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In this thesis I examine various statements relating to the Jain lay 

community in the early Svetambara texts. My approach is deliberately and 

consistently historical. The earliest extant Svetambara writing presents an almost 

exclusively negative view of all non-mendicants. In the context of competition 

with other religious groups to gain the respect and material support of members 

of the general population, the Svetambara mendicants began to compose 

positive statements about a lay community. Instead of interpreting the key terms 

and formulations in these early statements anachronistically on the basis of the 

later and systematized account of lay Jain religiosity, I attempt to trace how the 

idea of lay Jainism and its distinctive practices gradually came into being. The 

more familiar account that is often taken as the basis for understanding earlier 

sources in fact emerges as the end product of this long history.

This historical reconstruction poses numerous challenges. There is little 

reliable historical scholarship to draw from in carrying out this investigation. In the 

absence of a widely accepted account of the formation of the Svetambara canon, 

the dates of the canonical sources that I examine remain uncertain. I argue that 

by focusing on key passages relating to the Jain lay community it is possible to 

establish a relative chronology for the composition of some of these passages



and for the compilation of some of the texts in which they appear. I thus suggest 

it is possible to observe development in the strategies employed by the 

mendicants as part of their effort to establish and maintain relations with a 

community of householders who respected and regularly supported them. What I 

offer here is a preliminary but important step toward writing a critical and 

comprehensive history of lay Jainism. More broadly, scholars of monastic 

religious traditions may be interested in this account of how one group of ascetics 

in ancient India garnered lay support and developed a role for non-monastic 

members of the community.
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Introduction

In this thesis I discuss passages relating to the Jain lay community1 that 

are preserved in many of the Arigas and Uvahgas of the Svetambara canon.2 My 

approach is deliberately and consistently historical. I present a hypothetical

1 We find various terms used for "non-mendicants" and "the Jain lay community" in the 
Svetambara canon. The subject of the passage discussed in my first chapter (which I take to be 
one of the earliest extensive statements about the Jain lay community) is "some men" 
(samtegaiya manussa). The subject of the passage discussed in my second chapter is the 
"follower of the samanas" (samanovasaga) and I argue that this term represents the ideal 
member of the lay community. In some other passages lay Jains are referred to as 
"householders" (agara) in contrast to Jain mendicants who are referred to as “houseless" 
(anagara). I will discuss these and other terms used for the Jain lay community in my second 
chapter. Hoernle suggests that a translation of the term uvasaga with the English term layman 
"imports a set of ideas foreign to Jainism." (Hoernle 1885-90,1, note 1) I use "lay person" in want 
of a better term for the householders who respected and supported the Jain mendicants.

2 The early Svetambara texts are usually listed as 45 in number, divided among the following 
categories: 12 Arigas (11 extant), 12 Uvarigas, 6 Cheyasuttas, 4 Mulasuttas, 10 Painnaga, and 2 
Culiyasuttas. In my study I have examined the following Arigas and Uvarigas: Ayaramga, 
Suyagadamga, Viyahapannatti, Nayadhammakahao, Uvasagadasao, Amtagadadasao, 
Vivagasuyam, Uvavaiya, Rayapasenafya, Jambuddivapannatti, and Nirayavaff. I have thus read 7 
of the 11 extant Arigas and 8 of the 12 Uvarigas. Note that the eighth Uvariga, the Nirayavaff, 
consists of five texts (i.e. it also contains the ninth through twelfth Uvarigas). This body of material 
(with the exception of the Ayaramga and Suyagadamga) can basically be considered the "story- 
literature" of the canon. I set out to study the "story-literature” because, as I will note again below 
in this introduction, scholars have previously associated this literature with the Jain lay 
community. I included the Ayaramga and Suyagadamga because these texts contain the earliest 
extant Jain writings and are considered the most authoritative Svetambara texts. In addition to 
these Arigas and Uvarigas I read other early Svetambara texts that seemed relevant for a study 
of the lay community and that were easily accessible, including the Uttaradhyayana and the 
Ayaradasao. The Uttaradhyayana is listed as one of the Mulasuttas. The Ayaradasao (also called 
the Da£adrutaskamdha) is one of the Cheyasuttas. It contains the Kalpa Sutra of Bhadrabahu, 
one of the most important early Svetambara texts. At times I also mention Umasvati's Tattvartha 
Sutra, a text claimed by both Svetambaras and Digambaras (Dundas 2002, 86-87). Though I 
have included only 17 of the 45 texts usually found in a listing of the early Svetambara literature, 
in making general statements about the texts I have studied as a group, mainly for the sake of 
convenience, I sometimes refer to "the Svetambara canon”. I ask the reader to keep in mind that 
my conclusions apply only to the texts I have studied. I will note below that I believe it appropriate 
to describe the texts included in this study as being part of a "canon" even though there are 
various listings of authoritative Svetambara texts showing significant variation. I should also note 
here that I refer at a few points in this thesis to passages from Buddhist and Brahmanical texts.
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reconstruction of the chronology of the passages and I discuss the possible

motivations of the anonymous monastic authors and compilers who produced 

and arranged them.3 The basic framework for this hypothetical reconstruction 

derives from the fact that the earliest extant Svetambara literature4 presents an 

almost entirely negative view of all modes of life apart from that of the Jain 

mendicant (i.e. a negative view of all non-Jain mendicant groups as well as all 

non-mendicants).5 Jainism was thus originally an exclusively monastic tradition.6

3 The term "author" refers to the monks who composed the individual passages. The term 
"compiler'' refers to the monks who brought various passages together to form a text. This 
distinction is sometimes problematic as in the case of a passage in a text that was created 
through a reworking of material occurring in other texts. It should also be noted that in some 
cases the "author” of a passage and the "compiler” of the text in which the passage occurs could 
have been the same person. At times in this thesis I use phrases like "the compilers of the 
Svetambara canon" in reference to the particular unidentified monks who wrote and compiled the 
individual passages and texts as well as in reference to the group of monks who accepted the 
texts as orthodox. Though I do not present arguments about the location of the production of the 
passages that I examine, it seems that the material in the Svetambara canon was accepted as 
orthodox by Jain monks in north-western India in the early centuries of the Common Era. Dundas 
has suggested that in the early centuries of the Common Era the activities of Jain mendicants 
were centered around fixed dwellings in temples and monasteries (Dundas 1997a, 507).

4 On the basis of analysis of the language and meter it is widely accepted that the first books 
(suyakkhamdha) of the Ayaramga and Suyagadamga (the first and second of the Ahgas) 
represent the earliest extant Jain textual material (Johnson 1995, 4). Schubring states that Jacobi 
suggested a date for this material of about the fourth or third century BCE (Schubring 1962, 81).

5 In the earliest extant Svetambara textual passages the emphasis is on the importance of the 
fact that the monk is homeless; residing in the home, with all its attendant attachments and 
necessary acts of violence, is almost always absolutely negatively valued (Dixit 1972, 9; Dixit 
1978,4,12, and 17; Johnson 1995, 23ff). There are a few stray positive verses about 
householders in texts that are generally thought to be relatively early and I will mention these in 
chapter two, but there are no extensive positive statements about householders in what is 
considered the earliest extant Jain literature.

6 Folkert has discussed the fact that Jainism is fundamentally a monastic tradition and has 
suggested that Jainism is thus different from most other religions with respect to the way in which 
the monastic and lay ideals appear (Folkert 1993,177-179). His presentation basically lines up
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Yet, it is clear from the earliest extant literature and from later material that the 

Jain mendicants were in competition with other religious groups to gain the 

respect and material support of non-mendicant members of the general 

population.7 It is in these circumstances, it seems, that the Jain mendicant elite 

composed and incorporated into their texts positive statements about a 

community of householders among the general population by whom the 

mendicants hoped to be respected and regularly supported (i.e. they decided to

with the idea presented by other scholars that the exclusively negative view of non-mendicants in 
the earliest texts indicates a historical situation in which the Jain lay community did not exist (Dixit 
1978,4-5; Johnson 1995, 5, 27-29). Dundas has pointed out that, though the earliest extant 
literature does not mention a lay community, we can assume that there has always been at least 
semi-regular contact between Jain mendicants and householders (Dundas 1997a, 495-6,510). 
These householders might be thought of as a "lay community" depending on how one decides to 
define such a community. When discussing the distinction between the earliest Jain texts, which 
do not mention the lay community, and later texts, which do mention the lay community, Dixit 
suggests there was a gradual division of the general population into lay communities associated 
with specific monastic groups occurring around the time of Asoka (Dixit 1972,8-9). It is 
impossible to tell whether or not Dixit's views are entirely accurate. As I will note again at the end 
of this introduction, in this thesis I am not concerned with the history of the Jain lay community, 
but rather with the history of the statements about the Jain lay community made by the authors 
and compilers of the Svetambara canon.

7 Dundas has noted that the early Jain mendicants were in competition with other religious groups 
to gain followers (Dundas 2003,125). Ohira has also pointed out that during certain stages of the 
production of the Svetambara canon there was aggressive propagation and counter-propagation 
among the various religious groups to dominate the others and to defend their own followers from 
being enticed by the others (Ohira 1982,122). Based on analysis of early Buddhist texts,
Harrison has described the first five centuries after the death of the Buddha as a time of 
ideological contestation in which various religious groups laid claim to the respect and material 
support of members of the general population (Harrison 1995, 63). In this thesis I will discuss 
references to what seem to be non-Jain lay communities in various early Jain texts including the 
Nayadhammakahao and the Uvasagadasao.
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write about a Jain "lay community").8 References to the Jain lay community in the 

Svetambara canon should thus be seen in the context of competition among 

various groups of religious elite9 with respect to the goal of establishing and 

maintaining ties with non-mendicant members of the population.

The early Svetambara literature that I examine here can be said to form 

part of a "canon" in the sense that these texts represent the positions of the 

religious elite at the time of their composition and compilation.10 Yet, there is

8 Dundas writes: "The gradual consolidation of Jain identity and the necessity for an expanding 
ascetic community to be supported on a regular basis led to an early acceptance of the lay estate 
as constituting a vocation in its own right." (Dundas 2002,187)

9 In speaking of a "religious elite” I mean, for each tradition, men of the type who wrote and 
accepted as orthodox the texts that we now have.

10 The English word "canon” is used to signify a list of authoritative texts or authors, especially the 
books of the Bible (Guillory 1995, 233). The compilers of the biblical canon included work that 
they deemed orthodox and excluded work deemed heretical (Guillory 1995, 233). Likewise, it 
seems obvious that the passages included in the 45 texts that are generally considered to make 
up the Svetambara canon represent the views of the mendicants who composed and compiled 
them. Some scholars have questioned use of the term "canon" for the early Svetambara texts 
given the variation in the various traditional Svetambara listings of authoritative texts (Folkert
1993,47-48,87; Bruhn 1981,12). There are numerous similar versions of the list of the 45 texts 
showing variation in the number of texts, the division of the texts into classes, the names of the 
classes, the order of the texts in each class, and the names of the individual texts (Weber 1893,
7; Folkert 1993, 44-45; Bruhn 1987a, 102; Kapadia 1941, 53-55, 58). Furthermore, it seems that 
lists of this type are a late development, first appearing in the thirteenth century (Folkert 1993,49; 
Kapadia 1941, 29, 34-35, 58). There are earlier listings of Jain scriptures preserved in four of the 
texts included in the medieval lists of 45 (i.e. the Thanamga, Samavayamga, NamdiSutta, and 
Anuogaddaraim) and these listings show a different mode of classification where the Ahgas are 
set apart from all other texts (Weber 1893, 2-7; Kapadia 1941, 20-27; Folkert 1993,46-8; Bruhn 
1987a, 102ff). In these early lists the non-Anga texts are subdivided primarily using the obscure 
terms kaliya and ukkaliya (Folkert 1993,46, Kapadia 1941, 24, 26ff). The early lists include the 
titles of some texts that are no longer extant (Weber 1893, 5-7; Kapadia 1941, 24-26). It should 
further be noted that the 45 texts in the standard list of the Svetambara canon do not have the 
same degree of authority for all of the various Jain groups. The Sthanakavasins, a Jain monastic 
group originating in the fifteenth century, accept only 32 of the list of 45, omitting the ten 
Painnaga, the two Culiyasuttas, and one of the four Mulasuttas (Kapadia 1941, 27,43-44; Bruhn
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significant variation in the passages relating to the Jain lay community in the 

Svetambara canon and the statements are sometimes inconsistent or even 

contradictory. It seems that the compilers were willing to include in the texts 

whatever statements they felt should represent the orthodox position with respect 

to the laity even when these statements added something new or contradicted 

existing orthodox statements.11 In reading the various passages relating to the 

lay community I have created a typology. In discussing the passages I have 

attempted to establish a chronology of the examples within a particular type or to 

argue that one type of passage is earlier than another type. It appears to me that 

the various types of statements relating to the Jain lay community represent 

stages in the efforts of the mendicant compilers of the texts to promote and

1987a, 100). Digambara attitudes to the Svetambara texts are complex. They have their own set 
of scriptures and sometimes claim that the Svetambara canonical texts are substitutes bearing 
the same titles as the original teachings (Folkert 1993, 49-50). Yet, some Digambara texts 
contain detailed information about the Svetambara texts when discussing authoritative scripture 
(Shin 2007, Iff). Finally, it should also be noted that both the Svetambaras and Digambaras refer 
to a set of fourteen texts called the Puwas that are now lost (Weber 1893, 2; Kapadia 1941, 70ff; 
Bruhn 1987a, 104). Given the variation in the listings of the texts and in the degree of authority 
that the texts hold, it is appropriate to qualify our use of the term "canon". Nonetheless, in my 
view the term remains useful in the sense of its primary meaning as "orthodox literature".

11 In the first place, it does not seem to have been a significant problem for the mendicant 
compilers to include passages containing positive statements about the lay community in the 
same texts containing passages that condemned all modes of life apart from Jain mendicancy. In 
this thesis I demonstrate that we can observe the mendicant compilers attempt to resolve specific 
tensions or modify orthodox positions relating to the lay community by placing an existing 
passage in a new context, by modifying an existing passage, or by creating a new passage.
There is also evidence indicating that the mendicant compilers at times attempted to cover up the 
fact that there was a historical development in the orthodox positions relating to the lay 
community, as I will discuss in my third chapter.
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solidify relationships with a community of non-ascetics.12 This view differs from 

the traditional explanations for the variations in the passages, according to which 

the key terms and formulations in what appear to be the earliest statements 

about the lay community are interpreted anachronistically on the basis of the later 

and systematized account of lay Jain religiosity (as represented especially in the 

medieval sravakacara literature).131 argue that the systematized account in fact 

emerges as the end product of a long history. The passages relating to the Jain 

lay community in the Svetambara canon tell us what issues were important for 

the mendicants and what strategies they employed in their effort to form and 

maintain relations with a lay community. In cases where we can establish 

chronological relationships among the passages we can observe how these 

strategies evolved and how the important issues changed.

The establishment of chronological relationships among some of the early 

passages relating to the lay community is significant because the biggest 

obstacle in the study of early Jainism is that the dates of the composition of the 

various passages in the early Svetambara texts are uncertain and very little is

12 I have viewed the variations in the passages as reflecting historical development. It is perhaps 
also possible, given how segmented the early Jain community was, that some variations reflect 
regional differences and/or sectarian bias.

131 will mention this point again below when I discuss existing modem scholarly representations 
of lay Jainism.
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known about the process and dates of the compilation of the texts.14 As I have 

noted above, it is widely accepted that the first books (suyakkhamdha) of the 

Ayaramga and Suyagadamga (the first and second of the Ahgas) represent the 

earliest extant Svetambara literature, perhaps dating from the fourth or third 

century BCE.15 However, the dating of the composition and compilation of almost 

all of the other material in the Svetambara canon remains debatable. It would 

likely be generally accepted that the composition and compilation of the 

passages I examine in this thesis occurred either in the final few centuries Before

14 The material in the Svetambara canon spans almost a thousand years, perhaps dating from as 
early as 300 BCE and as late as 700 CE (Ohira 1994, 1, 3; Folkert 1993,44). The various 
passages in the texts can only be roughly dated. In speaking of the date of an entire text, we can 
usually speak only of the date of compilation since the texts are in most cases made up of 
passages dating from various periods. In addition, for some texts there may be various stages in 
the process of compilation. Dundas suggests that the difficulty of dating the texts of the 
Svetambara canon is the problem that has "the widest implication for the general interpretation of 
early historic India." (Dundas 2006, 385) He also provides an overview of what is known about 
the writing and compilation of the Svetambara canon (Dundas 2006, 383-90). It appears that 
there was a single recension for most of the texts and that this recension was established through 
an editorial process that culminated in the fourth century council at Mathura and the councils at 
ValabhT in the fourth and fifth centuries CE (Folkert 1993,46; Dundas 2006, 389; Kapadia 1941, 
61ff). There is no comprehensive study of the references to these councils and it is not entirely 
clear what happened at the councils. Early scholars (such as Jacobi 1879,14ff, and Schubring 
1926/2004,1) tended to see the extant versions of the Ahgas, Uvarigas, Cheyasuttas, and so on, 
as resulting from the last council in ValabhT (Folkert 1993, 46). Yet, it is not clear if this is the 
case. Weber notes that a hand "aiming at unification and order" has been brought to bear 
especially on the Arigas and Uvarigas and he associates such order with the redaction of the 
texts, which he suggests occurred between the second and the fifth centuries CE (Weber 1893,
8,11). In particular, Weber associates the recurring descriptions in many of the texts (the 
vamakas or vannao) with the period of redaction (Weber 1893, 9). This may well be accurate, 
though Weber also notes that the present state of the texts is not the same as that produced at 
the councils, since there is evidence of numerous variant readings, lost passages, and 
interpolations, in addition to changes in the grammar and vocabulary (Weber 1893, 8).

15 Johnson 1995,4; Schubring 1962,81.

7



the Common Era or else sometime in the first five centuries of the Common 

Era.16 The contribution that I make is to present specific arguments about the 

relative chronology of particular passages. My work supports the idea that a 

focus on passages relating to a particular theme (in this case the lay community) 

can help us to improve our understanding of the chronology and process of 

compilation of the early Svetambara texts.17

In my first two chapters I focus on two passages that occur consecutively 

in Suyagadamga 2.2.18 The same two passages also occur consecutively in the

161 say this thinking that that statements relating to the lay community were produced later than 
the material in the first books of the Ayaramga and Suyagadamga, which, as I have noted, Jacobi 
dates to about the fourth or third century BCE (Schubring 1962, 81). The passages that I discuss 
were likely composed and the texts were likely compiled at various points before or around the 
time of the councils at ValabhT in the fourth and fifth centuries CE.

17 Dixit has suggested that analysis of the contents of the texts is the best method for determining 
the chronology (Dixit 1972, 2). He offers four themes the analysis of which he suggests would be 
useful for tracing the historical development of the Jain texts: 1. treatment of ethical problems, 2. 
discussion of the laity, 3. monastic rules, 4. ontological problems (Dixit 1972,13). In this thesis I 
discuss the dates and chronology of the passages only relative to the contents of the texts. For 
the most part, I have not considered other methods for dating the texts, such as analysis of the 
language, grammar, style, meter, and extant commentaries. The main exception to this is that I 
occasionally comment on the use of particular terminology with respect to the lay community as 
being indicative of the age of a passage. For general comments on the method of dating texts 
through analysis of the language, grammar, style, and meter see Dixit and Weber (Dixit 1972, 2, 
13-14; Weber 1893, 5, 9-11). See Alsdorf on the subject of dating texts on the basis of the 
commentaries and see Deo for a list of the commentaries associated with the various texts 
(Alsdorf 1977/1998, 822; Deo 1956, 30-1).

18 The Suyagadamga is the second Ahga. It is divided into two books (suyakkhamdha), which are 
each divided into lectures (ajjhayana). The passages that I focus on in this thesis occur in the 
second lecture of the second book (i.e. Suyagadamga 2.2). The passages are sections 75 and 76 
of this lecture in Jacobi's translation (Jacobi 1895, 381-4; Nathamal 1974a, 397-8).

8



Uvavaiya,19 The first of the passages, discussed in the first chapter of my thesis, 

occurs only in Suyagadamga 2.2 and the Uvavaiya. I hypothesize that this 

passage is one of the earliest extensive positive statements about the Jain lay 

community in the Svetambara canon. This passage presents the idea that non

mendicants will attain a good form of rebirth depending on the degree to which 

they behave like Jain mendicants.20 This logic minimized inconsistency with the 

earliest extant Jain writing (where Jain mendicancy is presented as the only 

praiseworthy mode of living), but it also represents a significant development in

19 The Uvavaiya is the first Uvahga. There are no sub-divisions in this text, though there are 
basically two parts. The passages that I focus on in the first and second chapters of this thesis 
occur in the second part, close to the end of the text (Leumann 1883, §123-4, p.82).

20 In an article entitled "Soteriology in Early Jainism," Bruhn suggests that the Jain texts offer no 
"clear answer to the question "how does a man or woman reach salvation?"" Yet, we often read 
in the texts that a householder can attain a positive form of rebirth by behaving like a Jain monk 
some of the time and in some respects. This answer, I think, satisfies the requirements that Bruhn 
stipulates in his article (Bruhn 1987b, 83). In discussing the Jain tradition, scholars sometimes 
focus on the fact that, according to some textual passages, only Jain mendicants can attain the 
ultimate soteriological goal of release from the cycle of rebirth. For example, Folkert states that, in 
the Jain tradition, the "basic teachings explicitly require the ascetic life-style in order for the 
human being to attain liberation or salvation" and that "there is no hope of salvation for anyone 
living outside of monastic orders." (Folkert 1993,178) However, it is only the earliest parts of the 
earliest texts which contain no positive statements about householders and which explicitly 
require the ascetic life-style in order for one to attain a positive form of rebirth. The passage 
discussed in my first chapter, which I take to be one of the earliest extensive positive statements 
about some householders, refers to the soteriological possibilities of householders in the same 
manner as of ascetics. This is the case also in a few other passages that I take to be relatively 
early. I believe that it is partly in response to such passages that the compilers produced 
passages differentiating the soteriological possibilities of ascetics from those of householders by 
stating that householders are unable to attain the ultimate goal of moksa (what Folkert may mean 
with the phrase "liberation or salvation") and can only be bom in one of the heavens. In making a 
distinction between the soteriological possibilities for laymen and mendicants the compilers of the 
Svetambara canon are able to offer a reason why mendicant life is necessary even while 
legitimating lay life. I will return to this issue briefly in my first chapter.
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that it allows householders partial access to the spiritual benefits resulting from 

Jain monastic life. The compilers develop this logic in later canonical passages 

by legitimating temporary and partial engagement by members of the lay 

community in the types of "ascetic practice" undertaken by mendicants. The logic 

presented in this early passage thus underlies the standard list of lay vows 

(discussed in my third chapter) and much of the extensive literature relating to 

the lay community that emerges in the medieval period.

In my first chapter I argue that the compiler of the Uvavaiya copied this 

early statement relating to the lay community (as well as the passage that follows 

it) from Suyagadamga 2.2. Furthermore, I suggest that the compiler of the 

Uvavaiya produced the second part of the text specifically in response to an 

inconsistency in Suyagadamga 2.2. In Suyagadamga 2.2 the legitimating of lay 

life in so far as it approximates Jain mendicant behavior is problematic because 

in the same lecture the behavior of non-Jain ascetics (whose mode of living also 

approximates that of the Jain mendicant) is absolutely condemned. In response 

to this, the compiler of the Uvavaiya includes the passages about lay Jains from 

Suyagadamga 2.2 as part of a hierarchy of beings (including also various classes 

of non-Jain ascetics) who will attain some form of divine rebirth because their 

modes of life were, in some respects, similar to Jain mendicant life. In 

considering this motivation for the compilation of the second part of the Uvavaiya,
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as well as the fact that the first part of the Uvavaiya includes what I believe to be 

the earliest example of what becomes the standard listing of the lay vows (as I 

will discuss in my third chapter), I suggest that this text should be considered 

particularly important in any discussion of the legitimating of lay life in the Jain 

tradition.

The passage discussed in my second chapter describes the

samanovasaga ("follower of the samanas”), a term that I argue refers to the ideal

member of the Jain lay community. This is the second of the two consecutive

passages relating to the lay community in Suyagadamga 2.2 and the Uvavaiya.

This passage also occurs in full at a number of other places in the Svetambara

canon and is referred to in shorthand at almost every mention of the lay

community.21 Because this passage occurs so frequently I refer to it as "the

standard description of the samanovasagd'. This passage was likely the first

attempt to produce a description of the ideal Jain householder establishing

specific beliefs and behaviors as normative for the lay community. I suggest that

this passage may have been created at a later point than the passage discussed

in my first chapter since it employs a specific term for the Jain layman

(samanovasaga) not seen in the other passage and because it offers a more

21 In the editions that I have used, in addition to its occurrence in Suyagadamga 2.2 and the 
Uvavaiya, the full version of this passage occurs in Suyagadamga 2.7, the Viyahapannatti, the 
RayapasenaTya and the Uvasagadasao. There are numerous shorthand references to the 
passage, as I will note in my second chapter.
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developed statement about the Jain lay community. Nonetheless, there are

various reasons to believe that the standard description of the samanovasaga is 

relatively early among the various statements relating to the lay community in the 

Svetambara canon.22

I examine each section of the standard description of the samanovasaga 

in detail. In this passage the compilers present the lay community primarily as a 

group of householders who do not doubt that soteriological goals are attained 

through the forms of asceticism practiced by the Jain mendicant community. 

Furthermore, the final section of the passage states that the samanovasaga at 

times engages in ascetic practice. The passage thus maintains the logic of the 

legitimating of lay life seen in the passage discussed in my first chapter, namely 

that householders can attain a good rebirth if they behave like Jain mendicants.

In some versions of the standard description of the samanovasaga (such as 

those occurring in the Uvavaiya and the Uvasagadasao) the final section

22 One reason the standard description of the samanovasaga seems to be relatively early is that it 
contains what I take to be a relatively early listing of the tattvas (existent things). The tattvas 
summarize a Jain model of the contents and dynamics of the universe (Dundas 2002, 96). The 
usual list of tattvas contains seven or nine terms, while in the standard description of the 
samanovasaga we find eleven terms. The standard description of the samanovasaga also seems 
to be a relatively early statement about the lay community because it does not contain explicit 
reference to what became the standard list of the twelve lay vows (i.e. the five anuvratas, three 
gunavratas, and four Siksavratas). Rather, we find a phrase (i.e. silawaya-guna-veramana- 
paccakkhana-posahovavasa) that I take to be an early representation of the lay vows from a 
period before the list of twelve vows was formulated or became standard. Finally, the standard 
description of the samanovasaga includes what I take to be a relatively early statement about the 
ritual observance of specific days associated with the cycle of the moon (i.e. the posaha days). I 
will discuss all of this in detail in my second chapter.
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(mentioning ascetic practice) is dropped. I argue that the versions in which the 

final section of the passage is dropped are later examples and I attempt to 

explain why the change occurred.

In the standard description of the samanovasaga, in the second to last 

section, we also read that a Jain layman donates alms to Jain mendicants. I will 

point out that this part of the passage is related to a prohibition against the 

donation of alms to non-Jain ascetics that occurs in the Uvasagadasao. The 

sentiments seen in this prohibition are also seen in the commentaries on the 

standard description of the samanovasaga. The prohibition reflects a strategy 

employed in the context of competition with other religious groups and can thus 

be seen in relation to the absolute condemnation of non-Jain ascetics that occurs 

in Suyagadamga 2.2 and elsewhere in the Svetambara canon. I have noted 

above that it is problematic to legitimate lay life in so far as it approximates Jain 

mendicant life while also condemning non-Jain ascetics (whose mode of living 

also approximates that of the Jain mendicant). Nonetheless, the compilers want 

to say that mendicants in the Jain tradition are exclusively deserving of respect 

and support or at least more so than non-Jain mendicants. At the same time, 

though they present mendicant life as ideal, the compilers attempt to present Jain 

lay life (i.e. a domestic mode of life) as preferable to non-Jain mendicant life. One
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strategy that the mendicants employ in their attempt to accomplish this is to 

emphasize the importance of a correct understanding of Jain doctrine.

In my third and final chapter I discuss the numerous references to the lay 

vows in the Svetambara canon.23 It seems clear that the passages discussed in 

my first two chapters both predate the establishment of what became the 

standard list of twelve vows because, though both passages contain sections 

that clearly relate to what became the standard list, neither passage refers to all 

twelve of the vows.24 As I will discuss in my third chapter, there are also a

23 What became the standard presentation of the lay vows includes five anuvratas, three 
gunavratas, and four Hksavratas. In the various lists of the twelve vows in the Svetambara canon 
there is variation in the naming of the individual vows, the order in which the vows are listed, the 
manner in which the vows are categorized, and the naming of the categories. The twelve lay 
vows are basically as follows: 1. to desist from excessive inflicting of harm on living beings (thulao 
panaivayao veramanam); 2. to desist from excessive falsehood (thulao musavayao veramanam)-, 
3. to desist from excessive theft (thulao adinnadanao veramanam)-, 4. to desist from excessive 
sex (thulao mehunao veramanam)-, 5. to desist from excessive accumulation of property (thulao 
pariggahao veramanam)-, 6. vow relating to the directions (disiwayam)-, 7. restricting one's 
objects of enjoyment (uvabhogaparibhogaparimanam)-, 8. to desist from harm committed without 
a purpose (anatthadamdaveramanam)-, 9. focused ascetic-like practice (samaiyam); 10. 
restricting one's sphere of activity to a single place (desavagasiyam); 11. the posaha fast
(posahovavaso); 12. sharing with guests or donation of alms (atihisamvibhago).

24 The passage from Suyagadamga 2.2 discussed in my first chapter contains a version of the 
five anuvratas that is different from the version that became standard. In the usual listing of the 
five anuvratas we find that the lay community desist from excessive (thulao) engagement in each 
action, whereas the mendicants desist completely (sawao) from each action. In the passage from 
Suyagadamga 2.2 discussed in my first chapter, in the place where we read that the mendicants 
abstain from each activity for their entire lives (sawao...padiviraya javajjivae) we read for each 
vow that the lay people partly abstain and partly do not (egaccao... padiviraya javajjivae, egaccao 
appadiviraya). The passage from Suyagadamga 2.2 does not include mention of the other seven 
lay vows and thus I believe that it predates the point when the list of twelve lay vows was 
formulated or became standard. I have noted above that the passage discussed in my second 
chapter (i.e. the standard description of the samanovasaga) contains a phrase (i.e. sliawaya- 
guna-veramana-paccakkhana-posahovavasa) that is related to the list of twelve lay vows. The 
term posahovavasa, for example, occurs as one of the iiksavratas. Yet, the standard description
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number of other passages referring to the lay vows that appear to predate the 

development of the standard list of twelve. I argue that in developing the list of 

twelve vows the compilers incorporated specific practices mentioned in earlier 

textual passages. Further, after the compilers produced the standard list of 

twelve vows we can see development in the explanations of the vows and in the 

terms used to categorize the vows. In some cases we lack adequate 

documentation and we are left to speculate about what the mendicants had in 

mind when adopting a particular term or why they have introduced a particular 

change. In discussing these undocumented or less-documented elements I draw 

attention to the tentative nature of my arguments by calling them "speculative”. 

However, there is extensive evidence supporting my central thesis in the chapter, 

that the list of twelve lay vows developed after many of the other statements 

relating to the lay community in the Svetambara canon. In attributing the teaching 

of the twelve lay vows to MahavTra we can observe the efforts of the compilers to 

obscure the fact that the list developed at a relatively late point. These efforts 

were successful in that, once it developed, the list of twelve lay vows became the 

standard way of describing lay Jain life.

of the samanovasaga does not mention all twelve of the lay vows explicitly and so I believe that it 
also dates to a period before the list of twelve vows was formulated or became standard.
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In reading the passages relating to the lay community we can observe that 

the compilers attempt to resolve various tensions that arise from the decision to 

legitimate lay life by suggesting that householders can attain a good rebirth if 

they behave at least to some extent like Jain mendicants. I have noted above a 

tension relating to the attempt on the part of the compilers to present Jain 

mendicants as exclusively deserving of material support and to present Jain lay 

life as preferable to non-Jain mendicant life. A further problem that resulted from 

the development of the descriptions of the ideal lay Jain engaging in forms of 

ascetic practice is that not all members of the lay community could live up to the 

ideal. The compilers recognized this and eventually produced passages 

acknowledging that there will be variation in lay practice. The compilers also 

sometimes felt it necessary to emphasize that Jain lay practice is inferior to Jain 

mendicant practice. For example, as I mentioned in note 20 above and as I 

discuss at a few points in this thesis, we can observe a move on the part of the 

compilers to clearly differentiate the possible forms of rebirth of a Jain layman 

from those of a Jain mendicant, a distinction not seen in some of the early 

passages relating to the lay community.
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Scholars are already well aware that the compilers of the Svetambara 

canon present lay Jainism as a form of mendicant life.25 However, in the existing 

scholarly literature there is little mention of the passages that I focus on here; this 

reflects the fact that there has been no previous analysis of the historical 

development of the statements relating to the lay community in the Svetambara 

canon.26 Existing scholarly discussion of textual accounts of the Jain laity is 

based on material that was produced later than most of the passages discussed 

in my thesis, especially the medieval manuals for lay conduct (the sravakacara 

literature).27 Though I have not studied in detail the relationships between the

25 For example, Dundas writes: "The lay path as described in the Svetambara scriptures is 
heavily imbued with ascetic values." (Dundas 2002,187) Folkert notes that according to the Jain 
textual tradition "lay life is seen as preparation for sadhuhood." (Folkert 1993,170). Carrithers 
writes: "The question is: how could such a creed, so designedly opposed in all matters to 
everyday life, become a religion of ordinary people? The short answer is that Jainism developed 
a code of lay practice - Sravakacara, literally 'listener's deportment'. This was conceived as a 
diluted version of the ascetic's code, as lower steps on the ladder to true asceticism. The lay life 
was recognized as inferior to the ascetic's life, but at the same time a distinctly Jain identity for 
laymen was created. Jains were not only those who supported Jain ascetics, but also those who 
behaved in a particular way...This much is already clear from R. Williams' pioneering study Jaina 
Yoga (Williams 1963), which lays out in detail the precepts of the sravakacara literature [i.e. the 
medieval manuals on lay conduct]." (Carrithers 1991,15)

26 Ohira's work on the Viyahapannatti is perhaps an exception, though she is focused on the 
chronology of the various passages in one text and not specifically on passages relating to the 
laity. Johnson's work should also be noted. Though he does not specifically examine references 
to the lay community, he does suggest that almost all doctrinal development in the early Jain 
tradition should be associated with the move to legitimate lay life (Johnson 1995, 81).

27 Williams' book Jaina Yoga (1963) on the medieval sravakacara literature has been influential. 
Williams refers to passages in the Svetambara canon at times, but this is not his focus. Early 
scholars tended to present lay Jainism in terms of the twelve vows and the idea that there are 
stages in lay life culminating in a mode of behavior very similar to the Jain mendicant (Cort 1990, 
47). These ideas are seen in the Svetambara canon as well as the medieval sravakacara 
literature. Following the practice of early scholars, when describing "the textual tradition"
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medieval manuals and the passages in the Svetambara canon, it appears that 

the medieval literature builds on passages in the Svetambara canon that are 

relatively late and attempts to smooth over the inconsistencies in the earlier 

texts.281 will note at various points in this thesis that, when discussing what I take 

to be the earliest statements about the lay community, the medieval 

commentators generally interpret key terms and formulations anachronistically on 

the basis of the later and systematized account of lay Jain religiosity. Likewise,

(meaning the early Jain texts) Folkert refers to the lay vows and the padimao (which in this 
context refer to stages of lay life, beginning with adoption of the Jain faith and culminating in 
ascetic-like retirement) (Folkert 1993,169-170). He cites the work of Jaini 1979,157-187 and 
Williams 1963, 55-181. In my third chapter I show that the list of twelve lay vows is a relatively 
late development in the Svetambara canon. Though I do not discuss references to the padimao in 
this thesis, I can note here that I believe the list of the uvasagapadimao in the Ayaradasao to 
have developed after the passages that I discuss in this thesis and to have developed partly in 
attempt to give order to earlier passages (such as those occurring in Suyagadamga 2.7) that 
allow for various modes of acceptable lay behavior. Scholarly discussion of lay Jainism also 
commonly mentions the gunasthanas (another categorization of stages of life, beginning with 
those who possess wrong views and culminating with the state just before death of one who has 
attained the ultimate spiritual goal) and the avasyakas (a list of six specific ritual practices for Jain 
mendicants, of which there is also a lay version). The first of the avasyakas (samayika, referring 
to ascetic practice of some sort) is also listed as one of the twelve lay vows. The other avasyakas 
include: praise of the Jinas, homage to the teacher (vandana), repentance (pratikramana), 
positioning the body in a specific ascetic posture (kayotsarga), and abandonment of various 
transgressions (pratyakhyana) (Dundas 2002,169-172). The text first describing the avasyakas, 
the Ava&yakasutra, was almost certainly produced after the passages that I discuss in this thesis, 
but its influence is seen in the abundant literature that developed in relation to it in the medieval 
period (Dundas 2002,169-170). In the texts I have examined I only came across one reference to 
the term avafyaka, occurring in the RayapasenaTya where we read that a Jain layman named 
Citta “performed the obligatory rites (niyama) and pronounced the (six) indispensible formulae for 
daily recital” (kayaniyamavassae) before leaving his residence one morning (Bollee 2002, 85; 
DTparatnasagara v.8, 330). It is not clear if the term in this context refers to the list of the six 
avasyakas. In the Svetambara canon, the gunasthanas only occur in the Samavayamga (Jain 
1999, 46ff). Apparently they first occur in early Digambara works (Dundas 2002,151). There is 
also reference to the gunasthanas in the commentaries of the Avasyakasutra (Balbir 1990, 66).

28 See the previous footnote.
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there is a tendency in modern scholarship to gloss over the diversity in the 

Svetambara canon with respect to discussion of lay Jainism.29

Scholars have previously suggested, in a general way, that in producing 

the so-called "story-literature" in the Svetambara canon (which includes most of 

the texts that I discuss) the mendicant compilers have attempted to meet the 

needs of the lay community.30 The contribution that I make is to discuss in detail 

some of the most important early passages relating to the lay community and to 

present a plausible reconstruction of the chronology of the production of these 

statements and of the motivations of the monks who produced them. I also show 

in concrete terms how the "story-literature" accomplishes its work: the 

mendicants deliberately constructed statements about the lay community and

29 Fliigel makes this point, for example, in his review of Cort’s book Jains in the World (2001), 
noting that Cort does not point out “the structural and semantic inconsistencies in the Jain 
scriptures” but rather treats what he calls "the moksa-marg ideology” as unchanging (Flugel 
2006a, 96-7).

30 Dixit, for example, states that the stories in the canon have been included because “the 
sociocultural evolution of the country had then reached a stage which required that the lay 
followership of a religious sect be provided with a mode of worship specially suited to its life- 
circumstances and a literature specially suited to its tastes and intellectual capacities.” (Dixit 
1978,67) Elsewhere Dixit links the story-literature in the Svetambara canon with a soteriology 
allowing good forms of rebirth for the lay community (Dixit 1972, 9). Ohira echoes Dixit when she 
surmises that the didactic stories of the canon reflect the fact that the Jains “entered the age of 
solid church construction and organization, consisting of the ascetic and lay communities." (Ohira 
1994, 29) It should be noted that though the story-literature in the Svetambara canon is certainly 
associated with the move to legitimate and standardize discussion of lay life, it is clear that some 
of the most important early statements about the Jain lay community occur in texts that would not 
be classified as "story-literature" (such as the Suyagadamga).
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repeated or strategically placed throughout this literature the statements they

wished to transmit as the normative view.

In this thesis I am not concerned with the question of what the texts tell us 

about the history of the Jain lay community. Rather, as I have said, in examining 

the various types of statements relating to the lay community I offer hypotheses 

about the history of the actions and motivations of the mendicant authors and 

compilers of the texts. These two subjects are not mutually exclusive. Though the 

texts do not provide a complete picture of historical lay life, they are an important 

source for a study of the early history of lay Jain practice, for which there is little 

relevant epigraphical and archaeological material.31 In analyzing the motivations

31 The archaeological remains from Mathura are the main exception. These remains attest to the 
popularity of image and stupa worship at that site from at least the first century BCE (Dundas 
1997a, 506; Luders 1961,40, inscription numbers 14,15,16). The images were commonly set up 
by members of the laity “at the request o f a particular mendicant (Luders 1961, inscription 
numbers 13,14,15, and 23). It is interesting that many of the inscriptions relating to the donation 
of images by lay Jains record donations made by females (Sahgal 1994, 224; Luders 1961, 
inscription numbers 13,14,15, 20, and 23). Dixit has pointed out that the archaeological remains 
contrast to some extent with the picture that emerges from the texts, since the texts seldom 
mention image or stupa worship (Dixit 1972,10). There are certainly no explicit prescriptions in 
the texts I have studied for the laity to donate images or erect temples. Dixit does refer to textual 
examples of deities worshipping at temples and stupas in the heavens and suggests that the 
authors may have incorporated these details "having in mind the fact that the contemporary Jaina 
community" engaged in such practice (Dixit 1972,10). I think that he is likely correct in making 
this suggestion. It should also be noted that it is not clear whether the remains at Mathura are 
exceptional or typical with respect to early lay Jain practice (Folkert 1993,111). I am aware of 
only one other significant early inscription relating to Jainism, namely the HathTgumpha inscription 
of King Kharavela, which dates around the second century BCE. This inscription mentions that 
King Kharavela (of what is now Orissa) retrieved an image (samnivesam) known as "the Jina of 
Kalihga," which had been taken by King Nanda of Magadha. The inscription also refers to the 
loss of the Jain scriptures. Ohira states that there are only a few known Gupta inscriptions mostly 
recording the donation of images (Ohira 1982,116). There are likely other relevant examples of 
inscriptions and archaeological remains which I have not found or have overlooked. There is no 
good overview of the material evidence relating to the early Jain tradition.
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of the authors of certain types of passages we can sometimes present relatively 

strong arguments suggesting that the passages indicate something of actual lay 

practice.32 However, it is clear that the texts generally present ideals and we can 

only speculate about how such ideals relate to the actual history of the Jain lay 

community.33 In contrast, although at times we lack sufficient documentation and 

are left to speculate about the motivations of the mendicants and about the 

chronology of the passages, I present extensive evidence supporting the core of 

my hypothetical reconstruction.

32 For example, I believe there is good evidence to suggest that some historical lay Jains 
regularly engaged in a ritual in which they temporarily abandoned all possessions and social 
relationships in a manner reminiscent of a Jain ascetic. There is criticism of this practice in the 
Buddhist Ahguttara-Nikaya (111.70.1-3) in a passage describing lay Jain ritual observance of the 
posaha days (Woodward 1932, 185-6; Morris 1885, 205-6). In Viyahapannatti8.5 we find a 
critique of what seems to be the same Jain practice attributed to the Ajivikas and defense of the 
practice attributed to MahavTra (Bothara 2008,102-3; Nathamal 1974b, 351). The fact that the 
Buddhists produced a textual passage criticizing this practice and the Jains produced a passage 
defending it suggests that the practice was distinctively Jain and that at least some lay Jains 
engaged in the practice. I have noted above that Dixit refers to textual examples of deities 
worshipping at temples and stupas in the heavens and suggests that the authors of these 
passages may have incorporated these details "having in mind the fact that the contemporary 
Jaina community" engaged in such practice (Dixit 1972,10). This is another instance where we 
can form arguments for a particular relationship between textual passages and historical behavior 
through analysis of motivations of the authors of the texts. In this case the argument seems 
particularly strong since it lines up with the archaeological evidence from Mathura.

331 think it is important for me to note that I believe it is likely that some of the ascetic practices 
included among the lay vows played an important role in the lives of at least some ancient lay 
Jains even if we would expect that few or no lay Jains behaved exactly according to all of the 
textual prescriptions. I thus find it problematic, for example, when Cort juxtaposes the study of 
"practices and beliefs" to the study of "tenets, dogmas, and ideologies" (Cort 1990, 43).
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Before proceeding I must note my reliance on particular editions of the 

texts.34 At present there is no comprehensive critical edition for any of the early 

Svetambara texts. One way that this project could be expanded is through a 

study of the passages discussed as they occur in the numerous published 

editions of the texts and in the extant manuscripts. Some of my arguments must 

be checked and supplemented through such a study. I hope that this thesis will 

serve as an initial step towards a better understanding of the actions and 

motivations of the mendicant community in composing and compiling some of the 

various passages relating to the lay community in the Svetambara canon. More 

broadly, this thesis deals with a problem that faced all monastic religions: how to 

garner lay support and find a role for non-monastic members of the community. 

Hopefully scholars of other monastic religious traditions will find much to reflect 

upon in this detailed account of how one ancient Indian group wrestled with these 

problems.

34 In undertaking this project I have used the editions that were regularly available to me. These 
are listed in the bibliography. For the Arigas I have used the edition of Muni Nathamal. This was 
the best edition of the Arigas that I could get regular access to. For the Uvarigas and other texts I 
have likewise tried to use the best editions available. For example, in quoting the Uvavaiya I have 
used Leumann's edition. For the remaining Uvarigas and for the commentaries I have mainly 
used the editions of Muni DTparatnasagara. There are numerous other published editions of the 
texts that could be compared. I have not looked at any of the manuscripts.
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Chapter One: The Logic of the Legitimating of Jain Lav Life in Suvaaadamaa 2.2

and the Uvavaiva 

Introduction

In this chapter I focus on what I believe to be one of the earliest extensive 

positive statements about the lay community in the Svetambara canon.1 The 

passage occurs in Suyagadamga 2.2 as well as in the second part of the 

Uvavaiya. As far as I am aware there is no other occurrence of the passage. I will 

quote the passage below and I will discuss in detail its context in both texts. The 

passage gives us a clear indication of the initial logic that lay behind the 

legitimating of lay life. It is constructed out of material representing the 

sentiments of the earliest extant passages in the Svetambara canon, which 

contrast Jain mendicant life (presented as ideal) with all other modes of life 

(presented as imperfect and valued negatively). It appears that one monk or a 

group of monks decided to modify this material to create the possibility of an 

intermediate category of non-ascetics who will attain a good form of rebirth. It is

1 The phrase "legitimating of Jain lay life" in the title of the chapter refers to the process of writing 
positive statements about the Jain lay community and incorporating such statements into the 
canonical texts. I describe the passage discussed in this chapter as "one of the earliest extensive 
positive statement about the lay community" because there are a few stray verses referring to 
certain householders in a positive light that may be contemporary or earlier. I will mention some 
of these verses in my second chapter when discussing the various terms used with reference to 
non-ascetics and the Jain lay community in the Svetambara canon.
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primarily in considering the manner in which the passage has been constructed

that I suggest it is one of the earliest extensive positive statements about the lay 

community in the Svetambara canon.

The date of the creation of the passage is unknown. I think one can safely 

say that it dates from either the last few centuries BCE, or from the first few 

centuries CE.2 There is then the question of the date of the inclusion of the 

passage in each text. Given the context of the passage in Suyagadamga 2.2, it 

seems that the passage was created specifically for this text. Thus, the date of 

the creation of the passage is the same as the date of its inclusion in 

Suyagadamga 2.2. As I will discuss below, it appears that other statements about 

the Jain lay community were inserted into Suyagadamga 2.2 directly following 

this initial statement and there may have been more than one stage in the 

compilation of Suyagadamga 2.2. In this chapter I argue that the compiler of the

2 In my introduction I have discussed the difficulty of dating the material in the Svetambara canon. 
The earliest extant passages are generally considered to be the first books (suyakkhamdha) of 
the Ayaramga and Suyagadamga (the first and second of the eleven extant Ahgas). On the basis 
of analysis of the language and meter Jacobi suggested a date for these books of about the 
fourth or third century BCE (Schubring 1962, 81; Johnson 1995, 4). In these passages, the 
emphasis is on the importance of the fact that the monk is homeless; residing in the home, with 
all its attendant attachments and necessary acts of violence, is almost always absolutely 
negatively valued (Dixit 1972, 9; Dixit 1978, 4,12, and 17; Johnson 1995, 23ff). Extensive 
positive statements about householders date from a later period. Thus, if Jacobi's dating is 
accurate for the earliest extant passages (fourth or third century BCE), then the earliest possible 
date for an extensive positive statement about householders would be roughly the third or second 
century BCE. The compilation of the Svetambara canon is associated with a fourth century CE 
council at Mathura as well as the councils at ValabhT in the fourth and fifth centuries CE (Folkert 
1993,46; Dundas 2006, 389). The passages that I focus on in this thesis were almost certainly 
produced before these councils.
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Uvavaiya has copied the passage from Suyagadamga 2.2.3 Like the

Suyagadamga, the Uvavaiya is made up of passages dating from various periods 

and there may have been several stages in the process of compilation. It is likely 

that some of the material in the Uvavaiya dates to a period before the time when 

the compiler copied the passage about the lay community from Suyagadamga

2.2. However, I will argue that the second part of the Uvavaiya was formulated 

specifically in response to Suyagadamga 2.2. Thus, the date of the compilation of 

the Uvavaiya in its extant form seems to be the same as the date when the 

compiler copied the passage about the lay community from Suyagadamga 2.2.

In this chapter I will discuss all of Suyagadamga 2.2, not just the passage 

that I take to be one of the earliest extensive discussions of the lay community, 

because it is important to understand the context in which the passage occurs.4

3 In his translation of Suyagadamga 2.2, Schubring provides various notes about the relationship 
between the text and the Uvavaiya. In particular, he notes a connection between the passage 
discussed in this chapter as it occurs in the two texts (Schubring 2004, 72, note 153). He does 
not seem to argue for a particular chronological relationship between the two passages.

4 A number of other scholars have discussed Suyagadamga 2 .2 .1 have used Muni Nathamal's 
edition and I have looked at the translations by Jacobi and Schubring. Ohira, Schubring and Dixit 
have commented specifically on the references to householders in the third treatise of 
Suyagadamga 2.2, but their comments are very brief. Dixit points out that the mention of the 
pious householder in this lecture is noteworthy (Dixit 1978, 35). Schubring notes that the 'mixed 
state' is first presented in a negative light (in the second treatise), when it refers to non-Jain 
ascetics, and in a positive light (in the third treatise) when it refers to the Jain laity (Schubring 
2004,74 note 162). Ohira writes: "Householders’ activities are described in [Suyagadamga 2.2] in 
the two lower grades, i.e., the intermediate and the lowest, in contrast to ascetics’ activities which 
are classed in the highest grade.” (Ohira 1994, 20) Bolide's studies of the Suyagadamga do not 
include section 2.2. Johnson has discussed the first treatise of Suyagadamga 2.2 noting the 
significance of the concept of iriyavahiya relative to the legitimating of lay life. The term 
iriyavahiya represents a category of action and karmic bondage that has negligible
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Suyagadamga 2.2 appears to be made up of three treatises and I will discuss 

each of these treatises.5 The passage that I take to be one of the earliest 

extensive discussions of the lay community occurs in the third treatise of 

Suyagadamga 2.2. It is the third version of three similar passages occurring in 

the treatise. The first version of the passage is presented in entirely negative 

terms and describes those who do not behave in the correct manner. The second 

version of the passage is presented in the opposite manner, in entirely positive 

terms, and refers to Jain mendicants. These two passages together recall the 

attitude of the earliest extant Jain literature, where we find a clear division 

between Jain mendicants and everyone else. However, in the third version of the 

passage the author presents an intermediate category of virtuous non

mendicants.6 These non-mendicants are respectable and will attain a good form 

of rebirth because they behave like Jain mendicants at least some of the time 

and in some respects. This is the basic logic behind the move to legitimate lay

consequences. Johnson suggests that this concept had important soteriological and social 
implications. He suggests that in this development we are brought close to Umasvati's 
reformulation of the cause of bondage, which reconciled the circumstances of the laity with the 
early ascetic doctrines (Johnson 1995, 43-5). Thus, various other scholars have noted the 
importance of Suyagadamga 2.2 relative to our understanding of the lay community.

5 The creator of the passage legitimating lay life may or may not have been involved in the 
composition of the other treatises or in the compilation of Suyagadamga 2.2 as a whole.

6 It must be noted that there is no specific word referring to the "Jain householder" (such as 
"samanovasagd' or "savad') in this passage. One can infer that such a group is meant since the 
passage immediately following this one includes the term samanovasaga.
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Jainism in Suyagadamga 2.27 Though the logic is not well developed in the text,

the idea that lay life is respectable and can lead to a good form of rebirth 

because it offers the opportunity to engage in practices associated with Jain 

monasticism provides the basic foundation for later developments in the 

Svetambara canon in which the performance of temporary and partial asceticism 

is recommended for the laity. It leads ultimately to the creation of a standard list 

of lay vows.

Though the logic of the legitimating of lay life in this passage from 

Suyagadamga 2.2 is coherent in itself, it seems inconsistent with the absolute 

condemnation of non-Jain mendicant groups that also occurs in Suyagadamga

2.2. The passage legitimating Jain lay life describes such a life as a mixed 

(mJsaga) state between two radically differentiated categories, righteous and 

unrighteous (dhamma and adhamma). Before this passage in Suyagadamga 2.2,

7 In the introduction of my thesis I briefly commented on Bruhn's article entitled "Soteriology in 
Early Jainism," in which he suggests that the Jain texts offer no "clear answer to the question 
"how does a man or woman reach salvation?’"' I suggest the answer to this question is that one 
attains a positive form of rebirth by behaving like a Jain monk at some times and in some 
respects. I have noted that the earliest extant Svetambara texts explicitly require the ascetic life
style and contain almost no positive statements about householders. However, as I will note 
below in this chapter, the initial positive statement about householders in Suyagadamga 2.2 
speaks of the soteriologica! possibilities of some householders with the same phrase used to 
characterize the possibilities for Jain mendicants. There are some later passages in which we 
read that the ascetic life-style is required in order to attain the ultimate soteriological goal of 
release from the cycle of rebirth. However, such passages make it clear that householders can be 
reborn in one of the heavens by behaving some of the time and in some respects like a Jain 
monk. Some of the later passages in which there is an explicit distinction between the 
soteriological possibilities of Jain mendicants and householders seem to have been created in 
response to earlier positive statements about householders in which such a distinction is not 
explicit. I will come back to this issue at a few points below in this chapter.
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in the second treatise, one finds discussion of another mixed (mJsaga) state. This 

other mixed state represents non-Jain mendicants, who are absolutely 

condemned because they behave too much like the non-mendicants in the 

adhamma category. The compilation of Suyagadamga 2.2 as a whole thus 

highlights a problem with the logic of the legitimating of lay life in the lecture. The 

author of the passage legitimating lay life in Suyagadamga 2.2 considers the life 

of the Jain householder virtuous in so far as the householder approximates at 

least temporarily the conduct of a Jain ascetic. Yet, as the recurrence of the term 

mJsaga suggests, the non-Jain ascetics also behave like Jain mendicants at least 

sometimes and in some respects. The absolute condemnation of non-Jain 

ascetics is thus illogical. This tension is left unresolved in Suyagadamga 2.2.

That this passage in Suyagadamga 2.2 was important in the early

Svetambara tradition is seen in the fact that it occurs in almost the same form in

the Uvavaiya.8 1 argue that the compiler of the Uvavaiya has copied the passage

from Suyagadamga 2.2. One reason to believe this is that there is another

passage relating to the Jain laity in Suyagadamga 2.2 directly following the

passage discussed here and the same sequence of passages occurs in the

Uvavaiya. The second passage (discussed in my second chapter) is found in

6 1 will discuss below the differences between the passage as it occurs in Suyagadamga 2.2 
compared to the Uvavaiya. I have used Leumann's edition of the Uvavaiya. The relatively brief 
comments he makes in his introduction and summary represent the most important modem 
commentary on the text. I have also looked at Lalwani's translation.
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many other texts in the Svetambara canon, but it is only in Suyagadamga 2.2 

and the Uvavaiya that it is preceded by the passage that I discuss in this chapter. 

It seems clear that the compiler of the Uvavaiya has copied from Suyagadamga 

2.2 (and not the other way around) because, as I have mentioned, the first 

statement about the layman in Suyagadamga 2.2 is one of three similar 

passages and the other two passages occur only in Suyagadamga 2.2.9 We are 

thus able to establish a relative chronology for the passage as it occurs in these 

texts and to hypothesize about the motives of the compiler of the second part of 

the Uvavaiya in copying the passage.

It appears that the second part of the Uvavaiya was compiled as a

response to the logical inconsistency evident in Suyagadamga 2.2. The second

part of the Uvavaiya consists primarily of a hierarchy of sixteen classes of beings

(Jfva) who will attain some form of divine rebirth. Though the compiler of the text

provides no clear explanation of why one group is higher than another, it seems

that he has developed the hierarchy relative to the basic logic of the legitimating

of lay life seen in Suyagadamga 2.2, namely that a person is considered virtuous

to the extent that he or she behaves at least temporarily and in some respect like

a Jain mendicant. The compiler seems to push this logic to its extreme in the

9 In Suyagadamga 2.2 we find passages describing all three categories (Jain ascetic; everyone 
else; intermediate category) while in the Uvavaiya we find only two of these categories (Jain 
ascetic; intermediate category). The compiler of the Uvavaiya includes a category of beings who 
are absolutely condemned, but it seems that he has copied this material from another text.
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lowest positions in the hierarchy, where we see that even those who 

inadvertently behave a little bit like Jain ascetics (for example, those who 

experience involuntary hardship) will attain one of the lowest forms of divine 

rebirth. The passages relating to the Jain lay community from Suyagadamga 2.2 

occur in the third highest position, below the Jain mendicants and below those 

who have attained the ultimate soteriological goal. The compiler of the second 

part of the Uvavaiya thus resolves, at least to some extent, the logical 

inconsistency arising from the absolute condemnation of non-Jain ascetics (the 

other "mixed state") in Suyagadamga 2.2. The hierarchy of beings in the 

Uvavaiya includes various groups of non-Jain ascetics as well as some non-Jain 

householders and all of these "mixed states" will lead to rebirth in one of the 

heavens.

The logic of the legitimating of lay life seen in Suyagadamga 2.2 

minimized inconsistency with the earliest Jain writings in that it maintained Jain 

ascetic life as ideal. The compiler of the second part of the Uvavaiya thus 

accepted this logic, but also recognized its inconsistency with the absolute 

condemnation of non-Jain ascetics. The hierarchy of beings is an attempt to 

represent coherently the idea that the Jain mendicants are more deserving than 

other ascetic groups of the respect and material support of the non-ascetic 

population, while at the same time promoting the idea that lay Jain life (rather
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than some other form of asceticism) is the best alternative to Jain asceticism. 

