhist Lhomi in Nepal. See also Krishnan 1997: 5311,

2 The highest honours are titles which are not associated with material benefits.

3 Cf. Budhmal 1995: 398.
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values accorded to them. Actual punishments vary, because individual circum-
stances are taken into account:?!

Transgressions Deductions

1. If small things, like a thread, were left under the open
sky during the night. 1
2. If medium-size things were left under the open sky | 3
during the night.
3. If large things, like a loin-cloth, were left under the | 5
open sky duting the night.
4. 1t things became wet.
5. If the inspection has not been done for small things, | 1
like a hand brush.
6. If the inspection has not been done for the curtain, | 3
and the high stool.
7. If a needle was broken, or kept overnight. 1
8. If a needle was lost, or if a knife or scissors were kept | 2

overnight.
9. If a pen has been broken, or lost. 5
10. If a mortar or large medicine bottle has been broken. 9

11. If the inspection has not been done for the broom, or | 2
the loin-cloth, etc.
12. If one forgot to remind the next monk to take his turn | 1
doing the collective work.
13. If one forgot to do the collective work.
14. If one had walked more than thirty feet without a | 1-2
broom.
15. If the doors of the nuns’ abode were left open during | 5
the night.
16. If one forgot one’s belongings, and if a householder | 5-9
had to return them.
17. If anything belonging to a monk or nun fell from a | 1 per

! Loin-cloth=colaparta, inspection=pratilekhana, hand-brush=pramdrini, custain=cilwill,
high-stool=bgjat, {medical) mortar made out of stone=kbarala, broom=rajoharana, collective
work=samccaya kdrya. This list was communicated to me from Acirya Mahaprajia, via letter
from ].C. Jain, Ladnan 22.5.1998. It is derived from Tulst’s (1962) list of 40 parathands
(=kalyinakas), but does not mention the transgressions of the rules of excretion. In 1989, a
shorter list of prdyasatras, which puts even greater emphasis on torms ot iternal asceticism, was
introduced by Tulsi (1989a). Today, only the killing of living beings is <t ' punished with com-
pulsory fasting. The principal &alydpaka prayasiitias are left more or less nnchanged. However,
the introduction of meditation as a form of penance is a major innovation.
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multi-storied building, floor
18. 1f water has been spilled from a drain. 5
19. If water has been spilled at the place of a sermon, or | 9

on a householder.
20. If a manuscript that was tied with a thread was | 13

dropped on the floor.
21. It the wooden cover of a manuscript was broken. 9

Initiates are instructed never to get into deficit, which is recorded in the &a4-
lydnaka patra under the rubric of debit balance (dey), and, if ever this should be
the case, to atone for any debit as soon as possible. There are two principal ways
of squaring onc’s debt, both of which are considered as torms of atonement:
work tor others and work for oneself, i.e. community service, on the one hand,
and canonical forms of atonement such as fasting, on the other. The most com-
mon method to gain kalydnaka points is to undertake extra work for the commu-
nity under the overall supervision of the drdrya. For instance, stitching clothes,
varnishing patras or emptying the chamberpots for the old or sick monks or nuns,
which is not necessarily an obligatory daily duty, but may earn 5 kalydnakas. Al-
ternatively, one may fulfil more than one’s quota of compulsory work, such as
inspecting the abode and the drhdya and collecting all items that are left (cok?
karnd) (25-50 points for 10 days), preparing the list of required food items (until
1949), washing the cotton wrappings (pa/ld), which are used to cover the hand-
written manuscripts, or to inspect the c/wili; the large white curtain which pro-
tects the ascetics from public view while they are eating. Renouncing one or more
of the 10 processed foods (2igaya) for a defined period or performing other fasts
is also accepted as a method of scoring &alyduaka points, though it is rarely prac-
tised for this purpose, and tables of equivalencies of fasts and services have been
drafted in 1989.! However, if one has gathered a debit of more than 20 points
and does not compensate for it, the acdrya may impose special penances such as
reciting a certain number of gdthds, or performing compulsory parathands or one
of the ten types of fast (prutyakhydna). All atonements can only be performed
with permission of the dedrya or the sadbvi pramukbd.

