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contemporary Jain mendicant life. It focuses on an analysis of
the Terapanth Svetimbara Jain mendicant order and presents
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initiation rituals for a new category of Jain novices, the saman
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argued that variations and cumulative changes in post-canonical
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Introduction

Surprisingly few details are known about the history and organization of
contemporary Jain mendicant orders. Although the canonical Jain vinaya literature
has been studied extensively during the last hundred and twenty years of academic
scholarship,2 the codes of conduct of current Jain mendicant orders® remained
largely unexplored, mainly because they are not easily accessible and written in
vernacular languages rather than in Prakric or Sanskrit. In this article, I will
present a commented translation of the current Niyamavali, or list of rules, of the
Terapanth Svetambara saman® order. The saman order is a new category of
Terapanth ascetics,” intermediate between mendicants® and laity, and therefore of
particular interest.” It was created in 1980 by the modernist leader of the
Terapanth, the late Acarya Tulst (1914-97), for the dual purpose of spreading the
Jain doctrine all over the world and to teach the new socio-religious programmes
of the Terapanth for the ‘moral transformation of humankind’;® for example the
practice of small vows (anuvrata),” a Terapanth Jain version of insight meditation
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(preksa dhyana) and the so-called science of living (jivan vijiian)."° Technically, the
samans are novices with relaxed rules which enable them to travel abroad and to
use money (‘safety dollars’), means of transport, means of communication, shoes,
flush toilets, to leave their abode at night, to live permanently at one place, and to
accept food that was especially prepared for them, all of which is traditionally
prohibited for fully initiated Jain mendicants. In this respect they resemble the
yatis and bhattirakas, or half-mendicants, who accept only four of the five
canonical mahavratas, and who played a dominant role in the Jain community
during the Mughal period and under British rule. However, in contrast to the
yatis, who do not observe the vow of non-possession (aparigraha), the permanent
possession of private property beyond the minimal requirements of a Jain
mendicant is strictly prohibited for the samans, who accept all five vows, though
they do not have to observe them as strictly as the sadhus and sadhvis. Most of
them leave the householder life forever, and their rules and regulations are similar
to the code of conduct of the Terapanth mendicants. The samans can therefore
speak with the authority of established saints, in contrast to the missionaries
(pracaraka) and social reformers of other Jain traditions, who are either lay
followers or mendicants of low prestige who step outside the canonical rules.

Monastic Reforms

The Terapanth is the most centralized of all Jain mendicant orders. By rule, it is
the dcarya alone who takes all important decisions. He initiates all mendicants and
novices, determines his successor and rotates the personnel of the itinerant groups.
He is also the principal legislator and reformer of sarigha. The present modernist
agenda of the Terapanth was also instigated by the presiding dcarya. Between
1947-80, institutional frameworks for new categories of novices were developed
step-by-step by Acarya Tulsi. In order to raise the standards of education of the
Terapanth nuns he founded in 1949 the Paramarthik Siksan Samsthan (PSS) at his
birthplace Ladnarh in Rajasthan. The PSS is an institution for the religious
education of young girls and prospective female candidates for initiation, called
vairdginis, that is those who are free from desire. Previously, individual candidates
for initiation received instruction during the caturmas period or simply followed
the group (sizighara) of the sadhu or sadhvi of their choice on its itinerary (vihira)
for a period of probation which lasted from four months up to three years. The
only condition for receiving pre-monastic education from the mendicants was the
formal acceptance of the small vows (anpuvrata) of the Jain laity. In 1962, in
Udaypur, the idea of a third order between mendicants and laity crystallized in
Tulsts mind, and in November 1980 two different categories of novices, the
mumuksus and the samanis, were created, and the first initiations performed (the
first samans were initiated in 1985). In 1971, the Siksd Kendra, a separate study
centre for Terapanth mendicants, was opened in Ladniirh and in 1977 integrated
into the Jaina Visva Bbarati (JVB), the new physical centre of the Terapanth in
Ladnarh which was also founded in 1971. In 1991, the JVB Institute gained the
status of a ‘deemed to be university and nowadays provides for the academic
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education of the members of the Terapanth saman order in particular, although it
is open for non-Terapanthis and non-Jains as well.

As the consequence of the institutional reforms of 1980, there are now two
categories of Terapanth mendicants: the ascetics proper, or Sramans, and the
samans, and there are three categories of novices: the samans, the mumuksus, or
seekers of salvation, and the wupasakas.'
category of celibate laywomen and laymen who practice temporary renunciation

The mumuksus are a pre-monastic

in an institutional setting. This category was introduced as a replacement for the
category of the wvairdgini in order to allow young gitls, in particular, to live for an
extended period like mendicants and to study Jainism systematically without
undergoing a full initiation. During this time of sustained study and religious
practice they can test their resolve and after completing their course either advance
further on the path of salvation or return to the householder life.

The full course of education of the mumuksus takes seven years and most
candidates for initiation remain mumuksus for five to ten years before they move
on to be initiated into the saman category. During the first year in the PSS, a
candidate initially enters the category of a celibate layman (updsaka) or laywoman
(upasika) with the acceptance of limited formal vows (in the scriptures ‘updsakd is
a generic term for ‘laity’). In contrast to the brabmacaris and brahmacarinis, that is
the Jain laity who practice the vows of celibacy while continuing their normal life
at home, the Terapanth wupdsakas (lit. servants) live together with the mumuksus in
the PSS, dress in white cotton and practice the life of a religious student. One of
their main duties is to serve the mumuksus and to cook for them, because the
mumuksus, like Jain mendicants and the samans, are not allowed to use fire,
although, unlike the samans, they are not permitted to perform the alms round.
During their year as updsakas, the candidates receive a basic education while their
aptitude for entering the mumuksu Sreni is tested.

At the point of initiation the candidates have to vow to follow the code of
conduct of the mumuksus,"* not to make marriage arrangements during their life
as a mumuksu, to see their relatives only for one month a year, not to leave the
training centre without permission, to fast for two days per month and to perform
the obligatory rites of atonement (pratikramana) once every fortnight on the full
moon and new moon days. A great number of mumuksus, who are technically still
householders, move on to become properly initiated mendicants, first samanis and
then sadhvis.

The religious status of the mumuksus can be compared with the one of the
ksullakas (fem. ksullikd) and the ailakas (fem. ailiki), the four categories of
neophytes of the Digambaras which correspond to the 10th and 11th or last stage
of the pratima scheme of spiritual progress of an ideal Jain layperson which is
more popular amongst the Digambaras (cf. Williams, 1963: 172-81), whereas the
updsakas are located somewhere between the stage of the brahmacarin (no. 6) and
the stage of abandoning the activity of a householder (no. 8). By contrast, the
samans and samanis are partially initiated mendicants, and therefore of a higher
status, somewhat similar to the Digambara ‘nuns’, or aryikis. To mark their
difference in status, updsikas and mumuksus, samanis, and sadpvis live in three
separate buildings in Ladnarh.
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Monastic Hierarchy

The hierarchy of the Terapanth order currently comprises 23 categories: (1)
ganadhipati, the retired leader of the order; (2) dcarya, teacher and head of the
order; (3) yuvdcirya, designated successor; (4) mabiasramana, administrative
assistant to the dcarya and yuvdcarya; (5) sadhvi pramukhi (mahisramani), head
nun; (6) agrani (sinighdrapati), leader of a group of male ascetics; (7) agrani
(singhdrapati), leader of a group of female ascetics; (8) sadhu, monk; (9) sadhvi,
nun; (10) néyojaka, head of the samans; (11) niyojikd, head of the samanis; (12)
nirdesaka, leader of a group of samans; (13) nirdesika, leader of a group of
samanis; (14) samana, male novice; (15) samani, female novice; (16) sanyojaka,
head of the mumuksu brothers; (17) sanyojika, head of the mumuksu sisters; (18)
yojaka, leader of a group of mumuksu brothers; (19) yojika, leader of a group of
mumuksu sisters; (20) mumuksu bhaz, male neophyte; (21) mumuksu baben, female
neophyte; (22) updsaka, celibate layman; (23) updsika, celibate laywoman. Outside
these categories of renouncers are the srgvakas, or common laypeople. The
structure of the hierarchy is summarized in the following chart:

Table 1 The structure of the Terapanth hierarchy

ganadhipati
acarya
yuvacarya
maha$ramana sadhvi pramukha
agrani (singharapati) agrani (singharapati)
saidhu sadhvi
niyojaka niyojika
nirdesaka nirde$ika
samana samani
sanyojaka sanyojika
yojaka yojika
mumuksu bhat mumuksu bahen
upasaka upasika

Some of the categories are, at times, purely theoretical.”> After the death of
Ganadhipati Tulsi in 1997, Mahasraman Muditkumar was promoted to be
yuvdcarya, but no new mahisraman was selected. There are four mumuksu brothers
at the moment, who travel with the dcarya. Apart from them and the four samans,
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the entire system of novice categories is currently of practical relevance only for
female candidates. The roles of the nirdesak and the nirdesiki became only in
recent years more prominent. The mumuksu sisters, too, did not always have a
formal leader, since a samani is the administrative head of the PSS in Ladniim.
The fact that a great number of organizational changes occurred even within the
last decade shows how dynamic the structures of Jain mendicant orders are and

how flexible organizational rules and regulations are handled in practice.14

Initiation

Formal initiation rituals have been established by Acarya Tulst for all categories of
novices and mendicants of the Terapanth.” The principal stages of initiation are
marked by different sets of vows. They are the updsaka diksa, the mumuksu diksa,
the samana diksi and $ramana diksa.'® These initiations do not have to be taken in
sequence. In fact, with permission of the dcdrya it is even possible to gain
initiation into the mendicant order straight away — an option that is often granted
to male candidates who are more difficult to attract to monastic life. However, the
dcarya will give his permission only on condition of certain educational
qualifications of the initiants. These are still rare amongst female candidates. For
young girls in particular it is therefore recommended to study Jainism first and to
live a celibate life like a mendicant for a fixed period before taking on any further
ascetic commitments. As a rule, no one without prior training in the PSS and/or a
basic degree in Jainism from the Jain Viéva Bharad Institute in Ladnarm will
nowadays be initiated into the mendicant order."”

From an eatly period, probably from the time of Mahavira himself, initiation
and ordination have been treated as separate rituals both in Jainism and in
Buddhism. Mahavira apparently introduced the ordination ritual in order to
distinguish his own strictly ascetic regime from the somewhat less stern followers
of Paréva, who demanded only the initiation. According to the canon (KS 6.14),
the Svetimbara monastic life is divided into six initiatory stages (cf. Schubring,
1935: § 136). However, only the first two, the initiation and ordination are still
practised. The initiation ritual, or s@mayika diksd, is a lengthy and elaborate public
event and performed with great pomp. The principal rites are the change of dress
(vesa parivartana), the plucking of the hair (kesa lusicana), and the acceptance of
the samayika vrata, the vow of renouncing all violence for the rest of one’s life.
The ordination ritual, or chedopasthapaniya diksi, by contrast, is not a special
public event but a rather short internal monastic procedure during which the five
great vows (mahbavrata) and the codes of conduct of (Terapanth) Jain mendicants
are formally accepted by reciting the text Caritradharma of the Chajjivaniya
section in the Dasaveyiliya Sutta (DVS 4.11-17). After the samayika diksa an
initiant has gained the status of a $mmana, a Jain mendicant. He or she is
accepted as a fully initiated member of the monastic community only after the
ordination (cf. Prasad, 1972: 13f.). The ordination ceremony is usually performed
between two weeks and four months after the initiation. During the intervening
period, the newly initiated monk or nun is introduced into the monastic code of
conduct and the routines of mendicant life, and learns by heart the Dasaveyaliya
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Sutta and the Sramana Pratikramana which contain the essential canonical rules of
conduct and the formulae of the principal rite of purification. Before the
ordination, a sddhu or sadhvi participates fully in the mendicant life, but does not
share food with the other mendicants, which indicates his or her liminal status.

The Terapanth samans are a different category. The saman status is defined
through the specific vows which are accepted during the initiation ritual of the
samans, the saman diksa. There are two types of saman diksas: (1) temporary
(savadhik saman diksa), and (2) lifelong (yavajjivan saman diksi). Almost anyone —
even short term visitors — can be temporarily initiated as a saman or a samani and
thus easily acquire some status of sanctity, which is quite unique in Jainism.'
Accordingly, the sqvadhik saman diksi ceremony is a simple, informal procedure.
It merely involves the change of dress, the recitation of the Samana Samaiiya Sutta
(Skt. Samana Samayika Sitra), that is the vow of abstaining from all violence for a
temporary period, and the acceptance of the code of conduct of the samans. The
yavajjivan saman diksd, on the other hand, is a big public event, like the $raman
diksa. It requires the formal permission of the relatives of the initiant and involves
four key elements: (1) the change of dress, (2) the shaving of the hair, (3) the
acceptance of the lifelong saman samayik vow, and (4) the explanation of the rules
and regulations for the samans or samanis.

1. Like the upasikas and the mumuksus, who have their own dress code, the
samanis (and samans) are given special clothes, called kavac, and a white
handkerchief (mukbvastra), which clearly marks them off from the s@maneras. In
contrast to the s@maneras, the samans are not equipped with a broom (rzjobarana)
and a mouthmask (mukbavastrikd) at their initiation, the two outward status
symbols of an ascetic of the aniconic Jain mendicant tradition. However, they do
receive a new name. The names of the samanis usually end in the suffix -prajia, in
contrast to the sddhvis, whose new names usually end in -prabha, -$ri, -latd or
-vibha (Sanmatiprajia, 1996: 14-16).

2. The rite of plucking a small tuft of hair which is deliberately kept after the
shaving of the head, symbolizes the transition from householder to renouncer. The
fact that it is not performed during the saman diksa indicates that the lifelong
saman is not a fully initiated mendicant. In contrast to sadhus and sidhvis,
yavajjivan samans are also not obliged to pluck their hair twice a year after their
initiation.

3. The text of the newly composed Samana Samaiiya Sutta (Skt. Samana
Samayika Siitra) was written in Prakrit especially for the new lifelong saman order
by Acarya Tulsi and Yuvacirya Mahiaprajfia. It contains an innovative preamble
with the repeated use of Prakrit words such as wvasampajjami, ‘1 accept, and
vajjayami, ‘1 renounce’, and a variation of the traditional Samaiya Sutta at the end
of the text. The severity of the limitations implied by the five vows (pa7icavrata) in
the text is ranked by Sanmatiprajia (1996: 24f) somewhere between the
anuvratas for the laity and the mahbdavratas for the mendicants:

Samana Samaiya Sutta"
I engage, your reverence, in the s@maiya and renounce harmful activity.
I accept the fourfold religion of the ascetic —

forbearance, gentleness, straightforwardness, humility.?
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I give up the four faults born in the mind — anger, pride, deceit, greed.

I accept the five ascetic abstentions —
abstention from injury to living beings, abstention from lying, abstention
from theft, abstention from sex, abstention from possession.*!

I accept the three ascetic disciplines —
mental discipline, verbal discipline, physical discipline.22

I accept the ascetic virtue — peacefully living together.

I give up the four sinful activities —
quarrel, false accusation, backbiting, censuring others.

I accept the five ascetic circumspections —
circumspection in walking, circumspection in speaking, circumspection in
using food, circumspection in using utensils, circumspection in excretion.?

I accept the four ascetic means (of salvation) —
study, meditation, reflection, ascetic exercise.

I accept the observance of doctrine —
Right conduct concerning the knowledge is of eight types, with regard to
time, discipline, respect, attentive repetition, non-denial (non-concealment),
word, meaning, and the connection of both (word and rneaning).24

I accept the observance of right insight —
(The excellence of faith depends on) eight points: that one has no doubts
(about the truth of the tenets), that one has no preference (for heterodox
tenets), that one does not doubt its saving qualities, that one is not shaken in
the right belief (because heretical sects are more prosperous), that one praises
(the pious), that one encourages (weak brethren), that one supports or loves
the confessors of the law, that one endeavours to exalt it (with good works for
the propagation of the Jain religion).”

