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Preface

When spring just had arrived and the blossoming magnolias added to the beauty
of the mediaeval town of Lund, the Department of Histoty of Religions organ-
ized an international conference on Jainism and Early Buddhism. The year was
1998 and the conference was held in honour of our dear friend and most re-
spected colleague, Professor Padmanabh S. Jaini. Joined by scholars from all over
the wotld, we thus celebrated a person whose contributions to Buddhist and Jaina
scholarship can hardly be overemphasized. His erudition and intellectual clarity in
combination with his humour and joy have served as a great inspiration for all of
us and leading authorities have even come to talk about a pre-Jaini and a Jaini
period of research into Jainism.

It has thus been a sheer joy to collect the articles from the conference and
put them into the present volume. In this connection, I would first of all like to
express my sincere gratitude to Lennart Warnemyr, M.Sc., for his constructive
criticism, scholatly assistance and pticeless computer skills. I also would like to
convey my deepest gratitude to Dr. Kristi Wiley for her constant encouragement
as well as editorial and Jainological expertise.

I am greatly obliged to Krookska Fonden, the Swedish Institute, the Wen-
net-Gren Center Foundation, and the Swedish Research Council for financing
the conference. I also want to express my sincere thanks to the Institute of Jai-
nology, Crafoordska Stiftelsen, International Mahavir Mission, and to the Jain
Academic Foundation in North America for their contributions to the present
volume. I also would like to exptess my heartfelt gratitude to Dilip Bobra and
Premchand Gada of the Jain Academic Foundation in Notth Ametrica (JAFNA)
for their generous contribution. Finally, I would like to thank Mukesh Jain at the
Asian Humanities Press for publishing the present volume.

Lund, July 2003
Olle Qvarnsttom
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The A(fi)calagaccha Viewed from
Inside and from Outside*

WNalini Balbir

I

Starting with Mahavira’s reform of Paréva’s fourfold caufjama-dhamma, continuing
with the ‘seven schisms’ contemporary with Mahivira and the famous split
between Svetimbaras and Digambaras, to mention only 2 few prominent
instances, it is well known that the Jain church has been all along agitated by
vatious movements and undercurrents which have given rise to new identifiable
groups. Some have been only short-lived, whereas others have been enduring. In
many cases only minor details make the difference: in his Toronto evening-
lecture (1995) and in the ensuing publication, Prof. P. S. Jaini has shown how
such details can be discovered and need to be interpreted.! The medieval period
seems to be an especially creative period from this angle. The A(fi)calagaccha? is
one of these groups which emerged among the temple-going and image-
worshipper (Mirtiplijak) Svetambaras in the 12th century and still exists today.
Its investigation hardly needs any justification, since to quote P. Dundas’s words,
it is ‘as yet almost completely unstudied from the historical point of view’.? One
could add: ‘as well as from other points of view’, since to my knowledge no field-
work or anthropological study seems to have been done either. The present paper
is nothing more than a preliminary investigation meant to arouse curiosity for this
gaccha and, more generally, an attempt at defining how ‘sectarian awareness™
exptesses itself among Jains and what makes the specificity of a religious group in
medieval or contemporary India.

* I am thankful to Dr. K.V. Sheth (Ahmedabad), Mr. R. L. Sheth and Mrs N. R. Sheth
(Mumbai) who kindly introduced me to Acitya $tialaprabhasagarasttiévara, Number 2. of the
A(fi)calagaccha. Our visit to him in the developing subutb of Mumbai located near Mira Road
station on 27th December 1998 was memotable, The Aciry2’s readiness to talk (in Gujarad and
Hindi) and his broad-mindedness were helpful, as well as his spontaneous offer to help by
presenting some publications to me. The darian of Sadhvi $tiArugodayadeiii and her group,
especially the young Sadhvi éiBhavagunasriji, met in Shahi Bag (Ahmedabad) on 29th December
of the same year, was also rewarding in the context of the present study.

! Jaini 2000.

? On the reason for the spelling A(fi)calagaccha, see below III end.

3 Dundas 1992: 120.

* My pleasure to take over an expression used by P. S. Jaini in a short article of his
(Philadelphia, 1984),
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A terminological clarification is perhaps
not out of place: I use the term ‘group’,
admittedly a rather vague word, or ‘order’.
Neither the term ‘school’ nor the term ‘sect’
can be deemed adequate in such a case,
because, as will be seen, firstly the
A(fi)calagaccha is a subdivision of the
Svetambaras and basically agrees with all the
tenets Svetimbaras generally admit, secondly Plate 1. Bowls and some other
their followers distinguish themselves from implements used by mendicants
othet gacchas (such as the Kharatara- or the  belonging to the A(fi)calagaccha
Tapa-) much more on matters of praxis than ‘ ,
on their doctrine or philosophical options: the differences bet.ween these gacchas
are not fully those which can be seen between the Buddhist s:choo‘ls of tbe
Sarvastivadins and the Mahasamghikas.! Hence the expression ‘monastic
traditions’ (favoured by E. Ziircher) or ‘asceti.c lineage’ (see J. Cort anfd L. dfq\
Babb)? would be more appropriate for designating them. As a matter of fact, the
existence of several of these groups is not sufficient to endange.r 'and mask the
unity of the Jain community as a whole. On thf: contrary, by Ptovidmg frames fgr
the interpretation of scriptures and transmission of 1e.armng, th<‘3y 3keep the
Docttine away from the danger of somnolence and stress its basic unity.

11

Today, the A(ii)calagaccha is the second Svetambara Mﬁrt.ipﬁjak gaccha in
number, far behind the Tapagaccha where the total of mendicants numbefed
5775 in 1994, Comparative statistics over the last twelve years show the following

picture:
Monks Nuns Total
1986 40 184 224
1990 37 194 231
1994 40 204 244
1995 39 203 242
1997 41 220 261
1998 36 220 2564

As in all Svetimbara groups, nuns are far more numerous than monks.
Their number increases regulatly, even if not in large proportions. Deaths are

! The term ‘school’ is however used by Folkert 1993: 15311,
2 Cf. Cort 1991 and Babb 1996: 54,

3 See Folkert: 163. o
4 Soutce of information: Jain 1998 (and preceding issues).
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compensated by new initiations among them. On the other side, the number of
male mendicants is rather decreasing, especially through giving up of monastic
life (5 such cases between 1997 and 1998; 4 in 1998). The A(fi)calagaccha has a
hierarchical and centralized organization. It is headed by one gawhidhipati, at
ptesent Ac. $riGunodayasagarasiiri$vara (born 1931 CE, initiated 1957, head since
1993). Apart from him, there is only one monk with the title dcdrya, at present Ac.
$tikaldprabha-sagarasiitisvara (born 1953, initiated 1969) who is a brilliant
intellectual figure having a special intetest for literature and art.! Three monks are
gaivarya, whereas the rest of the mendicants are ordinary monks and nuns (sidbus
and sddhvis). The existence of a centralized organization is a notable feature which
is not shared by all Svetambara orders: while it is characteistic of the Terapantha,
it is not a part of the system of the Tapi- or the Kharatara-gacchas where small
groups of mendicants and their respective dcdryas form the basic units. This
situation accounts for the clarity of information available about the monastic
group: complete and detailed bio-data lists of all monks and nuns are regularly
found as appendices to vatious books published by them2 Far from being a
matter of chance, their geographical distribution is an official matter decided by
the head of the group, since he is responsible for the allotment of places for
catnrmasa-residence and for the grouping of mendicants. This is done every year in
the month of Vai§akha (April-May), after the Aksaya-trtlya festival, and, in a way,
reminds of the maryidd-mabotsava of the Terapantha. A comparison of the places
selected for catnrmdsas in 1994 and 1998 shows that the A(fi)calagaccha has firmly
established itself mainly in two areas, namely Cutch, where their followers are
prevalent and where their two present dedryas originally belong, and Mumbai.?
Other areas covered by their mendicants are Gujarat, Maharashtra, Madhya
Pradesh and Rajasthan. However, in these states, as well as in the Southern states
where they are present (Andhra Pradesh and Karnatak), theit number is much
less. The relationship between geogtaphical distribution and sex-distribution is
significant: monks are not numerous enough to be present in all the states, so that
some of them are entirely left to the responsibility of nuns duting the crucial
period of cdturmdsa* This may be interpreted in two ways: either these areas are
considered to be in the hands of other groups so that they are of no strategical
impottance, or, on the contrary, such a decision is a means for imparting 2 more
conspicuous role to the female part of the monastic community. The position of
the A(fi)calagaccha regarding the question of the nun’s status is not very easy to

! He also has the additional title sdbitya divikara,

2 See e.g. Kalaprabhasagar 1995: 504ff,

% On merchant communities originating from Cutch and their organizations see Lachaier
1999 (and other works by this author).

