
The Journal of the Pali Text Society, Vol. XXIX (2007), pp. 77–94

A Note on the Heterodox Calendar and a Disputed

Reading in the Kålakåcåryakathå

K.R. Norman is no doubt best known among Indologists for his

penetrating publications on the Påli Canon and the Theravåda 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 Påli 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

Ardhamågadh¥ and other Pråkrits 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 Påli philology has not led to Jain studies’ loss

being Buddhist studies’ gain.1 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 ßramaˆa 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.
1See Norman 1990–2001. As a postgraduate Mr Norman had originally con-
templated an edition of the Jain canonical text, the Sthånå!ga SËtra, 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 Mahåvagga of

the Theravåda Vinaya describes this custom as taking place on the

fourteenth, fifteenth, and eighth days of the half-month2 and goes on to

portray the Buddha as sanctioning the recitation of the På†imokkha on

the fifteenth day as an uposathakamma,3 while the Jain SËtrakÁta!ga

SËtra refers to the posaha being correctly observed on the fourteenth

and eighth days, on designated dates and on full-moon days.4

Notwithstanding the brahmanical origins5 of the term used for this

important day of observance,6 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"

                                                            
2Vin I 101,4–6 #: tena kho pana samayena aññatitthiyå paribbåjakå cåtuddase
pannarase a††hamiyå ca pakkhassa sannipatitvå dhammaµ bhåsanti.

3Vin I 102,22–24.
4SËtrakÁtå!ga SËtra 2.2 , pp. 188–89 #: cåuddasa††hamuddi††hapuˆˆamåsiˆ¥su
pa"ipuˆˆaµ posahaµ sammaµ aˆupålemåˆå. Cf. 2.7, p. 250 , where
JambËvijaya reads posadhaµ.

5The common source of the term variously rendered by the Buddhists and Jains
as uposatha, po#adha, 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
ak#apa†ala ceremony at which the king and his functionaries rendered account
of activities conducted during the previous eight months.

6In medieval Jainism, po#adha 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 Paryu$aˆ (see below). See Cort 2001, p. 123, and
Williams 1963, p. 142. This note does not deal with the Jain po#adha 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

MËlasarvåstivådins came to organise their ritual calendar on the

lunisolar model, while the Theravådins used the older lunar model.7

MËlasarvåstivådin sources describe how that particular Buddhist nikåya

customarily performed the half-monthly po#adha 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.8 Although the Po$adhavastu of the MËlasarvåstivådin Vinaya

allows for special procedures to be permitted for monks observing

po#adha on the fourteenth day if they were visting a monastery where

the ceremony was normally held on the fifteenth day, the Pravrajyåvastu

asserts firmly that customary observance of po#adha on the fourteenth

day only was a practice of heretical sectarians (t¥rthya).9

It is most likely that the MËlasarvåstivådins regarded these heretics

as being the members of other Buddhist nikåyas, but we can assume that

the Jain community in the early common era was also caught up in the

                                                            
7Vogel 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 Po$adha ceremony had been celebrated on the fifteenth
throughout, after two months already it would have taken place one day later
than [the] full moon, which would surely have been noticed by the monks. It is
for this reason that one day was dropped, and the function was held on the
fourteenth instead of the fifteenth every other month. Hence Po$adha 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 Gurutattvaprad¥pa (see
note 36) 4.17. At an early date a rule was formulated by the Buddhist com-
munity to allow for three po#adha days for the laity every fortnight, namely
the eighth, fourteenth, and fifteenth. See Dietz 1997, p. 63, and cf. Hu-von
Hinüber 1994, p. 21, and Hureau 2006, p. 102.

