A Note on the Heterodox Calendar and a Disputed
Reading in the Kalakacaryakatha

K.R. Norman is no doubt best known among Indologists for his
penetrating publications on the Pali Canon and the Theravada Buddhist
textual tradition. It should, however, be emphasised that the particular
authority of his extensive philological work, whether editorial or
etymological in orientation, derives from its firm grounding upon a
detailed knowledge of a wide range of Middle Indo-Aryan dialects
whereby Pali is not to be studied in exclusively Buddhological terms
but rather as representing a component of a wider linguistic matrix in
which the insights gained from the phonology, grammar, and lexicon of
Ardhamagadhi and other Prakrits play a vital elucidatory role. Further-
more, the editions and metrical analyses of short Jain canonical texts
and discussions of various linguistic and doctrinal parallels between
early Buddhism and Jainism to be found throughout the eight volumes
of his Collected Papers make amply clear that Mr Norman’s career-
long preoccupation with Pali philology has not led to Jain studies’ loss
being Buddhist studies’ gain.! In this light I trust that my former teacher
will not think it inappropriate if in a congratulatory volume which
contains contributions dealing almost exclusively with Buddhist matters
I proceed to discuss a topic relating to Jainism which abuts on
Buddhism only tangentially but nonetheless represents a matter of no
little concern to the two heterodox, that is non-brahmanical, traditions,
namely the configuration of the ritual calendar.

As is well known, adherents of the early sramana orders assembled
at various times of the month to preach their respective doctrines and

My thanks to John Cort for reading a draft of this paper.

ISee Norman 1990-2001. As a postgraduate Mr Norman had originally con-
templated an edition of the Jain canonical text, the Sthanarga Sitra, a project
aborted because of lack of accessible early manuscripts at the time (personal
communication).
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perform communal rituals of purification and solidarity. This is clearly
witnessed by early Buddhist and Jain sources. Thus the Mahavagga of
the Theravada Vinaya describes this custom as taking place on the
fourteenth, fifteenth, and eighth days of the half-month? and goes on to
portray the Buddha as sanctioning the recitation of the Patimokkha on
the fifteenth day as an uposathakamma,’ while the Jain Sttrakrtanga
Sitra refers to the posaha being correctly observed on the fourteenth
and eighth days, on designated dates and on full-moon days.*
Notwithstanding the brahmanical origins’ of the term used for this
important day of observance® the Vedic ritual calendar proved
unacceptable to renunciatory groups such as the Jains and Buddhists
who wished to distance themselves from brahman customs and initially
a lunar calendar seems to have been adopted by them by way of
differentiation. However, the latter was in turn to be challenged by a
lunisolar calendar, of Greek origin and in use by around 380 C.E., which
gained ground at the expense of the former mode of reckoning through
its attempt to reconcile the 354 days of the lunar calendar with the 365%

Vin 1 101,46 tena kho pana samayena anifiatitthiya paribbdajaka catuddase
pannarase atthamiya ca pakkhassa sannipatitva dhammam bhasanti.

3Vin I 102,22-24.

4Sﬁtrakgte‘1f1ga Sttra 2.2, pp. 188-89: cauddasatthamudditthapunnamasinisu
padipunnam posaham sammam anupdalemana. Cf. 2.7, p. 250, where
Jambiuivijaya reads posadham.

SThe common source of the term variously rendered by the Buddhists and Jains
as uposatha, posadha, and posaha (signifying both the day and the observance
connected with it) is upavasatha, used in Vedic texts of a particular form of
overnight fast associated with the full-moon sacrifice. Tieken (2000,
pp- 11-13) argues for the Buddhist uposatha as the counterpart of the secular
aksapatala ceremony at which the king and his functionaries rendered account
of activities conducted during the previous eight months.