*1n 1994, this was the situation in Maharashtra, Madhya Pradesh and Andhra Pradesh; in
1998 in Mahatashtra and Madhya Pradesh.
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determine. Officially none of them has any
of the high titles, since only the designation
sadhvi applies to them all. However, at least a
supetficial overview suggests that th§y have
some prospects in the field of learning and
intellectual achievements. Thus, for instance,
they are allowed to preach, at least if no
monk is present, which happens in the
situations just mentioned.

In theit outward appearance, the
A(fi)calagaccha mendicant looks like any of
his colleagues belonging to other Svetér'nbara
Murtipujak groups. There is only one sign of
difference: the alms-bowls he carries are .
black, not red as in the case of most otf_ler Plate 2. Acér}/a B
groups (see Plates 1-2). According to Af:' ‘ Ka{éprabhg;agrz;s;:n C;,fm the
Kalaprabhasigarasiiti’s oral information, this g(ﬂ)calsgai; 938 )( umbai.
is not an anciently established tradition, Eut ecembet

idiosyncratic  feature fixed by Ac.
glautamasyigarasﬁri (1863-1952) in 1948. It is justiﬁ@d by refefence to t_he system
of colours attributed to the five entides addressed in the p.am.aﬂaﬂzax,éam: in this
belief, attested at least since the 15th century miniature palnt'mg, the Arhats are
associated with white, the Siddhas with red, the Aciryas with yello'w .an‘d the
Upadhyayas with blue. Black is the colour of Sidhus.! Howeyer, this is ]ustha
point of detail on which the group seems to be rather flexible. In case t Ce1
decision would be made for the sake of Jain unity t.hat all monks shou@ have re:
bowls, says the Acirya, they would readily accept it and would not stick to tht:r
peculiatity. As will be seen below (II” and 1) it has not been the case in the
course of history with other technicalities.

111

The documents available for a diachronic study of the A(ﬁ)calag_acc%xa are of tw[o
types, internal and external. The first category includes the pa.t‘z‘ay.alif or gurvdvalis
meant to ascertain the authoritative ascetic lineages and to underl-me the religious
activities of the heads of the order, the prasasts of. books'wrltten by morlxks
belonging to it, inscriptions recording the consecration of images or temples,

1 See for instance Shah 1955: 98.
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teligious handbooks (i.e. the S alapadi, see below) and modern secondary literature
(in Hindi or Gujarati) composed among them.* All have an official authority.

The inventory of sources containing views on the A(fi)calagaccha is a task in
itself — a task which is still in progress. As expected, none of them is neutral in
style, since they ate authored by followers of other groups in response to the
views of the A(fi)calagaccha. The main wtitings surveyed until now come from
monks belonging to the Tapagaccha and go back to the end of the 14th century.?

At least three works are explicitly directed against the A(fi)calagaccha’s.
They all have cleatly polemical titles: Gunaratnastri’s 1/dso ntika-prakarana (VP),
‘The treatise dealing with the adepts of the extremity of a cloth’ otherwise named
Vaso'ntika-vitapda-vidambana derogatotily refers to the main idiosyncrasy for which
the group came to be known (¢nfra). It is a rather disconnected set of points that
ate consideted one after another. Harsabhtsana-gani’s Aficalamatadalana-prakarana
(AMDP) is known in some manusctipts under the alternative name
S raddbavidbivinisiaya. The mystetious Acarandsataka (AS) seems to be of a similar
vein and its unofficial title S, atapadipiirvapaksaripa is a transpatent reference to the
A(fi)cala’s standard treatise. These three texts are unpublished.

Apart from these, thete is a body of works which address vatious issues of
sectarian relevance and aim at Jain opponents from different groups, where one
can easily identify the tenets or usages defended by the A(fi)calas: such is the case
with the Vicaramrtasamgraba (VAS) by Kulamandanasiiri, the Simdeirisataka (SS)
by Samayasundara (from the Kharataragaccha) or the Pravacanapariksi (PPar) by
Dharmasagara for whom the A(fi)cala is one of the ten vicious groups — kupaksas
— subjected to criticism.

Even if to some extent each of these refutations has its individuality and
would probably deserve micro-studies, a comparative reading shows a similar way
of arguing and reference to the same instances or textual authorities. These
authors obviously know each other’s works and explicitly quote them or refer to
them: for instance, Kulamandana’s Vicaramrtasamgraba which is chronologically
the first text in point (sam. 1443) is quoted by Gunaratna, Samayasundara and

Dharmasagara® A compatison of the two extracts of Gunaratna and
Harsabhiisana given below in the Appendix shows the interdependence of both
authors: Harsabhiisana seems to expand the terse wording of his predecessor.
Such an interconnection is largely facilitated by the fact that some of these

! See the material listed in the Bibliography. For Pagtdvalis and prasastis see especially
Kalaprabhasigar 1982: 381-41 8; for inscriptions relating to installation of images see
Kaliprabhasagar 1982: 419-464.

21 here confine myself to an overview. For more specific details see the Bibliography.

3 AMDP, BL. fol. 21b.2: @y anekavidhayah santi, paraw tesim visesiksarapi Tapdsmadgnra-
SriKulamandanasiiripddasamnd, dhrtalapakeblyo *bhyihyani; VP, fol. 52.10-11; Sravakdndy mukhapotika-
caravalakan  siddbantoktan  siddban, visesdrthind tu DbiijyasriKula-mapdana-siri-krtam Vicarimtam
vilokaniyapr, S$ 121b: 1y alam prasargena, vistardrtha-gavesibhib 5ril/icaramyta-grantho drastayah.
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Tapigaccha monks have a common spititual lineage: both Kulamandana and
Gunaratna are disciples of the same teacher, Devasundara.! Gunaratna is an
authority for Harsabhtsana as well. The latter belongs to the same lineage, for he
is a direct disciple of Munisundarastri (51st pontiff) and an indirect disciple of
Somasundarastri (50th) and Devasundarasiri (49th).2

Finally, beside such comprehensive works, there are thematically oriented
writings where specific issues for which the A(fi)calagaccha holds distinct
opinions are dealt with: in his Paryusapasthitivicira (PSV), written six years after
the A#alamatadalana, Harsabhiisana only deals with this vexed calendrical
problem and addresses all the groups who hold a position on which he disagrees,
the A(fi)calagaccha being only one of these. Although not explicitly mentioned as
such, the A(fi)cala is also cleatly the addtessee of the Vardhamanasiri who wrote
the Mukhavastrikasthapanaprakaraga (MP).

The history of the A(fi)calagaccha as such would need a proper study, but
nothing mote than undetlining a few points is possible here. It separated from
the Pirnima-gaccha; later other divisions crept in, giving rise to new §dkhds.> The
founder is Aryaraksita, 2 monk who lived in the 12th century (born sam. 1136 =
1079 CE; initated in sam. 1142; died in sam. 1226 or sam. 1236 = 1169/1179
CE).* His activity as well as the further evolution of the group partly account for
its sacred geography: Dantini, a village of Rajasthan not far from Abu, which is
the birth-place of Aryaraksita, is an old ##tha, but there had been a tendency to
replace it by Bhadreévar in Cutch, which he is known to have established. This
shift from Rajasthan to Cutch is parallel to the growing settlement of
A(fi)calagaccha-followers in this part of Gujarat and is also conspicuous in the
geographical otigins of the various heads of the order.® Although the pastavalis all
cover the pre-history of the order and start their lists with the name of
Sudharmasvimin, one of Mahavira’s chief disciples who is unanimously said to be
at the start of Svetambara gachas, continuing with 46 other masters, the group’s
birth is precisely dated in sam. 1169 (= 1112 CE) and the present Acirya is the
77th. Apparently Aryaraksita’s capacity of attracting enough followers to be in a
position to establish an independent group was due to the magico-spititual power
he is said to have acquited through severe asceticism resulting in the
manifestation of the goddess Cakreévati (the yaksini associated with the first Jina,
Rsabha). Since then the order is placed under the auspices of this tutelary deity.