The tension seen in Suyagadamga 2.2 thus remains in the second part of the 

Uvavaiya, but it is less obvious. In the final part of this chapter I will point out that 

the compiler of the first two lessons (uddesa) of Viyahapannatti 7.2 attempts to 

resolve this tension through an appeal to the importance of doctrine and correct 

understanding.

The Legitimating of Lav Life in Suvaaadamaa 2.2

The Suyagadamga is the second of the twelve Angas of the Svetambara 

canon. The text is made up of two books (suyakkhamdha). The first book is 

divided into sixteen lectures (ajjhayana) that are sometimes subdivided into 

lessons (uddesa). The first book almost always presents a negative view of non

mendicants.10 The second book is thought to be later than the first book.11 It is 

divided into seven ajjhayana. The first extensive positive statement about Jain

10 The book may have been intended as a guide for young monks (Jacobi 1895, xxxix). Jacobi 
writes: "According to the summary in the fourth Ariga the object of the [Suyagadamga] is to fortify 
young monks against the heretical opinions of alien teachers, to confirm them in the right faith, 
and to lead them to the highest good. This description is correct on the whole, but not 
exhaustive." (Jacobi 1895, xxxviii) At a later point Jacobi states that this description applied only 
to the first book of the text (Jacobi 1895, xxxix).

11 Jacobi suggests that the second book is later than the first: "The Second Book, which is almost 
entirely in prose, treats of similar subjects [as the First Book], but without any apparent 
connection of its parts. It may therefore be considered as supplementary, and as a later addition 
to the First Book." (Jacobi 1895, xxxix) The various lectures in the two books likely date from a 
number of different periods. There is no thorough study of the relative dates of the various parts 
of the Suyagadamga.
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householders is found in the second lecture of the second book (Suyagadamga 

2 .2).

There is a contradiction between the negative view of non-mendicants in 

the first book of the Suyagadamga and the legitimating of lay life seen at various 

points in the second book. The author of the passage legitimating lay life in 

Suyagadamga 2.2 and the compiler of the lecture would certainly have been 

aware of the negative view of non-ascetics seen in the first book. The second 

verse of Suyagadamga 1.1 states that those who own property or consent to 

others owning property will not escape suffering.12 In Suyagadamga 2.2 this type 

of sentiment sits side by side with the legitimating of lay life. There is no explicit 

attempt to reconcile the legitimating of lay life with the negative view of non

mendicants seen in the earliest texts. One can infer from the structure of 

Suyagadamga 2.2 that the author of the passage legitimating lay life and the 

compiler of the lecture see the Jain householders as a unique category of non

ascetics. There is no contradiction between the negative view of non-ascetics 

and the positive statements about Jain householders if the former group does not 

include the latter group. However, there is no explicit recognition in

12 Jacobi translates Suyagadamga 1.1.1.2 as follows: “He who owns even a small property in 
living or lifeless things, or consents to others holding it, will not be delivered from misery. (2)" 
(Jacobi 1895, 235) The Prakrit reads as follows: “2. cinttamamtamacittam va parigijjha kisamavi | 
annam va anujanai evam dukkha na muccal | | ” (Nathamal 1974a, 253)
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Suyagadamga 2.2 of the fact that some of the earlier Jain writings seem to 

preclude such a distinction.

In this respect, I think it is significant that the first extensive positive 

statement about householders in the Suyagadamga is created through a 

reworking of material representing the sentiments of the earliest passages in the 

Svetambara canon. As I have noted above and will discuss further below, the 

positive statement about householders in the third treatise of Suyagadamga 2.2 

represents a mixed (mJsaga) state between two radically differentiated categories 

(dhamma and adhamma). In the earliest passages in the Svetambara canon we 

find only two radically differentiated categories (Jain mendicants and everyone 

else). The fact that the first extensive positive statement about householders in 

the Suyagadamga was created in this manner, out of material representing the 

sentiments of the earliest passages in the Svetambara canon, seems to indicate 

an attempt to harmonize the legitimating of lay life with the existing orthodox 

scriptures. In creating one of the initial extensive positive statements about some 

householders, the reworking of existing material may have been seen as 

preferable to the composition of an entirely original passage.

The legitimating of lay life is also complicated by the need to distinguish 

the Jain mendicant tradition from non-Jain mendicant groups. The condemnation 

of non-Jain mendicants is prominent in the Suyagadamga. As Jacobi points out,
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the first section of each book is concerned with the refutation of heretical

doctrines.13 These attacks are often linked with the negative view of non

ascetics. Jain ascetics are often called “the houseless” (anagara).u  False 

ascetics leave domestic life, but arrive at “a middling position” (misslbhava) 

between true asceticism and the life of the householder.15 This complicates the

13 Jacobi 1895, xxxviii.

14 For example, Jacobi translates Ayaramga 1.1.5 as follows: “He who does no acts (relating to 
plants), has ceased from works; he who has ceased them is called ‘houseless.’” (Jacobi 1884, 9) 
The Prakrit reads as follows: "92. tarn je no karae esovarae, etthovarae esa anagaretti 
pavuccai 11 ” (Nathamal 1974a, 11) Jain monks are also called “houseless” (anagara) in 
Ayaramga 1.2.2 (Nathamal 1974a, 20; Jacobi 1884,17) and Ayaramga 1.5.2 (Nathamal 1974a, 
41; Jacobi 1884,45). The term anagara continues to be used in later texts with reference to Jain 
ascetics.

15 Jacobi translates Suyagadamga 1.4.1 as follows: “Though many leave the house, some (of 
them) arrive but at a middling position (between householder and monk); they merely talk of the 
path to perfection. The force of sinners is talking.” (Jacobi 1895, 273) The Prakrit reads as 
follows: “17. bahave gihaim avahatthu misslbhavam patthuya ege| dhuvamaggameva pavayamti 
vayavlriyam kusTlanam | | ” (Nathamal 1974a, 289) The same idea is seen also in the first lecture 
of the first book of the Ayaramga, which repeatedly distinguishes Jain ascetics from other 
ascetics who “pretend to be houseless”. For example, Jacobi translates Ayaramga 1.1.2: “See! 
there are men who control themselves, (whilst others only) pretend to be houseless (i.e. monks, 
such as the Bauddhas, whose conduct differs not from that of householders).” (Jacobi 1884, 3-4) 
The Prakrit reads: “17. lajjamana pudho siya | | 18. anagara motti ege pavayamana | | ” 
(Nathamal 1974a, 5) This phrase recurs in 1.1.3 (Nathamal 1974a, 7; Jacobi 1884, 5-6), 1.1.5 
(Nathamal 1974a, 11; Jacobi 1884, 9), and 1.1.6 (Nathamal 1974a, 13; Jacobi 1884,11). The 
same theme dominates Suyagadamga 2.1 in the metaphor of four men who get stuck in the mud 
while trying to obtain a white lotus. These men represent categories of heretical ascetics who get 
stuck between the life of the householder and the true ascetic life. For example, it is said of the 
first of the four categories: They have left their former occupations, but have not entered the 
noble path. They cannot return (to worldly life), nor get beyond it; they stick (as it were) in 
pleasures and amusements.” (Jacobi 1895, 342) The Prakrit reads as follows: “pahTna 
puwasamjoga ariyam maggam asampatta -  iti te no hawae no parae, amtara kamabhogehim 
[kamabhogesu] visanna | ” (Nathamal 1974a, 353) At another point in the same lecture 
{Suyagadamga 2.1) we read that some sramanas and brahmanas kill living beings just as 
householders do: “Here, indeed, householders are killers (of beings) and acquirers of property, 
and so are even some Sramanas and Brahmanas.” (Jacobi 1895, 350) The Prakrit reads: “§54 
iha khalu garattha sarambha sapariggaha, samtegaiya samana mahana vi sarambha 
sapariggaha.” (Nathamal 1974a, 363)
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legitimating of lay life because the Jain monks must somehow legitimate lay life 

while also explaining why the life of the non-Jain mendicant is entirely illegitimate 

or at least not preferable to lay Jain life. It is this issue that is the focus of this 

chapter. This issue is conspicuous in Suyagadamga 2.2 because the mixed state 

is condemned in the second treatise when it refers to non-Jain ascetics, but 

praised in the third treatise when it refers to Jain householders.

It is clear that Suyagadamga 2.2 is made up of at least three separate 

treatises.16 The text treats the same subjects over and over in various ways. The 

title of the lecture is kiriyathane (“the subject of activity”).17 The contents are 

summarized briefly at the beginning of the treatise.18 The two subjects are

16 The history of the construction of Suyagadamga 2.2 is complex. Jacobi suggested in his 
translation that the lecture seems to contain three distinct treatises and this division is useful for 
my purposes. His note on §25 reads as follows: “Not only this paragraph but also all that follows 
up to the last paragraph seems to be a later addition. For in the last paragraph the subject treated 
of in §§1-27 is taken up again and brought to its conclusion. After the supplement §§25-27 a 
separate treatise on the main subject is inserted §§28-60 (28-57 on demerit, 58-59 on merit, §60 
on mixed state); after this follows a similar treatise in §§61 -77 (61-68 on demerit, 69-74 on merit, 
75-77 on a mixed state). In §78 we have again a supplement, and §§79-82 contain another 
supplement (or perhaps two). §§83-85 give the conclusion of the first treatise (§§1-24) and must 
originally have followed immediately after §24. So we have here, besides some appendices, three 
distinct original treatises on the same subject, very awkwardly pieced together to form one 
continuous lecture.” (Jacobi 1895, 365, note 3)

17 Jacobi 1895, 355 note 2.

18 Jacobi translates the beginning of Suyagadamga 2.2 as follows: “0  long-lived (Gambusvamin)!
I (Sudharman) have heard the following Discourse from the Venerable (MahavTra). We now come 
to the lecture called ‘On Activity.' The contents of it are as follows: It treats, briefly, of two 
subjects: merit and demerit. (The former is when the Self is) at rest, (the latter, when it is) in 
disturbance. (1)” (Jacobi 1895, 355-6) The Prakrit reads: “1. suyam me ausam! tenam bhagavaya 
evamakkhayam -  iha khalu kiriyathane namajjhayane pannatte | tassa nam ayamatthe, iha khalu
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dhamma and adhamma. The former is qualified with the word uvasamte

(perhaps meaning something like "(when one is) calm"19) and the latter with its 

opposite anuvasamte. The subject matter of the chapter distinguishes the 

monastic mode of life from other modes of life and so dhamma and adhamma 

here mean something like 'the religious life’ and 'the irreligious life’. There are 

only two categories at this point.

The first treatise discusses thirteen kinds of activity (kiriyathanaim): twelve 

kinds of damda (sin) [§2-22]20 plus iriyavahiya (the proper monastic life) [§23-4]. 

The terms adhamma and dhamma do not occur. The twelve kinds of sins include 

various circumstances for killing living beings, lying, stealing, and various 

negative mental states. Some, though not all, of the first eleven types of sin seem 

to be associated particularly with householders since there are a number of 

references to social relationships.21 Johnson points out that '"accidental'

samjuhenam duve thana evamahijjamti, tarn jaha -- dhamme ceva adhamme ceva, uvasamte 
ceva anuvasamte ceva | | ” (Nathamal 1974a, 368)

19 The term uvasamte means “calmed”. Sheth refers to Suyagadamga 1.6 and defines the term 
as “krodhadi vikararahita,” which means something like “devoid of agitation, like anger and so on” 
(Sheth 1928,180). I have not found this term in Suyagadamga 1.6.

20 These numbers refer to the paragraphs in Jacobi’s translation and their use here will make it 
easy for the reader to follow the discussion. When appropriate I will give references to Muni 
Nathamal’s edition as well as to the English translations in my notes. The numbering of the 
sections is different in Muni Nathamal’s edition.

21 For example, Jacobi translates the description of the first kind of committing sins as follows: 
‘The first kind of committing sins is that prompted by a motive. This is the case when a man for 
his own sake, for the sake of his relations, his house, his family, his friends, for the sake of 
Nagas, BhOtas, or Yakshas does injury to movable or immovable beings, or has it done by
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(akasmat) sin and sin committed through an error of sight" are included here.22

Dixit associates discussion of the twelve types of sin with the negative view of the 

householder seen in the first books of the Suyagadamga and the Ayaramga.23 

The twelfth type of sin, that done out of greed, seems to refer to non-Jain and 

perhaps especially Brahman ascetics.24 At the conclusion of the twelfth type of 

sin the text states that sramanas and brahmanas (mahanas) should recognize 

these twelve kinds of sin, so we know that the text is addressed to ascetics.25

another person, or consents to another’s doing it.” (Jacobi 1895, 357) The Prakrit reads: 
“padhame damdasamadane atthadamdavattie tti ahijjai -  se jahanamae kei purise ayaheum va 
naiheum va agaraheum va parivaraheum va mittaheum va nagaheum va bhuyaheum va 
jakkhaheum va tarn damda tasathavarehim panehim sayameva nisirati, annena vi nisiraveti 
annam pi nisiramtam samanujanati | ” (Nathamal 1974a, 369)

22 Johnson 1995,16. That the Jains condemn accidental sin seems to line up with the idea 
presented in the second part of the Uvavaiya that involuntary asceticism may result in a good 
rebirth.

»  Dixit 1978, 35.

24 Jacobi translates this section as follows: “We now treat of the twelfth kind of committing sins, 
viz. through greed. Those (heretical monks) who live in woods, in huts, about villages, or practise 
some secret rites [je ime bhavamti aranniya avasahiya gamamtiya kanhuTrahassiya\, are not well 
controlled, nor do they well abstain (from slaying) all sorts of living beings. They employ speech 
that is true and untrue at the same time: do not beat me, beat others; do not abuse me, abuse 
others; do not capture me, capture others; do not torment me, torment others; do not deprive me 
of life, deprive others of life.” (Jacobi 1895, 363; Nathamal 1974a, 374-5) Jacobi suggests that the 
passage refers to Brahmans: “The meaning is that Brahmans declare it a capital crime to kill a 
Brahman, but a venial one to kill a SGdra." (Jacobi 1895, 363 note 2)

25 Jacobi translates: “These twelve kinds of committing sins should be well understood by a pious 
Srama/ra or Brahma/ra. (22)” (Jacobi 1895, 364) The Prakrit reads: “§15 iccetaim duvalasa 
kiriyatthanaim devienam samanenam mahanenam va sammam suparijaniyawani bhavamti 11 ” 
(Nathamal 1974a, 375) This phrase may indicate that the twelve types of sin originally formed a 
distinct treatise and that the thirteenth type of action, the religious life (iriyavahiya), was added 
later. Johnson points out a number of other reasons why this thirteenth type of activity was likely 
inserted into the passage at some point (Johnson 1995, 43-4). Johnson follows Dixit in this 
respect (Dixit 1978, 37).
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The thirteenth type of action is that of “[the houseless] who controls himself for 

the benefit of his soul” (attattae samvudassa anagarassa). There is a short 

description of Jain monastic behavior and it is explained that the karma resulting 

from such action is destroyed within moments.26 There is no explicit mention of a 

mixed state at this point in the text, though the twelfth type of sin could perhaps 

be understood as a kind of mixed state since it seems to refer to non-Jain 

ascetics. This first treatise is concluded at the very end of the lecture [§83-5] after 

the two other treatises have appeared.

After the description of iriyavahiya (the proper monastic life) [§23-4] in the 

first treatise the text turns again to negative forms of behavior. The adverb 

aduttaram marks that a new section is beginning. First there is a list of vijaya 

(quasi-magical practices) [§25-27] including various spells and forms of 

divination. Then occurs an extended list of adhamma (bad actions) [§28-57]. 

Jacobi takes this list of bad actions as the beginning of the second treatise.27 Like 

the twelve kinds of damda (sin) [§2-22] in the first treatise, this list of bad actions 

seems to apply particularly to non-ascetics since various social relationships and

26 Nathamal 1974a, 375-6; Jacobi 1895, 364-5.

27 Jacobi interprets the list of bad actions [§28-57] as the first part of the second treatise and calls 
the list of vijaya a supplement (Jacobi 1895, 365, note 3).
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professions are mentioned.28 At the end of the passage we read that such 

actions are not holy, etc. and do not lead to the ultimate soteriological goal.29 The 

final statement marks the conclusion of a section discussing adhamma.30

Both the beginning and the end of the section on dhamma in the second 

treatise [§58-9] are marked in the same way.31 This section repeats a lengthy 

description of the Jain ascetic from Suyagadamga 2.1,32 The section ends with

28 At times we read specifically about men who steal from or abuse sramanas and mahanas [§48, 
53-54]. It is noteworthy that much of the list has to do with professions that deal with livestock and 
with the maltreatment of animals.

29 Jacobi translates: “(This conduct described in the preceding) part is agreeable to some 
(heretical) monks, to some householders, to men governed by love of life. This conduct is 
unworthy, impure, void (of virtues), not holy, not right, not eradicating sins; it is not the road to 
perfection, liberation, Nirvana, final delivery, not the road of those who are freed from all misery; it 
is thoroughly untrue, and bad.” (Jacobi 1895,372) The Prakrit reads: “§32 iccetassa thanassa 
utthitta vege abhigijjhamti, anutthitta vege abhigijjhamti, abhijhamjhaura abhigijjhamti | esa thane 
anarie akevale, appadipunne, aneyaue asamsuddhe asallagattane asiddhimagge amuttimagge 
anivvanamagge anipnamagge asawadukkhapahlnamagge egamtamicche asahu | | " (Nathamal 
1974a, 383-4) Here the terms “utthittiT and “anutthittS' are translated as “monks” and 
“householders.” The third category (abhijhamjhaura) is translated as “men governed by love of 
life."

30 Jacobi translates: “This is the explanation of the first subject, viz. demerit. (57)” (Jacobi 1895, 
372) The Prakrit reads: “esa khalu padhamassa thanassa adhammapakkhassa vibhamge 
evamahie| | “ (Nathamal 1974a, 384)

31 Nathamal 1974a, 384, 389; Jacobi 1895, 372.

32 Jacobi translates: “Now the explanation of the second subject, viz. merit, is as follows: Here in 
the East, West, North, and South there are some men, viz. Aryas, non-Aryas, (all down to) ugly 
men. They own fields and houses, (&c., all as in II, I, §§34-59, down to) reach final beatitude.
(58)" (Jacobi 1895, 372) Jacobi’s translation of the relevant section of 2.1 (beginning actually at 
§35 rather than §34) is on pages 347-355. For the Prakrit see Nathamal 1974a, 360-367 and 
384-389. The two sections seem to be practically identical in the Prakrit though I did not go 
through them carefully.
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the statement that such conduct is holy, etc. and leads to the ultimate

soteriological goal.33

In the third section of the second treatise we find the first mention of a 

mixed state (mJsaga) [§60]. The beginning and the end of this section are also 

clearly marked.34 This section repeats a passage from Suyagadamga 2.1 that 

describes the non-Jain ascetic who is stuck between the life of the householder 

and true asceticism.35 The section ends with the same statement that occurs at 

the end of the section on adhamma, namely that such conduct is not holy, etc. 

and does not lead to the ultimate soteriological goal.36 The mixed state here is 

thus absolutely condemned. The end of the second treatise is marked with the 

statement that the third subject, the mixed (mJsaga) state, has been explained.

33 Jacobi translates: “(The conduct described in this) part is holy, right, (all just the reverse of what 
was said in §58, down to) thoroughly true, and good.” (Jacobi 1895, 372) Jacobi is actually 
referring to §57 (i.e. the end of the previous section on adhamma) rather than §58. The Prakrit 
reads: “§55 esa thane arie kevale, padipunne, neyaue samsuddhe sallagattane siddhimagge 
muttimagge niwanamagge nipnamagge sawadukkhapahlnamagge egamtasamme sahu | | ” 
(Nathamal 1974a, 389)

34 Nathamal 1974a, 389; Jacobi 1895, 372-3.

35 Jacobi translates: “Now the explanation of the third subject, viz. the mixed state, is as follows: 
Those who live in woods, in huts, near villages, (&c., all as above, § 21, down to) or blind.”
(Jacobi 1895, 372-3) Jacob's §21 is the twelfth type of sin from the first treatise, which seems to 
refer to non-Jain and perhaps especially Brahman ascetics (Jacobi 1895, 363). For the Prakrit 
see Nathamal 1974a, 374-5 and 389. The two passages are identical in the Prakrit.

36 Jacobi translates: “(The conduct described in this) part is not holy, (&c., all as in § 57, down to) 
thoroughly untrue, and bad.” (Jacobi 1895, 372-3) The Prakrit reads: “§57 esa thane anarie 
akevale, appadipunne, aneyaue asamsuddhe asallagattane asiddhimagge amuttimagge 
anivvanamagge anipnamagge asawadukkhapahTnamagge egamtamicche asahu | | ” (Nathamal 
1974a, 389)
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The section that follows (i.e. the third treatise) begins with the phrase, 

“Now the explanation of the first subject, viz. (adhamma).”37 The third treatise 

then proceeds again to describe adhamma [§61-8], dhamma [§69-74], and 

another mixed state [§75-78]. The sections on adhamma and dhamma in the 

third treatise are similar to the equivalent sections in the first and second 

treatises. However, in contrast to the second treatise where the mixed state is 

absolutely condemned, the mixed state in the third treatise is presented in a 

positive light.38 In his commentary on the mixed state in the third treatise, the 

ninth century Svetambara monk STlarika states that in this mixed state dhamma 

predominates over adhamma.39 The fact that the "mixed" category is condemned 

in the second treatise and then praised in the third treatise is conspicuous in the 

text.

Each of the sections in the third treatise, i.e. that on adhamma, dhamma, 

and mTsaga, begins with a variation on one particular passage. In the section on 

adhamma the men have particular negative characteristics [§61-62], in the 

section on dhamma the men have the opposite positive characteristics [§69], and

Nathamal 1974a, 389; Jacobi 1895, 373.

38 Schubring notes this phenomenon. He points out that the mixed state is first presented in a 
negative light, when it refers to non-Jain ascetics, and then in a positive light when it refers to the 
Jain laity (Schubring 2004, 74 note 162).

39 The commentary reads: "athaparasya trtlyasya sthanasya misrakakhyasya vibhangah 
samakhyayate - etacca yadyapi misratvaddharmadharmabhyamupapetam tathapi 
dharmabhuyisthatvaddharmikapaksa evavatarati." (DTparatnasagara v.2, 364)
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in the mixed section the men have the same positive characteristics but in a

manner that is mixed to some extent with the negative characteristics [§75]. 

Following the variations on this introductory passage, each section (dhamma, 

adhamma, and the mixed state) contains a number of unique passages. Since all 

three sections begin with a variation on one particular passage, it is unnecessary 

to quote all three variations. I will provide the version of the passage in the mixed 

section (which occurs after the sections on dhamma and adhamma in the text) 

since this is the passage that I take to be one of the earliest extensive positive 

statements about the Jain lay community in the Svetambara canon. Jacobi 

translates:

Now the explanation of the third subject, viz. the mixed state, is as follows: Here in the East,
West, North, and South there are some such men as have few desires, few undertakings, few 
possessions, righteous men, men practicing righteousness, [very righteous men, men speaking 
righteously, living righteously, thinking righteously, given to righteousness, men of righteous 
character and conduct,]40 men gaining a righteous livelihood. They are of good character and 
morals, easy to please, and good. They abstain, as long as they live, from one kind of killing living 
beings, but they do not abstain from another, [they abstain, as long as they live, from one kind of 
falsehood, but they do not abstain from another; they abstain, as long as they live, from one kind 
of theft, but they do not abstain from another; they abstain, as long as they live, from one kind of 
sexual behavior, but they do not abstain from another; they abstain, as long as they live, from one 
kind of accumulation of property, but they do not abstain from another; they partly abstain, as 
long as they live, from wrath, pride, deceit, and greed, love, hate, quarrel, calumny, reviling of 
others, aversion to control and delight in sensual things, deceit and untruth, and the sin of wrong 
belief, but they partly do not abstain; they partly abstain, as long as they live, from bathing, 
rubbing, painting, anointing themselves, from sounds, touches, tastes, colours, smells, from 
wreaths and ornaments, but they partly do not abstain; they partly abstain, as long as they live,

40 In his translation Jacobi omits the section in square brackets, writing as follow: "men practicing 
righteousness (&c., all as in §69, down to) men gaining a righteous livelihood." (Jacobi 1895, 382) 
Jacobi's abbreviations are somewhat confusing since his translation of §69 is also incomplete, 
referring back to §58, which then refers to §§34-59 of Suyagadamga 2.1 (Jacobi 1895, 372, 377).
I have supplied a modified version of his translation of §61, which is the"adhammaf section of the 
third treatise in Suyagadamga 2.2 (Jacobi 1895, 373).
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from cars, carriages, vehicles, litters, swings, coach and pair, palankins, beds, seats, from 
enjoying a ride or drive, from having many followers, but they partly do not abstain; they partly 
abstain, as long as they live, from buying, selling, doing business with Mashas, half Mashas, and 
Rupees, but they partly do not abstain; they partly abstain, as long as they live, from silver, gold, 
riches, com, precious stones, pearls, conches, stones, and corals, but they partly do not abstain; 
they partly abstain, as long as they live, from using wrong weights and measures, but they partly 
do not abstain; they partly abstain, as long as they live, from undertakings and slaughter, but they 
partly do not abstain; they partly abstain, as long as they live, from working and making others 
work, from cooking and making others cook, but they partly do not abstain; they partly abstain, as 
long as they live, from cutting, pounding, threatening, beating, binding, killing, and causing pain, 
but they partly do not abstain;]41 whatever suchlike wicked actions there be, that cause pain to 
other beings, from some of them these men abstain as long as they live, from others they do not 
abstain. (75)42 (Jacobi 1895, 381-2)

41 In his translation Jacobi omits the section in square brackets, writing as follow: "(&c., similar as 
in §62, all down to) whatever suchlike wicked actions there be..." (Jacobi 1895, 382) I have 
supplied a modified version of his translation of §61, which is the "adhamma/' section of the third 
treatise in Suyagadamga 2.2 (Jacobi 1895, 373).

42 The Prakrit reads: "ahavare taccassa thanassa misagassa vibhamge evamahijjai - iha khalu 
paTnam va padFnam va udinam va dahinam va samtegaiya manussa bhavamti, tarn jaha -  
appiccha apparambha appapariggaha dhammiya dhammanuya • dhammittha dhammakkhai 
dhammappalol dhammapalajjana dhammasamudayara 0 dhammena ceva vittim kappemana 
viharamti, sussila suwaya suppadiyanamda susahu, egaccao panaivayao padiviraya javajjivae, 
egaccao appadiviraya | • egaccao musavayao padiviraya javajjivae, egaccao appadiviraya | 
egaccao adinnadanao padiviraya javajjivae, egaccao appadiviraya | egaccao mehunao 
padiviraya javajjivae, egaccao appadiviraya | egaccao pariggahao padiviraya javajjivae, egaccao 
appadiviraya | egaccao kohao manao mayao lohao pepo dosao kalahao abbhakkhanao 
pesunnao paraparivayao arairaio mayamosao micchadamsanasallao padiviraya javajjivae, 
egaccao appadiviraya | egaccao nhanummaddana-vannaga-vilevana-sadda-pharisa-rasa-ruva- 
gamdha-malialamkarao padiviraya javajjivae, egaccao appadiviraya | egaccao sagada-raha- 
jana-jugga-gilli-thilli-siya-samdamaniya-sayanasana-jana-vahana-bhoga-bhoyana-pavittharavihio 
padiviraya javajjivae, egaccao appadiviraya | egaccao kaya-vikkaya-masaddhamasa-ruvaga- 
samvavaharao padiviraya javajjivae, egaccao appadiviraya | egaccao hiranna-suvanna-dhana- 
dhanna-mani-mottiya-samkha-sila-ppavalao padiviraya javajjivae, egaccao appadiviraya | 
egaccao kudatula-kudamanao padiviraya javajjivae, egaccao appadiviraya | egaccao arambha- 
samarambhao padiviraya javajjivae, egaccao appadiviraya j  egaccao karana-karavanao 
padiviraya javajjivae, egaccao appadiviraya | egaccao payana-payavanao padiviraya javajjivae, 
egaccao appadiviraya | egaccao kuttana-pittana-tajjana-tadana-vaha-bamdha-parikilesao 
padiviraya javajjivae, egaccao appadiviraya 0 | je yavanne tahappagara savajja abohiya 
kammamta parapanaparitavanakara kajjamti, tao vi egaccao padiviraya javajjivae, egaccao 
appadiviraya 11" (Nathamal 1974a, 397-398) The parts within the marks are replaced with 
the shorthand “javaT ("and so on") in some manuscripts.

43



The subject in each of the three versions of the passage (adhamma,

dhamma, and mixed) is "some men" (samtegaiya manussa). The mixed version 

of the passage is distinguished from the versions in the sections on adhamma43 

and dhamma44 in that the men described in the mixed version partly abstain, as 

long as they live, from the various actions, but partly do not 

(egaccao...padiviraya javajjivae, egaccao appadiviraya). In the adhamma version

43 Jacobi translates the section on adhamma as follows: "Now the explanation of the first subject, 
viz. demerit [adhamma], is as follows: Here in the East, West, North, and South live some men; 
they are householders, men of great desires, great undertakings, great possessions, unrighteous 
men, men practicing unrighteousness, very unrighteous men, men speaking unrighteously, living 
unrighteously, thinking unrighteously, given to unrighteousness, men of unrighteous character 
and conduct, men gaining an unrighteous livelihood. (61) They beat, cut, pierce, skin, are bloody- 
handed, violent, cruel, wicked, rash; they habitually practice bribery, fraud, deceit, imposture, 
dishonesty, and trickery; they are of bad character and morals, they are difficult to please, they do 
not abstain from killing living beings; as long as they live they do not abstain from wrath, (&c., all 
as in II, I, 51, down to) the sin of wrong belief; nor from bathing, rubbing, painting, anointing 
themselves; from sounds, touches, tastes, colours, smells; from wreaths and ornaments; from 
cars, carriages, vehicles, litters, swings, coach and pair, palankins, beds, seats; from enjoying a 
ride or drive; from having many followers; from buying, selling, doing business with Mashas, half 
Mashas, and Rupees; from silver, gold, riches, com, precious stones, pearls, conches, stones, 
and corals; from using wrong weights and measures; from undertakings and slaughter; from 
working and making others work; from cooking and making others cook; from cutting, pounding, 
threatening, beating, binding, killing, and causing pain; and whatever other suchlike wicked and 
sinful actions of worthless men there be, that cause pains to other beings: these men do not 
abstain from them as long as they live. (62)” (Jacobi 1895, 373-4) Jacobi includes the English 
word “householders” at the beginning of his translation of this section, but there is no 
corresponding term in the Prakrit. For the Prakrit see Nathamal 1974a, 389-390.

44 Jacobi translates the section on dhamma as follows: “Now the explanation of the second 
subject, viz. merit [dhamma], is as follows: Here in the East, West, North, and South there are 
some such men as abstain from undertakings and possessions, righteous men, men practicing 
righteousness, (&c., all as in §58, but substitute ‘righteous’ for ‘unrighteous,’ down to) men 
gaining a righteous livelihood. They are of good character and morals, they are easy to please 
and good. They abstain from killing living beings as long as they live they, (&c., all just the 
reverse of what is said in §62, down to) do not abstain from wrath, (&c., all as in II, I, 51, down to) 
whatever other suchlike wicked actions there be, that cause pains to other beings: these men 
abstain from them as long as they live. (69)” (Jacobi 1895, 377) For the Prakrit see Nathamal 
1974a, 393-4.
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the men, as long as they live, do not abstain from the various actions 

(sawao...appadiviraya javajjivae) and in the dhamma version the men do 

abstain from the various activities for as long as they live (sawao...padiviraya 

javajjivae). Likewise, where we find “little possessions” (appapariggaha) in the 

mixed section, we find “great possessions” (mahapariggaha) in the section of 

adhamma, and “no possessions” (apariggaha) in the section on dhamma. In this 

manner the author has created three categories.

As I have alluded to above, it appears that the author of the third treatise 

created the three versions of the passage (adhamma, dhamma, and mixed) out 

of material that originally occurred in the context of condemning all modes of life 

apart from Jain mendicancy. Parts of the passage are seen also in 

Suyagadamga 2.1, where non-Jain ascetics are criticized because they behave 

too much like householders and where Jain mendicancy is presented as the only 

respectable mode of life.45 Further, the passage at times mentions activities that 

all householders engage in, such as bathing, cooking, buying, and selling. 

Reference to such activities makes sense in the context of juxtaposing Jain 

mendicant life with other modes of life. The idea that some people partly abstain

45 The phrase at the beginning of the passage (referring to some men in the East, West, North, 
and South) occurs in Suyagadamga 2.1 §35 (Jacobi 1895, 347; Nathamal 1974a, 360). The list 
mentioning "wrath, pride, deceit, and greed, love, hate, quarrel, calumny, reviling of others, 
aversion to control and delight in sensual things, deceit and untruth, and the sin of wrong belief 
is seen in Suyagadamga 2.1 §51 where it is given as list of behaviors that a Jain monk should 
avoid (Jacobi 1895, 352; Nathamal 1974a, 365).
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from such activities seems to reflect a reworking of material describing Jain

mendicant life, rather than an attempt to describe or prescribe lay practice. It 

should be noted, however, that the version in the dhamma section contains 

reference to the five mendicant vows (the mahavratas) and the reworking of the 

passage in the mixed section results in an early presentation of the first five lay 

vows (the anuvratas), which become an ideal for the lay community.46

Though the author creates three categories, the version of the passage in 

the mixed section is sometimes identical with the version in the section on 

dhamma. In the section on adhamma we have “unrighteous men” (adhammiya) 

while in both of the other sections we have “righteous men” (dhammiya).47 This is 

also the case at the end of each section of the treatise (adhamma, dhamma, and 

mixed) after the unique material in each section. After the variations on the 

passage just discussed and the unique material, each section ends with the

46 A form of the five mendicant mahavratas is seen in the section on dhamma. For their entire 
lives the mendicants completely abstain (sawao... padiviraya javajjivae) from each activity (i.e. 
inflicting harm on any form of life (panaivaya), falsehood (musavaya), theft (adinnadana), sex
(mehuna), and the accumulation of property (pariggaha)). In the mixed section we read for each 
vow that the people partly abstain and partly do not (egaccao... padiviraya javajjivae, egaccao 
appadiviraya). This formulation is different from, but clearly related to the standard list of the five 
lay anuvratas, where the term "sawatf ("all") in each of the five mahavratas is replaced by the 
term "thOiad' ("big/extensive"). I will discuss the lay vows extensively in my third chapter.

47 It should also be noted that one phrase in the section on adhamma does not occur in the other 
sections. In the adhamma section we read that the men "beat, cut, pierce, skin, are bloody- 
handed, violent, cruel, wicked, rash; they habitually practice bribery, fraud, deceit, imposture, 
dishonesty, and trickery." The Prakrit reads: “'hana’ ‘chimda’ 'bhimda' vigattaga lohiyapan! camda 
rudda khudda sahassiya ukkarncana-varncana-maya-niyadi-kuda-kavada-sai-sampaogabahula”. 
This line is omitted in both the dhamma section and the mixed section.
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same statement that also ends each section of the second treatise, namely that 

the particular conduct is holy (or unholy), etc. and leads to (or does not lead to) 

the ultimate soteriological goal. As noted above, in the second treatise, both 

adhamma and the mixed state are not holy, etc. In contrast, here in the third 

treatise the mixed state is holy, etc. like the conduct described in the section on 

dhamma.46 The basic logic appears to be that this mixed state (the life of the Jain 

householder) is holy and leads to the ultimate soteriological goal because it lines 

up to some extent with the life of the Jain mendicant (described in the section on 

dhamma).

The introductory part of each section of the third treatise (adhamma, 

dhamma, and mixed), quoted at length above for the mixed section, and the 

recurring final statement about whether or not the conduct is holy, etc. serve as a 

framework for each section. Following the introductory passage and before the 

recurring final statement about whether or not the conduct is holy, etc, each 

section contains unique material. In the section on adhamma there are 

descriptions of sinful activity [§63-64], somewhat like the twelve sins in the first 

treatise of the lecture, as well as a statement that such men will go to hell [§65] 

and a short description of the hells [§66-7]. The section on dhamma has at this

48 For the ends of each section of the third treatise see Jacobi 1895, 377, 381, and 384 as well as 
Nathamal 1974a, 393, 396-7, and 399.

47



point descriptions of ideal Jain monastic life [§70-2], as well as a statement that 

such men, dying in a particular manner,49 will obtain the ultimate soteriological 

goal [§73] or rebirth in one of the heavens, which are briefly described [§74].

The additional material after the introductory passage in the mixed section

of the third treatise (i.e. after the passage that I take to be one of the earliest

extensive positive statements about the Jain lay community in the Svetambara

canon) includes various other statements relating to the Jain lay community. The

first passage that is added [§76] consists of a description of the samanovasaga

(the ideal Jain layman). This passage occurs in many other texts in the

Svetambara canon and I thus refer to it as the "standard description of the

samanovasaga. I discuss this passage at length in the second chapter of my

thesis and I will also mention it again briefly below in this chapter since its

occurrence in the Uvavaiya helps to prove that the compiler of the Uvavaiya has

copied from Suyagadamga 2.2. The "standard description of the samanovasaga”

represents a more developed statement about the Jain lay community than the

reworked introductory passage. In the introductory passage [i.e. §75], for

instance, the subject is samtegaiya manussa ("some men") and there is no

specific term for the Jain lay community as there is in §76. The introductory

491 think that §73 (as well as §77 in the mixed section) refers to the ritual fast to death though this 
is not clear from Jacobi’s translation. See Nathamal 1974a, 395-6 and 398 as well as Jacobi 
1895, 380 and 384. Dixit also seems to think that these sections refer to the ritual fast to death 
(Dixit 1978, 35).
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passage has been reworked from existing material in attempt to produce an initial 

positive statement about some householders, while the "standard description of 

the samanovasagai" represents an attempt to produce a description of the ideal 

Jain householder.

Following this "standard description of the samanovasaga we read that 

such men, dying in a particular manner, will obtain rebirth in one of the heavens 

[§77]. I have not included extensive discussion of references to the mode of 

death in my thesis. Here I would like simply to note that this passage is different 

from the equivalent passage in the section on dhamma [§73-4] in that in the 

mixed section there is no mention of the ultimate soteriological goal.50 This 

seems to reflect an attempt to differentiate the soteriological possibilities of the 

monk and the Jain householder. The differentiation here, however, is partly 

inconsistent with the concluding statement of the entire section, which, as noted 

above, is the same as that in the section on dhamma (i.e. the concluding 

statement of the entire 'mixed' section states that the mixed state is holy, etc. and 

leads to the ultimate soteriological goal).51 It is also inconsistent with the only

50 This is partly obscured in Jacobi's translation since he does not translate the entire section, but 
rather refers back to §74 (Jacobi 1895, 384).

51 Jacobi's translation reads: “(&c„ all as in §74 down to) it is thoroughly true, and good. This is 
the explanation of the third subject, viz. the mixed state.” (Jacobi 1895, 384) The Prakrit reads as 
follows: ”§74 esa thane arie kevale, padipunne, neyaue samsuddhe sallagattane siddhimagge 
muttimagge niwanamagge nijjanamagge sawadukkhapahlnamagge egamtasamme sahu | 
taccassa thanassa mTsagassa vibhamge evamahie 11 ” (Nathamal 1974a, 399)
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other statement about Jain householders in Suyagadamga 2.2, which occurs 

after the concluding statement of the mixed section in what appears to be a 

summary of the entire third treatise. This summary relates to the “dhamma- 

adhamma-mixed” classification and it reinforces the idea that the conduct of the 

Jain householder is holy, etc. and leads to the ultimate soteriological goal.52

This inconsistency seen in comparing the various statements relating to 

the lay community in the mixed section of the third treatise of Suyagadamga 2.2 

is seen elsewhere in the Svetambara canon as some passages present the 

soteriological possibilities for a Jain householder in the same manner as for a

52 Jacobi translates: "He who does not practice cessation [note 3: “Virati.”] (from sin), is called a 
foolish man; he who practices cessation (from sin), is called a wise man; he who in one regard 
practices cessation (from sin) and in another does not, is said to be in a state of partaking of that 
of a wise man and that of a foolish man. The conduct of him who does not practice cessation 
from all (sins), is that of a man who kills living creatures; it is unworthy, (&c., all down to) 
thoroughly untrue, and bad. The conduct of him who practices cessation from all (sins), is that of 
a man who does not kill living creatures; it is worthy, pure, (&c., all down to) thoroughly true, and 
good. The conduct of a man who in one regard practices cessation from all (sins) and in another 
does not, is that of a man who kills some living creatures and does not kill others; it is worthy, 
pure, (&c., all down to) thoroughly true, and good." (Jacobi 1895, 384-5) The Prakrit reads as 
follows: “§75 aviraim paducca bale ahijjai | viraim paducca pamdie ahijjai | virayaviraim paducca 
balapamdie ahijjai | tattha nam ja sa sawao aviral esatthane arambhatthane anarie [note 1: 
“sam° pa° -  anarie java asawadukkha0’] *akevale appadipunne aneyaue asamsuddhe 
asallagattane asiddhimagge amuttimagge aniwanamagge anipnamagge0 
asawadukkhappahTnamagge egamtamicche asahO | tattha nam ja sa [note 2: “sa sawao (ka, 
kha)”] viral esatthane anarambhatthane arie [note 3: “sam° pa° -- arie java sawadukkha0”]
•kevale padipunne neyaue samsuddhe sallagattane siddhimagge muttimagge niwanamagge 
nipnamagge0 sawadukkhappahlnamagge egamtasamme sahu | tattha nam ja sa [note 4: “sa 
sawao (ka, kha)”] virayaviraT esatthane arambhanarambhatthane, esatthane [note 5: “asya 
pathasya punarullekhah vi§esatvasucanartham, yatha vrttikara -  etadapi kathaficidaryameva”] 
arie [note 6: “sam° pa° -  arie java sawadukkha0"] *kevale padipunne neyaue samsuddhe 
sallagattane siddhimagge muttimagge niwanamagge nipnamagge0 sawadukkhappahlnamagge 
egamtasamme sahO | | ” (Nathamal 1974a, 399)
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Jain mendicant while other passages make a differentiation by stating that a Jain

householder can only hope to attain a divine rebirth.53 It is my view that the 

compilers moved to produce passages explicitly differentiating the soteriological 

possibilities of the monk and the Jain householder because such a differentiation 

was not made in some of the earliest positive statements about householders. In 

presenting the ultimate soteriological goal of release from the cycle of rebirth as 

resulting exclusively from Jain mendicant life the compilers of the Svetambara 

canon are able to offer a reason why mendicant life is necessary even while

53 In Suyagadamga 2.2 we find two statements in which the life of the Jain householder is said to 
be holy and to lead to the ultimate soteriological goal just as Jain mendicant life does. There is 
the final statement which recurs in each section (dhammaladhammalmixed) in the third treatise 
about whether or not the conduct is holy and leads to the ultimate soteriological goal (Jacobi 
1895, 384; Nathamal 1974a, 399). There is also a similar statement after the concluding 
statement of the mixed section in what appears to be a summary of the entire third treatise 
(Jacobi 1895, 384-5; Nathamal 1974a, 399). An analogous situation is seen in 
Nayadhammakahao 1.5 where we read that both the lay and mendicant dhamma lead to the 
ultimate goal of rebirth at the summit of the world (loyaggapaitthana) (Bothara 1996,254; 
Nathamal 1974c, 123). In contrast, the description of the forms of rebirth resulting from lay life in 
§77 of the third treatise of Suyagadamga 2.2 differs from the equivalent section on monastic life 
in §73-4. In this case, mendicants are said to obtain the ultimate soteriological goal, while laymen 
are said to obtain rebirth in one of the heavens. Such a differentiation is seen also in verses from 
chapter five of the Uttaradhyayana. In verses 23 and 24 of this chapter we read that a faithful 
householder (saddhi) should observe the posaha days and that, living in this way, a householder 
can obtain a rebirth as a yakkha (jakkhasalogayam) (Jacobi 1895, 23; Diparatnasagara v.28, 
206). Directly after this, in verse 25 it is said that a mendicant will obtain rebirth as a deva or the 
ultimate goal of freedom from all misery, both of which are preferable to rebirth as a yakkha 
(Jacobi 1895, 23; Diparatnasagara v.28, 207). The attempt to differentiate the result of Jain lay 
and mendicant life is seen also in Viyahapannatti 1.8. In this passage we find three distinct 
descriptions of the possible forms of rebirth for the foolish non-Jain (egamtabale), the Jain laity 
{balapamdie), and the Jain mendicants (egamtapamdie) (Bothara 2005, 178-180; Nathamal 
1974b, 59-60). This passage from Viyahapannatti 1.8 employs terminology like that seen in the 
passage that seems to serve as a summary of the entire third treatise from Suyagadamga 2.2 
where the conduct of foolish non-Jains {bale) is described in entirely negative terms and is said 
not to lead to the ultimate soteriological goal, while the conduct of both Jain laymen (balapamdie) 
and Jain ascetics (pamdie) is described in the opposite manner (Jacobi 1895, 384-5; Nathamal 
1974a, 399).
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legitimating lay life. The inconsistency in Suyagadamga 2.2 is further indication 

that the mixed section of the third treatise is made up of a compilation of 

originally independent statements about the Jain householder. The compiler of 

Suyagadamga 2.2 seems to add what he felt were other important statements 

about Jain householders after the reworked version of the recurring introductory 

passage (i.e. after the passage that I take to be one of the earliest extensive 

positive statements about the Jain lay community).

After the third treatise of Suyagadamga 2.2, an introductory verse marks a 

return to the subject of adhamma [§79-82]. Jacobi calls this “another 

supplementary section (or perhaps two).”54 Finally there is the conclusion to the 

first treatise. The first twelve types of sin are distinguished from the thirteenth 

mode of conduct, that of the Jain mendicant [§83-84].55 The text says that a 

monk (bhikkhu) should act according to this thirteenth mode of conduct.56 The

54 Jacobi 1895, 365, note 3.

55 Jacobi translates: “Thus those beings who practice the first twelve kinds of actions [note 3: 
“Described in §§5-21. See p.365, note 3."], have not attained perfection, (&c., all down to) have 
not, nor do, nor will put an end to all misery. (83) But those beings who practice the thirteenth 
kind of action, have attained perfection, (&c., all down to) have put, or put, or will put an end to all 
misery. (84)” (Jacobi 1895, 387-8) The Prakrit reads: “§80 iccetehim barasahim kiriyathanehim 
vattamana jlva no sijjhimsu no bujjhimsu no muccimsu no pariniwaimsu no sawadukkhanam 
amtam karemsu va no karemti va no karissamti va | eyamsi [note 6: “etammi (ka)"] ceva 
terasame kiriyathane vattamana jTva sijjhimsu bujjhimsu muccimsu pariniwaimsu 
sawadukkhanam amtam karemsu va karemti va karissamti va | | " (Nathamal 1974a, 402)

56 Jacobi 1895, 388; Nathamal 1974a, 402.
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text thus returns abruptly to the situation where the place of the Jain householder

is not included. This is the end of Suyagadamga 2.2.

The creation of a positive statement about some householders in 

Suyagadamga 2.2 can be understood as a move to legitimate the place of 

householders within the Jain tradition. The redactors apparently had no problem 

with the fact that Suyagadamga 2.2 legitimates the mode of life of some 

householders while the first book of the Suyagadamga often condemns all forms 

of domestic life. In fact, the initial legitimating of lay life in Suyagadamga 2.2 has 

been created out of material that juxtaposed the praiseworthy conduct of the Jain 

ascetic with the censured behavior of everyone else. For the author of the first 

extensive positive statement about some householders, the virtue of the lay Jain 

resides in the ability to approximate the conduct of a Jain monastic, at least 

temporarily and in certain respects. The author of the passage thus maintains 

Jain ascetic life as ideal. Yet, the logic behind the initial legitimating of lay life in 

the third treatise of Suyagadamga 2.2 is potentially inconsistent with the absolute 

condemnation of non-Jain mendicant life that is found in the second treatise of 

the lecture. Non-Jain ascetics can also behave like Jain mendicants and it is not 

clear why one group of those who are sometimes similar to Jain mendicants, the 

Jain laity, is praised, while another, the non-Jain ascetics, is absolutely 

condemned.
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The Uvavaiva and the Legitimating of Lav Life

In the introduction to his edition of the Uvavaiya Leumann points out that 

the text contains passages found in various other texts that are put together 

without any evident governing principle.57 He also notes that the Uvavaiya 

contains many variant readings and evidently was passed down in a number of 

recensions. Nonetheless, Leumann sees that the text is made up essentially of 

two main parts: §§1-6158 tell of the procession of King Kunia to hear a sermon 

given by MahavTra and the remainder of the text contains a classification of 

sixteen types of beings QTva) that will achieve (upapada) some form of divine 

rebirth or release from the cycle of rebirth.59 He says that these two parts were 

originally separate works. The text takes its name from the second part.60 Here I 

will argue that the second part of the text was compiled in response to the logical

57 Leumann writes: “Vorderhand sieht man nur, das seine grosse Masse traditioneller Theorien 
und Vorschriften bei einer Redaktion derselben, welche auf Devarddhiganin zuruckgefiihrt wird, 
auf verschiedene Bucher (anga & upanga) in ziemlich principloser Weise vertheilt worden ist.” 
(Leumann ed. 1883, 20) The notes to his edition of the text provide concordances with the 
Viyahapannatti (the fifth Anga), the Pannavana (the fourth Uvariga), the Panhavagaranaim (the 
tenth Anga), and the Rayapasenaiya (the second Uvariga).

58 In discussing the Uvavaiya I will use references to the paragraphs in Leumann’s edition of the 
text.

59 Leumann suggests that §30 and §131-153 were added after the original compilation and so 
these sections might be considered a third part (Leumann ed. 1883, 20).

60 Leumann ed. 1883,1-2,20.
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inconsistency evident in Suyagadamga 2.2 where the legitimating of lay life and 

the absolute condemnation of non-Jain ascetics occur together.

The second part of the Uvavaiya mainly consists of a hierarchy of sixteen 

categories of beings. The sixteenth category [§130] seems to include those Jain 

mendicants that have obtained (or are guaranteed to obtain) the ultimate 

soteriological goal. The pious Jain mendicants are found in the fifteenth category 

[§§125-129] and they will achieve the highest form of divine rebirth if not release 

from the cycle of rebirth. In the fourteenth category [§§123-124] are the Jain 

householders who may attain rebirth in one of the highest heavens.61 The 

remaining categories (one through thirteen) are made up of non-Jain ascetics 

(and perhaps some Jain ascetics who do not behave properly) as well as various 

types of householders. All the people described in categories one through 

thirteen may attain some form of divine rebirth and some of them may even attain 

the same type of rebirth as the Jain householders.62

61 The Jain householders can obtain rebirth in the Acyuta Kalpa, which is the highest of the twelve 
Kalpas. See Caillat and Kumar (1981, 20-26) as well as Barnett (1907,140) on the various forms 
of divine rebirth. One can also see Kirfel (1920, 261 ff).

62 Generally, the higher categories (i.e. those listed later in the text) can attain a better divine 
rebirth than the lower categories. The only exception to this is that the Jain ascetics who cause 
dissension (ninhaga) described in the thirteenth category can obtain rebirth in a higher heaven 
than is possible for the Jain householders described in category fourteen. The AjTvika mendicants 
in the eleventh category can attain the same type of rebirth as the mendicants in the twelfth 
category and the Jain householders in the fourteenth category. Leumann's introduction offers a 
convenient overview of the hierarchy (Leumann ed. 1883,14-15).
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The description of the Jain householders in the second part of the

Uvavaiya consists of two passages [§123-124]. There is good reason to believe 

that both of these passages have been copied from Suyagadamga 2.2. In the 

first passage relating to Jain householders in the second part of the Uvavaiya 

[§123] we find a passage that is clearly related to the "mixed" version of the 

recurring introductory passage from the third treatise of Suyagadamga 2.2 [§75], 

which I have quoted at length above. Lalwani translates the corresponding 

passage in the Uvavaiya as follows:

In the villages, towns, [etc.],63 there are men who do little harm, who have little accumulation of 
property, who are pious, who pursue the spiritual path, who rate religion the highest, who preach 
religion, who consider religion to be palatable, who are dyed (saturated) in religion, who mould 
conduct as prescribed in religion, who earn livelihood in a manner not contrary to the code, who 
are good in their behaviour, who practice what is right and who take delight in maintaining good 
attitude. Who under the advice of monks desist for a while from slaughter but not for their whole 
life, [desist for a while from falsehood but not for their whole life, desist for a while from theft but 
not for their whole life, desist for a while from sex but not for their whole life, desist for a while 
from accumulation of property but not for their whole life].64 They desist for a while from anger, 
pride, attachment, greed, lust, aversion, quarrel, rejection, slander, speaking ill of others, 
restlessness and non-restlessness, falsehood and the thom of wrong faith by their mind, words 
and body, but not for their whole life. Who desist in part from slaughter and from causing 
slaughter and in part do not desist, who desist in part from action and instigating action and in 
part do not desist, who desist in part from cooking and ordering others to cook and in part do not 
so desist, and like that for life. Who keep aside in part from activities like beating, hurting, 
rebuking, giving a slap, killing, binding with a rope, and causing pain, and in part do not so desist, 
and like that for life, who desist in part from bath, rubbing, painting, besmearing, sound, touch, 
taste, shape, smell, garlands and ornaments, and in part do not so desist, and like that for life. 
And likewise, from many sinful and condemnable deeds, they desist in part, and in part do not so

63 The Prakrit here employs a shorthand device (gam’-agara java sannivesesu). Lalwani 
translates: "villages, towns, till sann/Vesas".

64 The Prakrit here employs a shorthand device (evam java pariggahao). Lalwani translates: "till 
accumulation of property."
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desist, from deceit and crookedness, or anything which is painful to others, they desist in part, 
and in part do not so desist [ . . .^ “ (Lalwani 1988, 272-275)

There are a number of differences if we compare this passage from the 

Uvavaiya with the "mixed" version of the recurring introductory passage from the 

third treatise of Suyagadamga 2.2. The passage from Suyagadamga 2.2 is 

explicitly introduced as a "mixed state" and as the third in a series.67 This does 

not occur in the Uvavaiya. Suyagadamga 2.2 then presents the subject of the 

passage as "some men in the East, West, North, and South,"68 a phrase found at 

other points in the Suyagadamga. In the Uvavaiya the subject is men who live in

65 Lalwani adds at the end of the passage: "like the followers of Sramana path." However, as is 
clear in Leumann’s edition, these words (tarn jaha samanovasaga) are actually the beginning of 
the next passage, which I call "the standard description of the samanovasaga.

66 The Prakrit reads as follows: §123 Se-jje ime gam’-agara java sannivesesu manuya bhavanti, 
tarn jaha: [app’-arambha apariggaha] dhammiya dhammanuya dhammittha dhamm’-akkhal 
dhamma-paloT dhamma-palapna dhamma-samudayara dhammenam ceva vittim kappemana 
[su-sila] su-waya su-padiyananda sahuhim egaccao [path, ant.: egaiyao] panaivayao padiviraya 
javajjivae, egaccao apadiviraya, evam java pariggahao 2 [note 12: “2 bedeutet hier, dass 
jedesmal sowohl eg. padiv. als apadiv. zu erganzen sei.”] egaccao kohao manao mayao lobhao 
pepo dosao kalahao abbhakkhanao pesunnao paraparivayao arairalo mayamosao 
micchadamsanasallao padiviraya javajjivae egaccao apadiviraya, egaccao arambha- 
samarambhao padiviraya javajjivae egaccao apadiviraya, egaccao karana-karavanao padiviraya 
javajjivae egaccao apadiviraya, egaccao payana-payavanao padiviraya javajjivae egaccao 
apadiviraya, egaccao kottana-pittana-tapna-talana-vahabandha-parikilesao padiviraya javajjivae 
egaccao apadiviraya, egaccao nhana-maddana-vannaga-vilevana-sadda-pharisa-rasa-ruva- 
gandha-mallalamkarao padiviraya javajjivae egaccao apadiviraya; je yav’anne taha-ppagara 
savap-jogovahiya [vac. ant.: savap abohiya] kamm’anta para-pana-pariyavana-kara kapnti, tao 
vi egaccao padiviraya javajjivae egaccao apadiviraya. (Leumann 1883, §123-4, p.81-82)

67 Jacobi translates: “Now the explanation of the third subject, viz. the mixed state, is as follows." 
The Prakrit reads: "ahavare taccassa thanassa mlsagassa vibhamge evamahipi."

68 The Prakrit reads: "iha khalu palnam va padlnam va udlnam va dahinam va samtegaiya 
manussa bhavamti."
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various places like villages, town, and so on,69 a phrase that begins each of the 

various categories of people described in the second part of the Uvavaiya. This is 

obviously a minor difference. A further difference is seen in that the Uvavaiya 

includes the term "sahuhim," which Lalwani translates as "under the advice of 

monks". In the same place in SOyagadamga 2.2 we find"susahiT ("good") as an 

adjective at the end of a list of other similar adjectives (sussila suwaya 

suppadiyanamda susahu).70 The reading"susahiT seems to be the original.71 

Finally, it can be noted that the order of the compounds occurring in the latter 

part of the passage is different in the two texts and that a number of the 

compounds seen in Suyagadamga 2.2 do not occur in the Uvavaiya.72 I do not 

see any significance in the different order or the omission of certain compounds.

69 The Prakrit reads: "se-jje ime gam’-agara java sannivesesu manuya bhavanti.”

70 Jacobi translates: "They are of good character and morals, easy to please, and good."

71 This seems clear because in the third treatise of Suyagadamga 2.2 all three versions of the 
passage have the nominative plural (Nathamal 1974a, 389-390; 393-4; 397-398). Furthermore, 
as I will note again below, the section describing Jain mendicants in category fifteen of the 
hierarchy in the second part of the Uvavaiya contains a passage corresponding to the dhamma 
version of the recurring passage from the third treatise of Suyagadamga 2.2 and in this case the 
Uvavaiya has the reading "sahiT (Leumann 1883, §125, p.82).

72 The compound that begins with reference to bathing (nhanummaddana-vannaga-vilevana- 
sadda-pharisa-rasa-ruva-gamdha-maiiaiamkarao) occurs at a later point in the passage in the 
Uvavaiya as compared to the passage in Suyagadamga 2.2. The passage in the Uvavaiya does 
not include the compound beginning with reference to carts (sagada-raha-jana-jugga-gilli-thilli- 
siya-samdamaniya-sayanasana-jana-vahana-bhoga-bhoyana-pavittharavihio) or the compound 
beginning with reference to buying and selling (kaya-vikkaya-masaddhamasa-ruvaga- 
samvavaharao). The Uvavaiya also lacks the reference to using wrong weights and measures 
(kudatula-kudamanao).
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Despite these minor differences, it is clear that the two passages are related, as

they are for the most part identical.