%In medieval Jainism, posadha came to mean the day of the moon’s periodic
change and the fast carried out thereon, while today it designates a contem-
plative exercise structured over a half or whole day which is most generally
observed at the time of Paryusan (see below). See Cort 2001, p. 123, and
Williams 1963, p. 142. This note does not deal with the Jain posadha ritual as
such.
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days of its solar equivalent. Adoption of one or the other of these
calendars was eventually to be among the strategies involved in the
formulation of sectarian identity amongst the Buddhists and so the
Milasarvastivadins came to organise their ritual calendar on the
lunisolar model, while the Theravadins used the older lunar model.”
Mulasarvastivadin sources describe how that particular Buddhist nikaya
customarily performed the half-monthly posadha ceremony involving
the recitation of the code of monastic law on the fifteenth day of the
fortnight, or, as a result of calendrical circumstances which necessitated
the omission of one day, exceptionally on the fourteenth day also, thus
ensuring that the observance always fell on a full-moon or new-moon
day.® Although the Posadhavastu of the Milasarvastivadin Vinaya
allows for special procedures to be permitted for monks observing
posadha on the fourteenth day if they were visting a monastery where
the ceremony was normally held on the fifteenth day, the Pravrajyavastu
asserts firmly that customary observance of posadha on the fourteenth
day only was a practice of heretical sectarians (tirthya).®

It is most likely that the Milasarvastivadins regarded these heretics
as being the members of other Buddhist nikayas, but we can assume that
the Jain community in the early common era was also caught up in the

"Vogel 1997, pp. 678, 680, and 686.
8<[A lunar] year is made up of twelve synodic months of about 29% days each,
this being the interval between two successive full (or new) moons styled a
lunation. If the Posadha ceremony had been celebrated on the fifteenth
throughout, after two months already it would have taken place one day later
than [the] full moon, which would surely have been noticed by the monks. It is
for this reason that one day was dropped, and the function was held on the
fourteenth instead of the fifteenth every other month. Hence Posadha always
fell on [the] full-moon or new-moon day” (Vogel 1997, p. 678). For a Jain
awareness of this situation, cf. the fourteenth-century Gurutattvapradipa (see
note 36) 4.17. At an early date a rule was formulated by the Buddhist com-
munity to allow for three posadha days for the laity every fortnight, namely
the eighth, fourteenth, and fifteenth. See Dietz 1997, p. 63, and cf. Hu-von
Hiniiber 1994, p. 21, and Hureau 2006, p. 102.

9Voge1 1997, p. 678.
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difficulties contingent upon calendrical innovation, even if detailed
contemporary evidence equivalent to that provided by the Buddhists is
lacking from this source. It is against this background that we can
proceed to discuss the main change in the dating system of the Jains,
introduced according to tradition by the teacher Kalaka in 466 C.E.
whose career is described in the cycle of hagiographies which can be
collectively and individually entitled the Kalakacaryakatha, and the
possible implications of this for disciplinary observance held on the
fourteenth day of the month.!°

The earliest account of Kalaka’s redating of Samvatsari, the day
communally devoted to pratikramana, the general repentance of trans-
gressions (in this case, those committed in the previous year) which is
the culmination of the festival of Paryusan, occurs during the tenth
uddeSaka of the Ni§itha Ciurni by Jinadasa (c. seventh century).!'!
Kalaka is portrayed there as authorising while in Pratisthana the shift of
the date of Samvatsari from its traditional location on the fifth day of
the month of Bhadrapada to the fourth day at the behest of King
Satavahana in order to avoid a clash with a Hindu festival. The portion
of the Nisitha Curni version of the story most relevant to the present
discussion can be rendered as follows: “So Paryusan (i.e. the

Samvatsari pratikramana ceremony) must be performed on the fourth

10See Brown 1933. This Kalaka is no doubt not identical to the teacher of the
same name who according to the Kalakacaryakatha invited the Sakas into
western India to revenge an insult to his sister. However, this is not relevant to
the present paper. The story of Kalaka became associated with the Kalpa
Siitra, the central text of the Svetimbara Jain festival of Paryusan. The
Gurutattvapradipa 4.22 autocommentary states that there existed no early
(adya) manuscript of the Kalpa Siitra which did not contain the story of Kalaka
and that the latter must have been included when the former was first written
down as an individual text (prthaglikhita). Both the Kalpa Siitra and the
Kalakacaryakatha thus have equal antiquity and authority. The Gurutattvapra-
dipa also suggests (4.24 autocommentary) that the story of Kalaka originated
about two and a half centuries after its hero’s life.