In the presence of the guru and in the presence of my soul I accept all this for all

my life. I will not violate it or cause it to be violated (by others) or approve of

others violating it. I repent such wrongdoing, your reverence, and I reprehend and

censure and abandon myself (if I have done so in the past).?®

4. The explanation of the rules and regulations of the samans, the so-called
pati- or bari-samana diksa, is very short during the public ceremony and usually
involves merely a general explanation of the degree of observance of the five vows
that is expected of Sravaks, samans and sadhus. Within one week after the
initiation ceremony, the samans are acquainted with three types of rules: (a) the
700 verses of the Dasaveyiliya Sutta, which ideally have to be learned by heart
within one month after inidation, (b) the general rules of the saman order, that
are codified in a short text called Sazkalpa Patra, and (c) the specific rules and
regulations which are laid down in the Niyamavali, which is translated in this
article. The Niyamavali is a lengthy document which contains the specific rules
and regulations of the customary law of the saman order, both for samans and
samanis, which have to be learned after initiation. The Sarikalpa Patra, by
contrast, is a short list of the general rules of the saman order and has the form of
a legal contract. Each lifelong saman and samani should sign the Sazikalpa Patra
first thing every morning — at least in their mind — to confirm their commitment
to the constitution of their order.”
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Resolution letter®®

I express my reverence, faith and inclination in Srimag Lord Mahavir and his
ascetic teachings and resolve humbly and with folded hands that the code of
conduct as set by the preceeding pontiffs such as Bhiksu, Bharimal, and others as
well as by the present pontiff his holiness Acarya Tulsi is acceptable to me.

Gurudev! You are the very life of the order and the leader of the $raman
tradition. I have complete faith in you.

I shall not transgress the discipline enjoined upon us by you.

I shall not ignore the injunctions of the niyojak/niyoyiki appointed by you.

I shall follow the code of conduct of the saman order conscientiously.

I shall be completely devoted and humble towards the monk (ascetic) order.

I shall observe equanimity in dealing with all the samans/samanis initiated in
the saman order. I will not attempt to make anyone my own (disciple).

I shall be humble towards my elders and magnanimous towards the juniors.

7. I shall practice the rainy retreat and the ascetic itinerary in accordance with

RS

o

your views.
8. I shall not include anybody else in the saman order of my own accord.
. I'shall not speak insultingly against any of my co-religionists.
10. If T happen to detect any fault in anybody, I shall apprise him of it or the
authorities concerned directly. I shall never mention it elsewhere.
11. In any controversial matter I shall gladly obey the orders of you or the
authority appointed by you.

I have accepted the clauses contained in this pledge reverentially and not with
hesitation, fit of emotion or influence.

Signature (as a mark of acceptance)
Date
Saman/t

The two basic categories of novices in the Terapanth are the mumuksus and
samans. They are again subdivided into temporary and (semi-) permanent
categories (updsakas and mumuksus, savadhik samans and yavajjivan samans) and
according to gender. The system as a whole thus comprises altogether eight
fundamental categories which have to be distinguished from the fully ordained
male and female $ramanas. However, there are only two significant initatory
stages in the reformed path from novicehood to mendicancy: the yavajjivan saman
diksi and the Sraman diksi. The transition from the status of a lifelong saman/i to
a sadhu/sadbvi, the Sraman diksa, is marked merely by a small ceremony, which is
performed in conjunction with the initiation of new saman/is. For an initiated
lifelong saman/z, no second public celebrations are held before entering the
mendicant order, because the transition from householder to renouncer has
already been accomplished. The candidates simply accept first the Sraman samayik
vow and later the mabavratas.

Canonical and Customary Codes of Conduct

The significance of the two principal initiation rituals is reflected by the fact that
only for the yavajjivan samans and the sramans have elaborated sect-specific codes
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of conduct been produced by the Terapanth. The contents and functions of such
non-canonical rules amongst Jain mendicant orders is not well understood. In the
last fifty years, the Terapanth became the focus of a number of historical®® and
ethnographic30 studies, not least by the Terapanth mendicants themselves, due to
the efforts of Acarya Tulsi (1914-97) and his successor Acirya Mahiprajfia (born
1920) to promote research in the (Terapanth) Jain tradition. Today, it is the most
intensely studied contemporary Jain mendicant order.®’ However, even on the
basis of the vernacular historiographic literature of the Terapanth itself it is
difficult to get a clear picture of the procedures and the complex layers of formal
and informal rules and regulations currently governing monastic life. The reason
for this is that there are different types of written rules amongst Jain mendicant
orders, canonical and customary rules. As a matter of principle, only the first are
publicized, often in print, while the latter circulate only in handwritten form
within the order. Already the canonical Vavahara 10.9 mentions the existence of
specific non-canonical organisational rules, called samthii (maryadi) in the
Vavahirabhisa, which are created from time to time by the dedryas of individual
monastic orders (gana) in addition to the general canonical rules for Svetaimbara
Jain mendicants, their dbarma (Schubring and Caillat, 1966: 87). Whereas the
canonical rules are fixed, the customary law of the maryadas is constantly revised
by the monastic authorities and adapted to changing historical contexts.** The fact
that the customary law (Pke. jiyakappa, Skt. jitakalpa) of a particular mendicant
order is somewhat discontinuous, flexible and more or less arbitrarily determined
by the monastic authorities is not considered to be improper if the canonical rules
(Pkt. suyakappa, Skt. Srutakalpa) are not directly violated. According to the
scriptures, there is a hierarchy of procedures: ‘[All] proceedings (vavahira) . . . are
determined by superior knowledge (dgama), tradition (suya), an order (ana), a rule
(dbhdrana) or an accepted practice (jiya), the following criterion always coming
into force in default of the preceeding one’ (Viy 383a).® As a consequence, it is
possible to transgress the law of the order but not the dharma (Vav. 10.9).

On the basis of canonical rules alone it is, therefore, impossible to understand
the internal procedures and function of a specific Jain mendicant order. In the
commentary literature, both scholastic and academic, this problem is generally
treated in terms of ‘exceptions’ (#pavida) and ‘pragmatic choices’ under contextual
pressures.*® However, in the case of the Terapanth the maryida literature itself
underwent a process of canonization. The general rules and regulations, which the
founder of the Teripanth, Acarya Bhiksu (1726-1803), laid down on 30 January
1803 (shortly before his death) in a document called Samithik Maryida, are now
accepted as the constitution (samvidhan) of the order. This document establishes
the fundamental principle that there can only be one dcarya, who determines his
own successor and takes all important decisions concerning the ascetic order
(Bhiksu, in Tulsi and Mahaprajfia, 1983: 467-70). Apart from general rules such
as this, all specific rules can be changed or abolished by the ruling acarya. During
the history of the Terapanth, important innovations have been introduced in
particular by Acarya Jitmal (1803-81) in his four works Bari Maryadi and Choti
Maryada (Jaypur, 30 September 1852), Parampari nam Bol (Indore, 2 February
1855), and Paramparia ri jJor 1-VII (Ladntrm 1857-60). Some of his new
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organizational rules have also de facto been canonized by the editors of his texts,
Acarya Tulst and Yuvacarya Mahaprajfia (1983), who published a selection of his
legal treatises under the title Zerapanth Maryadi aur Vyavastha. As a consequence
of this process of secondary canonization, Terapanth mendicants currently observe
three basic types of written rules: (1) canonical, (2) constitutional, and (3)
customary rules. However, only the canonical and the constitutional rules are
accessible in print, although much of the day-to-day life of the ascetics is regulated
by custom and not by canon. In addition, a large body of unwritten customary
rules such as the oral explanations of the pafica vratas by the dcirya, is in
evidence, some of which may be codified in future. Hence, the existing corpus of
rules and regulations is cumulative and multi-dimensional. Rule selection and
authentication depends in the last instance on the dcarya.

The current lists of customary rules have all been created by Acirya Tulsi.
During his long reign from 1936-94 he has introduced significant legal changes
and devised several lists of new customary rules and penances for the mendicants,
such as the Maryadavali (1960) and the Prayascitta Vidhi (1962) which were both
revised in 1989, and the Niyamavali for the samans. None of these lists has been
published. The current customary law of the Terapanth is therefore only known to
the mendicants themselves. As a matter of principle, the lists of current rules and
regulations, called samacari, maryidavali or niyamavali exist only in form of
handwritten documents amongst Svetimbara ascetics. The lists are nowadays
copied by hand by each mendicant into his or her diary. Since the details of these
rules are often revised and old diaries rarely kept, it is difficult to find a complete
historical record of all changes of rules and regulations. Only few of the
presumably numerous maryidavalis of the medieval and early modern periods
have survived. The Terapanth seems to be the only order which recently began to
collect the old lists of rules and regulations of its dc@ryas. Some of these historical
lists have been published (Tulsi and Mahaprajfia, 1983). However, in the past,
even obsolete marydda lists were never publicized (like the canonical literature
itself) or passed on to members of other Jain orders, because they enable potential
critics to compare the actual behaviour of the ascetics with their current set of
rules.”> Since these lists are concerned with minute aspects of behaviour, they are
sometimes at variance with individual canonical rules and picked upon by rival
mendicants for petty criticism.’® They also contain lists of routine atonements
(prayascitta) whose publication might harm the public image of the order, since
they imply the recurrence of specific transgressions.”” Because the sect-specific
rules and regulations embody the identity-defining criteria of a specific mendicant
order, they are also bestowed with a certain aura of sanctity, although the rules
themselves are rather pragmatic and unremarkable. With notable exceptions, the
majority of the rules are vernacular renditions or running commentaries of
selected canonical prescriptions.

The Niyamavali of the Saman/is®®

At the outset, no specific rules existed for the lifelong samans and samanis, only
the Sasikalpa Patra. Additional rules were formulated orally by the dcarya when
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certain problems were encountered and noted down by the samans and samanis in
their diaries. The necessity for a systematic code of conduct for the regulation of
both individual conduct and communal life was only felt when the number of
samanis started to grow. The following list of rules for the samans and samanis was
devised by Acarya Tulsi on 28 January 1991. Individual rules have been added by
Acarya Mahiprajfia later on in response to recurrent problems. Special rules (vises
niyam) are regularly changed and updated by the dcdrya at the annual assembly of
the mendicants, the maryadi mahotsava. At this occasion, all rule changes are
noted down by the mendicants in their diaries. The handwritten form emphasizes
both the somewhat provisional and changeable character of the rules, which are
devised in response to specific events and experiences, and their non-public
character. Maryada lists tend to be published — if at all — only when they are
obsolete. Lay people generally do not know the specific internal norms of the
mendicant orders, and (as I was told) ‘do not need to know’ (though in principle
they should be able to monitor the conduct of the mendicants on the basis of
their rules).?

The Niyamavali has a casuistic character.®* The current text is formally
divided into 14 sections:*! (1) code of conduct (dcara sambira), (2) daily work
(dina-caryd), (3) rules of organization (vyavasthi sitra), (4) cloth (vastra), (5)
bowls (patra), (6) begging (bhiksi), (7) medicine (ausadha), (8) rules of education
(Siksa sitra), (9) rites of atonement (prayascitta), (10) annual report (varsika
vivarana), (11) cleaning of clothes (vastra praksilana), (12) food (ahara), (13)
service (bhakti), (14) method of atonement for the laity (Sravaka ki prayascitta
vidhi).** The model of the special rules (vises niyam) of the saman/is are the special
rules of the Terapanth sidhus and sadhvis. Therefore, many rules and regulations
are shared, for example those for begging alms and medicine, which generally
correspond to canonical prototypes. Other prescriptions, such as the Acar Sambita,
Vyavastha Siitra and Dinacarya rules were especially designed for the saman/is,
while the Siksz Sitra contains a mixture of shared and special rules. A comparison
with the 17 sections of the Maryidavali of the mendicants (Tulsi, 1989a) shows
that the wording of sections 6, 7, 10 and 14 is almost identical with
corresponding sections in the Maryidavals, though slightly shorter, and that the
topics of sections 4, 5, 9, 13 and of individual rules considerably overlap (both texts
contain a list of atonements, though the mendicants possess a separate and more
extended Prayascitta Vidhi text).* However, sections 1-3 and 8, which contain the
general rules for the saman/is, are almost entirely distinct. The saman/is observe
slightly different rules in India and abroad. In India the rules are stricter. For
example, money (‘safety dollars’) should not be kept and electrical appliances should
not be used: doorbells should not be rung, light should not be switched on and off,
lifts should not be used (except in cases of illness and only if the destination is higher
up than the third floor), and so on. The main reason is that in most locations in India
tasks such as switching on electrical appliances can be performed for the saman/is by
the well organized Terapanth laity. There are a number of distinct rules for comport-
ment abroad beyond those published and written down. These are special allowances
(@jiid) and directives (sandes) of the dcarya, whose word overrules all written and
unwritten customary rules. Although all Niyamavali rules have to be copied into the
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personal diaries, their actual wording is not well known to most saman/is, since
proper conduct is mainly learned through imitation and not by the book. The rules
are, however, consulted if specific problems occur and serve as a general orientation.
Although T found that the actual conduct of the samans and samanis corresponds
very closely to the rules and regulations, which they have vowed to observe, there are
systematic discrepancies with regard to certain regulations (concerning for instance
photography) which seem to be intended from the outset to function as regulative
ideals rather than as factual limitations.

For aesthetic reasons, I have put the commentary on individual rules into the
notes rather than in the main text.

List of Rules**
Code of conduct®

1. The samans and samanis of the saman order will remain under the spiritual
discipline of the acarya.

2. Samanis will practise religion under the custody of the sidhvis and the samans
under the sadhus.

3. Without informing her niyojika or nirdesika a samani will not go outside the
place of residence.

4. In their own group, any saman and samani may be exchanged and appointed
as niyojak or niyojika.

5. Samanis will not be able to go anywhere alone.

6. A single saman cannot have a conversation with a single sister/woman or
samant, nor a single samani with a single saman or brother/man. If it is necessary
for a conversation to take place, then some third person should be present within
a distance of seven ‘hands’.® The third should not be blind, deaf, dumb or less
than nine years of age.

7. When a transgression of the essential code of conduct or discipline occurs,
then the samans and samanis will do their penance near the dcirya or a person
pointed out by the acarya.

8. If even after having been initiated in the saman order some saman or samani
proved to be unsuitable from the point of view of right conduct and discipline,
then s/he can be separated from the saman order.

9. One should not keep the hair growing. Normally, one should cause the hair to
be cut or plucked out twice a year (in August/September and February/March).?’
10. A meal must take place in accordance with the proper begging procedure.
Begging can be done both invited and uninvited.*

11. Normally, one should do the work of sewing clothes, dyeing bowls, cleaning
the place of residence oneself.*

12. One should not correspond by letter.>

13. Normally, one should not use a telephone.’

14. Normally, one should have only one meal,”* renounce rich foods or perform a
one-day fast® on the eighth and fourteenth (pure thirteenth)®® [of every
fortnight].

15. Normally, one should not go to the place of the sadhus [sadhvis] at night.
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16. If one goes outside the place of residence, one should use [the expression]
‘@vassahi’ at the time of departure and ‘nissahi’ at the time of return.”
17. One should inspect (pratilekhand) the various paraphernalia, books, clothes,

etc. every two weeks and monthly.*®

Daily work

1. One should practise getting up at approximately four o’clock in the last part of
the night.

2. One should not sleep before nine or ten o’clock in the night.

3. After a meal half an hour’s rest can be taken.”’

4. One should spend at least three hours [per day] with the rites of repentance,
meditation, etc.

5. Generally, the practice of yogic posture is compulsory.

6. One should perform the rites of repentance, arbat vandana, etc. collectively.

7. A group meeting should be held once in a fortnight. In this one should reflect
on mutual interactions or other problems.