! See the pattavalis of the Tapagaccha or some prasastis of manuscripts which all mention
five prominent disciples of Devasundarasiri, i.e. Jianasagarasiiri, the author of many avacsiryss,
Kulamagdanasiiti, Gunaratnasiiri, the author of a commentary on Haribhadra’s
Saddarsanasamuccaya, Somasundarasisi and Sadhuratnasiri.

2 AMDP, B.L. 12a.16: tatha cibur asmad-gura-sriGunaratnasiripidab.

3 See ‘Shivaprasad’ 1999 and 2000.

4 For more details see ‘Paréva’s 22ff,; Kalaprabhasagar 1980a: 33-57 and 1980b.

5 See Kalaprabhasigar 1980b; Desai and the convenient charts in Kalaprabhasagar 1995,
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Consquentl_y the following stanza borrowed from the Sarimantrakalpa by
Meruturigastri occurs at the end of the namaskdra-mantra:

vidhatte yasya sinnidbyam devi Cakeresnari sadi
SrimadAcalagacchakhyo Vidbipakso jayaty asan.

. Petforming such an achievement was not unique to Aryaraksita. Several of
hx§ successors are also credited with the recitation or composition of mantras and
miraculous cures.! Later on, from the 18th cent. on, worship of the goddess
Mahakali or Kailikadevi also strongly developed and expressed itself in new
temples.? In the narratives handed down by the A(fi)calas, the origin of the group
and the name ‘Aficala’ are associated with highly respected figures of the Jain

community. Among them is king Jayasimha of Gujarat, whose patronage was
secured by Atyaraksita:

Once, it is said, king Kumarapila invited Aryaraksita to Patan, after having heard
praises of him. On one occasion he saw that the laypeople around him used the
extremity of their outer garment to clean the ground before bowing down to their
dedrya in the ritual of vandana. The king asked the learned Hemacandra as to
whether there was something like that in the #s#ras. Hemacandea’s answer was

positive, so the king imposed the name of Ajiala to the followers, a name which
has remained famous since then.3

Here, from the author’s viewpoint legitimacy, authority and credibility are
probably enhanced by the reference to an undisputed model of scriptural
knz\lvlii(ge)szh as I};Iemacandra, all the more so since he does not himself belong
to the A(fi)calagaccha. In the contex ini ition i
jo the A3 Onlygvahd v t of Jainism, the guarantee of the Tradition is

i Unsurtprisingly, the picture given by the polemicists fully disagrees with the
A(fi)cala version. In this case Dhatmasagara is the only source, for the other
Tapagaccha-teachers ate interested in points of doctrine and practice only, not in
(pseudo-)history. But Dharmasagara, faithful as he is to his intention tc,> show
that the &#paksas have recent more or less odd origins, delights in narrating how
the gaccha came to existence as ironically as possible.

‘On one occasion while he [= Narasimha, a one-eyed talkative monk of the
Paurnamiyakapaksa] was living in Biuna, a rich blind woman named Nadhi came
for the usual Vandanaka, but had forgot to bring her covering for the face. So Na-

t I_\/Iergtuflgasﬁri (1346-1414 CE) is famous in this respect. He was ‘an accomplished
Mfig&lka’ (Jhavery 1944: 239) and composed several kalpas among which a
Shrimantrakalpa. See “Patsva’: 1994K., wbi abia.

Z Already mentioned in PPar 5.7.

3 ‘Paréva’; 37, Kalaprabhasagar 1980b: 18fF.; 4bi alia.
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rasimha directed her to use the Aficala or the border of her cloth instead, as there
was no mention made in the scriptures of a covering for the face in the case of the
laity. She did accordingly, and they both established the Aficalika sect with her
money. Nadhi prevailed upon a Natipadriya Caityavasin to give Narasimha the
Siripada with the name of Aryaraksita. After doing away with the face-cloth and
with it also the Rajoharana, Narasimha did away in the case of the laity with those
obsetrvances in which principally they were used, such as the Pratikramana. Some
say the order in which the things were given up was the reverse of this, Ze., the
Pratikramana was first prohibited, and then the face-cloth. But it was not so. The
Pratikramana was forbidden after Narasimha was cast out by the Paurnamiyakas.”

The features betraying an unsympathetic observer seem clear in this
account, although it contains a few disguised historical facts such as the reference
to the Parnimd-gaccha as being at the source of the A(fi)cala? In the Indian
context where physical infirmities are motives of social exclusion, the rather odd
pair formed by Narasimha and Nadhi can only provoke mockery. But even
worse: given the fact that monastic ordination is normally permissible only to
those with physical integrity, what can be expected from an order who would
have disabled persons as its leaders?® Thus this narrative component, added to
the presence of a lady as playing a key-role in the process, is a way to at once
deprive the new group of all religious legitimacy since it goes against the
teachings. Other elements point in the same direction: the founder’s connection
with the catyavisins and the fact that he is said to have been given his own status
by one of their followers can hardly be seen as a positive factor: it will be
remembeted how these ‘religious and social leaders who made temples (¢aztyas)
their seats of powers, lived well from temple endowments, and gathered monastic
followers around them™ were considered as representatives of laxity and lapses,
giving fise to reform groups such as the Kharatara- and the Tapagaccha. Not to
speak of the last item: the suppression of pratikramapa from the religious schedule
ascribed to this group! Since this obligatory and daily observance which is to be
performed both by monks and laypeople is really at the heart of Jain praxis, this
amounts to saying that the Aficala is totally heretic. — Which is precisely the aim
of Dharmasigara’s polemical strategy.

The A(fi)calagaccha came to be known mainly under three names, which
are all meaningful. The designation Vidhipaksa ‘The Party [that follows the

1 PPar 5.1-6. For the sake of convenience I have quoted Bhandarkar Report 1883-1884:
152,

2 See also PPar 5 ye v Advalika-S drddhapanrpimiyakAgamika-niméanah kupiksikds re
panrpimiyaka-milakd eva.

3 However note that Gunasagarasiiti, one of the most esteemed modern leaders of the

gaccha, was also one-eyed and is always photographed with datk glasses.

4 Folkert: 162.

The A(i)calagaccha Viewed from Inside and from Outside 55

propet] Ritual’ said to have been given by the founder himself undetlines the
reforming side which is typically the conceptual motivation of the emergence of
many new gacchas: their alleged justification is not to bring something new but, on
the contraty, to reestablish the original purity of the rule which they consider to
be lost through various kinds of corruptions and laxity.! Although disguised in a
narrati\‘ze account, the designation Acalagaccha shows the same tendency:
according to some soutces, the name acala ‘steady’ was given by king Siddhardja
to Aryaraksita because he stood fitm in order to keep his word on the occasion of
some incident which nobody was able to face? The third designation is
Aficalagaccha which means ‘the group professing the use of the border (of 2
cloth)’” and refers to the rule that a layman should use the border of his garment
when he performs all religious acts (and not the official mouth-cloth):

Srdvaka vastrameala thi kriyd kare (Kalaprabhasagar 1980b, 24)

Dallavo vastrapcalah tam eva simdyikddan Srivakanim upadisatiti Pallavika Amealikap

(PPar).

‘Their group is called Pallavika or Aficalika because it prescribes for the laymen the

use of the border, of the edge of the garment, while performing samayika and
other religious acts.”

. While the order’s account ascribes a solemn and deliberate motivation to
this practice, Dharmasagara mocks it as merely resulting from the carelessness of
a light-minded lady, saying that she was forced to use the bordet of her cloth in a
titual because she had forgotten her mouth-cloth. This featute, which is probably
the most distinctive of the group, is also the strangest in the eyes of its detractors.
When they use synonymic designations for our gaccha, their ironical and
derogatory intention is doubtless: vdso ntika “followers of the border of the cloth-
view’ (Gunatatnasiiti) or pallavia (Dharmasigara).®> One last harsh designation is
stanika (Pkt. thapia), of which Dharmasagara seems particularly fond.* One fact is
clear: today’s gaccha favours the designation Acals and tends to use it in most
cases, as is evidenced both by modern publications and by the official doctrine as
it was conveyed to me orally by Ac. Kalaprabhasigarsiri. This may be a rather
recent development motivated by the wish to stress both the ethical firmness of
the group and its desire to avoid calling excessive attention on a point which was
strongly condemned by their opponents in the course of time. This is why in the

! Sithilatd, cf. Cort 1995.
2 See e.g. ‘Parsva” 37.
y 3 Cf. Skt. pallava ‘the end of a robe or garment’ (Apte); Turner, CDIAL 7970, H. pali
palld. ’ ’

* PPar, chap. 5 and elsewhere; Stanapaksagacc i ivali
, . ; sagaccha seems to be attested in a pattival)
(probably of another gacha than the A(fi)cala): ‘Paréva’ 257. petvat
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present paper it has seemed prefereable to write ‘A(fi)cala’ all along, awkward as

it may look.

v

The A(fi)calagaccha’s own reference-book is called Satapadi. .It had a curious
destiny, having been rewtitten and readjusted in the course o.f time so t'hat there
have been so-to-say three redactions of it prepared by prominent pontifs of the
movement. . .