UINisitha Cirni on bhasya verse 3153, p. 131. For pratikramana in general, see
Cort 2001, pp. 123—24.
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day [of Bhadrapada]. In this way the mighty teacher of this epoch
(Kalaka) caused the fourth day to be introduced [as the day for the
observance of Samvatsari] since there was an appropriate motive for
this. That same date was approved by all the monks.”!? Later writers
(see below) also refer to the Paryusanakalpa Curni, possibly approxi-
mately contemporary with the Niditha Ciirni, which gives as the
equivalent of its version, “[The Samvatsari day of] Paryusan was
performed on the fourth day of the month; in this way the fourth day
became [a festival] inspired by an [appropriate] motive.”!3 In other
words, the Nisitha Ciirni and Paryusanakalpa Ciirni record the fact that
a significant modification in the ritual calendar entered the realm of
Svetambara Jain customary practice for a practical reason and with
general approval.

Versions of the story of Kalaka found in Svetambara Jain narrative
collections in the later centuries of the first millennium C.E. such as
Jayasimhasiiri’s Dharmopade§amalavivarana do not appear to concern
themselves with the finer issues of the account of the redating of
Samvatsari. However, versions of the story produced at the beginning of
the second millennium introduce a statement describing the possible
implications of Kalaka’s redating which was to prove highly
controversial.'* An early example occurs in the Kalakacaryakathanaka
found in the commentary of 1089—90 C.E. by Devacandrasiiri (the
teacher of the celebrated Hemacandra) on Pradyumnastri’s Miula-

$uddhiprakarana.!> After providing an approximate reproduction of the

2tghe cautthie pajjosaviyam. evam jugappahanehi cautthi karane pavattita. sa

ccevanumata savvasahiinam

Beautthie kata pajjosavand, evam cautthi vi jaya karaniya. See Kulamandana-

stri (1353—99), Vicaramrtasarasamgraha, p. 34, and Gurutattvapradipa, p. 66. I
have not had access to a published version of the Paryusanakalpa Curni and
am not confident that one exists.

4Brown (1933, p. 2) suggests that the Kalakacaryakatha cycle may have
emerged in the twelfth century.

>Miilasuddhiprakarana, p. 130.
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statement in the Nisitha Ciirni given above'® and an epitomising verse
delineating the overall context of the redating as being prompted by
King Sétavﬁhana,” Devacandrasiiri continues: “And because of that
(tavvasena) (i.e. the redating), the [regular] fortnightly observances [of
pratikramana) ( pakkhiyaim) were performed on the fourteenth day of
the month, which had otherwise been described in scriptural tradition
[as to be performed] on the full-moon day (i.e. the fifteenth day).”!8
That is to say, Kalaka’s redating of Samvatsari is held to be responsible
for the relocation of another important observance, the fortnightly act of
repentance, which had previously (that is, back to the time of Mahavira)
been practised on the full-moon day,'!” to the fourteenth day of the
month.?’ The tavvasena statement also occurs in the first serious

Yeyam ca karanena Kalagayariehim cautthie pajjosavanam pavattiyam

samatthasamghena ya anumanniyam.

Ykaraniyva ya cautthi ceiyajaisGhuvasananimittam\uddisiya Satavahana
payattiya Kaliya ’jjena.

Btavvasena ya pakkhiyaini vi cauddasie ayariyani, annahd agamottani
punnimde. This will be designated hereafter as the “tavvasena statement”. The
spelling punnimde/punnimde alternates in the various sources.

19ee Renou and Filliozat 1953, p- 734, for the bright half (suklapaksa) of the
fifteenth day also being called pirnimd (or some derivative of it).