I have just discussed the relationship between §123 of the Uvavaiya and 

the "mixed" version of the recurring introductory passage from the third treatise of 

Suyagadamga 2.2 [§75]. There is also an obvious relationship between the 

second of the two passages relating to Jain householders in the Uvavaiya [i.e. 

§124] and the first of the unique passages that follows the mixed version of the 

recurring introductory passage from the third treatise of Suyagadamga 2.2 [i.e. 

§76]. That is to say, we find the same two passages occurring consecutively in 

both Suyagadamga 2.2 [§75-76] and the Uvavaiya [§123-124]. As I have noted 

above in my brief discussion of the unique material that follows the recurring 

introductory passage in the mixed section of the third treatise in Suyagadamga 

2 .2 ,1 call the passage that occurs second in each of these texts "the standard 

description of the samanovasaga" because it occurs so often in the Svetambara 

canon. I will discuss this passage at length in my second chapter. The only 

significant difference between "the standard description of the samanovasaga 

as it occurs in Uvavaiya §124 and Suyagadamga 2.2 §76 is that a few words 

found at the end of the passage in Suyagadamga 2.2 are dropped in the
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Uvavaiya.73 Despite this difference, the fact that both Suyagadamga 2.2 and the

Uvavaiya contain basically the same two passages occurring consecutively is 

clear evidence that the two texts are related.74

There are a number of reasons to believe that the compiler of the 

Uvavaiya has copied the two passage from Suyagadamga 2.2, rather than the 

other way around. The differences between the two "mixed" passages that I have 

outlined above seem to support this conclusion. I have noted that in 

Suyagadamga 2.2 we find what I take to be the original reading in the term 

"susahu,” while in the Uvavaiya we find the term "sahuhim," which I take to be a 

later reading. Furthermore, in considering the fact that some of the compounds 

occurring in Suyagadamga 2.2 are not seen in the Uvavaiya, I think it is more 

likely that these compounds would drop out of the text rather than be added

73 In the "standard description of the samanovasaga as it occurs in Suyagadamga 2.2 the last 
two lines or so read: “bahuhim sllawaya-guna-veramana-paccakkhana-posahovavasehim 
ahapariggahiehim [note 9: “ahapadi0 (kha)"] tavokammehim appanam bhavemana viharamti | | ” 
(Nathamal 1974a, 398) These lines have been omitted in the Uvavaiya. The compiler of the 
Uvavaiya has added instead the following lines: “viharanti, 2tta bhattam paccakkhanti; te bahuim 
bhattaim anasanae chedenti, 2tta aloiya-padikkanta samahi-patta kala-mase kalam kicca 
ukkosenam Accue kappe devattae uvavattaro bhavanti.” (Leumann 1883, §124 p.82) These lines 
are found in Suyagadamga 2.2 in the section mentioning the manner of death (§77), which 
directly follows the "standard description of the samanovasaga!' (§76). In the second chapter of 
my thesis I will note that the "standard description of the samanovasaga!' is found in many other 
texts and that there are many examples where the last two lines are dropped as they are in 
Uvavaiya §124.1 argue that the examples in which these lines are dropped show the influence of 
the Uvasagadasao.

74 As far as I am aware, these two passages occur consecutively only in these two texts. As I 
have noted, the "standard description of the samanovasaga!' occurs in many other texts, but 
always without the passage that precedes it in Suyagadamga 2.2 and the Uvavaiya.
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later.75 Yet, the best evidence to suggest that the original version is that found in

Suyagadamga 2.2 comes in considering the context of the passage in each text.

I have noted above that the three sections {adhamma!dhamma!mixed) of the 

third treatise in Suyagadamga 2.2 all begin with versions of the same passage. In 

the Uvavaiya, in addition to the "mixed" version of the passage (occurring in the 

fourteenth category of the hierarchy of beings), which I have just quoted, we also 

find (in the fifteenth category of the hierarchy of beings) a passage corresponding 

to the "dhamma" version of the passage from the third treatise of Suyagadamga 

2.2.76 Yet, the"adhammsf' version of the passage from the third treatise in 

Suyagadamga 2.2 does not occur in the Uvavaiya. This situation seems to prove 

the direction of borrowing since it seems certain that the original "mixed" version 

of the passage would occur in a text that also contains both the dhamma and 

adhamma versions of the passage.

Though the compiler of the Uvavaiya copies two passages from the mixed 

section of the third treatise of Suyagadamga 2.2, he makes some changes and

75 Likewise, I argue in my second chapter that the versions of the "standard description of the 
samanovasaga in which a few words at the end of the passage are dropped (as in the Uvavaiya) 
are later than the versions in which these words occur (as in Suyagadamga 2.2).

76 The section on monks in the Uvavaiya (Lalwani 1988, 279-285; Leumann 1883, 82-3) begins 
as does the introductory passage from the third treatise in the section on dhamma in 
Suyagadamga 2.2 (Jacobi 1895, 377-81; Nathamal 1974a, 393-8). The Prakrit in paragraphs 
125-129 of the Uvavaiya omits some of what is in found in Suyagadamga 2.2. Paragraph 126 of 
the Uvavaiya is like what follows the introductory section in Suyagadamga 2.2 (Nathamal 1974a, 
394, §64). After this in the Uvavaiya there is some material that is not found in Suyagadamga 2.2.
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he does not copy the entire mixed section of the third treatise. One significant 

difference between the mixed section of the third treatise of Suyagadamga 2.2 

and the second part of the Uvavaiya is that there is no indication in the Uvavaiya 

that Jain householders can achieve the ultimate soteriological goal. In the third 

treatise of Suyagadamga 2.2 each section {dhamma!adhammalmixed) ends with 

the statement that the particular conduct is holy (or unholy), etc. and leads to (or 

does not lead to) the ultimate soteriological goal. The life of the Jain 

householders (i.e. the mixed category) is said to lead to the ultimate 

soteriological goal. The compiler of the Uvavaiya has not copied this statement. 

He seems to participate in the attempt to differentiate the soteriological 

possibilities of the monk and the Jain householder that is seen at various points 

in the Svetambara canon.77

It seems that in creating the classification of beings (j7va) the compiler of 

the Uvavaiya responds specifically to the inconsistency in the legitimating of lay 

life in Suyagadamga 2.2. Since he has copied the "mixed" introductory passage 

[§75] from the third treatise in Suyagadamga 2.2, the compiler of the second part 

of the Uvavaiya must accept the logic of the legitimating of lay life presented 

there, namely that a person is considered virtuous in so far as he or she

77 I have discussed this issue above in connection with one of the unique passages (§77) that 
follows the "mixed" version of the recurring introductory passage in the mixed section of the third 
treatise of Suyagadamga 2.2.
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approximates at least temporarily and in some way the conduct of a Jain 

mendicant. In Suyagadamga 2.2 this logic is inconsistent with the absolute 

condemnation of non-Jain ascetics seen in the second treatise. The compiler of 

the second part of the Uvavaiya presents a more consistent version of this logic. 

He has not copied the absolute condemnation of non-Jain ascetics from 

Suyagadamga 2.2. Rather, he includes various groups of non-Jain ascetics 

among those who may attain a divine form of rebirth, thus recognizing the fact 

that some non-Jain ascetics lived in a manner similar to the Jain ascetics. The 

logic of the legitimating of lay life is pushed to extremes in the lowest categories 

of the hierarchy, as I will discuss further below. Though he responds to the 

inconsistency in the legitimating of lay life in Suyagadamga 2.2, the compiler of 

the second part of the Uvavaiya still attempts to present the idea that lay Jain life 

(rather than some other form of asceticism) is the best alternative to Jain 

asceticism. The tension seen in Suyagadamga 2.2 thus remains in the second 

part of the Uvavaiya, but it is less conspicuous.

In addition to the material from Suyagadamga 2.2, the second part of the 

Uvavaiya also contains material found in the Viyahapannatti (the fifth Anga). The 

description of Goyama (MahavTra's disciple) that begins the second part of the 

Uvavaiya occurs almost word for word at the beginning of the Viyahapannatti.78

78 Leumann 1883, 66; Lalwani 1988,197; Nathamal 1974b, 4; Bothara 2005, 8.
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There are also a number of other parallels.79 The relationship between these 

texts is more complicated than the relationship between the second part of the 

Uvavaiya and Suyagadamga 2.2. In the case of the Viyahapannatti, the direction 

of borrowing is not obvious to me.80 However, it is clear that, like the second part 

of the Uvavaiya, the compilers of the Viyahapannatti often deal with the logic of 

the legitimating of lay life seen in Suyagadamga 2.2 and with the tension 

between this logic and the absolute condemnation of non-Jain ascetics. In this 

section of the chapter I will confine detailed discussion of such passages from 

the Viyahapannatti to my notes. At the end of the chapter, however, I will point 

out that the compiler of Viyahapannatti 7.2.1-2 deals with the tension seen in

79 There is reference to the descriptions (vannao) occurring in the first part of the Uvavaiya at the 
beginning of the Viyahapannatti (Nathamal 1974b, 3; Bothara 2005, 5). One might further 
suggest, though there is no exact parallel, that the description of trees at the end of 
Viyahapannatti 1.1.10-11 (i.e. the description of the heaven) would not be out of place as part of 
the description of the forest surrounding the city of Campa at the beginning of the Uvavaiya 
(Leumann 1883, 22-5; Lalwani 1988, 9-16; Nathamal 1974b, 15; Bothara 2005, 48). Leumann 
points out that the first part of the Uvavaiya is much like book XV of the Viyahapannatti (Leumann 
ed. 1883, 20) further showing a relationship between the two texts. I will note below some 
additional parallels that are more pertinent to the subject discussed in the chapter.

80 According to Weber, Leumann described the second part of the Uvavaiya as a more detailed 
treatment of the Viyahapannatti 1.1.77. Weber writes regarding the Uvavaiya: “The second part, 
which contains the essence of the work, is in extent scarcely more than a third of the whole, and 
looks, as Leumann says, like a more detailed treatment of Bhag. 1,1, 77 (see Bhag. 1,162).” 
(Weber 1893, 68) The German reads: “Derzweite Theil, resp. der eigentliche Kem des Werkes, 
dem Umfang nach aber wenig mehr als ein Drittel des Ganzen, “der wie eine ausfiihrlichere 
Behandlung von Bhag. 1,1, 77 (s. Bhag. 1,162) aussieht” (Leumann)...” (Weber 1883-85, v.16, 
378). Weber does not provide a reference to indicate where Leumann makes this statement and 
it does not seem to occur in Leumann’s edition of the Uvavaiya. If Weber’s statement is accurate 
then it seems that Leumann thought the compiler of the Uvavaiya copied from the Viyahapannatti.
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Suyagadamga 2.2 in a manner different from the compiler of the second part of 

the Uvavaiya.

In the second part of the Uvavaiya, after the description of Goyama, 

Goyama asks MahavTra about the ultimate fate of various classes of beings. 

Before the sixteen categories of beings that will obtain a good rebirth we find a 

general statement about the theory of rebirth [§64-6]. Beings that are 

uncontrolled, unresigned, and who do not avoid and renounce sins (asamjae 

avirae appadihayapaccakkhaya-pavakamme), that undertake actions (sakirie), 

that do not behave with care (asamvude), that are entirely sinful (eganta-dande), 

entirely foolish (eganta-bale), and entirely asleep (eganta-sutte) obtain bad 

karma.81 This type of statement recalls the negative view of non-Jain ascetics 

and all non-ascetics found in the earliest extant Jain literature. In fact, in 

Viyahapannatti 7 .2.1 we see that bad renunciation (dupaccakkhayam) is

81 Lalwani translates: “Gautama: 'Bhantet Does a living being get entangled in sinful karma in 
case he has not practiced restraint, he has done harm to living organisms, he has not reduced 
the intensity of sinful karma by renunciation and stopped the inflow of sinful karma through 
complete renunciation, he has not desisted from physical and other activities, he has not 
restrained his senses, he chastises self and other by sinful deeds, he has wrong outlook in all 
respects and he is wholly asleep under the spell of falsehood?’ MahavTra: ‘Yes, he does.’" 
(Lalwani 1988, 200) Beings like this acquire mohanijjam and veyanijjam kammam (Lalwani 1988, 
201-2; Leumann 1883, §65-6, p.66). The Prakrit reads as follows: “§64 JTve nam bhante asamjae 
avirae appadihayapaccakkhaya-pavakamme sa-kirie asamvude eganta-dande eganta-bale 
eganta-sutte pavakammam anhai? -  hanta anhai.” (Leumann 1883, §64, p.66)
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described in this manner and that the pious Jain ascetic is described in the 

opposite manner.82

Though the language here [§64-6] is reminiscent of the negative view of 

all modes of life apart from Jain mendicancy seen in the earliest extant Jain 

literature and though pious Jain mendicants are the only category of beings who 

do not obtain significant bad karma, in the second part of the Uvavaiya this 

general statement about the theory of rebirth does not seem to include all non- 

Jain ascetics or all non-ascetics. As the text continues we find fourteen 

categories of beings who will obtain rebirth as a deity. Even though these 

fourteen categories of beings obtain some significant bad karma, they should not 

be described as entirely sinful (eganta-dande), entirely foolish (eganta-bale), and 

entirely asleep (eganta-sutte). This apparently general statement about the 

theory of rebirth thus seems to apply only to certain types of people. Here we see 

the compiler struggle to relate the ideas of the earliest Svetambara texts to the 

legitimating of lay life.

82 Viyahapannatti 7.2.1 distinguishes good renunciation (supaccakkhayam) from bad renunciation 
(dupaccakkhayam). I will mention this passage again at the end of this chapter. Bad renunciation 
is characterized with the terminology seen here in the Uvavaiya (Nathamal 1974b, 278). Good 
renunciation is characterized in the opposite manner:"samjaya-viraya-padihaya- 
paccakkhayapavakamme, akirie, samvude, egamtapamdid' (Nathamal 1974b, 278). In the first 
treatise of Suyagadamga 2.2 we read that the karma deriving from the proper monastic mode of 
conduct (iriyavahiya) is destroyed within moments.
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In §67 we find the only category of beings in the second part of the 

Uvavaiya that will not obtain a good rebirth. Here we have the same description 

that occurs as in §64 (asamjae java eganta-sutte), but it is added that the beings 

in this category kill other living beings (ussannam tasa-pana-ghai).83 These 

beings that kill other beings are reborn in one of the hells (neraiesu uvavajjai). 

The additional clause seems to make it clear that not all of those included in §64 

are included here. Yet, as I have stated, the sixteen categories of beings who will 

obtain a good rebirth likewise seem to be excluded from §64. Thus it seems 

unclear who exactly is included in §64.

Following this, in §§68-9, we have the first of the sixteen categories of 

beings who will obtain a good rebirth.84 This category again employs terminology 

from the general statement about rebirth [§64], however in this case some of the 

terms are dropped. This category of beings is described only as uncontrolled,

83 Lalwani 1988, 203; Leumann 1883, §67, p.66.

84 Lalwani translates: “When living beings residing in villages, mines, towns etc. etc., who are not 
actuated by a desire to uproot (exhaust) karma, but who torture self by stopping the intake of food 
and drink, by practicing celibacy, by hardship arising out of non-bath, cold, heat, mosquito, sweat, 
dust, dirt and mud, for short or for long, who are thus tortured, such ones, dying at a certain point 
in eternal time, are bom in one of the heavens occupied by the Vanavyantara gods as celestial 
beings.” (Lalwani 1988,205) They remain there for 10,000 years (Lalwani 1988, 206).The Prakrit 
reads as follows: “§69 Se ken’ atthenam bhante evarn vuccai: “atthegaie deve siya?"
Goyama, je ime jTva gam’-agara-samvaha-sannivesesu akama-tanhae akama-chuhae [note 2: 
“Fehlt in CR. D hat khuhae."] akama-bambhaceravasenam akama-anha-naga-sly'-ayava-damsa- 
masaga-seya-jalla-mala-panka-paritavenam appataro va bhujjataro va kalam appanam 
parikilesanti, appataro va bhujjataro va kala-mase kalam kicca annayaresu Vanamantaresu 
devaloesu devattae uvavattaro bhavanti.” (Leumann 1883, 67)
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unresigned, and not avoiding and renouncing sins (asamjae avirae 

appadihayapaccakkhaya-pavakamme).85 The terms eganta-dande (entirely 

sinful), eganta-bale (entirely foolish), and eganta-sutte (entirely asleep) have 

been dropped because the adjective “egantaT does not allow for the possibility of 

good behavior. The adjectives sakirie (undertaking actions) and asamvude (not 

behaving with care)86 have also been dropped because these terms are 

associated particularly with the attack on non-Jain ascetics and the entirely 

negative view of the householder. As in Suyagadamga 2.2, it seems that by 

modifying a description that originally placed the Jain ascetic in opposition to all

85 The passage in Uvavaiya §68-9 is seen also in Viyahapannatti 1.1.10-11 (Nathamal 1974b, 14- 
15; Deleu 1970, 75 (34a-b); Bothara 2005,47). In Viyahapannatti 1.1.10-11 there are three 
categories of people: the houseless one who conducts himself carefully (samvude anagare), the 
houseless one who does not conduct himself carefully (asamvude anagare) and the one who is 
uncontrolled, unresigned, and who does not avoid and renounce sins (assamjae avirae 
appadihayapaccakkhayapavakamme). These three categories are never listed together in a 
sequence. Rather, we have a passage on asamvude anagare followed by the opposite of the 
same passage for the samvude anagare and finally a discussion of the assamjae avirae 
appadihayapaccakkhayapavakamme. It seems that the third category has been added on to an 
original discussion of the samvude and asamvude anagare. The tension seen in Suyagadamga 
2.2 is also seen in Viyahapannatti  ̂A A0-W,  since the asamvude anagare does not reach the 
ultimate soteriological goal and we do not read anything positive about this group, while some of 
the assamjae avirae appadihayapaccakkhayapavakamme will go to heaven.

86 The term samvuda is seen in Suyagadamga 1.1.2 where it is said of those who have sinful 
thoughts that “they do not conduct themselves carefully” (na te samvudacarino) (Nathamal 
1974a, 259; Jacobi 1895, 243). It is used as a positive description of the conduct of monks in the 
first verse of Suyagadamga 1.2.3: “samvudakammassa bhikkuncT (Nathamal 1974a, 272). Jacobi 
seems to translate this as: “a monk who abstains from actions." (Jacobi 1895, 257)
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other types of beings the possibility for a positive view of those other than the 

Jain ascetics has been created.87

Though the beings in this category [§68-9] are uncontrolled, unresigned, 

and though they do not avoid and renounce sins (asamjae avirae 

appadihayapaccakkhaya-pavakamme), they may nonetheless obtain rebirth in 

the heavens occupied by the Vanavyantaras88 where they may stay for as long 

as 10,000 years. This is because they undergo various hardships. These beings 

are not motivated by a desire to eliminate karma, as Jain mendicants are in 

undertaking ascetic practice. They obtain benefit from behaving like Jain monks 

even though the behavior is involuntary.89 In this passage the logic of the 

legitimating of lay life from the "mixed" section of the third treatise of

87 It must be noted, however, that the phrase “assamjae avirae
appadihayapaccakkhayapavakamme" also occurs in Suyagadamga 2.4 in the context of an 
exclusively negative view of non-ascetics. Suyagadamga 2.4, like the entire first book of the 
Suyagadamga, does not allow a place for the idea of a pious householder, upholding the life of 
the Jain monk against all other modes of living.

88 The Vyantara ('Interstital') gods are one of the lowest classes of divinities. They usually live in 
the middle world above the highest hell and below the earth (Caillat and Kumar 1981, 23).

89 Leumann says these beings undergo an involuntary renunciation: “sich unfreiwillige (a-kama) 
Entsagungen auferlegen miissen.” (Leumann ed. 1883, 8) Descriptions of Jain ascetic life often 
contain phrases like those in this passage (for example, the phrase “suffer pain for a short or a 
long period without volition due to thirst, hunger, celibacy, cold, heat and insect-bite (mosquitoes, 
wasps etc.) as well as discomfort due to not bathing, sweating, smearing of dust, dirt and slime”). 
In Suyagadamga 1.3.1 we read that monks must bear cold, heat, thirst, and insect bites. In the 
second lecture of the Uttaradhyayana there is a list of twenty-two troubles (parTsaha) borne by 
ascetics including hunger, thirst, cold, heat, flies and gnats (damsa-masaga), and dirt (jaiia) 
among other things. We have seen in the third treatise of Suyagadamga 2.2 that monks abstain 
from bathing.
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Suyagadamga 2.2 is pushed to its extreme. In Suyagadamga 2.2 we read that 

some people who are not Jain mendicants will nonetheless attain a good form of 

rebirth because they behave to some extent like Jain mendicants. Here in the 

Uvavaiya [§68-9] we read about beings who are uncontrolled, unresigned, and 

who do not avoid and renounce sins (asamjae avirae appadihayapaccakkhaya

pavakamme). This mode of life is completely opposite to Jain mendicant life. The 

only similarity with Jain mendicant life is that these people experience hardships 

and this similarity is not strong since they experience hardships involuntarily. 

Nonetheless, the loose parallel with Jain mendicant life is enough to result in a 

decent form of rebirth.

The second category [§70] in the hierarchy of beings includes those who 

have been maimed or who have died in a bad manner. This category thus seems 

to have the same logic of involuntary hardship behind it as the first category, 

though it may also deal with popular ideas about the fate of those who die in an 

unpleasant manner. Such beings may also obtain rebirth in the heavens 

occupied by the Vanavyantaras, but they may stay there for up to 12,000 years.90 

In §70 it seems that householders are meant rather than or as well as 

mendicants since the term “manuyiT ("men") occurs where in some later 

passages terms like tavasa [§74], samana [§75], and pariwaya [§§76-81] occur.

90 Leumann ed. 1883, 8, 67; Lalwani 1988,209-11.
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Categories 3-5 [§§71-3] seem also to describe householders since we 

have the terms manuya, men, [§71, 73] and itthiyao, women [§72]. Leumann 

does not make much of these categories as he is more interested in the various 

types of ascetics that follow.91 These categories are important for my study, 

however, since they contain descriptions of non-ascetics. The first of these 

categories [§71 ]92 is partly like the descriptions of householders that we have 

seen in the recurring introductory passage in Suyagadamga 2.2 in that these 

people have little (appa) property and so on where the Jain monk would have 

none. We are also told in particular about the respect that these householders 

have for their parents. These people are good since it is in their nature (pagai). 

Like those who undergo involuntary suffering, these people may also obtain

91 Leumann writes: “Aus dem zweiten Theil des Aup. S. hebe ich als besonders wichtig hervor, 
dass in §§73-122 eine Gradation unter den zeitgenossischen Bettelmonchen aufgestellt wird, 
welche fur die Kenntniss der ubrigen Secten und Religiosen von grosser Bedeutung ist.” 
(Leumann ed. 1883, 2)

92 Lalwani translates: “Those human beings who live in villages, mines, towns, etc., etc., who are 
gentle by nature, who are tranquil by nature, who have little anger, pride, attachment and greed, 
who are tender, sheltered with their elders, polite, serving their parents, who never violate the 
words of their parents, with little hankering, little endeavour, little property, little slaughter, little 
torture, little slaughter-torture for the earning of their livelihood, if people live like this for many 
years, such ones, after death at some point in eternal time, are bom in one of the heavens meant 
for the Vanavyantaras...for 14,000 years." (Lalwani 1988, 212-3) The Prakrit reads: “§71 Se-jje 
ime gam’-agara java sannivesesu manuya bhavanti, tarn jaha: pagai-bhaddaga pagai-uvasanta 
pagai-tanu-koha-mana-maya-lobha miu-maddava-sampanna alffna [kvacid: bhaddaga] vinlya 
amma-piu-sussusaga amma-piinam anaikkamanijja-vayana app’-iccha app’-arambha appa- 
pariggaha appenam arambhenam appenam samarambhenam appenam arambha- 
samarambhenam vittim kappemana bahu-vasaim auyam palenti, 2tta kala-mase kalam kicca 
annayaresu Vanamantaresu tarn ceva sawam navaram thiT coddasa vasa-sahassaim." 
(Leumann 1883, §71 p.68)
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rebirth in the heavens occupied by the Vanavyantaras, but they may stay for as 

long as 14,000 years. Exactly who the compiler has in mind in composing this 

passage is not clear. However, we can keep in mind that this is category number 

three, far below category fourteen where we find the description of the Jain 

householders copied from Suyagadamga 22 . This category thus seems to 

include pious householders who are not considered lay Jains.

The fourth and fifth categories [§72 and §73] are particularly interesting 

since they include householders who follow specific modes of conduct that are 

not found elsewhere in the Svetambara canon at least in this form. It is 

interesting that they occur at this point in the hierarchy of beings, beneath various 

categories of non-Jain ascetics and well beneath the description of Jain 

householders [§123-4] that occurs also in Suyagadamga 2.2. The reason for this 

seems to be that these descriptions represent householders who are pious, but 

not Jain. The fourth category [§72] refers exclusively to women.93 The category

93 Lalwani translates as follows: "Women living in villages, mines, towns, etc., etc., residing in the 
harem, whose men have gone out of the country, who have become widows in rather young age, 
who have been abandoned by their men, who are sheltered by their mothers, fathers or brothers, 
who are protected by the paternal families or by the father-in-law’s families, who have their nails, 
hairs and hairs of the armpits overgrown, who keep aside from flowers, essence, garlands and 
ornaments, who bear the hardship of non-bath, sweat, dust, dirt and mud, whose food does not 
contain milk, curd, butter, ghT, oil, jaggery, and salt, and also honey, alcohol and meat, whose 
desires are few, who do little harm, whose accumulation is little, who commit little slaughter, who 
inflict little torture, who earn their livelihood from simple calling, women who live contented like 
this (with their men whom they had once acquired, but never coveting the company of another),-- 
till the length of their stay is sixty-four thousand years." (Lalwani 1988, 214-5) The Prakrit reads: 
“§72 Se-po imao gam’-agara java sannivesesu itthiyao bhavanti, tarn jaha: anto-antepuriyao 
gaya-patiyao maya-patiyao bala-vihavao chaddiyalliyao mati-rakkhiyao bhati-rakkhiyao pati-
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seems to be made up of chaste widows.94 They live like ascetics in that they are

chaste and in that they show no concern for cleanliness, bearing the hardship of 

dirt, etc. Like those in §71 they have little property and so on. What is perhaps 

most conspicuous in this description are the types of foods that they avoid: milk, 

curd, butter, ghl, oil, jaggery, salt, as well as honey, alcohol and meat. Though 

there are references to dietary restrictions for Jains at various points in the 

Svetambara canon95 there are no rules regarding food in "the standard 

description of the samanovasagsT (which I discuss in chapter two) or in the

rakkhiyao kula-ghara-rakkhiyao sasura-kula-rakkhiyao [kvacid: mitta-nai-niyaga-sambandhi- 
rakkhiyao] parudha-naha-kesa-kakkha-romao [pathant: °kesa-mamsu-romao] vavagaya-dhuva- 
puppha-gandha-mallalamkarao anhanaga-seya-jalla-mala-panka-paritiviyao vavagaya-khTra- 
dahi-navanlya-sappi-tella-gula-lona-mahu-majja-mamsa-paricatta-kay’-aharao app’-icchao app’- 
arambhao appa-pariggahao appenam arambhenam appenam samarambhenam appenam 
arambha-samarambhenam vittim kappemanlo akama-bambhaceravasenam tam-eva pati-sejjam 
naikkamanti, tao nam itthiyao eyaruvenam viharenam viharamanTo bahuim vasaim sesarn tarn 
ceva java causatthi vasa-sahassaim thii pannatta.” (Leumann 1883, §72 p.68)

94 One can compare this discussion of widows in second part of the Uvavaiya to discussion in the 
Brahmanical Dharmasastras (Kane 1962-75 v.2, pt.1, 583ff). In the Dharmasastras we see 
restrictions on types of food and the use of ornaments for widows, as well as a demand for 
celibacy and the possibility of forced tonsure.

95 Kapadia notes a number of references to the prohibition on flesh eating (Kapadia 1933/2010, 
165; Alsdorf 1962/2010,13-14). The Vivagasuyam is particularly concerned with condemning the 
consumption of meat. We also see mention of food rules (specifically a prohibition against eating 
meat and drinking alcohol) in the Suyagadamga (with respect to monks) and the Uttaradhyayana 
(perhaps with respect to laymen). Ohira says: “the UttaraV.9 condemns meat-eating and liquor- 
drinking as the actions of a fool (i.e., layman).” (Ohira 1994,18) She points out that monks are 
not forbidden to eat meat in the earliest texts. Alsdorf discusses a number of early passages in 
Jain texts that seem to refer to monks eating meat (Alsdorf 1962/2010, 6-7; 11). Discussion of the 
Ajivikas in the Viyahapannatti also refers to restrictions on food. Bothara translates this section as 
follows: 'Their deity is an Arhat (a self-proclaimed omniscient named Goshalak). They serve their 
parents. They do not eat five types of fruits -  [Udumbar, Banyan, berries, Satari (wild asparagus), 
and Pipal (long pepper)]." (Bothara 2008,114-15) The Prakrit reads as follows: "arahamtadevata, 
ammapiusussusaga, pamcaphalapadikkamta, [tarn jaha - umbarehim, vadehim, borehim, 
satarehim, pilakkhuhim]" (Nathamal 1974b, 354)
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standard list of the twelve lay vows (which I discuss in chapter three). We might 

speculate that some of the various groups of householders followed various rules 

about food and that such rules eventually became a key mark of the lay Jain 

community.96

The fifth category [§73] seems to be related to the fourth [§72] though it is 

focused on men.97 These men seem to be householders who undertake various 

types of fasts (daga-biiya daga-taiya daga-sattama daga-ekkarasama)98 and

96 Ohira suggests that the Digambara monk POjyapada (sixth century CE) was the first to criticize 
meat eating and that “the rigid vegetarianism of the present day Jainas commenced at such a 
later time, most probably after the mass exodus of the Jainas from Mathura to the South and 
West, where they were bound to impress the local people by their exemplary deeds in order to 
sail out for their new settlement life in the migrated places.” (Ohira 1994,19) It is not clear 
whether or not this view is accurate.

97 Lalwani translates as follows: "Those living in the villages, mines, towns, etc., etc., whose 
intake consists of two items including water or three items including water, or seven items 
including water or eleven items including water, or those who earn their livelihood by using the 
oxen, who observe vows about cattle, who are sincere householders, who have devotion with 
humility, who believe in inactivity {akriyavadi) and who are brddha-sravakas (or who are tapasas 
and brahmanas), for such men the following items with a distorted taste, viz., milk, curd, butter, 
ghl, oil, jaggery, honey, wine and meat are prohibited, the only exception being mustard oil. Such 
men have few desires, the rest as before, the stay is stated to be sixty four thousand years." 
(Lalwani 1988, 216) The Prakrit reads: “§73 Se-jje ime gam’-agara java sannivesesu manuya 
bhavanti, tarn jaha: daga-biiya daga-taiya daga-sattama daga-ekkarasama goyama-gowaiya- 
gihidhamma-dhammacintaga-aviruddha-viruddha-vuddha-savaga-ppabhitayo, tesi nam 
manuyanam no kappanti imao nava rasa-vigaTo aharettae, tarn jaha: khlram dahim navanlyam 
sappim tellam phaniyam mahum majjam mamsarn, no annattha ekkae sarisava-vigaTe; te nam 
manuya app’-iccha tarn ceva savvam navaram caurasTim vasa-sahassaim thil pannatta.” 
(Leumann 1883, 68)

98 See Abhayadeva's commentary (DTparatnasagara v .8 ,160). Leumann’s glossary reads: “daga 
udaka...°biiya °taiya u. s. w. Der Wasser als Zweites, Drittes u. s. w. geniesst, d. h. Der ausser 
dem Wasser nur eine oder zwei u. s. w. Speisen zu sich nimmt.” (Leumann 1883,124)
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observe types of vows that are related to cows (goyama-gowaiya) ."  They are 

certainly presented as householders because they are said to follow 

gihidhamma. This passage also refers to food rules that are similar though not 

identical to those in the previous section on the chaste women. As in the two 

previous categories these men have few desires and so on. The possible length 

of stay in the heavens occupied by the Vanavyantaras (64,000 years) is 

significantly longer than that for the lower categories. That the women in the 

fourth category [§72] and the men in the fifth category [§73] are somehow related 

is suggested in the fact that the possible length of stay in heaven is the same for 

each. Though the behavior described does not seem entirely inconsistent with 

other passages describing the Jain laity, these two passages seem to describe 

non-Jain householders.

The phrase “aviruddha-viruddha-vuddha-savaga-ppabhitayo” seems to be 

important for understanding the identity of the householders in the fifth category. 

Lalwani’s translation of this phrase follows Abhayadeva: “[those] who believe in 

inactivity (akriyavadi) and who are vrddha-sravakas (or who are tapasas and 

brahmanas)” Abhayadeva says that aviruddha means they are well behaved and 

viruddha means that they are akriyavadi, i.e. they do not believe that people have

99 Abhayadeva says that they follow the cows around, drinking when the cows drink and so on.
He cites a verse regarding this behavior (DTparatnasagara v .8 ,160-1).
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agency with respect to the attainment of soteriological goals. The Jains are

known to be kriyavadiand so Abhayadeva takes these householders to be non- 

Jains. The terms “aviruddha-viruddhat‘ may actually indicate a mixed state of 

partial restraint in the manner that we have seen in the mixed section of the third 

treatise in Suyagadamga 2.2. Perhaps this category represents a group of 

householders who have in part adopted ascetic behavior. The terms “vuddha- 

savagaf' may refer to a class of non-Jain ascetics as Lalwani interprets them.100 

Abhayadeva says they are Brahmins.101 Given that the householders in this 

category are said to observe types of vows that are related to cows, one can note 

that there are various ceremonies involving cows in the Brahmanical Grhya- 

Sutras.102 This may also support the idea that the category represents a certain 

group of Brahmins. Whomever the passage refers to, the compiler of the second

100 In his tenth century commentary on the astrologer Varahamihira’s Brhajjataka, Utpala 
elaborates on a class of ascetics known as Vrddhas calling them Vrddha&ravakas or KapalTs, the 
skull-bearing Saivite ascetics (Basham 1951,169). Though I have not surveyed the entire 
literature on this point, there is one passage in Suyagadamga 2.2 where the term savaga is used 
apparently with reference to ascetics. This occurs close to the end of the lecture, after the third 
treatise. Jacobi translates as follows: There are enumerated three hundred and sixty-three 
philosophical schools: those of the Kriyavada, those of the Akriyavada, those of the 
Aghanikavada, and those of the Vainayikavada. These (philosophers) teach final beatitude, they 
teach final deliverance, they speak as Sravakas, they speak as teachers of Sravakas [note 2: “I.e. 
they leam these heresies from their teachers, and teach them to their pupils.”].” (Jacobi 1895,
385) The Prakrit reads: “tevi lavamti savaga, tevi lavamti savaittaro | ” (Nathamal 1974a, 400)

101 The commentary reads: "vrddhasravaka brahmanah” (Diparatnasagara v .8 ,161).

102 For example, in the Grhya-Sutra of Hiranyakesin (2.3.9.7) we see reference to a sacrifice to be 
performed on the path where the cows travel (Oldenberg 1892, 224). In the Grhya-Sutra ofGobila 
(4.10.18-20) we find reference to the setting loose of a cow (Oldenberg 1892,131).
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part of the Uvavaiya is compelled to include mention of this group as part of his 

attempt to address the inconsistency in Suyagadamga 2.2 of legitimating Jain lay 

life, while condemning non-Jain ascetics and non-Jain householders.

Categories six to nine [§§74-117] include various classes of ascetics. 

These include non-Jain ascetics and perhaps also Jain ascetics who have some 

particular fault.103 All of these ascetics can achieve rebirth in heavens that are 

higher than those occupied by the Vanavyantaras. This situation is clearly 

different from the absolute condemnation of non-Jain ascetics seen in the second 

treatise of Suyagadamga 2.2. We can see a striking example of the compiler of 

the second part of the Uvavaiya struggling with the logic of the legitimating of lay 

life in the section describing the ascetic named Ambada [§§82-116j.104 Ambada

103 Though he may be correct, I question Leumann’s assertion, as Lalwani would seem to on the 
basis of his translation, that in category seven (and other categories) we know that Jain monks 
are meant by the terms pawaiya samana because it is said that these ascetics do not confess 
before they die. Leumann writes: “Dass wirklich jinistische gemeint sind, geht ausser aus 
Anderem auch daraus hervor, dass von ihnen hemach das Sterben ohne Beichte pradizirt wird.” 
(Leumann ed. 1883, 9, note 1)

104 Lalwani translates the relevant section as follows: "Gautama: Bhantd is it possible for Amvada 
Parivrajaka to get himself tonsured by thy hand, give up his home and join the order of monks? 
MahavTra: No, it is not. But, Gautama, Amvada Parivrajaka will be a worshipper of the Sramana 
path [samanovasae] and live on enriching himself with the knowledge of soul and matter, and be 
without a home etc. (applicable to a household follower). Amvada is renounced of slaughter in 
general, falsehood in general, sex in general and accumulation of property in general, speciality 
being that he is renounced of sex for life (being already a monk)." (Lalwani 1988, 242-3) The 
Prakrit reads: "§93 pabhu nam, bhante, Ammade pariwayae Devanuppiyanam antie munde 
bhavitta agarao anagariyam pawaittae? §94 no inam atthe samatthe Goyama; Ammade nam 
pariwayae samanovasae abhigaya-jTvajive java appanam bhavemane viharai navaram Osiya- 
phalihe avangu-duvare ciyatt’-anteura-ghara-dara-pavesi [kvacid: ciyatta-ghar’-anteura-paveso]; 
eyam nam vuccai: §95 Ambadassa nam pariwayagassa thulae panaivae paccakkhae jTvajjivae 
java pariggahe navaram sawe mehune paccakkhae jTvajjivae." (Leumann 1883, §93-5, p.73-4)
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seems to have been a particularly well-respected non-Jain ascetic. He is called 

an ascetic (pariwayae) and is at times described as such.105 However, he is also 

called a samanovasaga and is described with a shorthand reference to the 

"standard description of the samanovasagsf' found in Suyagadamga 2.2 as well 

as in category fourteen of the Uvavaiya and elsewhere.106 He has renounced 

sex, but he has only partially renounced the taking of life and is thus not 

equivalent to a Jain mendicant. Following the logic of the legitimating of lay life 

seen in Suyagadamga 2.2, he is akin to Jain householders in that both non-Jain 

ascetics and Jain householders are thought of as imperfect Jain ascetics.

The category after these ascetics [the tenth category; §§118-19] describes 

five-sensed animals that have taken Jain lay vows.107 As Leumann points out,

it® Leumann’s summary points out that Ambada follows the fourth vow (celibacy) like a monk and 
follows a specific vow about water (Leumann ed. 1883,11). The passages that follow contain 
vows of various ascetics that have occurred elsewhere in the Uvavaiya like avoiding food 
prepared in certain ways, avoiding specific foods, and following specific rules about accepting 
water (Leumann ed. 1883,12).

106 The shorthand reference to the "standard description of the samanovasaga reads as follows: 
"samanovasae abhigaya-jTvajive java appanam bhavemane viharai.” This reference is strangely 
followed by the obscure third section of the full version of the same standard description 
(navaram usiya-phalihe avangu-duvare ciyatt’-anteura-ghara-dara-pavesi). I am at a loss to 
explain the reason for this.

107 Lalwani translates as follows: "With the recovery of a long memory of past lives, they 
themselves court the five lesser vows, and live for many years practicing restraints, controls and 
atonement, living temporarily like a monk and observing fasts. They give up food and miss many 
a meal. They discuss their lapses and be careful not to indulge in them any more. They enter into 
a state of trance. Living like this for many years, they die at a point in the eternal flow of time and 
are bom in heaven called Sahasrara celestial beings." (Lalwani 1988, 266-7) The Prakrit reads: 
"§119 tae nam te samuppanna-jaisarana samana sayam eva pancanuwayaim padivajjanti, 2tta
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this category displays awareness of the stories in the Nayadhammakahao in 

which animals adopt the Jain lay vows.108 Here we can see that, in his response 

to the inconsistency seen in Suyagadamga 2.2, the compiler of the second part 

of the Uvavaiya is aware of diverse stories in the Jain textual tradition, and thus 

includes animals in addition to the various non-Jain religious groups among the 

categories of beings in the hierarchy.

Categories 11-13 [§§120-2] describe more classes of ascetics. The 

eleventh category is the AjTvika ascetics. They may obtain the same type of 

rebirth as the Jain householders. The compiler of the Uvavaiya must have 

recognized that AjTvika mendicants were much like Jain mendicants.109 This 

situation contrasts with passages in both the Viyahapannatti and the

bahuim sila-waya-guna-veramana-paccakkhana-posahovavasehim [aha-pariggahiehim 
tavokammehim] appanam bhavemana bahuim vasaim auyarn palenti, 2tta bhattam paccakkhanti, 
bahuim bhattaim anasanae chedenti, 2tta [aloiya-padikkanta samahim patta] kala-mase kalam 
kicca ukkosenam Sahassare kappe devattae uvavattaro bhavanti.” (Leumann ed. 1883, 80)

108 Leumann writes: “Ein Spezialfaii hierzu kommt gegen den Schluss von Jnatadh, I. vor, wo ein 
Elephant sich der fruheren Existenz erinnert.” (Leumann ed. 1883,14, note 1) We can add also 
the story of the frog in the same text. These stories are also taken into account in the 
classifications of beings presented in the Viyahapannatti.

109 That Jain and AjTvika mendicants were similar is seen, for example, in the fact that the 
categories ‘nirgrantha’ and ‘AjTvika’ are often confused in the Buddhist texts (Basham 1951,138). 
The AjTvika begging and dietary practices as described in the Majjhima Nikaya are much like 
those of the Jains (Basham 1951,118) though the Uvavaiya seems to associate specific 
practices with the AjTvika ascetics (Leumann ed. 1883, 80; Lalwani 1988, 267). Basham also 
points out that the account of Gosala’s death in the Viyahapannatti suggests that the AjTvika 
ascetics may have performed a ritual death through extreme asceticism much like the Jain fast to 
death (Basham 1951,127ff).
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Suyagadamga ridiculing the AjTvikas.110 There is also a story of an AjTvika layman 

converting to Jainism in the Uvasagadasao.111 It seems that the Jains were well 

aware of the AjTvikas when the hierarchy of beings in the Uvavaiya was compiled. 

The Jain mendicants wanted to claim superiority over this group, but the logic of 

the legitimating of lay life seen in Suyagadamga 2.2 and the second part of the 

Uvavaiya demanded their inclusion in a relatively elevated category in the 

hierarchy of beings.

The twelfth category refers again generally to ascetics (pawaiya samana), 

though Leumann suggests in his summary that Jain ascetics are meant. These 

ascetics can obtain the same type of rebirth as the AjTvika ascetics. The 

thirteenth category specifically refers to ascetics called "ninhaga,” a term that 

seems to refer to Jain ascetics who cause dissention.112 These ascetics can

110 Leumann points out that the style of Viyahapannatti 15 is much like the first section of the 
Uvavaiya (Leumann ed. 1883, 20). This chapter, as Basham describes in some detail, contains 
the story of MahavTra’s relationship with the AjTvika founder Gosala. Though we might question 
the extent to which Basham accepts the historicity of the story, he is certainly correct when he 
points out that the author wishes “to stress the inferiority" of Gosala and when he says that “the 
whole chapter is pervaded by sectarian prejudice” (Basham 1951, 40, 66). Though we find such 
criticism of the AjTvikas in the Viyahapannatti, Basham states that the AjTvika ascetics are also 
said to attain one of the heavens in the Viyahapannatti [1, 26] (Basham 1951,140). Likewise, at 
another point in the Viyahapannatti a list of particular AjTvika laymen are praised directly after the 
AjTvikas have been criticized (Basham 1951,122). The AjTvikas are also presented in a negative 
manner in the Suyagadamga. Silahka identifies the opponents in Suyagadamga i.3.3.12 as 
AjTvikas or Digambaras (Basham 1951,121). Suyagadamga 2.6 portrays Gosala criticizing 
Mahavlra (Basham 1951, 53).

111 This occurs in the seventh lecture of the Uvasagadasao. See Hoernle 1885-90,118-133.

112 Pischel translates the term as "heretic" (Pischel 1981,195). Lalwani translates as "distorters" 
(Lalwani 1988, 270). The description of these ascetics refers to various points of doctrine.
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obtain rebirth in a heaven higher than is possible for the Jain householder 

described in category fourteen.113 As I have noted above, the pious Jain 

mendicants are described in the fifteenth category, while the sixteenth category 

includes those Jain mendicants that have obtained (or are guaranteed to obtain) 

the ultimate soteriological goal.

The compiler of the second part of the Uvavaiya thus responds in some 

detail to Suyagadamga 2.2. In Suyagadamga 2.2 there is a tension between the 

logic of the legitimating of lay life and the absolute condemnation of non-Jain 

ascetics. The compiler of the second part of the Uvavaiya presents the view that 

non-Jain ascetics and non-Jain householders will obtain some form of divine 

rebirth depending on how closely their modes of life line up with that of the Jain 

ascetic. In this manner, the compiler of the Uvavaiya presents a more coherent 

legitimating of Jain lay life than is seen in Suyagadamga 2.2. This motive for the 

compilation of the second part of the Uvavaiya is consistent with the contents of 

the first part of the text in that the first part is also important for the legitimating of 

lay life.114 As noted above, the main subject in the first part of the text is the 

procession of a king (the ideal non-ascetic) to hear a sermon delivered by 

MahavTra. We are told that the queen also attends the sermon, as if the compiler

113 The Jain ascetics in the thirteenth category may be born in the upper Graiveyakas.

114 See Leumann ed. 1883,1-20 for a summary of the contents of the text.

81



would like explicitly to include women as part of the lay community. The sermon 

ends with a clear statement that the Jain religion includes both male and female 

ascetics and householders and also provides what I take to be the earliest 

example of what became the standard listing of the twelve lay vows.115

Given that the Uvavaiya is an important text for legitimating lay Jainism, 

perhaps we can begin to think about the compilation of the Svetambara canon in 

a new way. The Uvavaiya is an important text with respect to the formation of the 

Jain canon in that it contains the extended versions of many of the descriptions 

(vannao) referred to elsewhere in the canon. Other canonical texts (especially 

the story literature) commonly refer to MahavTra's sermon just as they refer to the 

description of Campa found at the beginning of the Uvavaiya. The recurring 

references to the Uvavaiya in the Svetambara canon and the evidence presented 

in this chapter are perhaps reasons to think that the compilation of the canon, at 

least at certain crucial points, was fundamentally tied with the move to legitimate 

and standardize discussion of the lay Jain mode of life.

115 The five anuvratas, three gunavratas, and four siksavratas, along with right belief (sammatta), 
are presented as the key marks of lay Jainism in medieval Jain literature and in secondary 
scholarship relating to Jainism. MahavTra's sermon near the end of the first part of the Uvavaiya 
contains what I take to be the earliest version of the familiar listing of the lay vows employing the 
terms"anuvrata, gunavrata, and siksavratd' (Lalwani 1988,188-91; Leumann 1883, §57 p.63-4). 
In my third chapter I will discuss references to the lay vows in the Svetambara canon. In 
discussing the Uvavaiya I will note that MahavTra's sermon seems to be made up of what were 
originally a number of separate treatises and that the list of lay vows seems to be a relatively late 
passage when compared with other parts of the Uvavaiya.
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The Importance of Doctrine and Correct Understanding in the Viyahapannatti

In Suyagadamga 2.2 and the second part of the Uvavaiya the logic of 

legitimating of lay life is complicated by the need for Jain monks to differentiate 

the Jain ascetic tradition from other ascetic traditions. This issue seems also to 

have concerned the compiler of the first two lessons (uddesa) of Viyahapannatti

7.2. Viyahapannatti7.2A distinguishes good renunciation (supaccakkhayam) 

from bad renunciation (dupaccakkhayam)."6 Even if one claims to renounce

116 Bothara translates: “[Q.1] Bhante*. Is a person saying -  “I have renounced violence towards all 
pana (two to four sensed beings; beings), all bhua (plant bodied beings; organisms), all jiva (five 
sensed beings; souls), and all satta (immobile beings; entities)” -  liable of achieving good 
renunciation or bad renunciation? [Ans.] Gautam! A person saying -  “I have renounced violence 
towards all pana (two to four sensed beings; beings)... and so on up to... all satta (immobile 
beings; entities)" -  is sometimes liable of achieving good renunciation and sometimes bad 
renunciation." Why? “If a person saying thus does not have complete awareness about, These 
are Jfvas (souls), these are ajivas (non-souls), these are mobile beings and these are immobile 
beings,’ then his renunciation (paccakkhaya) is not good renunciation but bad renunciation." He is 
a liar and is “devoid of restraint (asamjaya), detachment (aviraya), control on and renunciation of 
sinful indulgence (apadihaya and apaccakkhaya) towards all pana (two to four sensed beings; 
beings)... and so on up to... all satta (immobile beings; entities) through three means (karan) and 
three methods [yoga). He is active (physically and otherwise), devoid of blockage of inflows of 
karmas [asamvude), with singular indulgence in violence [egamtadamde) and a complete 
ignorant [egamtabale)." (Bothara 2006, 350-2) The Prakrit reads as follows: “§27 se nunam 
bhamte! sawapanehim, sawabhuehim, sawa jTvehim, sawasattehim paccakkhayamiti 
vadamanassa supaccakkhayam bhavati? dupaccakkhayam bhavati? 
goyama! sawapanehim java sawasattehim paccakkhayamiti vadamanassa siya 
supaccakkhayam bhavati, siya dupaccakkhayam bhavati | |
§28 se kenatthenam bhamte! evam vuccai - sawapanehim java sawasattehim ‘paccakkhayamiti 
vadamanassa siya supaccakkhayam bhavati0? siya dupaccakkhayam bhavati? 
goyama! jassa nam sawapanehim java sawasattehim paccakkhayamiti vadamanassa no evam 
abhisamannagayam bhavati -  ime jiva, ime ajiva, ime tasa, ime thavara, tassa nam 
sawapanehim java sawasattehim paccakkhayamiti vadamanassa no supaccakkhayam bhavati, 
dupaccakkhayam bhavati |
evam khalu se dupaccakkhai sawapanehim java sawasattehim paccakkhayamiti vadamane no 
saccam bhasam bhasai, mosam bhasam bhasai | evam khalu se musaval sawapanehim java 
sawasattehim tiviham tivihenam asamjaya-viraya-padihaya-paccakkhayapavakamme, sakirie, 
asamvude, egamtadamde, egamtabale yavi bhavati j | ” (Nathamal 1974b, 277-8)
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violence to all living beings, one’s renunciation is not good unless one has a 

proper understanding (abhisamannagayam) of which things are living beings and 

which are without life, and among the living beings, which are mobile and which 

are immobile (ime jiva, ime ajiva, ime tasa, ime thavara). One who lacks proper 

understanding is to be described as uncontrolled, unresigned, not avoiding or 

renouncing sins, possessed of actions, uncontrolled, entirely sinful and entirely 

unwise (asamjaya-viraya-padihaya-paccakkhayapavakamme, sakirie, asamvude, 

egamtadamde, egamtabale).117 One possessed of the correct understanding is 

described in the opposite manner (samjaya-viraya-padihaya- 

paccakkhayapavakamme, akirie, samvude, egamtapamdie). The appeal to 

doctrine and proper understanding provides a way to condemn non-Jain ascetics 

even when they appear to be similar to Jain ascetics.118

Following the distinction between good renunciation and bad renunciation 

in Viyahapannatti 7.2.1, Viyahapannatti 7.2.2 presents an important passage 

again distinguishing types of renunciation but this time apparently legitimating the

117 As noted above, this is the same phrase found in the general statement about the theory of 
rebirth at the beginning of the second part of the Uvavaiya (§64).

118 It is Jain ontology that distinguishes the teachings of the earliest Jain texts from other 
philosophical schools of thought. See Ohira 1994, ix, 5, though as Bruhn and Butzenberger point 
out in their preface to her work, one might not accept her idea that a kind of primitive animism 
preceded the Jain view (iv). One can read Ayaramga 1.1 for an example of the early Jain 
ontology.
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life of the Jain householder and ignoring the non-Jain ascetic.119 Here we read

that renunciation is of two types: renunciation in the domain of the fundamental 

gunas (mulagunapaccakkhane) and renunciation in the domain of the additional 

gunas (uttaragunapaccakkhane). Each of these is either complete (savva) or

119 Deleu summarizes the passage as follows: “(295b) The ramification of renunciation: A) 
Renunciation in the domain of the five fundamental gunas is either a) total (sawa-mula- guna- 
paccakkhana) or b) partial (desa-m.-g.-p.), which means that one abstains either from all or only 
from grave 1) offences against living beings, 2) untruthfulness, etc. [Cf. the five mahavayas and 
the five anuwayas resp., Lehre par. 170-171.]-B )  Renunciation in the domain of the additional 
gunas is either a) total (saw a’uttara- guna-paccakkhana) in which case it has ten forms [see 
comm..; 1-8 form a gaha] or b) partial (des’u.-g.-p.) in which case it has seven forms, viz 1) 
limitation of the area of one’s undertakings etc. [Cf. the three gunawayas and the four 
sikkhavayas, Lehre par.170.] To the latter is added the recommendation of voluntary death by 
starvation." (Deleu 1970,134) See Bothara for a translation (Bothara 2006, 353-7). The Prakrit 
reads as follows: "§29 kativihe nam bhamte! paccakkhane pannatte? 
goyama! duvihe paccakkhane pannatte, tarn jaha -  mulagunapaccakkhane ya, 
uttaragunapaccakkhane ya 11
§30 mulagunapaccakkhane nam bhamte! kativihe pannatte? 
goyama! duvihe pannatte, tarn jaha -  sawamulagunapaccakkhane ya, 
desamulagunapaccakkhane ya 11
§31 sawamulagunapaccakkhane nam bhamte! kativihe pannatte?
goyama! pamcavihe pannatte, tarn jaha -- sawao panaivayao veramanam, sawao musavayao 
veramanam, sawao adinnadanao veramanam, sawao mehunao veramanam, sawao 
pariggahao veramanam | |
§32 desamulagunapaccakkhane nam bhamte! kativihe pannatte?
goyama! pamcavihe pannatte, tarn jaha -- thulao panaivayao veramanam, thulao musavayao 
veramanam, thulao adinnadanao veramanam, thulao mehunao veramanam, thulao pariggahao 
veramanam | |
§33 uttaragunapaccakkhane nam bhamte! kativihe pannatte? 
goyama! duvihe pannatte, tarn jaha -  sawuttaragunapaccakkhane ya, 
desuttaragunapaccakkhane ya | |
§34 sawuttaragunapaccakkhane nam bhamte! kativihe pannatte? 
goyama! dasavihe pannatte, tarn jaha -

1, 2. anagayamaikkamtam 3. kodlsahiyam 4.niyamtiyam ceva 
5, 6. sagaramanagaram 7. parimanakadam 8. niravasesam 
9. samkeyam ceva 10. addhae, paccakkhanam bhave dasaha | 11 1 |

§35 desuttaragunapaccakkhane nam bhamte! kativihe pannatte?
goyama! sattavihe pannatte, tarn jaha -  1. disiwayam 2. uvabhogaparibhoga-parimanam 3. 
anatthadamdaveramanam 4. samaiyam 5. desavagasiyam 6. posahovavaso 7. atihisamvibhago | 
apacchimamaranamtiyasamlehanajhusanarahata| |" (Nathamal 1974b, 278-279)
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partial (desa). The category sawamulagunapaccakkhane corresponds to the five 

ascetic mahavratas (though the term mahavrata does not occur): abstaining 

entirely from injury to living beings, falsehood, theft, sex, and the accumulation of 

property. The category desamulagunapaccakkhane corresponds to the five lay 

anuvratas (though this term does not occur): abstaining partially from injury to 

living beings, falsehood, theft, sex, and the accumulation of property. The 

category sawuttaragunapaccakkhane seems to consist of ten modes of fasting. I 

have not found reference to these terms in another Svetambara text.120 The 

category desuttaragunapaccakkhane consists of what we know as the three 

gunavratas and the four siksavratas associated with the Jain layman.121

Viyahapannatti7.2.2 thus seems to legitimate lay life with the same basic 

logic that is found in Suyagadamga 2.2 and the second part of the Uvavaiya. 

There is a kind of symmetry where the term desa (partial) indicates practices 

associated with the householder and the term sawa (complete) indicates 

practices associated with the Jain ascetic. The structure of this passage would

have it that the practice of the householder is to be conceived of as partial

120 Strangely, in the Mulacara, an early Digambara work, these ten terms appear to be sinful 
modes of fasting that are to be avoided (Deo 1956, 349).

1211 discuss the lay vows extensively in my third chapter. The three gunavratas are the vow 
relating to the directions (disiwayam), restricting one's objects of enjoyment 
(uvabhogaparibhogaparimanam), and to desist from harm committed without a purpose 
(anatthadamdaveramanam). The four Siksavratas are focused ascetic-like practice (samaiyam), 
restricting one's sphere of activity to a single place (desavagasiyam), the posaha fast 
(posahovavaso), and sharing with guests or donation of alms (atihisamvibhago).
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ascetic practice. Thus, as in Suyagadamga 2.2, in the first two lessons of 

Viyahapannatti 7.2 we have first the absolute condemnation of non-Jain 

asceticism followed by the legitimating of lay life in so far as it corresponds to 

Jain asceticism. The compiler of Viyahapannatti 7.2.1-2 attempts to resolve the 

inconsistency seen in Suyagadamga 2.2 by condemning non-Jain ascetics 

through an appeal to the importance of doctrine and proper understanding rather 

than behavior. The appeal to doctrine and belief is a prominent feature in other 

early passages relating to the Jain laity, including the standard description of the 

samanovasaga, discussed at length in my second chapter.

Conclusion

The earliest extant passages in the Svetambara canon present Jain 

mendicant life as a necessity and contain no significant discussion of the lay 

community. In the context of competition with other ascetic groups for the support 

of non-ascetics the Jain monks composed scriptures legitimating the lives of the 

non-ascetics who supported them. In this chapter I examined what I take to be 

one of the earliest extensive positive statements about the lay community in the 

Svetambara canon. This positive statement represents an intermediate category 

constructed out of material that juxtaposed Jain mendicant life with all other 

modes of life, with Jain mendicant life presented as ideal and everything else
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condemned, as seen in the earliest extant passages in the Svetambara canon. 