1) The initiator was Dharmaghosastti who wrote it in Prakrit at the
beginning of the 13th century (sam. 1263 = 1206 CE).! Unfortunate‘ly
the text is lost. Only a few quotations are scattered here an@ there in
polemical works coming from opponents (below). Its existence is
confirmed by old catalogues of Jain books, from mentions in 'the
pattivalis, and from statements by later authors. All the manuscripts
recotded in fact correspond to the next work. . B

2) The Satapadi was then adapted and translated by Mahendrasimhasuri
who, about thitty yeats later (in sam. 1294 = 1237 CE),> wrote a
Sanskrit rendering, with additions and corrections, apparently
guatanteed by his predecessor with whom he.: worked.? ’ )

3) Finally came the abbreviator, Merutungastti who wrote a Laghusatapadi
towards the end of the 14th cent. (sam. 1450 = 1393 CE).*

However there is a paradox: while such a situation should have been
promising and should have permitted a comparative study of th.e. three versions,
none of them is available at present in its original form. An edmon of I\.Io.‘ 2is
under pteparation in India. What follows is based on the editc?r’s pr_el.tnnnary
papet (Pagaria 1994), on a Gujarati rendering of Mahendrgsmhasuns text,
followed by a gist of the Laghusatapadi, and on scarce external evidence.

All the three versions have the same literary form. They belong.to ?he
category of Prasnottara-texts — Prasnottarapaddhati is recordeq as the altematlve_ t.ltle
of Mahendrasimhasiiti’s Satapadi ® — and take place within a long tradition
initiated in the Svetimbara Canon by the tenth Anga, the. so-caﬂgd
Paphavigarapdipy, ‘Questions and Explanations’. However, there s a2 basic
difference between this old archetype and the later representatives of the
category: whereas the tenth Anga uses the question—anS\_Ver frame more as a
literary device, the other works can be labelled as sectarian and are meant to

! See ‘Paréva’: 87-101; Kalaprabhasagar 1980a: 73-80.

2 See ‘Paréva’: 102-122; Kalaprabhasagar 1980a: 81-86. . . )

3 Dharmasigara’s information thus seems reliable: Mabendrasiring sap. 1294 varse Satapadi
pzima—f atapadito 'msena vistaravati racitd, PPar 437 (on 5.17).

4 See ‘Patéva’ 199-235; Kalaprabhasagar 1980a: 107-119.

5 See Velankar 1944: 371. On one representatve of this genre, see Dundas 1999:19.
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ascertain and infuse in their followers the right view on certain points on which
they disagree with other groups. They are set in a debate format, even exhibiting
formal features of oral debate and are more than mere catechisms. This strategy
has an impact on the organization of the material. The table of contents of such
books consists in lists of headings referring to the points of contention called
vicara which are discussed each in turn, either btiefly or in details with reference
to the Scriptures and with numerous quotations. This is the way the Satgpadi —
‘The hundred points’ book, — in fact 117 — procedes. The method adopted
therein has a consequence: the points of difference are stressed, what is common
with other groups disappears in the background. Although it is difficult to
accurately define the ordering principles at work in such books where the
questions are just numbered and follow one another without any chapterwise
organization or headings, a rough classification can be attempted. Moreover, the
recourse to a general pattern which establishes a difference between rules of
general impact and specific restrictive rules for situations of emergency (apavida)
sets the whole in a familiar frame. The topics dealt with in the Satapadi are:

® DPoints of behaviour of the monk and the nun including general rules

and exceptions. One of the main specificities is that the mendicants are
not allowed to directly conduct the installation of Jina images (pratistha)
which they ate only allowed to instigate. Thus, as some inscriptions
indicate, they have to take help from dcdryas belonging to other groups.!
Points concerned with the code of conduct of the layman;

Points concerning both categories;

* Points connected with worship (p4d) as a whole: modes of worship and

procedure, religious images, religious calendat;

e  Critical assessment of other groups such as the Khatataragaccha or the

Digambaras.

Even if superficial, this overview is sufficient to undetline the prevailing
importance of ethics, daily religious matters and proper practice in the definition
of group identity.

Now if we compare the version which is the last in chronological order with
the one which preceded in time, we see that history has motivated readjustments
in the tradition: out of 52 points discussed in the short Satapadi, 45 are common
with the standard version of Mahendrasimhasiri. But their discussion is not a
mere repetition, it is implemented through the incorporation of arguments or
material derived from the criticisms coming from other groups which are
reassessed. On the other hand, there are 7 new points that probably reflect
contemporary concerns.

1 Satapadi rule No. 3.
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For the knowledge of the monk’s behaviour, the information provided in
the debate format by the Safgpadi can be supplemented by other texts, for
instance, by the Apagdrasya pratikramanpa-samacdri as edited by Gunasagara (1912-
1987 CE), one of the masters whom the garha holds in highest esteem, or other
similar handbooks.? As is well known, the so-called performance texts which
describe both the fundamental religious acts and the siitras to be uttered along
with the rituals show slight differences from one group to the other? The
A(fi)calas are no exception and possess their own version. The otiginal Prakrit
stitras are accompanied by detailed explanations in Gujarati and completed by a
set of prayers so as to form a full vademecum for the monk.

Polemical literature directed against the A(fi)cala generally refers to the
group as a whole. But occasionally a more precise reference is encountered. Thus,
Harsabhiisana refers at least twice to the ‘author of the S atapad?, twice in a rather
insulting manner, speaking of him as ‘ignorant’ or ‘worthless’? In one case, he
adds a set of three Prakrit dryas from the Satapadi regarding the prohibition of the
use of the mouth-cloth and the btoom by the layman.* If what has been said
above regarding the three versions is true, this means he probably thinks of the
oldest version by Dharmaghosasiti, the only one in Prakrit. Dharmasigara refers
to the views of the fzzz‘apadz' in connection with the date of Paryusana:

Pajjosavand puvvam canthi-diye Sayavaié vayando
Jam dyarapdharanam Pagosavand cantthie (PPar 5.17) and again further (Sayavaikdra,
PPar 5.21).

In both places his Sanskrit commentary makes it clear that the version he
has in mind is the Sanskrit text by Mahendrasimhasiiti, of which he quotes the
102nd point called asathdcirapi-vidhi, the 112th and the 38th.> As far as can be
checked from the Gujarati rendering of the work, the reference and its contents
are reliable. Other mentions made by him point to a rather strong animosity
between this author and the Kharataragaccha.® Dharmasigara might have had
access to the third version of the Satgpadi too, but the reference is impossible to
check at present.”

! See Bibliography.

2 See, for instance, Laidlaw 1995: 196,

3 See below Appendix: extract 1 and AMDP, B.L. 4b.6: Satapadi-kiridir apy asira eva.

4 See below Appendix: extract 1.

S Satapadivacandt, Mahendrasinibasiri-krta-S. atapadi-namnah  stanikamata-samaciri-granthdt
phrvam... ity asathdcarapd-vidhi 102, i Satapadyim, comm. on 517; it Satapadyin
dvidasadhikasatatama-dvire, comm, on 5.21.

® See PPar 374: yatap Satapadikirepa Kharataro disitah. Dharmasagara also takes support
from the Satapadi to defend his idea that the name ‘Kharatara’ is inauthentic (PPar 269) and to
argue that the A(fi)cala was at the origin of the name ‘Austrika’ (PPar 285).