Withdrawals (ca/ nidbi) are recorded separately from deductions (nigrab), as
fluctuations can occur in two ditferent ways. The dedrya may punish an offender
with a deduction, and sadbus and sadbris can withdraw gafydnaka points from their
account to “trade” them for services, in the same way as gdtha bonus points in the
earlier system. For instance, if a sddhu with a positive account needs help with the
stitching of his clothes, he may be helped by a sddbei for a certain amount of £a-

! See Tulsi 1989b: 11f.
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hanaka points.! However, &alyinakas are not a currency in the market economic
sense, though they function as a means of payment, money of accounts (book
credit), and capital within the centrally regulated monastic economy.? It is only
with the express permission of the dawirya that one may ‘“barter” the &ahydnaka
points which were earned through his grace. The mendicants are never indebted
to each other, only to themselves, or rather to the drarpa, to whom they ‘owe’
good behaviour, because he ensures that the ascetics reduce their karmic burden
and contribute to the well-being of the community. Although a deduction of
kalydnaka points can buy services and compensate for minor transgressions, the
quantity of the individual &a/yduaka capital has no immediate bearing on the over-
all religious status of a monk or nun, whether conceived in terms of monastic
seniority, administrative position, or putative karmic purity. The official recogni-
tion of meritorious deeds through the bestowal of kalyapaka points has only an
effect on the compulsory workload and what may be called the socio-religious
capital of a mendicant.® At stake is not a system of transactional ranking, but a
centrally regulated system of justice.* What counts is merit acquired through rec-
ognised acts of exertion, that is religious work done both for one’s own karmic
benefit and for the community. After all, the most significant innovation of
Javicarya and Tulsi was not the introduction of a gift economy into the monastic
otder, but the recognition of community work as a form of atonement. Their
main intention was to infuse monastic life with an element of economic rational-
ity and to complement the traditional system of religious sanctions with a system
of tangible rewards as opposed to putative karmic effects in order to create a
positive motivation for religious work.

The internal safeguards of the supervised system of accounting methodically
prevents individual profiteering by not only recording positive deeds on their
own, which is common for instance in Buddhist lay merit accounts, but negative
deeds as well. In contrast to the earlier disjunction of prayascittas and githas, the
record of achievement computes both atonements for specific transgressions and
positive efforts to reduce one’s karmic burden through religious work on a single

! AMost nuns have accumulated more than 1000 Aahdpaka points, whercas no monk has
more than 1000 at present (2001).

2 “Standard, or accounting, use of money is the equating of amounts of different goods
either for the purpose of barter or in any other situation involving the need for accountancy.
The sociological situation is that of bartering, or of administrative management of quantifiable
objects. The ‘operation” consists in attaching numerical values to the various objects so that
their summations may be eventually equated” (Polanyi 1968: 192).

3 Because, for all practical purposes, both kawra and kalyinaka are used as symbolic attri-
butions, the term ‘socio-religious capital’ is preferred to Bourdieu’s notion of ‘symbolic capital’.

4 See Nicomachean Ethics 1133a19ff,; Marx 1981: 66-69; Polanvi 1968, and Mary Douglas
(1967) on the delicate function of coupons in centralised bureaucradc economies “to reduce or
eliminiate competition in the interest of a fixed system of status” (p. 133).
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scale and thus allows a trade-off between debits and credits. Through the media-
tion of the kalydpaka patra, services and minor fasts can be treated as functional
equivalents. Minor atonements, such as optional fasts, study or meditation, can
therefore be avoided by a simple deduction of &afydnaka points.! This decidedly
modern procedure can either be interpreted as a further decline in ascetic stan-
dards? or as a more flexible form of proportional justice, which not only punishes
transgressions, like the canonical rules and regulations, but also rewards positive
contributions to the welfare of the community.

Modern atonements

Fasts and services are still not entirely congruent. But service is today one of the
five types of atonement recommended for Teripanth mendicants. Most of them
are derived from the standard list of six types of internal asceticism: 1. &ayofsarpa,
2. svadhydya, 3. dhydna, 4. tapas, and 5. kalyapaka® Each of these atonements expi-
ates different types of transgressions, though no systematic tabulation exists.* In
practice, there is considerable overlap and flexibility in the implementation of
these categories. Kdyofsarga is commonly performed for the expiation of acts of
unintentional violence against (microscopic) living beings committed during the
almsround (1 L.ogassa) or at night outside the abode.® [t is practised by assuming a
motionless posture while breathing in a controlled way (&edsocchrdsa). Sometimes,
additionally either the Namaskdra Sitra or the Logassa is recited in meditation (5
Namaskdra Satra = 1 Logassa). For the expiadon of specific transgressions, alter-
natively the recitation of verses (vdana), study (svddbydya), meditation (dbydna) or
fasts (pratyikhyina)® can be performed. The equivalents of one day fasting

! Until recently, the Terapanthis distinguished between pakéd upavisa, compulsory fasts,
and kared upardsa, optional fasts, which could be substituted by the study or recitatdon of an
equivalent amount of gathds or the deduction of kalydnakas. In 1989, upavdsas, gdthas and ka-
lydpakas lost their status as preferred atonements to preksa dhyana. But they are still practised.