9Vogel 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 Kålaka in 466 C.E.

whose career is described in the cycle of hagiographies which can be

collectively and individually entitled the Kålakåcåryakathå, and the

possible implications of this for disciplinary observance held on the

fourteenth day of the month.10

The earliest account of Kålaka’s redating of Saµvatsar¥, the day

communally devoted to pratikramaˆa, the general repentance of trans-

gressions (in this case, those committed in the previous year) which is

the culmination of the festival of Paryu$aˆ, occurs during the tenth

uddeßaka of the Niß¥tha CËrˆi by Jinadåsa (c . seventh century).11

Kålaka is portrayed there as authorising while in Prati$†håna the shift of

the date of Saµvatsar¥ from its traditional location on the fifth day of

the month of Bhådrapada to the fourth day at the behest of King

Íåtavåhana in order to avoid a clash with a Hindu festival. The portion

of the Niß¥tha CËrni version of the story most relevant to the present

discussion can be rendered as follows#: “So Paryu$aˆ (i.e. the

Saµvatsar¥ pratikramaˆa ceremony) must be performed on the fourth

                                                            
10See Brown 1933. This Kålaka is no doubt not identical to the teacher of the
same name who according to the Kålakåcåryakathå invited the Íakas into
western India to revenge an insult to his sister.  However, this is not relevant to
the present paper. The story of Kålaka became associated with the Kalpa
SËtra, the central text of the Ívetåmbara Jain festival of Paryu$aˆ. The
Gurutattvaprad¥pa 4.22 autocommentary states that there existed no early
(ådya) manuscript of the Kalpa SËtra which did not contain the story of Kålaka
and that the latter must have been included when the former was first written
down as an individual text (pÁthaglikhita). Both the Kalpa SËtra and the
Kålakåcåryakathå thus have equal antiquity and authority. The Gurutattvapra-
d¥pa also suggests (4.24 autocommentary) that the story of Kålaka originated
about two and a half centuries after its hero’s life.

11Niß¥tha CËrˆi on bhå#ya verse 3153, p. 131. For pratikramaˆa in general, see
Cort 2001, pp. 123–24.
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day [of Bhådrapada]. In this way the mighty teacher of this epoch

(Kålaka) caused the fourth day to be introduced [as the day for the

observance of Saµvatsar¥] since there was an appropriate motive for

this. That same date was approved by all the monks.”12 Later writers

(see below) also refer to the Paryu$aˆåkalpa CËrˆi, possibly approxi-

mately contemporary with the Niß¥tha CËrˆi, which gives as the

equivalent of its version, “[The Saµvatsar¥ day of] Paryu$aˆ was

performed on the fourth day of the month#; in this way the fourth day

became [a festival] inspired by an [appropriate] motive.”13 In other

words, the Niß¥tha CËrˆi and Paryu$aˆåkalpa CËrˆi record the fact that

a significant modification in the ritual calendar entered the realm of

Ívetåmbara Jain customary practice for a practical reason and with

general approval.

Versions of the story of Kålaka found in Ívetåmbara Jain narrative

collections in the later centuries of the first millennium C.E. such as

JayasiµhasËri’s Dharmopadeßamålåvivaraˆa do not appear to concern

themselves with the finer issues of the account of the redating of

Saµvatsar¥. However, versions of the story produced at the beginning of

the second millennium introduce a statement describing the possible

implications of Kålaka’s redating which was to prove highly

controversial.14 An early example occurs in the Kålakåcåryakathånaka

found in the commentary of 1089–90 C.E. by DevacandrasËri (the

teacher of the celebrated Hemacandra) on PradyumnasËri’s MËla-

ßuddhiprakaraˆa.15 After providing an approximate reproduction of the

                                                            
12tåhe cautth¥e pajjosaviyaµ. evaµ jugappahåˆehi cautth¥ kåraˆe pavattitå. sa
ccevåˆumatå savvasåhËˆaµ

13cautth¥e katå pajjosavaˆå, evaµ cautth¥ vi jåyå kåraˆiyå. See Kulamaˆ&ana-
sËri (1353–99), VicåråmÁtasårasaµgraha, p. 34, and Gurutattvaprad¥pa, p. 66. I
have not had access to a published version of the Paryu$aˆåkalpa CËrˆi and
am not confident that one exists.