7 PPar 440 on 5.21: Satapady-uddhdre 38 dvare.
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Details about the points considered in the Satgpadi can be known indirectly from
what the opponents write, The following sutvey is based on Harsabhisanagani’s
Apalamatadalana-prakarapa, which because of its comprehensive character may
well figure out as the emblematic wotk expressing the Tapigaccha’s views on
specific issues addressed by the A(fi)calas. As the alternative title
Sraddhavidbiviniscaya indicates, the scope of the work is limited to what concerns
the Jain layman, excluding all that specifically concerns the monk’s routine. A
systematic comparison of its four chapters (adhikdra) with the Satapadi would
show how each matter discussed by Harsabhiisana cotresponds to one specific
vieara of the A(fi)calas’ book of discipline. Divergences have to do with
technicalities in the performance of ritual. Argumentation is based on recourse to
scriptures and their interpretation. According to Dharmasagara, a gteat part of
the disagreements comes from the fact that the A(f)calas do not seem to admit
the authority of texts other than the siitras in the narrowest sense and reject the
exegetical tradition (cdryis and vretis).2

L Demonstration concerning the mouth-cloth and the broom
(mnkbavastrika-caravalaka-siddbi-ripa).
1L Demonstration concerning the symbol representing the presence of

a gura during pratikramapa (Sraddba-pratikramana-sthipandcirya-siddhi-
#ipa). — On L and II. which are complementary, see below (1/).2.

JUIR Purity of performance of religious acts (pratyanuamaina-tat-sidbana-
Suddbi-ripa).
Iv. Demonstration regarding eleven topics (pratyanumdne ekidasa-

drstanta-snddhip), of which only ten need specific treatment. A
similar list already occurs in AMDP II1.:

1. Date of Paryusana (caturthi-paryusana-drstintah): fifth day according
to the A(fi)cala, fourth according to the Tapa. Rejecting the
fourth day is one of the three characteristics of the
A(fi)calagaccha according to Dharmasagara (commentary on
5.39) — This section has much in common with PSV, by the same
author; VAS 33-42, PPar 5.17-37 and commentary, SS 135a-136a.

2. Performance of the fortnight pratikramana (caturdasi-paksika-
nidarfanam): on the full moon day according to the A(fi)calas, on
the fourteenth day according to the Tapas and Samayasundata.
See Cort 1999: 42 and the bibliography mentioned therein. — See
VAS 17-29, SS 68b-69b.

3. Performance of posadha on days other than the paran days
(pamz'fgiadzha—pau;afllm-afr;qta'ﬂta_/j): rejected by the A(fi)calas and
Samayasundara (8S 6b-16a), accepted by the Tapis (VAS 81-83).

1 PPar on 5.50.
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4. Eating when performing posadba (pansadha-bhojana-drstintah): the
permission to do so is not granted by the A(fi)calas, granted by
the Tapis (VAS 79-81) and Samayasundara (SS 66a-67b), which
means that the latter admit partial posadha, while the former reject
1t.

5. Questions connected with worship (pradipa-rdtrika-bali-naivedya-
drstintah). Night worship and use of lamps are rejected by the
A(fi)calas, while the Tapas see no reason for that and find
instances to support their view from various texts, including
extra-canonical ones such as the Vasudevahindi. Offering of solid
food in psja, including fruit and seeds, is considered as against the
Tradition by the A(fi)calas, but is permissible to the Tapas and
the Kharataras (SS 115b-117a). Thus the A(fi)calas are not in
favour of the classical eightfold worship. On the other hand, they
seem to have introduced the tradition of bathing and anointing
images, an innovation which attracted many followers and was
therefore also adopted by other groups: see AS.

6. Wording of the paricanamaskdra-mantra: see below (1/).7.

7. About the performance of &dyotsarga in front of a tetritorial deity
(Sruta-ksetra-devati-kayotsarga-drstantap): such an act is seen as a
possible occasion for wrong faith (#ithydtva) by the A(fi)calas, a
fear mocked at by the Tapas (VAS 58-59). See also SS 186b-189b.

8. Number of reverent salutations (vandanas) to be performed in
vatious teligious contexts such as confession, prasikramana, etc.
(sad-vandanaka-dana-drstintab).

9. Number of kbamdsamapas to be uttered in performance of
teligious acts (ksamdsramana-dvaya-drstintap). The A(fi)calas ’admit
only one, the Tapas two, Samayasundara prescribes four (5SS 73a-
T4a).

10. Abczut varieties of fasts (sarva-fapo-drstaniah) on Jfidnapaficami and
other occasions.

Quick reference to other formulas and practice, for the details of which the
reader is referred to Kulamandanasiri’s Viedrdmriasamgraba.

v

A full-fledged investigation of all the points defined by the Satapadi and refuted
by the opponents of the A(fi)calagaccha being out of reach in the present
context, two issues will be singled out for closer consideration: 1) the wording of
the pantanamaskdra, and 2) the controversy about the use of the mouth-cloth and
the broom by the layman. The A(fi)cala followers should forgive me if in the
following paragraphs it seems to them that the discussion is unbalanced and gives
mote weight to their opponents’ views than to their own reasoning: for such
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ethical topics, the external sources ate (unfortunately) mote numerous and
extensive,

1

According to the A(fi)calagaccha, the pasicanamaskdra reads:

namo aribantanam,

namo siddbanam,

namo dyariyapay,

namo uvgjjhayanam,

namo loe savva-sabsipam,

650 panca-namukkdro savpa-pava-ppapdsano

mangaldpam ca savvesim padhaman hoi mangalam.

The specificity is in the reading 4o/ instead of the common Aavai in the final
part (anustubh) of the litany. That in the believers’ eyes this reading is not a mere
vatiant or a mistake, but something deliberate and important is supported by
internal modern sources and older ones as well. Just to quote a significant
instance: in a manuscript of the Kajpasitra copied by a monk of our gaccha, the
initial namaskara precisely reads Aot

The S atapadi expectedly devotes a patagraph to the topic.? First, the problem
concerns the status of the anustubh: does this ‘appendix’ (cikk4) belong to the
whole or not? The question arises because the homage as attested right in the
beginning of the Bhagavati (= Viydhapannatti) only includes the five statements
starting with namo. Hower, philology is taken recourse to by the Sazapadi where it
is argued that this is a rather exceptional case and that the appendix should be
taken as an authentic component of the litany: in all manuscripts of texts such as
the Sitrakritanga-ciryi and the Kalpa-ciri, in several manusctipts of the Abvasyaka-
cirpl, it is stressed, the end is padbamam hoi mangalam, and also in the abridged
recitation of the Bbagavati, as attested by ‘one manuscript kept in the big library of
Jalote (Rajasthan) in possession of the monk Hariécandra’. The latter statement is
obviously impossible to check, but it shows the type of arguments adduced in
such discussions and the importance given to scriptural evidence. Hence,
according to the A(fi)calagaccha, both the verse and the reading boi are to be
admitted as valid.

This is precisely the point of contention which the external sources strongly
oppose.® Although they occasionally admit that the difference of reading has no

! British Library manuscript Oz, 11921.

2 Point No. 100, p. 131.

* See Roth 1974: 4: “This variant excited since long the critical and attentive mind of
learned Jaina-s’. It is amusing to see that the version cited by Roth {p- 2) has the reading 4o,
although it is certainly not the most common one. I do not know the sectarian affiliation of
Balabhadra Jain, the editor of the Bhak#-Guechaka, vita s. 2483 which is Roth’s source.
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impact on the meaning,! they consider that the discussion is of some importance
and that the only acceptable reading is Aawsi. Both Kulamandana and
Harsabhiisana invite to distinguish between the full version of the litany and its
incomplete version.? Thus, the Bhagavatiformula containing only the five
statements and not the verse is regarded as incomplete and not meant for
recitation. The standard version containing the full text, to which the hoi-adepts
are referred, is the Mabanisithasitra. The reason why the A{fi)calas do not
mention it may be its apocryphal position within the tradition. Kulamandana,
Harsabhiisana, Samaya-sundara and Dharmasigara also take as a reference-work
Malayagisi’s ‘big commentary’ on the Avasyaka-sitra and -niryukti, where the litany
is given in full and ends with bavai mangalam. In their eyes, this ascertains the
authenticity of this reading, all the more so since it is found in ‘old manuscripts’?
Then comes the metrical argument: although the Gujarati rendeting of the
Satapadi does not take it into account when favouring hoi, the Tapagaccha’s
answer presupposes that it might have been adduced: with this reading the
anustubh would have eight syllables, whetreas bavai yields nine. This is no valid
reason for any of the opponents, for all of them recognize nine-syllabled $lokas as
a relatively common fact in the canon and consider it rather typical of Jain texts.*
They all quote the same stanzas in support of their view, but none of them goes
so far as to consider the rhythmical equivalence of both forms
(- VU = U U U)> Even if these arguments are not of great importance, as
Samayasundara seems to think, there is another one which needs consideration
and is connected with the increasing role of the namaskdra-mantra as a powerful (if
not magic) formula and an object of meditation (dhydna). In this connection the
number of syllables is highly significant in relation with the diagram (yantra) to be
drawn as a support. This point is stressed and expanded by all non-A(fi)cala
teachers who refer to vatious specialized treatises on the subject.® Samayasundara
concentrates on the ¢i/ikd, explaining that a $loka with 33 syllables is necessary in
order that both the 32 petals of the lotus-diagram and its central pericarp be

1E.g 8§ 123a.