8. One should maintain the practice of daily mutual ceremonial greeting and
fortnightly begging of forgiveness.”®

9. Generally, one should perform three meditations (kdyotsarga pratima)® of 45
minutes length on the eighth, fourteenth and fifteenth [of every fortnight]. (Away
from home or in proximity of the dc@rya $ri [only two meditations of] one and a

half hours).*

Rules of organization

1. One should take the permission of the niyojiki for every activity, such as
washing clothes, alms, water, conversation with monks [nuns], etc.

2. At night, the sleeping order should normally be arranged according to
monastic seniority or sometimes in the reverse order.®!

3. In the acceptance of a ceremonial greeting one should use the word ‘arbam’
with both hands folded.

4. One should submit an annual diary in written form [to the dedrya] at the
occasion of the festival of rules (maryidia mahotsava) (medicine, tea, coffee,
clothes, fasting etc.).??

5. A mutual exchange of things borrowed from householders should generally not
take place between sadhvis and samanis® (one should not take a tub, bucket,
notebook, diary, pencil, etc. in a case of special need without making it known [to
the group leader]).

6. The sequence of shifts for the newly initiated should be determined after one
month.%

7. If at the time of the sermon facilities are not available for all, then the nirdesika
or the one who gives the sermon is able to use the high seat for just that time.

8. In the presence of several samyojikas, generally the eldest in the order of
seniority will maintain responsibility for the organization. Special circumstances
are a different matter.

9. Generally, one should not use a lift for up to three storeys.®

10. Thirty one-day fasts are done per year.®
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11. If samans and samanis rely only on water during a fast, then taking food from
the whole group after breaking the fast is done in the following sequence of
days:%” for each day beyond breaking one three-day fast, half the days of the fast
days;®® for four days yambil one day, for eight days two days, and so on for every
four days one day more.”’

12. After performing a fast, one is permitted to sleep as long as full energy has
not returned.

13. After seven days of a threefold fast and after four days of a fourfold fast’® (in
the case of buttermilk and buttermilk-water fasts, after 15 days) one should not
continue to do the collective work and the almsround, and after breaking the fast,
for half of the number of days on which one receives food from the group, one
should abstain from doing the almsround and the collective work. If one lives off
the work of the collective for odd numbers of days, then ‘half a day’ should be
understood as ‘one day’.”! Thus, if after ten days of fast one remains for five days
in the collective, then one will also not have to endure the collective work in it for
up to three days.

Cloth

1. Whenever one asks for’? cloth, one should accept it from the hands of the
householder. One may bring a cloth to be borrowed by one’s own hand, but if
one asks for it too, then one should accept it from the hands of the householder.”
2. One can keep more cloth than permitted by rule (uniform,”* woollen blanket
or mat, undercloth, shawl) continuously for up to one and a half months. In
winter one can keep one and a half metre additional cloth.

3. The cloth that is kept for khandiya one should not wear and not wrap around
onself.”> One should not keep more than one metre’s length [of khandiya cloth].

4. If one accepted a woollen shawl (2/van), etc., expensive cloth, glasses, a spongy
blanket or a head scarf made of prefabricated threads on an outside itinerary, then
one should inform the niyojika.

5. One should not keep more than the prescribed limit of bedding and covering
cloths. The prescribed limit is of the following type: 5 overclothes, 2 underclothes,
3 bodices (with long arms), 2 uniforms, 1 shawl, 1 woollen shawl, 2 blankets, 1
wrapping cloth, 3 small bodices (with short arms), 2 handkerchiefs (to hold in
front of the mouth), 2 mouthmasks, 1 towel, 2 glasses, 2 ball-point pens, 2 pens,
2 toothbrushes.

Observing the prescribed limit of cloth is obligatory even in a state of bad
health, etc.”®

Bowls

1. One should not keep more than three bowls. One should not eat from bowls
made of metal. A bowl must be of plastic, wood or clay.”’

2. If the water in which a bag, a cloth for cleaning pots, etc. is washed is
continuously poured in a bucket etc., then it should only be discarded when all
the work is completed.”®

3. Borrowed utensils should be handed back after being washed well with powder,
etc.
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4. If two samanis go on a journey, then they can keep five bowls and one jug.
Additionally, a bucket” and an earthen water pot can be kept. Dishes which were
accepted for one’s own use from a householder cannot be returned.®

5. One should not use more than four tubs and two buckets for washing the
clothes of up to the number of five [samanis].®' If necessary, additional tubs and
buckets can be asked for. But they must be returned to the householder on the
same day.

Begging™

1. Green chilli, raw mango, lemon etc. which have been cut and pickled with salt
and pepper, such pickle one should not accept for up to three days [after it was
made].® If an onion has not been cut into separate pieces, then one should also
not accept its pickle after three days.3* But if a pickle of it has been made by
putting it into clarified butter or oil, etc, then it can be accepted after three
days.®

2. One should not accept roasted mothi seeds,*® dhurgari foods,*” millet bread,*®
seed-pods of the phali beans,® unripe beans of the khejari tree,”® (dry) black
capers,91 p/?ogald92 and green chilli which contain seeds.”?
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3. One should not take seed-corns of pomegranate and mashed raw mango if salt
and pepper have been added.’

4. One should not accept rice with unboiled spiced curd” and onion catni.

5. One should not accept juice of plants inhabited by infinite living beings’®
(onion, green ginger, carrot, etc) which is not mixed with a sufficient quantity of
other things.”

6. Normally, where vegetation is one should not go for alms. But if there is
enough of a path to support a thumb, then it is possible.

7. One should not accept more than half a kilo of milk, and half a measure
(approximately 25 grams) of clarified butter or butter per day.

8. One should refuse to accept custard-apple’® and (entire) corn-cobs.”

Medicine

As medicine one can take things [such as] dry ginger or cloves by one’s own
hand,'® otherwise not.'”" For the purpose of anointing, one can take oil etc. by
one’s own hand. Even as medicine, sugar candy, sugar cake, raw sugar, un-
crystallized coarse sugar, clarified butter, milk, yoghurt, etc. should not be taken
by one’s own hand (for special information read Parampara ki Jor Dhal 7).""* One
should not take jam (fruit of the tree emblic myrobalan, etc.)'” and dry fruit
(almond etc.) by hand; even as medicine, taking much should not be considered.
If medicine is brought to someone who stays in a certain locality, then it should
usually be returned to the house from which it was fetched.!® If this medicine is
from a store or doctor, then it can also be handed over to some other householder.

Rules of education
1. Without special order, a saman should not individually teach the sisters and a
samani not the brothers.
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2. Apart from the community works, a saman should not teach the sisters
individually at night and a samani not the brothers, nor perform service. Without
taking the permission of the leader of the accompanying saman/is, service should
also not be performed during the day.

3. At night time, a saman should normally sit at a distance of at least three
‘hands’ from women and a samani from men.

4. A householder’s shoulders etc. should not be touched.

5. Cloth should be washed unaccompanied, and water should be used with
restraint during this work.'?

6. If one has borrowed utensils etc. during a long stay at one place or a long
journey away from home, then one should only leave at the time of departure
after having returned them oneself to the place from which they were received.

7. One should not explain mantras of gods and goddesses and also the repetition
(jap) of some mantras for material success to householders.

8. One should not explain horoscopes and the good and bad consequences of the
lines on the palm of the hand to householders.'®

9. One should not have a sacred thread, yantra, mantra etc. made, nor order it
from another place. If it is required, then one should accept a penance in
writing.'””

10. One should not give incitement to any houscholder or photographer for
taking a photo. And one should not keep personal photos with oneself. One
should also forbid [photography] for a personal album, video etc.'®®

11. One should not watch TV. If some householder shows a community
programme merely for information, this is another matter.

12. If some householder wishes to fill a cassette with devotional songs etc., then
this should not be done without the knowledge of the niyojika or nirdesika.'”

13. One should not keep books, clothes, etc. in a closed box for a long time.

14. The kayotsarga pratima should be practised collectively every day, in so doing
repetition (jap), meditation, etc. should be performed.'"’

15. If one uses indecent words and sheds tears in front of houscholders, having
been overcome by an excess of emotion, then one should avoid six rich foods for
one day and produce a written report.

16. Normally, without a reason one should not possess coloured glasses (which
change their colour in the sun) and also sunglasses.

17. One should not ask for a [spectacle] frame made only of metal rods.!!

18. One should not use more than one plastic bag during the work of begging.'!?
19. If a [plastic] bag has lost its fold, one should not fetch it with the hand
[supporting the] outside of the bag.

20. One should not accept boiled onion, betel leaf and rolled betel leaf (fresh or
dry).113

21. Without boiling, fresh water-chestnuts are alive, therefore one should not
accept them.

22. Seedless grapes with a small branch one should also not accept.

23. Packaged salt that has not become lifeless one should also not accept."’
24. Normally, other than during illness, one should not ask for tea, hot water, etc.
to be prepared.'

4
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25. One should normally not use things brought for an ill person for another
purpose.

26. In their personal life samans and samanis should practise to remain self-
dependant and self-reliant at the most.

27. ‘Stay completely alone in the group.” If one keeps this moral stipulation of
Acarya Bhiksu in front [of one’s mind], then one will not attempt to make anyone

else one’s own even if one enjoys the communal life of samans and samanis.''®

28. One should not give one’s own written diary [to anyone].'"”

29. One should not ask for a personal watch etc.''®

30. One should not have one’s personal work (writing diary etc.) done by some
mumuksu or updsikd or householder permanently resident away from home (in
Ladnari).'"?

31. The use of vehicles for begging alms remains prohibited. Bottles of water
should not be kept open, and if they are open, then one should keep them in
sight.'2

32. If the saman/is pay a visit to someone to give darsan, then they should not sit
down in that place, except for special circumstances such as long fasts, death fasts.

Rites of atonement
The means of purification for knowingly or unknowingly commiting an error in
the observation of the vows is — atonement.

The atonements are of several types, such as kayotsarga, svidhyaya, dhyina,
ekdsana, upavisa, tapa, etc.'”' The atonement of a special transgression should, if
possible, only be received from the dedrya. There are several types of common
atonements:

1. For accepting living things [during the almsround] — 1 ekasana.

2. For eating living things — 1 upavisa.

3. For keeping edible substances over night, or washing powder, toothpaste etc.!??
— half an hour standing meditation (dhyana) or recitation (svadhydya).'”

4. For losing a pen, pencil or needle — 100 Svdsocchvisa kayorsargas.

5. For losing expensive things such as a watch, etc. and for breaking a thermos,
thermometer, bowl, etc. — 1 gyambila.

6. For confessions relating to the deeds of day and the deeds of the night — 25
Svdsocchvisa kayotsargas.'**

7. For confronting each other or arguing with one another, for an outburst of an
excess of emotion — 100 Svdsocchvisa kayotsargas.

8. For transgressing the code of conduct — 25 svisocchvisa kayorsargas.

9. For not speaking the truth — 25 Svdsocchvisa kayossargas.

10. For talking while moving around — 25 svasocchvisa kayotsargas."*

11. For transgressing the permitted limit of sleep during the day — 100
Svasocchvisa kayotsargas.'*

12. For transgressing the directives of the niyojika — 100 Svisocchvisa kayotsargas.
13. For not keeping confessions confidential — standing recitation (svadhyiya) of
100 verses.'?’

14. For shedding tears — 25 svasocchvisa kayotsargas.

15. For harming the five immobile bodies — 100 svasocchvasa kiyotsargas.'*®
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16. For harming two-to-four-sensed creatures — recitation (svddhyiya) of 200
verses (gatha).'®
17. For accepting what is not properly given — 1 bela.'*
For harming five-sensed beings — 1 upavdisa or 1 bela.
18. For keeping more than the fixed limit of utensils — 1 be/z.'?!
For eating at night — 1 upavasa.
19. For entering the open space at night — 6 Svasocchvisa kayorsargas.
20. For a transgression at the time of the pratikramana — 25 svasocchvas
kayotsargas.

21. For leaving some objects in the open space — 12, 25 Svasocchvisa kayotsar-
132

gas.

22. For keeping cutting instruments etc. during the night — 25 Svdsocchvisa
kayotsargas.'>

23. For not doing the pratikramana — 1 ekisana.

24. For leaving the collection bowl for more than 48 minutes — 4 logassas in
meditation.'**

25. For quarrel, defamation, etc. — 100 svasocchvasa kayotsargas.

26. For dreams connected with the five causes of karmic influx (dsrava)'® — 100
Svdsocchvdsa kayotsargas.

27. For violent, untruthful dreams — 100 svasocchvisa kayotsargas.

28. If vomiting occurs at night, then for one or two times — 25 Svdsocchvisa
kayotsargas.

29. If wet clothes are wrung out during the rainy season, then 2 logassas.'>®

30. If by mistake food and drink was accepted and enjoyed before sunrise — 1
upavasa.
Annual report”

1. Before each four-monthly rite of repentance (caumdsi pakkhi pratikramana), the
prepared ‘list of customary rules’ should be read out once by the entire group.

2. The ‘rite of atonement’ (prayascitta vidhi) should be read out by the entire
group without fail once every year.

3. A record should be kept of the village in which cloth was received, from
whom, how much and of which type. Of small cloths, such as bags, cloths for
wrapping books, cleaning cloths, etc. only the amount should be written.

4. A record should be kept from which village and from whom one received
anything special (ayurvedic medicine (dhdtu), etc.). The name and number of
injections and allopathic pills should be written down.

5. A record should be kept of fasting, renunciation of rich foods and special
religious practice.

6. A record should be kept of where one stayed, how many days, and how many
regions the group visited.

7. A record should be kept of special help [offered] to calm conflicts, of the
support of new individuals to the guru,'*® and of the works effecting discipline.'®
8. A record should be kept of who incites memorization, recitation, study and
teaching, and who creates literature.
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9. It should be written down if by mistake borrowed objects (book, seat, high
seat, medicine, mortar, knife, scissors, etc.) were not given back to the owner.
10. It should be written down if glasses were accepted during the work of water

procurement (lit. ‘thermos bottle work’).!%

Cleaning of clothes

1. Normally clothes should be washed once every week. In the hot season, in
April-July, in can be done after five days.

2. If one travels one night or day by train or bus, then one dress can be washed,
and if the journey is continuous, then one dress can be washed after two days.

3. Washing clothes can be done one day earlier, if required, but next time it
should be done in the previous order.

4. After arrival at a certain place, if one wishes, either one undercloth may be
washed or one dress, [but] one should count it on the washing day.

5. During journeys by foot the interval of washing clothes will remain weekly.

Food

1. During meals, one should share by distributing portions.

2. To a new initiate a share of [leftover] food'#! should not be given for up to
four months.

3. Until one has not reached a condition to share food with others, due to fever
or typhoid, nothing will be given.

4. If during the abstention from wholesome food, or the renunciation of some
edible thing, or [during a partial fast] some use [of food] continues, then one will
continue to get an equal share (the only exception is the practice of giving up
salt).'#2

5. If one completely refuses to take food, one will not be given a share; but if one

becomes a sharer of even one thing, an equal share will be given out.'#?
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6. If seasonal [fruits], pomegranate,'** orange, grape or the juice collected from

them was accepted and if at midday or evening coffee or tea was taken, then five
rich foods should be avoided.
7. If juice of a watermelon,'® syrup of wood-apples, [or] juice collected from

tomatoes was accepted, then one should avoid three rich foods.

Service 'V

1. If one has to go by early morning train, then one should take one’s proper turn
[of service] the previous day. If one is going by evening train, then (after the meal
of the second quarter of the day) [one should still do] evening service.

2. If one arrives at a certain place before twelve o'clock in the night, then one
shall carry out the proper sequence of turns, and will do service once [during the
next day].!8

3. If two groups arrive in one town, then the group which arrives first should
perform service to the second group.
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4. During an ongoing journey, service should be performed once [to an arriving
party], and if one stays somewhere permanently, then one full day service should
be performed for an arriving group.