14Brown (1933, p. 2) suggests that the Kålakåcåryakathå cycle may have
emerged in the twelfth century.

15MËlaßuddhiprakaraˆa, p. 130.
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statement in the Niß¥tha CËrˆi given above16 and an epitomising verse

delineating the overall context of the redating as being prompted by

King Íåtavåhana,17 DevacandrasËri continues#: “And because of that

(tavvaseˆa) (i.e. the redating), the [regular] fortnightly observances [of

pratikramaˆa] ( pakkhiyåiµ) 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).”18

That is to say, Kålaka’s redating of Saµvatsar¥ 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 Mahåv¥ra)

been practised on the full-moon day,19 to the fourteenth day of the

month.20 The tavvaseˆa statement also occurs in the first serious

                                                            
16evaµ ca kåraˆeˆa Kålagåyariehiµ cautth¥e pajjosavaˆaµ pavattiyaµ
samatthasaµgheˆa ya aˆumaˆˆiyaµ.

17kåraˆiyå ya cautth¥ ceiyajaisåhuvåsaˆanimittam |uddisiya Såtavåhaˆa
påya††iyå Kåliya ’jjeˆa.

18tavvaseˆa ya pakkhiyå¥ˆi vi cauddas¥e åyariyåˆi, aˆˆahå ågamottåˆi
puˆˆimåe. This will be designated hereafter as the “tavvaseˆa statement”. The
spelling puˆˆimåe /punnimåe alternates in the various sources.

19See Renou and Filliozat 1953, p. 734, for the bright half (ßuklapak#a) of the
fifteenth day also being called pËrˆimå (or some derivative of it).

20In his defence of the impossibility of any scriptural warranty for the fort-
nightly pratikramaˆa being observed on the full-moon day, the fourteenth-
century Kulamaˆ&anasËri, VicåråmÁtasårasaµgraha, p. 24, specifically con-
nects the tavvaseˆa statement with DevacandrasËri, albeit locating it in his
commentary on the Sthånå!ga SËtra, a work which seems to have been lost,
rather than his commentary on the MËlaßuddhiprakaraˆa. However, Kula-
maˆ&anasËri 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 DevacandrasËri to the influence of
the current time of decline ( janånåµ kålado#aviße#eˆa). For a reference to the
Sthånå!ga SËtra commentary in conjunction with a version of the Kålak’-
åcåryakathå which possibly relates to the topic under discussion in this study,
see Catalogue 2006#: No. 668 (entry for Nånåvicåra-ratna-saµgraha), p. 472#:
iti ßr¥-DevacaµdrasËri-kÁtåyåµ Èhånå-vÁttau, tathå kasyåµcit Kålakåcårya-
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modern edition of the Kålaka story, that of Jacobi, which was based on

a manuscript dating from 142821 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”.22

On the face of it, the assertion of the tavvaseˆa statement that the

fortnightly pratikramaˆa 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 Saµvatsar¥

to one day earlier than had been the ancient practice. However, the

authoritative ninth-century commentator Í¥lå!ka, elucidating SËtra-

kÁtå!ga SËtra 2.7.3 (~2.2.76) which describes the various days on which

po#adha could be celebrated (see above), connects only the three four-

monthly (caturmåsaka) pratikramaˆa observances, in which repentance

is offered for transgressions in the previous four months, with full-moon

days, not the fortnightly pratikramaˆa,23 and by the eleventh century

(that is, at the approximate time when developed versions of the

Kålakåcåryakathå were starting to appear) there can be found increasing

evidence that a connection of the fortnightly pratikramaˆa with the

supposedly scripturally sanctioned full-moon day was difficult, or

indeed impossible, for elements of the Ívetåmbara Jain community to

accept. This situation is signalled by Bhojak, the editor of Deva-

                                                                                                                         
kathåyåm api. Kulamaˆ&anasËri, VicåråmÁtasårasaµgraha, p. 26, describes
DevacandrasËri, the commentator on the Sthånå!ga SËtra, as being a
contemporary of King Jayasiµha Siddharåja and thus clearly the same teacher
as Hemacandra’s guru.