The passage suggests that non-mendicants will attain a good form of rebirth if 

they behave like Jain mendicants at least some of the time and in some respects. 

This is the basic logic behind the move to legitimate lay Jainism in Suyagadamga

2.2. This logic minimized inconsistency with the earliest Jain writings in that it 

maintained Jain ascetic life as ideal.

The efforts of the Jain mendicants to compose scriptures that coherently 

legitimated lay life were complicated by a number of factors. One of the main 

complications was that, while legitimating lay life, they also had to present Jain 

asceticism as superior to non-Jain asceticism. In the earliest extant passages in 

the Svetambara canon this was often accomplished through the absolute 

condemnation of non-Jain mendicant groups. However, the logic of the 

legitimating of lay life presented in Suyagadamga 2.2 seems inconsistent with 

such absolute condemnation. In this chapter I argue that the compiler of the 

Uvavaiya has copied some of the passages relating to the lay community from 

Suyagadamga 2.2 and that the second part of the Uvavaiya was compiled in 

response to the logical inconsistency evident in Suyagadamga 2.2. Rather than 

condemning other religious groups as in Suyagadamga 2.2, he legitimates these 

modes of life to some extent by suggesting that the type of rebirth one obtains 

depends on the degree of correspondence with the ideal life of the Jain
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mendicant. In the Viyahapannatti we see another strategy for legitimating lay life 

while also condemning non-Jain ascetic life. In this text there is an appeal to the 

importance of doctrine and correct understanding.

The study of early Jainism is complicated by the difficulty of dating the 

texts of the Svetambara canon and by a lack of understanding of the process of 

compilation of these texts. In this chapter I have argued for the relative dates of 

one passage as it occurs in Suyagadamga 2.2 and the Uvavaiya. I have also 

suggested that the second part of the Uvavaiya was compiled specifically in 

response to Suyagadamga 2 .2 .1 have further suggested that the passage 

discussed here as it occurs in Suyagadamga 2.2 is one of the earliest extensive 

positive statements about the lay community in the Svetambara canon. In 

composing statements about the lay Jain community the Jain monks attempted 

not only to legitimate non-ascetic life, but also to promote the development of a 

distinct lay Jain identity as well as distinct lay Jain practices. In the next chapter 

of my thesis I examine the move to standardize the presentation of lay Jain life in 

the Svetambara canon through the composition of the "standard description of 

the samanovasaga".
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Chapter Two: The Standard Description of the Samanovasaaa in the Anaas and

Uvanaas of the Svetambara Canon 

Introduction

The early Jain monks decided to compose and incorporate into their texts 

positive statements about a community of non-ascetics who respected and 

supported Jain mendicants as part of their effort to establish and solidify 

relationships with a community of this type. The initial step, an example of which 

was discussed in the previous chapter, was to create a place for such positive 

statements while also maintaining the ascetic ideal seen in the earliest Jain 

scriptures. Thereafter, the monks elaborated on the initial statements and 

sometimes even altered what had been written previously. For this reason, the 

various passages relating to the Jain laity in the Svetambara canon are often 

quite different from one another and are at times even somewhat contradictory. 

In this chapter I focus on the single most prominent passage relating to the Jain 

laity in the Svetambara canon. This passage, which is found in a number of 

different texts, represents a relatively well-developed statement about the lay 

community in comparison with the passage discussed in the previous chapter. I 

believe this passage to be the earliest attempt to produce a description that
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established specific beliefs and practices as normative for members of the Jain 

lay community.

The Angas and Uvarigas of the Svetambara canon rely heavily on 

standard descriptive passages (vannao), often using shorthand devices referring 

to the full descriptions. These passages characterize places, gardens, holy sites 

or caityas, cities, for example, and types of people, kings, queens, monks.1 There 

is also a recurring passage describing the samanovasaga* (the Jain lay person). 

The full version of the passage occurs in Suyagadamga 2.2, Suyagadamga 2.7, 

the Viyahapannatti, the Uvavaiya, the RayapasenaTya and the Uvasagadasao.3

1 The most common shorthand references are those made at the beginning of many stories to the 
descriptions of the city and the park, which occur in full at the beginning of the Uvavaiya. The 
passage I discuss in this chapter, what I call the "standard description of the samanovasaga," 
often occurs in the same stories containing shorthand references to these passages from the 
Uvavaiya and often occurs along with recurring descriptions of wealth and social influence.
Weber associates such recurring descriptive passages with the period of the redaction of the 
canon (Weber 1893, 9). Ohira suggests that the standard descriptive passages derive from the 
last council, though, as Dundas points out, it is not clear if she means that the passages were 
composed or inserted in the various texts at this time (Dundas 2006, 388, note 8). The recurring 
passages and the shorthand references to them seem to indicate an organized compilation of the 
texts as a group, though it is not certain when the compilation occurred.

2 The form "samanovasaga is undeclined. When I need the plural I use the declined third person 
nominative plural "samanovasagS' in preference to a pluralized form of the undeclined 
samanovasaga (such as samanovasagas). When referring to a female I use the declined 
feminine singular form "samanovasiyS'.

3 Scholars are aware that the standard description of the samanovasaga recurs in a number of 
places in the Svetambara canon. In a footnote to the standard description of the samanovasaga 
in Suyagadamga 2.2, Jacobi notes that the passage occurs elsewhere: “The same passage 
occurs below, 7,4, [i.e. Suyagadamga 2.7 section 4] and Aupapatika Sutra, §124. Upasakadasa, 
§66.” (Jacobi 1895, 384, note 1) Regarding Jacobi’s mention of the Uvasagadasao, there must be 
some typographical error and he likely wanted to say that one could compare aspects of this 
passage with §66 of the Uvasagadasao, as he does in an earlier footnote (Jacobi 1895, 383, note 
4). In Hoemle's edition and translation of the Uvasagadasao the shorthand reference to the
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There are also a number of shorthand references to this passage in other texts of 

the Svetambara canon.4 Below I will discuss the context of the passage for all of 

the examples where the full version of the passage occurs as well as for many of 

the shorthand references. Because it recurs so frequently I refer to this passage 

as the "standard description of the samanovasaga”.

In this chapter I will first discuss the Prakrit term samanovasaga, literally 

meaning "follower of the samanas". I will argue that the compilers employ this 

term with reference to members of the Jain lay community in general, rather than 

to members of a sub-group within the lay Jain community as may be the case at 

least at some points for similar terminology in the Buddhist tradition. In support of 

this claim I will give a brief overview of the characters who are described with the

standard description of the samanovasaga occurs in §64 (Hoemle 1890, 27; Hoemle 1885-90,
41). When discussing the standard description of the samanovasaga scholars often note the fact 
that it occurs in the Uvavaiya. For example, Bollee refers to this text when discussing the 
passage in the RayapasenaTya: "Samanovasae etc.: see Aup 124." (Bollee 2002, 64) Likewise, 
Barnett states: “The list of accomplishments and virtues of lay-worshippers (samanovasaga), 
which begins with these words, is to be found in OvavaT, §124." (Barnett 1907,88) The reason to 
refer specifically to the Uvavaiya seems to be that texts commonly refer in shorthand to the 
descriptions that occur in full at the beginning of this text. However, references to the Uvavaiya 
are somewhat misleading if they are taken to suggest that the standard description of the 
samanovasaga as it occurs in the Uvavaiya has the same relationship with other texts as the 
descriptions of the city and the park in this text have with other texts. The descriptions of the city 
and the park are unique to the Uvavaiya and are not found elsewhere in full. In contrast, the 
compiler of the Uvavaiya has copied the standard description of the samanovasaga from 
Suyagadamga 2.2 and the passage occurs also in various other texts.

4 It must be noted that some manuscripts of a text may represent the passage in shorthand at a 
particular place in the text, while other manuscripts of the same text give the passage in full. The 
shorthand references abbreviate the passage in a number of ways and the techniques employed 
may also vary by manuscript. I am relying on particular editions of the texts as I have noted in the 
introduction to the thesis.
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standard description of the samanovasaga. I will also discuss other terminology 

used for the Jain lay community in the Svetambara canon as well as some of the 

complications in determining the referent for the term samanovasaga. In 

particular, one must understand that the §vetambara canon does not always 

reflect an actual historical situation. The mendicant compilers presented the 

standard description of the samanovasaga as an ideal for the Jain lay community 

in general, though, as I will also discuss below, they recognized that not all 

members of the lay community would live up to the ideal.

The standard description of the samanovasaga allows us to observe how 

the compilers decided to describe the lay community over a particular period of 

time. The passage appears to be made up of parts of various dates that were 

originally separate from one another.5 The date of the initial compilation of the 

passage is uncertain. I think the compilation may have occurred later than the

5 This is seen, for example, in the fact that there are two separate references to observance of 
the posaha days. It can be noted that the description of the posaha ritual in what I call "part four” 
of the standard description of the samanovasaga is identical to a description of the posaha ritual 
in a passage from Suyagadamga 2.7, though I have been unable to establish a chronological 
relationship between this passage from Suyagadamga 2.7 and the standard description of the 
samanovasaga. That the standard description of the samanovasaga includes sections that were 
initially separate is seen also in that a sequence of terms from what I call "part two” of the 
standard description of the samanovasaga occurs also in Uttaradhyayana 28.31. Finally, it can be 
noted that the compiler of the passage seems to have incorporated material from descriptions of 
ascetics. For instance, there is one unclear statement in the passage (usiyaphaliha 
avamguyaduvara ‘ciyattamteura-paragharadarappavesa), usually taken as referring to the 
generosity and/or trustworthiness of the samanovasaga. The term usiyaphaliha appears in other 
contexts as an adjective qualifying respectable ascetic life. All of these points will be discussed in 
detail below in this chapter.
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legitimating of lay life in the mixed version of the recurring introductory passage

in the third treatise of Suyagadamga 2.2 discussed in the previous chapter, since 

the standard description of the samanovasaga clearly offers a more developed 

statement about the Jain lay community.6 Nonetheless, in comparing the 

passage with other early Jain literature there are various reasons to believe that 

the passage is relatively early.7 1 suggest at a few points in this chapter that 

particular words or phrases occurring in all of the extant versions may not have 

originally been part of the passage.8 At the end of this chapter I will argue that

6 That the standard description of the samanovasaga offers a more developed statement about 
the Jain lay community than the passage preceding it in Suyagadamga 2.2 is clear from several 
factors. One obvious factor is the presence of the term samanovasaga. In the recurring 
introductory passage the subject is samtegaiya manussa ("some men”) and there is no specific 
term referring to the Jain lay community. Furthermore, unlike the recurring introductory passage, 
the standard description of the samanovasaga represents an attempt to produce a distinctive 
description of the Jain householder establishing specific beliefs and behaviors as normative for 
the lay community. In particular, there is an emphasis on doctrine and belief as well as on the 
donation of alms that is not seen in the passage that precedes it in Suyagadamga 2.2.

7 One reason that the standard description of the samanovasaga seems to be relatively early is 
that it contains what seems to be a relatively early listing of the tattvas (a list of "existent things" 
providing a model of the contents and dynamics of the universe). As I will discuss below in this 
chapter, the classical lists of the tattvas include seven or nine terms, while the list in the standard 
description of the samanovasaga includes twelve terms. Another reason to believe that the 
standard description of the samanovasaga is relatively early is that, as I will discuss below, it 
contains a phrase that I take to be an early formulation of the lay vows from a period before the 
lists of anuvratas, gunavratas, and siksavratas became relatively standardized. Below I will also 
note that the standard description of the samanovasaga includes what I take to be a relatively 
early statement about the posaha observances where there is no explicit mention of a fasting.

8 There is some reason to believe that the phrase "silawaya-guna-veramana-paccakkhana- 
posahovavassT occurring in what I call "part six” of the passage did not occur in the original 
version. I will discuss the terms in this phrase below and I will suggest that the phrase may have 
been inserted into the standard description of the samanovasaga because it introduces 
terminology that became associated with lay Jainism. If it is true that this phrase was inserted, 
this must have happened at a relatively early point, before the list of the twelve lay vows was 
standardized. I also suspect that the final phrase in what I call "part two" of the passage was
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the standard description of the samanovasaga was altered owing to an effort on

the part of the compiler of the Uvasagadasao to emphasize that the lay Jain 

community should donate alms only to Jain ascetics and not to other ascetics. It 

is thus clear that the mendicant compilers employed the passage over a period of 

time, though the length of this period and the dates are uncertain.

By inserting this passage at nearly every point when the lay community 

was mentioned the mendicant compilers were able to present a relatively clear 

and consistent definition of the Jain lay community. That the mendicant compilers 

decided this passage would serve as the standard description of the 

samanovasaga is evident in the fact that the full version of the passage is found 

in so many texts. We can also see evidence of the compilers' efforts to 

incorporate this passage in texts that dealt with the lay community. For instance, 

the full passage was incorporated into the third treatise of Suyagadamga 2.2 

immediately following the mixed version of the recurring introductory passage 

discussed in the previous chapter. As I will discuss below, it appears that a monk 

or a council of monks recognized that the subject of the mixed version of the

inserted at some point. This phrase is a statement made by the laymen:"ayamauso! niggamthe 
pavayane attha ayarp paramatthe sese anatthe." Bollee translates: "This Jain doctrine, Sir, is the 
real thing; it is the highest truth, the others are futile." (Bollee 2002, 64) The main reason to 
believe that this phrase was inserted is that it is the only part of the passage written in the first 
person. In presenting the idea that all non-Jain doctrine is false this phrase is reminiscent of the 
formal promise to donate alms only to Jain mendicants seen in the Uvasagadasao. This formal 
promise is also written in the first person and it represents a relatively late development. I will 
discuss these ideas further below in this chapter.
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introductory passage from the third treatise of Suyagadamga 2.2 was the lay 

community and then decided that the standard description of the samanovasaga 

should be inserted directly after it. The numerous shorthand references to the 

passages indicate that the passage was well known to the compilers of the texts.

In my analysis of the standard description of the samanovasaga I will 

divide the passage into six sections: 1. doctrine; 2. faith; 3. an obscure phrase 

usually taken as referring to generosity or trustworthiness; 4. observance of the 

posaha days; 5. list of alms to be given to Jain mendicants; 6. a phrase referring 

to lay asceticism. In a few examples part six is replaced with reference to a 

specific fast that in some other passages in the Svetambara canon is performed 

by ascetics. In my discussion of the posaha observances in part four I will note 

that observance of the posaha days is also mentioned in part six and I will argue 

that the reference in part six reflects the development of specific practices that 

allow lay Jains to behave like Jain ascetics on the posaha days. By including 

reference to lay ascetic practice the standard description of the samanovasaga 

partly maintains the logic of the legitimating of lay life seen in the mixed version 

of the introductory passage from the third treatise of Suyagadamga 2.2, namely 

that lay life is legitimate in so far as householders behave like Jain mendicants.

Yet, the standard description of the samanovasaga also introduces new 

strategies in the effort to solidify mendicant relationships with a lay community.
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The passage is first and foremost a statement about Jain doctrine and strength of 

faith. The compilers seem to recognize the usefulness of doctrine and the notion 

of faith or belief in the move to establish a community of householders who 

identify exclusively with the Jain community. Jain doctrine serves to establish 

Jain mendicancy as the ideal mode of life and the samanovasaga is presented 

as a person who does not doubt the efficacy and necessity of specifically Jain 

ascetic practice for the attainment of specific soteriological goals. The compiler 

also includes a list of types of alms that should be given to Jain mendicants. 

Obviously, one motivation for the mendicant community in attempting to solidify 

connections with a community of householders is the need to secure material 

support. In addition to presenting the idea that lay Jainism is a form of 

asceticism, the standard description of the samanovasaga states that a lay Jain 

is someone who believes Jain teachings and who donates alms to Jain 

mendicants.

The standard description of the samanovasaga, like some of the other 

standard repeated passages in the Svetambara canon, does not always remain 

exactly the same.9 The final phrase of the standard description of the 

samanovasaga (part six, referring to lay ascetic practice) is sometimes omitted

9 The commentaries sometimes mention that there are various readings for the "standard" 
descriptions. See, for example, DTparatnasagara v .7 ,34.
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so that the passage ends with the list of items to be given as alms. It seems clear 

that the full version is earlier. The chronology can be established since the full 

version occurs in Suyagadamga 2.2, while the shortened version is found in the 

second part of the Uvavaiya. In the previous chapter I established that the 

compiler of the second part of the Uvavaiya copied the passages on the lay 

community from Suyagadamga 2.2. Yet, he has (or later copyists have) decided 

to drop the final phrase of the standard description of the samanovasaga. The 

final phrase is also dropped in various other examples, including many of the 

shorthand references to the passage.

The dropping of the final phrase does not indicate a move away from the 

idea that lay Jainism involves ascetic practice. The lists of the lay vows 

(anuvratas, gunavratas, and siksavratas) also present an ascetic ideal for the lay 

community and these vows are prominent in both the Uvasagadasao and the 

Uvavaiya, texts in which the final phrase of the standard description of the 

samanovasaga is dropped. As I will note below, the exact relationship between 

the terms in the final phrase of the standard description of the samanovasaga 

and the standard lists of Jain lay vows (anuvratas, gunavratas, and siksavratas) 

is unclear. Nonetheless, it is clear that the ascetic ideal for the lay community 

remains even when the final phrase of the standard description of the 

samanovasaga is dropped.
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Below I will suggest that the examples of the standard description of the 

samanovasaga in which the final phrase is dropped show the influence of the 

Uvasagadasao. My research indicates that the Uvasagadasao was compiled at a 

relatively late point in the development of the Svetambara canon. In the 

Uvasagadasao the standard description of the samanovasaga always ends with 

the fifth section (i.e. with the list of alms that the samanovasaga donates to Jain 

mendicants). I associate the dropping of the sixth section of the standard 

description of the samanovasaga in this text with a passage occurring in the first 

story which prohibits the donation of alms to non-Jain ascetics. In the place 

where the standard description of the samanovasaga usually occurs in other 

texts (i.e. directly after a character adopts the lay vows), the compiler of the 

Uvasagadasao inserts two unique and extensive elaborations on the lay vows as 

well as an explicit prohibition against the donation of alms to non-Jain ascetics. 

The prohibition against the donation of alms to non-Jain ascetics ends in exactly 

the same manner as the fifth part of the standard description of the 

samanovasaga, i.e. with a list of alms that the samanovasaga donates to Jain 

mendicants. When the standard description of the samanovasaga occurs at a 

later point in the story, we find that the sixth section on ascetic practice is 

dropped so that the description ends in the same manner as the prohibition 

against the donation of alms to non-Jain ascetics (i.e. with the list of alms that the
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samanovasaga donates to Jain mendicants). The shorthand references to the 

standard description of the samanovasaga in the other stories of the 

Uvasagadasao have also been altered to end with the fifth section. Thus I 

suggest that the examples of the standard description of the samanovasaga in 

which the final phrase is dropped were either produced after the compilation of 

the Uvasagadasao or were altered owing to the influence of the Uvasagadasao.

Though the standard description of the samanovasaga states that lay 

Jains believe only in Jain doctrine and specifies that they donate alms to Jain 

mendicants, there is no explicit restriction against donating alms to non-Jain 

ascetics in the passage. In fact, as I will discuss below, the commentaries on the 

obscure phrase in part three of the standard description of the samanovasaga, 

usually taken as referring to the generosity of the samanovasaga, express the 

potential danger of indiscriminate generosity and interaction with non-Jain 

ascetics.10 It must be owing to this potential danger that the compiler of the 

Uvasagadasao felt the need to add an explicit rule about the donation of alms. At 

the end of this chapter, I will note the fact that the Jains are criticized in the 

Buddhist Pali canon for the idea that Jain laymen should provide alms only to 

Jain ascetics.

10 The Prakrit in this unclear statement reads as follows: usiyaphaliha avamguyaduvara 
ciyattamteura-paragharadarappavesa. I will discuss this phrase at length below.
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In examining the standard description of the samanovasaga we can thus 

see some of the same themes that we saw in examining the logic of the 

legitimating of lay life in Suyagadamga 2.2 and the second part of the Uvavaiya, 

discussed in the previous chapter. In the previous chapter I showed that the 

compiler of the second part of the Uvavaiya abandoned the absolute 

condemnation of non-Jain ascetics seen in Suyagadamga 2.2. In contrast to the 

compiler of the second part of the Uvavaiya, the compiler of the Uvasagadasao 

adds the rule that the Jain lay community should give alms only to Jain 

mendicants and thus presents a situation analogous to the absolute 

condemnation of non-Jain ascetics seen in Suyagadamga 2.2. In criticizing the 

idea that the Jain lay community should give alms only to Jain mendicants, the 

Buddhist monks present a softer stance reminiscent of the compiler of the 

second part of the Uvavaiya. The difference, of course, is that the Buddhist 

monks present this stance in the form of a criticism of the Jain tradition, while the 

compiler of the second part of the Uvavaiya does not overtly criticize the 

apparent logical inconsistency evident in Suyagadamga 2.2.
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The Term Samanovasaga

The term samanovasaga means "follower of the samanas" and can be 

translated with the English phrases "Jain lay person" or "Jain householder".11 

This term seems to be connected with a particular stage in the organized move 

to legitimate and standardize discussion of Jain lay behavior in the Svetambara 

canon. As I have noted above, the term samanovasaga does not occur in the 

introductory part of the mixed section of the third treatise of Suyagadamga 2.2 

[§75] where the subject is samtegaiya manussa ("some men"). In the first book of 

the Suyagadamga the terms garattha and agara seem to be used as meaning 

'householder' or 'non-ascetic' as opposed to “the houseless” (anagara), meaning 

'Jain ascetic'. The people described with the terms garattha and agara are thus 

generally presented in a negative light in early Jain literature, though there are 

examples where these terms are used in a positive context.12 There are a few

11 Hoemle suggests that a translation of the term uvasaga with the English term layman "imports 
a set of ideas foreign to Jainism." (Hoemle 1885-90,1, note 1) I use "lay person” in want of a 
better term for the householders who respected and supported the Jain mendicants.

12 In the Uvavaiya the lay vows are introduced as “agara-dhammanf (Leumann 1883, §57 p.63). 
Likewise, in Nayadhammakahao 1.5 we find reference to the"agaravinaysT (Nathamal 1974c, 
122). The term agan \s used for Jain householders in the Tattvartha Sutra (Tatia 1994,176). We 
find a few verses that speak positively about certain householders using the terms garattha and 
gihattha in the fifth lecture of the Uttaradhyayana (verses 20 and 22). Jacobi translates verse 20 
as follows: "Some householders are superior to some monks in self-control; but the saints are 
superior to all householders in self-control. (20)" (Jacobi 1895, 22) The Prakrit reads: "samti egehi 
bhikkhuhim, garattha samjamuttara | garatthehi ya sawehim, sahavo samjamuttara | | " 
(DTparatnasagara v.28, 205) Jacobi translates verse 22 as follows: "A sinner, though he be a 
mendicant (friar), will not escape hell; but a pious man, whether monk or householder, ascends to 
heaven. (22)" (Jacobi 1895, 23) The Prakrit reads: "pimdolae va dussilo, naragao na muccai | 
bhikkhae va gihatthe va, sawae kamati divarn | | " (DTparatnasagara v.28, 205-6)
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seeming references to pious householders in passages from the Ayaramga and 

the Suyagadamga that are thought to be relatively early. One of these is a 

general statement about certain people who live in houses.13 Elsewhere we find 

the term saddha/f, meaning "one who possesses faith".14

In the later tradition the term savaa (sravaka) is sometimes found in place 

of the term samanovasaga. The term samanovasaga is usually taken to be 

roughly equivalent to the term savaa, yet the historical relationship between the 

two terms is not clear. Muni Amar suggests that a samanovasaga has accepted 

the lay vows, while a savaa is a lay Jain who has not accepted the vows.15

13 This occurs at Suyagadamga 1.2.3. Jacobi translates: “The man also who still lives in the 
house, should, in accordance with his creed [note 2: “Anupurvya."], be merciful to living beings; 
we are bidden to be fair and equal with all; (thereby even a householder) goes to the world of the 
gods.” (Jacobi 1895, 259) The Prakrit reads: “67. garam pi ya avase nare anupuwam panehi 
samjae | samaya sawattha suwae devanam gacche salogayam | | (Nathamal 1974a, 274) It 
may be significant that the term"anupuwaf also occurs in a passage relating to the lay 
community in Suyagadamga 2.7. In this passage, which I will discuss further in my third chapter, 
the laymen state that they will "gradually conform to the Gotra" (Jacobi 1895, 423-4). The Prakrit 
reads: "vayam nam anupuwenam gottassa lississamd' (Nathamal 1974a, 471-2).

14 In Ayaramga 2.1.9 we find the phrase"samtegaiya saddhit' (Nathamal 1974a, 110), which 
Jacobi translates as “some faithful householders” (Jacobi 1884,111). We also find the term 
saddhiin Suyagadamga 1.1.3, which Jacobi translates as follows: "If a monk should eat forbidden 
food which a pious (layman) has prepared for some guest, and which food has been mixed up 
with even thousand (times more pure food) [note 1: "This might also be translated: 'though the 
food passes through the hands of a thousand men before he accepts it.1], he would be neither 
monk nor layman. (1)” (Jacobi 1895, 243-4) The Prakrit reads: "jam kimci vi puikadam saddhT 
agamtuihiyam | sahassamtariyam bhumjedupakkham ceva sevaT | | ” (Nathamal 1974a, 260) 
Dixit has briefly discussed the use of the term sraddha, though he does not provide textual 
references (Dixit 1972, 8-9).

15 Jain translates: "Upasak is that person who listens to the spiritual lecture of the monks sitting 
close to him or who serves a monk. He is also called Shramanopasak Although the words 
Shramanopasak and Shravak are used to denote the same meaning, still there is difference in
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Dundas relates the etymology of each term to a historical development in forms 

of lay practice.16 However, neither Muni Amar nor Dundas provides examples of 

the usage of the terms to support their explanations. In one passage from 

Suyagadamga 2.2 the term savaa seems to refer to ascetics.17 In the second part 

of the Uvavaiya the term is used with reference to what seems to be a group of 

non-Jain householders.18 In ViyahapannattilA there is a relatively early

the underlying idea. A person who listens to the scriptures is called Shravak and a person who 
has right spiritual perception also deserves to be called as such. In Agam, a householder who 
has accepted twelve prescribed minor vows is called Shramanopasak. Keeping note of this 
distinction, a person who has right perception but who has not accepted any vow is a Shravak 
and one who has accepted the vows too is a Shramanopasak.” (Jain 2005, 71)

16 Dundas writes: "Much more significant for an understanding of the development of the layman's 
role within Jainism is the gradual supplanting of the term upasaka, which signified the advanced 
individual who performed the pratimas, by another term for the Jain layman, Sravaka. Upasaka in 
its sense of 'one who attends, serves' reflects an ancient view of the layman as having true 
significance only through catering to the needs of monks and partial imitation of them. Sravaka, 
on the other hand, means 'hearer* and signifies the layman as someone who not only listens to 
the doctrine being expounded and acts upon it but who is also a listener by virtue of performance 
of worship in the temple, each example of which replicates the preaching assembly 
(samavasarana) of the fordmakers." (Dundas 2002,188)

17 This passage occurs close to the end of Suyagadamga 2.2, after the third treatise. Jacobi 
translates as follows: “There are enumerated three hundred and sixty-three philosophical schools: 
those of the Kriyavada, those of the Akriyavada, those of the Aghanikavada, and those of the 
Vainayikavada. These (philosophers) teach final beatitude, they teach final deliverance, they 
speak as Sravakas, they speak as teachers of Sravakas [note 2: “I.e. they leam these heresies 
from their teachers, and teach them to their pupils.”].” (Jacobi 1895, 385) The Prakrit for the final 
part of this passage reads: “tevi lavamti savaga, tevi lavamti savaittaro | ” (Nathamal 1974a, 400)

18 In the hierarchy of beings listed in the Uvavaiya the term savaa occurs with reference to a class 
of people who follow a householder-dhamma and are characterized by an obscure phrase 
[aviruddha-viruddha-vuddha-savaga-ppabhitayo). I have discussed this passage in my previous 
chapter, suggesting that this class of people represent a group of non-Jain householders. In his 
explanation of this passage, the commentator Abhayadeva states that the term "sravak^ refers 
to Brahmans (DTparatnasagara v .8 ,161). The standard description of the samanovasaga occurs 
at a later point in the hierarchy of beings in the Uvavaiya.
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occurrence of the term savaa where the referent of the term is unclear.19

Harrison has commented on the use of the term savaa in Buddhist sources, 

where the usage also seems to be unclear.20 There are times in the 6vetambara 

canon when the term savaa clearly refers to the Jain laity such as when we read 

that a character adopts the savayadhammam, a phrase found in some texts 

where the expression gihidhammam is found in others.21 Usage of the term 

savaa and its relation to the term samanovasaga require further study.

The commentary on the Suyagadamga explains that a samanovasaga is 

one who serves the samana.22 The term samana in this context refers exclusively 

to the Jain mendicant community. In Antagadadasao 6.3, while on his way to

19 In Viyahapannatti 2.1 we find a character described with the expression "niyamthe 
vesaliyasavae." The full description reads as follows: "tatha nam savatthie nayarie pimgalae 
namam niyamthe vesaliyasavae parivasai" (Nathamal 1974b, 83). Bothara translates: “In 
Shravasti also lived a Vaishalik Shravak (a person profoundly devoted to the words of Bhagavan 
Mahavir) named ascetic Pingal.” (Bothara 2005, 238) This character plays only a minor role in the 
episode, questioning a non-Jain ascetic who is later converted by MahavTra. The commentary 
tells us that the term niyamthe here means a Jain ascetic (Sramana) (DTparatnasagara v .5 ,125). 
The phrase vesaliyasavae is said to indicate that this ascetic is devoted to the words of MahavTra, 
since MahavTra was bom in VaisalT and his mother can thus be called Visala ( visala-mahavTra- 
janahi tasya apatyamitf). The meaning of savaa in this case remains uncertain.

20 Harrison 1987, 81; Harrison 1995, 68, note 34.

21 In the Nayadhammakahao (1.5,1.12, and 1.13), the Vivagasuyam (2.1), and the 
RayapasenaTya, characters who take lay vows are said to adopt the gihidhammam. In the 
Uvasagadasao vie find both the phrases gihidhammam and savayadhammam. In the NirayavalT 
we find a character who adopts the savayadhammam (DTparatnasagara v.14, p.33; Gopani and 
Chokshi 1934, 71). The two phrases seem to be synonymous as they occur in the same contexts.

22 The commentary for Suyagadamga 2.2 reads: "§ramananupasate - sevanta iti - 
sramanopasakah" (DTparatnasagara v.2, 364). The commentary for Suyagadamga 2.7 reads: "se 
lepakhyo Sramanan - sadhunupaste - pratyaham sevata iti sramanopasakah" (DTparatnasagara 
v.2, 445).
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worship MahavTra, a merchant (setthi) identifies himself as a samanovasaga23 In 

the Uvasagadasao there is a character who is identified as an ajTviovasaga ("a 

servant of the AjTvikas”).24 Cousins has noted the occurrence of the term 

sakyopasaka in early Buddhist inscriptions.25 He further notes that in Pali sources 

the term maha-upasaka apparently "indicates a wealthy lay supporter of status" 

(compare maha-setthi) while the phrase paramopasaka refers to "a committed 

lay supporter of high standing.”26 Study of the terminology in inscriptions and in 

Buddhist texts is beyond the scope of my current work,27 but the term 

samanovasaga seems at least roughly parallel to the terms sakyopasaka and 

ajTviovasaga. The term seems to refer to a particular type of self-identity that is 

formed in relation to the Jain ascetic community.

23 Barnett translates: "I am Sudamsane by name, a worshipper of the Ascetic [samanovasaga], 
comprehending living and lifeless being, and I am faring to give praise to the Ascetic at the 
sanctuary of Gunasilae." (Barnett 1907, 91) The Prakrit reads: “aham sudamsane namarn 
samanovasae - abhigayajlvajlve gunasilae ceie samanam bhagavam mahavTram vamdae 
sampatthie | | ” (Nathamal 1974c, 585) In this passage the term abhigayajlvajlve 
("comprehending living and lifeless being") serves as a shorthand reference to the standard 
description. This character is introduced initially as a wealthy merchant (Nathamal 1974c, 582).

24 Nathamal 1974c, 490; Hoemle 1885-90,118.

25 The term Sakyopasaka is found in inscriptions at Mathura and Kuda. At Ajanta the term sakya 
usaka is found. The inscriptions at Kuda and Ajanta date from around the fifth or sixth centuries. 
That at Mathura is dated on palaeographic grounds to before the Kusan period and occurs as 
part of a donatory inscription on the base of a seated Buddha (Cousins 2003, 9).

23 Cousins 2003, 16-17.

27 For an overview of references to the term upasaka in Buddhist sources one can see the work 
of Agostini (Agostini 2002,4ff).
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In my view, the mendicant authors and compilers of the Svetambara 

canon developed the standard description of the samanovasaga as an ideal for 

all members of the lay community. Harrison has suggested that the term upasaka 

in at least some Buddhist texts refers to a special class of semi-ordained 

householders, rather than to the lay community in general.28 In my view it would 

be incorrect to view the term samanovasaga in the Svetambara canon as 

referring to a special class of semi-ordained householders. Harrison is correct to 

point out that a division of Buddhist (or Jain) society into two ideal groups, clergy 

and laity, would result in an inadequate representation of the actual historical 

situation. In the Jain tradition, as in Buddhism, there would have been wide 

variation in the behavior and beliefs of the non-ascetics who associated 

themselves to a greater or lesser extent with the monastic community29 

Nonetheless, it is my view that the mendicant authors and compilers of the

28 Harrison suggests that "the terms upasaka and upasika do not mean "layman" and "laywoman" 
in the usual English sense, but refer rather to persons hovering just below ordained status, those 
who are, as it were, semi-ordained." (Harrison 1995, 59-60) Dundas has raised the possibility that 
the term upasaka in the Jain tradition may refer to advanced lay practitioners of the sort identified 
by Harrison (Dundas 2006, 391).

29 One can see this variety represented in a passage in the first part of the Uvavaiya describing 
the excitement of the general populous in the city when they hear of MahavTra’s arrival (Lalwani 
1988,127-33; Leumann 1883, §38 p.49-50). This passage includes lists mentioning many 
different types of people who attended the sermon as well as various possible motivations for 
going to hear the sermon, such as curiosity, a desire to worship the Jina, and a desire to learn 
more about Jain doctrine. For some people it is the first time attending such a sermon, while 
others have attended such sermons before.
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Svetambara canon developed the standard description of the samanovasaga as 

an ideal for all of the householders who respected and supported them.

One reason to believe that the term samanovasaga refers to the lay 

community in general rather than a special category of lay Jains hovering just 

below ordained status is that there are textual examples (in the Uvasagadasao 

and elsewhere) of characters who undertake, towards the end of their lives, 

semi-renunciation similar to that described by Harrison in the case of the 

Buddhist upasakas, and these characters are called samanovasaga even before 

they begin such practice. The variety in the identities of the numerous characters 

who are identified as samanovasaga in the Svetambara canon, as I will discuss 

extensively below, further supports the idea that the term refers in a general way 

to the Jain lay community. In my view, the best evidence to suggest that the term 

samanovasaga refers to the lay community in general is seen in that, even as 

they present an ideal, the monastic compilers allow room for variation in the 

behavior of a samanovasaga. Below in this chapter I will note that the standard 

description of the samanovasaga includes a clause (ahapariggahiehim) in the 

final section on ascetic practice that may indicate that each samanovasaga has 

some choice regarding which practices to undertake. I will also refer to a number 

of passages in the Svetambara canon that explicitly permit variation in the 

adoption of the lay vows. Further, in Suyagadamga 2.7 we find a number of
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passages describing "some samanovasaga (samtegaiya samanovasaga} and 

these passages all describe different modes of behavior. For example, we read 

that some samanovasaga are not able to observe the posaha days.30

It seems likely to me that in developing the initial descriptions of the 

samanovasaga the compilers of the Svetambara canon had in mind the ideal 

member of the Jain lay community and that they later saw the need to lessen the 

demands on the lay community, thus composing passages describing "some 

samanovasaga and allowing for variation in lay practice. The issue should 

perhaps be seen in relation to a point of debate in the Buddhist tradition in north 

India from the second through the fifth centuries CE discussed by Agostini. He 

notes that the KasmTri Vaibhasika Sarvastivadins insisted all upasakas had to 

observe the five lay precepts, while other Sarvastivadins centered in Bactria and 

Gandhara argued partial morality was a valid option and that the declaration of 

taking refuge in the Buddha, Dharma (Buddhist teachings), and Sahgha 

(Buddhist community) was the only requirement of an upasaka.31 There may 

have been a similar debate in the Svetambara tradition given that the standard 

description of the samanovasaga presents an ideal. In my view, the fact that the 

Svetambara Jain mendicants decided to compose passages describing "some

3° Jacobi 1895, 429; Nathamal 1974a, 477.

31 Agostini 2002, 38-39. Agostini also discusses the positions on this issue seen in other Buddhist 
schools and texts. For a summary of his discussion, see his table number 4 (Agostini 2002, 63).
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samanovasaga shows that, at least at the time when such passages were 

composed, the term samanovasaga referred to members of the lay community in 

general. It seems harder to imagine that the term samanovasaga referred to a 

special category of lay Jains hovering just below ordained status and that the 

compilers then saw a need to create exceptional classes within this special 

category that were yet distinct from a more general category of householders 

who respected and supported the Jain mendicants.

One complication in determining the referent for the term samanovasaga 

is that, in the second part of the Uvavaiya, as noted in my previous chapter, the 

compiler finds it appropriate to describe a non-Jain ascetic (parivvayaa) named 

Ambada as a samanovasaga.22 This situation, however, does not necessarily 

indicate that all samanovasaga lived like ascetics. It rather shows that the 

categories "respectable non-Jain ascetic" and "ideal Jain householder" are 

conceptually related in that both can be thought of as imperfect Jain ascetics. 

These are the two "mixed" categories from Suyagadamga 2.2. Ambada is likely 

called a samanovasaga because he is a particularly well respected non-Jain 

ascetic.

32 In my previous chapter I have noted that in the description of Ambada the shorthand reference 
to the standard description of the samanovasaga (samanovasae abhigaya-jTvajTve java appanam 
bhavemane viharai) is strangely followed by the obscure third section of the standard description 
of the samanovasaga (navaram usiya-phalihe avangu-duvare ciyatt’-anteura-ghara-dara-pavesl) 
(Leumann 1883, §93-5 p.73-4; Lalwani 1988, 242-3). I am at a loss to explain this situation.
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A further complication is that there are some characters in the Svetambara 

canon who seem to act like lay Jains, but who are not called samanovasaga and 

who are not described with the standard description of the samanovasaga. In the 

Vivagasuyam we find a rich (addha) land-owner (gahavai) named Sumuha who 

is not identified as a samanovasaga.33 This character honors and provides alms 

for a monk who visits his residence.34 In this text, MahavTra tells this story about 

Sumuha as a previous life of prince Subahu in order to explain why he has 

obtained such an excellent birth. In the story, Subahu takes lay vows but we do 

not find the term samanovasaga or reference to the standard description of the 

samanovasaga.3S In this case, both Subahu and Sumuha seem to be lay Jains, 

though they are not identified as samanovasaga.

There are other similar examples. The term samanovasaga does not 

occur in the description of the excitement of the general populous in the city 

when they hear of MahavTra’s arrival in the first part of the Uvavaiya. Further, in 

the same text King Kunia and Queen DharinT travel to MahavTra and praise him, 

though they do not take lay vows and are not called samanovasaga. In

33 The character is introduced as follows: “tattha narn hatthinaure nayare sumuhe namam 
gahavai parivasai - addhe | | " (Nathamal 1974c, 805)

34 The monk is named Sudatta and is described as a disciple of the elder monk Dhammaghosa. 
The Prakrit reads: dhammaghosanam theranam amtevasT sudatte namam anagare. (Nathamal 
1974c, 805)

35 Nathamal 1974c, 804.
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Nayadhammakahao 1.1, Abhayakumara seems to be a lay Jain though he is not 

called a samanovasaga. In Nayadhammakahao 1.2 we encounter a merchant 

(satthavaha) who is not identified as a samanovasaga. This merchant is 

described with the recurring descriptions of wealth36 and social influence37 and 

his wife is described with the complete version of the recurring standard 

description of the beauty of a woman.38 The author or compiler draws a 

connection between the behavior of this merchant and proper Jain monastic 

behavior. The merchant takes Jain monastic vows at the end of the story.

The absence of the term samanovasaga and the standard description of 

the samanovasaga in the descriptions of some characters who might 

nonetheless be considered to be part of the lay Jain community should not be 

taken as evidence for the idea that the term samanovasaga refers only to a 

specific sub-class of the lay Jain community. Rather, such passages were likely

36 The Prakrit reads: “§7 tatha nam rayagihe nayare dhane namam satthavahe -  addhe ditte 
vitthinna-viulabhavana-sayanasana-jana-vahanainne bahudast-dasa-go-mahisa- 
gavelagappabhue bahudhana-bahujayarOva-rayae aoga-paoga-sampautte vicchaddiya-viula- 
bhattapane | |" (Nathamal 1974c, 75)

37 Bothara translates: “As he did in such matters in the family, Dhanya merchant also enjoyed a 
high reputation as a trouble shooter and counselor for social and other matters and problems in 
the trading community as well as all the eighteen castes and sub-castes." (Bothara 1996,165) 
The Prakrit reads: “§10. tatha nam se dhane satthavahe rayagihe nayare bahunam nagara- 
nigama-setthi-satthavahanam attharasanha ya senippasenlnam bahusu kajjesu ya kudumbesu 
ya mamtesu ya java cakkhubhue yavi hottha | niyagassa vi ya nam kudumbassa bahusu kajjesu 
ya java cakkhubhue yavi hottha | | " (Nathamal 1974c, 75)

33 Nathamal 1974c, 75; Bothara 1996, 164.
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composed or compiled at a time before the term samanovasaga became the 

primary marker of lay Jain identity, or else by monks who for some reason 

neglected to include reference to the standard description of the samanovasaga 

and the term samanovasaga. This situation can be observed in the descriptions 

of MahavTra's Ksatriya parents Siddhattha and Tisala. In Ayaramga 2.15, though 

the full version of the standard description of the samanovasaga does not occur, 

MahavTra's parents are identified as samanovasaga and followers of Parsva 

(pasavaccijja).39 The Kalpa Sutra of Bhadrabahu, on the other hand, does not 

contain the description of Siddhattha and Tisala that identifies them as 

samanovasaga and followers of Parsva. From this we can infer that the story in 

Ayaramga 2A5 was composed or compiled in a place and at a time when the 

term samanovasaga was an important marker of lay Jain identity. It is beyond the 

scope of my current work to establish a relationship between Ayaramga 2.15 and 

the Kalpa Sutra of Bhadrabahu. The point that I want to make here is that 

characters who are not identified as samanovasaga in one text may be identified 

as samanovasaga in another text. This situation makes it unlikely that the 

compilers intended to specify a particular category of lay Jain with the term 

samanovasaga.

39 Jacobi translates: 'The Venerable Ascetic MahavTra’s parents were worshippers of Parsva and 
followers of the Sramanas." (Jacobi 1884,194) The Prakrit reads: “§25 samanassa nam 
bhagavao mahavlrassa ammapiyaro pasavaccijja samanovasaga yavi hottha |" (Nathamal 
1974a, 235)
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One final complication in the attempt to establish that the term 

samanovasaga refers to the lay Jain community in general is that the standard 

description of the samanovasaga usually occurs beside other recurring 

("standard") descriptions, including descriptions of riches and social influence.40 

One might thus suggest that only rich and influential people could be considered 

samanovasaga. However, we must recall again that the texts represent an ideal 

and that they employ various literary conventions. There are examples where the 

recurring standard descriptions of wealth and social influence occur without the 

standard description of the samanovasaga41 This situation may tell us something 

about the process of the compilation of the texts, indicating that the descriptions 

of wealth and social influence were initially separate from the standard 

description of the samanovasaga. The references to riches and social influence 

can be seen therefore as a separate literary trope. It is, no doubt, significant that

40 The compiler of Suyagadamga 2.2 has not included such passages, but we find some such 
reference to the wealth and social influence of the samanovasaga in almost every other case (for 
example in Suyagadamga 2.7, Viyahapannatti2.5, Amtagadadasao 6.3, Nayadhammakahao 1.8, 
the RayapasenaTya, as well as throughout the Uvasagadasao).

41 Both the recurring standard descriptions of wealth and social influence occur in 
Nayadhammakahao 1.2 without the standard description of the samanovasaga. The shorthand 
reference to riches occurs in a description of the garland maker (malagara) at the beginning of 
the Antagadadasao 6.3: "ajjunae namam malagare parivasai -  addhe java aparibhue | | ” 
(Nathamal 1974c, 579) This character is described as a worshipper of a yaksa named 
Moggarapani (moggarapani-jakkhabhatte) (Nathamal 1974c, 580). In the NirayavaHwe find a 
Brahman (mahana) who is described with the shorthand reference to riches: "tattha nam 
vanarasle nayarie somile namam mahane parivasati, addhe java aparibhute riuweya java 
suparinitthite | " (DTparatnasagara v.14, 32)
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the compilers and authors have taken time to describe most of the 

samanovasaga in the Svetambara canon as wealthy and influential, perhaps 

implying thereby that adherence to the lay dhamma has practical benefits or 

perhaps simply hoping that the householders who respected the Jain mendicant 

community would be wealthy enough to regularly donate alms. Yet, the fact that 

the ideal lay Jain is described as wealthy does not necessarily mean that only the 

rich and influential could be considered samanovasaga.42

The Characters Identified as Samanovasaga

In Suyagadamga 2.2 (and in the Uvavaiya) the standard description of the 

samanovasaga occurs as a description of a class of people. In other examples 

the passage serves as a description of a particular character or a group of 

characters. The term samanovasaga and the standard description of the 

samanovasaga usually occur when a character is first introduced or else after the 

character has adopted the lay vows. The standard description of the 

samanovasaga is found in association with characters who are land-owners,

42 It can also be noted that there is no standard recurring reference to caste or jati. One of the few 
references to jati occurs in the Viyahapannatti where we read that the mendicant followers of 
ParSva are endowed with jati (pasavaccijja thera bhagavamto jatisampannei) (Bothara 2005,292). 
In this case ja ti does not refer to any specific caste, but implies in general a high social status. 
There are some passages in the Svetambara canon presenting restrictions on categories of 
employment and these could perhaps be understood as a move to exclude certain classes of 
people from the tradition. The traditional understanding of such restrictions on employment is, of 
course, that a pious Jain must choose a career that does not cause harm to living beings.
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merchants, ministers, Brahmans, kings, and women, including a female political 

leader. It is used with respect to worshippers of the Jinas Nemi, Parsva and 

MahavTra. The variety of characters who are identified as samanovasaga further 

supports the idea that the term refers in a general way to the Jain lay community.

In Suyagadamga 2.7 the standard description of the samanovasaga 

occurs following shorthand references to the descriptions of a town and a 

suburb.43 We read that there is a householder or land-owner (gahavaiJ44 named 

Lepa in this suburb and we have a short description of his wealth.45 Then we

43 There is also a unique reference to buildings for which the source is not clear. Jacobi 
translates: “At that time, at that period, there was a town of the name Ragagrha: it was rich, 
happy, thriving, &c. [p.419, note 2: “This ‘&c.’ refers to the typical description of towns. Our text 
contains only the first words of the description, but the Aupapatika Sutra, § 1, gives it at length.”] 
Outside of Ragag/rha, in a north-eastern direction, there was the suburb Nalanda; it contained 
many hundreds of buildings, &c. [p.420, note 1: “I cannot tell where the full description occurs.”]” 
(Jacobi 1895,419-20) See Nathamal 1974a, 468.

44 The term gahavans used in the initial descriptions of all of the Jain lay characters in the 
Uvasagadasao. In such cases, the term gahavai likely has the more general meaning of 
"householder". This is the meaning that Hoernle adopts in his translation of the Uvasagadasao 
(Hoemle 1885-90, 3, note 7). In translating Suyagadamga 2.7, Jacobi likewise translates gahavai 
as "householder" (Jacobi 1895, 420) and the commentary on Suyagadamga 2.7 says that 
grhapati means kutumbika (householder or a married man): '"grhapati' kutumbika aslt" 
(DTparatnasagara v.2, 444). Yet, in Suyagadamga 2.7 I think that "land-owner" might be a better 
translation since the term occurs in a context where in other texts we find terms like setthi 
("merchant"), amacce ("minister"), and kumbhakare ("potter"). Hoemle notes the term gahavans 
explained in a commentary on the Ayaramga by the Sanskrit"grama-mahattaradi or 'chief of a 
village, etc.'" (Hoemle 1885-90, 3, note 7). He also cites the meaning "rddhimad-visesah, 'a kind 
of owner of dominion, a landowner, a squire.”' It can be noted that, in descriptions of the 
characters identified as gahavai, we often find the recurring description of wealth, which seems to 
rule out the possibility that the term gahavai has the meaning of peasant or cultivator.

45 Nathamal 1974a, 468-9; Jacobi 1895, 420.
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read that Lepa is a samanovasaga and we find the standard description of the

samanovasaga46

In Viyahapannatti2.5 the standard description of the samanovasaga 

applies to a group of many samanovasaga from the city of Tumgiya. The 

passage begins with references to the standard descriptions of the city and the 

park found in the Uvavaiya47 We find the complete standard description of the 

extreme wealth of these samanovasaga as we do for Lepa in Suyagadamga 

2.7.48 In Muni Nathamal's edition the standard description of the samanovasaga 

follows seamlessly from the standard description of wealth49 The standard

46 Jacobi recognized that this standard description occurred also in Suyagadamga 2.2. He 
translates Suyagadamga 2.7 as follows: “This householder Lepa, a follower of the Sramanas, 
comprehended (the doctrine of) living beings and things without life, (&c., all as in II, 2, 76, p.382, 
down to the end of the paragraph). (3)” (Jacobi 1895,420) The passage is not abbreviated in 
Muni Nathamal's edition (Nathamal 1974a, 468-9, §4).

47 Nathamal 1974b, 102.

48 Bothara translates as follows: “Many Shramanopasaks (devotees of ascetics) lived in that 
Tungika city. They were affluent (aadhya) and self-respecting (deept). They had many grand 
mansions. They owned unlimited furniture, vehicles (chariots, carts, etc.), and mounts (horses, 
ox, etc.). They had abundant wealth (coins) including gold and silver. They were proficient in a 
variety of methods (including money lending) of expanding their wealth (ayoga), and putting them 
to use (in other trades) with great efficiency (prayoga). Large quantity of food was cooked in their 
kitchens as many people ate there. They had innumerable servants and maids and also had 
abundant livestock including cows, buffalos and sheep. They could not be subdued by many 
individuals collectively.” (Bothara 2005, 291) The Prakrit reads: “§94 tatha nam tumgiyae nayarle 
bahave samanovasaya parivasamti -  addha ditta vitthinnavipulabhavana-sayanasana- 
janavahanainna bahudhana-bahujayaruva-rayaya ayogapayogasampautta 
vicchaddiyavimpulabhattapana bahudasl-dasa-go-mahisa-gavelayappabhuya bahujanassa 
aparibhOya (Nathamal 1974b, 103)

49 In Viyahapannatti 2.5 the standard description of the samanovasaga reads as follows: 
“abhigayajlvajlva uvaladdhapunnapava asava-samvara-nijjara-kiriyahikaranabamdha- 
pamokkhakusala asahep devasuranagasuvanna
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description of the samanovasaga in Viyahapannatti2.5 is basically identical to

that found in Suyagadamga 2.2.50

In Amtagadadasao 6.3 we find a merchant (setthi) who is a 

samanovasaga.51 There is a shorthand reference to the standard description of a 

samanovasaga: abhigayajivajive java viharai. The term is a shorthand 

reference to the wealth of this merchant. In Nayadhammakahao 1.8 there are 

also shorthand references to wealth and the standard description of a 

samanovasaga.52 The rich Jain householders in this case are identified as sea-

jakkharakkhasakinnarakimpurisagarulagamdhawamahoragadiehim devaganehim niggamthao 
pavayanlo anatikkamanijja, niggamthe pavayane nissamkiya nikkamkhiya niwitigiccha 
laddhattha gahiyattha pucchiyattha abhigayattha vinicchiyattha atthimimjapemmanuragaratta 
ayamauso! niggamthe pavayane attha ayam paramatthe sese anatthe, usiyaphaliha 
avamguyaduvara ‘ciyattamteura-gharappavesa’ cauddasatthasudditthapunnamasinisu 
padipunnam posaham sammam anupalemana, samane niggamthe phasu-esanijjenam asana- 
pana-khaima-saimenam vattha-padiggaha-kambala-payapumchanenam pldha-phalaga-sejja- 
samtharenam osaha-bhesajjenam padilabhemana bahuhim sTlawaya-guna-veramana- 
paccakkhana-posahovabasehim ahapariggahiehim tavokammehim appanam bhavemana 
viharamti| | ” (Nathamal 1974b, 103)

50 The only significant variation is that in Viyahapannatti 2.5 the term veyana does not occur in the 
list of the tattvas. I will discuss this further below.

51 Barnett translates: "Now there dwelt in this city of Rayagihe a merchant named Sudamsane, 
rich... This Sudamsane was a worshipper of the Ascetic, comprehending living and lifeless 
being...” (Barnett 1907, 88) The Prakrit reads: “§31. tatha nam rayagihe nagare sudamsane 
namam setthT parivasai - addhe | | §32. tae nam se sudamsane samanovasae yavi hottha - 
abhigayajTvajTve java viharai | | ” (Nathamal 1974c, 582)

52 Bothara translates: “47. In that city of Champa lived Arhannak and other wealthy and reputed 
Sanyantriks (merchants who went to other countries for trade) and Nauvaniks (merchants who 
carried their merchandise in boats). Arhannak was a Shramanopasak (a worshiper of Shramans 
or a Jain) and conversant with fundamentals like being and matter (details as before)." (Bothara 
1996, 344) The Prakrit reads: “tattha nam campae nayarie arahannagapamokkha bahave 
samjatta-navavaniyaga parivasamti -  addha java bahujanassa aparibhuya 11
§65. tae nam se arahannage samanovasae yavi hottha -  abhigayajivajive vannao | | " (Nathamal 
1974c, 167)
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merchants (samjatta-navavaniyaga). In Nayadhammakahao 1.12 a minister 

(amacca) is identified as a samanovasaga.53 In this case the term 

samanovasaga alone seems to imply the entire standard description. In the same 

story this minister converts King Jiyasattu who is then described as a 

samanovasaga

There are a number of samanovasaga who are followers of Parsva in the 

Svetambara canon. The group of samanovasaga from the city of Tumgiya in 

Viyahapannatti 2.5 worship and ask questions of mendicants who are described 

as worshippers of Parsva.55 In the RayapasenaTyawe find a mendicant named 

KesT who is a follower of Parsva.56 In this text the standard description of the 

samanovasaga occurs after a character takes lay vows in the presence of KesT. 

The character is Citta, eldest cousin and charioteer of prince Paesi. Citta is 

described with the standard shorthand reference to wealth57 and with a

53 Bothara translates: “The prime minister of the king was named Subuddhi. He was loyal to the 
king and looked after all the affairs of the state. Subuddhi was a Shramanopasak having 
knowledge of the fundamentals like soul and matter.” (Bothara 1997, 66) The Prakrit reads: 
“subuddhi amacce java rajjadhuracimtae, samanovasae | | ” (Nathamal 1974c, 227)

54 The Prakrit reads: "§37. tae nam jiyasattu samanovasae jae -  abhigayajivajive java 
padilabhemane viharai | | ” (Nathamal 1974c, 234)

55 The Prakrit reads: "pasavaccijja thera bhagavamto" (Bothara 2005, 292).

56 The Prakrit reads: "Pasavaccijje Kesi nama kumara-samane" (Bollee 2002, 43). See Bollee's 
index for other references to Kesi (Bollee 2002, 244).

57 Bollee translates: "[He is] rich (... [cf. Aup 102] up to) regarded with respect by many people." 
(Bolide 2002, 30) The Prakrit reads: "addha java bahujanassa aparibhue" (Bollee 2002, 29)
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description related to his role in running the state.58 The standard description of 

the samanovasaga occurs directly after Citta has taken the lay vows. The 

passage is basically the same as that found elsewhere apart from the addition of 

a final line relating to the observance of royal duties.59

In Nayadhammakahao 1.5 we find both lay and mendicant followers of the 

twenty-second Jina, Nemi. There are two references to the standard description 

of the samanovasaga in Nayadhammakahao 1.5. The first of these occurs after a 

king named Selaga has taken lay vows in the presence of Thavaccaputta who is 

a disciple of Nemi.60 The king's ministers also become samanovasaga. The 

second reference to the standard description of the samanovasaga occurs when 

a merchant (nayarasetthi) named Sudamsana61 takes lay vows. This merchant 

had become a follower of a non-Jain ascetic named Suya.62 Sudamsana is

58 Bollee 2002, 30.

59 The Prakrit for the final part about observance of royal duties reads as follows: "jaim tattha 
rayakajjani ya java rayavavaharani ya taim jiyasuttana ranna saddhim sayameva 
paccuvekkhamane 2 viharai." (DTparatnasagara v.8, 324)

60 Muni Nathamal's edition includes the entire standard description (Nathamal 1974c, 120). 
Bothara translates a shorthand reference to the standard description (Bothara 1996, 249).

61 This character is introduced on page 120 of Muni Nathamal's edition (Nathamal 1974c, 120) 
and on page 249 of Bothara's translation (Bothara 1996, 249).

62 Nathamal 1974c, 120-2; Bothara 1996, 250-2.
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converted by Thavaccaputta and then he is described as a samanovasaga.63 In 

this manner the text presents followers of Nemi and of Thavaccaputta as 

samanovasaga.

Finally, it is significant that there are a number of female characters in the 

Svetambara canon who are identified as samanovasiya. Above I have noted that 

MahavTra's Ksatriya mother Tisala is identified as a samanovasiya in Ayaramga 

2.15. In Viyahapannatti 9.33 MahavTra's Brahman mother Devanamda is also 

described with the standard description of a sam anovasiyaThe descriptions of

63 Muni Nathamal's edition (Nathamal 1974c, 124) differs from Bothara's translation (Bothara
1996, 256) at the end of the passage. Such variation at the end of the standard description of the 
samanovasaga will be discussed further below.