201 his defence of the impossibility of any scriptural warranty for the fort-
nightly pratikramana being observed on the full-moon day, the fourteenth-
century Kulamandanasiiri, Vicaramrtasarasamgraha, p. 24, specifically con-
nects the tavvasena statement with Devacandrasiiri, albeit locating it in his
commentary on the Sthananga Siitra, a work which seems to have been lost,
rather than his commentary on the Mila§uddhiprakarana. However, Kula-
mandanasiiri further points out that in that same work there also occurs
confirmation of the general authority for the fortnightly observance taking
place on the fourteenth day, that is without any reference to a supposedly
scripturally sanctioned full-moon day observance, and he ascribes these two
differing judgements apparently made by Devacandrasiri to the influence of
the current time of decline (jananam kaladosavisesena). For a reference to the
Sthananga Sutra commentary in conjunction with a version of the Kalak’-
acaryakatha which possibly relates to the topic under discussion in this study,
see Catalogue 2006: No. 668 (entry for Nanavicara-ratna-samgraha), p. 472:
iti Sri-Devacamdrasiri-kytayam Thana-vrttau, tatha kasyamcit Kalakacarya-
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modern edition of the Kalaka story, that of Jacobi, which was based on
a manuscript dating from 14282! and was to be drawn on by Brown in
his study of 1933 for an edition of what has come to represent the best-
known telling of the story, the so-called “Long Anonymous Version”.2?
On the face of it, the assertion of the favvasena statement that the
fortnightly pratikramana must be performed on the fourteenth day of
the month, when in fact scripture had originally stipulated that it should
take place on the full-moon day, might seem to represent a simple
acknowledgement of the necessity for a further adjustment of the ritual
calendar as a knock-on effect in the wake of the redating of Samvatsari
to one day earlier than had been the ancient practice. However, the
authoritative ninth-century commentator Silanka, elucidating Siitra-
krtanga Sitra 2.7.3 (~2.2.76) which describes the various days on which
posadha could be celebrated (see above), connects only the three four-
monthly (caturmasaka) pratikramana observances, in which repentance
is offered for transgressions in the previous four months, with full-moon
days, not the fortnightly pratikramana,® and by the eleventh century
(that is, at the approximate time when developed versions of the
Kalakacaryakatha were starting to appear) there can be found increasing
evidence that a connection of the fortnightly pratikramana with the
supposedly scripturally sanctioned full-moon day was difficult, or
indeed impossible, for elements of the Svetimbara Jain community to
accept. This situation is signalled by Bhojak, the editor of Deva-

kathayam api. Kulamandanasiiri, Vicaramrtasarasamgraha, p. 26, describes
Devacandrasiiri, the commentator on the Sthananga Sitra, as being a
contemporary of King Jayasimha Siddharaja and thus clearly the same teacher
as Hemacandra’s guru.
2lyacobi 1880, p.271.
22Brown 1933, pp- 36—52; for the tavvasena statement, see p. 47.
2Silanka, commentary on Sutrakrtanga Sutra, p. 272c: tatha caturdasy-
astamyadisu tithisipadistasu mahakalyanakasambandhitaya punyatithitvena
prakhyatasu tatha paurnamasisu ca tisysv api caturmasakatithisv ity arthah,
evambhiitesu dharmadivasesu. This passage is referred to by the sixteenth-
century Dharmasagara (see below), Pravacanapariksa 3.59.
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candrasiiri’s Milasuddhiprakarana, who notes that the favvasena
statement is not found in two of the six manuscripts utilised by him.?*
Another version of the Kalaka story approximately contemporary with
that of Devacandrasiiri, that found in the Kahavali of Bhadre§vara,2’
does not contain the tavvasena statement at all, although the fourteenth
century Kulamandanasiiri does in fact associate this version of the story,
albeit without quoting it directly, with the claim that the fortnightly
pratikramana was held on the full-moon day.2® Furthermore, two of the
manuscripts utilised by Brown for his edition of the Long Anonymous
Version of the Kalakacaryakatha, dated repectively 1279 and 1287, read
ya caumdasani/caumdasayani for pakkhiyaini (the equivalent of
pakkhiyaim in other versions), that is to say enjoining that the four-
monthly pratikramana observance be performed on the fourteenth day
of the month rather than the fortnightly observance.?’” A version of the

24Bhojak also notes that the epitomising verse referred to above is only found in
two manuscripts.