21Jacobi 1880, p.271.
22Brown 1933, pp. 36–52#; for the tavvaseˆa statement, see p. 47.
23Í¥lå!ka, commentary on SËtrakÁtå!ga SËtra, p. 272c #: tathå caturdaßy-
a#†amyådi#u tithi#Ëpadi#†åsu mahåkalyåˆakasambandhitayå puˆyatithitvena
prakhyåtåsu tathå paurˆamås¥#u ca tisÁ#v api caturmåsakatithi#v ity artha˙,
evaµbhËte#u dharmadivase#u. This passage is referred to by the sixteenth-
century Dharmasågara (see below), Pravacanapar¥k$å 3.59.
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candrasËri’s MËlaßuddhiprakaraˆa, who notes that the tavvaseˆa

statement is not found in two of the six manuscripts utilised by him.24

Another version of the Kålaka story approximately contemporary with

that of DevacandrasËri, that found in the Kahåval¥ of Bhadreßvara,25

does not contain the tavvaseˆa statement at all, although the fourteenth

century Kulamaˆ&anasËri does in fact associate this version of the story,

albeit without quoting it directly, with the claim that the fortnightly

pratikramaˆa was held on the full-moon day.26 Furthermore, two of the

manuscripts utilised by Brown for his edition of the Long Anonymous

Version of the Kålakåcåryakathå, dated repectively 1279 and 1287, read

ya caumåsåni /caumåsayåˆi  for pakkhiyå¥ˆi (the equivalent of

pakkhiyåiµ in other versions), that is to say enjoining that the four-

monthly pratikramaˆa observance be performed on the fourteenth day

of the month rather than the fortnightly observance.27 A version of the

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

25Although this significant Pråkrit 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 Kålaka story. Malvania (1983,
p.#81) argues that Bhadreßvara most likely flourished in the twelfth century.
For Kulamaˆ&anasËri, VicåråmÁtasårasaµgraha, p. 26, the author of the
Kahåval¥ was already of uncertain date (anirˆ¥tasaµbhavakåla).

26VicåråmÁtasårasaµgraha, p. 26. The Kahåval¥ describes King Íåtavåhana’s
wives being instructed by their lord to fast on amåvåsyå (the dark half of the
fifteenth day) for the sake of pratikramaˆa and then to feed monks on the
pratipad, the first day of the fortnight. See Brown 1933, p. 104. The phrase
parikkhiya-pa"ikkamaˆ’atthaµ 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 Kulamaˆ&anasËri
was referring to a manuscript of the Kahåval¥ which had a reading correspond-
ing to pakkhiya /pakkhiyåiµ. This is indeed the reading found in the quotation
of this passage at Gurutattvaprad¥pa 4.36 autocommentary p. 80.

27 Kulamaˆ&anasËri, VicåråmÁtasårasaµgraha, pp. 29–30, quotes the Niß¥tha
CËrˆi and other sources for the original observance of the four-monthly prati-
kramaˆa 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 caturdaßyåµ vidh¥yate tatra pËrvapravÁttåcaraˆå



A Note on the Heterodox Calendar 85

tavvaseˆa statement contained in a Kålakåcåryakathå edited by

Leumann in 1883 also contains the reading caumåsiyaµ, although the

verse in which it occurs appears to have been added as a supplementary

amplification to the manuscript utilised by the Swiss scholar.28

There was a perfectly understandable calendrical rationale for the

redating of the four-monthly pratikramaˆa to the fourteenth day. It

derived from the fact that the Kalpa SËtra, which in the form it exists

today most likely dates from around the fifth century C.E., states

(p.#296) that Mahåv¥ra had commenced the Paryu$aˆ festival in which

Saµvatsar¥ 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 pratikramaˆas, a forward adjustment of