64 Bothara translates: “2. In that Brahman Kundagram lived a Brahman named Rishabhdatt. He 
was very rich, opulent, famous ... and so on up to ... insuperable. He was an expert of four 
Vedas namely Rigveda, Yajurveda, Saam-veda, Atharvaveda. Like Skandak Tapas he was a 
scholar of many other Brahman scriptures (Bhagavati v.1, 2/1/12). He was a devotee of 
Shramans, understood the fundamental entities including soul and matter, and very much aware 
of the basics about virtues and vices ... and so on up to ... He spent his life enkindling (bhaavit) 
his soul (with ascetic religion and austerities). 3. That Brahman Rishabh-datt had a wife named 
Devananda. Her limbs were delicate ... and so on up to ... she was charming and beautiful. She 
was a devotee of Shramans, understood the fundamental entities including soul and matter, and 
very much aware of the basics about virtues and vices,... and so on up to ... She spent her life 
enkindling (bhaavit) her soul (with ascetic religion and austerities)." (Bothara 2008,432-3) The 
Prakrit reads: “§137 tenam kalenam tenam samaenam mahanakumdaggame nayare hottha - 
vannao | bahusalae ceie - vannao | tattha nam mahanakumdaggame nayare usabhadatte 
namam mahane parivasai - addha ditte vitte java vahujanassa aparibhuye riweda-jajuweda- 
samaveda-athawanaveda-itihasapamcamanam nighamtuchatthanam - caunham vedanam 
samgovamganam sarahassanam sarae dharae parae sadamgavi satthitamtavisarae, samkhane 
sikkhakappe vagarane chamde nirutte jotisamayane, annesu ya bahusu bambhannaesu nayesu 
suparinitthie samanovasae abhigayajivajive uvaladdhapunnapave java ahapariggahiehim 
tavokammehim appanam bhavemane viharai | tassa nam usabhadattassa mahanassa 
devanamda namam mahanT hottha -  sukumalapanipaya java piyadamsana suruva samanovasiya 
abhigayajivajiva uvaladdhapunnapava java ahapariggahiehim tavokammehim appanam 
bhaveman! viharai | |" (Nathamal 1974b, 432)
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these women are tied to the descriptions of their husbands. We see a similar

situation in the Uvasagadasao. When he returns home after taking lay vows in 

presence of MahavTra, Anamda tells his wife Sivanamda to do just as he has 

done.65 The descriptions of her preparations and her adoption of the twelve vows 

are based on the descriptions of her husband. Though Sivanamda is not 

identified explicitly as a samanovasiya, this identity can be assumed on the basis 

of the adoption of lay vows and the parallel with her husband.

We also find women in some stories who are samanovasiya and whose 

husbands are not said to be samanovasaga. In these cases the standard 

description of the samanovasiya is found as it is with reference to male 

characters in other texts. In the RayapasenaTya, Paesi’s description of his 

grandmother includes a shorthand reference to the standard description of the 

samanovasaga.66 This description begins with a shorthand reference to a 

passage describing religiosity and good conduct (dhammiya java vittim

65 Nathamal 1974c. 407; Hoemle 1885-90, 37-8.

86 Bollee translates as follow: "Now it is a fact, Venerable Sir, that my grandmother just here in 
the town of Seyaviya was religious (...) up to: properly dealt with (the burden of taxation), a 
supporter of the renouncers, comprehending (the doctrine about) living beings (and things without 
life) - the whole description up to: purifying herself. She accumulated as you would say a good 
deal of wholesome karma, died after some time and reached the status of a deity/was reborn as a 
deity in one of the heavens." (Boll6e 2002,106) The Prakrit reads: "evam khalu bhamte ! mama 
ajjiya0 hottha iheva seyaviyae nagarie dhammiya java vittim kappemanl samanovasiya 
abhigayajlva0 sawo vannao java appanam bhavemanT viharai, sa nam tujjham vattavayae 
subahum punnovacayam samajjinitta kalamase kalam kicca annayaresu devaloesu devattae 
uvavanna" (DTparatnasagara v.8, 334)
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kappemani).67 Following this description we find a long form of the shorthand

reference to the standard description of the samanovasaga (samanovasiya 

abhigayajlva0 sawo vannao java appanam bhavemanT viharai). Finally we read 

that she acquired much merit, died and was reborn as a deity. We can see here 

how a number of passages including the standard description of the 

samanovasaga are brought together to create a description of prince Paesi's 

grandmother.

In Nayadhammakahao 1.14 we find another example of female religiosity 

in the description of Pottila, who is identified as the daughter of a goldsmith and 

wife of a minister. In this case we find a shorthand reference to the standard 

description of the samanovasaga but instead of the usual ending we read that 

the samanovasiya donates a list of items to Jain ascetics. Bothara translates:

Now Pottila became a Shramanopasika and started spending her days donating various things 
needed by the ascetics. (These things include -  consumables like food, apparel, utensils, rugs, 
towels, medicines, and other such things and returnable durables like seat, bench, bed, abode, 
and bed made of hay, and other such things suitable and prescribed for an ascetic.)68 (Bothara 
1997,127)

67 The full version of this description occurs in the negative, in a description of the irreligiosity and 
bad conduct of King Paesi occurring earlier in the RayapasenaTya. Bollee translates the full 
version of the negative passage as follows: "He was a materialist, very impious, notorious for his 
injustice, not following the dharma, only having an eye for evil, [etc.]" (Bollee 2002, 21). The 
Prakrit reads: "adhammie adhamm-itthe adhamm-akkhaaii adhamma-paloi adhamma-palajjane 
adhamma-siila-samuyaacaare adhammena c'eva vittim kappemaane” (Bollee 2002, 20). Bollee 
notes that this negative description occurs also in Suyagadamga 2.2.58 and 2.7.22, Vivagasuyam 
1.1.47 and 1.3.19, as well as in the commentary on Nayadhammakahao 1.18.137 (Boll6e 2002, 
24-25).

68 The Prakrit reads as follows: "§49. tae nam sa pottila samanovasiya jaya java *samane 
niggamthe phasuenam esanijjenam asana-pana-khaima-saimenam vattho-padiggaha-kambala-
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In this case the standard description of a samanovasiya does not end in the 

usual manner with the phrase"appanam bhavemanT viharai' ("passed the time 

purifying herself [by engaging in various ascetic practices]"), but rather with the 

phrase"padiiabhemanT viharar ("started spending her days donating [various 

things needed by the ascetics]"). Below I will discuss the fact that, in this and 

many other examples the standard description of a samanovasaga ends with 

"part five" on donating alms to Jain ascetics. I will suggest that the change is to 

be associated with the insertion in the Uvasagadasao of a passage in which a 

samanovasaga promises to donate alms only to Jain ascetics and not to other 

mendicant groups. The change is thus not to be associated particularly with 

depictions of females.

The description of Pottila as a samanovasiya in Nayadhammakahao 1.14 

occurs after she takes lay vows from a group of Jain nuns who had come to her 

house for alms.69 We find a similar scenario with reference to a group of nuns in 

a story from the Pupphiao (the third book of the Nirayavafi).70 In the Pupphiao we

payapumchanenam osahabhesajjenam padihariena ya pTdha-phalaga-sep-samtharenam0 
padiiabhemanT viharai | | ” (Nathamal 1974c, 256)

69 The nuns are identified as follows: suwayao namam ajjao. This may be the name of a 
particular group of nuns, but more likely indicates that the nuns were scrupulous in observing the 
vows.

70 Here the nuns are also identified with the phrase “suwatato nam ajjato" (DTparatnasagara v.14, 
41).
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find two shorthand references to the standard description of the samanovasaga. 

The first instance occurs after Subhadda, wife of a merchant (satthavaha) named 

Bhadda, takes lay vows. Gopani and Chokshi translate as follows:

Thus that housewife Subhadda became a lay-disciple of the Ascetic Lord MahavTra [i.e. a 
samanovasiya (and so forth, down to) passed her time happily.7'' (Gopani and Chokshi 1934, 92)

The second instance occurs after a Brahman woman named Soma takes lay 

vows. Gopani and Chokshi translate as follows:

Then that female Brahmin Soma will become a devotee of the nuns [i.e. a samanovasiya) (and so 
forth, down to) will pass her time happily.72 (Gopani and Chokshi 1934,107)

In the second example the ending "appanam bhavemanT viharatr clearly refers to 

the usual standard description of the samanovasaga and the reference to lay 

asceticism rather than the version that ends with the reference to giving alms.

The first example, ending with the phrase "java viharati" could refer to either 

version. Thus, we see that female characters are described as samanovasiya 

just as male characters are with shorthand references to the usual standard 

description of the samanovasaga.

It thus appears that the mendicant compilers of the Svetambara canon 

used the term samanovasaga for members of the Jain lay community in general 

and that the standard description of the samanovasaga represents what the

71 The Prakrit reads: "tate nam sa subhadda satha0 samanovasiya jaya java viharati | " 
(DTparatnasagara v.14, 41)

72 The Prakrit reads as follows: "tate nam sa soma mahanT samanovasiya jaya abhigata java 
appanam bhavemanT viharati" (DTparatnasagara v.14,45)
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monks envisioned as the ideal lay Jain over a particular period of time. We find 

the standard description of the samanovasaga used with reference to land

owners, merchants, ministers, Brahmans, and kings. It is used with respect to 

worshippers of Nemi, Parsva and MahavTra. Female characters are described in 

the same manner as male characters. In describing the characters in the stories 

of the Svetambara canon it does not seem that the compilers attempted a 

systematic representation of the actual diversity of the practice of members of the 

lay community. Nonetheless, the standard description of the samanovasaga is 

used with reference to a significantly diverse group of characters. This seems to 

support the idea that the term samanovasaga was used with reference to 

members of the Jain lay community in general, rather than to a sub-group within 

the lay community.

The Standard Description of the Samanovasaga in the SOvaaadamaa

In the previous chapter I noted that a number of other statements about 

the Jain lay community were inserted into Suyagadamga 2.2 directly following 

the initial legitimating of lay life in the mixed section of the third treatise. The 

standard description of the samanovasaga is the first of these passages. One 

reason to assume that the passage did not originally occur after the legitimating 

of lay life in the mixed section of the third treatise of Suyagadamga 2.2, but has
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been inserted at some point, is that the standard description of the

samanovasaga occurs in many other texts on its own (without the passage that 

precedes it in Suyagadamga 2.2 and the Uvavaiya). Furthermore, the standard 

description of the samanovasaga presents the first occurrence of the term 

samanovasaga in the Suyagadamga. Finally, we can note that the compiler has 

added the Prakrit phrase "se jaha namae" ("for instance") at the beginning of the 

standard description of the samanovasaga in Suyagadamga 2.2 apparently in 

attempt to integrate the passage into the text.73

The idea that the standard description of the samanovasaga has been 

inserted into Suyagadamga 2.2 may also be supported by the commentaries.

The commentary at this point in the text, as given in Muni Jambuvijaya's edition, 

reads as follows:

iha ca prayah sQtradarSesu nanavidhani sutrani drsyante na ca fikasamvadyeko 
'pyasmabhiradarSah samupalabdho 'ta ekamadarsamangikrtyasmabhirvivaranam kriyate 
ityetadavagamya sutravisamvadadarsanaccittavyamoho na vidheya iti | (Jambuvijaya 1978, 224)

Jacobi provides a summary of this statement:

‘The MSS. of the text generally differ from one another in this passage; the text commented upon 
in the 7ika does not agree with that of any MS. I therefore comment upon the text exhibited in one

73 The terms "se jahanamae" do not usually occur at the beginning of a passage. Schubring has 
pointed out that this phrase usually introduces a comparison but that in Suyagadamga 2.2 there 
is no comparison (Schubring 2004, 72, note 154). The same phrase (se jahanamae) occurs at the 
beginning of the description of monks that follows the introductory passage in the section on 
dhamma in the third treatise of Suyagadamga 2.2 (Nathamal 1974a, 394). It thus appears that the 
compiler of Suyagadamga 2.2 has added this phrase at the beginning of the standard description 
of the samanovasaga in attempt to link the passage with the passage that precedes it (i.e. in 
attempt to link the standard description of the samanovasaga with the mixed version of the 
recurring introductory passage in the third treatise, discussed in my previous chapter).
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MS. If, therefore, my text does not agree with that (of the reader) he should not be alarmed.’ 
(Jacobi 1895, 382, note 1)

The author of this comment seems to be Harsakula, who copied &ilarika's 

commentary {tiki) with some alterations.74 STIarika does comment on the 

passage that I call the standard description of the samanovasaga; it is thus clear 

that he had it in his manuscript of the text. Yet, Harsakula's comment suggests 

that at some point in time, apparently even as late as the sixteenth century (when 

Harsakula lived), there was more than one version of Suyagadamga 2.2. It may 

be impossible to know exactly what the variant versions of the text looked like. 

There could be extant manuscripts preserving significant variations, but the 

modem printed editions that I have consulted and the manuscripts on which they 

are based seem to be relatively consistent. If Harsakula's statement that the 

various manuscripts differ is to be associated in particular with the occurrence of 

the standard description of the samanovasaga, then this would indicate that the 

standard description of the samanovasaga was inserted into some versions of 

Suyagadamga 2.2 at a relatively early point,75 but not into every version.

74 The reason to assume the author is Harsakula is that the comment refers to the author of the 
Tika, presumably meaning Silaiika. Jacobi and Schubring have discussed this comment (Jacobi 
1895, 382, note 1; Schubring 2004, 72 note 155). They both attribute the comment to Harsakula.

75 The insertion of the passage in some manuscripts must have occurred before the compilation 
of the Uvavaiya since both passages are found consecutively in that text just as they are in the 
extant versions of Suyagadamga 2.2.
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Even if the standard description of the samanovasaga was inserted into 

Suyagadamga 2.2, this does not in itself prove that the passage was compiled at 

a later point than the passage preceding it in Suyagadamga 2.2. Nonetheless, I 

think that it makes sense to assume that the compilers first had to create a place 

for speaking positively about householders (as they do in the mixed version of 

the introductory passage in the third treatise of Suyagadamga 2.2) before they 

moved to present a more detailed description of Jain lay life. The commentary on 

the standard description of the samanovasaga as it occurs in Suyagadamga 2.2 

might be taken to support this interpretation in that it begins by stating that the 

standard description of the samanovasaga provides detail (visesato darsayitum) 

about the passage that precedes it.76 In any case, I assume that the standard 

description of the samanovasaga was inserted into the third treatise of 

Suyagadamga 2.2 because this treatise was recognized as being an important 

statement about the lay community and because, at the time when it was 

inserted, the standard description of the samanovasaga had become "the 

standard description" of the Jain laity.

Above I have noted that the standard description of the samanovasaga 

also occurs in Suyagadamga 2.7. Suyagadamga 2.7 is the last chapter of the text 

and is the only point in the Suyagadamga when shorthand references to the

76 DTparatnasagara v.2, 364.
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Uvavaiya occur. The references to the Uvavaiya in the introduction of the 

chapter, as well as the fact that Suyagadamga 2.7 is the last chapter of the text, 

suggest that the chapter belongs to a relatively late stage in the process of the 

compilation of the text.77 Yet, in my third chapter I will argue that parts of 

Suyagadamga 2.7 date from a period before the establishment of the list of the 

twelve lay vows. Suyagadamga 2.7 is an amalgam of a number of passages 

relating to Jain householders. The fact that the standard description of the 

samanovasaga occurs at the beginning of this chapter again suggests a 

systematic move on the part of the compilers to insert the standard description of 

the samanovasaga into lectures that were important relative to the Jain lay 

community.

Interpretation and Analysis of the Standard Description of the Samanovasaga 

The standard description of the samanovasaga takes up twelve lines of 

text in Muni Nathamal's edition. Jacobi provides the following translation of the 

passage as it occurs in Suyagadamga 2.2:

There are, for instance, followers of Slramanas, [1.] who comprehend (the doctrine about) living 
beings and things without life, who understand (the difference between) virtues and sins, who are 
well grounded in (the knowledge of) the Asravas, Samvara, the realization and annihilation (of 
Karman), the subject of actions, bondage, and final liberation; [2.] who, without anybody to back 
them, cannot be seduced from the creed of the Nigranthas by hosts of gods, Asuras, Nagas,

77 Ohira suggests that this chapter belongs to the later stages in the process of canon formation 
(Ohira 1994, 16, 21).
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Suvarnas, Yakshas, Rakshasas, Kinnaras, Kimpurushas, Garudas, and snake-gods; who have 
no doubts, scruples, or misgivings about this creed of the Nirgranthas, but have grasped its 
meaning, got hold of its meaning, got information about its meaning, ascertained its meaning, and 
understood its meaning; whose very marrow of the bones has been penetrated by their love (for 
the Nirgrantha creed), avowing that it alone is true, and all others futile. [3.] They keep the bar (of 
their gates) raised and their door open, having no desire to enter a stranger’s house or his 
seraglio. [4.] They strictly keep the Posaha-fast on the fourteenth and eighth days of the month, 
on certain festivals, and on full moon days. [5,] They provide the Nirgrantha Sramanas with pure 
acceptable food, drink, dainties and spices, with clothes, alms-bowls, blankets and brooms, with 
drugs and medicines, with stools, planks, beds, and couches. [6.] They purify themselves by 
practicing the Sflavratas and Gunavratas, the Viramana, the Pratyakhyana, the Posaha-fasts, and 
austerities which they have vowed to perform. (76) (Jacobi 1895, 382-4)

Since there are problems with the interpretation of specific terms, I give here the 

Prakrit for the passage as it occurs in Muni Nathamal's edition of Suyagadamga 

2.2, rather than relegating it to a footnote:

§72 se jahanamae samanovasaga bhavamti -  [1.] abhigayajivajTva uvaladdhapunnapava asava- 
samvara-’veyana-nipra-kiriya-ahigarana’ bamdhamokkha-kusala [2.] asahep devasura-naga- 
suvanna-jakkha-rakkhasa kinnara-kimpurisa-garula-gamdhawa-mahoragai-ehim devaganehim 
niggamthao pavayanao anatikkamanip, 'inamo niggamthie pavayane’ nissamkiya nikkamkhiya 
niwitigiccha laddhattha gahiyattha pucchiyattha vinicchiyattha abhigayattha 
atthimimjapemmanuragaratta “ayamauso! niggamthe pavayane attha ayam paramatthe sese 
anatthe” [3.] Gsiyaphaliha avamguyaduvara ‘ciyattamteura-paragharadarappavesa’ [4.] 
cauddasatthamudditthapunnamasinTsu padipunnam posaham sammam anupalemana [5.] 
samane niggamthe phasuesanipnam asana-pana khaima-saimenam vattha-padiggaha- 
kambala-payapumchanenam osaha-bhesapnam pTdha-phalaga-sepsamtharenam 
padilabhemana [6.] bahuhim sTIawaya-guna-veramana-paccakkhana-posahovavasehim 
ahapariggahiehim tavokammehim appanam bhavemana viharamti78| | (Nathamal 1974a, 398)

In my analysis I will divide the passage into six sections (as I have in the 

translation and the Prakrit above by inserting square brackets): 1. doctrine; 2. 

faith; 3. an obscure phrase usually taken as referring to generosity or

78 We can note that in the various texts and the manuscripts that their editors cite there is some 
variation in that certain terms may not occur, the order of some terms may shift, or particular 
letters may change. Despite these variations, Muni Nathamal's text at Suyagadamga 2.2 is 
generally representative of the standard description of the samanovasaga in published editions of 
the §vetambara canon.
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trustworthiness; 4. observance of the posaha days; 5. list of alms to be given to 

Jain mendicants; 6. a phrase referring to lay asceticism.79 As I have noted above, 

these various parts seem originally to have been separate, but were compiled at 

some point. Parts three and six (if not other parts as well) seem to have been 

formed on the basis of material that in other contexts referred to mendicants.80 

Interpretation of the passage remains debatable especially in part three. In 

discussing the meaning of the passage I will refer to SHahka's ninth century 

commentary on the Suyagadamga as well as Abhayadeva's eleventh century 

commentaries on various other texts.811 will also discuss Malayagiri's twelfth 

century commentary on the RayapasenaTya,82 There are also various translations 

of the passage.83

79 Dixit comments on the discussion of the Jain householder in the mixed section of the third 
treatise in Suyagadamga 2.2. He writes: “In this context emphasis is laid on (i) a pious 
householder having firm faith in the Jaina scripture, (ii) his liberal offering of gifts to the monks,
(iii) his adopting various restraints and observing the pausadha-fas\, (iv) his fasting unto death." 
(Dixit 1978, 35) Dixit’s points one to three seem to refer to the standard description of the 
samanovasaga [§76]. His point 1 likely refers to my points 1 and 2, his point 2 to my points 3 and 
5, and his point 3 to my points 4 and 6. His point 4 (“fasting unto death”) seems to refer to the 
passage immediately following the standard description of the samanovasaga [§77], Dixit does 
not seem to mention the reworked introductory passage [§75].

80 This idea will be discussed further below. The situation recalls the manipulation of the recurring 
introductory passage in the third treatise of Suyagadamga 2.2 discussed in my first chapter.

81 For the commentaries, I am relying on the editions edited by Muni DTparatnasagara.

82 Bollee has discussed the confusion surrounding the issue of commentaries for the 
RayapasenaTya. In the introduction to his edition and translation of the Story of Paesi he states 
that he could not find a copy of Abhayadeva's tlka and that he believes there to be no such 
commentary in existence. He writes: "It must remain unclear why Schubring exchanged 
Malayagiri for Abhayadeva and speaks of a vrtti in 1962. Muni Jambuvijaya and Professors
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As outlined above, the standard description of the samanovasaga usually 

serves as the description of a particular character or group of characters in a 

story.84 In Suyagadamga 2.2 and the Uvavaiya it serves as a description of a 

particular class of people. We often find the standard description of the 

samanovasaga after a standard description of the adoption of lay vows and/or 

preceding a recurring description of the fast to death. I will discuss the lay vows 

briefly below in this chapter and extensively in my third chapter. I have chosen to 

omit discussion of the fast to death from my thesis. I will proceed to examine 

each section of the passage and then discuss the fact that the final section (part 

six) of the standard description of the samanovasaga is dropped in some cases.

Bhayani, Chandra and Nagin Shah wrote me that as far as they know there is no extant 
commentary by Abhayadeva. So far, I have not seen a comparative study of the style and diction 
of commentators which might allow us to identify them." (Bollee 2002,12) Bollee uses 
Malayagiri's Ska as published in the edition edited by Becardas JTvraj DosT. I have compared the 
commentary included by Bolide with that published by Muni DTparatnasagara and attributed to 
Malayagiri. The two seem to be identical. The issue of authorship could perhaps be settled 
through the type of comparative study that Bollee mentions. I can note that the RayapasenaTya 
commentary seems to offer a somewhat more extensive explanation of the passage than is 
found, for example, in the commentary on the Viyahapannatti.

83 Jacobi and Schubring have translated Suyagadamga 2.2. Lalwani has translated the Uvavaiya. 
Bolide has translated the passage in the RayapasenaTya. Bothara has translated the passage in 
the Viyahapannatti into English on the basis of Muni Amaris Hindi translation.

84 It is always so in the case of shorthand references to the passage. As seen in some of the 
examples discussed above, an additional descriptive passage sometimes follows a shorthand 
reference to the standard description of the samanovasaga.
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Part One: Doctrine

The passage begins by stating that the samanovasaga understands 

certain metaphysical tenets. The Prakrit in Suyagadamga 2.2 is as follows:

§72 se jahanamae samanovasaga bhavamti -  abhigayajivajiva uvaladdhapunnapava asava- 
samvara-veyana-nijjara-kiriya-ahigarana-bamdhamokkha-kusala (Nathamal 1974a, 398)

Jacobi translates:

There are, for instance, followers of Sramanas, who comprehend (the doctrine about) living 
beings and things without life, who understand (the difference between) virtues and sins, who are 
well grounded in (the knowledge of) the Asravas, Samvara, the realization and annihilation (of 
Karman), the subject of actions, bondage, and final liberation. (Jacobi 1895, 382-4)

Prominent among the terms that occur here are the so-called nine tattvas (j7va, 

ajiva, punna, pava, asava, samvara, nijjara, bamdha, and mokkha).85 Dundas 

states that belief in these ontological categories was regarded as the mark of the 

true Jain.86 The inclusion of the tattvas at the beginning of the standard 

description of the samanovasaga confirms this idea.

85 The nine tattvas summarize a Jain model of the contents and dynamics of the universe that 
developed in the context of karmic theorization (Dundas 2002, 96). Dundas summarizes the 
tattvas as follows: "Along with the jTva and the four entities which constitute the ajTva, the reals 
[tattvas] consist of the flowing in of karma (asrava), punya and papa, respectively meritorious and 
morally negative action which affect the quality of karma, the binding of karma (bandha), the 
warding off of karma (samvara), the destruction of karma which has been bound (nirjara) and, 
finally, spiritual deliverance (moksa)." (Dundas 2002, 96) The term jiva is usually translated as 
'soul', though Dundas suggests that 'life-monad' might be better (Dundas 2002, 93). The four 
categories of ajiva are dharma (here meaning the principle of motion), adharma (the principle of 
rest), pudgala (atoms or matter) and akasa (space).

86 Dundas writes with respect to the tattvas'. "Assent to these ontological categories was to be 
regarded within the tradition, at least as intellectually formulated, as the mark of the true Jain." 
(Dundas 2002, 96)

134



It is important to recognize that the tattvas as a group fundamentally serve

to explain the necessity of monastic asceticism.87 Most of the individual tattvas 

are seen in the earliest Jain texts, where the focus is on monasticism and there 

are no positive statements about householders.88 The idea that karma (a form of 

ajiva) becomes bound (bamdha) to the soul (jiva) through everyday actions 

(especially violent actions) and thus prevents us from attaining the ultimate 

soteriological goal of mokkha (moksa), sets up a metaphysical framework where 

it is necessary to engage in ascetic practice in order to stop (samvara) the influx 

of karma and to destroy (nijjara) karma that has been previously bound to the 

jiva. In legitimating lay life the Jain mendicants want to maintain Jain mendicant 

life as ideal. The standard description of the samanovasaga thus presents the lay 

community as accepting the philosophy represented in the tattvas and as 

accepting the idea that some form of ascetic practice is necessary for the 

attainment of the ultimate soteriological goal. This sentiment goes hand in hand 

with the logic of the legitimating of life in the recurring introductory passage in the

87 The only terms among the tattvas that one might not accept as fundamentally serving to justify 
monastic asceticism are punna and pava. Dundas suggests that these terms were included 
among the tattvas "in order to provide an ethical dimension which was meaningful not just for 
ascetics but for a community which as a whole also contained lay people and whose concerns 
were to be increasingly directed towards the gaining of merit rather than the achieving of 
deliverance.” (Dundas 2002, 96-7)

88 Dundas writes: "all the reals [tattva], with the exception of warding off of karma, are mentioned 
in the Acarahga, although not in any systematized manner, which points to their presence at the 
very earliest stage of Jain teachings as textually constituted." (Dundas 2002, 96)
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third treatise of Suyagadamga 2.2, namely that there are some householders

who will attain a good rebirth because they behave sometimes and in some 

respects like Jain ascetics.

In addition to their presence at the beginning of the standard description of 

the samanovasaga, the tattvas are found in a number of other early passages. 

They are listed at Uttaradhyayana 28.1489 and in Umasvati's Tattvartha Sutra.90 If 

we compare the various early lists of the tattvas it is clear that the standard 

description of the samanovasaga contains more technical terms than the other 

lists. The final compound in the list at the beginning of the standard description of 

the samanovasaga (asava-samvara-veyana-nijjara-kiriya-ahigarana- 

bamdhamokkha-kusala) contains three technical terms not seen in 

Uttaradhyayana 28.14 or the Tattvartha Sutra (namely veyana, kiriya, and 

ahigarana)M These terms are relatively prominent in early Jain literature and it is 

beyond the scope of my current work to offer a full discussion of them. The term

89 The Prakrit reads: "jivajiva ya bandho ya punam pavasava taha | samvaro nijjara mokkho 
santee tahiya nava | 1141 | ” (Charpentier 1922,194)

90 The Prakrit reads: "(1.4) jTva-ajTva-asrava-bandha-sarnvara-niijara-moksas tattvam” (Tatia 
1994, 6).

91 Dixit notes that the term veyana occurs with the other tattvas in Suyagadamga 2.5. In 
Suyagadamga 2.5 the terms occur in five pairs as part of a list of things that a Jain monk should 
believe to exist: jTva-ajTva (V.13), bamdhe-mokkhe (v.15), punne-pave (v,16), asave-samvare 
(v.16), veyana-nijjara (v.17) (Dixit 1978, 39; Jacobi 1895,407; Nathamal 1974a, 459). It can also 
be noted that the term kiriya is seen in the same list of Suyagadamga 2.5 in verse 19, though the 
term ahigarana does not occur. The term veyana drops out in a number of examples of the 
standard description of the samanovasaga, perhaps owing to a move to standardize the tattvas.
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veyana basically refers to the experience of karma. It is through the experience

of karma ( veyana) that one gets rid of karma that has been previously bound 

{nijjara). The term kiriya refers to actions producing karma.92 The term ahigarana 

is sometimes associated with the term kiriya and refers to the means through 

which karma is produced.93 The list of terms in the standard description of the 

samanovasaga with the extra ontological categories represents an alternate 

formulation of the tattvas.94 In my view, the extra terms suggest that the 

formulation in the standard description of the samanovasaga is relatively early, 

predating the period when the listing of the tattvas was standardized.95 

Regardless of the variation in the lists, it is clear that the tattvas supply an 

explanation of spiritual bondage and present ascetic practice as the means to 

eradicate this bondage and achieve salvation. The mendicant compilers of the

92 The terms kiriya and kriya seem to be synonyms (Sheth 1928, 245). Johnson and Ohira 
discuss the 25 types of kriya (Johnson 1995, 58-9; Ohira 1982, 62-3).

93 In the Tattvartha Sutra (6.7) Jiva and ajiva are described as the adhikarana for the influx of 
karma (Johnson 1995, 64). Johnson briefly discusses the commentaries on this passage 
(Johnson 1995, 64).

94 Ohira refers to a sequence of the tattvas like that found in the standard description of the 
samanovasaga (Jiva-ajiva, punya-papa, asrava-samvara-nirjara, and bandha-moksa) as "the 
popular sequence of nine tattvas!' (Ohira 1982, 55). She provides the following references: 
"Sthana 9.867, Pra&amarati 189, Paricastikaya 116, Mulacara 5.6 and so on." (Ohira 1982, 55) 
Ohira does not seem to mention the extra ontological categories seen in the standard description 
of the samanovasaga.

95 As I have noted above, the term veyana drops out in a number of examples of the standard 
description of the samanovasaga, perhaps owing to a move on the part of copyists of the 
manuscripts to standardize the listing of the tattvas.
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canon thus present the Jain lay community as people who believe in the efficacy 

and the necessity of ascetic practice.

Part Two: Faith

After the statement that the samanovasaga understands the tattvas, we 

read that he will not deny the reality of these metaphysical tenets under the 

influence of any divine being and that he rejects the authority of all other creeds. 

Jacobi translates Suyagadamga 2.2 as follows:

who, without anybody to back them, cannot be seduced from the creed of the Nigranthas by 
hosts of gods, Asuras, Nagas, Suvarnas, Yakshas, Rakshasas, Kinnaras, Kimpurushas,
Garudhs, and snake-gods; who have no doubts, scruples, or misgivings about this creed of the 
Nirgranthas, but have grasped its meaning, got hold of its meaning, got information about its 
meaning, ascertained its meaning, and understood its meaning; whose very marrow of the bones 
has been penetrated by their love (for the Nirgrantha creed), avowing that it alone is true, and all 
others futile.96 (Jacobi 1895, 382-4)

Bollee notes that terms nissamkiya-nikkamkhi-nivvitigiccha ("who have no 

doubts, scruples, or misgivings") occur in Uttaradhyayana 28.31.!97 In that text the 

terms form part of a group of eight points, the remaining five of which do not

96 The Prakrit in Muni Nathamal's edition of Suyagadamga 2.2 reads as follows: "asahep
devasura-naga-suvanna-jakkha-rakkhasa-kinnara-kimpurisa-garula-gamdhawa-mahoragai-ehim 
devaganehim niggamthao pavayanao anatikkamanip, ‘inamo niggamthie pavayane' rtissamkiya 
nikkamkhiya niwitigiccha laddhattha gahiyattha pucchiyattha vinicchiyattha abhigayattha 
atthimimjapemmanuragaratta “ayamauso! niggamthe pavayane attha ayam paramatthe sese 
anatthe”" (Nathamal 1974a, 398)

*  Boll§e 2002, 65.
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occur in the standard description of the samanovasaga.98 This may indicate that 

this section of the standard description of the samanovasaga has been compiled 

out of material occurring in other texts. It is worth noting that the potential threats 

to the faithful are a group of supernatural beings; none of the rival ascetic 

traditions is named.

The final phrase in this section is a statement that is made by the 

samanovasaga: "ayamauso! niggamthe pavayane attha ayam paramatthe sese 

anatthe".99 That this is a direct statement made by the samanovasaga is not 

clear in Jacobi's translation ("avowing that it alone is true, and all others futile"). 

Bollee's translation of the phrase in the RayapasenaTya is thus preferable: "This 

Jain doctrine, Sir, is the real thing; it is the highest truth, the others are futile."100 

The fact that this is the only statement made by the samanovasaga in the 

passage may indicate that the phrase was added at some point. The phrase 

attests to an exclusive acceptance of Jain teachings. This sentiment parallels the 

promise made by the samanovasaga in the Uvasagadasao to provide alms 

exclusively to Jain ascetics, which will be discussed below. Like the final phrase

98 Uttaradhyayana 28.31 reads: "nissamkiya-nikkamkhi-niwitigiccha amudhaditthT ya | uvavuuha- 
thirikarane vacchalla-pabhavane attha | 1311 |" (Charpentier 1922,196)

99 Schubring's comments on this section of the text are partly confused (Schubring 2004, 73 note 
160). He states that it is risky to take ayam as related to the neuter pavayane. However, many
neuter nouns become masculine in Prakrit.

1“  Boll6e 2002, 64.
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in this part of the standard description of the samanovasaga, the formal promise 

to provide alms exclusively to Jain ascetics in the Uvasagadasao is a statement 

spoken by the samanovasaga. If the final phrase in this part of the standard 

description of the samanovasaga is to be associated with the Uvasagadasao 

then this would indicate that the phrase is relatively late given my view that the 

Uvasagadasao was compiled at a relatively late stage in the formation of the 

Svetambara canon.

I have used terms like belief, faith, creed, and doctrine with reference to 

the first two sections of the standard description of the samanovasaga since 

these sections seem clearly to cover some of the same ground as these English 

terms. In general, the passage attests to the strength of the commitment that the 

samanovasaga has to Jain teachings. The commentary on Suyagadamga 2.2 

summarizes the first two sections of the standard description of the 

samanovasaga stating that the samanovasaga are firm in their devotion to the 

Jain dharma.101

The first two sections of the standard description of the samanovasaga 

(doctrine and faith) account for more than half of the entire passage. This 

emphasis on creed and belief is perhaps of interest for the comparative study of

101 The commentary reads: "te sravakah parijnatabandhamoksasvarupah santo na 
dharmaccyavyante meruriva nisprakampa drclhamarhate darsane 'nuraktah |" (DTparatnasagara 
v.2, 364)
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the formation of religious communities. Lopez suggests that the notion of belief 

helps establish a community of believers.102 That the standard description of the 

samanovasaga begins with an extensive statement about belief in a set of 

metaphysical tenets underlies the importance of something like belief or faith 

outside the Judaeo-Christian traditions.103 As I have stated above with respect to 

the tattvas, the primary function of Jain doctrine is to explain the efficacy and 

necessity of Jain ascetic practice. The mendicant compilers of the standard 

description of the samanovasaga present the lay community as a group of non

ascetics who do not question that soteriological goals are attained through the 

practice of asceticism.

Part Three: An Obscure Phrase

The commentaries offer various explanations of the meaning and 

significance of the statement that follows this emphasis on doctrine and faith. The 

statement reads as follows:"usiyaphaliha avamguyaduvara ‘ciyattamteura-

102 Lopez writes: "the statement "I believe in is sensible only when there are others who "do 
not"; it is an agonistic affirmation of something that cannot be submitted to ordinary rules of 
verification." (Lopez 1998, 33) In making this statement Lopez seems to accept the idea of the 
philosophers and theologians who "have argued that religious belief is qualitatively different from 
other forms of belief because it is an assent to that which can never be justified by conventional 
means.” (Lopez 1998, 23)

103 Lopez suggests that scholars have carried with them an ideology of belief derived from 
Christianity and have consequently described the "world religions" from the perspective of belief 
(Lopez 1998, 21). The standard description of the samanovasaga shows that Lopez is misleading 
if he is taken to suggest that belief is not a category found in pre-modem Asia.
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paragharadarappavesi'.104 As I will discuss further below, the first term 

(usiyaphaliha) can refer to spiritual attainment. In this meaning I think one could 

translate "they are ones for whom the bar is thrown up," or "they have thrown up 

the bar." However, the term came to be understood as referring to the liberality of 

the samanovasaga: "one who keeps his door open." It seems possible also for 

each of the remaining terms in the phrase (i.e. avamguyaduvara, and 

(a)ciyattamteura-paragharadarappavesi) to have a meaning relating to spiritual 

attainment and also a meaning referring to the generosity of the samanovasaga. 

The term avamguyaduvara can mean that "they are ones for whom doors are 

opened" or that "they keep their doors open." The final phrase ((a)ciyattamteura- 

paragharadarappavesa) can mean that "their entry into the houses and inner 

chambers of others is desired" or it can mean that "they do not begrudge others 

entry into their homes and inner quarters." The meanings relating to spiritual

104 Owing to the variety of meanings offered by the commentators, there is variation in the 
modem translations. Jacobi translates Suyagadamga 2.2 as follows: 'They keep the bar (of their 
gates) raised and their door open, having no desire to enter a stranger's house or his seraglio. 
(Jacobi 1895, 383) Bollee translates the Rayapasenalya as follows: "He kept the latch (of his 
gate) raised and the door open, keeping a free (ciyatta) entrance to his house and harem."
(Bolide 2002, 64) Lalwani translates the passage in the Uvavaiya as follows: "Whose heart is as 
stainless as crystal, who never shut their doors, whose entry into any one's harem, household or 
door is welcome." (Lalwani 1988, 278) Bothara translates Viyahapannatti 2.5: "They were so 
liberal that in their houses inner door-bolts were always raised (Uchchhrit phaliha) or never used. 
In their houses doors were never closed to anyone (including alms seekers) (Apavritadvar). Their 
entry to the inner (ladies) quarters of any house never offended anyone ( Tyaktantahpura griha 
dvar pravesh). This also means that they always liked the entry of noble people into their homes." 
(Bothara 2005, 292)
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attainment could serve equally as a description of a Jain mendicant. The 

meanings relating to generosity are suitable particularly for the lay community.

The earliest extant commentary on the standard description of the 

samanovasaga is that on the Suyagadamga. The commentary on Suyagadamga 

2.7 explains the phrase usiyaphaliha as being intended to indicate that the fame 

of the samanovasaga is spotless like crystal.105 This is similar to the comments 

on the word as it occurs in Suyagadamga 2.2, where we read that the 

samanovasaga have minds as pure as crystal.106 The Prakrit word phaliha can 

mean "crystal" (sphatika) as well as "door-bolt" (parigha). However, it seems 

inappropriate, as an adjective for a person, to describe crystal as being "raised 

up" (ucchrita). For this reason Jacobi criticizes the interpretation of the 

commentator on Suyagadamga 2.2, preferring to take phaliha in the meaning 

door-bolt (parigha) as the later commentaries do.107

Yet, in providing an explanation of the term that is unrelated to door-bolts 

and metaphorically related to spiritual accomplishment, the commentator on the

105 The commentary reads: "sampratam tasyaiva samyagdarsanajnanabhyam krto yo 
gunastadaviskaranayaha - 'ussiya' ityadi, ucchrtamprakhyatam sphatikavannirmalam ya£o 
yasyasavucchritasphatikah, prakhyatanirmalayasa ityarthah" (DIparatnasagara v.2,445)

106 The commentary reads: "'java usiyaphaliha’ ityahi, ucchritani sphatikanlva sphatikani - 
antahkaranani yesam te tatha, etaduktam bhavati - maunlndradarsanavaptau satyam 
paritustamanasa iti, tatha apravrtani dvarani yaiste tatha" (DIparatnasagara v.2, 365)

107 Jacobi writes that, with regards to the phrase, Sllahka "mistakes phaliha for spatika [sic], and 
vainly labours to make out a sound meaning." (Jacobi 1895, 383, note 2)
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Suyagadamga seems to be relatively accurate about one possible meaning of 

the compound. In support of this interpretation we can refer to verse 398 of the 

Pali Dhammapada.m  This verse (which is roughly equivalent to verse 42 of the 

GandharT Dharmapada)m  occurs among verses that characterize a true 

Brahman as opposed to a Brahman by birth. Here we find the term 

ukkhittapajigham (uksita-phali'a in GandharT) occurring as an attribute for a 

person who should be called a Brahman. Norman has translated the verse:

398. Whoever having cut the strap and the thong, the fastening with appurtenances, has thrown 
up the bar (got rid of obstacles), is awakened, him I call a brahman.110 (Dundas 1997b, 143, note 
43)

In the context of this verse it is clear that ukkhittapajigham ("has thrown up the 

bar") is not to be taken as a literal statement about bolts in doors. As Norman 

points out, these words in this verse are used metaphorically.111 This verse in the 

Dhammapada is found in the same context as statements about freedom from 

spiritual bondage and attachment (as in verses 384 and 397). Elsewhere, in the

108 The reference to the Dhammapada comes from Bolide, who refers to Dundas (Bollee 2002, 
65).

109 Dundas notes that John Brough dates the manuscript used in his edition of the GandharT 
Dharmapada to the second century CE (Dundas 1997b, 142, note 41).

110 The Pali is as follows:
"chetva nandhim varattan ca 
sandanam sahanukkamam 
ukkhittapajigham buddham
tarn aham brumi brahmanam” (Dundas 1997b, 142).

111 Norman writes: "In [Sanskrit] parigha is a beam for locking a gate. One who has lifted the 
beam up has therefore removed an obstacle in his path." (Norman 1997,159)

144



same section of the Dhammapada (in verse 413), we find statements about 

purity that are not far removed from the explanation of usiyaphaliha in the 

commentary on the Suyagadamga.112 It thus appears that the term usiyaphaliha 

in some cases had a metaphorical meaning appropriate in a description of 

someone who has overcome spiritual obstacles.

Considering the commentary on the Suyagadamga as well as the verse 

quoted from the Dhammapada, I believe the term usiyaphaliha originally referred 

to spiritual attainment and was appropriate as a description of an ascetic. The 

final compound ((a)ciyattamteura-paragharadarappavesa) could perhaps also be 

used as an adjective for an ascetic, since in the section on dhamma in the third 

treatise of Suyagadamga 2.2 the monks are characterized by the phrase 

"paragharapavese" meaning "[they] entered the houses of strangers."113 

However, it is not clear if these meanings, appropriate also for ascetics, were 

intended by the compiler of the standard description of the samanovasaga. 

Regardless of which meanings were intended by the compiler, it is clear that, at 

some point, the three compounds came to be understood as referring to the 

generosity of the samanovasaga.

112 For example: "413. Whoever is spotless and pure like the moon, serene, not defiled..." 
(Norman 1997, 58)

113 Nathamal 1974a, 396; Jacobi 1895, 380.
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In discussing the term usiyaphaliha, the commentaries of Abhayadeva and

Malayagiri note a meaning similar to that provided in the commentary on the 

Suyagadamga, identifying this as an old interpretation (vrddhavyakhya).114 Both 

commentators then provide an alternate meaning for the phrase based on a 

literal interpretation of the words ("thrown up the bar") explaining why the doors 

of the samanovasaga are open.115 The explanations offered by Abhayadeva and 

Malayagiri for why the door is not bolted (usiyaphaliha) are partly repeated when 

they explain why the door is thrown wide open (avamguyaduvara). I will proceed 

now to discuss the explanations offered by the commentators for the compounds 

avamguyaduvara and (a)ciyattamteura-paragharadarappavesa.

The commentary on the phrase avamguyaduvara in the Suyagadamga is 

tied with the commentary on the remainder of the section ((a)ciyattamteura- 

paragharadarappavesa). In the comments on these phrases in Suyagadamga

114 Abhayadeva writes: "'usiyaphaliha' tti ucchritam-unnatam sphatikamiva sphatikam cittarn 
yesam te ucchritaparidhah mauriindrapravacanavaptaya paritustamanasa ityartha iti 
vrddhavyakhya" (DIparatnasagara v .5 ,145) Malayagiri writes: "'usiyaphalihe' iti ucchritam 
sphatikamiva sphatikam - antahkaranam yasya sa tatha, mauriindrapravacanavaptaya 
paritustamanasa ityartha, esa vrddhavyakhya" (DIparatnasagara v.8, 325)

115 Abhayadeva writes: "anye tvahuh - ucchritah - argalasthana dapanlya [urdhvokrto] na 
tiraScTnah kapatapascadbhagadapanlta ityarthah parighah - argala yesam te ucchritaparidhah, 
athavocchrito - grhadvaradapagatah parigho yesam te ucchritaparidhah, athavocchrito- 
grhadvaradapatah parigho yesam te ucchritaparidhah audaryati[raketah] atisayadanadayitvena 
bhiksukanam gr+iapravesanarthamanargalitagrhadvara ityarthah” (DIparatnasagara v .5 ,145) 
Malayagiri writes: "aparetvahuh - ucchritah argalasthanadapanlya urdhvokrto na tirasclnah, 
kapatapascadbhagadapanlta ityarthah, utsrto va apagatah paridha - argala griiadvare yasyasau 
ucchritaparigha utsrtaparigho va, audaryatirekato 'tisayadanadayitvena 
bhiksukapraveSarthamanargalitagrhadvara ityarthah" (DIparatnasagara v.8, 325)
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2.2 we read that the doors of the houses of the samanovasaga are open, though

they do not desire the entry of non-Jain ascetics (!nyaffrthika).116 In the comments 

on Suyagadamga 2.7 we read that the doors of the samanovasaga are not 

blocked since non-Jain ascetics are unable to cause him to sway from Jain 

teachings and also that the samanovasaga is well behaved even in the king's 

harem and is allowed entry in places where others are not allowed to go.117

In explaining the meanings of the terms usiyaphaliha and 

avamguyaduvara, Abhayadeva and Malayagiri state that the samanovasaga 

keep their doors open in order to give alms to the monks who enter. In explaining 

avamguyaduvara both commentators refer to the idea seen in the commentary 

on the Suyagadamga that non-Jain ascetics are unable to cause him to sway 

from Jain teachings, which is said to be an old reading.118 In explaining the rest

116 The commentary reads: "anabhimato 'ntahpurapravesavatparagrhadvarapraveso 
'nyatlrthikapraveSo yesam te tatha" (DIparatnasagara v.2, 365)

117 The commentary reads: "tatha 'pravrtam - asthagitam dvaram - grhamukham yasya so 
'pravrtadvarah, idamuktam bhavati - grharn pravisya paratlrthiko 'pi yadyatkathayati tadasau 
kathayatu na tasya parijano 'pyanyatha bhavayitum - samyaktvaccyavayitum sakyata itiyavat, 
tatha rajnam vallabhantahpuradvaresu pravestum sHam yasya sa tatha, idamuktam bhavati- 
pratisiddhanyajanapraveSanyapi yani sthanani bhandagarantahpuradfni tesvapyasau 
prakhyataSravakakhyagunatvenaskhalitapravesah" (DIparatnasagara v.2, 445)

118 Abhayadeva writes: '"avamguyaduvare1 ti apravrtadvarah - kapatadibhirasthagitagrhadvara 
ityarthah, saddarsanalabhena na kuto 'pi pasandikadbibhyati, sobhanamargaparigrahenodghata - 
sirasastisthantTti bhava iti vrddhavyakhya | anye tvahuh -
bhiksukapravesarthamaudaryadasthagitagrhadvara ityarthah" (DIparatnasagara v.5, 145) 
Malayagiri writes: '"avamguyaduvare' apravrtadvarah bhiksukapravesartham kapatanamapi 
pa&catkaranat, vrddhanam tu bhavanavakyamevam - samyagadarSanalabhe sati na kasmaccit 
pakhandikadbibheti Sobhanamargaparigrahena udghatita^irastisthatoti bhavah | " 
(DIparatnasagara v.8, 325)
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of the final compound ((a)ciyattamteura-paragharadarappavesa) Abhayadeva 

and Malayagiri offer a number of possibilities.119 We find the idea that the 

samanovasaga are allowed entry into the houses and harems of others because 

of their trustworthiness. We also find the suggestion that the samanovasaga do 

not begrudge others entry into their homes and inner quarters.

In discussing the meanings of the terms relating to generosity the 

commentators show that they are worried about the possible interpretation of the 

phrases as referring to indiscriminant generosity and interaction with non-Jain 

ascetics. The commentators are aware that if the samanovasaga keep their 

doors open in order to provide alms to mendicants then they may well encounter 

non-Jain ascetics. Below I will discuss the fact that the compiler of the 

Uvasagadasao shows the same concern in that he adds a prohibition against 

donating alms to non-Jain mendicant groups. I will suggest that it is owing to the 

insertion of this prohibition that the final section of the standard description of the 

samanovasaga is sometimes dropped.

119 Abhayadeva writes: "'ciyattamteuragharappavesa' 'ciyatto' tti lokanam pritikara evantahpure va 
grtie va praveSo yesam te tatha, atidharmikataya sarvatranasarikanlyasta ityarthah, anye tvahuh - 
'ciyatto' tti napritikaro 'ntahpuragrhayoh pravesah - sistajanapravesanam yesam te tatha, 
anlrsyalutapratipadanaparam cettham viSesanamiti, athava 'ciyatto' [tti] tyakto 'ntahpuragrhayoh 
parakTyayoryathakathancitpraveso yaiste tatha" (DIparatnasagara v .5 ,145-6) Malayagiri writes: 
'"ciyattamteuragharapavese' 'ciyatte' ti napritikarah antahpuragrtie pravesah - 
Sistajanapravesanam yasya sa tatha, anenanlrsyalutvamasyoktam, athava ciyattah - pritikara 
lokanamantahpure grhe va praveso yasyatidharmikataya sarvatranasarikanlyatvat sa tatha" 
(DIparatnasagara v.8, 325)
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Part Four: Observance of the Posaha Davs

The next section in the standard description of the samanovasaga states 

that the samanovasaga observes the posaha on the appropriate occasions. 

Jacobi translates:

They strictly [observe the Posaha]'20 on the fourteenth and eighth days of the month, on certain 
festivals, and on full moon days.121 (Jacobi 1895, 383)

Rituals associated with the cycles of the moon were important across religious 

traditions in ancient India.122 In the Svetambara canon, observance of the posaha 

seems to be the most important ritual for non-ascetics. It is likely that the practice 

lay Jains undertook on the posaha days changed over time and according to

120 Jacobi translates: They strictly keep the Posaha-fast...” (Jacobi 1895, 383) However, there is 
no explicit mention of a "fast" in the Prakrit.

121 The Prakrit reads as follows: "cauddasatthamudditthapunnamasinTsu padipunnam posaham 
sammam anupalemana" (Nathamal 1974a, 398)

122 The Prakrit term posaha is equivalent to the Sanskrit upavasatha and the Pali uposatha. There 
is a passage in the Buddhist Ahguttara-Nikaya (111.70.1-3) describing three types of lay 
observance of the posaha fast: that of the shepherds (gopalakuposatho), that of the Jains 
(niganthuposatho), and that of the Buddhists (ariyuposatho). Below in this chapter I will briefly 
refer to the description of the Jain posaha fast in the Ahguttara-Nikaya. Prasad has discussed this 
passage as well as a passage from the Buddhist Mahavagga, in which King Bimbisara asks the 
Buddha and his followers to begin observing the uposatha (Prasad 1972,159-160). Discussion of 
rituals on the full and new moon days is seen in many of the Grhya-Sutras including the 
Sahkhayana-Grhya-Sutra (Oldenberg 1886,16), the Khadira-Grhya-Sutra (Oldenberg 1886, 389), 
the Grhya-Sutra ofGobila (Oldenberg 1892,15), and the Grhya-Sutra of Hiranyakesin 
(Oldenberg 1892,196-201). Though there are significant differences, there is also some overlap 
between these texts and discussion of the posaha days in the Svetambara canon. Rituals 
associated with the moon are also important in other classes of Brahmanical literature. For 
example, see Kane and Prasad for discussion of the Srauta Sutras (Kane 1962-75 v.2, pt.2, 
1009ff; Prasad 1972,159). Prasad suggests that the earliest reference to ”upavasathet' is seen in 
the Satapatha-Brahmana (Prasad 1972, 159).
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location.123 Full discussion of the numerous references to the posaha

observances must be left for a future project. Nonetheless, I want to briefly 

discuss a few passages in the Svetambara canon relating to the mention of the 

posaha observances in the standard description of the samanovasaga.

First, it should be noted that the description of the posaha ritual in part four 

of the standard description of the samanovasaga is identical to a description of 

the posaha ritual in a passage from Suyagadamga 2.7 describing "some Jain 

laymen" (samtegaiya samanovasaga).124 In this passage from Suyagadamga 2.7 

the laymen express an inability to adopt the mendicant vows, stating that they will 

instead observe the posaha and undertake various other practices.125 The

123 The commentary on Suyagadamga 2.7 refers to such variance with respect to location by 
saying that the description offered refers to the practices as carried out at particular places: "tatha 
caturdagyastamyadisu tithisupadistasu - mahakalyanakasambandhitaya punyatithitvena 
prakhyatasu tatha paumamaslsu ca tisrsvapi caturmasakatithisvityarthah, evam bhutesu 
pausadhamanupalayan sampurnasravakadharmamanucarati, tadanena visesanakalapena 
viSistam deSacaritramaveditam bhavati" (DIparatnasagara v.2, 445)

1241 think that Dixit observed this relationship, since, when discussing Suyagadamga 2.2, he 
makes a link between "an item speaking of just the pausadha-fasts" (by which I think he is 
referring to what I call "part four") and Suyagadamga 2.7 (which he calls "chapter VII") (Dixit 
1978, 35). Jacobi translates the relevant section of Suyagadamga 2.7 as follows: “we shall strictly 
observe the Posaha on the fourteenth and the eighth days of each fortnight, (on the new-moon, 
and) full-moon days." (Jacobi 1895,428-9) The Prakrit reads: "vayam nam 
cauddasatthamudditthapunnamasinlsu padipunnam posaham sammam anupalemana 
viharissamo | (Nathamal 1974a, 476) Compare the Prakrit from the fourth part of the standard 
description of the samanovasaga in Suyagadamga 2.2: "cauddasatthamudditthapunnamasinlsu 
padipunnam posaham sammam anupalemana" (Nathamal 1974a, 398)

125 The full passage from Suyagadamga 2.7 reads as follows: "And the Venerable One spoke 
thus: “There are some followers of the Sramanas, who have made this declaration: we cannot, 
submitting to the tonsure, renounce the life of a householder and enter the monastic state, but we 
shall strictly observe the Posaha on the fourteenth and the eighth days of each fortnight, (on the 
new-moon, and) full-moon days, we renounce gross ill-usage of living beings, grossly lying
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passage from Suyagadamga 2.7 seems to be relatively early because it provides 

what I take to be a relatively early listing of the lay vows known as the 

anuvratas.'26 Furthermore, the list of the anuvratas in Suyagadamga 2.7 occurs

speech, gross taking of things not given, (unlawful) sexual intercourse, (unlimited) appropriation 
of property; we shall set limits to our desires in the two forms and in the three ways. They will also 
make the following renunciation: ‘neither do nor cause anything (sinful) to be done for my sake.’ 
Having [...]125 abstained from eating, drinking, bathing, and using beds or chairs, may they, on 
their decease, be said to make a (righteous) end of their life?” ‘Certainly, they do make such an 
end of their life.’” (Jacobi 1895,428-9) Note that I have omitted a detail of Jacobi's translation 
near the end of the passage. In place of the square brackets ("[...]"), Jacobi writes: "(on Posaha- 
days)". However, it appears to me that this phrase (te nam abhocca apicca asinaitta 
asamdipedhiyao paccoruhitta) is not directly related to the posaha observances since it also ends 
another passage in Suyagadamga 2.7 in which the laymen declare they are unable to observe 
the posaha fast (Nathamal 1974a, 477; Jacobi 1895, 429). The Prakrit for the passage reads as 
follows: "§20. bhagavam ca nam udahu - niyamtha khalu pucchiyawa ausamto ! niyamtha ! iha 
khalu samtegaiya samanovasaga bhavamti | tesim ca nam evam vuttapuwam bhavai - no khalu 
vayam samcaemo mumda bhavitta agarao anagariyam pawaittae, vayam nam 
cauddasatthamudditthapunnamasinTsu padipunnam posaham sammam anupalemana 
viharissamo | thulagam panaivayam paccakkhaissamo, evam thulagam musavayam thulagam 
adinnadanam thulagam mehunam thulagam pariggaham paccakkhaissamo, icchaparimanam 
karissamo duviham tivihenam | ma khalu mamatthae kimci vi kareha va karaveha va tattha vi 
paccakkhaissamo | te nam abhocca apicca asinaitta asamdipedhiyao paccoruhitta te taha 
kalagaya kim vattawam siya ? sammam kalagaya tti vattawam siya |" (Nathamal 1974a, 476)

126 I will discuss the lay vows in my next chapter. The reason to assume that the list of the 
anuvratas in Suyagadamga 2.7 is relatively early is that the fourth and fifth anuvratas as listed in 
Suyagadamga 2.7 are different from those listed at the end of MahavTra's sermon in the 
Uvavaiya. In Suyagadamga 2.7 they are listed as renunciation of "extensive sexual intercourse”
(thulagam mehunam) and "extensive appropriation of property" (thulagam pariggaham)
(Nathamal 1974a, 476; Jacobi 1895, 428-9). In the Uvavaiya they are listed as "to be contented in 
sex behaviour with one’s own wife” (sa-dara-samtose), and "to limit one’s desires" (iccha- 
parimane) (Leumann 1883, §57, p.63-4; Lalwani 1988,188-91). The terminology in 
Suyagadamga 2.7 seems to derive from a reworking of the mendicant vows, where the lay 
community does in part what the mendicant community do in full. Thus, we find the terms 
mehuna and pariggaha in the description of the monastic dhamma in the Uvavaiya (Lalwani 
1988,188-91; Leumann 1883, §57, p.63-4). The shift in terminology found in the anuvratas as 
presented in the Uvavaiya seems to result from an attempt to explain what is meant by the 
terminology seen in Suyagadamga 2.7 (i.e."thulagam mehunarri' means “sa-dara-samtosd' and 
"thulagam pariggaharrf means "iccha-parimane”). This situation suggests that the list in 
Suyagadamga 2.7 is earlier than that in the Uvavaiya.
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without the other categories of lay vows (i.e. the gunavratas and siksavratas).127 

Though this passage from SOyagadamga 2.7 and the standard description of the 

samanovasaga contain the identical phrase about the posaha observances, I do 

not see any evidence to establish that the compiler of one passage has copied 

from the other.