5. If someone arrives in Ladnarm (or a place of collective residence away from
home) after two and a half months, then one day service should be performed.'*
6. Within three days of coming back, you will take your turn in the sequence of
turns.

Method of atonement for the laity

1. If thorns are extracted during the samayika — 25 navkira mantras.

2. If raindrops fall [on a houscholder during the samayika) — 1 navkarsi.

3. If the samayika was too short or someone kept sitting [for too long] — 2 or 3
navkarsis.

If the samayika is broken — 1 samayika.

If a 12-hour pausadha is broken — 3 samayikas.

If an 18-hour pausadha is broken — 4 samayikas.

If a 24-hour pausadha is broken — 5 samayikas.

If water was drunk during pausadha — 1 bela.

If during a fast food, etc. is taken at night — 1-day fast or 1 month giving up
sweets.

o N NN A

The Text — Niyamavali
arbam

acar-sambita:

1. saman Sreni ke saman samani par adhyarmik anusisan dcarya ki rabega. 2. saman
sadhuom ke aur samani sadhviyomn ke samraksan mem sidhana karegi. 3. samani
apni niyojiki athva nirdesika ko siicit kiye bind nivds sthan se bahar nabin jayegi. 4.
saman aur samani ke apne apne varga mem koi ek parivartit rip se niyojak yi
niyojikd niyukt hoti rahegifrahegd. 5. samani kahim bhi akeli nabhim ja sakegi. 6.
akeli saman babin se akeli samani se aur akeli samani akele saman ya bhai se batcit
na karem. batcit karna avasyak ho to sat hath tak koi tisrd vyakti rahna cabie. tinom
mem koi acaksu, bahrd, miik aur nau vars se kam avasthi ka na ho. 7. maulik dcar
ya anusdsan ka atikraman hone par saman aur samani dcarya ya dcarya dvara
nirdista vyakti ke pds uska prayascitt karengilkarengd. 8. saman Sreni meni diksit hone
ke bad bhi koi saman yi samani dcar aur anusiasan ki dysti se ayogya pramanit ke jae
to use saman Sreni se prihak kiya ji sakegd. 9. kes badhi kar nahim rakhna.
samanyatah vars mem do bar (bhadrav pad philgun mem) keiapanayan ya kes loc
karana. 10. bhojan bhiksa vidhi se hoga. bhiksa amantrit aur anamantrit donom ki
ja sakti hai. 11. samanyatah vastrom ki silai, patror ki rangdi, sthan ki saphai adi
karya svayam karni. 12. patra vyavahir nabinm karnd. 13. samanyatah teliphon
nabhim karnd. 14. samanyatah astami, caturdasi (Sukla trayodasi) ko ekdsan, vigay-
varjan ya upavas karnd. 15. samanyatah ratri men sadhuor ke sthan par nahim
jana. 16. nivis sthan se bahar nikalte samay ‘avassahi’ lautne samay ‘nissahi’ ki
prayog karnd. 17. pustakem vastra ddi vividh upakaranom ki paksik athvi masik
pratilekhan karna.
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dina-carya:

1. pascim rawri mem lagbhag car baje uthne ki abhydis karna. 2. ratri mem 9 ya 10
baje se pahle nahim sond. 3. bhojan ke bid idhi ghanta visram kiyd ja saktd hai. 4.
pratikraman dhyin adi mem kam se kam tin ghante ki samay lagana. 5. samanyatah
anivarya rap se yogasan ki abhyds karnd. 6. pratikraman arhat vandand adi samubik
rip se karnd. 7. paks mem ek din samubik gosthi rakbnd. jis mem paraspirik
vyavahar athva anya samasya ke bare mem cintan karnd. 8. paraspar pratidin
abbividan aur paksik ksamd yacand ka kram bande rakhnd. 9. samainyatah astami
caturdasi va pakkhi ko 45 minut ki tin kayotsarg pratimi karna (babar athva dcirya
$ri ke sanidhya men 1.5 ghanti karna).

vyavastha siitra:

1. pratyek kirya mem niyojika ki svikrti lend. jaise vastra-praksilan, bhiksa pani
sadhuor se batcir adi. 2. rarri mem sone ka kram samanyatah diksa parydy se kiya
jae ya kabhi pascanupirvi kram se kiya jae. 3. abbividan svikyti mem donom hath
jor kar arbam’ Sabda ki prayog karna. 4. virsik vivaran likhit rip merr maryada
mahotsav ke avsar par prastut karnd (ausadhi, cay, kifi, vastra, tapasya adi). 5.
sadhviyor samaniyom mew paraspar padibariya vastuwor ka vinimay prayah na rahe
(tab, balti, kampi, dayri, pensil adi vises apeksa mem jiiat kie bini na lem). 6.
navdiksit ki bari kd kram ek mabine ke bid niscit rabe. 7. vyakhyin ke samay sab ke
lie suvidha na ho to nirdesika ya jo vyikhyan de vah utne samay tak patt ki upayoga
kar sakii hai. 8. anek sanyojikdom ki upasthiti mem samanyatah diksa parydy mem
Jesthd sanyojikd vyavastha ki dayitva sambbilegi. vises sthiti ki bat alag hai. 9.
samanyatah lift ki prayog 3 mamszil tak na karem. 10. vars merr 30 upavis karna
hai. 11. saman samani keval jal ke sahire tapasyi kare ro parne ke bad samuccay
Ghar lene ke dinom ki kram is prakar hai. tele ke parne men ek din age jitne dinom
ki tapasya hogi, us se adhe din. ayambil mem 5 din ki tapasya mem 1 din 8 din mem
2 din dge pratyek car din mem 1 din badbae. 12. tapasyi karne ke bid pirn Sakti na
de tab tak sone ki ajiid hai. 13. tivihar tapasya mem 7 din bid aur cawvihir tapasya
mem car din bad (ach tatha chach ke agar se tapasya 15 din bad) samuccay ke kirya
va bhiksd na karai jae aur parna karne par jitne din samuccay ki abar le unse adbe
din tak samuccay ke karya aur bhiksi na karai jae. karya mem samuccay rahne ke
dinoriv ki samkhyi visam ho ro ddhe din ki ek din samajha jae. jaise 10-10 din ki
tapasyia mewm pamc din samuccay mem rahtd hai to tin din tak us mem samuccay ka
karya bhi nahim rahega.

vastra:

1. kapya jarice tab grhastha ke hith se lem. padihariya vastra apne hath se lie, use
bhi jarmce tab grhastha ke hith se lern. 2. derh mas tak kalpa se adbik vastra (kavac,
lunkar, antariya, $5il) rakbe ji sakte hai. 1.5 mitar kapyd sardi mer atirikt rakh sakte
haim. 3. khandie ke lie jo kapra rakhem use na pahne na orbe. ek mitar se adhik
lambai menmr na rakhem. 4. bahir vibar mem ani $al (alvan) adi kimati vastra,
casma, spanij kambal yi krtrim dbagom vala maphalar jarce to niyojika ko milum
karem. 5. orhne bichane ke vastrom ko nirdharit simi se adhik nahim rakbna.
nirdharit simd is prakar hai: uttariya 5, antariya 2, colak 3, kavac 2, $il 1, alvan I,
kambal 2, kholi 1, chota colak 3, mukhvastra 2, mukbvastrika 2, profichan patt 1,
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casme 2, pain 2, dot 2, bras 2. asvasthi adi ki sthiti men bhi vastra ki nirdbarit sima
ka palan anivarya hai.

patra:

1. patra tin se adbik na rakher. dhitu ke patrom menr bhojan nabim karna. patra
plastik kath ya mitti ke ho. 2. jholi, palla adi ki dhoya hua pani balgi adi mem dala
Jée to karya piirn hote hi parattha diyi jaer. 3. padibariya bartanon ko paudar ddi
se acchi tarah dhokar vipas saumper. 4. yadi do samani ji yatra par jaem to pamc
patra va ek jag rakh sakte haim. bilti va ghada atirikt rakh sakte hai. grbastha ke
parra apne kam mem lekar nabim lautd sakte. 5. pamc ki sankhya tak vastra
praksalan ke lie car tab aur do balti se adhik prayog nabim karna. yadi Gvasyakta ho
to atirikt tab balti jarc sakte hai, kintu ve usi din grhastha ko lautini hogi.

bhiksa:

1. mirc keri nimbi adi ko cirkar namak mirc dala jae vab acar tin din tak na lem.
pyaz ke alag tukre na kiye-gaye ho to uski acar tin din [ke] bid bhi na lem. par us
men yadi ghrt-tail adi dalkar acar kiya gaya ho, [to] vah tin din ke bad liya ja sakii
hai. 2. seke hue mothie, dhumgari, sogari, phals, sangari, kair, phogali tatha bij sabit
mirc na lem. 3. namak mirc lagie hue dadim ke dan keri ki kutti (dhunda) na ler.
4. bind ubli sabji ki rayti chamka tathd pyiz ki catni na lem. 5. ananta-kaya (pyiz,
adrak, gajar) adi ki ras disri ciz paryipta matrd mer mile bind na lem. 6.
samanyatah hariyili lagti ho vaham gocari na jie. kintu angutha tike jitna marg ho
to jd sakte haim. 7. didh adha kilo, ghrt ya makkhin idhi kalpa (lagbhag 25 gram)
se adhik pratidin na lem. 8. sitaphal va bhutta (piird) lenda nisedh.

ausadh:

somth lavang vastuern ausadh ke rip mer apne hath se li ji sakti hai. anyathi
nabim. mardan ke nimitt tail adi apne hath se liyi ji sakta hai. misri batisa gur
kharmy bira ghrt didh dahi adi ausadh ke rip mer bhi apne hiath se na lem (vises
Jankari ke lie padhbe parampard ki jor dbal 7). murabba (imvald idi) tatha meva
(badam adi) hath se na lem, ausadh ke rip mem bhi adhik lakar na muldem. kisi ek
ksetra mem rabte hue ausadh lie to samanyatah jis ghar se lie usi ghar mem lautai
jaem. vah ausadh stor ya diktar ki ho to use kisi disre grhastha ko bhi sauwmpi ja
sakti hai.

Siksa-sitra:

1. saman bahanorir ko tathid samani bhiiyom ko vises ddes ke bini vyaktigat na
parbdem. 2. samithik karyakramom ke atirikt ramri mem vyaktigat rip se saman
babanom ko aur samani bhaiyor ko na sikbaer, na seva karaem, din mer bhi
sahagami saman-samaniyim agragami ki djna lie bini sevi na kardem. 3. saman
striyor se tathd samani purus se sdimanyatah rawri ke samay kam se kam tin hath ki
diri par baithem. 4. grhastha ke kandhe adi ka spars na karem. 5. vastra ekanta
menn dhoern, tathd pani bbi samyam pirvak kam mem lem. 6. sthirvds ya lambe
pravas menr padibariya bartan adi jarice [jabim se lie] hue ho to prasthan karte
samay unhem svayam sthan par sambhalvakar prasthan karem. 7. grhastha ko devi-
devtdorin ke mantra tatha bhautik-siddhi ke lie kisi bhi mantra ki jap karni na
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batdern. 8. grhastha ko kundali tathi hastarekbi ke phaliphal na batiem. 9. dora,
yantra, mantra adi na karvdaem, na disre sthan se mangavierm. agar apeksit ho to
likhit prayascitta lem. 10. photo ke lie kisi Sravak ya photographar ko prerand na der.
tathd vyaktigat photo pds mem na rakhem. vyaktigat elbam, vidiyo adi ke lie bhi
mand kareri. 11. ti.vi. na dekhem. sanghiya karyakram matra jankari ke lie koi
grhastha dikbde to disri bat hai. 12. koi grhastha bhajanom adi ki kaiser bharni
cahe to niyojika ya nirdesika ki jankari ke bind aisa na kiyi jae. 13. pustakern, vastra
adi peti mem bandkar lambe samay tak na rakhem. 14. pratidin samithik rip men
kayotsarg pratimi ki prayog kiya jdewm, jis mem jap, dhyan, adi kie jaem. 15.
grhasthor ke samane bhavives mem akar abbadra sabdaom ki prayog tathi asru-pat
karem to ek din chav vigay tale aur likhit nivedan karern. 16. samanyatah rangin
casme (dhip men jiski raig badalni hai) tathi bini kiran dbip ke casme bhi na
rakhem. 17. keval dbatu ki damyi vala phrem na jarcem. 18. bhiksa men plistik ki
ek thaili se adhik kam mem na lem. 19. thailt mer laharkar use jholi se bahar hath
mem na lae. 20. uble hue pyiz, pan tatha pan ke biye [hare yi sukbe] na ler. 21.
bind uble hue hare singhare sacitt hote hair atah unhem na lem. 22. bina bij vile
angitr bhi dalt sabit na lem. 23. paiket band namak bhi acitt hue bind na lem. 24.
samanyatah bimari ke atirikt cay, garam pani adi kahkar na karvana. 25. rugna
vyakti ke nimitt i vastu kd samanyatah disrd prayog na karemr. 26. saman aur
samani vyaktigat jivan mem adbik se adbik svavalambi aur svanirbhar rabne ki
abhyds karem. 27. ‘gan mem rabiin nivdav ekallo” dcarya bhiksu ke is niti-vakya ko
sammne rakbkar saman aur samani samudayik jivan jite hue bbi kisi ko apna banane
ka prayatna nahim karerige. 28. svatah likhit dayri nabim dena. 29. vyaktis ghari adi
nabim jamend. 30. kisi bhi mumuksu yi upasika ya grhastha se apni vyaktigat kam
sthayi pravis (ladnim mem) na karavaem (dayari likhna adi). 31. bhiksa ke lie
vihan ka prayog nisiddha rakbenm. pani ke patraom ko khuld na rakher aur yadi ve
khulle ho to drsti ke samne ho. 32. saman-samani kisi ko darian dene jae to vabam
par na baithe. santhird, bari tapasya, vises sthiti ke atiriks.

prayascitr vidhi:

vrator ki daradhani mem jidt-ajiat mem skbalni hone par uske Suddbikaran ka
updya hai — prayascitt. prayascitt ke kai prakir hairm — yatha kayotsarg, svadhyay,
dhyin, ekdsan, upavis, tap adi. vises skhalnd ki prayascitt ro yathasambhav dcirya ke
pads hi liya jata hai. sadbaran prayascitt ke kai prakar baim: 1. sacitt graban karte par
— ekdsan. 2. sacitt kbane par — upavis. 3. ratri mem khidya padirtha va sarph —
manjan adi rabne par ddhi ghanta khare khare — dhyin ya svadhyay. 4. pain,
painsil, ya sii kho jane par 100 Svisocchvis ka kayotsarg. 5. ghari adi kimati vastu ke
kho jane par va tharmas, tharmamitar, patra adi ke tiaine par ayambil. 6. dinacaryi
va ratricaryd ki dloyana — 25 Svisocchvis ki kayotsarg. 7. samne yi paraspar bolne
par, aves ane par 100 Svisocchvis ki kayotsarg. 8. dcar sambiti ki atikraman karne
par 25 Svisocchvis ki kayotsarg. 9. asatya bhasan karne par 25 Svisocchvis ki
kayotsarg. 10. calte samay bar karne par 25 Svisocchvis ka kayotsarg. 11. din mem
Sayan ki simd ki atikraman karne par 100 Svasocchvas ki kayotsarg. 12. niyojiki ke
anusisan ki atikraman karne par 100 Svasocchvis ki kayotsarg. 13. dlocani karne
par, gopaniyati na rakbne par 100 gathdom ki khare khare svidhyay. 14. asru
vimocan karne par 25 Svasocchvds ki kayotsarg. 15. pamc sthavarkdy ki viradhana
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hone par 100 Svisocchvis ki kayotsarg. 16. vikalendriya ki viradhana hone par 200
gathdom ki svadhyay. 17. adatta ki graban karne par beld. pavicendriya ki virddhani
hone par wpavis ya beld. 18. maryada se adhik upakaran rakbne par bela. ratri
bhojan karne par upavis. 19. ratri mem kbule akas calne par 6 Svasocchvis ki
kayotsarg. 20. pratikraman ki samay atikraman karne par 25 Svdsocchvis ki
kayotsarg. 21. kisi vastu ke kbhule akas mem rabne par 12, 25 Svdsocchvis ki
kayorsarg. 22. Sastra adi rvatri mem rabne par 25 Svisocchvis ki kayotsarg. 23.
pratikraman na karne par — ekisan. 24. samadhi patra 48 minat se adhik rabne par
4 logassa ki dhyan. 25. kalah, ninda adi karne par 100 Svisocchvis ki kayotsarg. 26.
parc dsrava sambandhi svapna ane par 100 Svisocchvds ki kayotsarg. 27. hinsd,
asatyadi ki svapna ane par 100 Svdsocchvas ka kayotsarg. 28. ratri merr vaman ho
jae, to ek do bar ke lie 25 Svasocchvas ka kayotsarg. 29. varsa mem bhige kapre nicore
to 2 logassa. 30. siiryoday se pahle bhil se ahar pani jame le ratha bhog le — upavis.