2 Cf. Caillat 1975: 97ff. Similar processes ate documented in the Dharmasastras.

3 This classification was ratified by Acirya Tulsi in 1989.

4 For an analvsis see Flugel (forth.).

S Srdsocchvdsa is now one of the favourite atonements-cum-punishments. For instance,
leaving the abode once during the night is punished by [2 breaths (2x=18, 3x=25, 4x=30),
inadvertently crushing one small insect is punished by 25 breaths, etc. (Tulsi 1989a).

© 1. navkdrsi (namaskdra sabitya): not to eat during the first 48 minutes after suntise, 2. pra-
hara (paurnsi): not to eat in the first 3 hours after sunrise, 3. parimaddba (dina pirvdrddba, pu-
rimdrddha): not to cat until midday, 4. ekdsana: not 1o eat more than once a day, 5. ekasthana: to
eat only once a day within one hour, silently in only one position, 6. nrvigaya (11&r1 nisedba): not
to eat rgaya food, such as milk, voghurt, butter, ete., 7. dyambila (dcimdmla): to eat only once a
day one unsalted cereal, 8. npardia (abbaktartha): 1o fast for 24 hours, or to drink only water
(anuparvdsa), 9. divasa cama (carama): not 1o eat or drink one hour before sunset, 10. abbigraha:
not to eat without prior fulfilment of the special vows one has accepted (AvS 6.1-10, in Wil-
liams 1983: 207-13).
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(nparvasa), for instance, are either the fauldess recitation of 2000 gathds, the study
of 1200 gathas, or the meditation and reflection upon the meaning of 8 gathds
selected from the Agamas! Evidently, the abbreviation ‘githd’ has multiple
contextual meanings. From 1989, meditaton is also practised in the form of
insight meditation (preksd dhydna), i.e. without concentrating on a text” Small
fasts, such as renouncing one or more of the processed toods (rigaya, Ske. viksti),?
or omitting soup, vegetables or other foodstuffs for one or more meals, are
traditionally performed for minor transgressions of the basic ascetic rules,
unconnected to collective work. The wirvikrsi fast is, for instance, given for
sleeping during the day, crying in public, overeating, or asking for specific items
during the almsround, etc.® From this, it emetges that between 1960 and 1989,
fasts became slowly replaced by study and meditation as the preferred atonement.
The main official reason for this is that mendicants who fast ate too weak to
wotk. In other words, the old ascetic morality is progressively substituted by a
modern work ethic. However, compulsory fasts are still imposed for violations of
the basic ascetic rules, i.e. the mila gupas and the uttara gnpas, while the deduction
of kalyapakas is applied to transgressions of the organisational rules (myarastha
guna) and oftences related to compulsory service.® The dedrya invariably imposes
severe punishments (danda), notably monthly, four-monthly and six-monthly
fasts, etc., for transgressions of the wabdvratas, such as killing five-sensed beings,
sexual misconduct, stealing, or repeated transgressions, which are considered too
serious to be compensated with a deduction of &alyanaka points.

Spiritual accounting

Most Terapanth ascetics live in small groups (siighdra) of three to seven mendi-
cants who roam independently from the central group of the dearya and therefore
cannot receive instant assessment of their deeds. In such cases, all infringements
are written down and later reported to the drdrya. However, to prevent a fresh
influx of &armas adhering permanently to the soul, a transgressor should perform
penances immediately and not wait for the dedrya’s verdict. The official judgement

! The treatment of study and fast as alternative forms of penance or voluntary asceticism
(some prefer fasting, others studying) seems 1o be a modern phenomenon. It has not been
discussed by Schubring nor by Caillat. The manual of the Limbdi Sampradava wuni Bhaskar
(1987: 167) and the Sthanakavasi Sramana Safgha Samdcir (AIS]C 1987: 98) also state that
reciting 2000 gdthas equals 1 upardsa. The fact that the present penal code of the Terapanth
contains generally more lenient rules shows that, at present, a greater value is attributed to
study and meditation than fast (cf. Tulst 1962: t; Tulst 1989a).