The other important point to note is that in the standard description of the 

samanovasaga the posaha observances are mentioned twice. The "posaha fast" 

(posahovavasa) is listed with various other ascetic practices as part of the final 

phrase (in what I call "part six"). As Dixit suggests, the repetition of the term 

posaha likely indicates that these two sections of the standard description of the 

samanovasaga originally stood apart from one another.128 In relation to this idea, 

we can note that Malayagiri's comments on part six of the standard description of 

the samanovasaga indicate that the phrase mentioning the "posaha fast"

127 In the Uvavaiya we read that the lay dhamma consists of the five anuvratas, three gunavratas, 
and four siksavratas, and each of these vows is listed (Lalwani 1988,188-91; Leumann 1883,
§57 p.63-4). Something like this list is found in most medieval and modem presentations of the 
Jain lay vows.

128 Dixit's comments on mention of Jain householders in Suyagadamga 2.2 are partly unclear. It 
seems clear to me, however, that he sees one of the two mentions of the posaha observance as 
"an interpolation" (Dixit 1978, 35). His full comments on Suyagadamga 2.2 are as follows: “In this 
context emphasis is laid on (i) a pious householder having firm faith in the Jaina scripture, (ii) his 
liberal offering of gifts to the monks, (iii) his adopting various restraints and observing the 
pausadha-fast, (iv) his fasting unto death. [Here there also occurs in the second place an item 
speaking of just the pausadha-fasts in the manner of those passages from chapter VII. It was this 
item which was enlarged to yield the present item (iii) and the occurrence of both in our passage 
is anomalous. One of them must be an interpolation.]" (Dixit 1978, 35)
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{sVawaya-guna-veramana-paccakkhana-posahovavasehim) did not occur in all 

of the manuscripts available to him.129 The editions that I have used and the 

manuscripts the editors cite all seem to include the phrase. Nonetheless, 

Malayagiri's comments may support the idea that the phrase mentioning the 

"posaha fast" (sUawaya-guna-veramana-paccakkhana-posahovavasa) in part six 

of the standard description of the samanovasaga was not originally part of the 

passage. I will return to this phrase below when discussing part six of the 

standard description of the samanovasaga.

In part six of the standard description of the samanovasaga we have 

mention of the "posaha fast" (posahovavasa), while in part four there is only 

mention of particular days130 and no explicit mention of a fast. The commentators

129 I will discuss part six of the standard description of the samanovasaga below in this chapter. 
The Prakrit for part six reads as follows: "bahuhim sHawaya-guna-veramana-paccakkhana- 
posahovavasehim ahapariggahiehim tavokammehim appanam bhavemana viharamti | | " 
(Nathamal 1974a, 398) In his comments on this part of the standard description of the 
samanovasaga Malayagiri first states that the phrase "ahapariggahiehim tavokammehim 
appanam bhavemana viharamtT is easy to understand. He does not initially mention the other 
words in the passage (i.e."bahuhim silawaya-guna-veramana-paccakkhana-posahovavasehinf). 
He then says that sometimes we find a different reading (kvacitpathah): "'bahuhim 
silawayagunaveramanaposahovavasehim appanam bhavemane viharal.” Here the terms 
ahapariggahiehim and tavokammehim seem to be left out. Malayagiri's full comments read as 
follows: "ahapariggahehim tavokammoha appanam bhavemane viharai' sugamam, kvacitpathah - 
'bahuhim silawayagunaveramanaposahovavasehim appanam bhavemane viharai' iti, tatra 
silavratani - sthulapranatipataviramanadlni gunavratani - digvratani - digvratadini 
pausadhopavasah - caturddagyadiparvatithyupavasadistairatmanam bhavayan viharatiaste | | " 
(DIparatnasagara v.8, 325)

130 The posaha days seem to vary by tradition and through the centuries. The term can refer 
specifically to the full-moon day (Kane 1962-75 v.2, pt.2,1010). According to Prasad, in the 
Buddhist tradition, originally the 8th, 14th and 15th days of a fortnight were regarded as uposatha 
days, and later the 8th was dropped (Prasad 1972,160). Regarding the Jain tradition, Prasad
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do explain the mention of the posaha observances in part four with reference to

fasting.131 However, these explanations could be anachronistic and the author of 

part four of the standard description of the samanovasaga may not necessarily 

have associated observance of the posaha with fasting. It seems to me that the 

earliest references to the posaha observances in the Svetambara canon lack any 

explicit mention of ascetic practice. In support of this, I can note that there are 

what I take to be relatively early references to the posaha observances in the 

Uttaradhyayana and in these verses, as in part four of the standard description of 

the samanovasaga, there is no explicit mention of fasting.132 Furthermore, there

refers to Umasvati: "Umasvati gives the word parva as a synonym of pausadha and includes 
astamT, caturdast and pancadasTor any other day (tithi) of the month as suitable for pausadha.” 
(Prasad 1972,165) Prasad further notes that the commentator Siddhasenaganin explains 
Umasvati's statement by saying that observance of the posaha is necessary on astamT, caturdasl 
and pancadasT, while other days can also be selected depending on personal convenience 
(Prasad 1972, 165).

131 Abhayadeva offers the following explanation in his commentary on the Viyahapannattr. 
"SHavratani - anuvratani guna - gunavratani viramanani - aucityena ragadinivrttayah 
pratyakhyanani - paurusyadini paudhasam - parvadinanusthanam tatropavasah - avasthanam 
pausadhopavasah, esam dvandvo 'tastairyukta iti gamyam pausadhopavasa ityuktam, 
pausadham ca yada yathavidham ca te kurvanto viharanti taddarsayannaha - 'cauddase' tyadi, 
ihoddista - amavasya 'padipunnam posaham' ti aharadibhedaccaturvidhamapi sarvatah 
'vatthapadiggahakambalapayapumchanenam' ti iha patadgraham - patram padaprohchanam - 
rajoharanam 'pTdhe' tyadi prtham-asanam phalakam-avastambhanaphalakam 
Sayyavasatirbrhatsamstarako va samstarako-laghutarah esam samaharadvandvo 'tastena 
'ahapariggahiehim'ti yathapratipannaimapunaitiasambltaih 11 ” (DIparatnasagara v .5 ,146) 
Malayagiri explains as follows in his commentary on the RayapasenaTya: 
'"caudasatthamudditthapunnamasinTsu padipunnam posaham sammam anupalemane' iti, 
caturddaSyamastamyamuddistamityavamavasyam pornamasyam ca pratipurnam - ahoratram 
yavat sosadham - aharadiposadham samyak anupalayat | " (DIparatnasagara v.8, 324-5)

132 In one verse (number 23) from the fifth lecture of the Uttaradhyayana the pious householder 
(saddhi) is exhorted never to skip the posaha days. The use of the term saddhnn this verse 
suggests that it is relatively early. Jacobi translates: “A faithful man should practice the rules of
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is indication in the Svetambara canon that some householders observed the 

posaha days with communal meals. An association between food and the 

posaha days is seen, for example, at the beginning of Ayaramga 2.1.2 in 

discussion of the mendicant rules for begging food.133 The commentary on 

Viyahapannatti 12.1 records that, according to some people, observance of the 

posaha involves the giving of gifts and food.1341 have noted above that rituals 

associated with the cycles of the moon were important across religious traditions

conduct for householders; he should never neglect the Posaha fast in both fortnights, not even for 
a single night. (23)” (Jacobi 1895, 23) The word "fast" does not occur in the Prakrit. The Prakrit 
reads as follows: "agarisamaiyamgaim, saddhl kaena phasae | posaham duhao pakkham, 
egaraim na havae | | " (DIparatnasagara v.28, 206) Charpentier has slight variations in his edition 
(Charpentier 1921,87). In the ninth lecture of the Uttaradhyayana, King Nami decides to become 
a monk and the god Indra attempts to convince him to remain as a king. In one verse (number 
42) from this lecture, Indra exhorts Nami to be content with observing the posaha days. Here 
again there is no mention of a "fast". Jacobi translates: “You have left the dreadful asrama (that of 
the householder) and are wanting to enter another; (remain what you were), 0  king, and be 
content with observing the Posaha-days.” (Jacobi 1895, 39) The Prakrit reads as follows: 
"ghorasamam caitta nam, annam patthesi asamam | iheva posaharao, bhavahi manuyahiva I 
| | " (DIparatnasagara v.28, 263) Charpentier has slight variations in his edition (Charpentier 
1921,99).

133 Here I do not want to discuss this rule in detail. I simply want to note the apparent association 
between the posaha day and social gatherings involving food. The posaha day
(atthamiposahiesu) is mentioned along with various other days. Jacobi translates: “A monk or a 
nun on a begging-tour should not accept food, &c., in the following case: when, on the eighth or 
paushadha day, on the beginning of a fortnight, of a month, of two, three, four, five, or six months, 
or on the days of the seasons, of the junction of the seasons, of the intervals of the seasons, 
many Sramanas and Brahmanas, guests, paupers, and beggars are entertained with food, &c., 
out of one or two or three or four vessels, pots, baskets, or heaps of food; such-like food which 
has been prepared by the giver, &c., (all down to) not tasted of, is impure and unacceptable. But 
if it is prepared by another person, &c. (see first lesson, § 13), one may accept it; for it is pure and 
acceptable." (Jacobi 1884, 92) For the Prakrit see Nathamal 1974a, 87.

134 The commentary reads: "anye tu vyacaksate - iha kila pausadham parvadinanusthanam, tacca 
dvedha - istajanabhojanadanadirupamaharadipausadharupamca” (DIparatnasagara v.6, 54)
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in ancient India and it is likely that lay Jain practice overlapped in some periods 

and to some extent with non-Jain practice.

My research indicates that the Jain mendicant compilers of the 

Svetambara canon eventually developed distinctive rituals for the lay community 

to observe on the posaha days. These rituals involved forms of temporary ascetic 

practice. Viyahapannatti 12.1 is an important passage relative to such 

development since it presents temporary ascetic practice as an acceptable mode 

of conduct for the Jain laity on the posaha days in an environment in which such 

practice was, if not new, at least not the standard practice.135 There is good 

reason to believe that, at least at some point, the Jain mendicants encouraged 

lay Jains to temporarily renounce their possessions and social relations on the

135 In this passage, a Jain layman (samanovasaga) named Sankha agrees to pass the posaha 
days eating with other Jain laymen and then decides instead to engage in temporary ascetic 
practice. The laymen are upset with Sankha, but MahavTra tells them that Sankha is a good lay 
Jain (piyadhamme ceva, dadhadhamme ceva, Nathamal 1974b, 542) and then confirms that 
there are three types of vigil (jagariya), including that of the layman. Deleu offers the following 
summary of the description of Sankha's ascetic practice in Viyahapannatti 12.1: "Sankha...goes 
to the fasting hall (poshah-sala), fasts (posahiya) and practises chastity (bambhacah), having 
abandoned all [garlands,] ornaments [omukkamani-suvanne vavagayamala-vannagavilevane] 
and weapons (nikkhitta-sattha-musala, cf. VI11.8) and waking [i.e. staying awake] 
(padijagaramana, further on dhamma-jagariyam-jagaramana) alone (ega abiiya) on a bed of 
darbha-grass.” (Deleu 1970,181) This description of ascetic practice is seen at various other 
points in the Svetambara canon and is the "standard" description of lay Jain practice on the 
posaha days. In such passages, the characters often undertake temporary ascetic practice in a 
"posahasalsT. I have not come across reference to such structures outside of the 6vetambara 
canon and there is little evidence in the texts for what kind of structures these were, who 
constructed them, or who visited them. For the Prakrit of Viyahapannatti 12.1 see Nathamal 
1974b, 538-543.
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posaha days.136 The reference to the "posaha fast" (posahovavasa) in part six of 

the standard description of the samanovasaga should perhaps be seen in light of 

the development of such practices. These ascetic practices seem to relate 

directly to the initial logic of the legitimating of Jain lay life, since they allow lay 

Jains to behave temporarily like Jain mendicants.

A full study of the references to the posaha rituals in the Svetambara 

canon must be left for a future project. It remains unclear what practice the 

compiler of part four of the standard description of the samanovasaga had in 

mind when he says that lay Jains observe the posaha days. It is clear, 

nonetheless, that the mendicant compilers viewed observance of the posaha 

days as an important aspect of lay Jain practice since, in addition to the 

numerous other mentions of the posaha rituals in the Svetambara canon, there is 

an explicit statement about observance of the posaha days in part four of the 

standard description of the samanovasaga and further reference to posaha 

rituals in part six.

136 As I noted in the introduction to my thesis, the Buddhist Ahguttara-Nikaya (111.70.1-3) contains 
a description of the Jain posaha ritual that criticizes the lay Jain practice of abandoning all 
possessions and social relations on the posaha days (Woodward 1932,185-6; Morris 1885, 205- 
6). Jacobi suggests that the description of the Jain posaha ritual here does not quite agree with 
the posaha rules of the Jains (Jacobi 1895, xvi-xvii). However, in Viyahapannatti 8.5 we find a 
critique of the same Jain practice attributed to the Ajlvikas, and defense of the practice attributed 
to Mahavira (Bothara 2008, 102-103; Nathamal 1974b, 351). It is likely that the Buddhists criticize 
the practice because the statement about abandoning possessions and social relations was 
distinctively Jain and was well known to characterize lay Jain behavior.
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Part Five: Giving to Jain Ascetics

Following the first mention of the posaha days in the standard description 

of the samanovasaga we read that the samanovasaga gives various kinds of 

alms to Jain ascetics. Jacobi translates Suyagadamga 2.2 as follows:

They provide the Nirgrantha Sramanas with pure acceptable food, drink, dainties and spices, with 
clothes, alms-bowls, blankets and brooms, with drugs and medicines, with stools, planks, beds, 
and couches.137 (Jacobi 1895, 383)

The mendicant community has a clear motivation in presenting the donation of 

alms as an important activity for the lay community. The passage here states that 

the samanovasaga donates alms specifically to Jain ascetics, but there is no 

explicit statement in the standard description of the samanovasaga prohibiting 

donation of alms to non-Jain ascetics as is found in the Uvasagadasao. As noted 

above, the third part of the standard description of the samanovasaga has been 

taken by the commentators as referring to the possible indiscriminate generosity 

of the samanovasaga. A full study of the donation of alms in the Svetambara 

canon (which would include examination of examples of characters who donate 

alms as well as discussion of the rules for alms as described in the Cheya 

Suttas) is beyond the scope of my current work.

137 The Prakrit reads: "samane niggamthe phasuesanijjenam asana-pana-khaima-saimenam 
vattha-padiggaha-kambala-payapurpchanenam osaha-bhesajjenam pTdha-phalaga- 
sejjasamtharenam padilabhemana" (Nathamal 1974a, 398)
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Part Six: An Obscure Phrase Referring to Lav Ascetic Practice

The standard description of the samanovasaga does not always end in the 

same manner. It sometimes ends with the section on donating alms to Jain 

ascetics (part five). However, it more commonly ends with reference to lay 

ascetic practice (part six) and this version (ending with part six) seems to be the 

original. Below I will suggest that part six is dropped in some versions owing to a 

move by the compiler of the Uvasagadasao to include a prohibition against the 

donation of alms to non-Jain ascetics. Before explaining this hypothesis, I will 

first discuss the references to lay ascetic practice that usually end the standard 

description of the samanovasaga.

Jacobi provides the following translation of the final section (part six) of the 

standard description of the samanovasaga as it occurs in Suyagadamga 2.2:

They purify themselves by practicing the Sflavratas and Gunavratas, the Viramana, the 
Pratyakhyana, the Posaha-fasts, and austerities which they have vowed to perform. (76) (Jacobi 
1895, 383-4)

The Prakrit in Muni Nathamal's edition reads as follows:

bahuhim sTlavvaya-guna-veramana-paccakkhana-posahovavasehim ahapariggahiehim 
tavokammehim appanam bhavemana viharamti | | (Nathamal 1974a, 398)

It is clear that according to this statement the samanovasaga engage in various 

ascetic practices (tavokammehim appanam bhavemana viharamti)™* Here there

138 Hoemle translates "appanam bhavemane/' as "sanctified himself." He offers the following note: 
"Text appanam bhavemana, Skr. atmanam bhavayan, explained by Skr. vasayan in Skr. comm, 
to Nay. § 5, 'training one-self (by self-mortifications) in holy thoughts,' raising up in one-self a holy
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is a direct parallel between the behavior of the samanovasaga and that of the

Jain mendicants. If we compare the section on mendicant behavior (dhamma) in 

the third treatise of Suyagadamga 2.2 we find a similar phrase: tavasa appanam 

bhavemana viharamti.m  I have argued above that the necessity of asceticism is 

explained in the tattvas and in the logic of the legitimating of lay life in 

Suyagadamga 2.2 and the Uvavaiya. The fact that what I consider to be the 

original version of the standard description of the samanovasaga ends with 

mention of lay asceticism shows that the compiler of the passage saw lay ascetic 

practice as being important.

Though it is clear that this section of the standard description of the  

samanovasaga refers to lay ascetic practice, the precise meanings of the 

individual terms in the compound ”silawaya-guna-veramana-paccakkhana- 

posahovavasa" are not clear. I have noted above the possibility that this 

compound did not originally occur in the standard description of the 

samanovasaga.140 However, the phrase occurs in every version of the standard

frame of mind; cf. the Gujarati paraph, to Ov., § 131, where bhaviyappa, is explained by rudai 
bhavio charitrai atma." (Hoemle 1885-90,41, note 112)

139 Nathamal 1974a, 395, end of par. 65.

1401 have noted above (in my discussion of the posaha observances) that in his commentary on 
part six of the standard description of the samanovasaga Malayagiri first comments only on the 
phrase "ahapariggahiehim tavokammehim appanam bhavemana viharamtr stating that this 
phrase is easy to understand. He then states that there is sometimes a different reading 
{kvacitpathah) containing the phrase "silawaya-guna-veramana-paccakkhana-posahovavasehirri' 
(DIparatnasagara v.8, 325). I think it is more likely that this phrase was added to some versions of
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description of the samanovasaga in the editions of the texts that I have used

(apart from those versions where part six is altered or dropped entirely) and the 

commentators all discuss the phrase.

The commentaries link some of the terms in this compound (sllawaya- 

guna-veramana-paccakkhana-posahovavasa) with what became the standard 

listing of the lay vows (anuvratas, gunavratas, and siksavratas).141 In his 

commentary on this section of the standard description of the samanovasaga in 

Suyagadamga 2.2, SHanka finds it appropriate to mention the anuvratas, 

gunavratas, and siksavratas, but does not make any explicit correspondences

the standard description of the samanovasaga than it is that the phrase dropped out of some 
manuscripts.

1411 will discuss the lay vows extensively in my next chapter where I will suggest that the earliest 
version of the familiar listing employing the terms "anuvrata, gunavrata, and siksavrats/' is found 
in MahavTra's sermon near the end of the first part of the Uvavaiya. I will provide in this note 
Lalwani's translation of the list of lay vows in the Uvavaiya as well as the Prakrit so that one can 
consider the correspondences between this list and the phrase "siiawaya-guna-veramana- 
paccakkhana-posahovavasst' in part six of the standard description of the samanovasaga.
Lalwani translates the list of lay vows in the Uvavaiya as follows: "The path for the householder 
contains twelve items which are five anuvratas (lesser vows), three gunavratas (improving 
quality) and four Siksavratas (educative formulae). Five lesser vows [anuvratas] are: to desist 
from a big slaughter / harm to life, to desist in general from false utterances, to desist in general 
from usurpation, to be contented in sex behaviour with one’s own wife and to limit one’s desires. 
Three items to improve quality [gunavratas] are: to avoid inclinations harmful to the property of 
the soul, to restrict directions for the length of movement and to limit the use and continuous use 
of objects. Four educative practices [Siksavratas] are: samayika or sitting in equanimity, restricting 
inclinations, pausadha (living for a while like a monk) and fasting, entertaining (worthy) guests." 
(Lalwani 1988,188-91) The Prakrit reads as follows: "agara-dhammam duvalasaviham aikkhai, 
tarn jaha: a. panca anu-wayaim b. tinni guna-wayaim c. cattari sikkhavayaim. a. panca 
anuwayaim, tarn jaha: 1. thulao panaivayao veramanam 2. thulao musavayao veramanam 3. 
thOlao adinn’adanao veramanam 4. sa-dara-samtose 5. iccha-parimane b. tinni gunawayaim, 
tarn jaha: 6. anattha-danda-veramanam 7. disi-wayam 8. uvabhoga-paribhoga-parimanam c. 
cattari sikkhavayaim, tarn jaha: 9. samaiyam 10. desavayasiyam 11. posahovavaso 12. atihi- 
samvibhago.” (Leumann 1883, §57 p.63-4)
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between these sets of vows and the terms in the compound.142 Abhayadeva and

Malayagiri both suggest that the term silawaya refers to the anuvratas and that 

the term guna refers to the gunavratas.143 Abhayadeva explains the term 

veramana as "the checking of desires" (aucityena ragadinivrttayah) and 

paccakkhana as referring to "fasts like that known as paurusT paurusyadlni).144

142 The commentary on Suyagadamga 2.2 first paraphrases the section in Sanskrit (tatha bahOni 
varsani iiiavratagunavratapratyakhyanapausadhopavasairatmanam bhavayantastisthanti), before 
referring to the anuvratas, gunavratas, and siksavratas, and noting that the laymen offer service 
to the mendicants: "tadevam te paramagravakah 
prabhutakalamanuvratagunavratasiksavratanusthayinah 
sadhunamausadhava[stra]patradinopakarinah santo" (DIparatnasagara v.2, 365)

143 In his comments on the Viyahapannatti Abhayadeva explains the term "iliavratst' as
"anuvratsT and the term"gunS' as ”gunavratsT (DIparatnasagara v.5, 146). Malayagiri explains 
silawaya as "abstention from hurting large living beings" (sthulapranatipataviramanadini). This is 
equivalent to Abhayadeva's explanation of silawaya as referring to the anuvratas, since 
abstention from hurting large living beings (thulao panaivayao veramanam) is the first of the 
anuvratas. Malayagiri explains the term "gunsT with reference to the vow relating to the directions 
and so on (digvratadim). This vow (disi-vvaya) is listed as one of the gunavratas (usually it is 
listed first among the gunavratas, though it is listed second in the Uvavaiya), so Malayagiri sees 
the term guna as referring to the gunavratas. Abhayadeva’s full comments on the passage read 
as follows: "gilavratani - anuvratani guna - gunavratani viramanani - aucityena ragadinivrttayah 
pratyakhyanani - paurusyadlni pau[sadh]am - parvadinanusthanam tatropavasah - avasthanam 
pausadhopavasah, esam dvandvo 'tastairyukta iti gamyam pausadhopavasa ityuktam, 
pausadham ca yada yathavidham ca te kurvanto viharanti taddarsayannaha - 'cauddase' tyadi, 
ihoddista - amavasya 'padipunnam posaham' ti aharadibhedaccaturvidhamapi sarvatah 
'vatthapadiggahakambalapayapumchanenam' ti iha patadgraham - patram padapronchanam - 
rajoharanam 'pldhe' tyadi pitham-asanam phalakam-avastambhanaphalakam 
gayyavasatirbrhatsamstarako va samstarako-laghutarah esam samaharadvandvo 'tastena 
'ahapariggahiehim' ti yathapratipannaimapunarhasam bTtaih | | " (DIparatnasagara v .5 ,146) 
Malayagiri's full comments on the passage read as follows: "ahapariggahehim tavokammoha 
appanam bhavemane viharai' sugamam, kvacitpathah - 'bahuhim
sllawayagunaveramanaposahovavasehim appanam bhavemane viharai' iti, tatra sllavratani - 
sthulapranatipataviramanadini gunavratani • digvratani - digvratadlni pausadhopavasah - 
caturdda&yadiparvatithyupavasadistairatmanam bhavayan viharatiaste | |" (DIparatnasagara v.8, 
325)

144 The term paurusi is a measure of time. The day and night are each divided into four paurusi. 
Exactly what the paurusi paccakkhana consists of requires further investigation. Hemacandra lists 
a fast associated with the term paurusi in his Yogasastra (Williams 1963, 208).
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He states that the compound posahovavasa refers to fasting (upavasah) on the 

parvan days and he goes on to discuss the posaha fast in some detail.

Malayagiri does not discuss the terms veramana and paccakkhana. He ends his 

comments on the section with a brief explanation of the posaha fast.

The identifications that the commentators make between the terms in this 

section of the standard description of the samanovasaga and what became the 

standard categories of lay vows appear to be anachronistic. None of the names 

for the categories of lay vows (anuvratas, gunavratas, and siksavratas) occurs in 

the standard description of the samanovasaga.14S If adoption of the anuvratas, 

gunavratas, and Siksavratas was the key mark of lay Jainism at the time of the 

initial compilation of the standard description of the samanovasaga, then the 

compiler of the passage would have used this terminology. As I noted above and 

as I will discuss at length in my third chapter, the earliest example of the familiar 

list of five anuvratas, three gunavratas, and four siksavratas seems to occur at 

the end of MahavTra's sermon in the first part of the Uvavaiya,146 It appears that 

the compilation of the standard description of the samanovasaga occurred before

145 Only the term guna occurs, but it occurs without the term vrata following. As I will note again in 
my third chapter, Williams suggests that the Digambaras used the term silawaya with reference 
to the gunavratas and siksavratas (Williams 1963, 55).

146 Lalwani 1988,188-91; Leumann 1883, §57 p.63-4.
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the compilation of the Uvavaiya147 and so it is unlikely that the compiler had the

list of the "anuvratas, gunavratas, and siksavratas in mind when he included the 

phrase sJlawaya-guna-veramana-paccakkhana-posahovavasa.

Though it seems anachronistic to suggest that some of the terms in the 

phrase sUawaya-guna-veramana-paccakkhana-posahovavasa refer particularly 

to the standard listing of the anuvratas, gunavratas, or siksavratas, the 

commentators make such an identification because there is clearly some sort of 

relationship between the terms in the compound and what became the standard 

lists of the lay vows. For instance, in the lists of vows the term posahovavasa 

occurs as one of the siksavratas and the term veramana occurs after various 

terms as part of three of the anuvratas as well as one of the gunavratas,148 

Furthermore, both the final section of the standard description of the 

samanovasaga and the lists of lay vows emphasize the importance of lay ascetic 

practice. The phrase sliavvaya-guna-veramana-paccakkhana-posahovavasa can 

thus perhaps be thought of as an early expression of the lay vows from a period

147 I say this given that I have established in my first chapter that the compiler of the Uvavaiya 
copied the standard description of the samanovasaga from Suyagadamga 2.2.

148 In the Uvavaiya the term posahovavaso occurs as the third of the siksavratas. In the same text 
the anuvratas are listed as follows: "1. thulao panaivayao veramanam, 2. thulao musavayao 
veramanam, 3. thulao adinn’adanao veramanam; 4. sa-dara-samtose, 5. iccha-parimane." 
(Leumann 1883, §57 p.64) The term veramanam means "to desist from" the various activities. 
Lalwani translates: "to desist from a big slaughter / harm to life, to desist in general from false 
utterances, to desist in general from usurpation, to be contented in sex behaviour with one’s own 
wife and to limit one’s desires." (Lalwani 1988,191) In the Uvavaiya the first of the gunavratas is
”anattha-danda-veramanam,’’ which means "to desist from harm committed without a purpose".
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before the lists of anuvratas, gunavratas, and siksavratas had become 

standardized.

The exact meanings of the terms sila, waya, guna, veramana, and 

paccakkhana at the time of the compilation of the passage remain uncertain. Yet, 

there is one passage in the Uvasagadasao where all of the terms in the 

compound siia-waya-guna-veramana-paccakkhana-posahovavasa occur as 

independent words.149 Furthermore, the terms susila and suwaya are found in 

the recurring introductory passage in the third treatise of Suyagadamga 2.2 in the 

descriptions of both the Jain ascetics (in the section on dhammay50 and the Jain 

householders (in the mixed section).151 The negatives of the terms sila and guna 

(nissila and nigguna) occur in a description of the bad men of a future period in a

149 This passage occurs in the second lecture as a deity attempts to interrupt the practice of the 
Jain layman Kamadeva. Hoemle translates: "though it does not become thee, O beloved of the 
devas, to depart from the practice of the virtues, duties, restraints, renunciations, and posaha 
abstinences, or to swerve from it, or to interrupt it, [etc.], yet if thou dost not this day forsake and 
interrupt thy practice of the virtues and (as above, down to) posaha abstinences, then I shall this 
day, with this sword of dark blue lustre (and so forth, as above), cut thee into small pieces, so that 
agonised by the intolerable force of thy agonies, O beloved of the devas, thou shalt, even before 
thy time, be deprived of thy life.” (Hoernle 1885-90, 70-71) The Prakrit reads: "no khalu kappai 
tava devanuppiya ! sTIaim vayaim veramanaim paccakkhanaim posahovavasaim calittae va 
khobhittae va khamdittae va bhamjittae va ujjhittae va pariccaittae va, tarn jai nam tumam ajja 
sllaim vayaim veramanaim paccakkhanaim posahovavasaim na chaddesi na bhamjesi, to tarn 
aham ajja imenarn nUuppala-gavalaguliya-ayasikusumappagasena khuradharena asina 
khamdakhamdim karemi, jaha nam tumam devanuppiya ! atta-duhatta-vasatte akale ceva jiviyao 
vavarovijjasi | | H (Nathamal 1974c, 526-7)

159 Nathamal 1974a, 393.

151 Nathamal 1974a, 397.
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passage in the Viyahapannatti.152 Without identifying exactly what these terms 

refer to, we can note the likelihood that slla, waya and guna should be 

understood as three distinct terms. To take silawaya as a single word seems to 

be an anachronism.

Examination of the use of the term paccakkhana shows that one must be 

careful to consider the changing meanings of the terminology in the Svetambara 

canon. The term paccakkhana is at times associated exclusively with mendicant 

renunciation. The five ascetic vows are called paccakkhanas in chapter four of 

the Dasaveyaliya,153 Suyagadamga 2.4, which is called “paccakkhanakiriya,”154 

justifies the mode of life of the Jain monk (bhikkhu).155 There is no mention of the 

Jain householder in Suyagadamga 2.4.156 Likewise, in Viyahapannatti 1.9.6 we 

read that the non-renunciatory mode of conduct (apaccakkhanakiriya) is the 

same of a merchant (sefthiya), pauper (tanuya), beggar (kivana) and ksatriya 

(khattiya) because they all lack restraint (aviratim paducca).157 Here all

’a  Nathamal 1974b, 292; Bothara 2006, 405.

’a  Ohira 1994, 9.

154 Nathamal 1974a, 449; Jacobi 1895, 398; Ohira 1994, 19.

155 Nathamal 1974a, 456-7; Jacobi 1895, 405; Ohira 1994, 20.

156 In Suyagadamga 2.4 we see terms like egamtabale and avirae used to describe the mode of 
life opposed to that of the Jain monk (Nathamal 1974a, 449).

157 Bothara translates: “A merchant and a pauper, a beggar and a king (kshatriya) have the same 
apaccakkhanakiriya (act and consequence of non-renunciation in terms of karmic
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categories of householders appear to be grouped together in opposition to the 

Jain mendicant.

Though the term paccakkhana can be used with specific reference to Jain 

mendicancy, it is also found with reference to the lay community. In the later 

tradition the term refers to the renunciation of future bad actions. This usage 

seems to derive from a passage in Viyahapannatti 8.5.158 Yet, there does not 

seem to be any reason to assume this technical meaning for the term in the 

standard description of the samanovasaga. In the standard description of the 

samanovasaga the term seems to have a general meaning of renunciation. Thus, 

Viyahapannatti!.2.2 describes both the lay and mendicant dhamma as forms of 

paccakkhana, though the degree and object of the renunciation differs for the

bondage)...because of the lack of abstinence (avirati).” (Bothara 2005, 210-11) The Prakrit reads: 
“§434 se nunarn bhamte! setthiyassa ya tanuyassa ya kivanassa ya khattiyassa ya sama ceva 
apaccakkhanakiriya kajjai?
hamta goyama! setthiyassa ya tanuyassa ya kivanassa ya khattiyassa ya ‘sama ceva 
apaccakkhanakiriya kajjai | |
§435 se kenatthenam bhamte! evam vuccai -  setthiyassa ya tanuyassa ya kivanassa ya 
khattiyassa ya sama ceva apaccakkhanakiriya kajjai?
goyama! aviratim paducca | se tenatthenam goyama! evam vuccai -  setthiyassa ya tanuyassa ya 
kivanassa ya khattiyassa ya sama ceva apaccakkhanakiriya kajjai | | ” (Nathamal 1974b, 72)

Goyama asks MahavTra: “5. [Q.1] Bhante! If a [samanovasaga] has not initially renounced 
killing of gross living beings what does he do when he renounces the same later?
[Ans.] Gautam ! He atones for any killing he did in the past, refrains from killing in the present, 
and renounces killing in the future." (Bothara 2008, 106) The Prakrit reads: “§236 
samanovasagassa nam bhamte ! puwameva thulae panaivae apaccakkhae bhavai, se nam 
bhamte! paccha paccaikkhamane kirn karei? goyama! Uyam padikkamati, paduppannam 
samvareti, anagayam paccakkhati | | ” (Nathamal 1974b, 352)
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mendicant and the layman.159 In my view, the presence of the term paccakkhana

in the standard description of the samanovasaga likely relates to the fact that the 

compilers of the canon justify lay life in so far as it conforms to mendicant life.

In addition to the confusion regarding the phrase sJlawaya-guna- 

veramana-paccakkhana-posahovavasa, the significance of the term 

ahapariggahiehim is also debatable. Abhayadeva suggests that this term means 

"as they have been properly expounded" (yathapratipanna) and "not as they are 

practiced by those who are not properly restrained" (na punar hasamvila).m  

However, the term could also acknowledge that the ascetic practices will be 

adopted in various manners according to the situation of the individual.161 There 

is a passage from Suyagadamga 2.7 describing "some laymen" (samtegaiya 

samanovasaga) who do not observe the posaha fast.162 In the Uvasagadasao,

159 In this passage the categories mulagunapaccakkhane and uttaragunapaccakkhane are 
subdivided with the prefixes sawa and desa. The mendicant dhamma is associated with the term 
saw a and the lay dhamma is associated with the term desa. See Deleu 1970,134; Bothara 
2006, 353-7; Nathamal 1974b, 278-279.

160 The commentary reads: "'ahapariggahiehim' ti yathapratipannair na punar hasambTtaih" 
(DTparatnasagara v .5 ,146). Here"asambitsf' is a misprint for "asamvttsT and "ha” for "hy". The 
modem commentary of Ghasilalji Maharaj seems to follow this explanation when 
ahapariggahiehim is explained as yathavidhisvikrta, meaning that everything is done according to 
the proper rituals. Phyllis Granoff has given me the information in this note.

161 The modem Gujarati translation/commentary of Artibai Mahasati gives the meaning 
yathaiakti, according to ability. Phyllis Granoff has given me the reading of Artibai Mahasati. The 
term bahuhim ("many") at the beginning of part six of the standard description of the 
samanovasaga seems likewise to allow for the possibility of variation.

162 Jacobi 1895, 429; Nathamal 1974a, 477.
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the vows adopted by the laymen vary depending on the amount of wealth and 

the number of possessions of the characters.163 The possibility of variation in the 

adoption of the lay vows is also seen in Viyahapannatti 8.5.1641 have suggested 

above that the issue of lessening the demand on the lay community may have 

been a point of debate for the compilers of the Svetambara canon, as it was in 

North Indian Buddhism from the second through the fifth centuries CE.165 

Regardless of the meaning of the term ahapariggahiehim, it is clear that the

163 For instance, in the eighth lecture we read that the wealth of the layman Mahasayaga is 
eightfold and that he has thirteen wives (Nathamal 1974c, 514; Hoemle 1885-90,153). When he 
adopts the lay vows, his vows relate specifically to his wealth as well as the number of wives and 
he also adds a special vow not found elsewhere in the text (Nathamal 1974c, 514; Hoemle 1885- 
90,153).

164 In Viyahapannatti 8.5 we find reference to 735 possible variations with respect to the adoption 
of the anuvratas. Goyama asks MahavTra what a layman should do if he has not initially adopted 
the first of the anuvratas, but later decides to adopt the vow (Nathamal 1974b, 352; Bothara 
2008,106; Deleu 1970,148-9). MahavTra replies that the layman should atone for any killing he 
did in the past, refrain from killing in the present, and renounce killing in the future. We further 
read that, with respect to actions in the past, he can atone in forty-nine ways, "namely in the 
domains of own doing, causation and consent, in thought, with word and body (tiviham tivihenam) 
or leaving out one or two of the two groups of three alternatives." (Deleu 1970,148-9) In counting 
also the present and future actions, there are 147 possibilities for each of the five anuvratas (735 
total possibilities). It is clear from this passage that, at least at the time the passage was 
compiled, Jain laymen were not necessarily expected to adopt all of the lay vows. The 
significance of the permutations deserves further analysis, but, in thinking about such 
permutations, the compiler of Viyahapannatti8.5 seems to acknowledge that there will be 
substantial variation in lay conduct.

165 Agostini discusses the Buddhist situation in his thesis. As I noted above, the KasmTri 
Vaibhasika Sarvastivadins insisted all upasakas had to observe the five lay precepts, while other 
Sarvastivadins centered in Bactria and Gandhara argued partial morality is a valid option and that 
the declaration of taking refuge in the Buddha, Dharma, and Sahgha (Buddhist community) was 
the only requirement of an upasaka (Agostini 2002, 38-39). Agostini also discusses the positions 
on this issue seen in other Buddhist schools and texts. For a summary of his discussion, see his 
table number 4 (Agostini 2002, 63).
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compilers of the Svetambara canon eventually composed passages emphasizing 

that there are various possible modes of conduct for the lay community.

Though the exact referents for some of the terms found in the sixth section 

of the standard description of the samanovasaga remain unclear, it is clear that 

according to this statement the samanovasaga engage in various ascetic 

practices. It is significant that the standard description of the samanovasaga 

ends with reference to such practices. Though the standard description of the 

samanovasaga emphasizes that the samanovasaga believe in Jain doctrine and 

give alms to Jain ascetics, in the final section we can observe again the idea that 

the samanovasaga are respectable in so far as they behave like Jain 

mendicants.

Variation in the Final Part of the Standard Description of the Samanovasaga

In Viyahapannatti7.9, instead of the phrase "bahuhim silawaya-guna- 

veramana-paccakkhana-posahovavasehim ahapariggahiehirrf' that is found in 

the usual sixth section of the standard description of the samanovasaga, we find 

reference to a specific fast in which "every sixth (meal) is (eaten, or) not laid 

aside" (chatthamchatthenam anikhittenam). Bothara translates as follows:

Gautam ! During that period of time there was a city named Vesali. In that city lived Varuna, the 
grandson of householder Naga [naganattue].'66 He was affluent... and so on up to ... could not

166 The term naganattue can be translated as "grandson of Naga". Exactly what is meant by this 
term is unclear to me. The story does not mention anyone by the name of Naga.
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be subdued. He was a samanovasaga and had complete knowledge of fundamentals including 
the living and the non-living. He lived enkindling his soul by serving [Jain mendicants] and 
observing a series of two day fasts.167 (Bothara 2006,444)

In this description of the householder Varuna, we find the usual shorthand

description of wealth (addha Java aparibhuya) and then the beginning of the

usual shorthand reference to the standard description of the samanovasaga

(samanovasae, abhigayajTvajTve java). However, this shorthand reference skips

only sections one through four. All of section five (on giving alms to Jain ascetics)

is included after the shorthand referent 'java'. This situation parallels other

examples of the standard description of the samanovasaga, to be discussed in

the next section of this chapter, in which the sixth section is dropped. In

Viyahapannatti 7.9, however, section six is not dropped, but rather is altered to

include reference to the fast in which "every sixth is not laid aside"

(chatthamchatthenam anikhittenam). Only part of the sixth section (i.e. the

phrase "bahuhim sliawaya-guna-veramana-paccakkhana-posahovavasehim

ahapariggahiehirrf) is dropped.

The version of the standard description of the samanovasaga in 

Viyahapannatti 7.9 should perhaps be seen in relation to Malayagiri's

167 The Prakrit reads as follows: "tenam kalenam tenam samaenam vesalT namam nagari hottha - 
vannao | tattha nam vesalie nagarle varune namam naganattue parivasai - addha java 
aparibhuya, samanovasae, abhigayajTvajTve java niggamthe phasu-esanijjenam asana-pana- 
khaima-saimenam vattha-padiggaha-kambala-payapumchanenam pldha-phalaga-sep- 
samtharenam osaha-bhesajjenam padilabhemane chatthamchatthenam anikhittenam 
tavokammenam appanam bhavemana viharati | | ” (Nathamal 1974b, 305)
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commentary where the presence of the phrase "sllawaya-guna-veramana- 

paccakkhana-posahovavaseT is identified as a variant reading.168 Though the 

term ahapariggahiehim does not occur, Viyahapannatti 7.9 should perhaps also 

be seen in relation to the fact that the compilers of the Svetambara canon allow 

variation in lay practice. T h e"chatthamchatthenam anikhittenarrf fast is an 

example of an ascetic practice that can be adopted by a samanovasaga. It 

seems that this fast was relatively popular given the fact that it is mentioned in a 

number of other places in the Svetambara canon. In Nayadhammakahao^AQ, 

Draupadf performs the chatthamchatthenam anikhittenam fast while waiting to be 

rescued.169 Elsewhere in the Nayadhammakahao we read about a frog who 

recalls its previous life as a Jain layman and then adopts the lay vows along with 

this fast and a further restriction.170 In the third lecture of the Pupphiao (the third

168 I have discussed above Malayagiri's comments on part six of the standard description of the 
samanovasaga. See DTparatnasagara v.8, 325.

169 Vaidya translates: “Then Draupadf stayed there, practicing continuously fasts of two days, and 
observing Ayambila austerities, and thus exerting herself.” (Vaidya 1940, 42) The Prakrit reads: 
"§211 tae nam sa doval devT chatthamchatthenam anikkhittenam ayambila-pariggahienam 
tavokammenam appanam bhavemanT viharai | | " (Nathamal 1974c, 314) The phrase ayambila- 
pariggahienam seems to further characterize the fast or to be another type of fast. This phrase 
occurs elsewhere in the context of lists of fasts associated with punishments for mendicant 
offences (Prasad 1972, 224).

170 Bothara translates the relevant statements of the frog as follows: “Starting from today I shall 
purify my soul by doing the penance of a two day fast followed by a day of eating and so on 
throughout the rest of my life. Also, on the day of eating I shall take only the fallen crumbles of 
slime shed by human beings who take bath with the clean water of this pool on its shore." And it 
commenced the penance and the disciplined life immediately after the resolve.” (Bothara 1997, 
102-3) The Prakrit is as follows: “kappai me javajjlvam chatthamchatthenam anikkhittenam 
tavokammenam appanam bhavemanassa viharittae, chatthassa vi ya nam paranagamsi kappai

172



section of the Nirayavali), a samanovasaga, owing to lack of contact with Jain 

monks, decides to join a non-Jain ascetic group and then adopts various ascetic 

vows including this fast.171 In this example from the Nirayavali it is clear that the 

fast is an ascetic practice. We can thus see that the sixth section of the standard 

description of the samanovasaga, even in the altered form occurring in 

Viyahapannatti 7.9, clearly refers to lay ascetic practice.

me namdae pokkharinle pariperamtesu phasuenam nhanodaenam ummaddanaloliyahi ya vittim 
kappemanassa viharittae” (Nathamal 1974c, 245) The additional restriction relates to the manner 
in which the sixth meal is to be obtained: "chatthassa vi ya nam paranagamsi kappai me namdae 
pokkharinle pariperamtesu phasuenam nhanodaenam ummaddanaloliyahi ya vittim 
kappemanassa viharittae." Schubring's translation differs from that of Bothara: “Reumutig will er 
ein chattha-Faslen machen, nur am rande in rituell reinem Wasser schwimmen und sich nur von 
solchen Fliegen emahren, die ihn belastigen (ummaddanahim loliyahiya [es fehlt macchiyahim] 
vittim kappemane)." (Schubring 1978,44)

171 The samanovasaga is initially identified as a Brahman. He joins a non-Jain ascetic group 
called the Disapokkhiya. This story makes it clear that a samanovasaga is superior to a non-Jain 
ascetic, since a deity chastises the Brahman for abandoning the Jain lay vows. This story thus 
partly reflects the same tension between lay Jainism and non-Jain asceticism seen in 
Suyagadamga 2.2 and the Uvavaiya. Gopani and Chokshi translate the reference to the fast as 
follows: "and having got myself initiated at their hands by the vow of sprinkling water on the 
ground to purify it, I shall take the following vow: It is proper for me to practise, uninterrupted upto 
the end of my life, two days' fasts (in which six meals are cut off), and to mortify myself by 
practising Disachakkavala penance holding my hands up on the heated ground with my face 
turned towards the sun." (Gopani and Chokshi 1934, 75) The Prakrit reads: "tattha nam je te 
disapokkhiya tavasa tesim amtie disapokkhiyattae pawaittae pawayite vi ya nam samane imam 
evaruvam abhiggaham abhiginhissami - kappati me javajjfvae chattham chatthe nam 
anikkhittenam disacakkavalenam tavokammenam uddham bahato pagijjhiya 2 surabhimuhassa 
atavanabhumle atavemanassa viharattae tti" (DTparatnasagara v.14, 34)
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The Dropping of the Sixth Section of the Standard Description of the

Samanovasaga and the Emphasis on Giving Only to Jain Mendicants in the 

Uvasaaadasao

I have noted above, for example in the preceding discussion of 

Viyahapannatti 7.9 and in the section on Jain lay-women (samanovasiya), that 

there is some variation in the shorthand references to the standard description of 

the samanovasaga. There are two basic types. Either the reference ends with the 

usual sixth section and the phrase appanam bhavemana viharati,m  or the 

reference ends with section five and thus with the phrase padiiabhemane 

viharai.173 In the latter case, sometimes the participle is preceded by a list of 

items that are to be given.174 We have seen that in Viyahapannatti 7.9 the 

shorthand skips sections one through four, but includes section five as well as

172 Boll6e translates"appanam bhavemani viharaf as "purifying herself." (Bollee 2002,106)

173 We see this, for example, in Vivagasuyam 2.1. Chokshi and Modi translate: "Then that prince 
Subahu, who had become a devotee of the Samana and who had acquired knowledge of the 
living and the non-living beings (and so forth, down to) passed his time in making the monks 
accept his gifts.” (Chokshi and Modi 1935,125) The Prakrit reads: “§29. tae nam se 
subahukumare samanovasae jae -  abhigayajTvajive java padiiabhemane viharai | | ” (Nathamal 
1974c, 807)

174 This is seen in the description of the samanovasiya Pottila in Nayadhammakahao 1.14. 
Bothara translates: "Now Pottila became a Shramanopasika and started spending her days 
donating various things needed by the ascetics. (These things include -  consumables like food, 
apparel, utensils, rugs, towels, medicines, and other such things and returnable durables like 
seat, bench, bed, abode, and bed made of hay, and other such things suitable and prescribed for 
an ascetic.)” (Bothara 1997,127) The Prakrit is as follows: "§49. tae nam sa pottila samanovasiya 
jaya java •samane niggamthe phasuenam esanijjenam asana-pana-khaima-saimenam vattho- 
padiggaha-kambala-payapumchanenam osahabhesajjenam padihariena ya pTdha-phalaga-sejja- 
samtharenam0 padilabhemanT viharai | | ” (Nathamal 1974c, 256)
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reference to a specific fast in section six. In Nayadhammakahao 1.5 we find a

shorthand reference to the standard description of the samanovasaga ending 

with section six and, a few paragraphs later, another ending with section five.175

Despite the somewhat irregularly patterned variation, I suggest that the 

dropping of the sixth section is a later phenomenon. In particular, when a text or 

a passage drops the sixth section I suggest that this shows the influence of the 

Uvasagadasao since the sixth section of the standard description of the 

samanovasaga is dropped throughout this text. The Uvasagadasao seems to 

have been compiled at a relatively late point in the process of the compilation of 

the Svetambara canon.176 We can see that the compiler of the Uvasagadasao 

has included or reworked a number of the standard recurring passages found in 

other texts.177 The text, especially the first story of Ananda, has been influential in 

the later Jain tradition.178

175 § 4 7  0 f  Nayadhammakahao 1.5 has the usual standard description of the samanovasaga 
ending with appanam bhavemane viharai (Nathamal 1974c, 120). §64 ends with padiiabhemane 
viharai (Nathamal 1974c, 124). See Bothara 1996, pages 248 and 256.

176 The title of the Uvasagadasao contains the latter term (uvasaga) in the compound 
samanovasaga. The title means "ten (examples of) uvasagsT. The presence of the term uvasaga 
in the title may be enough to suggest that the Uvasagadasao does not belong to the earliest 
material relating to the Jain lay community. As I will note in my third chapter, the Uvasagadasao 
contains a list of typical offences for each of the twelve lay vows, which further suggests that the 
text was compiled at a relatively late point.

177 The text begins with shorthand references to the descriptions of the same town (named 
Campa) and ceiya (named punnabhadda) as found at the beginning of the Uvavaiya (Hoemle 
1885-90,1-2; Nathamal 1974c, 395). Each story within the text also begins with such shorthand 
references though the names of the towns and ceiyas change. We also find the full version of the 
standard description of riches (addhe... aparibhue) as found, or referred to in shorthand, in a
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The omission of section six of the standard description of the

samanovasaga in the Uvasagadasao seems to be related to the insertion in the 

story about Ananda of a formal promise made by the samanovasaga to donate 

alms only to Jain ascetics and not to other ascetics. In this story, as with 

characters in many other stories, Ananda goes to worship MahavTra and to hear 

a sermon. After the sermon he takes lay vows as many characters in other texts 

do.179 Normally in the Svetambara canon, after a character takes lay vows we 

find the standard description of the samanovasaga.m  Instead of the standard 

description of the samanovasaga, at this point in the Uvasagadasao there are 

two unique and extensive elaborations on the vows he adopts.181 At the

number of other texts (Nathamal 1974c, 397). The text contains an additional apparently unique 
description wealth specifying particular amounts, as well as a unique description of social 
influence (Nathamal 1974c, 397; Hoernle 1885-90, 7). Though these descriptions seem unique, 
there appears to be some overlap with other passages, for example with Nayadhammakahao 1.2 
(Nathamal 1974c, 75, §7 and 10).

178 The first of the uvasaga in the text is Ananda who is taken in the later tradition as the model 
Jain layman. Hoernle points out that the householder Ananda “is adduced by Hemachandra, in 
his Yoga Shastra (III, 151) as a typical example of a faithful shravaka or lay adherent of Jainism." 
(Hoernle 1885-90, 7, note 10)

178 Hoemle 1885-90,10; Nathamal 1974c, 399.

180 For example, in Nayadhammakahao 1.5 we find the standard description of the 
samanovasaga after King Selaga has taken lay vows in the presence Thavaccaputta. Muni 
Nathamal's edition includes the entire standard description (Nathamal 1974c, 119-20). Bothara 
translates a shorthand reference to the standard description (Bothara 1996,249).

181 These two sections of the text seem to act partly as a commentary explaining what the lay 
vows are. In the first section, Ananda makes specific promises about what he has decided to 
renounce from this point onward (Hoemle 1885-90,11-21; Nathamal 1974c, 400-403). The 
promises relating to the fifth anuvrata (iccha-parimane) and two of the gunavratas (uvabhoga- 
paribhogavihim and anatthadamdam) in particular seem to serve as something of a commentary
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conclusion of this discussion of the vows we find another passage that is unique

to the Uvasagadasao. This is the formal promise to donate alms only to Jain 

ascetics. Hoernle translates:

Then the householder Ananda, in he presence of the Samana, the blessed MahavTra, took on 
himself the twelvefold law of a householder, consisting of the five lesser vows and the seven 
disciplinary vows; and having done so, he praised and worshipped the Samana, the blessed 
MahavTra, and then spake to him thus: “Truly, Reverend Sir, it does not befit me, from this day 
forward, to praise and worship any man of a heterodox community, or any of the devas of a 
heterodox community, or without being first addressed by them, to address them or converse with 
them; or to give them or supply them with food or drink or delicacies or relishes; except it be by 
the command of the king, or by the command of the priesthood, or by the command of any 
powerful man, or by the command of a deva, or by the order of one’s elders, or by the exigencies 
of living. On the other hand it behoves me, to devote myself to providing the Samanas of 
Niggantha faith with pure acceptable food, drink, delicacies and relishes, with clothes, blankets, 
alms-bowls, and brooms, with stool, plank and bedding, and with spices and medicines.” To the 
above effect he made a formal promise.182 (Hoemle 1885-90, 34-37)

The beginning of this section, which states that Ananda adopted the lay 

vows (tae nam anamde gahavalsamanassa bhagavao mahavfrassa amtie 

pamcanuwaiyam sattasikkhavaiam-duvalasaviham savayadhammam 

padivajjati), is a line that normally occurs before the standard description of the

on these vows. Following Ananda's promises, MahavTra lists "typical offences" (atiyara peyala) for 
each of the lay vows (Hoemle 1885-90, 21-34; Nathamal 1974c, 403-406). I will discuss these 
passages in my third chapter.

182 The Prakrit reads as follows: "§42. tae nam anamde gahavaT samanassa bhagavao 
mahavTrassa amtie pamcanuwaiyam sattasikkhavaiam-duvalasaviham savayadhammam 
padivajjati, padivajjitta samanam bhagavam mahavTram vamdai namamsai, vamditta namamsitta 
evam vayasT -  no khalu me bhamte! kappai ajjappabhiim annautthie va annautthiya-devayani va 
annautthiya-pariggahiyani va arahamtaceiyaim vamdittae va namamsittae va, puwim 
analattenam alavittae va samlavittae va, tesim asanam va panam va khaima va saimam va daum 
va anuppadaum va, nannattha rayabhiogenam ganabhiogenam balabhiogenam 
devayabhiogenam guruniggahenam vittikamtarenam | kappai me samane niggamthe phasu- 
esanijjenam asana-pana-khaima-saimenam vattha-padiggaha-kambala-payapumchanenam 
pTdha-phalaga-sejja-samtharaenam osaha-bhesajjenam ya padilabhemanassa viharittae -  tti 
kattu imam eyaruvam abhiggaham abhiginhai | | " (Nathamal 1974c, 406-7)
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samanovasaga.^3 Yet, after the equivalent of this line in the Uvasagadasao, 

instead of the standard description of the samanovasaga, we have this formal 

promise to donate alms only to Jain ascetics. What is particularly significant 

about this formal promise is that it concludes with a list of items to be donated 

exactly like the fifth section of the standard description of the samanovasaga.m  

It appears that the compiler of the Uvasagadasao has reworked material from 

other texts, including the standard description of the samanovasaga, in order to 

incorporate the formal promise to donate alms only to Jain ascetics. The fact that 

the formal promise is a statement made by Ananda in the first person may 

suggest that the mendicant community encouraged some lay Jains to recite this 

promise.

The standard description of the samanovasaga occurs in the 

Uvasagadasao shortly after this formal promise. Ananda returns home and tells 

his wife to take the vows as he has done. Goyama then asks MahavTra if Ananda 

will ever take mendicant vows and MahavTra says that he will not.185 Then we

183 Compare §46 in Nayadhammakahao 1.5: "tae nam se selae raya thavaccaputtassa 
anagarassa amtie caupmiyam gihidhammam uvasampapi | | " (Nathamal 1974c, 120)

184 In both passages we read as follows: "kappai me samane niggamthe phasu-esanipnam 
asana-pana-khaima-saimenam vattha-padiggaha-kambala-payapumchanenam pldha-phalaga- 
sep-samtharaenam osaha-bhesapnam ya padilabhemanassa viharittae."

188 Hoemle 1885-90, 38-41.
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have the standard description of the samanovasaga for Ananda186 and his wife. 

Yet the standard description here ends with the fifth section, in the manner of the 

formal promise.187 Neither the extensive discussion of the vows nor the formal 

promise occurs in the remaining sections of the Uvasagadasao. Yet, shorthand 

references to the standard description of the samanovasaga recur throughout the 

text and always end with the fifth section.188

It may be that the compiler of the Uvasagadasao intentionally dropped the 

sixth section of the standard description of the samanovasaga so that the 

standard description of the samanovasaga would be associated with the formal

186 Muni Nathamal provides the full standard description, but notes that some manuscripts have 
only a shorthand reference: "sam° pa° - abhigayajivajTve java padiiabhemane | (Nathamal 
1974c, 410, note 4) The full description is as usual, though ending with section five: "§55. tae 
nam se anamde samanovasae jae -  abhigayajivajTve uvaladdhapunnapave asava-samvara- 
nijjara-kiriya-ahigarana-bamdhamokkhakusaleasahejje, devasura-naga-suvanna-jakkha- 
rakkhasa-kinnara-kimpurisa-garula-gamdhawa-mahoragaiehim devaganehim niggamthao 
pavayanao anaikkamanijje, niggamthe pavayane nissamkie nikkamkhie niwitigicche laddhatthe 
gahiyatthe pucchiyatthe abhigayatthe vinicchiyatthe atthimimjapemanuragaratte ayamauso! 
niggamthe pavayane atthe ayam paramatthe sese anatthe, usiyaphalihe avamguyaduvare 
ciyattamteura-paragharadara-ppavesecauddasatthamudditthapunnamasinTsu padipunnam 
posaham sammam anupalemane samane niggamthe phasu-esanijjenam asana-pana-khaima- 
saimenam vattha-padiggaha-kambala-payapumchanenam osaha-bhesajjenam padihariena ya 
pTdha-phalaga-sejja-samtharenam padiiabhemane viharai | |" (Nathamal 1974c, 410) See 
Hoemle 1885-90, 41.