varsik vivaran:

1. prastur ‘maryadavalt’ pratyek caumdsi pakkhi se pahle ek bar sab milkar parhen.
2. prayascitt vidhi’ varsa mem ek bar [sab milkar] avasya parhe. 3. vastra jis ganv
menn, jis se, jitnd aur jis prakdr ka jaricer, uski talika rakbem. jhols, palld, lubaniya
adi chote vastrom ki keval pariman likhem. 4. jis gamv se jisse jo viSista (dbatu adi
kd) li uski talika rakben. ifijeksan tarhi elopathik goliyom ke nam tathd sankhyai
likher. 5. tapasyd, vigay-varjan tathd vises sidhand ki tilika rakher. 6. kaham kitne
din rabem aur kul kitne ksetrom ki yatra hui, tiliki rakhem. 7. vises upakar vigraha
Saman, naye vyaktiyor ko guru dhirana tathi Sisan prabhiavand ke karyom ki tilika
rakhem. 8. prerak samsmaran, svadhyay, adbyayan, adhyipan aur sihitya racni ki
tilika rakhem. 9. padibiriya (pustak, pat, bajot, ausadh, kbaral, ciki, kaifici, ddi)
vastu bhil svami ko na di gai ho to likh kar rakhem. 10. tharmas kam men le,
casma jance to likh kar rakber.

vastra praksilan:

1. samanyatalh saptih mer ek din vastra praksilan karem. garmi men vaisakh, jeth,
dsarh mem pamc din ke bad kar sakte baim. 2. ek rat ya din ki tren ya bas ki yatra
karem, to ek dres dho sakte hair, aur yadi yatra nirantar ho, to do din bad ek dres
dho sakte hai. 3. vastra praksilan apeksi ho to ek din pahle kiya ji sakti hai kintu
agli bar pirv kram se karem. 4. niscit sthan par paburicne ke bid cihe ek utariya
dhoe yi ek dres dhoe, praksilan ki din wusi ko gind jae. 5. pad yawrd mem vastra
praksilan ki kram saptahik hi rahega.

ahar:

1. Ghar mem panti ki vibhijan samvibhig piirvak karer. 2. nav diksit ko ahar ki
panti car mahine tak na di jae. 3. bukhir va taifaid mem jab tak siminya ahar ki
sthiti mem na de tab tak nahim di jaegi. 4. pathya-parbez mem ya kisi khadhya vastu
ke tyag ho ya kot prayog cal rahd ho to panti baribar ki jaegi (sirf namak parihar ke
prayog mem apavid hai). 5. ahar ki sarvathi nisedh karne par use panti nahim di
jdegi kintu ek bhi dravya mem — bhagidar hone par saman panti ki jiegi. 6.
mausambi, narangi, andr, angir ya inkd ras samuccay se le tatha madhyahna, sayam
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men kift, cay le to pamc vigay talem. 7. matire ki pani, bel ki Sarbat, tamdtar ka
ras samuccay se le to tin vigay talem.

bhakti’:

1. pratab kalin tren se yadi jaerm to pable din apni bari yathavat calaern. yadi Sam ki
tren se jand ho to (disri prahar ke abar ke bad) Sam ki bbakti. 2. ratri ke barah baje
se pable yadi niscit sthan par pahumc jae to bari ki kram yathivat calega, ek samay
ki bhakti ki jaegi. 3. ek Sabar mem yadi do grup paburicte haim to pable pahurcne
vali grup disre varga ki bhakti karer. 4. cal yatra mem ek samay ki bhakti karem
aur yadi sthayi riap se kabim par rabem to dne vile varga ki ek din ki bhakti karer.
5. ladniim mem (athava jaham samithik pravis ho) vadhyam [arhdi] mabine bid
yadi koi pahuice to ek din ki bhakti karem. 6. tin din ke bbitar vapas i jae to bari

ke kram mem bari calegi.

Sravak ki prayascitt vidpi:

1. samayik mem kanta nikile — 25 navkar. 2. varsa ki biinde lag jae — 1 navkarsi. 3.
samayik kam par le yi baithd rabem — 2 yi 3 navkdrsi. 4. samayik bhang ho jie — 1
samayik. 5. pausadh cau-prahari bhang ho jae — 3 samayik. 6. pausadh chav-prahiri
bhang ho jie — 4 samayik. 7. pausadh asta-prahiri bhang ho jae — 5 samayik. 8.
pausadh mem pani pi lem — 1 beld. 9. tyag mem ratri bhojan adi kar ler — 1 upavis
ya 1 mds mithdi chorna.

Appendix
Kayotsarga Pratima

The kayotsarga pratima is a new obligatory form of insight meditation (preksa
dhyana), which was introduced by Acirya Mahaprajfia for the saman/s'° in order
to help them to ‘pacify their emotions (kasiya) through regular exercises of
relaxation and meditation. Sidhus and sidhvis are not obliged to practise this
form of meditation, since they should have conquered their emotions already. Of
the three meditation exercises per day which should be performed regularly by the
saman/is on the eighth, fourteenth and fifteenth of every fortnight of the lunar
calendar, one should be performed collectively by the members of a group. The
times for meditation are not prescribed, but the collective kayotsarga pratima is
usually performed early in the morning, before or after the pratikramana, and the
individual meditations at noon and before or after the evening pratikramana. The
kayotsarga pratimi is commonly performed in the sitting or standing posture.
Lying down, the third of the traditional kdyozsarga positions, is for obvious reasons
prohibited (cf. Schubring, 1935: § 161). After the initial kdyotsarga resolution (cf.
AvS 5.3), the group meditation is performed in three parts. Generally, but not
necessarily, the group leader announces the beginning of each section by reciting
its Prakrit opening verse: (1) aiyam padikkamami, 1 repent my past mistakes; (2)
padipunnam samvaremi, 1 restrain myself at present; (3) andgayam paccakkbimi, 1
renounce my future mistakes. After reciting the section title of the first part, the
group leader (or another ascetic) announces for instance, “We reflect now on anger
committed during the last __ days’. Every saman/i then meditates silently for two
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to three minutes on this subject. During the thematically focused meditation,
which may or may not involve the repetition (jap) of the following verses
composed by Acirya Mahaprajfia, concrete instances of anger may be recalled and
repented. The second part of the kagyotsarga pratima focuses, in the same way, on
the curtailment of anger, etc. in the present, and the third part on its renunciation
in future, etc. Each of the three parts lasts about 12-26 minutes. The exercise
ends with the meditative recitation of verses suggesting the progressive self-
realization of the soul. In essence, the ritual replicates key features of the
pratikramana. In contrast to the pratikramana, however, the compulsory kayorsarga
meditation is not merely a formulaic ritual, although the text of the ritual is fixed,
but repents concrete mistakes.

Kayotsarga Pratima

Keep the body unmoving, relaxed and free from tension. Keep the spinal cord and
neck straight. Give up your unrestrained desire. Keep your mind centred on the
throat and create in the entire body a feeling of relaxation.

The aphorism of intention:
‘Making an additional effort, performing penance, performing purification,
extracting evil from myself, I stand in the kdyossarga in order to make an end to

sinful acts.”"!

State of discrimination:

Discriminate the heterogeneous and the essential qualities in order to understand
your own nature. Practice reflection —

I am not anger. Anger is not my nature.

I am not pride. Pride is not my nature.

I am not deceit. Deceit is not my nature.

I am not greed. Greed is not my nature.

I am not fear. Fear is not my nature.

I am not grief. Grief is not my nature.

I am not hatred. Hatred is not my nature.

I am not desire. Desire is not my nature.

I am not falsehood. Falsehood is not my nature.

Practise controlled breathing after each experience. Reflect upon it yourself, with
full alertness and concentration.

State of abandoning the body:

I repent the past’

I repent for the things I have done in the past.

If I have been angry, then may all the evil of mind, speech and action have been
done in vain.

If T have been proud, then may all the evil of mind, speech and action have been
done in vain.

If I have been deceitful, then may all the evil of mind, speech and action have
been done in vain.
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If I have been greedy, then may all the evil of mind, speech and action have been
done in vain.

If T have been fearful, then may all the evil of mind, speech and action have been
done in vain.

If T have been aggrieved, then may all the evil of mind, speech and action have
been done in vain.

If T have been hateful, then may all the evil of mind, speech and action have been
done in vain.

If I have been desirous, then may all the evil of mind, speech and action have
been done in vain.

If T have been dishonest, then may all the evil of mind, speech and action have
been done in vain.

I stop the present.’

I stop the flux of Karma at present.
The feeling of forgiveness is developing.
The feeling of softness is developing.
The feeling of honesty is developing.
The feeling of patience is developing.
The feeling of fearlessness is developing.
The feeling of bliss is developing.

The feeling of friendship is developing.
The feeling of forgiveness is developing.
The feeling of chastity is developing.

‘T renounce the future.’

I renounce sinful acts in the future.

I will not get angry.

I will not get proud.

I will not get deceitful.

I will not get greedy.

I will not get fearful.

I will not get aggrieved.

I will not get hateful.

I will not get desirous.

I will not get dishonest.

Controlled breathing.

The experience of one’s true nature:

I am full of consciousness. I feel that my understanding is waking up.
I am full of bliss — my mental health is developing.

I am full of energy and power — my tolerance is growing.

The Text — Kayotsarga Pratima

Sarir ko sthir, Sithil va tanidvamukta kare. prstharajju aur gardan ko sidbi rakbem.
mamsapesiyom ko dbila chor de. citt ko kanth par kendrir karem aur piare Sarir mem
$ithilta ka anubbav kare.
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sanikalpa siitra
tassa uttari-karanenam payacchitta-karanenam visohi-karanenam visalli-karanenam
pavanam kammainam nigghdyan-atthae thami kausaggam.’

vivek pratima

apne svarip ko janne ke lie vijatiya tatrvom ki vivek kare. cintan kare —
main krodh nabhim bim. krodh mera svabhiv nabinm hai.

maim man nabim him. man mera svabhav nahi haint.

mainm mayd nahim him. mayi mera svabhav nahim bai.

maim lobh nabinm him. lobh mera svabhiv nabhim hai.

maim bhay nabin biim. bhay mera svabhav nabinm bai.

main Sok nabim hinm. Sok mera svabhiav nabim hai.

mainm ghrnd nabinm bim. ghynd mera svabhiav nabim hai.

maim kam nabim bin. kam mera svabhav nabhim hai.

maim mithydatva nabinm biim. mithyatva mera svabhav nabinm bai.
pratyek anubhav ke pascat svis samyam ki prayog karem. svayam ko bbavit karem.
piri jagarikid ke sath, ekagratd ke sith.

kayotsarga pratima

aiyam padikkamami’ maim atit ki pratikramana karti hin.

mainm ne krodh kiyi ho to manasa, vica, karmand tassa micchami dukkadam.
mair ne man kiya ho to manasa, vaca, karmana tassa micchami dukkadam.
maim ne maya kiya ho to manasd, vaca, karmana tassa micchami dukkadam.
mainm ne lobh kiya ho to manasd, vica, karmand tassa micchiami dukkadam.
mainm ne bhay kiyd ho to manasd, vicd, karmand tassa micchami dukkadam.
main ne Sok kiya ho to manasa, vaca, karmana tassa micchami dukkadam.
maim ne ghyna kiya ho to manasd, vaca, karmand tassa micchami dukkadam.
mainm ne kam kiyi ho to manasa, vicd, karmand tassa micchami dukkadam.
mainm ne mithyatva kiyd ho to manasd, vicd, karmand tassa micchami dukkadam.

‘padipunnam samvaremi’ maim vartaman ki samvar karti hiin.
anubhav kare ksama ki vikds ho rahd hai.

anubhav kare myduti ka vikas ho raha hai.

anubhav kare yjuta ki vikas ho raba hai.

anubhav kare santos ka vikis ho rahi hai.

anubbav kare abhay ki vikds ho raba hai.

anubhav kare anand ki vikas ho raha hai.

anubhav kare maitri ka vikas ho raha hai.

anubbav kare brahmacarya ka vikas ho raha bai.

andgayam paccakkhami’ mair bhavigya ki pratyikhyan karti hiin.
main krodh nabhim karingi.

maim man nabinm karinigi.

maim mayd nahim karingi.

mainm lobh nahim karingi.

mair bhay nahim karingi.
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mainm Sok nahim karingi.

main ghrnd nahim karingi.
maim kam nabim karingi.
maim mithyatva nabhim kariigi.
svds samyam.

svarip ki anubbav —

maim caitanyamay hir. anubbav karer meri prajiia jag rahi hai.
maim anandamay hiirin — meri mansik svasthya vikasit ho rahi hai.
main Sakti sampann him — meri sabisnuta barh rahi hai.

Notes

1 I wish to thank Samani Pratibhaprajia, Samani Rjuprajid, Mumuksu Anita and
Samani Caritraprajiia, who explained to me the Niyamavali of the saman/is in August—
October 2001. I am also indebted to Adelheid Mette and Lalita Du Perron for their
valuable comments on earlier drafts of this article, and to Saman Sthitiprajfia, who
introduced me to Acirya Tulsi in 1992.

2 The pioneers in this field were Weber, Jacobi, Leumann and Schubring. For further
references see the text editions and translations cited in this article.

3 Today, there are eight to ten schools (depending on definitional criteria) and some 57
independently organized mendicant orders in the Svetimbara tradition. The Di-
gambara ascetics are currently not organized into tightly regulated mendicant orders
(see Fliigel, in press b).

4 With the exception of certain technical terms at their first occurrence, I have not
transliterated the inherent Sanskrit vowel @ in roman script, in accordance with the
conventions established by McGregor, 1993: xi.

5 For a general analysis of the structure and the function of rules in the Teripanth
mendicant order see Fliigel, 1994: 107-45.

6 A wanslation of the Maryadivali of the monks is currently in preparation by the
author.

7 For the history, doctrine and organization of the Terapanth see Sharma 1991, Fliigel,
1994, 1995-96, 2000. The Terapanth split from the aniconic Dhanna Dharmadasa
Sthanakavasi tradition in Rajasthan in 1760 under the leadership of Muni Bhikhan
(1726-1803). Bhikhan disagreed with the Sthanakavasi dcirya Raghunath (1710-90)
over the issue of the religious value of charity and compassionate help and advocated
strict ascetic practice as the only path to salvation. In the late 19th century Acarya
Jayacarya (1803-81) established the present stronghold of the Terapanth in the
kingdom of Bikaner where it remains the dominant aniconic Jain tradition to date.
Until the reign of Acarya Tulsi, the influence of the Terapanth was largely confined to
Rajasthan. Tulsi was a modernizer who, under the impact of the Indian independence
in 1947, changed the inward-looking orientation of the order and promoted
(Terapanth) Jain moral values for the transformation of the world. He initiated social
and monastic reforms and widened the geographical sphere of influence of the
Terapanth to India as a whole and Nepal. In 1980, he created a new category of
Terapanth Jain mendicants for the purpose of the Terdpanth mission in the
subcontinent and abroad.