Saµvatsar¥ necessarily entailed a commensurate forward adjustment to

the fourteenth day for that particular caturmåsika observance and by

extension for the other two also.29 However, it seems clear that the story

of Kålaka’s redating of Saµvatsar¥ 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 Ívetåmbara Jain community by around 1000–1100 C.E. and we

                                                                                                                         
karaˆam) i.e. not recently. MunicandrasËri (see below), Påk$ikasaptati, v. 66,
gives a negative and a positive justification for the four-monthly pratikramaˆa
taking place one day earlier on the fourteenth day of the month#: firstly (here I
follow the commentator Maheßvara), 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 (såmpratamanu#yåˆåµ båhulyena #a#†hatapasa˙ karaˆe ßakter abhåvåd
iti), and secondly, because it represents the customary behaviour of upright
Jains. For the first reason, cf. Gurutattvaprad¥pa 4.34.

28See Leumann 1998, p. 21 (III vv. 82–83)#: evaµ ceva cautth¥e kayaµ Kålaga-
sËriˆå |  pajjosavaˆa-pavvaµ, to savva-sangheˆa manniyaµ. tav-vaseˆa
mun’-indehiµ åˆiyaµ caumåsiyaµ | åyaraˆå coddas¥e annahå puna punnimå.
With reference to v. 83, Leumann notes, “Dieser Íloka ist im Texte selbst
vergessen, aber am Rande nachgetragen.”

29See 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

Kålakåcåryakathå as partly indicative of this. Furthermore, the

emergence of one particular disciplinary order, the Paurˆam¥yaka

Gaccha, at the beginning of the twelfth century, reveals how this issue

exposed what must have appeared to some possible inconsistencies in

Ívetåmbara Jain customary practice.

The Paurˆam¥yakas, or “Adherents of the Full-Moon Day”, are

credited with inspecting the logic of Kålaka’s redating and consequently

interpreting an ancient, that is to say pre-Kålaka, Saµvatsar¥ observed

on the fifth day of Bhådrapada as necessarily requiring the restoration of

the observance of the fortnightly pratikramaˆa 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 Ívetåmbara tradition in the second millennium C.E. to reactivate the

context of the ancient scriptures, the word of the Jinas.30 Unfortunately,

no significant Paurˆam¥yaka 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 Påk$ikasaptati,

“Seventy Verses on the Fortnightly Pratikramaˆa” (also known as the

Óvaßyakasaptati, “Seventy Verses on the Obligatory Practices”) of

MunicandrasËri of the BÁhad Gaccha, with its commentary by

Maheßvara, prepares the ground for later polemicists in presenting the

Paurˆam¥yakas as attempting to overthrow the consensual basis of

Kålaka’s redating. In this work MunicandrasËri affirms the

impossibility of the fortnightly pratikramaˆa taking place on the full-

moon day31 on the grounds of general usage, textual authority, albeit

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

31See MunicandrasËri, Påk$ikasaptati, v. 40, for the terms caturdaß¥, “four-
teenth day”, and påk#ika, “fortnightly”, being identical in significance, a point
reiterated by all later anti-Paurˆam¥yaka writers against the supposed claim
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deriving from works apparently not predating the sixth century,32 and

customary behaviour since Kålaka’s time.33

The status of the readings pakkhiyå¥ˆi and cåummåsiyåˆi (or some

close approximation to them) in the tavvaseˆa statement was a topic not

dealt with in detail by MunicandrasËri, but their implications became

increasingly discussed from the thirteenth century by anti-Paurˆam¥yaka

polemicists belonging to the Tapå Gaccha disciplinary order who

refused to accept that the fourteenth-day pratikramaˆa observance was

originally observed on the full-moon day and subsequently conditioned

by Kålaka’s redating of Saµvatsar¥. So Kulamaˆ&anasËri claims in his

VicåråmÁtasårasaµgraha that there can be no reason to associate a

change to the fourteenth day with Kålaka, since no authoritative text

refers to this.34 He also asserts that there can be found no reference to

any teacher such as Kålaka 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.