187 We can see that Hoemle is confused by this repetition of the fifth section since he refers to the 
formal promise (his §58) when giving a shorthand reference to the standard description of the 
samanovasaga: “Then that Ananda, having now become a servant of the Samana, devoted 
himself to mastering the discrimination of the living and liveless and (as before, para. 58, down to) 
supplying the Nigganthas.” (Hoemle 1885-90, 41)

188 For example, in the case of Kamadeva: "§16. tae nam se kamadeve samanovasae jae -  
abhigayajTvajive java samane niggamthe phasu-esanijjenam asana-pana-khaima-saimenam 
vattha-padiggaha-kambala-payapumchanenam osaha-bhesajjenam padihariena ya pTdha- 
phalaga-sejja-samtharenam padiiabhemane viharai | |H (Nathamal 1974c, 423)
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promise to donate alms only to Jain ascetics. The compiler of the Uvasagadasao

may have felt free to drop the sixth section of the standard description of the 

samanovasaga given that the Uvasagadasao contains extensive discussion of 

the anuvratas, gunavratas, and siksavratas, which, as explained above, 

effectively replaced the list of ascetic practices usually occurring in section six of 

the standard description of the samanovasaga (i.e. sUawaya-guna-veramana- 

paccakkhana-posahovavasa).189 Alternatively, the sixth section of the standard 

description of the samanovasaga might have been dropped accidentally by later 

copyists of the manuscripts who may have been confused by the fact that the last

189 One might think that the omission of the sixth section of the standard description of the 
samanovasaga in the Uvasagadasao is to be explained as an attempt to omit the terms 
"siiawaya-guna-veramana-paccakkhana-posahovavasa," given that the relationship between 
these terms and the anuvratas, gunavratas, and siksavratas was uncertain. Yet, this list of terms 
(''silawaya-guna-veramana-paccakkhana-posahovavasd') is found at other points in the 
Uvasagadasao. The list is seen directly following the standard description of the samanovasaga 
in the story of Ananda. In other texts, this statement usually occurs before a samanovasaga 
decides to leave his family and to focus on ascetic practice without taking full mendicant vows. 
Hoemle translates as follows: “Then fourteen years passed by during which that Ananda, the 
servant of the Samana, sanctified himself by unwearying exercises in the moral restraints 
imposed by the religious vows as well as the general renunciations and special posaha 
abstinances." (Hoemle 1885-90, 41) The Prakrit reads: "§57. tae nam tassa anamdassa 
samanovasagassa uccavaehim sTla-waya-guna-veramana-paccakkhana-posahovavasehim 
appanam bhavemanassa coddasa samvaccharaim vfikkamtaim | " (Nathamal 1974c, 411) The 
term "uccavaehirrf here replaces ”bahuhim." Hoemle offers the following note: "Text uchchavaya, 
Skr. uchchavacha, lit. 'high and low,' i.e. of every kind." (Hoemle 1885-90, 41, note 113) We also 
find the same phrase (bahuhim siia-waya-guna-veramana-paccakkhana-posahovavasehim 
appanam bhavetta) near the end of the story in the summary of Ananda's religious life as a 
layman as also in other texts. The Prakrit reads as follows: "§84. tae nam se anamde 
samanovasage bahuhim sHa-waya-guna-veramana-paccakkhana-posahovavasehim appanam 
bhavetta, vlsam vasaim samanovasagapariyagam paunitta, ekkarasa ya uvasagapadimao 
sammam kaenam phasitta, masiyae samlehanae attanam bhusitta, satthim bhattaim anasanae 
chedetta, aloiya-padikkamte, samahipatte, kalamase kalam kicca, sohamme kappe 
sohammavademsagassa mahavimanassa uttarapuratthime nam arunabhe vimane devattae 
uvavanne | |" (Nathamal 1974c, 420)
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part of the formal promise to donate alms only to Jain ascetics is the same as the

fifth section of the standard description of the samanovasaga.

Though I have described the formal promise to donate alms only to Jain 

ascetics as being unique to the Uvasagadasao, the logic of this promise recalls 

that of Suyagadamga 2.2 where the mixed section is portrayed as absolutely 

negative when referring to non-Jain ascetics. We can also note that in the 

second section of the standard description of the samanovasaga, discussed 

above, the samanovasaga state that only the Jain teachings are true.190 In the 

usual fifth section of the standard description of the samanovasaga, though there 

is no prohibition against giving alms to non-Jain ascetics, we read that the 

samanovasaga specifically give alms to Jain ascetics.191 The explicit prohibition 

against donating alms to other mendicant groups does not seem incongruous 

with these aspects of the standard description of the samanovasaga. 

Furthermore, the fact that the compiler of the Uvasagadasao includes the formal 

prohibition against donating alms to non-Jain ascetics should perhaps be seen in 

relation to the concerns of the commentators with respect to the obscure third

190 Bollee translates this phrase as follows: 'This Jain doctrine, Sir, is the real thing; it is the 
highest truth, the others are futile." (Bollee 2002, 64) The Prakrit reads: “ayamauso! niggamthe 
pavayane attha ayam paramatthe sese anatthe.” (Nathamal 1974a, 398)

191 The usual fifth section of the standard description of the samanovasaga reads: "samane 
niggamthe phasuesanijjenam asana-pana-khaima-saimenam vattha-padiggaha-kambala- 
payapumchanenam osaha-bhesajjenam pldha-phalaga-sepsamtharenam padilabhemana" 
(Nathamal 1974a, 398)
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section of the standard description of the samanovasaga. The commentators 

were concerned about interactions between the samanovasaga and non-Jain 

mendicants should the samanovasaga keep their doors open. The explicit 

promise to donate alms only to Jain mendicants counteracts such a danger.

Buddhist Criticism of the Formal Promise to Donate Alms Only to Jain Ascetics 

In the Buddhist Pali canon we find a recurring passage that criticizes the 

Jains for the sentiments found in the formal promise in the Uvasagadasao. The 

passage occurs in the Mahavagga (VI, 31) and the Majjhima Nikaya (56).192 In 

each case it is found after the conversion of a Jain householder. In the 

Mahavagga the character is introduced as a "general-in-chief* (senapati) and a 

lay Jain (niganthasavaka) named STha.193 In the Majjhima Nikaya the character 

who is converted is named Upali and is identified throughout the text only as a 

householder (gahapati). Nonetheless, an association with the Jains can be 

assumed because Upali is staying and conversing with MahavTra (Nigantho

192 Jacobi discusses these stories in the introduction to his translations of the Uttaradhyayana and 
the Suyagadamga (p.xvi-xvii), though he does not make special note of this criticism or mention 
its relation with the Uvasagadasao.

193 The Pali reads: "Siho senapati niganthasavako" (Oldenberg ed. 1879, 233). Ryhs Davids and 
Oldenberg translate: ”1. At that time many distinguished Lik/rhavis were sitting together 
assembled in the town-hall and spoke in many ways in praise of the Buddha, of the Dhamma, 
and of the Samgha. At that time Siha, the general-in-chief (of the LiWc/ravis), a disciple of the 
Niganfria sect, was sitting in that assembly." (Ryhs Davids and Oldenberg 1882,108)
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Nataputto) and another Jain monk.194 MahavTra is confident that, even if Upali

speaks to the Buddha, he will not go to discipleship (savakattam upagaccheyya) 

under the Buddha and MahavTra even suggests that the Buddha may well go to 

discipleship under Upali.195 However, having spoken at length with the Buddha, 

both Siha and Upali repeatedly state their desire to become disciples (upasaka) 

of the Buddha.196

The passages are almost identical in the Mahavagga and the Majjhima 

Nikaya.m  When Siha and Upali first state their desire to become his disciples the 

Buddha tells them to take a second to be sure that this is what they want to do. 

The householders reply that this statement has further increased their faith in the

194 We are introduced to Upali in the following way: "Now at that time Nataputta the Jain was 
sitting down together with a very large company of householders headed by Upali of Balaka 
village." (Homer 1957, 38) The Pali reads: "Tena kho pana samayena Nigantho Nataputto 
mahatiya mahatiya gihiparisaya saddhim nisinno hoti balakiniya Upali-pamukhaya." (Trenckner 
ed. 1888, 373)

195 Homer translates: "It is impossible, tapassin, it cannot come to pass that the householder 
Upali should come to discipleship under the recluse Gotama. But this situation exists - that the 
recluse Gotama might come to discipleship under the householder Upali." (Homer 1957,40) The 
Pali reads: "Atthanam kho etam Tapassi anavakaso yam Upali gahapati samanassa Gotamassa 
savakattam upagaccheyya, thanan ca kho etam vijjati yam samano Gotamo Upalissa 
gahapatissa savakattam upagaccheyya." (Trenckner ed. 1888, 375)

196 Ryhs Davids and Oldenberg translate MahavaggaV\, 31,10 as follows: "10. When he had 
spoken thus, Siha, the general, said to the Blessed One: 'Glorious, Lord! glorious, Lord! (&c., as 
in chap. 26. 9, down to:) may the Blessed One receive me from this day forth while my life lasts 
as a disciple who has taken his refuge in him.' (Ryhs Davids and Oldenberg 1882,114) The Pali 
reads: "evam vutte Siho senapati bhagavantam etad avoca: abhikkantam bhante - la - upasakam 
mam bhagava dharetu ajjatagge panupetam saranam gatan - ti." (Oldenberg ed. 1879, 236)

1971 will discuss Mahavagga VI, 31. For Majjhima Nikaya 56 see Trenckner ed. 1888, 378-9, and 
Homer 1957, 44-45. Homer says to see the 'Dialogues of the Buddhal i. 177, n.3 for further 
references (Homer 1957, 44, note 4).
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Buddha since other teachers would parade around the city with banners to

announce their conversions and so they state their desire to become disciples of 

the Buddha a second time.198 The Buddha then asks the householders to 

continue to donate alms to Jain ascetics. This is where we find the criticism of the 

sentiment found in the formal promise in the Uvasagadasao. Ryhs Davids and 

Oldenberg translate as follows:

11. 'For a long time, Siha, drink has been offered to the Nigartf/ras in your house.199 You should 
therefore deem it right (also in the future) to give them food when they come (to you on their 
alms-pilgrimage).'
'By this, Lord, my joy and faith in the Blessed One has still increased, in that the Blessed One 
says to me: "For a long time, &c.H I have been told, Lord: 'The Samana Gotama says: T o  me 
alone gifts should be given; to nobody else gifts should be given. To my pupils alone gifts should 
be given; to no one else's pupils gifts should be given. Only what is given to me has great reward; 
what is given to others has not great reward. Only what is given to my pupils has great reward;

198 Ryhs Davids and Oldenberg translate Mahavagga VI, 31,10 as follows: "'Consider first, Siha, 
what you are doing. It is becoming that well-known persons like you should do nothing without 
due consideration.' 'By this, Lord, my joy and faith in the Blessed One has still increased, in that 
the Blessed One says to me: "Consider first, &c." Had the other Titthiya teachers, Lord, got me as 
their disciple, they would carry around their banners through the whole of Vesali (and cry): "Siha, 
the general, has become our disciple!" But the Blessed One says to me: "Consider first, &c." For 
the second time, Lord, I take my refuge in the Blessed One, and in the Dhamma, and in the 
Bhikkhu-samgha: may the Blessed One receive me from this day forth while my life lasts as a 
disciple who has taken his refuge in him."' (Ryhs Davids and Oldenberg 1882,114-15) The Pali 
reads: "anuvijjakaram kho Siha karohi, anuvijjakaro tumhadisanam natamanussanam sadhu 
hofiti. imina p' aharn bhante bhagavato bhiyyosomattaya attamano abhiraddho yam mam 
bhagava evam aha: anuvijjakaram kho Siha karohi, anuvijjakaro tumhadisanam 
natamanussanam sadhu hofiti. mamam hi bhante annatitthiya savakam labhitva kevalakappam 
Vesalim patakam parihareyyum Siho amhakam senapati savakattam upagato 'ti. atha ca pana 
mam bhagava evam aha: anuvijjakaram kho Siha karohi, anuvijjakaro tumhadisanam 
natamanussanam sadhu hofiti. es' aham bhante dutiyam pi bhagavantam saranam gacchami 
dhamman ca bhikkhusarighan ca, upasakam mam bhagava dharetu ajjatagge panupetam 
saranam gatan ti. [10]'' (Oldenberg ed. 1879, 236)

199 Note 1: "Literally, 'your house has been an opana to the Nigantfras.' Opana may either be 
avapana or, as Buddhaghosa seems to understand it, udapana (compare oka = udaka)." (Ryhs 
Davids and Oldenberg 1882,115, note 1) Homer translates: "Fora long time, householder, your 
family has been a well-spring to the Jains." (Homer 1957,44)
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what is given to the pupils of others has not great reward.'" But the Blessed One exhorts me to 
give also to the Niganflhas. Well, Lord, we will see what will be seasonable.200 For a third time, 
Lord, I take my refuge in the Blessed One, &c.'201 (Ryhs Davids and Oldenberg 1882,115-16)

This passage suggests that the Buddhists were aware that the Jain mendicants 

might tell the samanovasaga to give alms only to Jains. This position is 

presented in a negative light in the Mahavagga and the Majjhima Nikaya. It is not 

possible to know the extent to which this passage represents actual Buddhist 

attitudes towards the donation of alms. There are other passages in Buddhist 

texts presenting a different view.202 The formal promise in the Uvasagadasao can 

be understood as a strategic move to create exclusive bonds between the Jain 

mendicant community and a community of Jain householders, while the Buddhist 

position can be understood as a move attempting to create a desire to donate

200 Homer translates: "Indeed, revered sir, we shall know the right time for that." (Homer 1957,
45)

201 The Pali for Mahavagga VI, 31,11 is as follows: "digharattam kho te Siha niganthanam 
opanabhutam kulam yena nesam upagatanam pindapatam databbam mahheyyasili. imina p' 
aham bhante bhagavato bhiyyosomattaya attamano abhiraddho yam mam bhagava evam aha: 
digharattam kho te Siha niganthanam opanabhutam kulam yena nesam upagatanam pindapatam 
databbam mahheyyaslti. sutam metam bhante: samano Gotamo evam aha: mayham eva danam 
databbam, na annesam danam databbam, mayham eva savakanam danam databbam, na 
annesam savakanam danam databbam, mayham eva dinnnam mahapphalam, na annesam 
dinnnam mahapphalam, mayham eva savakanam dinnnam mahapphalam na annesam 
savakanam dinnnam mahapphalan ti. atha ca pana mam bhagava niganthesu pi dane 
samadapeti. api ca bhante mayam ettha kalam janissama. es' aham bhante tatiyam pi 
bhagavantam saranam gacchami... saranam gatan ti. [11]" (Oldenberg ed. 1879, 236-7)

202 For example, Muni Nagarajaji notes a passage in Dhammapada 8.5 where the Buddha states 
that even a single small offering to Buddhist monks is worth more than thousands of years of 
offering to Jain ascetics (Nagarajaji 1986, 618). Regarding Mahayana Buddhism, Harrison writes: 
'The evidence is slim, but what there is suggests that the Bodhisattvayana demanded that its 
adherents devote themselves exclusively to Buddhism, and regarded other faiths as beyond the 
pale." (Harrison 1987, 85)
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alms to Buddhist mendicants among members of the general populace and 

perhaps particularly among those who also supported Jain mendicants.

Conclusion

One strategy employed by the compilers of the Svetambara canon in their 

attempt to create and maintain bonds with a community of non-ascetics was to 

standardize discussion of these non-ascetics. Thus, the standard description of 

the samanovasaga is found at almost every mention of the lay community in the 

Ahgas and Uvangas of the Svetambara canon. The compiler of Suyagadamga 

2.2 inserted the standard description of the samanovasaga directly following the 

initial legitimating of lay life (i.e. the "mixed" version of the recurring introductory 

passage in the third treatise, discussed in my previous chapter). The compiler of 

the Uvavaiya copied both the initial legitimating of lay life and the standard 

description of the samanovasaga from Suyagadamga 2.2. The full version of the 

standard description of the samanovasaga is also found (without the passage 

that precedes it in Suyagadamga 2.2 and the Uvavaiya) in Suyagadamga 2.7, 

the Viyahapannatti, the RayapasenaTya and the Uvasagadasao. In addition, there 

are numerous shorthand references to the passage. I have not been able to 

establish which particular example is the earliest, but I have argued that the 

version in which the sixth section is dropped (as seen in the Uvavaiya, the
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Uvasagadasao, and elsewhere) appears to be a later development. In examining 

the passage we can observe various stages in the attempts of the early Jain 

mendicants to solidify relationships with a community of non-ascetics.

The standard description of the samanovasaga functions like and often 

occurs along with other standard descriptive passages (vannao). However, unlike 

some other standard descriptive passages, the standard description of the 

samanovasaga was compiled with a particular agenda, namely as part of the 

mendicant effort to solidify relationships with a community of non-ascetics. In 

reading the passage we can see what the mendicant compilers envisioned as the 

ideal lay Jain at a relatively early point.203 The various sections of the passage 

seem originally to have been separate.204 The compilation of the passage may 

represent the work of a single monk, although it is impossible to be certain about 

this. That the monastic community in general approved of this work is seen in the 

fact that the passage is found so often in the Svetambara canon.

203 As I have noted above, the listing of the tattvas in part one, the description of the posaha 
observances in part four, and the description of ascetic practice in part six all suggest to me that 
the passage is relatively early in comparison with other early statements about householders.

204 This is seen in the fact that a part of the section on belief occurs in the Uttaradhyayana, the 
fact that the three phrases about open-doors seem to be taken out of context, and the fact that 
the term posaha is mentioned twice. I have also noted that the description of the posaha ritual in 
what I call "part four" of the standard description of the samanovasaga is identical to a description 
of the posaha ritual in a passage from Suyagadamga 2.7, though I have not established a 
relationship between Suyagadamga 2.7 and the original version of the standard description of the 
samanovasaga.
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The standard description of the samanovasaga offers a relatively well- 

developed statement about the Jain lay community, particularly when compared 

to the mixed version of the recurring introductory passage in the third treatise in 

Suyagadamga 2.2. The standard description of the samanovasaga is first and 

foremost a statement about Jain doctrine and strength of faith. The compilers 

seem to recognize the usefulness of doctrine and the notion of faith in the move 

to establish a community of householders who identify exclusively with the Jain 

community. The doctrine presented is a version of the tattvas and the tattvas as 

a group serve to justify monastic asceticism. The monastic compilers thus 

present the lay Jain community as people who accept that Jain forms of ascetic 

practice are necessary for the attainment of soteriological goals.

The statement about Jain doctrine and strength of faith in the standard 

description of the samanovasaga thus goes hand in hand with the logic of the 

legitimating of lay life in the recurring introductory passage in the third treatise of 

Suyagadamga 2.2, namely that lay life is legitimate in so far as it corresponds to 

Jain mendicant life. Furthermore, the standard description of the samanovasaga 

includes reference to lay ascetic practices (namely the posaha fast as well as the 

other terms occurring in the sixth section). These practices seem to provide 

some details about how lay life can correspond to Jain mendicant life. I have 

suggested that the reference to th eHposaha fast" in part six of the passage

188



reflects the development of specific practices that allowed lay Jains to 

temporarily mimic the behavior of Jain mendicants. I have also suggested that 

the phrase sUawaya-guna-veramana-paccakkhana-posahovavasa occurring in 

part six can be thought of as an early expression of the lay vows from a period 

before the lists of anuvratas, gunavratas, and siksavratas had become 

standardized. In addition, I have noted that, even as they presented an ideal, the 

monastic compilers of the Svetambara canon allowed room for variation in the 

type of practice that a samanovasaga undertakes.

The standard description of the samanovasaga also includes a list of 

types of alms that should be given to Jain mendicants. In explaining the obscure 

phrase "Osiyaphaliha avamguyaduvara ‘ciyattamteura-paragharadarappavesa," 

the commentators express concern that the samanovasaga may also come in 

contact with non-Jain ascetics. The compiler of the Uvasagadasao goes so far as 

to include an explicit statement that Jain laymen should provide alms only to Jain 

ascetics and not to other types of ascetics. It is the inclusion of this statement, I 

have argued, that led to the dropping of the final phrase in some versions of the 

standard description of the samanovasaga. The logic of this promise recalls the 

absolute condemnation of non-Jain ascetics seen in Suyagadamga 2.2. It can be 

understood as a strategic move in the attempt on the part of the monastic 

compilers to solidify relations with a community of non-ascetics. The Buddhist
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criticism of this strategy is a counter-move in their attempt to secure material 

support from among the Jain laity as well as members of the general populace.

I have suggested that when a text or a passage drops the sixth section of 

the standard description of the samanovasaga, this shows the influence of the 

Uvasagadasao since the sixth section of the standard description of the 

samanovasaga is dropped throughout this text. In the previous chapter I argued 

that the compiler of the Uvavaiya copied the mixed version of the recurring 

introductory passage in the third treatise as well as the standard description of 

the samanovasaga from Suyagadamga 2.2. However, the situation is 

complicated by the fact that the sixth section of the standard description of the 

samanovasaga occurs in Suyagadamga 2.2, but does not occur in the Uvavaiya.

I would explain this situation as resulting from the influence of the Uvasagadasao 

on the compiler of the Uvavaiya or on the mendicants who copied the 

manuscripts of the Uvavaiya. There appears to be a relatively close relationship 

between the Uvasagadasao and the Uvavaiya.2051 believe that the standard 

description of the samanovasaga may have been incorporated into 

Suyagadamga 2.2 before the Uvasagadasao was produced or became influential

205 The two texts are related by the fact that both are important with respect to the legitimating of 
lay life. It can also be noted that the Uvasagadasao refers in shorthand to the descriptions at the 
beginning of the Uvavaiya. Furthermore, in the Uvasagadasao MahavTra lists "typical offences" 
(atiyara peyaia) for each of the lay vows (Hoemle 1885-90, 22-34; Nathamal 1974c, 403-406) and 
the listing basically corresponds to the list of the lay vows in MahavTra’s sermon at the end of the 
first part of the Uvavaiya.
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and that the sixth section of the standard description of the samanovasaga in 

Suyagadamga 2.2 was not altered at a later point because this text was not 

closely associated with the Uvasagadasao. These comments and some of the 

other ideas presented in this chapter are subject to correction on the basis of a 

detailed study of the manuscripts and commentaries. Nonetheless, it is through 

attention to such details that we can make progress in our attempt to better 

understand the process of the compilation of the Svetambara canon.
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Chapter Three: Development of the List of Twelve Lav Vows

Introduction

Every scholarly discussion of lay Jainism mentions the list of twelve lay 

vows comprised of the five anuvratas, three gunavratas, and four siksavratas 

(which I will describe below).1 Scholars are generally aware that there is 

significant variation in the numerous references to the lay vows in the 

Svetambara canon, yet there has been no thorough study of these references. In 

this chapter I attempt to present a framework for understanding some of the 

references to the lay vows in the Svetambara canon in relation to one another. 

There are two basic types of references to the lay vows. In one type there is a list 

of the vows. In the other type there is no list, but there is mention that a character 

adopts a specific number of lay vows and sometimes mention of the categories 

of vows. In examining the various references to the lay vows I suggest that it is 

possible to observe stages in the development of what became the standard 

presentation.

1 Williams (1963) has discussed each of the lay vows as well as other subjects covered in the 
medieval literature relating to lay Jainism (i.e. the sravakacara literature). Hoemle (1885-90) 
discusses each of the vows in the notes to his translation of the Uvasagadasao, especially in the 
list of the typical offences for each vow. Jaini (1979,170-182) and Dundas (2002, 189-192) both 
provide overviews of the lay vows. When he mentions the lay vows Jacobi refers to the work of 
Bhandarkar (Jacobi 1895,410).
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There is a recurring ("standard") description of characters adopting the lay 

vows in the Svetambara texts and I will discuss this passage briefly below. In 

examining the various examples of the standard adoption of the lay vows there 

appears to be variation in the number of vows mentioned. In some cases we find 

reference to only four lay vows, while in the same context in other cases we find 

reference to twelve. To my knowledge there is no example of a list of four lay 

vows corresponding to such references to four lay vows. In this chapter I argue 

that the references to four lay vows occurring in the standard adoption of the lay 

vows in Nayadhammakahao 1.5 and the RayapasenaJya are earlier than the 

reference to twelve lay vows occurring in the same context in the Uvasagadasao. 

I also note that there is evidence in the editions and translations available to me 

suggesting that there was a move to replace some of the references to the 

fourfold dhamma in the early texts with mention of the twelvefold version. This 

evidence lines up with my general argument in this chapter that the list of twelve 

vows developed at a relatively late point in the process of the compilation of the 

Svetambara canon and that once it developed, the list of twelve vows became 

the standard way of portraying lay Jain life. I will also note below that the 

references to the four lay vows seem related to the traditional Jain idea that there 

was variation in the number of mendicant vows taught by the various Jinas, 

though it is not clear to me whether the references to the four lay vows reflect or
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have influenced the development of the tradition about the variation in the 

teachings of the Jinas.

My analysis of the references to four lay vows lines up with the fact that 

there are other passages in the Svetambara canon relating to the lay vows that 

appear to predate the development of the list of twelve vows. In Suyagadamga

2.2, Suyagadamga 2.7, Nayadhammakahao 1.13, and the Uvasagadasao (in the 

list of Anamda's promises) we find passages referring to or listing the five 

anuvratas alone (without mention of the three gunavratas and four siksavratas) 

or else listing the five anuvratas along with only a few of the other lay vows. It 

appears that the compilers judged certain practices to be particularly important 

for the lay community and these practices were sometimes listed along with the 

five anuvratas. Eventually the compilers produced the familiar list of twelve vows.

There are listings of the twelve lay vows in four of the texts that I have 

included in my study: the Tattvartha Sutra, Viyahapannatti 7.2.2, the 

Uvasagadasao (in the list of typical offences), and the Uvavaiya. I will discuss 

each of these listings below. In these lists we find variation in the naming of the 

individual vows, in the order in which the vows are listed, in the manner in which 

the vows are categorized, and in the naming of the categories. Of the four lists, 

the only one to employ the categorization of "five anuvratas, three gunavratas, 

and four siksavratad is that in the Uvavaiya. In this chapter I argue that this
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presentation of the lay vows represents a late development and that the initial list 

of twelve vows consisted of the five anuvratas along with seven other vows that 

were listed as a single group. The standard adoption of the lay vows often 

includes reference to "five anuvratas and seven siksavratasf. Furthermore, in the 

Tattvartha Sutra, Viyahapannattil .2.2, and the Uvasagadasao we do not find the 

terms "gunavratsf o r"siksavrata” and no explicit distinction is made among the 

twelve vows apart from separating the first five from the other seven.

The five lay anuvratas derive from the five mendicant mahavratas and are 

listed together with the mendicant vows in the Uvavaiya and in Viyahapannatti

7.2.2. In Viyahapannatti!.2.2 the mendicant vows are listed as follows:

1. to desist from inflicting harm on any form of life {sawao panaivayao veramanam)
2. to desist from falsehood (sawao musavayao veramanam)
3. to desist from theft (sawao adinnadanao veramanam)
4. to desist from sex (sawao mehunao veramanam)
5. to desist from the accumulation of property (sawao pariggahao veramanam)

This expression of the monastic vows is similar to that seen in the Uvavaiyai2 and 

to that seen in the ”dhammd' version of the recurring introductory passage in the 

third treatise of Suyagadamga 2.2 (discussed in my first chapter).3 The Tattvartha

2 In addition to these vows in the Uvavaiya we find reference to not eating at night. The Prakrit 
reads as follows: "sawao panaivayao veramanam, musavaya-adatt’adana-mehuna-pariggaha- 
raibhoyanao veramanam." (Leumann 1883, §57 p.63-4)

3 In the section on"dhammsT in the third treatise of Suyagadamga 2.2 the monastic vows are 
listed as follows: "sawao panaivayao padiviraya javajjTvae, sawao musavayao padiviraya 
javajjTvae, sawao adinnadanao padiviraya javajjTvae, sawao mehunao padiviraya javajjTvae, 
sawao pariggahao padiviraya javajjTvae." (Nathamal 1974a, 393-4; Jacobi 1895, 377)
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Sutra employs different terminology, but the meanings of the vows seem to be 

the same.4 Though one can find explanations of these vows, the general 

meanings are relatively clear since the mendicants completely desist from the 

various activities.

The lists of the five lay anuvratas are constructed on the model of the 

mahavratas. In the list of the anuvratas in Viyahapannatti7.2.2 the term "sawao” 

("all") in each of the five mahavratas is replaced by the term "thulao" 

("big/extensive"). This becomes the standard presentation of the anuvratas. In 

the mixed version of the recurring introductory passage in the third treatise of 

Suyagadamga 2.2 in the place where we read that the mendicants abstain from 

each activity for their entire lives {sawao...padiviraya javajjTvae)5 we read for 

each vow that the lay people partly abstain and partly do not 

{egaccao... padiviraya javajjTvae, egaccao appadiviraya).6 The five lay anuvratas 

thus consist of partial observance of the five mendicant mahavratas. It is 

important to note, though, that the term anuvrata is not always seen when the

4 In the Tattvartha Sutra the monastic vows are listed as follows: "himsa-nrta-steya-brahma- 
parigrahebhyo viratir vratam." Tatia translates: "Abstinence from violence, falsehood, stealing, 
carnality and possessiveness - these are the vows." (Tatia 1994,169).

5 Nathamal 1974a, 393-4; Jacobi 1895, 377.

e Nathamal 1974a, 397-8; Jacobi 1895, 381-2.
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five vows known as the anuvratas are listed. It appears that the list predates the 

naming of these five vows a s "anuvratas?.

Considering the manner in which the anuvratas were produced (as a 

reworking of the mahavratas), I think it unlikely that the compilers had specific 

practices in mind when producing the list. The later compilers, however, felt the 

need to explain what it means to partially desist from some of the activities. Thus, 

for example, we find a shift in the terminology used for the fourth and fifth 

anuvratas. I suggest that in earlier passages (like Suyagadamga 2.7 and 

Viyahapannatti 7.2.2) the fourth anuvrata is "thulao mehunao veramanarrf ("to 

desist from excessive sexual intercourse") and the fifth anuvrata is "thulao 

pariggahao veramanarrf ("to desist from excessive appropriation of property"), 

while in later passages (like the Uvasagadasao and the Uvavaiya) the fourth 

anuvrata is "sa-dara-samtose” ("to be contented with one’s own wife") and the 

fifth anuvrata is "iccha-parimane" ("to limit one’s desires"). There is extensive 

discussion of the fifth anuvrata in the list of Anamda's promises in the 

Uvasagadasao. The first anuvrata, "avoidance of excessive harm to living 

beings" (thulao panaivayao veramanam), becomes directly associated with a 

practice described in Suyagadamga 2.7 involving a vow to renounce the harming 

of mobile (tasa) beings and thus to harm only immobile (thavara) beings. I will 

discuss all of this below.
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There is some variation in the listing of the remaining seven lay vows. It 

seems that the standard practice for medieval §vetambara authors was to divide 

these seven vows into three gunavratas and four siksavratas as seen in the 

Uvavaiya.7 However, the listing of the vows in the Uvavaiya presents a slightly 

different order in the three gunavratas as compared to Viyahapannatti 7.2.2 and 

the Uvasagadasao and it is the sequence in these texts that Williams identifies 

as the relatively standard order in the medieval texts.8 The list of the three 

gunavratas in Viyahapannatti 7.2.2 and the Uvasagadasao is as follows:

6. vow relating to the directions (disiwayam)
7. restricting one's objects of enjoyment (uvabhogaparibhogaparimanam)
8. to desist from harm committed without a purpose (anatthadamdaveramanam)

The order in the Uvavaiya is: 6. anatthadamdaveramanam, 7. disiwayam, 8. 

uvabhogaparibhogaparimanam. The reason for the variation is not clear.

The standard Svetambara listing of the four siksavratas is as follows:

9. focused ascetic-like practice (samaiyam)
10. restricting one's sphere of activity to a single place (desavagasiyam)
11. the posaha fast (posahovavaso)
12. sharing with guests or donation of alms (atihisamvibhago)

I have noted above that in the Tattvartha Sutra there is no distinction between 

the three gunavratas and four siksavratas. This is clear because the seven vows

7 1 say this on the basis of Williams' discussion of the lay vows (Williams 1963, 55ff).

a Williams 1963, 56-57.
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are listed as part of a single compound.9 Furthermore, the order in which the 

vows are listed in the compound is different from the order in the Svetambara 

texts and seems to preclude a distinction between the three gunavratas and four 

siksavratas.10 According to Williams, medieval Digambara authors often followed 

the order given in the Tattvartha Sutra.11

It is said in the commentaries that the anuvratas and the gunavratas are 

adopted for life whereas the siksavratas are practices undertaken on specific 

occasions. Scholars have generally accepted this distinction as being 

fundamental to the list of lay vows.12 However, as I have noted above, for various

9 In the Tattvartha Sutra the seven lay vows are listed as follows: "dig-desa-narthadandavirati- 
samayika-pausadhopavaso-pabhogaparibhogaparimana-tithisamvibhagavratasampannas." (Tatia 
1994, 177)

10 For example, the disiwayam and the desavagasiyam are listed consecutively at the beginning 
of the compound in the Tattvartha Sutra. These vows would not have been listed consecutively at 
the beginning of the compound if the author had a distinction between the gunavratas and 
Siksavratas in mind since the disiwayam is a gunavrata and the desavagasiyam is a Siksavratas.

11 Williams 1963, 56-57.

12 Williams states that the gunavratas are special cases of the anuvratas, while the Siksavratas 
refer to spiritual exercises (Williams 1963, 57). Hoemle has discussed this distinction on the basis 
of comments from Muni Atmaram-jf (1837-1896): "According to Muni Atmaram-jl, the gunavrata or 
'salutary vows' are called so, because they confer additional merit or excellence on the anuvrata 
or 'lesser vows' (anuvrata ko guna hota hai or anuvrata ka vriddhihotThai). Perhaps it might be 
better to say, that they are called so because they confer additional merit on the person who 
keeps them in addition to the 'lesser vows.' The term, therefore, should be rather translated 
'meritorious vows.' The term shiksa, in shiksa-vrata or 'disciplinary vows,’ is explained by the Muni 
to mean 'repeated exercise' or 'repeated discipline' (bar bar abhyas kar'na)\ and those vows are 
said to be so called, because they are taken upon one's self for a short time, while the anuvrata 
or 'lesser vows' and the gunavrata or 'meritorious vows' are taken upon one's self for one's whole 
life. The intention of the former is, to discipline a person from time to time in the keeping true to 
one's religious profession." (Hoemle 1885-90, appendix 3, p.33-34)

199



reasons I believe that these vows were initially listed together as one group of 

seven. In addition to the fact that the list of seven vows seems to be earlier than 

the distinction between three gunavratas and four siksavratas, in my view it is 

only the first three of the four siksavratas (samaiyam, desavagasiyam, and 

posahovavaso) that seem to be particularly similar to one another as they refer to 

ascetic-type practices in which a lay person may temporarily engage. We can 

only speculate as to why the distinction between the gunavratas and siksavratas 

was introduced. Below I will discuss the possibility that the distinction developed 

as part of an attempt to explain why the list of Anamda's promises in the 

Uvasagadasao does not refer to all twelve of the lay vows.

We can also only speculate regarding what the compiler of the list of lay 

vows had in mind with respect to each vow. As in the case of the anuvratas we 

find various late explanations for the remaining vows in the canonical texts and in 

the commentaries.13 In the Uvasagadasao the final vow is listed as 

ahasamvibhaga ("sharing in the proper manner")14 instead of atihisamvibhaga 

("sharing with guests"). I think that this shift occurs because it is not explicit to 

whom the word "guest" (atihi) refers.151 thus associate the shift with the concern

13 See Williams (1963) for discussion of each vow as described in the medieval literature.

14 Hoemle 1885-90, 33, note 91.

15 The term "atithP means "no date" and refers to a guest who arrives without invitation (Jaini 
1979, 217-218). Williams states that for the Jains the term refers specifically to Jain mendicants
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that the compiler of the Uvasagadasao has regarding interaction between lay 

Jains and non-Jain ascetics. In my previous chapter I discussed the prohibition in 

the Uvasagadasao against the donation of alms to non-Jain ascetics. I also noted 

in my previous chapter that the fifth section of the standard description of the 

samanovasaga refers to the donation of alms. A full study of references to the 

donation of alms is beyond the scope of my current work.

One can recall that the posaha observances are mentioned twice in the 

standard description of the samanovasaga. I suggested in my previous chapter 

that the earliest references to the posaha observance do not explicitly refer to a 

fast, while the reference to the "posaha fast" as seen in part six of the standard 

description of the samanovasaga and the list of lay vows represents a later 

development. The compilers obviously saw observance of the posaha days as 

important for the lay community. The numerous references to the posaha 

observances in the Svetambara canon should be the subject of a separate study.

The vow of restricting one's objects of enjoyment 

(iuvabhogaparibhogaparimanam) should likely be seen in relation to the mixed 

version of the recurring introductory passage from the third treatise of 

Suyagadamga 2.2 (discussed in my first chapter) in which members of the lay

who are said to have "no date” because the festival days important for secular life are 
unimportant for them (Williams 1963,150).
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community have few possessions and few desires while other people have many 

and the Jain mendicants have none. Later commentaries explain the phrase 

"uvabhogaparibhoga" as referring to things of repeated use and momentary 

use,16 but it is not clear whether this was the original meaning. There seems to 

be some overlap between this vow and the fifth anuvrata, which, as I have noted, 

is listed either as "to desist from excessive appropriation of property" {"thulao 

pariggahao veramanarrf) or "to limit one’s desires" ("iccha-parimane"). There 

also seems to be some overlap with the vow called anatthadamdaveramanam,17 

We find extensive discussion of the vow called uvabhogaparibhogaparimanam in 

the Uvasagadasao and in this text the explanation of the vow in the list of 

Anamda's promises (where the vow is associated with the limiting of use of 

various items including certain foods) is different from the description of the same 

vow in the list of typical offences (where the vow is associated with various 

dietary restrictions as well as a list of various categories of employment that are 

to be avoided). This inconsistency with respect to the meaning of the vow called 

uvabhogaparibhogaparimanam as well as the overlap between this vow and 

some of the other vows suggests to me that the meanings of the vows were not 

entirely fixed even after the list of twelve vows became relatively standard.

16 Hoemle 1885-90, 14, note 25; Williams 1963, 102.

17 Williams has noted the overlap between the vows called uvabhogaparibhogaparimanam and 
anatthadamdaveramanam (Williams 1963, 102,123).
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The term "samaiyet' is seen in various contexts in the early Svetambara 

texts referring to both lay and mendicant practice. The term seems to have 

referred to ascetic-like religious practice of some kind, though the meaning may 

have shifted through the ages.18 In Suyagadamga 2.7 we find reference to a 

practice called "samaiya desavagasiya". These two terms are listed separately in 

the list of twelve vows as two of the siksavratas. It is noteworthy that directly after 

mention of the practice called "samaiya desavagasiyam in Suyagadamga 2.7 we 

find a passage relating to the term "anatthadandaveramananf. Dixit has 

previously pointed out that some of the practices mentioned in Suyagadamga 2.7

18 Williams notes the term is also listed as one of the six avasyakas where it refers to lay life when 
it is temporary (itvarika) and to mendicant life when it is permanent (yavat-kathita) (Williams 1963,
131). The commentaries variously define the term as relating to the attainment (aya) of 
equanimity of mind (sama), a practice designed to help produce a state of one-ness (ekatva- 
gamana), or the cessation of blameful activity (Williams 1963,131-132). Williams refers to a lay 
ritual called samaiya described as an ascetic-like practice in the Avasyaka-CurnJ(Williams 1963,
132). Jaini has also discussed this ritual (Jaini 1975,1-8). In discussing the Avasyaka literature 
Balbir notes that samaiyam for the lay community is a practice that allows them to behave like 
monks (Balbir 1993, 37). She suggests that this practice forms a common point of discipline 
between the monastic and lay communities and that this commonality may explain the tendency 
in the later tradition to include discussion of lay conduct in works dealing primarily with monastic 
conduct (Balbir 1993, 38). In another context, Balbir states that in the Avasyaka literature the term 
samaiyam "refers most generally to the acquisition of a state of mind which makes a person 
conceive of worldly life as negative and realize that he should leave it.” (Balbir 1990, 71). Jaini 
notes that in the medieval period the meaning of the term samayika broadened to include image 
worship and that the term eventually became "a cover term for all types of spiritual activity." (Jaini 
1979,190). Bruhn has provided references for further discussion of the term (Bruhn 1981, 24 
note 22a, 37 note 51). Hoemle has discussed the explanation of the term given in the 
commentary on the Uvasagadasao where the term is taken as referring to a "calm temper and 
firmness of mind" that is "wholly given to religious practices." (Hoemle 1885-90, 31, note 81)
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are found also in the list of lay vows.19 As I will discuss below, I believe that the 

passages from Suyagadamga 2.7 predate the formation of the list of twelve lay 

vows and that the compilers have included some of the twelve vows (particularly 

desavagasiyam and anatthadandaveramanam) because of the relative 

importance of Suyagadamga 2.7 among the various early passages relating to 

the lay community. Below I will also refer to a passage from Suyagadamga 2.7 

that I take as an early representation of the lay vows in which we find a listing of 

the five anuvratas (though the term anuvrata does not occur) along with mention 

of the posaha observances (without reference to the other vows listed among the 

gunavratas and siksavratas).

The practice called "samaiya desavagasiya" seems to be a form of 

"samaiya" in which one confines one's movement by remaining within particular 

spatial limits. The desavagasiyam is related to the disiwayam in that both involve 

the establishment of spatial limits. I have not come across reference to the term 

disiwayam in the Svetambara canon apart from its occurrence in the list of the 

twelve lay vows. In the later tradition the disiwayam is distinguished from the 

desavagasiyam in that the disiwayam is said to refer to the establishment of life

long spatial limits and the desavagasiyam is said to refer to a more severe spatial

19 In particular Dixit refers to observance of the posaha days and the samaiya desavagasiya. He 
notes a further parallel in that the fast to death is discussed in Suyagadamga 2.7 while it is also 
usually listed along with the twelve vows (Dixit 1978, 35).
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restriction undertaken on specific occasions.20 The distinction between these two 

vows is thus made in the same manner as the distinction between the 

gunavratas and the siksavratas. Because my research suggests that the 

distinction between the gunavratas and the siksavratas was not fundamental to 

the list of the lay vows, I think it is possible that the distinction between the 

gunavratas and the siksavratas developed as the compilers thought about the 

distinction between the disiwayam and the desavagasiyam. I will note below that 

the practice of establishing both temporary and permanent spatial limits seems to 

derive from Jain mendicant practice.

It is clear that the compilers present the lay vows as a form of asceticism. I 

will discuss below the relationship between the standard description of the 

adoption of lay vows in the Svetambara canon and examples of the adoption of 

mendicant vows. I will also discuss Nayadhammakahao 1.5 where it is clear that 

the compilers define the Jain community (including the lay community) relative to 

other religious traditions as a group of people who accept the necessity of ascetic 

practice for the attainment of soteriological goals. That the lay vows are 

conceived as a form of asceticism is explicit also in the relationship between the 

anuvratas and the mahavratas and in the terminology used in the categorization 

of the lay vows in Viyahapannatti 7.2.2 where the lay people do in part (desa)

20 Hoemle 1885-90, 26, note 65; Williams 1963,139.
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what the mendicants do completely (sawa). Because the lay vows are conceived 

as a form of asceticism the compilers sometimes feel it necessary to emphasize 

that lay practice is distinct from mendicant practice. I will point out below that this 

is seen in Suyagadamga 2.7 in the discussion of the practice called ”samaiya 

desavagasiysT. At the same time, though the lay vows are presented as an ideal 

for lay Jains, we find passages in which the compilers acknowledge that there 

will be variation in the way that lay Jains adopt the vows. The lay vows should be 

seen relative to the initial logic of the legitimating of lay life as providing specific 

ways in which members of the lay community can live to some extent like Jain 

mendicants and thus can achieve a good form of rebirth.

The Standard Adoption of Lav Vows

There is a "standard" adoption of lay vows just as there is a standard 

description of the samanovasaga. Though there are some significant variations, 

we find basically the same passage occurring when characters adopt lay vows in 

the Nayadhammakahao, Uvasagadasao, Vivagasuyam, RayapasenaJya, and 

Nirayavalf.2' The compilers of the texts sometimes look to the RayapasenaTya as

21 In Muni Nathamal's editions these texts all contain full length versions of the standard adoption 
of the lay vows. There are also various modes of shorthand reference to the adoption of lay vows.
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the original version.22 For this reason (and since Bollee has provided a good

translation of the standard adoption of lay vows in the RayapasenaTya) I will use 

this version as an example. In the RayapasenaTya, Citta, eldest cousin and 

charioteer of prince Paesi, adopts the lay vows after hearing a sermon delivered 

by Kesi who is a mendicant disciple of Parsva.23 Bollee translates the standard 

adoption of lay vows as follows:

After listening to and learning the doctrine from Kesi (...) Citta (...) rose, happy, [satisfied, his mind 
delighted, gratified to the highest degree of happiness, his heart expanded with joy],24 performed 
a threefold circumambulation (etc., as in 687 up to:) bowed down and spoke thus: "Venerable Sir,
I believe in (...), put my faith in (...) approve of (...), accept the teaching of the Jains. Thus is the 
teaching of the Jains: so it is indeed, Venerable Sir, it is not false, Venerable Sir, it cannot be

22 In NirayavatT5A we find explicit reference to the story of Citta when prince Nisadha adopts lay 
vows after hearing the sermon of the Jina Nemi: "saddahami nam bhamte niggamtham 
pavayanam jaha citto java savagadhammam padivajjati 2 padigate." (DTparatnasagara v.14, 54) 
This shorthand reference encompasses the entire passage cited from the RayapasenaTya. 
Gopani and Chokshi translate: "Venerable Sir, I believe in the doctrine of the Nigganthas." 
(Everything else is to be described here exactly as in the case of Citta, down to) he accepted the 
twelve-fold duty of a layman, and having done so he returned." (Gopani and Chokshi 1934,131- 
2). One must note that Gopani and Chokshi indicate that the term "twelve-fold" does not occur in 
the Prakrit by using italics. The Prakrit only says savagadhammam. The standard adoption of lay 
vows in the RayapasenaTya is basically identical with that in Nayadhammakahao 1.5. Muni 
Nathamal notes that in Nayadhammakahao 1.5 a few sections of the standard adoption of lay 
vows are abbreviated using the term"javsT and that the full versions of these sections are to be 
found in the RayapasenaTya.

23 The text does not contain a full sermon, but only a reference to a fourfold restraint (caujjamam 
dhammam). Below I will discuss references to the fourfold restraint at length. In the 
RayapasenaTya the fourfold restraint is described as follows: "sawao panaivayao veramanam, 
sawao musavayao veramanam, sawao a-dinnadanao veramanam, sawao bahiddha-danao 
veramanam." Bollee translates: "abstinence from any violence, lying, taking what has not been 
given and any giving away [i.e., ejaculating].” (Bollee 2002, 58) In most other texts there is no 
explicit mention of the contents of the sermons that inspire the characters to adopt lay vows.

24 The Prakrit here employs a shorthand device ("hattha java hiyae") referring back to an earlier 
passage. Bolide translates: "happy (etc., as in 681 up to) his heart" (Bollee 2002, 60). For the 
sake of clarity I have supplied the part in square brackets from Bollee's translation of section 681 
(Bollee 2002, 34).
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doubted (Venerable Sir, it is desirable, acceptable, desirable and acceptable); this is the real 
thing, Venerable Sir, what you say." With these words he saluted and bowed down before him 
and then said: "I cannot possibly (no khalu) - as many Uggas {and their relatives}, Bhogas (...) up 
to: wealthy men [and] their relatives part with their bullion and coined gold as well as (evarp) 
money, grain, troops, fleet of vehicles, treasure, ware-house (or: granary), town, harem; give 
away much money, gold, silver, riches and the best available gems, pearls, conches, precious 
stones and corals; hand out, distribute and present kinsmen with them; tear out their hair and 
leave home in order to become religious mendicants - (I cannot) in that way part with my gold 
(....) and leave home, (but) I will accept in your presence the twelvefold duties of a layman 
consisting in the five small and the seven strengthening vows." [Kesi replies25: "May it so please 
you. Have no obstacle in your way."]26 (Bollee 2002,60-1)

The standard adoption of lay vows is partly made up of phrases that are 

found elsewhere in other contexts.27 It begins with a lengthy assertion of faith and

25 Boll6e translates the final part of the passage (ahasuham devanuppiya! ma padibamdham 
karehi) as follows: "Please, Sir, don't tarry.” (Bollee 2002,60-1) He takes the phrase to be part of 
Citta's request rather than Kesi's reply. I have amended Bolide's translation since I believe the 
phrase to be Kesi's reply. I will discuss this further below.

26 The Prakrit reads as follows: "tae nam se citte sarahT keslssa kumarasamanassa amtie 
dhammam socca nisamma hattha java hiyae utthae utthei 2 tta kesim kumarasamanam tikkhutto 
ayahinam payahinam karei 2 vamdai namamsai 2 tta evam vayasT -
saddahami nam bhamte ! niggatham pavayanam pattiyami nam bhamte ! niggatham pavayanam 
roemi nam bhamte! niggatham pavayanam abbhutthemi nam bhamte ! niggatham pavayanam 
evameyam niggatham pavayanam tahameyam bhamte !° avitahameyam bhamte !°, 
asamdiddhameyam0 sacce nam esa atthe jannam tubbhe vadahattikattu vadai namamsai 2 tta 
evam vayasT- jaha nam devanuppiyanam amtie bahave ugga bhoga java ibbha ibbhaputta cicca 
hirannam cicca suvannam evam dhanam dhannam balam vahanam kesam kotthagaram puram 
amteuram cicca viulam dhanakanagarayanamanimottiyasamkhasilappavalasamtasarasavaejjam 
vicchaddaitta danam daiyanam paribhaitta mumde bhavitta agara anagariyam pawayamti, no 
khalu ahamta samcaemi cicca hirannam tarn ceva java pawaittae | ahannam devanuppiyanam 
amtie pamcanuwaiyam sattasikkhavaiyam duvalasavihe gihidhammam padivajjittae, ahasuham 
devanuppiya ! ma padibamdham karehi" (DTparatnasagara v.8, 322)

27 These include the general description of happiness, the list of groups of people, and the list of 
types of wealth. Bollee has noted such examples and provides references in his discussion of the 
passage (Bollee 2002, 61). In addition, some of the language in the section where the character 
expresses an inability to become a monk is seen also in a description of some Jain laymen
(samtegaiya samanovasaga) occurring in Suyagadamga 2.7. In the standard adoption of lay 
vows we read "no khalu ahamta samcaemi cicca hirannam tarn ceva java pawaittae" 
(DTparatnasagara v.8, 322). In the description of "some Jain laymen" (samtegaiya 
samanovasaga) in Suyagadamga 2.7 we read: "no khalu vayam samcaemo mumda bhavitta 
agarao anagariyam pawaittae" (Nathamal 1974a, 476). Jacobi translates: "we cannot, submitting
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in this sense it recalls the standard description of the samanovasaga.2B After this, 

the character acknowledges that many other people have given away all their 

possessions and have become Jain mendicants, but expresses an inability to do 

the same. Having expressed the inability to adopt mendicant vows, the character 

expresses a desire to adopt instead the lay vows. There is some uncertainty as 

to whether the final part of the passage (ahasuham devanuppiya! ma 

padibamdham karehi) ends the character's request to adopt the vows or is an 

acceptance of the request spoken by the mendicant.29 However, the same 

phrase occurs in other contexts including when characters adopt mendicant vows 

and it seems clear in at least one of these examples that the phrase is an

to the tonsure, renounce the life of a householder and enter the monastic state..." (Jacobi 1895, 
428) I do not see solid evidence to establish the direction of borrowing.

28 Given that parts of Suyagadamga 2.7 occur in both the standard description of the 
samanovasaga and the standard adoption of the lay vows, it is noteworthy that there is a further 
unique expression of faith in Suyagadamga 2.7. Jacobi translates: “This creed of the Nirgranthas 
is true, supreme, excellent, full of virtues, right, pure, it removes doubts, it is the road to 
perfection, liberation, Nirvana; it is free from error and doubts, it is the road of those who are free 
from all misery; those who adopt it will reach perfection, (&c., all down to) put and end to all 
misery; exerting ourselves we shall control ourselves with regard to all kinds of living beings.” 
(Jacobi 1895, 426-7) For the Prakrit see Nathamal 1974a, 475.

29 In his notes, Boll6e argues that this phrase (translated "Please, Sir, don't tarry") is part of the 
request rather than, as Leumann thought, Kesi's reply to the request (Bollee 2002, 62). Bollee 
thus follows Hoemle (1885-90, 11). In translating the same passage in the Vivagasuyam Chokshi 
and Modi make this Kesi's reply: "Then the Samana replied: 'May it so please you. Do not make 
any delay.'” (Chokshi and Modi 1935,119-121) Vaidya also makes this Kesi's reply (Vaidya 1934, 
69)
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acceptance of the request spoken by the mendicant.30 The phrase seems to 

emphasize that in order to become a layman a householder requires that the 

mendicant community does not object. Following this passage we usually read 

that the character adopts the lay vows, bows to the mendicant, and returns 

home. Directly after this we usually find the standard description of the 

samanovasaga as, for example, in the RayapasenaTya and in 

Nayadhammakahao 1.5.

Because the standard adoption of the lay vows often precedes the 

standard description of the samanovasaga, many of the characters who adopt 

lay vows are the same as those mentioned in the previous chapter. The 

characters include animals, women, Brahmins, jewelers, landowners, ministers, 

and kings. Usually the characters have no other explicit religious affiliation before 

adopting the vows. There are examples in the Uvasagadasao (chapter seven) 

and the Nayadhammakahao (1.5) where the adoption of lay vows marks the 

conversion of a lay follower of a non-Jain religious tradition. In the Uvasagadasao 

it is an AjTvika layman who is converted. In Nayadhammakahao 1.5 the layman is

30 In Viyahapannatti 9.33 this phrase is explicitly attributed to MahavTra after JamalTs parents 
present him to MahavTra at the time of his monastic initiation (Nathamal 1974b, 455; Bothara 
2008, 482). In addition to the examples where characters adopt mendicant vows, the phrase also 
occurs in Viyahapannatti 2.1 after the mendicant Khamdaa asks MahavTra for permission to 
engage in specific ascetic practices (bhikkhupadima), though in this case it is not made explicit 
that the phrase is spoken by MahavTra (Nathamal 1974b, 93; Bothara 2005, 260).
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a follower of an ascetic who seems to be linked with the Samkhya school. The

example from Nayadhammakahao 1.5 will be discussed extensively below.

In the stories, the lay vows are usually taken in the presence of Jain 

mendicants. There are two examples of characters who adopt lay vows in the 

presence of mendicants and then later re-adopt lay vows on their own. In 

NirayavaliZ.3 a Brahmin named Somila adopts lay vows.31 He loses his faith 

owing to lack of contact with Jain mendicants (asahudamsanena).32 He then 

decides to join a group of non-Jain ascetics (disapokkhiya tavasa) and to 

undertake various ascetic vows.33 A deity appears to him and tells him he is ill- 

initiated (dupawaitam) and that he should re-adopt the Jain lay vows. Somila

31 The text reads: "sambuddhe savagadhammam padivajjitta padigate |” (DTparatnasagara v.14,
33)

32 Gopani and Chokshi translate: 'Then that Brahmin Somila, at a certain time on account of want 
of good faith, on account of the want of waiting on righteous monks with wrong inclinations of 
false faith increasing and good inclinations of right faith decreasing, got 'micchhatta' - false faith 
rooted in him." (Gopani and Chokshi 1934, 71) The Prakrit reads as follows: 'late nam somite 
mahane annadakadayi asahudamsanena ya apajjuvasanae ya micchattapajjavehim 
parivaddhamanehim 2 sammattapajjavehim parihayamanehim micchattam padivanne |" 
(DTparatnasagara v.14, 33)

33 Gopani and Chokshi translate: "and having got myself initiated at their hands by the vow of 
sprinkling water on the ground to purify it, I shall take the following vow: It is proper for me to 
practice, uninterrupted up to the end of my life, two days' fasts (in which six meals are cut off), 
and to mortify myself by practicing Disachakkavala penance holding my hands up on the heated 
ground with my face turned towards the sun." (Gopani and Chokshi 1934, 75) The Prakrit reads 
as follows: "tattha nam je te disapokkhiya tavasa tesim amtie disapokkhiyatiae pawaittae 
pawayite vi ya nam samane imam evaruvam abhiggaham abhiginhissami - kappati me javajjTvae 
chattham chatthe nam anikkhittenam disacakkavalenam tavokammenam uddham bahato 
pagijjhiya 2 surabhimuhassa atavanabhumTe atavemanassa viharattae tti" (DTparatnasagara v.14,
34)
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follows this advice.34 In Nayadhammakahao 1.13 we encounter a frog who

recalls its previous existence as a jeweler (maniyarasetthl). In the previous life, 

the jeweler had adopted the lay vows in the presence of MahavTra, but then had 

lost his faith as in the case of Somila.35 The frog thus decides to re-adopt the lay 

vows along with additional ascetic practices.36 Though these characters re-adopt 

lay vows on their own, the stories clearly show that the compilers wanted to 

emphasize the importance for the lay community of regular contact with the 

mendicant community.

There is also an example (Nayadhammakahao 1.12) where a king adopts 

lay vows in the presence of a samanovasaga, who is one of his ministers.37 The

34 The text reads: "tate nam somile mahanarasT tenam devenam evam vutte samane 
puwapadivannaim pamca anuwayaim sayameva uvasampajjitta nam viharati | " 
(DTparatnasagara v.14, 39)

35 The frog recalls the situation as follows: “tae nam mae samanassa bhagavao mahavTrassa 
amtie pamcanuwaie sattasikkhavaie-duvalasavihe gihidhamme padivanne | tae nam aham 
annaya kayai asahudamsanena ya java micchattam vippadivanne | ” (Nathamal 1974c, 245) The 
jeweler’s initial adoption of lay vows is implied with the term samanovasaga. “§11. namde 
maniyarasetthl dhammam socca samanovasae jae | | ” (Nathamal 1974c, 238)

36 The text reads: "tarn seyam khalu mamam sayameva puwapadivannaim pamcanuwayaim 
uvasampajjitta nam viharittae - evam sampehei, sampehetta puwapadivannaim 
pamcanuwayaim aruhei, aruhetta imeyaruvam abhiggaham abhiginhai -  kappai me javajjTvam 
chatthamchatthenam anikkhittenam tavokammenam appanam bhavemanassa viharittae, 
chatthassa vi ya nam paranagamsi kappai me namdae pokkharinle pariperamtesu phasuenam 
nhanodaenam ummaddanaloliyahi ya vittim kappemanassa viharittae - imeyaruvam abhiggaham 
abhigenhai, javajjTvae chatthamchatthenam anikkhittenam tavokammenam appanam bhavemane 
viharai” (Nathamal 1974c, 245)

37 Bothara translates: ‘The prime minister of the king was named Subuddhi. He was loyal to the 
king and looked after all the affairs of the state. Subuddhi was a Shramanopasak having 
knowledge of the fundamentals like soul and matter.” (Bothara 1997, 66) The Prakrit reads: 
“subuddhi amacce java rajjadhuracimtae, samanovasae | | ” (Nathamal 1974c, 227)
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layman impresses the king with his knowledge about how to purify water.38 The 

king then asks him to deliver a sermon on Jain teachings.39 After reference to the 

sermon we find the standard adoption of lay vows, with a few minor alterations, 

followed by a shorthand reference to the standard description of the 

samanovasaga.40 This is the only example where a character adopts the lay 

vows in the presence of another lay person.