8 ‘The aim of establishing this new category of ascetics was not merely to help and
facilitate the spread of Jainism abroad but it was also felt that it would open up new
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avenues of work since the Samans and Samanis would not have to observe the vow of
travelling on foot. Their mobility would result in the rapid expansion of constructive
projects’ (Mahaprajfia, 1987: 37).

Acarya TulsTs anuvratas are newly composed ‘non-religious’ small vows for specific
spheres of application which supplement the rather general traditional Jain anuvratas
which are formally identical with the mahavratas and rarely practised by Jain laity.

The Terapanth distinguishes between religious (dbarmik) values of world renunciation
and moral (naitik) values of world transformation. For details on its programmes for
the moral upliftment of mankind see the relevant publications of Acarya Mahaprajfia.
The meaning of the word saman has been explained by Tulst (1990: 8): “There is a
word Samana in the Prakrit language. Its Sanskrit form Sramana has three meanings:
1. One who exerts himself or has diligence (Srama). 2. One who is calm and
maintains equanimity (Sama). 3. One who treats every one equally (Sama). The
Sramana culture is grounded in these three main principles namely, exertion,
equanimity and equality’. In this article I will call the samans ‘novices’ and the
mumuksus ‘neophytes’.

The code of conduct of the mumuksus is more severe than the anuvraras for laity and
does not include any reference to the religious duties of a Jain householder, such as
gift-giving: “The aims of the mumuksus are: 1. Pure mind or release from passions. 2.
Introduction into religious practice by the samans or munis. 3. To balance education
with religious practice. PSS legislation: Entry qualifications: 1. Emotionally felt desire
for the attainment of salvation. 2. Letter of consent of the relatives. Code of conduct
of the mumuksus: 1. To develop non-violence mentally and ideologically. 2. Not to tell
lies. 3. Not to take things not given. 4. To observe celibacy. 5. To develop selfless
sentiments. 6. To develop genuineness and fearfulness of sin. There are some vows
worth knowing not only for external discipline but also for the development of self-
discipline: 1. Not to be angry, to develop tolerance. 2. Not to have pride,
deceptiveness, and licentiousness. 3. Not to waste time with futile amusements. 4. Not
to squander time with gossip and sleep. 5. Joyfully to admit mistakes. For the
development of religious devotion it is mandatory to practice every day samdayik,
navkarsi, arbat vandand, dhyin-yogisan, to study three hundred religious verses, to
write a diary, and also to practice self-contemplation.” In the Hindi original: mumuksu
ke dhyey haim: 1. cit Suddhi ya kasaya mukti. 2. saman yi muni bhimika ki sadhana. 3.
Stksa aur sadhani ki santulan. — paramarthik Siksan samsthi ki vidhan: praves yogyata:
1. mumuksi bhav. 2. abhibbhivakom ki svikrti patra. — mumuksu dcar-sambita: 1.
manasik evam vaicarik ahimsa ki vikds. 2. asatya sambhdsan nahim karnd. 3. adatt
vastu grahan nabin karnd. 4. brabmacirya ki palan karna. 5. nirmamatva bhavani ki
vikds karnd. 6. papabhirutd tatha pramanikta ki vikds. — yaham keval bahyinusisan hi
nahim, dtmanusisan ke vikds hetu bhi kuch ek habandu jiidtavya haim: 1. krodh nahim
karna, sabisnutd ka vikis karna. 2. abhiman, chal, ucchynkbalati nabhim karna. 3. hasya-
kutithal merr vyartha samay nahin gamwvand. 4. atinidrd va dantakathd mem samay ki
apavyay nabim karnd. 5. apni truti sabars svikar kar lend. sidband-vikds hetu pratidin,
samayik, navkarsi, arbat vandand, dhyin-yogisan, tin sau githdor ki svidhydy karnd,
dayri likhna evam dtmacintan karni anivarya hai (Mahasraman Muditkumar, via letter
from J.C. Jain, 20 April 1996).

In 2001, the Terapanth had 144 sidhus, 534 sadhvis, 4 samans and 83 samanis. In
1992 it had 60 mumuksu sisters, 10 updasikas and the occasional updsaka (I have no
later figures for these categories).

Compare the situation represented by the diagram in Fliigel, 1995-96: 131.
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15 Even a — rarely performed — initiation ritual for Terdpanth laity (Srdvaka diksd) has
been designed. The status of a ‘Jain layperson’ is either acquired by birth or/and by a
informally performed vow of allegiance to the dcarya in his presence. Since the laity
do not form an exclusively organized group, there are in practice no formal
membership criteria (though vegetarianism is taken for granted).

16 The first two involve little more than signing the respective rules and regulations. The
principal initiatory stages are indicated by double lines in the chart.

17 This applies to unmarried gitls, not to widows and older women.

18 Generally, Jain mendicants must renounce the world for life. There is no turning back,
since the lay community will not accept them again. In practice, only men have made
use of the possibility of temporary renunciation so far. Young women find it
embarrassing to return to their families with short hair after their period of temporary
renunciation (the shaving of the head is required at the initiation).

19 samana samaiya-suttam:
karemi bhamte! samaiyam siavajjam jogam paccakkhami —
uvasampagjami nam cauvvibham samana-dhammam —

khamtim, maddavam, ajjavam, laghavam.
vajjayami nam cauvvibam ajjhattha-dosam —
koham, manam, mayam, loham.
uvasampagjami nam pamcavibam samana-veramanam. —
panaivaydao veramanam, musavaydao veramanam, adinnadando
veramanam, mebundo veramanam, pariggahdo veramanan.
uvasampajjami nam tivibam samana-anusasanam —
mana-anusasanam, vaya-anusasanam, kaya-anusisanam.
uvasampajjami nam samana-silam —
santam sahavasam.
vajjayami nam canvvibam pavam —
kalaham, abbhakkhanam, pesunnam, paraparividam.
uvasampajjami nam pamcavibam samana-vivegam —
gamana-vivegam, bhasa-vivegam, bhoyana-vivegam,
uvagarana-vivegam, ussagga-vivegam.
wvasampagjami nam cawvvibam samana-sahanam —
sajihdayam, jhanam, anuppeham, thanam.
uvasampajjami nam suya-samaiyam —
kale, vinae, bahu-mane, uvahane, tahi a-ninhavane,
vamjana-, attha-, tad-ubhae, attha-viho nana-m-ayaro.
uvasampajjami nam damsana-samaiyam —
nissamkiya-, nikkambkhiya-, nivvitigiccha, a-midhada-ditth ya,
uvaviha-, thiri-karane-, vacchalla-, pabhivane attha.
Javajjivam eyam savvam wvasampajjami appasakkbiyam gurusakkhiyam.
aikkamanam na karemi, na kiravemi, karamtam pi annam na.
samanujanami. tassa bhamte! padikkamami nimdami garihami appanam vosirami
(Sanmatiprajia, 1996: 49f.).

20 These ethical principles are the counterparts to the four passions (kasdya) anger, pride,
deceit, greed. For their canonical origins see Schubring, 1935: § 174.

21 See DVS 4.11-15. The saman/is accept the mahbdvratas in name, but not the
specifications that are detailed in the DVS.

22 For these, so-called, three gupris see Usr 24.19-26 and 75 9.4.

23 The five samitis are treated in Uzt 24.1-18.
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This quotation corresponds to verse 184 (edition Bollée) of the Dasaveyiliya Nijjutti
with parallels in other texts, in particular the Nisitha Bhasya 8. 1 am indebted to
Kornelius Kriimpelmann and Adelheid Mette for this information. See Leumann,
1892b: 651, and Bollée, 1995: 49, fn. 335 who also cites another parallel. Adelheid
Mette has provided me with a translation of this verse in German.

The translation is an adaptation of Jacobis rendering of Ut 28.31 (=DVN
182 = Nisitha Bhdsya 23) to which this texts corresponds. For further parallels see
Bollée (1995: 49, Fn. 335). Adelheid Mette pointed out to me that the NiSitha Bhisya
may be the source of both DVIN quotations in the Samana Samaiya Sutta, because the
verses are cited in the same sequence, not in accordance with the sequence in the
DVN. See also Williams (1963: 43f.) on the arigas of samyaktva.

The cha koti-nau koti issue, so important for the differentiation of the samayik ritual
of Jain mendicants and lay-people (Fliigel, 2000: 63-5), is sidestepped in this formula
by not mentioning ‘in mind, speech and body, manasi, vayasa, kayasd@ at all. Cf.
Leumann, 1934: 6, 42; Williams, 1963: 132; Bruhn, 1981, 1997-98; Balbir, 1993.
See also Shianta (1985: 244-246, 354, 536-537, 543, n. 15) and the version of the
Terapanth laity in AK'1: 272.

For similar practices amongst the Terapanth $ramans see Fliigel, 1995-96: 132.
sarkalpa patra: main Sraman bhagavin mahdvir tathi uske nigranth pravacan mem
Sraddha pratiti aur ruci-vyakta kartalkarti hiim. tathd savinay Sraddbianjali yah sankalpa
svikar karti/karti hiim ki $ri bhiksu, bharimal adi pirvaj dcarya tathi vartaman dcarya
$ri tulsi gani dvard pradatta anusasan mujhe manya hain.

gurudev ! Gp sangh ke pran haim, Sraman parampari ke ddhineta haim. ap par
mujhe piirna Sraddha hai.

1. mairm ap ke anusisan ka atikraman nabim karirga/karimg.

2. maim apnelapni niyojak/niyoyiki ke anusisan ki atikraman nahim karigi/
karigi.

3. maim saman Sreni ke simayik ki atma-siksi se anusilan karimgalkarimgi.

4. mairn muni sangh ke prati pirn nisthavan tarhd vinamra rahimga/rabirgi.

5. mair saman-Sreni mem diksit sabhi saman-samaniyomn ke prati sam vartiv
karimgilkarimgi. kisi ko apnd bandne ki prayatna nabim karimgalkariimgi.

6. mair apne se barom ke prati vinamra rahimgalrahimgi tathi chotor ke prati
udar rahimgifrabimgi.

7. maim pravds aur yatrd men ap ki dysti ki anusaran karimgd/karigi.

8. maim apni icchi se kisi ko saman Sreni mem sammilit nabinm kariimga/karimgi.

9. maim kisi bhi sadharmik ki utarti bar nahin karimgalkarimgt.

10. maim kisi mer dog jan parega to use ya usse sambaddha adhikiri ko batairga/
bataiimgi. anyatra uski carci nahim karimgalkarirgi.

11. main kisi bhi vivaddispad visay mem ap ya ap dvird nirdist vyakti ke nirnay ko
sahajia se svikdr karirigi/karimgi. yah saikalpa patra maim ne Sraddhapirvak svikar
kiya hai, sarikoc, aves ya prabhavvas nabim.

svikarttd/svikarttri

saman/samani
(Sanmatiprajna, 1996: 45f.).

The majority of the historical studies have been produced by the Terapanth
mendicants themselves who from 1946 onwards published original documents and
general historiographic accounts covering the period from the schism of the Terapanth
from the Sthinakavasis in 1760 up to the eighth Acarya Kalugani (1877-1936). These
works are based almost entirely on Terapanth sources. They comprise mainly
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doctrinal, biographical and legal materials written in Rajasthani by the founder of the
Terapanth, Acirya Bhiksu (1726-1803), and by its chief organizer, Acirya Jitmal
(1803-81). They contain only few details on subsequent developments. See Tulsi
1960-61; Tulsi and Mahaprajiia, 1981, 1983; Navratanmal 1981-2001; Sharma,
1991; Budhmal, 1995, 2001.

The presently available ethnographic studies focus mainly on the overt aspects of
ascetic conduct, the rituals and ceremonies of contemporary Terapanth mendicants,
and their widely publicised socio-religious projects. See Balbir, 1983; Shanta, 1985;
Goonasekere, 1986; Holmstrom, 1988; Fliigel, 1994, 1995-96; Vallely, 2002.

To date, the only study of other Jain mendicant orders is Fliigel, 2000, 2003.
Nowadays, the term samdcari (samdiciari) is often used for the current non-canonical
vernacular lists of maryidis. However, the word can refer both to canonical and non-
canonical or customary rules. Mette (1974: 6f.) has suggested that the meaning of the
Prakrit term samdydri (samdyiri) was extended already in the early medieval period
from the old lists of 10 monastic duties (Usz 26.1-7, etc.) to a whole range of
disciplinary canonical texts, such as the PK and the ON, which she interprets as a
running commentary (‘fortschreitender Kommentar’) of the DVS 5.

Viy 383a (8.8.2) = Vav. 10.2 = Thana 317b (5.124), tr. Deleu, 1970: 152. The
Teripanth Acirya Jayicirya [Jitmal] (in Tulsi and Mahaprajia, 1983: 341), for
instance, legitimated his innovations explicitly with reference to the jiyakappa rule.

See for instance Caillat, 1965 [1975]: 113, 213 who investigated rule changes in the
canonical vinaya literature. Rayanade (1982) writes: “The emphasis is not so much on
the rules so much as on personal choice’ (p. 14). Following Amarmuni, he deduces
from the fact that rules cannot be followed literally that the terms of the canonical
vinaya literature have to be interpreted ‘symbolically’ (p. 5) — an interpretation that is
favoured by ‘modern’ Jain mendicants.

The only printed currently-used list is, to my knowledge, the Samdciri of the
Sthanakavasi Sramar}sar’lgh (AISJC, 1987).

The canon is not of one piece and some of its rules and statements are mutually
contradicory.

In addition, special handwritten lists of atonements are drafted which overlap with
those in the maryidavali texts. The ancient penitential literature is only consulted in
difficult cases (see Fliigel, in press b).

Access to the specific rules and regulations of Jain mendicant orders is still frequently
prevented in order to protect the order from outside interference. The fact that the
Terapanth mendicants made their current rules and regulations freely available to me
reflects the outward-looking attitude of their present leadership.

See also Rayande (1982: 15).

That is, it is structured according to lists of points (pada vibhaga). See AvN 665 and
Miilacara 124 in Mette, 1974: 4f.

Nowadays, most of the themes are conventionalized accross sectarian divisions.

The prayascittas for laity are a recent innovation of the Terapanth (see Fliigel, in press
a, b).

Tulst 1989b.

Translation of Tulst 1991.

For a different and rather general list of nine ‘essential’ dcar sambitas see Sanmati-
prajiia, 1996: 18f.

One hand (hazh) is the measure of the length of a forearm.

In bhadrapad and phalgun.
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In contrast to the sddhus and sadhvis, samans and samanis can accept food that is
especially prepared for them. However, they have to observe the proper procedures of
begging and usually do not eat in the presence of lay people.

Laypeople should not work for mendicants.

Cf. Nisiha 6.13, in Schubring and Caillat, 1966: 97.

This is routinely done, however.