2 Both forms of meditation fall outside Bronkhorst’s (1986: 53) definition of ‘main-
stream meditation’ in terms of the aim of ‘absolute motionlessness’.

3 Cf. Caillat 1975: 91.

4 Acﬁrya Bhiksu, Likhat from 1777 and 1795, in Jitmal 1983: 459-4606; Tuls7 1989a: 1.

3 Ibid.
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is still received only once a year during the annual congregation of the Terapanth
ascetics in January/February, culminating in the waryida mabotsava, festival of
restraint, on Magh Sukla 7. Not unlike Indian merchants, who settled their ac-
counts before the beginning of the traditional business year on divili, Terapanth
ascetics settle their spiritual accounts before the maryddd mabotsava, which marks
the beginning of the Terapanth religious year! The following example of the
merit account of Muni Rsabhkumar, who was in his mid-twenties in 1995 and
served the then wabdsramana? Muni Muditkumar within the rgj, shows that both
of his two major credits for the years 1989-1995 were given a few days before the
maryada mabotsarva, on Magh Sukla 3/4 and Magh Sukla 5. The eighteen deduc-
tions were made irregularly, although six were made in the week before catnrmadsa,
and three before pakkhi days.? It is not known to me why exactly they were im-
posed, but most likely as a result of routine confessions and putifications before
the onset of cdturmisa or pakkhi® Interestingly, none of the alterations took place
on the auspicious days (kalydpaka divas) of the Jain Tirthankaras, as one might
expect,® but on significant dates of the Terapanth ritual calendar, which revolves
around the periodal ceremonies tor the corporate self-purification of the saxigha -
the paiica pratikramanas and the maryadd mabotsava - and the auspicious events
(pupya tithi) in the lives of the Terapanth dedryas and in the history of the order.®
At the annual waryddd malotsara, the merits and demerits of the conduct of
each ascetic are evaluated by the dedrya on the basis of the annual report (vibdra

! The merchant ethos has obviously permeated the monastic rites of atonement.

2 The administrative post of the mabdsramana, great worker, was created by Acarya Tulst
on the 9.9.1989 for Muni Mudikumar, who is now called Yuvicarya Mahasramana.

3 In the first column of the account, a credit of 5 points is recorded to bring the total ac-
count to [02. Six out of twenty entries were made on pakkhi days, the days of the obligatory
fortnighly rites of repentance (pdksik pratikramana) and forgiveness (kgamdpand). Other entries
in Rsabhkumar’s account were made on special days: Magh Sukla 3/4, the day of the Indian
Constitution, January 26; Magh Sukla 5 (basant paricami), the beginning of spring; Asarh Sukla
14 (caumdsi caturdasi), a fast day preceding the four-monthly monsoon retreat; Asarh Sukla 15,
the day of the first cdrurmdsik pakkbiand the foundation day of the Terapanth (terdpanth sthapand
diras); Caitra Krsna 8, the birthday and initiation day of Tirthankara Rsabha (Riabb janm evam
diksa diras) and the beginning of the ‘one year-fast’ (zarsitap prarambh).

* The kalyinaka patra of Muni Kumaréraman for the year 1999 also records credits on
Magh Sukla 5-8 (altogether 148) and deficits on pakkhi days (Vaisakh Sukla 15 and Jyesth Sukla
14: 10 and 16 points respectively). Credits of 101 points were received by all mendicants on
Acirya Mahdpraifia’s birthday (Asarh Krsna 13). See Photographs.

* The kalyanakas are the five auspicious events in the life of a Tirthadkara - conception
(garbha), birth (jauma), renunciation (rairdgya), enlightenment (kevala jiina), and death (wirvdna)
- which Jains celebrate as the paradigmatic markers of the ideal Jain life, and for merit and this-
worldy welfare (Cort 2001: 179). The kafyinaka days and the kalydnaka ksetras of the legendary
twenty-tour Tirthankaras constitute the backbone of the Jain religious year and their sacred
geography. Terapanthis do not celebrate the garbha kalydnakas.