BAlthough this significant Prakrit narrative collective has unfortunately
remained in manuscript form to this day, Brown (1933, pp. 102—106) provided
an edition and summary of its version of the Kalaka story. Malvania (1983,
p- 81) argues that Bhadre§vara most likely flourished in the twelfth century.
For Kulamandanasiiri, Vicaramrtasarasamgraha, p. 26, the author of the
Kahavali was already of uncertain date (anirnitasambhavakala).

26Vicﬁrﬁmgtasirasamgraha, p. 26. The Kahavali describes King Satavahana’s
wives being instructed by their lord to fast on amavasya (the dark half of the
fifteenth day) for the sake of pratikramana and then to feed monks on the
pratipad, the first day of the fortnight. See Brown 1933, p. 104. The phrase
parikkhiya-padikkaman’attham of Brown’s edition, while possibly meaning
something like “for the sake of repentance of faults which have been
examined”, is nonetheless odd, and we may conjecture that Kulamandanasiiri
was referring to a manuscript of the Kahavali which had a reading correspond-
ing to pakkhiya/pakkhiyaim. This is indeed the reading found in the quotation
of this passage at Gurutattvapradipa 4.36 autocommentary p. 80.

27 Kulamandanasiiri, Vicaramyrtasarasamgraha, pp. 29—30, quotes the NiSitha
Cirni and other sources for the original observance of the four-monthly prati-
kramana on the full-moon day, pointing out that the fact that it had come to be
prescribed for the fourteenth day had been brought about by practice initiated
in ancient times (yac ca caturdaSyam vidhiyate tatra pirvapravrttacarand
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tavvasena statement contained in a Kalakdacaryakatha edited by
Leumann in 1883 also contains the reading caumasiyam, although the
verse in which it occurs appears to have been added as a supplementary
amplification to the manuscript utilised by the Swiss scholar.??

There was a perfectly understandable calendrical rationale for the
redating of the four-monthly pratikramana to the fourteenth day. It
derived from the fact that the Kalpa Satra, which in the form it exists
today most likely dates from around the fifth century C.E., states
(p. 296) that Mahavira had commenced the Paryusan festival in which
Samvatsari occurs after a month and twenty days of the rainy season
retreat had elapsed. As the rainy reason for the Jains customarily started
on a full-moon day which was also an obvious date for one of the three
purificatory four-monthly pratikramanas, a forward adjustment of
Samvatsari necessarily entailed a commensurate forward adjustment to
the fourteenth day for that particular caturmasika observance and by
extension for the other two also.?? However, it seems clear that the story
of Kalaka’s redating of Samvatsari and the possible consequences of it,
involving as they did matters of authority and consensus as well as the
relocation of an ancient festival, was to become a highly charged issue
in the Svetambara Jain community by around 1000-1100 C.E. and we

karanam) i.e. not recently. Municandrasiri (see below), Paksikasaptati, v. 66,
gives a negative and a positive justification for the four-monthly pratikramana
taking place one day earlier on the fourteenth day of the month: firstly (here I
follow the commentator Mahes§vara), because in the current debased time men
are generally incapable of enacting the appropriate disciplinary behaviour
associated with the observance, in this case a structure of austerity which
would have otherwise required a six-meal fast concluding on the full-moon
day (sampratamanusyanam bahulyena sasthatapasah karane Sakter abhavad
iti), and secondly, because it represents the customary behaviour of upright
Jains. For the first reason, cf. Gurutattvapradipa 4.34.

28See Leumann 1998, p. 21 (Il vv. 82-83): evam ceva cautthie kayam Kalaga-
siarina | pajjosavana-pavvam, to savva-sanghena manniyam. tav-vasena
mun’-indehim aniyam caumdasiyam | dyarana coddasie annahd puna punnimd.
With reference to v. 83, Leumann notes, “Dieser Sloka ist im Texte selbst
vergessen, aber am Rande nachgetragen.”