The ckisan fast requires not to eat more than once a day. Terapanthis commonly
practise the following fasts (I follow the spelling in their ritual literature): navkarsi —
fasting for 1 mubirta after sunrise; porsi — fasting for 1 prabar (pahar) after sunrise
(1/4 of the bright half of the day: ca. 3 hours); derh porsi — fasting for 1.5 prahar after
sunrise; do prahar (purimaddha) — fasting for 2 prahar after sunrise; apirdha — fasting
for 3 prahar after sunrise; ekdsan (ekdsan) — only 1 meal a day; bedsan — only 2 meals
a day; nivi (nivi, nirvigay, nirvikrti) — not to eat vigay food, such as milk, yoghurt,
butter, etc. for 1 day (salt permitted); ekal thana (ek sthan) — to eat only once a day,
within one hour, silently, in only one position; @yambil (ambil) — to eat only once a
day one unsalted cereal; upavis — 1 day fasting (to drop three meals); cauttha — 1.5
days fasting (to drop three meals); beli — 2 days continuously fasting; castha — 2.5
days fasting (to drop five meals); #e/i — 3 days continuously fasting; attham — 3.5 days
fasting (to drop seven meals); cold — 4 days continuously fasting; pasicold — 5 days
continuously fasting; che (chah) — 6 days continuously fasting; sir — 7 days
continuously fasting; azhai — 8 days continuously fasting (aththai); nau — 9 days
continuously fasting; das — 10 days continuously fasting; pakkhvard (paksman) — 15
days continuously fasting; mdskhamar — 1 month continuously fasting [or: gatha
svadhyaya, parathand, purimaddha, nivi, dyambil, ekisan etc.]; chomdisi — 4 months
continuously fasting; chemdsi — 6 months continuously fasting; ekintari — alternating
1 day fasting and 1 day eating; beld teld — alternating 2 days continuously fasting and
1 day eating; reld teld — alternating 3 days continuously fasting and 1 day eating; cola
teld — alternating 4 days continuously fasting and 1 day eating; soliyi — 16 days
alternating one day fasting and one day eating (often practised by freshly wedded
couples); varsi — 13.5 months alternating one day fasting and one day eating only
once; off (lit. line) — variable combination of different fasts (@yambil, upavis, etc.);
naupad oli — practising 9 days continuously nivi or @yambil, in April and September
for 4 years; anasan — to renounce food forever: beginning of the death fast (santhara).
Compare the conventional szmayﬂ Sutta list of ten renunciations (Pkt. paccakkhiana,
Skt. pratyikhyina): 1. namukkdra sahiya (Skt. namaskara sahitya, Hd. navkarsi) — not
to eat during the first mubiira (ca. 48 minutes) after sunrise, 2. porisi (Skt. paurusi,
Hd. prabar). — not to eat in the first quarter of the bright half of the day after sunrise
(ca. 3 hours), 3. purimaddha (Skt. purimarddha, dina pirvarddha) — not to eat until
midday, 4. egasana (Skt. ekisana, Hd. ekisan) — not to eat more than once a day
[Schubring 1935: § 156, 2000: ‘if one half of the day [first or second] remains
without a meal being taken’ (p. 275)], 5. egatthana (Skt. eka-sthana, Hd. ek sthan) — to
eat only once a day, within one hour, silently, in only one position, 6. dyambila (Skt.
dcamla) — to eat only once a day one unsalted cereal, 7. abbattattha (cauttha bhatta,
Skt. abhaktirtha) — to fast for 24 hours, or to drink only water (anupavisa), 8. divasa
carima (carama) — not to eat or drink one hour before sunset, 9. abhiggaho (Skt.
abhigraha) — not to accept food without prior falfilment of special conditions (e.g.
only from a woman), 10. nivvigaiya (Skt. vikrti nisedha, nirvikrtd, Hd. nirvigay) — not
to eat vikrti (vigaya) food, i.e. products such as milk, yoghurt, butter, molasses etc.
that have changed their taste by having undergone a transformation through cooking
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or bacteria (AvS 6.1-10, cf. AK |: 31f., Williams, 1963: 207-13, Schubring, 1905: 14,
n. 1).

The nirvigaya fast demands the avoidance of the conventional ten forms of
‘transformed’ food (vigaya, Pkt. vigaiya, Skt. vikrti), i.e. (rare) items which changed
their taste (ras calit) due to cooking or bacteria. The ten are milk (didh), yoghurt
(dahi), clarified butter (ghi, ghrt), oil (¢ail), molasses (gur), butter (navniz), a dish made
of rice cooked in oil (avagihim) as well as three items which have to be always
avoided: alcohol (madya), honey (madhu), meat (mamsa). The standard lists vary
slightly (cf. Thana 204b, 450b, in Schubring, 1935 § 156; Yogasastra 3.130, in
Williams, 1963: 39f.). The Terapanthis usually list the first five and sweets (mizhai) in
contrast to Khartargacch Jains who apparently regard salt as the sixth vigay (Laidlaw,
1995: 182). They also assume that, due to the transformation process, vigay food is
lifeless, which is not accepted by other mendicant orders.

This rule is commonly found in the Dharmadasa Sthanakavasi traditions in Rajasthan,
for instance in the Jhangacch. The conventional five fast-days (parci tithi) of the
Terapanth are the second, fifth, eighth, fourteenth and fifteenth. The eleventh, called
silence eleven (maun ekidasi), which is popular in Gujarat, is not observed.

Cf. Jayacarya, 1981: 82. Jain mendicants should not leave the abode of their guru,
unless it is necessary, and only with permission. They return back (from the world)
without elaborate formula of politeness. The formulae dvassahi (Pkt. avassiyd),
conventionally used at the point of departure from the abode, and nissahi (Pkt.
nisihiyd), used at the point of return to the abode, are two of the ten canonical
deportments of Jain mendicants (Uzt 26.1-7, etc.). Leumann (1934: 9f.) followed the
commentators Sintyicﬁrya and Laksmivallabh, AvN 7.29-36 and Miildcara 4.5f., in
translating gvassiyi as ‘obligatory, duty’ (‘Pflicht-Néthigung’) and  nisthiya as
‘departure/turning away (‘Abkehr’). The terms were later incorporated into lay Jain
rites of image worship, where nissabi is uttered when the temple is entered and
avassahi when it is left. Notably, the points of reference are reversed.

The obligatory inspection (Pkt. padilehai, Skt. pratilekhana) has to be performed at
least twice a day and consists of scrutinizing all possessions and gently removing
insects from cloths, books, brushes, etc.

This relaxation of the traditional prohibition of sleeping during the day has been
introduced by Acirya Mahiprajfa for both $ramans and samans.

After the evening pratikramana the junior saman/is ceremonially greet all senior saman/
is by performing the vandana rite. With hands folded, they individually approach the
group leader first and ask: vandami namamsimi, saman/i ji apke sukbsiti hai — ‘1 bow
to you and greet you saman/i ji, are you happy (do you need anything)?” Usually, the
answer is no, and the group-leader responds with a short informal blessing, such as
touching the head of the junior saman/i with her/his hand and saying ‘arbam’ —
‘worthy of worship’. The word arham is said to be indicative of non-attachment and is
also used as a mantra and for the practice of jap (cf. Sanmatiprajna, 1996: 16). If the
answer is yes, then the junior saman/i will inquire whether s/he can do anything to
ease the problem at hand. Vandana is performed once a day to every senior saman/i
and twice a day to the respective group leader, i.e. the niyojak/niyojiki or the nirdesak/
nirdesikd, who is greeted not only in the evening but after both daily collective
pratikramana (Pkt. padikkamana) rituals. Senior ascetics never perform wvandana to
junior ascetics. Every two weeks, after the pakkhi pratikramana, which atones the sins
of a fortnight, and the vandani, the rite of mutual forgiveness, ksama yicani is
performed. The following formula is used: vandimi namamsami, pakkhi sambandhi koi
avinay dsatand hui ho to barambir khamaijyo — ‘1 bow to you and greet you, if during
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the past fortnight discourtesy [or] improper behaviour towards you occurred, then I
beg you repeatedly for forgiveness (the scriptures (DVS 3, etc.) distinguish 33 forms
of improper behaviour towards a senior (Pkt. as@yand, Skt. dsitand; see Schubring,
1935: § 158, Williams, 1963: 225-9). A different vandana formula is used by the
samanlis vis-a-vis the sadhus and sidhvis (matthaena vandimi — ‘1 venerate you with
the head [bowing down]’). This formula has been characterized by Leumann (1934: 9)
as a simplified version of the original laghu guru vandani formula to be used by the
Jain laity. The innovative formula wvandami namamsimi which was created for
ceremonial greetings amongst the saman/is is an alternative simplification of the ritual
performed by the mendicants.

See Appendix.

The expression bahar, away from home or abroad, implicitly refers to the Terapanth
centre Ladnarh, where the samans and samaniis are trained, though technically
Terapanth saman/is are ‘homeless’. Especially when the saman/is go abroad or visit the
dcarya, time is short and particularly valuable. The kdyotsarga pratima is therefore only
performed twice on each of the three #ithis. In recent years, compulsory meditation
has been generally reduced from three times to two times on the eighth, fourteenth
and fifteenth of every lunar fortnight, because of the ‘lack of time’ of the saman/is,
who are in great demand.

In the summer heat, everyone wants to sleep close to the window and in winter away
from it. In order to avoid quarrel, the rule has been made that the distance to the
window is determined by seniority (order of initiation). However, sometimes the
sequence can be reversed to give the juniors also a chance of a good night’s sleep.
Sleeping outside the abode is prohibited. See Brbar Kalpa Bhisya 1574f., in Tatia and
Kumar, 1981: 52. The problem is acute at the occasion of the annual assembly of the
mendicants, when many samanis have to sleep in one room.

See the specific rules against the use of addiction-inducing intoxicants and on writing
reports below. If ratified by the dcirya, the achievements listed in the reports are
nowadays published by Muni Sumeramal (1997ff).

The technical Prakrit term padihariya (Skt. pratibarika) refers to items that are
borrowed from houscholders. There are two types of objects: those which are
potentially harmful (Sastra), such as scissors, needles, etc. and those which are not.
Objects of the first type have to be returned before dusk, whereas other items, books,
pencils, etc. can be kept indefinitely, but have to be returned personally to their
original owner.

Freshly initiated mendicants enjoy a period free of duty to allow them to acclimatize.
All other mendicants have to perform their equal share of daily routine work, such as
cleaning the floor (saphd-pani), filling up the water pitcher (ghara, matka, matki),
washing (dhond), etc. The samanis take turns. In small groups, one samani performs
all routine work for the entire group for one day, or the tasks are divided up.

This rule relates to the peculiarities of the modern way of life. Exceptions are granted
in cases of illness, weakness due to excessive fasting, etc. Monks and nuns are not
allowed to use modern technology at all.

The 30 obligatory fasts comprise 24 hour fasts (upavisa) on the 24 pakkhi days, three
two-day fasts (beld) on the three caturmdsik pakkhi days which overlap with three one-
day fasts of the 24 pakkhi days, and one three-day fast (zeld) on the annual samvarsari
day: (24x1) + ((3%2) — (3x1)) + (1x3). If for some reason a samani cannot perform
the fasts according to this ideal pattern, an equivalent number of lighter fasts (e.g. two
ekdsanas instead of one wupavisa, etc.) can be performed or other religious perfor-
mances, with special permission of the dcirya.
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Rare and costly types of food, such as fruit juice, dry fruits, etc., which may be
important for curing illness, etc. are considered to be the property of the entire group
of ascetics at one particular place. In contrast to ordinary food, such as bread, which
can be eaten by the members of each itinerant group, the availability of these types of
food has to be reported to all groups in a particular location in order to be allocated
to the needy by the most senior mendicant (see ON 503, 525-6).

Breaking a fast means completing it. E.g. for two days after a four-day fast, three days
after a six-day fast, five days after a ten-day fast, etc. any type of food can be taken
from the whole group. This unwritten rule reflects the need for specific types of food,
which are sometimes unavailable in one group, for nurturing an individual back to
full strength after a long fast.

The ayambila (acamamia), or ‘sour fast, of the Terapanthis requires the eating, only
once a day, of one unsalted cereal ‘cooked only in water with a sour flavouring’ (@mla-
rasa) (Williams, 1963: 40, cf. 209). For the meaning of the word dyambila see
Schubring, 1935: § 156.

The threefold (tivibar) fast permits drinking water, whereas the fourfold (canvihir) fast
requires complete abstinence. See Williams, 1963: 39.

That is, a one and a half day release from compulsory collective work is rounded up
to two days, two and a half days to three days, etc.

The polite expression jarmena (Pkt. jayand, Skt. yacand), to investigate, here means to
ask for, to receive or accept, begging, soliciting.

Terapanth mendicants may touch objects belonging to a houscholder but cannot
borrow them without asking and receiving them formally from the hand of the owner.
The uniform of the saman/is and samanis, called kavac (lit. armour), is a specially
designed white cotton frock with the word ‘arham’ stitched in red colour onto the
chest.

Khandiya are small pieces of fabric that are torn off a larger piece of cloth to be used
for cleansing the body orifices and the paraphernalia of the mendicants.

This list of possessions is not exhaustive (khandiya clothes for instance are not
mentioned). In addition, the saman/is borrow most essentials for their daily use, such
as soap, toothpaste, etc. from the householders.

Saman/is cannot accept vessels made of metal. Today, the buckets used both by saman/
is and sadhu-sadbvis are usually made of plastic, and should only comprise
insignificant pieces of metal, such as a handle. Metal is avoided, because it is regarded
as a valuable possession, and because it is produced in a process involving violence.
Orthodox Jain mendicants also do not accept plastic vessels or vessels containing small
pieces of metal.

The technical term for discarding, which should take place not later than 48 minutes,
is parathana (Pkt. paritthavana, Skt. paristhipana). See ON 303; Mette, 1974: 138f,,
143; Mette (in press); Fliigel (forthcoming).

Or a pitcher, both made of plastic.

In contrast to other objects borrowed from householders, bowls and plates used for
cating should not be returned. That is, the saman/is should only eat from their own
bowls.

The use of both water and utensils should be minimised.

Cf. AS 2.1.8, etc. The term gocari should not be used for the begging round of the
saman/ss, to distinguish them clearly from the Sramanas.

Pieces of raw fruit may contain life even after being pickled. They are only considered
dead after a transformation of taste induced by the admixture of different substances.
The acceptability of various types of pickles is a contentious issue in the Jain tradition.
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For the Sthanakavasi sacitt-acitt debate see Fliigel, 2000: 83, Fn. 83, 2002. For a
critique of such ‘non-canonical’ practices from a MiirtipGjak standpoint see Atmarim,
1903: 291.

A peeled raw onion which has not been cut into pieces and remains whole on the
outside should not be eaten, even if it is pickled. Cf. Viy 21.1-21.2-10 (800a—801b);
Viy 23 (804a); Deleu, 1970: 19f., 260-262; Utr 36.97-100, tr. Jacobi 1895: 216, fn.
11.

The implication is that all life in a peeled but uncut onion is killed after three days
through the contact with heated substances such as clarified butter and oil. This rule is
significant because, in contrast to most other Jain ascetics and lay people, Terapanth
(and some north Indian Sthanakavasi) mendicants and laity do eat onions, potatoes
and even garlic and carrots if they have been boiled or transformed into something
else without having being boiled (e.g. carrots used in the sweet dish ggjar halva,
potato chips, dried ginger). This practice divides, for instance, the members of the
Terapanth and Martipajak Osval castes, in Rajasthan and Gujarat respectively, and has
been criticised by Mirtipiijak dcaryas such as Atmaram (1903: 292). To avoid conflict,
Acirya Mahaprajfia abolished this rule during his itinery to Gujarat in 2003. The
argument in support of eating onions and potatoes has been explained by him in his
own Bhagavati Sitra Bhisya (BSB) (p. 352f., and Viy 7.3.66). He writes that the
scriptures distinguish only two types of plants: praktyaksa and ananta-kiya, and that it
is not explicitly mentioned in the Agamas that one should not eat roots. There are, he
writes, three different opinions in the scriptures: (1) The Uzt 36.96-99 says, it is
forbidden to eat root vegetables such as onions and garlic because they are ananta-
kaya. (2) The Jiwajivabhigama 1.73 and Viy 23.1-2 do not mention this. (3)
Pannavana 1.48.43 (cf. 1.32, 1.48.1-7) says that there is only one soul in one body.
The dluya mentioned in Viy 23.3 is the sweet potato (the words potato and chilli are
of South American origin). Though potatoes, like peanuts, grow underground, they
are not root vegetables. Potatoes are stem tubers not root tubers (BSB, p. 353). Other
arguments are discussed for instance in AS 2.1.8 and 2.7.2, where the distinction
between raw and cooked substances is applied. Uncooked raw garlic that has partly
been eaten by animals is described as eatable. The same argument could of course be
applied to meat, though both partly eaten garlic and unboiled meat contain of course
microorganisms. The argument against eating potatoes, for instance, is that it contains
many souls, since it can reproduce even after being cut into pieces.