© Cf. Fligel 1994, 1995-1996: 133, n. 33, 155, n. 65.
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rivarana), written by the group leader, and personal interviews, a process called
sdrapd varapd, or purging and restraining. At the moment of his/her atrival, the
agrani is obliged to go immediately to the dcarya to hand over his/her disciples,
their books and reports and the products of their past year’s labour for redistribu-
tion and assessment.! After reading the report of the group leader, the dedna
makes inquiries on the observance of the rules, the atonements, the mutual rela-
tions between the ascetics, and on the individual ascetic’s progress in study,
teaching and writing. Finally, he rewards cach ascetic with &a/ydpaka bonus points
for accomplishments, and imposes deductions or additional atonements for
transgressions.? Until the process of appraisal is complete, all members of the
stighdra must fast.

The amendment of a kalhyapaka account does not necessarily take place in
the presence of the dedrya. Like the eatlier and much more complex gatha ac-
counts, the records of achievement are monitored and updated by specially ap-
pointed ascetics. Of late, this work was done by the wabdsiramana Muni Mudit-
kumar, the present Yuvacirya Mahasramana (born 1962), who is responsible for
much of the administrative work within the sramana sarigha. Once the value of the
accomplish-ments of an ascetic, minus the transgressions, has been determined
by the dedrya, an entry is made in the individual account. First, the submission
undet the #isrd, or authority, of the drarya is contirmed in writing, using the short-
ened ma. fot mdnatd ot dcdrya §ri tulsi ko maim tirthaikara deva tulya manata hiipr -1
believe in AcarvaSei Tulst as the equal of the Tirthankara God”? Then the ac-
count is settled and the ascetic concerned confirms the correctness of the calcula-
tions by ticking off the tespective date on the account sheet. Finally, the ka-
hdnaka patra is returned to the ascetic. Its contents are usually not disclosed to the
general public, but they are not secret. According to Acarya Mahaprajiia, the
kalydnaka patra “is nothing but a record of appreciation by the dedrya of the dis-
tinctive works of the disciples”.#

Y ye sadbu (yd sddbvidm) anr pustakom sab @p ke carapom mem Samarpit haim. maim bhi dp ke
caranon: mepr samarpit him. @p mughe jabay rakhem rabam rabne ka bhar har (Jitmal in Tulst & Ma-
hiprajia 1981a: 116). Non-redistributed items are deposited in the Seva Kendra,

2 Cf. Budhmal 1995: 415.

3 Acirya TulsTs successor Acirya Mahaprajfia is addressed in the same manner: dedrya 5ri
mabdprajia ko maim tirthaikar der tulya manatd bim. The veneration of the dearya as a godlike
figure may come as a surprise, given the rationalistic tone of contemporary Terapanth publica-
tions, However, a Jain deirya has to appeal to a diverse audience. Numerous songs and prayers
deify the head of the order in the manner of Hindu devotonalism. Cf. Caillat 1975: 59.

* Letter, Jain Vi$va Bharati 27.4.1998.
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Conclusion

The interpretation of serd, devoted service, as ‘social work’ is one of the
hallmarks of religious modernism in South Asia.! This article has shown how,
through a series of reforms from 1851, the Terapanth deiryas Jayacarya (1803-
1881) and Tulsi (1914-1997) transformed originally ‘voluntary” monastic service
into a compulsory system of religious work for the welfare of the Terapanth or-
der. They motivated their disciples to serve even beyond the call of duty by re-
warding both routine monastic work and voluntary contributions to the
Terapanth order with merit poiats which could be used to “buy” personal ser-
vices and to compensate for small penances. These could also be gifted to other
mendicants. The introduction of a economy of merit-making into monastic life
was predicated on the transformation of the qualitative distinction of Zgpas and
sevd Into a mere quantitative difference. This was largely accomplished by defining
service as a form of atonement, and by introducing the principle of equality into
the monastic economy. An important component of this restructuring process
was an increased emphasis on the internal rather than external aspects of asceti-
cism and the gradual elevation of the standard six inner forms of asceticism to the
status of preferred atonements. However, the key element in the transformation
of a traditional monastic status economy, based on the hierarchical values of
asceticism and service, into an egalitarian economy of individual achievement and
collective welfare was the invention of the individual merit account, presently
called kalydnaka patra, that is a symbolic medium of bonus points to make the
accounting and transfer of publicly recognised merit possible. This calculus of
individual merit, originally reserved for the rites of atonement, permits the spiri-
tual accountng of both ‘good deeds’ and ‘bad deeds’. It is predicated on a distinc-
tion between ‘karmic merit’ and ‘official merit’. The apparent contradition be-
tween the two types of merit, karmic and otficial merit, is bridged by the judge-
ment of the dedrya and the periodic accounting of good and bad deeds with the
help of the kalydpaka patra, which reflects the present monastic regime’s