32MunicandrasËri, Påk$ikasaptati, v. 12, with commentary (pp. 13–17) which
refers to cËrˆis, the Mahåniß¥tha SËtra and the Samaråiccakahå.

33Maheßvara, commenting on Påk$ikasaptati, v. 67, p. 53, reiterates the reading
of the Niß¥tha CËrˆi, adding to it Kålagajjehiµ. MunicandrasËri, Påk$ika-
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 Kålakåcåryakathå when King Íåtavåhana informs his wives that
they must fast on the amåvåsyå, that is to say the fifteenth day when the new
moon rises. See Niß¥tha CËrˆi, uddeßaka 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
Nand¥ßvara. Cf. Påk$ikasaptati, vv. 60–62, which discusses the mention of
occasional cases of lay observance on the fifteenth day, stating that they do not
undermine the general authority of practice on the fourteenth day, and
Påk$ikasaptati, v. 65, which rejects endorsement of any popular leaning
towards the fifteenth day.

34Kulamaˆ&anasËri is here opposing the Paurˆam¥yaka claim that the fourteenth
day pratikramaˆa observance is purely conventional.
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antiquity.35 On this basis and also on the authority of a central canonical

text like the SËtrakÁtå!ga SËtra, the fourteenth-day observance must be

regarded as having been promulgated by none other than the Jinas at the

beginning of each successive t¥rtha. It is therefore the Jain teacher

lineage as represented in Kulamaˆ&anasËri’s time by the leaders of the

Tapå Gaccha and those who have preceded them as far back as

Mahåv¥ra 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 Paurˆam¥yaka Gaccha.36

The Gurutattvaprad¥pa, a polemical text written by a monk of the

B Áhatpoßålika sublineage of the Tapå Gaccha some time in the

fourteenth century and appoximately contemporary with Kulamaˆ&ana-

sËri, discusses the matter equally explicitly in its fourth chapter which is

directed against the Paurˆam¥yaka Gaccha.37 It confirms that no

compelling textual connection can be established between Kålaka and

the institution of the fourteenth-day pratikramaˆa observance. Detailed

mention in the Paryu$aˆåkalpa CËrˆi and what the Gurutattvaprad¥pa

styles the “short” (laghu) version of the Kålakåcåryakathå of a matter

not immediately relevant to the celebration of Paryu$aˆ and the dating

of Saµvatsar¥ would, it is claimed, be improbable because of the brevity

of these texts.38 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

                                                            
35Kulamaˆ&anasËri, VicåråmÁtasårasaµgraha, p. 28, points out that even the
Íatapad¥, the foundational text describing the customary practice of the Añcala
Gaccha, an order which emerged from the Paurˆam¥yaka Gaccha and still
observes Saµvatsar¥ on the fifth day of Bhådrapada (see Balbir 2003, p. 59),
admits that Kålaka was not responsible for initiating the observance of the
fortnightly pratikramaˆa on the fourteenth day.

36Kulamaˆ&anasËri, VicåråmÁtasårasaµgraha, pp. 26–28.
37For the background to this text, see Catalogue 2006, p. 463 (entry no. 662),
and Dundas 2007, chapter four.