2 VAS 77; for the AMDP see below Appendix: extract 2; Gunaratna also considers the
question (L.D. ms fol. 2a): see below Appendix: extract 3.

3 PPar 14; AMDP: jivddarsess, see below Appendix: extract 2. On the contraty,
Samayasundara does not seem to stress so much the evidence from manuscript which he
considers conflicting (Avasyakddarsesn ‘havai’ ‘hoi’ iti pitha-dvayam api drsyate, 123a).

 Arsa-slokesu babuso naviksarasydpi padasya darandt, 88 123a.

5 See Appendix: extract 2 for references. For the rhythmical tendency and its
development in Epic Sanskrit and Middle-Indian see Smith 1949.

8 Namaskdiravalikd (SS 123b), Brhannamaskdraphala (VAS 78; AMDP: see below; S§ 124a),
Namaskdrapasjikd (YAS 78; AMDP: see below; SS 124a), Agtaprakdsi (YAS 78; SS 124a),
Namaskarapatala (SS 123a), Devendrasiri’s Brhadpriti on the Sanghdcira (SS 124a; AMDP: see
below). On such texts see Shah 1955: 102.
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filled.* He then pursues along this line of discussion by quoting various soutces
which all establish 68 as being the total number of syllables of the complete
litany: 35 for the five statements (7 + 5+ 7 + 7 + 9) and 33 for the ‘appendix’,
What is meant is this: had 4o/ been the original or commonly accepted reading,
sources giving 67 as the total amount of syllables could be traced, but this is not
so. The number 68 is said to have the authority of tradition and to date back to
Vajrasvimin, who is regarded as responsible for the inclusion of the namuaskira-
mantra (ot Pasicamangala) in the Mabdnisitha, while Haribhadra is supposed to have
edited it whole.? Since Vajrasvamin is highly respected and faithful to the
Tirthamkaras’ words, says Dharmasagara, and since he made no change in the
tradition, it means that 4o/ is completely without ground and represents one of
these ‘Neuerungen ohne Autoritit™ which he hates.* Harsabhiisana also considers
the problem in connection with the yan#ra to conclude that since the Siddhacakra-
yantra and the Namaskara-yantra have 68 compartments (kosthaka), one would
remain empty with a formula consisting in only 67 syllables.® The figure he has in
mind is probably a square or a rectangle, where an even number of compattments
is requited. The discussion also shows another affinity between the famous
Siddhacakra- and the Namaskira-yantras: in most cases the former is worshipped
in the form of a diagram which has the form of an eight-petalled lotus with the
Arhats in the centre, and the other entities in the main directions (Siddhas in the
notth, Acaryas in the east, Upidhyayas in the south and Sidhus in the west),
while the intermediate directions are occupied by the ‘four essentials’® The
Namaskara is a variant-form of it, when the four essentials are replaced each by
one pada of the verse eso pancanamukkdro, as Samayasundara proposes.”

In short: though this discussion may look subsidiary, it is meaningful
because full accuracy in itself is a major issue when it concerns such a sacred
utterance and clearly appears to have some impact on the power ascribed to it. It
is one instance of the direction taken by the manifold speculations on the
namaskdra-mantra, which is considered as both seminal and quintessential.®

1 8§ 123b.

? Mahdnisithasitra 3.25: see VAS 78, AMDP: below Appendix: extract 2; S§ 123b-124a
and 124b, PPar 14.

3 Weber 1882: 810.

4 PPar 14,

® AMDP: see below Appendix: extract 2.

‘ © See Shah 1955: 98 and fig. 85. The current Jain exhibition in Antwerp has seven nice
mstan(?:esssof 2s‘\:ch diagrams (see the catalogue, Steps to Liberation. Antwerp 2000, fig. 100, etc.).
a.

8 For modern speculations see, for instance, Acharya Sushil Kumar, Song of the Sounl An
introduction to the Namokar Mantra and the science of sound. Siddhachalam Publishers, New
Jersey 1973. Unfortunately the book by Nemichandra Jain, Madgalmantra Namokdr: Ek
Anucintan. Varanasi 1964 (mentioned in Dundas 1992) was not available to me.
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2

Although a glance at the book of discipline of the A(fi)calas - the Satapadi —
shows that the specificity of their praxis has several sides, the point which has
been the most striking for Jain observers from other groups and has appeated to
them as having a defining value concerns the use of the mouth-cloth (Pkt. potta,
mubapottiya, Skt. mukbavastrikd, mod. mumhbpatti) versus the use of the border of a
garment (aicala). It is also the main point which they have singled out for non-
stop criticism.*

Generally speaking, the performance of religious acts (kr7y4) connected with
the necessary duties (dvasyaka) and the utterance of the formulas associated to
them are an essential point which accounts for sub-sectatian divisions among the
Svetimbar Mirtipijaks. The A(fi)calas are no exception and have their
peculiarities. One of them is often stressed by modern informants: unlike what
happens in other groups, laymen and mendicants perform the pratikramapa in
total separation. Mendicants are not present to instruct the laymen on the correct
procedure. According to Dharmasagara, ‘prohibition of pratikramand is even one
of the three characteristics of the order.?

The peculiarity of the A(fi)calagaccha is to prohibit the use of the mouth-
cloth to the layman while performing the necessary duties (dvasyakas) and main
religious acts (£riyd) on the ground that it is a2 monk’s implement. They prescribe,
instead, the use of the extremity of one’s upper garment. The prohibition extends
to other implements too, for on the same ground they forbid the use of the
broom which they call caravala(ka) / calavala(ka) in contrast with rgjoharapa for the
monk.? Whatever their characteristics, both the mouth-cloth and the broom have
a key-role, since when it comes to the performance of religious acts abimsd does
not suffer the least transgression: the mouth-cloth is meant to block the killing of
minute aerial beings, the broom prevents from hurting insects on the ground
where the performer has to sit or knee. Moreover, the A(fi)calas also banish the
use of the guru’s symbol (technically named sthdpandedrya) which they think fit
only for the monk.* Their position is summarized by one of their opponents:

! See VAS 96-105; MP; PPar 5.9 (#ssuitayt... muhapoidé padiseha) and passim in this chapter.
For Dharmasigara it is as characteristic of the A(fi)calas as nudity is characteristic of the
Digambaras (456 on 5.42); SS 118a-121b. Most stray allusions to the A(fi)calas focus on this
point: see e.g. Kirtivijaya’s Vicdraratnikara 118a: kedic ca Srdvaka-Srivikanam mnkbavastrikan
nisedbayanti, apare ca rajobaranam bhimi-pramarjanam i krivd mukbdgre na sthapaniyay kintu bbinmydn
eva sthapaniyam itydds.

2 PPar on 5.39 and see Dharmasigara’s account of the origin of the A(fi)calagaccha: IIL
above.

3 The usage of the first word and its origin will be discussed on another occasion.

4 See for instance PPar 454-456.
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Sraddhddindm mukbavastrika-caravalaka-pratikramana-sthapandciryidikam na kalpate
sadhu-lifigatvar.