2See Vaidya 1977, p. 271 and the helpful explanation in Cort n.d.
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may regard the increasing production of extended versions of the
Kalakacaryakatha as partly indicative of this. Furthermore, the
emergence of one particular disciplinary order, the Paurnamiyaka
Gaccha, at the beginning of the twelfth century, reveals how this issue
exposed what must have appeared to some possible inconsistencies in
Svetambara Jain customary practice.

The Paurnamiyakas, or “Adherents of the Full-Moon Day”, are
credited with inspecting the logic of Kalaka’s redating and consequently
interpreting an ancient, that is to say pre-Kalaka, Samvatsarl observed
on the fifth day of Bhadrapada as necessarily requiring the restoration of
the observance of the fortnightly pratikramana on the full-moon day
(the fifteenth) rather than the fourteenth, and they accordingly defended
the validity of this dating in what was among the first of many attempts
in Svetambara tradition in the second millennium C.E. to reactivate the
context of the ancient scriptures, the word of the Jinas.’® Unfortunately,
no significant Paurnamiyaka writings defending this position seem to
have survived, and their arguments have to be reconstructed from the
accounts of their opponents. So the twelfth-century Paksikasaptati,
“Seventy Verses on the Fortnightly Pratikramana” (also known as the
Avagyakasaptati, “Seventy Verses on the Obligatory Practices”) of
Municandrastiri of the Brhad Gaccha, with its commentary by
Mahesvara, prepares the ground for later polemicists in presenting the
Paurnamiyakas as attempting to overthrow the consensual basis of
Kalaka’s redating. In this work Municandrastri affirms the
impossibility of the fortnightly pratikramana taking place on the full-
moon day?! on the grounds of general usage, textual authority, albeit

30The Paurnamiyaka Gaccha seems to have ceased to exist as a significant
institutional component of Svetambara Jainism in the eighteenth century.
However, vestigial traces of its continuity into more recent times can be found.
See Cort 2001, p. 45.

31gee Municandrasiiri, Paksikasaptati, v. 40, for the terms caturdasi, “four-
teenth day”, and paksika, “fortnightly”, being identical in significance, a point
reiterated by all later anti-Paurnamiyaka writers against the supposed claim
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deriving from works apparently not predating the sixth century,’? and
customary behaviour since Kalaka’s time.3?

The status of the readings pakkhiyaini and caummdsiyani (or some
close approximation to them) in the favvasena statement was a topic not
dealt with in detail by Municandrasiiri, but their implications became
increasingly discussed from the thirteenth century by anti-Paurnamiyaka
polemicists belonging to the Tapa Gaccha disciplinary order who
refused to accept that the fourteenth-day pratikramana observance was
originally observed on the full-moon day and subsequently conditioned
by Kalaka’s redating of Samvatsari. So Kulamandanasiiri claims in his
Vicaramrtasarasamgraha that there can be no reason to associate a
change to the fourteenth day with Kalaka, since no authoritative text
refers to this.>* He also asserts that there can be found no reference to
any teacher such as Kalaka performing the fortnightly observance on
the fourteenth day for the very first time, thereby confirming its

that the fortnightly observance could in fact overlap with the first part of the
fifteenth day of the month and thus coincide with the new moon.

32Municandrasiiri, Paksikasaptati, v. 12, with commentary (pp. 13-17) which
refers to ciirnis, the Mahani$itha Siitra and the Samaraiccakaha.

3BMahesvara, commenting on Paksikasaptati, v. 67, p. 53, reiterates the reading
of the Niditha Curni, adding to it Kalagajjehim. Municandrasiri, Paksika-
saptati, v. 59, addresses the argument that there can be found authoritative
textual evidence for lay people fasting on the fifteenth day. The example cited
occurs in the Kalakacaryakatha when King Satavihana informs his wives that
they must fast on the amavasya, that is to say the fifteenth day when the new
moon rises. See Nisitha Cirni, uddesaka 10, p. 131, and note 26. This is
interpreted as a special case by reference to a permissible act of worship on
this particular day of depictions of the temple on the uninhabited continent of
Nandidvara. Cf. Paksikasaptati, vv. 60—62, which discusses the mention of
occasional cases of lay observance on the fifteenth day, stating that they do not
undermine the general authority of practice on the fourteenth day, and
Paksikasaptati, v. 65, which rejects endorsement of any popular leaning
towards the fifteenth day.