! On ‘Jain modernism” see Fligel 2000: 39. On the contflict berween modernity (narintd)
and antiquity (pracintd) amongst Terapantb ascetics, see Budhmal 1995,



THII KALYANAKA-PATRA FOR MUNI RSABHKUMAR, S.V. 2046-2052 (1989-1995)1

2046 2047 2048 2048 2048 2049 2049 20449 2049 2049 2050 2031 a3l 2051 2052 2052 20582 2052 2052 2052
kalyanak-patra pausu, | asu | b bhisw. | phib. | jeb, | jeb. | meb. | masu | phab. | dsu. | ab. asu | srab. ab. asu. | Srasu | kisu | misu | ceb.
s 14 14 + 6 2 12 12 5 5 1 i 15 11 2 14 n 12 34 8
dcarya $11 tulsi ko maim
tirthanikar dev tulya ma. ma. | ma. | ma. ma. ma. | ma. | ma. | ma. ma. mi. | ma. | ma. | ma. ma. | ma. | ma. ma. ma. ma.
manatd hum
amar-nidhi 102 100 | 98 84 75 70 65 63 72 73 69 67 59 54 52 50 49 48 79 78
cal-nidhi 0 2 2 14 9 5 5 2 0 0 4 2 D 5 2 2 1 1 0 1
anugrah 5 0 0 0 0 0 0 0 9 1 [l 0 0 0 0 0 0 0 31 0
nigrah 0 2 2 14 9 5 5 2 0 0 4 2 9 5 2 2 1 1 0 1
dey 0 0 0 0 (] 0 4] 0 0 4] O 0 0 [} 0 0 0 0 0 0
munt Rsabhkumar v v v v v v v v v v v v v v v v v v v v

! b.=Badi/Krsna (dark halt), su.=Sudi/Sukla (bright half); ce.=Cait/Caitra (March-April), je.=Jeth/Jvesth (Mav-June), a.=Asath/Asidh (June-july),
§ra.=Sravap/Sravan  (Julv-August), bhi=Bhidom/Bhadrapad (August-September), a.=Asoj/Asvin  (September-October), ki =Katik/Kartik  (October-
November), mi.=Migasar/Margsirs (November-December), pau.=Paus (December-January), ma.=Magh (January-Februaty), pha. =Phagun/Phalgun (February-
March).




198 Peter Fliigel

attempt to integrate ontological purity and corporate welfare through the imposi-
tion of self-discipline.

Using Aristotle’s terms,! one may say that whereas in the traditional monas-
tic system of the Terapanth rights and duties were determined on the basis of the
status of the parties involved, that is in terms of proportionate justice, they are
now determined on the basis of equality, that is in terms of rectificatory justice. In
the words of Durkheim,? the repressive rules of the canonical rites of atonement
are in the process of being transformed into restitutive rules for the just distribu-
tion of community work. Max Weber has postulated similar developmental pat-
terns in his analysis of the processes of rationalisation of charisma, and high-
lighted the significance of discipline as a ratonalising factor. However, although
the monastic economy of the Terapanth is in the process of transformation, it is
not yet systematically rationalised, because service as an atonement is not fully
recognised as a functional equivalent of fapas. Severe violations of the fundamen-
tal ascetic rules still have to be expiated by compulsory fasting. Judging from the
point of view of the legal treatises of Acarya Jitmal and Acarya Tulsi, the 4a-
hénaka patra may, therefore, better be viewed as a preliminary, task-specific syn-
thesis of incongruous classiticatory and procedural patterns. In paraphrasing P.S.
Jaini one might say, in conclusion, that the Terdpanth dedryas attempted to raise
service to a new status which incorporated both auspiciousness and supramun-
dane purity. In this new scheme, anything which is defined by the dedrya as auspi-
cious is considered to be pure: activities which are productive of salvation. How-
ever, as far as the atonements are concerned, monastic life is still divided into two
incompatible spheres of action, asceticism and community work. Only the future
can show to what extent Jitmal and TulsT managed to turn the Jain ideal of world-
renunciation not only into a monastic work-ethic but also into a motivating factor
for world-transformation.

Y Nicomachean Ethics 1130b30-1131a9.
2 Durkheim 1984: 83ff.
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