The Tapagaccha (and Samayasundara) strongly oppose what they see as a
strange innovation which goes against scriptural evidence and quote several
passages, from the Angas, the Chedasiitras, the Avasyaka-literature, the Ogbha- and
Pindaniryukti, etc., but also from later narrative texts such as Hemacandra’s
biographies of the 63 mabdpurusas. According to them the use of these
implements is deeply rooted in the Tradition and their being common to the four
components of the saiigha makes no difficulty. As a matter of fact recourse to
Tradition is a key-argument since both the Tapis and the A(fi)calas claim that the
authority of the texts is on their side. There are two main justifications on the
Tapigaccha’s side: 1) They advocate that the mouth-cloth and other implements
do not function as identifying signs of a monk if there is no plucking out of the
hair for the whole life. In so doing they establish an interesting distinction
between external outfit and bodily emblems;? 2) They repeatedly insist on what
they see as a fact: performing religious acts makes the layman partly identical with
a monk. For instance, Harsabhtisagagani quotes the famous stanza:

samatyammi ¥ Rae samao iva sdvao havai jamha
eetia kdrapenan bahuso samdiyam kujjd (= Avasyakaniryukd 801).3

‘When he performs sdmdyika the layman becomes like a monk. Therefore he
should perform it repeatedly’. ‘

The problem is connected with the more general and fundamental question
of the polarity of the monk and the layman.* An attempt will now be made to
demonstrate this point.

At the earliest stage this question is addressed in the Svetambara books of
discipline, the so-called Chedasattas. Before entering into the details of the
atonements, the imparting of which depends on the status of the petson who has
to petform them, these texts describe the various categories of mendicants and
know of several intermediate stages between the layman at one extteme and the
monk at the other one.® Among them is the sdrdviya (saripika), whose name
means ‘having the outward appearance’. Even if ‘the information concerning him

L AMDP, L.D. 4617, 1b.6 (Passage absent from i :
Bibliograply aedes AN} ( 1ot mss belonging to group I see below

2 See for instance PPar on 5.12.
b 3 AMDP, L.D. 4617, 3b; PPar 5.12 is very close to this stanza, and 5.10 is also inspired

yit.

: ‘Categorial difference between householder and renouncer’: Laidiaw 1995: 202,

. Cqmpare the intermediate categories of samans and samapis in the Terapantha; the yasis,
especially in the ICharataragaccha: Babb 1996: 55, Laidlaw 1995: 52; etc. ’
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is not always consistent’,! it is enough to draw his picture and show that he is a
kind of middle figure associating some features of a mendicant and some of a
layman. ‘Some passages lead us to believe he had a whisk (not of the prescribed
type), a stick, a bowl. Elsewhere, he is described as a layman — having no whisk,
begging, without a wife, but not vowing himself to chastity.”? We see that the
difference of conception of the sdriviya as to whether he belongs to the
mendicant’s category or to the layman’s category is marked by reference to the
presence or absence of certain insignia, among which the broom (rajoharapa), or
by their adjustment: even when the sdrdviya is desctibed as a monk, his difference
from a true monk appears from the fact that the broom he uses is of another
variety than the standard one.

The question of whether the broom is to be used or not by the layman is
not the exclusivity of the A(fi)calagaccha, a fact which shows the crucial
importance of its assessment. Several authors of handbooks dealing with the
layman’s conduct (frdvakdcdra) discuss this point when considering the procedure
of the posadha observance, an essential part of which consists in carefully
sweeping the ground. Not doing this task carefully is one of the cases for
violation (aticira): ‘If the layman who is making the posadhopavasa is with a sidhu
he is to ask him for his rajo-harapa, if he is at home he will use a rgjoharapa if one is
available, if not, the end of his garment® Again, the use of the mouth-cloth
(mnkbavastrikd) and the broom (rgjoharana) ate explicitly said to be indicative of
the layman’s second birth when he petforms the ritual of reverent salutation
(vandana).?

On the other hand, the apparently minor differences on which the
A(fi)calagaccha builds its identity cannot rightly be assessed independently from
the general conception of the nature of sémayika, which is discussed by several
Jain authors irrespective of any sectarian context. Let us listen to Hemacandra’s
view as exposed in his commentary on the Yogaddstra. The starting point is the
prohibition for the layman to perform wotship of the images, for instance by
bathing them (devasndtrapijandds):

! Caillat 1975: 45.

2 Caillat: fbidem with reference to Vyavahira-bhasya 134 on Vyavahara 4. See also on
Bhasya 3671, Tikd p. 55: samipiko Siro mupdoe rajobaraparabito aldbupdtrepa bhiksim atati sabbdryo
‘abbaryo v, and commentary on Vyavahara 1.35 (ja#th’eva sdriviyay paseja).

3 Williams  1963: 149. —  Abhayadeva’s commentary on Haribhadra’s
Sravakadbarmapaniisaka vs. 30 listing the 4 aticiras of the vow: lathipramdrjito rajoharapiding,
duspramarjits ‘nupayukiayési. nanu kipr pausadhikasya rajoharanam asti? astiti vayam brimab. yatah
samadyikasdmdcdarins  bhapatdvasyakaciraikridktan: "raoharapepam pamagiai jao sabipam uvaggahiya
raoharagam atthi tay maggati, asati portassa antepap” 4 (p. 26b).

* See Hemacandta, g2 on Yogasistra 3.129 in the explanation of the word yathgjitam;
Williams 1963: 201.
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‘But, says an imaginary opponent, since one does something which is not blamed,
what is wrong in bathing the images, in psjd, etc.? As a matter of fact, sdnmdyika
consists in the prohibition of blamable behaviours and in the prescription of un-
blamable behaviours. So what is wrong in worshipping the images, ~ an act which
is not difterent from personal study, recitation or rehearsing?’

[Reply:] “This is not so. The layman is not more entitled to bathe the images and
worship them than the monk is. Mental praise is the ultimate aim of material
praise. When one petforms sdmdyika there is mental praise, so what would be the
use of material praise?’

Then follows a quotation from the Avagyaka-Bhisya stating that supetiotity
of matetial praise is the belief of non experts.!

Such statements which are based on the very important opposition between
dravya-pja (worship with material things) and bhdvapija (mental worship) and
their relative hierarchy are another way of expressing the temporaty abolition of
the otherwise clear boundary between the layman and the monk which is
achieved during the perfotmance of sdmdyika and posadha. As a matter of fact,
wortship with material things exclusively belongs to the sphere of the
householder, is strictly forbidden to the ascetic and inconsistent with his ideal,
Mental worship primarily belongs, on the contrary, to the ascetic’s sphere; as such
it is possessed with more value. When the layman is equated with a monk in
specific contexts, his religious acts have to be in accordance with his new status.
In other wotds, in an ideology where the mendicant’s life is viewed as #be ideal
and where bridges are provided which enable the pious layman to slowly tend
towards this ideal, the question of insignia is bound to be of some importance.
This is shown again by the spiritual ladder in eleven stages, — the so-called
pratimds. In the last one, say our non-A(fi)cala sources and the standard
description of Hemacandra, the layman ‘has given up all worldly ties, begs his
food and behaves exactly like a good monk (susidbuvar Samdcarati)’, which means
that he carties the monk’s marks (4iga)? consisting of the monastic robe and the
broom (rgjoharapa), as well as the bodily marks, since he normally has to pluck
out his hair.

Thus the whole question goes beyond a mere controversy between two
groups, namely the A(fi)calagaccha and the Tapagaccha, and involves central
issues. Moreover they are not at all confined to Jainism: see for instance the study
by P. Olivelle of the controversy which took place between Advaita and

! Commentary on Yogasistra 3.82.

2 Cf. VAS 98, SS 57b-58a. Prakrit stanza 7. quoted in the w# on Yogasistra 3.148;
Williams 1963: 180.
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Visistadvaita where the question of emblems is precisely crucial.' Such
discussions are meaningful only because the emblem is not considéred metely as
an outward sign but is very intimately and invariably connec.ted w1th the state it
designates (tenunciatory versus non renunciatory). The implications of the
position taken by our Jain groups could then be summed up as follows:

Aficalagaccha: since the emblems have a defining and classificatory character, the
householder can never use the mouth-cloth, the broom and the sthdpandcdrya be-

cause a householder is not a renouncer.

Tapagaccha + Samayasundara: since the emblems have a defining and classifica-
tory character and since sdmdyika and other religious acts temporarily transform the
householder into a renouncer, he can well use monastic emblems such as the

mouth-cloth and the broom.

In other words, the whole controversy lays upon an irreductible distinction
with regard to the conception of the /Jrga: in the radical view of the
A(fi)calagaccha the emblems cannot be so-to-say borrowed by those to whom
they do not basically belong. .

Thus, far from being restricted to disputes between groups of different
sectarian affiliations, these hait-splitting discussions often based on different
understandings of the same texts are in fact superficial manifestations of issues
which are deeply rooted in the pan-Indian tradition.?