34Kulamandanasiiri is here opposing the Paurnamiyaka claim that the fourteenth
day pratikramana observance is purely conventional.
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antiquity.?® On this basis and also on the authority of a central canonical
text like the Sutrakrtanga Sitra, the fourteenth-day observance must be
regarded as having been promulgated by none other than the Jinas at the
beginning of each successive tirtha. It is therefore the Jain teacher
lineage as represented in Kulamandanasiiri’s time by the leaders of the
Tapa Gaccha and those who have preceded them as far back as
Mahavira who guarantee the genuineness of this dating and the fact that
a challenge to its validity was not articulated in the Jain community
prior to the emergence of the Paurnamiyaka Gaccha.3°

The Gurutattvapradipa, a polemical text written by a monk of the
Brhatposalika sublineage of the Tapa Gaccha some time in the
fourteenth century and appoximately contemporary with Kulamandana-
stiri, discusses the matter equally explicitly in its fourth chapter which is
directed against the Paurnamiyaka Gaccha.’’ It confirms that no
compelling textual connection can be established between Kalaka and
the institution of the fourteenth-day pratikramana observance. Detailed
mention in the Paryusanakalpa Curni and what the Gurutattvapradipa
styles the “short” (laghu) version of the Kalakacaryakatha of a matter
not immediately relevant to the celebration of Paryusan and the dating
of Samvatsari would, it is claimed, be improbable because of the brevity
of these texts.3® Injunctions relating to both the fourth and fourteenth
days of the month are no doubt found in the “long” version of the story,
but even there no description is given of what observance is to be

35Kulamandanasiiri, Vicaramrtasarasamgraha, p. 28, points out that even the
Satapadi, the foundational text describing the customary practice of the Aficala
Gaccha, an order which emerged from the Paurnamiyaka Gaccha and still
observes Samvatsari on the fifth day of Bhadrapada (see Balbir 2003, p. 59),
admits that Kalaka was not responsible for initiating the observance of the
fortnightly pratikramana on the fourteenth day.

36K ulamandanasiiri, Vicaramrtasarasamgraha, pp. 26—28.

3TFor the background to this text, see Catalogue 2006, p. 463 (entry no. 662),
and Dundas 2007, chapter four.

3Gurutattvapradipa 4.20-21 with autocommentary.
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carried out (caritanuvada).® In other words, the fourteenth-day prati-
kramana observance has its own authority without reference to the
Kalakacaryakatha. The Gurutattvapradipa further states that in the old
manuscripts of the Kalakacaryakatha the reading in the favvasena
statement is regularly tavvasena ya caummadsiani vi cauddasie ayariyani
and it attributes the existence of erroneous references to the fortnightly
observance found in other versions of the statement to an interpolation
by an ill-informed member of another sect (siddhantanabhijiia
matantariya), who can no doubt be judged to be Candraprabhasiiri, the
founder of the Paurnamiyaka Gaccha, or one of his followers.*

The question of the correct reading in the tavvasena statement
remained an issue as late as the second half of the sixteenth century.
The Tapa Gaccha polemicist Dharmasagara claims that it was a member
of the Paurnamiyaka Gaccha (rakarakta) who had altered the old and
genuine reading (jirnapatha) caummasiani to pakkhiaim in the portion
of Devacandrasiiri’s commentary on the Sthananga Sitra referred to by
Kulamandanasiiri, supposedly thus giving a meaning making as much
sense as the phrase “water it with fire”. Dharmasagara refers to the
reading caummasiaim being found in many of the old palm-leaf
manuscripts in the famous libraries in Patan and also to the absence of
the reading pakkhiyaim in old manuscripts in general, suggesting that
the presence of the phrase annaha dgamuttani punnimde is itself
indicative of this change of reading, since it could only convey meaning

MGurutattvapradipa 4. 22 autocommentary, p. 70.