The mothi, ‘a kind of sweet, yellow, leguminous seed’” (McGregor, 1993: 836), was
once a speciality of the town of Chapar in Rajasthan, but is even there not anymore
available. This old rule is therefore obsolete for all practical purposes.

The dhurmgira (smoking) method uses the taste of burning charcoal for the seasoning
of food, usually without using much oil. There are two techniques: (1) a plate of
vegetables, etc. is placed on top of the burning charcoal, and (2) vegetables are cut in
a bowl and heated by inserting one piece of burnt charcoal on which some clarified
butter is poured which starts to burn. Its flames are contained with a lid. The
consumption of dhurgiri food is prohibited for the mendicants because one cannot
be certain that the food is thoroughly cooked. A reason given in M 3.44.134 is that
alms should not be (de-) selected for their good (or bad) tastes.

Marvarl: sogarau, a thick bread of the Jodhpur area, made of millet, salt, water and
sometimes green vegetables and traditionally baked in hot ash.

Hindt: phali, cyamopsis psoralioides, here: seed-pod.

Marvari: sangari, of the desert tree prosopis cineraria.
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Marvari: kair, Hindi: karir, capparis aphylla.

A dried vegetable product of a desert bush.

These substances share the quality of uncertainty that they will be entirely lifeless, i.e.
thoroughly cooked and/or without any living seeds.

Unboiled or unheated salt and pepper are considered substances which are alive.

raytd, curd with vegetables or fruits; Marvarl: chamkau, Hindi: chaumbk, seasoning.
Root vegetables also belong to these ananta kiya plants (see Kohl, 1953: 91-95 and
Williams, 1963: 113-16). ‘Those plants which are classified as ananta-kiyas seem to
be chosen because of certain morphological peculiarities such as the possession of
bulbs or rhizomes or the habit of periodically shedding their leaves; and in general
they are characterised by possibilities of vegetative reproduction’ (p. 114).

The doctrinal argument is that living substances of one kind are killed through the
process of mixing with living substances of another kind (see AS 1). Thus, if juices
made of root vegetables are mixed at the ratio of at least 50 per cent with acceptable
substances, such as tomato juice or mango juice, they are regarded acceptable. Some
mendicants also believe that it is just the indulgence in these highly desirable foods
which is objectionable. Fruit juice is not acceptable at all in other Jain mendicant
traditions. For this reason, presumably, this rule was abolished by Acirya Mahaprajfia
in 2003.

sitaphal: custard-apple, anona squamosa; sweet pumpkin or musk melon, cucurbira
moschata (McGregor, 1993: 1020).

Corn can only be eaten if the seeds are removed from the cob and boiled.

Alms are usually accepted from the hand of a householder. The expression hith se here
refers to exceptional cases, such as medicine and borrowed items, which mendicants
can pick up ‘with their own hands after prior permission of their host. The subject is
discussed extensively in Jayacaryas Parampari nim Jor 7, as mentioned later in this
section (Jayacarya, 1983: 377-80). In the opening verse, Jayacarya clearly stated that
the rules of taking/not taking with one’s own hand fall under the jiza-kalpa rules,
which can be added by the dcaryas to the existing rules of the tradition: kun-kun vastu
hath sim, leve mahi munirdy, rhal satmi ne visai, jita parampard mamya (p. 377).
Parampard nim Jor 7.10 states that foods with medicinal qualities can be taken by
one’s own hand if they are not alive, i.e. cut, boiled, etc. but only as medicine. Verses
7.18 and 7.21-22 also emphasize that, normally, root vegetables such as ginger cannot
be taken at all, except as medicine, but then even by one’s own hand (Jayacarya, 1983:
377f).

See Parampard nim Jor 7.23-25 (Jayacarya, 1983: 378). The reason is to prevent the
temptation to eat too much of these most attractive foods.

103 phyllanthus emblica (McGregor, 1993: 77).
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Unused medicine must be returned.

The clothes of the saman/is should not be washed by the laity.

Many samans and samanis are, nevertheless, trained in hand-reading and other ‘occult’
sciences and apply this knowledge systematically during their travels.

Except for mantras, etc. received from the dcirya, to perform magic is considered to
be a serious offence which can only be atoned by a private confession to the acarya.
The form of a penance qua private letter has been prescribed to avoid spreading
detailed information on such practices.

The rule is intended to prevent egotism. Officially, only passport photographs are
allowed. Photos and videos of the saman/is are, nevertheless, regularly taken — even on
request.
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The sanyojika is the overall leader of the mumuksu sisters, that is the ‘seekers for
salvation’, a category of lay-ascetics cum novices, which sometimes accompany the
samanis.

See appendix.

Other traditions, such as the Jiangacch, do not even accept frames containing merely
parts made of metal.

Orthodox mendicants reject the use of utensils made of plastic and metal altogether.
One reason for the restriction of plastic bags to only one during the almsround is that
it ‘does not look good’, and also that it is not necessary to prevent, for instance, the
papar bread from crumbling by transporting it in a separate bag. It is one of the oldest
rule of the Dharmadasa Sthanakavasi tradition that bags should not be carried with
two hands (see Fliigel, 2003).

As part of a meal, boiled onions are acceptable to the Terapanth ascetics, though most
Jain mendicants and laity reject this. This rule was abolished in 2003.

Salt is killed by frying it in a pan on a small flame.

Specially prepared food or drink is under no circumstances acceptable to fully initiated
Jain mendicants. Because they are intoxicants and can lead to addiction, tea and coffee
are usually taboo. However, many monks and nuns drink tea in the morning and
accept minor penances for this. In the year 2000 Acirya Mahiaprajfia decided that
morning teas are free of blemish. However, afternoon teas continue to be banned. The
penance for taking both morning and afternoon teas are five days without evening tea.
Three days without evening tea or afternoon tea but no food are the penance for
drinking afternoon tea.

In this sense, the term monasticism, from the Greek word monos, ‘alone’, ‘solitary’, is
indeed applicable to Jain mendicants.

The personal diary contains information on the current rules and regulations, personal
transgressions, etc. which should not be passed on without permission of the acirya.
Acarya Tulsi introduced the principle of time-keeping some 15-20 years ago and
decided that each group of mendicants should be given a watch or clock owned by the
order as a whole.

This is allowed in other places, where few other saman/is reside.

(Thermos-) bottles which have been opened for cooling boiled water should not be
covered with a pot, etc. but kept in sight. This rule was originally listed together with
the next point but is clearly unconnected and has therefore been translated
independently. Many of the rules of this section, especially from point 20 onwards,
seem to be later additions. Additional rules are probably always listed under the
category Siksa-sitra.

In contrast to the principal ten atonements practised by fully initiated mendicants, the
atonements of samans and samanis comprise only controlled breathing (Svdsa-ucchvisa)
in one of the three ‘motionless’ kdyorsarga-postures, recitation of verses (svidhyiya),
white colour meditation (dhyina), and different varieties of light fasting cum reduction
of food-intake (zapas). In the canon, svidhyaya and dhyana are recognized as forms of
asceticism, but rarely as atonements. See Viy 920A (25.7¢) = Thana 484a; Uvaviiya
30.1, etc.; AvN 19 in Leumann, 1892a: 1195f; Schubring, 1935: § 161f; Fliigel, in
press b.

All items which are borrowed from householders have to be returned before darkness.
Svadhydya, or study, here means reciting verses without controlled breathing.

Before the obligatory rites of atonement, called dvasyaka or pratikramana, to be
performed twice a day at dawn and dusk, Jain mendicants ask their preceptors to
grant them confession (@locand). The penance of 25 controlled breaths is routinely
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given for the unavoidable acts of violence committed during routine activities of day
and night. Additional infringements should also be confessed before the pratikramana
and are rewarded with special penances.

Jain mendicants should take great care not to crush any greenery, insects or other
living beings while walking. They should therefore remain silent during the almsround
(gocari) and the itinerary (vihira) from one village to the next.

Saman/is can rest for up to half an hour in the afternoon. While sleeping during the
day was traditionally not allowed for Jain mendicants, new rules introduced by Acirya
Mahaprajfia in 1998 allow Terapanth s@dhvis and sadhus to sleep up to 45 minutes in
the afternoon.

One verse, or githd, here means any kind of writing using 32 syllables (1 anugtubha
Sloka). Many such recitations implicitly refer to specific religious texts with the
required number of verses. The DV, for instance, the basic code of conduct for Jain
mendicants, contains seven hundred gazhas.

In addition to the mobile living beings, or #7asa, Jain scriptures distinguish the five
types of immobile living beings, or sthavara: fire, water, earth, wind, plants (DVS 4).
Jain biology classifies types of living beings according to the number of senses they
appear to have. The two types of single-sensed beings (ekendriya jiva), the sub-
microscopic nigodas and the elements of earth, water, fire, wind and certain types of
vegetation have only the sense of touch (sparia). The two-sensed beings (dvindriya)
such as worms or leeches also possess the sense of taste. Ants, bugs and similar three-
sensed creatures (trindriya) possess in addition the sense of smell (it is known today
that some species of ants have eyes too). Bees, flies, mosquitoes and similar four-
sensed creatures (caturindriya) additionally possess the sense of sight. Human beings
belong to the class of five-sensed creatures (paicendriya) who possess the additional
sense of hearing (Urt 36). Two-to-four-sensed creatures are classified together as
vikalendriya-trikam, three types of beings with incomplete senses, as they show no
difference with regard to the karma doctrine (See Thana 2.155-60, 2.158, Glasenapp,
1915: 65ff., Williams, 1963: 110-16). In addition to these biological classifications,
certain supernatural capabilities are distinguished, which are only possessed by gods,
pure ascetics and liberated souls.

130 Adatta here means that which is given without the permission of the mendicants.
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Samanis should keep not more than the possessions listed above. If a samani keeps
deliberately more than permitted, out of attachment for a particular object, then this
relatively harsh penance is applied.

If an object was left outside for one to two hours, only 12 breaths are given, if longer
then 25, etc. On the various reasons informing the prohibition to enter the open
space (achayam) at night and to leave objects outside see Fliigel, forthcoming,.

Scissors, needles, etc. ($astra) are regularly borrowed from laypeople. They have to be
returned before dusk.

The samadhi patra (Pkt. samahi mattaya), literally collection bowl (KS 1.16f,
Schubring, 1910: 260, n. 15, 1935: § 144; cf. Mette, 1974: 591f., 148 on mallaya),
is a vessel used for collecting waste, urine, faeces, etc. Unlike other Jain mendicant
orders, Terapanth ascetics collect their excreta at night and discard them within the
prescribed period altogether. This is done to minimize violence, since only one person
has to leave the abode for emptying the chamber pots. Excreta are said to be dead for
one mubiirta (ca. 48 minutes), but afterwards bacteria, etc. start growing, insects
are attracted, etc. Discarding the excreta after 48 minutes therefore involves harming
life. Performing the logassa requires a recitation of four caturvimsdti-stavas in
meditation.
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The five principal causes of karmic influx (@s7ava) and bondage (bandha) are: 1. wrong
belief (mithyarva), 2. non-observance of the vows (avirara), 3. carelessness (pramada),
4. passion (kasaya), 5. activity (yoga) (TS 8.1). The rule refers to persevering violations
of the mahbavratas in dreams (for instance dreams about violence or sex).

Wringing out clothes causes the killing of the water elements.

On the role of the personal diaries and the written annual reports of the group
(singharapati) to the dcarya for awarding punishments and rewards see Fliigel,
1995-96: 138, in press a.

Guru dhirand, the act of support or acceptance of dharma, deva, guru (icirya) is a
formal promise of a layperson by way of repeating a few sentences recited by a
mendicant. Sometimes, but rarely a public initiation ritual is performed for laity
(samyaktva diksd). See AK 1. 365-78; Williams, 1963: 41-50, Jaini, 1979: 164-6,
Shanta, 1985: 538, 544, fn. 30.

That is, insight meditation (preksi dhyina) camps, events related to the small vow
(anuvrata) movement, etc.

The rules for water procurement are not further specified in the Niyamavali. By rule,
the water collected in the first prabar (a quarter of bright/dark half of the day) cannot
be stored until sunset by sidhus and sidhvis. Only water collected in the second
prabar can be kept untl dusk, but not longer. The remaining water has to be
consumed or disposed of in an appropriate way. However, the relaxed rules of the
saman/is allow them to keep even the water collected during the first prabar for the
rest of the day. The rationale of being allowed to keep water from 9.00-17.00 but not
from 6.00-17.00 is inconsistent with the general presumption that food and water
becomes re-populated by micro-organisms already after 48 minutes. These rules are
based on tradition. However, nowadays, it is even permitted for Terapanth sidhus and
sadhvis to consume food and water collected early in the morning (first prahar) at late
afternoon (fourth prabar). See also the regulations of the Sthanakavasi Sadhumargi
mendicants, which have seasonal rules for water consumption: In the cold season
between November/December and February/March (margasirs-phalgun) water is said
to remain lifeless (acitta) for three prahar; in the hot season between March/April and
June/July (caitra-dsarh) for five prahar; and between July/August and October/
November (Srdvan-kartik) for four prahar (Gane$mal, 2000). For a critique of similar
rules of North Indian Sthanakavasi groups who apparently accepted raw water during
vihar, see Atmaram, 1903: 290.

A new mendicant (naya) is given special treatment.

Salted and unsalted foods cannot easily be separated.

Jain mendicants should not leave any leftovers. If by mistake too much food was
collected and one mendicant is fasting, then all the remaining food has to be eaten by
the other mendicants of the group. In order to help them consume the food, the
fasting mendicant may break his/her fast, but then must eat an equal share, not just
picking selected items. For the contrast between the rules of this so-called
paristhapanika-bhoksy practice and the older AS 2.1.9.6, see ON 586-95 in Mette,
1974: 139-42.

andr = darim, pomegranate.

Mv. matirau.

Raw fruits with many seeds are not permitted for Jain ascetics. The rule is listed
because sometimes juices are required for health reasons. Juice, dry fruits and certain
expensive and rare foods are considered to be the property of the entire saman or
samani order (currently ca. 40 groups of 2—4 saman/is which generally operate as self-
contained units) and have to be shared if several groups stay at one place.
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In this section, the conventions of mutual hospitality (offering food etc.) between
members of the Terapanth (saman-) order are laid out, as well as exceptions to the rule
that every mendicant has to take his/her turn of daily community work, such as
begging alms, washing clothes, etc. (see Fliigel, in press a). Begging alms is done by
rotation, by special order, and under exceptional rules. Members of other Jain
monastic orders are generally not served.

The first turn early in the morning will be spared for a saman/i who arrives in the
night before midnight. If s/he arrives after midnight, s/he remains a guest for an entire
day, made up of three turns between a maximum of four group members.

Only one day service will be provided for a saman/i who arrives within a period of
thirty days away from home, i.e. Ladnam or other Terapanth centres, where a group
of saman/is lives.

It should not be confused with the kdyotsarga pratima, the so-called ‘stage of
continence by day’, which is one of the 11 scripted stages of the spiritual path for the
ideal Jain lay-person. See Schubring (1935: § 157, § 163) and Williams (1963:
172-81) on the 12 pratimas (Pkt. padima) for the mendicants and the 11 pratimas for
the laity.

First sentence of the Kayotsarga Siitra (AvS 5.3, cf. AvN 779a), translated by Williams,
1963: 213.
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