Appendix

Extract 1

A quotation from (Dharmaghosasuri’s Prakrit version of) the Satapadi preserved
in Harsabhiisanagani’s Ascalamatadalana-prakarapa (B.L. ms ‘Or 2120B’, fol. 3b;

L.D. ms 4617, fol. 4b).

yac ca yendjiiena Satapadi-karadina svakalpita-Satapady-adau:
1. kesa java palamba sirammi muhapattiya na ta jogga
saddha dasa sa-sihaga linga a-jogga jao bhaniya.
2. muha-vatthena sa-sisam vatiyam kayam pamajjiyam saddha
vanadanagai kunanta aha kayam kaha pamajjanti?
3.  aha kaya-pamajjanayam calavalaenam gihina karemo
iya vottum pi na juttam jamha tam agama-viruddham.

! QOlivelle 1986 (vol. 1): 26ff.
2 A similar conclusion has been reached at by Cort 1999.
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A stanza very similar to 3. is ascribed to the Avaéyaka-ciirni by
Samayasundara (SS 58a).

Extract 2

Harsabhiisanagani’s  discussion of the paficanamaskdra-wording  in  the
Atcalamatadalana-prakarana: Sanskrit text (B.L. ms ‘Or. 2120B’, fol. 16b.9-17a.12;
see the bibliography below for other mss consulted).

atha sast[h]ah.

§riAvasyake bahvibhir gathabhir ‘arihanta-namukkaro’ ity adibhir yatha baddho
'sti namaskaras tatha na smaryate bhavadbhih. Bhagavatyam tu paficaivadya-
padany uktani santi, na tu pirno. ‘loe’ ity api padam nasti. sampiitna-namaskaras
tu §riMahanigithe spasta evasti, tatha hi:

‘tah’ eva tad-atthanugamiyam ekkarasa-paya-paricchinna-ti-alavaga-tettis’-

akkhara-parimanam

eso panca-namukkaro, savva-pava-ppanasano.

mangalanam ca savvesim, padhamam havai mangalam

iya cillam ti ahijjantiti’,}! brhad-alapakah sampirna-namaskira-vidhi-vacako
‘stiti, atah sampiirna-namaskaram matva tair Mahaniéitho ‘havai mangalam’ ity api
mananiye, no cet. katham sampurnah sa gunyate, kim-artha$ ca tal-likhana-
lekhana-dravya-vyaya-vidhana-vacanadibhir mudha klea-leso pi.

anyac ca putvva 2 bahu-varsiya-§tiAvasyaka-jirnadarsesu $riMalayagiti-stri-
nirmitavasyaka-brhad-vrttau ca ‘arahanta-namukkaro’ ity adikisu ‘eso panca-
namukkaro® iti patyantasu sampirna-gathisu ‘havai mangalam’ ity eva patho ’sti.
na ca vacyam ‘havai’ iti pathenanustup-laksanam vyapagacchad astiti:
$riUttaradhyayana-Dasavaikalikady-agame yathi-kramam ekasyim api gathayam
pratipadam  vividha-cchando-’ntaranam navaksaraika-padanim  chandasam
bahiinam api ca laksyamanatvit. tatha hi:

‘kayare agacchai ditta-rave kale vigarile pukka-nase

oma-celae pamsu-pisaya-bhiie samkara-disam parihariya kanthe | | 1] |2
tatha:

‘(jaha dumassa pupphesu) bhamaro aviyai rasam’;

‘(aham ca Bhoga-rayassa), tam ca si Andhagavanhino’;

‘(jaha se Kamboagnam ainne kanthae siya

= Mabhanisithasitra 111.7.6 (Deleu-Schubring ed. p. 54; Indian ed. by Muni Punyavijaya /
R.K. Pagaria. Ahmedabad: Prakrit Text Society 1994, p. 42): In the same way the appendix...
[which forms] three sentences consisting of eleven words and measuring thirty-three syllables,
must be recited, true to sense’. Also quoted VAS 78, S§ 123b. Note abijjeyavvam (eds of the
original source) against ahijantiti in the quotations.

% = Uttaridhyayana 12.6 (Ed. phokkandse). But the stanza is a tristubh (on which see
Alsdotf, Uttarajibdyd Studies 129 = Kleine Schriften 244)! The first words are quoted as an example
of drga by Hemacandra (on 4.287) and Canda (on 2.10).
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ise javena pavare), evam bhavai bahussue’? ekadasottaradhyayane
navaksarair etat paryantah 14 gathah santiti.

api ca Caityavandana-Kayotsarge ‘stocchvasa-manam Lalitavistara-vrttav evoktam
yathd  manyate tad Haribhadrasirinopadehika-bhaksita-ptrva-praty-upati
yathadrsta-likhitaksara-Mahanisitho ’pi manyas, tan-mananac ca ‘havai’ ity api ceti.
‘panca payanam panatisa vanna culaé vanna tettisam
evam imo samappai phudam akkharam atthasatthie’, Navakara-paijika-

Siddhacakradau.*
‘satta pana satta satta ya nav’-akkhara pamana payada panca-payam
tettis’-akkhara-ctlam sumaraha navakara-vara-mantam’, Brhan-

namaskaraphale.®

‘vann’atthasatthi nava-paya navakare, attha-sampaya tattha

saga-sampaya paya-tulld satar’akkhara atthami-dupaya’ 30, asmadguru-Tapa-
§iDevendrasiri-krta-Caityavandanabhasye.®  athaitany ~ apramanam tarhi
sampiirna-namaskarah kvapi daréyatam. parampardya na it cet, tarhi
siddhintanukta-§raddhéryapathiki 1, vandanaka-satrady-uccara 2, pausadha-
grahana-parana 3, jitakalpady-uktayoga 4, locanavidhi 5, prakaranokta-siri 6,
vacanicaryapada-pratist(h]a 7, sadhu-kalpadi-vesa-yathasthana-paridhana 8,
karnnavedha 9, mukhamukhapotabandha 10, raksa-§irah-§iroja-luficana 11,
‘Pajjosavana-kappo divasao kaddhium na ceva kappai® ityadi Nisithacirni 10
uddes$idy-ukta-paryusana-dinarvak catur-dina-ni$a-prati-kramanantara-
Kalpasitra-karsana-margga-parityajana 31, diva $raddha-samaksa-vacana 11, sa-
mahotsava-caritra-jagarana-vacana 12, mayura-dandasanakady-
abhyupagamal3vad astasasty-aksaratvam api tathaivabhy-upagantavyam. ity
ubhayatrapi tulyaiva yoga-ksemata.

kim ca: yadi namaskare saptasasty-aksaratvam abhyupagamyate tada Siddhacakra-
yantra-Namaskarayantrayor astasasti-kost[h]akesv  eka-kost[h]asya  Sunyata-
prasafigo bhaviti cintyam syad iti.

iti sampirna-namaskara-drstantah 6.

3 Only the 9-syllabled pada is not parenthesised for convenience. Sources of the
quotations: Dasavaikadlika 1.2ab; Uttardhyayana 22.43ab; Uttaridhyayana 11.16 (a chapter with
several metrical irregularities, see Bollée 1987-88: 145f. All three examples also quoted in s$
123a; SS also quotes: #a ya koi nvabammai (= Dasav. 1.4b) and chattassa ya dbdrap'atthde (= Dasav.
3.4b); VAS 78 quotes only Utt. 11.16.

4 Also quoted VAS 78, SS 124a.

5 Also quoted VAS 78, SS 124a.

6 As indicated at the end of the quotation this is vs. 30 of Devendrasiri’s
Cuaityavandanabhdgya. In several verses of this text the author is preoccupied by the number of
syllables, words, etc. which make each and every sitra that has to be pronounced during the
performance of the ritual.
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Extract 3

Gunaratnastiri’s statements on the same topic in the Vasontika-prakarapa (L.D.
ms. 406, fol. 2a, 1. 16-18). '

sampurna-namaskaro yatrokto ’sti tan Mahani§itham na manyate bhavadbhih.
tatra ca ‘havai’ ity uktam asti. Avasyake punar gathibhir bahvibhir ‘arihanta-
namukkaro’ ityadibhir yathabaddho ’st na tatha smaryate bhavadbhih.
Bhagavatyam tu paficaivadya-padany uktani santi, na tu sampurnah. loe’ ity api ca
padam Bhagavatyam nasti. atah sampirna-namaskaram matva tair ‘havai’ity api
mananiyam | |4
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