YOGurutattvapradipa 4.36 autocommentary. Cf. Gurutattvapradipa 4.22 auto-
commentary, pp. 70—71, where those responsible for the change of reading in
the tavvasena statement are said to be recent (vakyatah pascatyanam apy
adeso ’bhavat). Gurutattvapradipa 4.36 autocommentary also refers to the
episode in the Kalaka story given in the Kahavali (see note 32) in which King
Satavahana instructs his wives to perform a fast on amavdasyd, ascribing this
assertion either to the carelessness (anabhoga) of the author Bhadre$vara or an
interpolation by a recent monk under the influence of the Paryusanakalpa
Cirni which describes a fast observed on this day.
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in respect of the four-monthly observances.*! As Dharmasagara
emphasises, since the fourteenth-day observance must be regarded as
dating from the very founding of the Jain community by each Jina, it is
thus eternal; historical agency in promoting it, as in the possible case of
Kalaka, has played no role.*> The immemorial (anddisiddha) nature of
the fortnightly observance and the heretical status of the Paurnamiyaka
Gaccha are both confirmed by Dharmasagara by reference to the
description in Haribhadra’s commentary (c. sixth century C.E.) on
Avagyaka Niryukti, v. 468, of Jinadasa, a lay follower of Par§va, the
twenty-third Jina, fasting on the eighth and fourteenth days of the
month.*3

Although what was perceived by later polemicists to be the original
legitimation for change in the calendar and the prime exemplification of
the introduction of customary practice by senior monks, namely
Kalaka’s redating of Samvatsari from the fifth to the fourth day of
Bhadrapada, had supposedly taken place in the fifth century C.E., it was
not until the beginning of the second millennium C.E. that disputes
about calendrical issues gained identifiable momentum in Jainism.** Tt
can be seen from the foregoing that the version of the Kalakacaryakatha
best known to western scholars, that edited by Jacobi and Brown,
enshrines a reading relating to the ritual calendar which became
markedly controversial within Svetambara Jain tradition at that
particular time, and we can confidently assert on this basis that at least
one portion of the Kalakacaryakatha was not an uncontested text but
subject to regular sectarian pressures.

Further conclusions are necessarily conjectural but worthy of more
detailed exploration. So it seems possible that the Kalaka story may not

41Pravacanaparik§z‘1 3.59 autocommentary, p. 176, and 3.63 autocommentary,
p. 181. Cf. 5.36 autocommentary. For Dharmasagara, see Dundas 2007.

“paryusanadasasataka, v. 107 (evam cauddasiam tittham titthappavattana
neam), with autocommentary.

43Siitravyakhyanavidhisataka, v. 31, with autocommentary.

44Cf. Cort 1999, p-42.



A Note on the Heterodox Calendar 91

in fact record a genuine historical event but may rather represent a later
narrative attempt to rationalise a period of calendrical complexity for
the Jain community as the implications of the novel style of lunisolar
reckoning became increasingly appreciated. Furthermore, the insistence
by anti-Paurnamiyaka polemicists on the immemorial location of the
central disciplinary observance of the fortnightly pratikramana on the
fourteenth day of the month may reflect the fact that this date had been
in actuality influenced by wider calendrical conditions and possibly
maintained as a means of sectarian differentiation in the context of the
increasing prestige of the new lunisolar calendar.

As we saw at the beginning of this note, the Mulasarvastivadins
viewed observance of posadha on the fourteenth day as exceptional,
with the full-moon day being regarded as normative for this ceremony.
In legislating for potentially difficult situations arising from these
datings, Buddhist sources from the beginning of the first millennium
appear in general to have been much more articulate about the issues
involved in the various forms of calendrical reckoning in circulation in
north India at that time than their Jain counterparts. In that case, it
seems clear that if the later Jain controversy described in this note
concerning whether the fortnightly pratikramana be observed on the
fourteenth day or the full-moon day does actually bear witness to the
long-range influence of changes in calendrical systems introduced in the
opening centuries of the first millennium C.E., particularly in relation to
use of the lunar and lunisolar modes of reckoning, then the evidence of
Buddhist texts must be a necessary resource for students of Jainism
wishing to contextualise fully the early historical situation.

Paul Dundas
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