38Gurutattvaprad¥pa 4.20–21 with autocommentary.
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carried out (caritånuvåda).39 In other words, the fourteenth-day prati-

kramaˆa observance has its own authority without reference to the

Kålakåcåryakathå. The Gurutattvaprad¥pa further states that in the old

manuscripts of the Kålakåcåryakathå the reading in the tavvaseˆa

statement is regularly tavvaseˆa ya caummåsiåˆi vi cauddas¥e åyariyåˆi

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 (siddhåntånåbhijña

matåntar¥ya), who can no doubt be judged to be CandraprabhasËri, the

founder of the Paurˆam¥yaka Gaccha, or one of his followers.40

The question of the correct reading in the tavvaseˆa statement

remained an issue as late as the second half of the sixteenth century.

The Tapå Gaccha polemicist Dharmasågara claims that it was a member

of the Paurˆam¥yaka Gaccha (råkårakta) who had altered the old and

genuine reading ( j¥rˆapå†ha) caummåsiåˆi to pakkhiåiµ in the portion

of DevacandrasËri’s commentary on the Sthånå!ga SËtra referred to by

Kulamaˆ&anasËri, supposedly thus giving a meaning making as much

sense as the phrase “water it with fire”. Dharmasågara refers to the

reading cåummåsiåiµ  being found in many of the old palm-leaf

manuscripts in the famous libraries in På†aˆ and also to the absence of

the reading pakkhiyåiµ in old manuscripts in general, suggesting that

the presence of the phrase annaha ågamuttåˆi puˆˆimåe is itself

indicative of this change of reading, since it could only convey meaning

                                                            
39Gurutattvaprad¥pa 4. 22 autocommentary, p. 70.
40Gurutattvaprad¥pa 4.36 autocommentary. Cf. Gurutattvaprad¥pa 4.22 auto-
commentary, pp. 70–71, where those responsible for the change of reading in
the tavvaseˆa statement are said to be recent (våkyata˙ påßcåtyånåm apy
ådeßo ’bhavat). Gurutattvaprad¥pa 4.36 autocommentary also refers to the
episode in the Kålaka story given in the Kahåval¥ (see note 32) in which King
Íåtavåhana instructs his wives to perform a fast on amåvåsyå, ascribing this
assertion either to the carelessness (anåbhoga) of the author Bhadreßvara or an
interpolation by a recent monk under the influence of the Paryu$aˆåkalpa
CËrˆi which describes a fast observed on this day.
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in respect of the four-monthly observances.41 As Dharmasågara

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

Kålaka, has played no role.42 The immemorial (anådisiddha) nature of

the fortnightly observance and the heretical status of the Paurˆam¥yaka

Gaccha are both confirmed by Dharmasågara by reference to the

description in Haribhadra’s commentary (c. sixth century C.E.) on

Óvaßyaka Niryukti, v. 468, of Jinadåsa, a lay follower of Pårßva, the

twenty-third Jina, fasting on the eighth and fourteenth days of the

month.43

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

Kålaka’s redating of Saµvatsar¥ from the fifth to the fourth day of

Bhådrapada, 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.44 It

can be seen from the foregoing that the version of the Kålakåcåryakathå

best known to western scholars, that edited by Jacobi and Brown,

enshrines a reading relating to the ritual calendar which became

markedly controversial within Ívetåmbara Jain tradition at that

particular time, and we can confidently assert on this basis that at least

one portion of the Kålakåcåryakathå 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 Kålaka story may not

                                                            
41Pravacanapar¥k$å 3.59 autocommentary, p. 176, and 3.63 autocommentary,
p.#181. Cf. 5.36 autocommentary. For Dharmasågara, see Dundas 2007.

42Paryu$aˆådaßaßataka, v. 107 (evaµ cåuddasiaµ titthaµ titthappava††aˆå
ˆeaµ), with autocommentary.

43SËtravyåkhyånavidhißataka, v. 31, with autocommentary.
44Cf. Cort 1999, p.42.
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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-Paurˆam¥yaka polemicists on the immemorial location of the

central disciplinary observance of the fortnightly pratikramaˆa 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 MËlasarvåstivådins

viewed observance of po#adha 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 pratikramaˆa 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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