38 Having shown the king the purified water, the king asks where Subuddhi has acquired this 
knowledge. Subuddhi replies: “Sire! I have acquired this knowledge due to my faith in the words 
of the Jina.” (Bothara 1997, 77) The Prakrit reads as follows: “§32. tae nam subuddhi jiyasattum 
evam vayasT -  ee nam samT! mae sanpta tacca tahiya avitaha sabbhuya bhava jinavayanao 
uvaladdha | | ” (Nathamal 1974c, 233)

39 The text reads: “§33. tae nam jiyasattu subuddhim evam vayasT -  tarn icchami nam 
devanuppiya ! tava amtie jinavayanam nisamittae | |
§34. tae nam subuddhi jiyasattussa vicittam kevalipannattam caupmam dhammam parikahei | ’’ 
(Nathamal 1974c, 234)

40 The text reads: "§35. tae nam jiyasattu subuddhissa amtie dhammam socca nisamma 
hatthatutthe subuddhim amaccam evam vayasT - saddahami nam devanuppiya ! niggatham 
pavayanam | pattiyami nam devanuppiya ! niggatham pavayanam | roemi nam devanuppiya ! 
niggatham pavayanam j  abbhutthemi nam devanuppiya ! niggatham pavayanam | evameyam 
devanuppiya ! tahameyam devanuppiya ! avitahameyam devanuppiya ! icchiyameyam 
devanuppiya ! padicchiyameyam devanuppiya ! icchiya-padicchiyameyam devanuppiya ! se 
jaheyam tubbhe vayaha | tarn icchami nam tava amtie caupmiyam gihidhammam 
uvasampajjitta nam viharittae |
ahasuham devanuppiya ! ma padibamdham kareha | |
§36. tae nam se jiyasattu subuddhissa amtie caupmiyam gihidhammam padivapi | |
§37. tae nam jiyasattu samanovasae jae -  abhigayajivajive java padilabhemane viharai 11 ” 
(Nathamal 1974c, 234)
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Some Relationships Between the Adoption of Lav and Mendicant Vows

The text of the standard adoption of lay vows is identical to some 

examples of the adoption of mendicant vows up to the point when the character 

expresses the inability to adopt mendicant vows.41 Furthermore, the 

circumstances in which characters adopt the lay vows are generally the same as 

the circumstances in which characters adopt the mendicant vows, namely after 

hearing a sermon or after recalling a past life. There are some stories 

emphasizing the difficulty of Jain monastic life. In Antagadadasao 1.1a 

significant part of the text consists of Goyama’s attempt to convince his parents 

to approve his decision to adopt mendicant vows. His parents emphasize the 

difficulty of Jain monastic life. There is a similar episode in Uttaradhyayana 19, 

where MiyaputtTya convinces his parents that he will be able to endure the 

difficult life of a Jain mendicant. Though there is no example in the texts of a 

character explicitly stating that mendicant life is too difficult as a reason for 

adopting the lay vows, it is obvious that the lay vows offer an easier way to follow 

the Jain teachings.

41 For example, in Viyahapannatti 2.1, MahavTra converts a non-Jain mendicant named Khamdaa. 
Khamdaa is initially identified as follows: "gaddabhalassa amtevasT Khamdae namam 
kaccayanasagottam pariwayage." (Nathamal 1974b, 83). When he is converted Khamdaa's initial 
statements are identical to the lengthy assertion of faith that starts the standard adoption of lay 
vows (Nathamal 1974b, 91; Bothara 2005, 257). Instead of expressing an inability to adopt 
mendicant vows, he expresses a desire to become a Jain mendicant.
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When explicit reasons are given in the texts as to why the characters are 

unable to adopt mendicant vows these reasons relate to forms of social pressure. 

As noted, Goyama and MiyaputtTya must convince their parents before adopting 

mendicant vows. Similarly, in the biography of MahavTra as presented in the 

Kalpa Sutra of Bhadrabahu we read that MahavTra waited until the death of his 

parents before adopting the mendicant life.42 There is no example in the texts of 

a character who adopts lay vows owing to lack of permission from the parents to 

adopt mendicant vows. However, we do find an example of a woman who 

desires to adopt monastic vows, but who does not obtain the permission of her 

husband and so adopts lay vows.43 There is also a story in which a lay Jain 

minister desires to adopt monastic vows, but remains as a layman because the 

king tells him to postpone monastic renunciation for twelve years, saying that 

they will renounce the world together at that time.44 The lay vows allow the 

characters to retain social obligations.

42 Jacobi 1879, 56; Jacobi 1884, 250.

43 The story in NirayavalfZA follows a female character through a series of births. In one birth she 
takes lay vows after hearing a sermon from a group of nuns (DTparatnasagara v.14, 41; Gopani 
and Chokshi 1934, 91-2). In the subsequent birth, after hearing a sermon from a group of nuns, 
she desires to take monastic vows. However, she does not obtain the permission of her husband 
(Gopani and Chokshi 1934,105-6). She thus goes to the Upashraya of the nuns and adopts the 
twelvefold duty of a laywoman (Gopani and Chokshi 1934,107).

44 This episode occurs in Nayadhammakahao 1.12 (Bothara 1997, 79-81). There are also other 
stories mentioning characters who ask permission of the king before renouncing the world, 
though in these cases permission is granted. In Nayadhammakahao 1.5, King Selaa informs his 
ministers of his desire to renounce the world (Bothara 1996, 268). The ministers all decide to
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A further connection between the lay vows and mendicant vows is that 

some of the characters who take lay vows later go on to take mendicant vows. 

Often, after a character adopts lay vows in the presence of a Jina, someone will 

ask the Jina whether this lay person will be able to adopt mendicant vows at 

some point. The answer can be yes or no. The characters in the Uvasagadasao 

do not go on to adopt mendicant vows.45 In this respect, this text seems to make 

the point that monastic vows are not required as a prerequisite for the fast to 

death or the padimao (which in this text are ascetic practices undertaken towards 

the end of one's life). Yet, in several other texts there are examples of characters 

who adopt lay vows and then go on to adopt mendicant vows at a later point in 

the story.46

renounce the world with him since he is their support (Bothara 1996, 268-9). The Prakrit reads: 
"jai nam tubbhe devanuppiya samsarabhayauwigge java pawayaha, amhanam devanuppiya 
kimanne ahare va alambe va?" (Bothara 1996, 268).

45 Laidlaw states that adoption of the lay vows does not lead people towards monastic 
renunciation (Laidlaw 1995,189). However, he focuses his analysis only on the Uvasagadasao.

46 In Nayadhammakahao 1.14 a woman named Pottila adopts lay vows (Nathamal 1974c, 256; 
Bothara 1997, 126-7) and shortly thereafter adopts mendicant vows (Nathamal 1974c, 257-8; 
Bothara 1997, 127-9). The same scenario is seen in Nirayavali 5.1, in the case of a character 
named Nisadha (DTparatnasagara v.14, 54-5; Gopani and Chokshi 1934,131-2,135-6). In 
Vivagasuyam 2.1 we find a similar story where a character adopts lay vows (Nathamal 1974c, 
804; Chokshi and Modi 1935,119-121) and then goes on to adopt mendicant vows (Nathamal 
1974c, 808; Chokshi and Modi 1935,125-127).
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Variation in the Number of Lav Vows

The editions of the texts that I have employed indicate that there is one 

particularly significant variation in the various examples of the standard adoption 

of lay vows.47 As I noted in the introduction to this chapter, in some examples of 

the standard adoption of lay vows the lay dhamma is characterized as being 

fourfold (caujjamiyam gihidhammam) while in other examples it is twelvefold 

(duvalasavihe gihidhammam). My research indicates that the references to a 

fourfold lay dhamma (as occurring in Nayadhammakahao 1.5 and the 

RayapasenaTya) are earlier than similar references to the twelvefold lay dhamma 

(as occurring in the Uvasagadasao and the Vivagasuyam). Furthermore, as I will 

discuss, there is evidence in the texts I have employed suggesting that there was 

a move to replace some references to the fourfold dhamma in the early texts with 

mention of the twelvefold version, which would become the standard 

presentation of the lay dhamma.

Adoption of Lav Vows in Nayadhammakahao 1.5

Nayadhammakahao 1.5 includes an example of the standard adoption of 

lay vows where the lay vows are characterized as being fourfold. This story is set

47 There are a few other minor variations in the various versions of the standard adoption of the 
lay vows. It is beyond the scope of my current work to examine all of the variations in detail.
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in Gujarat in the time of the Jina Nemi and is focused on a Jain monk named 

Thavaccaputta. This monk was bom in Krsna's city of Dvaraka and it is Krsna 

who presents Thavaccaputta to Nemi at the time of his initiation. Shortly after 

taking mendicant vows Thavaccaputta leaves Nemi to wander with a group of 

one thousand monks. The text states that Thavaccaputta delivered a sermon to a 

king named Selaa who then adopted lay vows.

The section of the text where Selaa adopts the lay vows is introduced with 

various shorthand devices. There is an introductory line naming a city, garden, 

king, queen and prince [§4248]. We have a line about the king's ministers [§43]. 

We read that Thavaccaputta arrived and that King Selaa went out to see him 

[§44], Then we have the standard adoption of the lay vows [§45-6]49 followed by

48 These numbers refer to Muni Nathamal's edition of the text.

49 Bothara translates §42-8 as follows: “25. During that period of time there was a town named 
Shailakpur. Outside this town there was a garden named Subhumi. The names of the king, queen 
and the prince of this town were Shailak, Padmavati, and Manduk respectively. King Shailak had 
five hundred ministers lead by Panthak. They were endowed with four types of wisdom and ruled 
the kingdom ably. Thavacchaputra and his disciples arrived at Shailakpur. When the king came to 
pay his respects to the ascetic he listened to Thavacchaputra’s sermons. 26. After hearing the 
sermons the king said, “Beloved of gods! Many persons from higher classes (like Ugra, etc.) have 
abandoned wealth and grandeur and taken Diksha from you, but I don’t find myself fit for that. 
However, I wish to take minor vows under your guidance and become a follower of the 
Shramans." And the king took the vows after knowing the fundamentals like soul and matter and 
started leading a disciplined life. After this, Panthak and other ministers also became Shravaks 
(followers of Shramans). Ascetic Thavacchaputra resumed his itinerant way.” (Bothara 1996, 248- 
249) The Prakrit for §45-46 reads as follows: "§45. tae nam selae raya thavaccaputtassa 
anagarassa amtie dhammam socca nisamma hatthatuttha-cittamanamdie piimane 
paramasomanassie harisavasavisappamanahiyae utthae utthei, utthetta thavaccaputtam 
anagaram tikkhutto ayahina-payahinamkarei, karetta vamdai namamsai, vamditta namamsitta 
evam vayasT -
saddahami nam bhamte I niggatham pavayanam |
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the standard description of a samanovasaga [§47]. Finally it is noted that the 

ministers also became samanovasaga [§48]. In this version of the standard 

adoption of lay vows we read that Selaa adopted the fourfold dhamma of the 

householder (caujjamiyam gihidhammam). Muni Nathamal makes a few 

comments on the phrase"caujjamiyam gihidhammarrf in this passage from 

Nayadhammakahao 1.5. He notes that in the time of Nemi the dhamma was 

fourfold. I will discuss this issue below. He also notes an alternate reading using 

shorthand references and mentioning the five anuvratas.50

pattiyami nam bhamte! niggatham pavayanam | 
roemi nam bhamte! niggatham pavayanam | 
abbhutthemi nam bhamte! niggatham pavayanam j
evameyam bhamte ! tahameyam bhamte ! avitahameyam bhamte ! asamdiddhameyam bhamte ! 
icchiyameyam bhamte ! padicchiyameyam bhamte ! icchiya-padicchiyameyam bhamte ! jam nam 
tubbhe vadaha tti kattu vamdai namamsai, vamditta namamsitta evam vayasT- jaha nam 
devanuppiyanam amtie bahave ugga uggaputta bhoga java ibbha ibbhaputta cicca hirannam, 
evam - dhanam dhannam vahanam kosam kotthagaram puram amteuram, cicca viulam dhana- 
kanaga-rayana-mani-mottiya-samkha-sila-ppavala-samtasara-savaejjam, vicchadditta, danam 
daiyanam paribhaitta, murnda bhavitta nam agarao anagariyam pavvaiya, taha nam aham no 
samcaemi java pawaittae, aham nam devanuppiyanam amtie caupmiyam gihidhammam 
padivajjissami | ahasuham devanuppiya ! ma padibamdham karehi | |
§46. tae nam se setae raya thavaccaputtassa anagarassa amtie caupmiyam gihidhammam 
uvasampapi | | " (Nathamal 1974c, 119-20) The Prakrit in the illustrated edition of the text uses 
shorthand references to both the standard adoption of the lay vows and the standard description 
of a samanovasaga (Bothara 1996, 248).

50 Muni Nathamal's reference to the alternate reading is given as follows: "sam° pa° - 
pamcanuwaiyam java samanovasae jae ahigayajivajive java appanam (Nathamal 1974c, 119- 
20, note 6)
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Adoption of Lav Vows in the RayapasenaJya

As mentioned above, in the RayapasenaJya Citta adopts the lay vows after 

hearing a sermon delivered by Kesi, who is a mendicant disciple of Parsva. The 

text does not contain a full sermon, but only a reference to a fourfold restraint 

(caujjamam dhammam).51 As in Nayadhammakahao 1.5, the standard adoption 

of lay vows in the RayapasenaJya precedes the standard description of the 

samanovasaga. The adoption of lay vows in the RayapasenaJya has been 

quoted above. It is basically identical to the passage in Nayadhammakahao 1.5.

In analyzing this section of the RayapasenaJya it seems clear that there 

was a move to replace references to the fourfold lay dhamma with references to 

a twelvefold lay dhamma. In Muni DTparatnasagara's edition of the 

RayapasenaJya as well as in most of the editions utilized by Bollee, the lay vows 

are listed as "pamcanuwaiyam sattasikkhavaiyam duvalasavihe gihidhammarrt' 

("the twelvefold duties of a layman consisting in the five small and the seven 

strengthening vows.”). However, in the edition edited by Yuvacarya Mahaprajna

51 The fourfold restraint is described as follows: "sawao panaivayao veramanam, sawao 
musavayao veramanam, sawao a-dinnadanao veramanam, sawao bahiddha-danao 
veramanam." Boll6e translates: "abstinence from any violence, lying, taking what has not been 
given and any giving away [i.e., ejaculating]." (Boll6e 2002, 58) In most other texts there is no 
explicit mention of the contents of the sermons that inspire the characters to adopt lay vows.
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they are listed as being fourfold (caujjamiyam gihidhammam).52 We see the

same situation occurring after the standard adoption of lay vows in the 

RayapasenaJya. Most of the editions state that Citta adopted the five anuvratas 

and so on.53 Yuvacarya Mahaprajna's edition states that he adopted the fourfold 

restraint.54

It appears that Yuvacarya Mahaprajna's edition (referring to the fourfold 

lay dhamma) contains the original reading. The reason to believe this is that, as I 

have noted above, we have reference to a fourfold restraint (caujjamam 

dhammam) in the sermon just before the standard adoption of lay vows. As 

Vaidya pointed out, "it is strange that Kesikumara should preach caujjama 

dhamma in the first part and administer to Citra pancanuwaiya dhamma in the 

second part of the same para."55 Vaidya explained the situation as follows: "the 

older version of the text mentioned only caujjama dhamma, but when the Jain

52 Bollee includes reference to this reading (Bollee 2002, 60, note 352). He refers to Yuvacarya 
Mahaprajna's edition as "L" (Bollee 2002,13). This edition was made on the basis of six 16th- 
18th century manuscripts from Rajasthan (Bollee 2002,13).

53 Bolide 2002, 62, note 356. The Prakrit reads: "tae nam se citte sarahl kesTkumarasamanassa 
amtie pamcanuwaiyam java gihidhammam uvasampajjittanam viharati" (DTparatnasagara v.8, 
322)

54 An apparent inconsistency in Bollee's translation reflects the confusing situation: 'Thereupon 
Citta (...) accepted the fourfold restraint of a layman consisting in the five small vows up to (...) at 
the hands of Kesi (...).” (Bollee 2002, 62) This inconsistency arises because in some editions the 
lay dhamma is said to be "fourfold" while in others it is described as "consisting in the five small 
vows [etc.]."

55 Vaidya 1934, 66-7; Bollee 2002, 58.
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canon was re-edited time and again, the later phrase pancanuvvaiyam 

sattasikkhavaiyam duvalasa-viham gihi-dhammam was put in."561 agree with 

Vaidya's explanation. In this text, the lay vows were originally presented as being 

fourfold. At some point, the mendicant community constructed a list of twelve lay 

vows and decided that the list of twelve would be presented as standard in the 

canonical texts. The fact that in most editions of the RayapasenaJya Citta adopts 

twelve vows after Kesi teaches only four is to be explained as resulting from an 

effort on the part of the mendicant community to replace the reference to four lay 

vows with reference to what had become the standard list of twelve lay vows.

Adoption of Lav Vows in the Uvasagadasao

The historical situation outlined above is supported through an analysis of 

the Uvasagadasao. This text, I suggest, was compiled after the decision was 

made to present the lay dhamma as twelvefold. Evidence for this idea can be 

seen in comparing the Uvasagadasao with the RayapasenaJya. In the first story 

of the Uvasagadasao, Anamda adopts lay vows after attending a sermon 

delivered by MahavTra. The sermon does not actually occur in the text; we read 

only that MahavTra taught the dhamma:

56 Vaidya 1934, 67; Bollee 2002, 58.
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11. Then the Samana, the blessed MahavTra, expounded the Law to the householder Ananda and 
to the right great company which had come with him. (Here the sermon of the Law should be 
supplied). (Hoemle 1885-90,10)

The Prakrit reads as follows:

§21. tae nam samane bhagavam mahavTre anamdassa gahavaissa tTse ya mahaimahaliyae 
parisae java dhammam parikahei57 | | (Nathamal 1974c, 399)

The Prakrit term "java", which Hoernle has in mind when he writes "(Here the 

sermon of the Law should be supplied)”, literally means "and so on". In its normal 

use the term indicates that the reader should supply from another text the 

passage occurring between the words that precede and follow (in this case 

between the Prakrit words"parisae'' and "dhammarrf). This is the usual manner 

in which shorthand reference is made to a longer passage. However, if we 

compare the same context in the RayapasenaJya we see that the only word 

between "parisae” and "dhammarrf is "caujjamarrf ("fourfold").58 It seems that 

the compiler of the Uvasagadasao has copied from the RayapasenaJya, but has 

replaced the reference to the fourfold dhamma with the term "java".59 The

57 In Hoemle’s edition this section ends with "dhammakahS' instead of "dhammam parikahei' 
(Hoemle 1890, 6-7).

58 The RayapasenaJya reads: 'Tae nam se KesT kumara-samane Cittassa sarahissa tTse mah'- 
aimahaliyae mahacca-parisae caupmam dhammam parikahei" (Bollee 2002, 58)

59 There is one other difference seen in comparing the standard adoption of lay vows as it occurs 
in the Uvasagadasao with the versions in the Nayadhammakahao and the RayapasenaJya. This 
is in the list of people who are able to adopt mendicant vows. Though there is slight variance, the 
list in the RayapasenaJya is basically the same as that in Nayadhammakahao 1.5, including 
reference to the Ugga and Bhoga clans and so on (DTparatnasagara v.8, 322; Nathamal 1974c, 
119). In the Uvasagadasao we see a different list of people (Nathamal 1974c, 400; Hoemle 1885- 
90,10-11). This seems to show a further distinction between the RayapasenaJya and
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editions of the Uvasagadasao that I have employed appear to be devoid of 

reference to the fourfold dhamma. In the standard adoption of lay vows in the 

Uvasagadasao the lay dhamma is always presented as being twelvefold.60

Variation in the Number of Mendicant Vows 

There appears to be a parallel between the references to the fourfold lay 

dhamma discussed above and the traditional Jain idea that the first and last of 

the twenty-four Jinas (namely Rsabha and MahavTra)61 taught five monastic

Nayadhammakahao on the one hand and the Uvasagadasao on the other. It can also be noted 
that we find the same list of people in the Vivagasuyam as in the Uvasagadasao and that the 
Vivagasuyam, like the Uvasagadasao, refers to the twelvefold lay dhamma (Nathamal 1974c, 
804). With respect to the different lists of people, it may be that the categories mentioned in the 
RayapasenaJya and Nayadhammakahao (namely, Uggas, Bhogas, and so on) where no longer 
important to the compiler of the Uvasagadasao. It should be noted, though, that sections of the 
two lists are seen together in a list of the people who attend MahavTra's sermon in the Uvavaiya 
(Leumann 1883, §38, p.49). Bollee notes that parts of the list in the RayapasenaJya occur in 
various other canonical texts (Bollee 2002,61).

60 In the Uvasagadasao, Anamda adopts the twelvefold lay dhamma: "pamcanuwaiyam 
sattasikkhavaiyam duvalasaviham savagadhammam." (Nathamal 1974c, 399-400) The standard 
adoption of lay vows is found in the same form in every story of the Uvasagadasao. In the story of 
Anamda it is found at Nathamal 1974c, 399-400 and Hoemle 1885-90, 10-11. The Prakrit for the 
relevant section in the remaining stories is found in Nathamal 1974c, 423, 442, 456, 469,482, 
496-7, 516, 528-9, 533-4. Hoemle uses a shorthand reference to the passage in the remaining 
stories in his translation. The same strategy is seen in some manuscripts. However, the Prakrit 
given by Muni Nathamal repeats the complete passage in each case.

61 In Jainism there is the idea that the eras of time can be thought of as an endless series of 
downward and upward motions of a wheel (avasarpinJ and utsarpinJ). There are twenty-four Jinas 
in each avasarpinJ and in each utsarpinJ. Rsabha was the first and MahavTra was the last Jina in 
the current avasarpinJ. See Dundas 2002,19-20. It is not clear when the idea of a series of 
twenty-four Jinas emerged (Dundas 2002, 40; Cort 2002, 73-74). The earliest evidence of the 
idea is likely the list of the twenty-four Jinas in the Kalpa Sutra of Bhadrabahu.
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vows, while all of the other Jinas taught four.621 have noted at the beginning of 

this chapter that the teaching of five mendicant vows is directly associated with 

the teaching of twelve lay vows since the five lay anuvratas correspond to the 

five mendicant mahavratas. Likewise, it seems that the teaching of the four lay 

vows should be associated with the teaching of four mendicant vows.63 Though, 

to my knowledge, there is no example of a list of four lay vows corresponding to 

the references to four lay vows discussed above, I have noted that in the 

RayapasenaJya the reference to the four lay vows occurs after a sermon 

delivered by Kesi (disciple of Parsva) that includes mention of four mendicant

62 The tradition about the variation in the number of mendicant vows is based primarily on a few 
verses from the twenty-third lecture of the Uttaradhyayana. In this lecture, Kesi, a disciple (slse) 
of ParSva, meets with Gautama, a disciple of MahavTra, to discuss the reason why Parsva taught 
four mendicant vows while MahavTra taught five vows. In verses 26 and 27 Gautama explains that 
the first of the twenty-four Jinas (Rsabha) and the last Jina (MahavTra) taught five vows, while all 
of the other Jinas taught four vows (Jacobi 1895,122-3; Charpentier 1921,172). The verses 
suggest that Rsabha taught five vows owing to the inferior intellectual capabilities of his followers, 
while MahavTra taught five vows because his followers had difficulty observing the four vows in 
the proper manner. This explanation is somewhat reminiscent of the Buddhist doctrine of upaya- 
kauialya. At the end of the chapter (in verse 87), Kesi adopts the five vows, essentially 
converting to become a follower of MahavTra (Jacobi 1895,128; Charpentier 1921,178). The 
Thanamga also refers briefly to the idea that twenty-two of the Jinas taught a fourfold dhamma 
(Nathamal 1974a, 609). The Mulacara (an early Digambara text) refers to the same tradition 
(Jaini 2002,120-124). The only other textual passages I am aware of that relate directly to this 
subject are a few examples where followers of Parsva convert to become followers of MahavTra 
and the conversion is marked as it is in Uttaradhyayana 23 by the abandonment of the four vows 
and the adoption of five vows. Such conversions occur at the end of Suyagadamga 2.7 (Jacobi 
1895,435; Nathamal 1974a, 486) as well as in Viyahapannatti 1.9 (Nathamal 1974b, 72). Another 
example in Viyahapannatti 5.9 refers back to Viyahapannatti 1.9.

831 have noted above that Muni Nathamal refers to the idea that Nemi taught four vows when 
commenting on the reference to the fourfold lay dhamma in Nayadhammakahao 1.5 (Nathamal 
1974c, 119-20, note 6).
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vows.64 Given the association between the lay and mendicant vows, it seems

significant that it is Thavaccaputta, disciple of the twenty-second Jina (Nemi), 

who teaches four lay vows in Nayadhammakahao 1.5 and Kesi, disciple of the 

twenty-third Jina (Parsva), who teaches four lay vows in the RayapasenaTya. 

These references to the fourfold lay dhamma thus line up with the idea that all of 

the Jinas apart from Rsabha and MahavTra taught four monastic vows. In my 

view, as I will explain below, the tradition about the variation in the teachings of 

the Jinas likely developed at a relatively late point as an attempt to authenticate a 

particular presentation of the Jain dhamma. It is not clear to me, however, 

whether the references to four lay vows in Nayadhammakahao 1.5 and the 

RayapasenaTya postdate (and reflect) or predate (and have influenced the 

development of) the tradition about the variation in the teachings of the Jinas.

Though there is a parallel between the examples of the disciples of Nemi 

and Parsva teaching four lay vows discussed above and the tradition about a 

difference in the number of monastic vows taught by the various Jinas, there are

64 The fourfold restraint is described as follows: "sawao panaivayao veramanam, sawao 
musavayao veramanam, sawao a-dinnadanao veramanam, sawao bahiddha-danao 
veramanam." Bollee translates: "abstinence from any violence, lying, taking what has not been 
given and any giving away [i.e., ejaculating]." (Bollee 2002, 58) The first three of these vows are 
the same as the first three of the five mendicant vows that MahavTra is said to have taught. The 
five mendicant vows are listed in Viyahapannatti 7.2.2 as follows: "sawao panaivayao 
veramanam, sawao musavayao veramanam, sawao adinnadanao veramanam, sawao 
mehunao veramanam, sawao pariggahao veramanam." (Nathamal 1974b, 278-279) Thus 
instead of "giving away [i.e., ejaculating]" (sawao bahiddha-danao veramanam) there is desisting 
from sex and from the accumulation of property (sawao mehunao veramanam, sawao 
pariggahao veramanam).

226



other examples where the parallel is not seen. Abhayadeva, in his commentary 

on Haribhadra's Sravaka-dharma-pahcasaka, states that, unlike the case of the

mendicant vows, there have always been five lay anuvratas. He refers to the 

story from Nayadhammakahao 1.5 discussed above, where (at least in some 

versions) King Selaa adopts twelve lay vows in the presence of a disciple of 

Nemi.651 have come across a similar example occurring in Nirayavali3.3 where a 

character adopts the twelvefold lay dhamma in the time of Parsva.66 Yet, it is 

important to consider these examples referring to twelve lay vows in relation to 

the examples referring to four lay vows. I believe that the examples in which 

disciples of Nemi and Parsva teach four lay vows are earlier than the examples 

in which Nemi and Parsva are associated with the teaching of twelve lay vows. 

The examples referring to twelve lay vows, I suggest, were produced or altered 

after the mendicant compilers had decided to present the standard version of the

65 Williams refers to Abhayadeva's comments (Williams 1963,64). I have noted above that in 
Muni NathamaPs edition of Nayadhammakahao 1.5 King Selaa adopts the fourfold dhamma
(caujjamiyam gihidhammam) and that Muni Nathamal refers to an alternate reading that employs 
shorthand references and mentions the five anuvratas (Nathamal 1974c, 119-20, note 6).

66 In the Nirayavali, a text that is relatively late, we see a layman adopt the twelvefold dhamma in 
the time of ParSva. In Nirayavali Z.Z, a Brahmin named Somila adopts the lay vows in the 
presence of ParSva. When he initially adopts the vows there is no mention of the number of vows: 
"sambuddhe savagadhammam padivajjitta padigate |" (DTparatnasagara v.14, 33). This Brahmin 
abandons his lay vows, becoming a non-Jain ascetic. After this, a deity appears to him and tells 
him he is now ill-initiated (duppawaitam) because he had previously accepted, in the presence of 
ParSva, the twelvefold lay dhamma. The Prakrit reads as follows: "evam khalu devanuppiya I 
tumam pasassa araho purisadaniyassa amtiyam pamcanuwae satta sikkhavae duvalasavihe 
savagadhamme padivanne." (DTparatnasagara v.14, 39) Somila thus re-adopts the five 
anuvratas. "tate nam somile mahanarasT tenam devenam evam vutte samane puwapadivannaim 
pamca anuwayaim sayameva uvasampajjitta nam viharati |" (DTparatnasagara v.14, 39)
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lay dhamma as twelvefold. This view lines up with the suggestion I made above 

that we can observe an effort to replace references to the fourfold lay dhamma 

with reference to the twelvefold lay dhamma. It appears that the later compilers 

of the Svetambara canon were more concerned with consistency in the 

presentation of a twelvefold lay dhamma than with consistency with respect to 

the idea that Nemi and Parsva taught four vows.

When considering possible explanations for the parallel between the 

references to the fourfold lay dhamma discussed above and the traditional Jain 

idea about the difference in the number of monastic vows taught by the various 

Jinas, it is important to note at the outset that the evidence dates from a period 

well after the time of MahavTra. The texts may preserve some historical details 

from earlier periods, but they also contain fiction. It seems problematic to view 

the textual references to the number of vows taught by the various Jinas as 

preserving actual history because, though scholars accept the historicity of 

MahavTra and Parsva, this is not the case with Nemi or most of the other Jinas, 

whose existence is a matter of belief for those within the tradition but is not 

accepted by scholars outside the tradition. Thus, for scholars outside the 

tradition, the parallel between Nayadhammakahao 1.5 (where Thavaccaputta, 

disciple of Nemi, teaches four lay vows) and the tradition about the number of 

mendicant vows taught by the various Jinas (according to which Nemi taught four
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vows) should not be explained as resulting from the preservation of a historical 

detail about the teachings of Nemi. Nonetheless, many scholars have accepted 

the historical accuracy of a distinction in the number of monastic vows taught by 

Parsva and MahavTra.67 My research calls this view into question.68

The texts seem consistent in presenting MahavTra as teaching twelve lay 

vows. In the Uvavaiya it is MahavTra who presents what has become the 

standard version of the lay vows and it is MahavTra who lists "typical offences" 

(atiyara peyala) for the twelve lay vows in the Uvasagadasao. However, my 

research indicates that the list of twelve lay vows attributed to MahavTra was 

produced at a relatively late stage in the process of the compilation of the 

§vetambara canon. It thus seems likely that, rather than preserving historical 

fact, such passages were produced in attempt to authenticate a relatively late 

decision to present the twelvefold lay dhamma as normative. Though I have not

67 According to Schubring, "it cannot be disputed" that Parsva taught a fourfold dhamma while 
MahavTra taught a twelvefold dhamma. He writes: "It is a merit of MahavTra's that he did away 
with a certain vagueness in the terms of his predecessor." (Schubring 1962, 30) With respect to 
Uttaradhyayana 23, Jacobi writes as follows: "The argumentation in the text presupposes a decay 
of the morals of the monastic order to have occurred between Parsva and MahavTra, and this is 
possible only on the assumption of a sufficient interval of time having elapsed between the last 
two TTrthakaras. And this perfectly agrees with the common tradition that MahavTra came 250 
years after Parsva." (Jacobi 1895,122, note 3) Jaini provides references for further scholarly 
discussion of the four vows (Jaini 2002, 119, note 3).

68 Other scholars have previously questioned the distinction between the number of vows taught 
by Parsva and MahavTra. Jaini notes that Modi questioned the authenticity of this distinction (Jaini 
1979,15-18). Jaini has questioned the entire tradition about the variation in the number of vows 
taught by the various Jinas (Jaini 2002,125).

229



studied references to the mendicant vows, it is clear that the textual passages 

specifying that MahavTra taught five monastic vows were also produced after the 

time of MahavTra. It thus seems probable to me that the passages specifying that 

MahavTra taught five mendicant vows were produced in attempt to authenticate a 

decision, made after the time of MahavTra, to present the fivefold mendicant 

dhamma as normative.69

It remains unclear exactly how to explain the parallel between the 

traditional Jain idea about the difference in the number of monastic vows taught 

by the various Jinas and the references to the fourfold lay dhamma in 

Nayadhammakahao 1.5 and the RayapasenaTya. I think it is likely that some of 

the references to the fourfold dhamma in the Svetambara canon occur because 

in the early tradition (even after the time of MahavTra) it was normative to speak 

of four vows. I suggest that, at some point, the compilers decided to present the 

five mendicant vows and twelve lay vows as normative by attributing the teaching 

of these vows to MahavTra. In my view, the tradition about the variation in the 

number of monastic vows taught by the various Jinas emerged partly as a way of 

acknowledging that in the early tradition it had been normative to speak of four 

vows. I thus believe that some references to the fourfold dhamma in the

69 Dundas notes that the Buddhist Pali canon consistently presents MahavTra as teaching a 
fourfold dhamma (Dundas 2002, 31). Jaini suggests that MahavTra may have taught a fourfold 
dhamma (Jaini 2002,120).
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Svetambara canon predate and influenced the development of the tradition about 

the variation in the number of monastic vows taught by the various Jinas. 

However, other references to the fourfold dhamma (such as the examples where 

followers of Parsva abandon the four vows and adopt the five vows as they 

become followers of MahavTra) clearly presuppose (and could not predate) the 

tradition about the variation in the number of monastic vows taught by the various 

Jinas. As I have noted above, it is not clear to me whether the references to the 

fourfold lay dhamma in Nayadhammakahao 1.5 and the RayapasenaTya postdate 

(and reflect) or predate (and have influenced the development of) the tradition 

about the variation in the teachings of the Jinas.70 Nonetheless, it seems clear to 

me that in developing the tradition about the difference in the number of monastic

70 I think it is likely that the references to the fourfold dhamma in Nayadhammakahao 1.5 and the 
RayapasenaTya existed before the idea emerged that all of the Jinas apart from Rsabha and 
MahavTra taught four vows. However, it is possible that the texts were altered at a later point to 
make them line up with the tradition about the variation in the teachings of the Jinas. In the 
Jambuddivapannatti we find that Rsabha teaches five vows (Jain 2006, 90, 92). In this case I am 
likewise unsure whether the passage reflects or has influenced the development of the tradition 
about the variation in the teachings of the Jinas. Jaini suggests that the earliest association 
between the Jain tradition and a list of four vows is seen in one of the two extant versions (padho) 
of the section on ParSva (Pasa) in the isibhasiyaim (Jaini 2002,125-126). In the first version 
ParSva is associated, not with four vows, but with a fourfold cosmology. The second version 
refers to "killing living beings up to (Java) possessions" (Jaini 2002,125). Though this could be 
the earliest association between the Jain tradition and a list of four vows, the passage may 
represent a relatively late attempt to strengthen the association between Parsva and the teaching 
of four vows. Schubring apparently viewed the second version of the section on Parsva in the 
Isibhasiyaim as later than the first version (Jaini 2002,126). It can be noted that in presenting the 
four vows as "killing living beings up to (Java) possessions" the second padho of the section on 
ParSva in the Isibhasiyaim differs from the list of four vows seen in the sermon delivered by Kesi 
in the RayapasenaTya where, as I have noted above, we find "giving away [i.e., ejaculating]" 
(sawao bahiddha-danao veramanam) as the fourth vow.
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vows taught by the various Jinas and in attributing the teaching of the five 

mendicant vows and twelve lay vows to MahavTra, the compilers made an effort 

to authenticate these lists of vows and to present them as normative. This view 

lines up with my argument that the list of twelve lay vows developed at a 

relatively late point in the process of the compilation of the Svetambara canon.

Nayadhammakahao 1.5: Lav Jain Practice is Ascetic Practice

I have suggested that Nayadhammakahao 1.5 should be considered a 

relatively early text because of the reference to four lay vows. In this lecture it is 

particularly clear that the lay vows are conceived as a form of asceticism. This is 

seen in the use of the term "vinaya” in association with lay behavior. It is also 

seen from the context of the passage as I will proceed to discuss at length.

I have mentioned above that Nayadhammakahao 1.5 is set in Gujarat in 

the time of Nemi and that the story is focused on a Jain monk named 

Thavaccaputta. The passage describing lay practice as a type of vinaya occurs 

when Thavaccaputta encounters and eventually converts a merchant 

(nagarasetthi) named Sudamsana. The merchant Sudamsana had been a lay 

follower of a non-Jain ascetic {parivvayaa) named Sua. When he meets 

Thavaccaputta, Sudamsana asks him: "What is the fundamental principle of your
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religion?" (kimmulae dhamme pannatte?)71 Thavaccaputta states that his

dhamma is "based on discipline" (vinayamulae) and that it is of two types: that of 

the householder (agaravinae) and that of the houseless mendicant 

(anagaravinae).72 In Muni Nathamal's edition of the text, he notes that the 

subsequent description of the lay dhamma is presented in some manuscripts as 

being fourfold and in other manuscripts as being twelvefold.731 have discussed 

such variation at length above. It is noteworthy that the examples referring to 

twelve vows also include reference to the eleven lay padimao (ekkarasa 

uvasagapadimao), which here are specific ascetic practices.741 believe this is the

71 Bothara 1996, 253; Nathamal 1974c, 122.

72 The full statement reads: "sudamsana! vinayamulae dhamme pannatte | se vi ya vinae duvihe 
pannatte, tarn jaha -- agaravinae anagaravinae ya |" (Nathamal 1974c, 122)

73 Muni Nathamal gives the reading "fourfold" in his version of the text: "tattha nam je se 
agaravinae, se nam ‘caupmie gihidhamme | tattha nam je se anagaravinae, se nam caupma, 
tarn jaha -  sawao panaivayao veramanam, sawao musavayao veramanam sawao adinnadanao 
veramanam, sawao bahiddhadanao veramanam’ | " (Nathamal 1974c, 122) In his notes he 
provides the following variation: "[tattha nam je se agaravinae, se nam] pamca anuwayaim satta 
sikkhavayaim ekkarasa uvasagapadimao | tatthanam je se anagaravinae, se nam pamca 
mahawayaim, tarn jaha -  sawao panaivayao veramanam sawao musavayao veramanam 
sawao adinnadanao veramanam sawao pariggahao veramanam sawao raibhoyanao 
veramanam java micchadamsanasallao veramanam, dasavihe paccakkhane barasa 
bhikkhupadimao (ka, kha, ga, gha) | ” (Nathamal 1974c, 122, note 7) The illustrated edition 
includes the version that refers to the twelve vows and Bothara translates this reading as follows: 
“My religion is based on discipline. The discipline is of two types -  Agar-discipline or the way of 
life of the laity and Anagar-discipline or the way of life of the ascetic. The first includes five minor- 
vows, seven preparatory vows and eleven prescribed practices for the citizen. The second 
includes the five great vows...Also included are refraining from eating at night and pursuing 
misconceptions. Besides these, ten types of reversions and twelve prescribed practices for the 
ascetic are also added to these disciplines.” (Bothara 1996, 253)

74 In the Uvasagadasao it is clear that the padimao are ascetic practices undertaken towards the 
end of one's life. Anamda engages in the padimao after abandoning family life (Hoernle 1885-90,
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only reference to the uvasagapadimao that occurs directly beside mention of the

lay vows. Its occurrence here seems to reinforce the idea that lay practice is 

seen as a form of ascetic practice.

The use of the term vinaya and the reference to the uvasagapadimao line 

up with the context of the passage. From the context it is clear that the Jain 

mendicants defined themselves as well as their lay followers as ascetic 

practitioners. The vinayamulae dhamme of Thavaccaputta is juxtaposed with the 

non-Jain ascetic Sua's soyamulae dhamme (purification-based dhamma). The 

ascetic Sua likely represents an actual religious group. The description of this 

ascetic mentions his knowledge of the Vedas and the satthitamta doctrine of the 

Samkhya school as well as specific sets of vows, rituals, and identifying 

accessories.75 In this section of the text the Jain lay dhamma is contrasted in

45; Nathamal 1974c, 413). Through these exercises "he became withered and so forth, (down to) 
emaciated and reduced to a skeleton [lit. covered with veins].”(Hoemle 1885-90, 46) The Prakrit 
reads: ”§64. tae nam se anamde samanovasae imenam eyaruvenam oralenam viulenam 
payattenam paggahienam tavokammenam sukke lukkhe nimmamse atthicammavanaddhe 
kidikidiyabhue kise dhamanisamtae jae | | ” (Nathamal 1974c, 413) In chapter six of the 
Ayaradasao, on the other hand, the lay padimao are presented as being something like a ladder 
of progressively difficult stages in lay practice (DTparatnasagara v.23, 39-41; Jain 2005, 83-92). In 
my view, this use of the term padimao represents a later development.

75 Bothara translates as follows: "He was an accomplished scholar of all the four Vedas and the 
Shashtitantra. He followed the discipline of five Yamas and five Niyamas. He propagated the ten 
cleansing based tenets of the Parivrajak sect and preached for indulgence in charity, cleansing, 
and anointing of/at places of pilgrimage. He used to carry seven accouterments prescribed for a 
Parivrajak, namely - a trident, a Kamandal (a vessel made of gourd shell), an umbrella, 
Chhannalika (a wooden instrument), an Ankush (a lancet), a copper ring, and a piece of cloth. 
Thus Shuk Parivrajak arrived in the town of Saugandhika with one thousand of his Parivrajak 
disciples and stayed in a Math (a specific type of religious abode). There he started his practices 
based on the Sankhya ideals." (Bothara 1996, 250) The Prakrit reads as follows: “52. tenarn
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particular with the rituals of this religious group. When the non-Jain ascetic Sua 

first converts the merchant Sudamsana we read about these rituals in Sua's 

description of his religion.76 In this passage we have reference to specific 

purification practices. There is reference to physical cleansing, by means of 

rubbing with sand and washing with water, as well as ritual cleansing, by means 

of dabbha grass and mantras. The practices are said to lead one to heaven. It is 

after he hears about the rituals that Sudamsana adopts this religion as his own 

and becomes a lay follower.77

kalenam tenam samaenam sue namam pariwaye hottha - 'riuweya, ajajuweya-simaveya- 
athawanaveya-satthitamtakusale samkhasamae laddhatthe pamcajama-pamcaniyamamajuttam 
soyamOlayam dasappayaram pariwayagadhammam danadhammam ca soyadhammam ca 
titthabhiseyam ca aghavemane pannavemane dhauratta-'vattha-pavara'-parihie tidamda- 
kumdiya-chattachannalaya-amkusa-pavittaya-kesari-hatthagae pariwayagasahassenam 
saddhim samparivude jeneva sogamdhiya nayan jeneva pariwayagavasahe teneva uvagacchai, 
uvagacchitta pariwayagavasahamsi bhamdaganikkhevam karei, karetta samkhasamaenam 
appanam bhavemane viharai 11" (Nathamal 1974c, 120-1)

76 Bothara translates as follows: "Sudamsanel The religion I preach is known as cleansing based 
religion. The cleansing is said to be of two types - physical cleansing and spiritual cleansing. The 
physical cleansing is done with the help of water and sand and the spiritual one with the help of 
grass or coconut and mantra. 0  Beloved of gods! According to our tenets anything that becomes 
impure is first rubbed with sand and then washed with pure water. This process turns impure into 
pure. Similarly a being purifies its soul by anointing or taking bath with water and crossing every 
hurdle reaches the heaven." (Bothara 1996, 252) The Prakrit reads: “evam khalu Sudamsana ! 
amham soyamulae dhamme pannatte | se vi ya soe duvihe pannatte, tarn jaha - dawasoe ya 
bhavasoe ya | dawasoe udaenam mattiyae ya | bhavasoe dabbhehi ya mamtehi ya |
jam nam amham devinuppiya I kimci asul bhavai tarn sawarn sajjapudhavle alippai, tao paccha 
suddhena varina pakkhalijjai, tao tarn asuT suT bhavai | evam khalu jiva jalabhiseya-puyappano 
avigghenam saggam gacchamti 11" (Nathamal 1974c, 121)

77 Bothara translates as follows: "Pleased with this discourse Sudarshan embraced the cleansing 
based religion of Shuk. He started giving ample food, cloths, and other things as alms to 
Parivrajaks." (Bothara 1996, 252) The Prakrit reads as follows: "tae nam se sudamsane suyassa 
amtie dhammam socca hatthatutthe suyassa amtiyam soyamulayam dhammam genhai, genhitta
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The Jain monk Thavaccaputta converts Sudamsana to the Jain religion

after presenting the vinayamulae dhamme outlined above. Thavaccaputta uses a 

simile about cleaning a blood-stained cloth to contrast the Jain religion with the 

cleansing-based dhamma.78 The point of the simile is that purity is only achieved 

through dhamma that is based on discipline (vinayamulae), including the practice 

of the cessation of ill-usage of living beings {panaivayaveramana) and so on.

One must infer that in the Jain view the Samkhya rituals involve acts of violence. 

The simile also suggests that the practice of disciplines like the cessation of ill- 

usage of living beings involves a significant amount of physical exertion, just as it

pariwayae viulenam asana-pana-khaima-saimenam padilabhemane samkhasamaenam 
appanam bhavemane viharai | |M (Nathamal 1974c, 122)

78 Bothara translates as follows: “Thavaccaputte put a question before Sudamsane, "Sudamsane! 
If a person washes a blood stained cloth with blood only, would it become clean and pure?” 
Sudarshan replied, “That is not right and it is not possible.” “Similarly Sudamsane! Even 
according to your views purity cannot be achieved through such acts as violence. Sudamsane! If 
a person puts a blood stained cloth in a solution of caustic soda, boils it, and then rinses it with 
clean water, would that blood stained cloth become clean and pure or not?” “Yes, it certainly 
would.” “Similarly, Sudamsane! according to my religion purity is achieved through the practice of 
disciplines like Ahimsa.”" (Bothara 1996, 254-5) The Prakrit reads as follows: “61. tae nam 
thavaccaputte sudamsanam evam vayasT -  tubbhannam sudamsana! se jahanamae kei purise 
egam maham ruhirakayam vattham ruhirena ceva dhovep, tae nam sudamsana! tassa 
ruhirakayassa vatthassa ruhirena ceva pakkhalipmanassa atthi kai sohT? no inatthe samatthe | 
evameva sudamsana! tubbham pi panaivaenam java bahiddhadanenam [note 7: 
“micchadamsanasallenam (ka, kha, ga, gha).”] natthi sohT, jaha tassa ruhirakayassa vatthassa 
ruhirenam ceva pakkhalijjamanassa natthi sohT |
sudamsana! se jahanamae kei purise egam maham ruhirakayam vattham sajjiya-kharenam 
alimpai, alimpitta payanam aruhei, aruhetta unham gahei, tao paccha suddhenam varina 
dhovep | se nunam sudamsana! tassa ruhirakayassa vatthassa sajjiya-kharenam anulittassa 
payanam aruhiyassa unham gahiyassa suddhenam varina pakkhalipmanassa sohT bhavai? 
hamti bhavai | evameva sudamsana! amham pi panaivayaveramanenam java 
bahiddhadanaveramanenam atthi sohT, jaha va tassa ruhirakayassa vatthassa *sajjiya-kharenam 
anulittassa payanam aruhiyassa unham gahiyassa0 suddhenam varina pakkhalipmanassa atthi 
sohT 11" (Nathamal 1974c, 123)
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takes physical exertion to clean the cloth. Nayadhammakahao 5 specifies that

after becoming a lay Jain (samanovasaga) Sudamsana no longer honored his 

former teacher.

The ritual practices associated with the soyamulae dhamme (purification- 

based dhamma) in Nayadhammakahao 1.5 are mentioned at a number of other 

points in the Svetambara canon. In Nayadhammakahao 1.8 the soyamulae 

dhamme is criticized in the same way as in Nayadhammakahao 1.5.79 The

79 The passage is basically the same as that found in Nayadhammakahao 1.5. Bothara 
translates: "In Mithila lived a Parivrajika (a class of female preachers) named Chakkha. She used 
to preach her religion of charity, cleansing, and bathing at a place of pilgrimage to various 
important citizens of the town including the king. One day, carrying her trident, gourd-pot, and 
wearing her ochre coloured dress, Chokkha left her abode and entered the palace along with her 
disciples. She straight-away came to the inner par where Princess Malli stayed. She sprinkled 
some water on the floor, spread some hay and her mattress and sat down. After this she started 
her usual preaching on the religion of cleansing (etc.). Interrupting her, Princess Malli asked, 
“Chokkha! What is said to be the basis of your religion?” Chokkha replied, “Beloved of gods! I 
preach the religion that is based on cleansing. Our school propagates that every impurity is 
cleansed with the help of sand and water. Thus, by bathing, a being becomes pure. By following 
this religion only, a being gets liberated in the end.” Princess Malli again asked, “Chokkha! If 
someone washes blood stained cloths with blood only, does it cleanse it even a little?” Chokkha, 
“No, that is not possible.” Princess Malli, “So, Chokkha! as there is no denial for indulgence in the 
eighteen sins including violence, misconception, (etc.) in the religion you preach, it cannot cause 
any purification. Exactly like washing with blood cannot remove blood stains from a cloth.” 
(Bothara 1996, 376-8)The Prakrit reads as follows: ”139. tattha nam mihilae namam pariwaiya -  
riuweya-*yajjuweda-samaveda-ahawanaveda-itihasapamcamanam nighamtuchatthanam 
samgovamganam sarahassanam caunham vedanam saraga java bambhannaesu ya satthesu0 
suparinitthiya yavi hottha | |
140. tae nam sa cokkha pariwaiya mihilae bahunam ralsara java satthavahapabhnnam purao 
danadhammam ca soyadhammam ca titthabhiseyam ca aghavemanl pannavemanl paruvemanT 
uvadamsemanl viharai | |
141. tae nam sa cokkha annaya kayaim tidamdam ca kumdiyam ca java dhaurattao ya genhitta 
pariwaigavasahao padinikkhamai, padinikkhamitta pavirala-pariwaiya-saddhim samparivuda 
mihilam rayahanim majjhammajjhenam jeneva kumbhagassa ranno bhavane jeneva 
kannamteure jeneva main videharayavarakanna teneva uvagacchai, uvagacchitta 
udayapariphosiyae ‘dabbhovaripaccatthuyae bhisiyae’ [note 8: “paccatthuyate bhisiyate (kha, 
gha).”] nislyai, nislitta malli videharayavarakannae purao danadhammam ca •soyadhammam ca 
titthabhiseyam ca aghavemanl pannavemanl paruvemanT uvadamsemanP viharai | |
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hierarchy of beings in the second part of the Uvavaiya includes reference to 

various ascetic groups described in the same terms.80 In Suyagadamga 1.7 we 

find verses disparaging religious practices involving contact with water.81 We can 

assume that such practices were relatively popular among ascetics and 

householders. In Nayadhammakahao 1.5 lay Jain practice is presented, in

142. tae nam malfi videharayavarakanna cokkham pariwaiyam evam vayasl -  tubbhannam 
cokkhe! kimmulae dhamme pannatte?
143. tae nam sa cokkha pariwaiya mallim videharayavarakannam evam vayasl -- amham nam 
devanuppiyae! soyamulae dhamme pannatte | jam nam amham kimci asul bhavai tarn nam 
udaena ya mittiyae *ya suT bhavai | evam khalu amhe jalabhiseya-puyappano0 avigghenam 
saggam gacchamo | |
144. tae nam main videharayavarakanna cokkham pariwaiyam evam vayasl -- cokkhe! se 
jahanamae kei purise ruhirakayam vattham ruhirenam ceva dhovep, atthi nam cokkhe! tassa 
ruhirakayassa vatthassa ruhirenam dhowamanassa kai sohT? no inatthe samatthe | 
evameva cokkhe! tubbhannam panaivaenam java micchadasanasallenam natthi kai sohT, jaha 
tassa ruhirakayassa vatthassa ruhirenam ceva dhowamanassa 11" (Nathama! 1974c, 184-5)

80 Leumann ed. 1883, 69-71; Lalwani 1988, 221-30.

81 Jacobi translates these verses as follows: "Those who, touching water in the morning and 
evening, contend that perfection is obtained through water (are easily refuted). For if perfection 
could be obtained by contact with water, many beings living in water must have reached 
perfection: (14) Fishes, tortoises, aquatic snakes, cormorants, otters, and demons living in water. 
The clever ones declare those to be wrong who maintain that perfection may be obtained through 
water. (15) If water did wash off the impure Karman, it must take off merit too. But this (assertion 
of the heretics) has no foundation but their wish. As a blind man follows a guide (and misses his 
goal), so a fool (who makes ablutions, &c. as a means of reaching Moksha) kills living beings.
(16) If water did wash off the sins of him who committed them, some would have obtained 
perfection who killed water-beings. Therefore he is wrong who maintains the attainment of 
perfection through water. (17)” (Jacobi 1895, 294-5) The Prakrit reads as follows:
"14. udagenaje siddhimudaharamti sayam ca patam udagam phusamta | 
udagassa phasena siya ya siddhT sijjhimsu pana bahave dagamsi | |
15. maccha ya kumma ya sirTsiva ya mamgu ya udda dagarakkhasa ya j 
atthanameyam kusala vayamti udagena siddhim jamudaharamti | |
16. udagam jafi kammamalam harep evam suham icchamittameva | 
amdham va neyaramanussaramta panani cevam vinihamti marpda | |
17. pavaim kammaim pakuwao hi sTodagam tu jai tarn harep |
sipimsu ege dagasattaghafi musam vayamte jalasiddhimahu 11" (Nathamal 1974a, 307)
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contrast to the cleansing rituals, as involving the performance of austerities and 

the observance of various restrictions, either through the rubric of four or twelve 

lay vows.

An Earlv Expression of the Lav Vows in Suvaaadamaa 2.7

Suyagadamga 2.7, the last lecture in the Suyagadamga, consists of 

material relating to the lay community including descriptions of various categories 

of lay people. Here I want to focus on one of the descriptions of "some Jain 

laymen" (samtegaiya samanovasaga), which seems to represent an early 

expression of the list of lay vows. Jacobi translates the passage as follows:

And the Venerable One spoke thus: “There are some followers of the Sramanas, who have made 
this declaration: we cannot, submitting to the tonsure, renounce the life of a householder and 
enter the monastic state, but we shall strictly observe the Posaha on the fourteenth and the 
eighth days of each fortnight, (on the new-moon, and) full-moon days, we renounce gross ill- 
usage of living beings, grossly lying speech, gross taking of things not given, (unlawful) sexual 
intercourse, (unlimited) appropriation of property: we shall set limits to our desires in the two 
forms and in the three ways. They will also make the following renunciation: ‘neither do nor cause 
anything (sinful) to be done for my sake.’ Having [,..]82 abstained from eating, drinking, bathing, 
and using beds or chairs, may they, on their decease, be said to make a (righteous) end of their 
life?” ‘Certainly, they do make such an end of their life.’83 (Jacobi 1895,428-9)

82 Jacobi here inserts in brackets "(on Posaha-days)". However, the same phrase (te nam 
abhocca apicca asinaitta asamdipedhiyao paccoruhitta) ends another passage in Suyagadamga 
2.7 in which the laymen declare they are unable to observe the posaha fast (Nathamal 1974a, 
477; Jacobi 1895,429).

83 The Prakrit reads: "§20. bhagavam ca nam udahu - niyamtha khalu pucchiyavva ausamto! 
niyamtha ! iha khalu samtegaiya samanovasaga bhavamti | tesim ca nam evam vuttapuvvam 
bhavai - no khalu vayam samcaemo mumda bhavitta agarao anagariyam pawaittae, vayam nam 
cauddasatthamudditthapunnamasinlsu padipunnam posaham sammam anupalemana 
viharissamo | thulagam panaivayam paccakkhaissamo, evam thulagam musavayam thulagam 
adinnadanam thulagam mehunam thulagam pariggaham paccakkhaissamo, icchaparimanam 
karissamo duviham tivihenam | ma khalu mamatthae kimci vi kareha va karaveha va tattha vi
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I have noted above that the expression of the inability to become a monk at the 

beginning of this passage is seen also in the standard adoption of the lay vows.84 

I do not see solid evidence to establish a direction of borrowing. Nonetheless, the 

fact that the phrase at the beginning of this passage occurs also in the standard 

adoption of lay vows shows a relationship between the passage and the lay 

vows.

In this passage, the first practice mentioned after the declaration of the 

inability to adopt mendicant vows is the posaha ritual. In the previous chapter I 

noted that the language in the mention of the posaha ritual in the fourth part of 

the standard description of the samanovasaga is identical to this passage, 

though again I am not certain of the direction of borrowing. As I noted in my 

previous chapter, I view this reference to the posaha observances as relatively 

early since there is no explicit mention of a "fast". In the standard list of twelve 

vows the "posaha fast" (posahovavaso) is listed as one of the four siksavratas. 

This passage from Suyagadamga 2.7 seems to date from a period before the

lists of gunavratas and siksavratas were established since, apart from reference

paccakkhaissamo | te nam abhocca apicca asinaitta asamdipedhiyao paccoruhitta te taha 
kalagaya kirn vattawam siya ?
sammam kalagaya tti vattawam siya |" (Nathamal 1974a, 476)

84 In the standard adoption of lay vows we read "no khalu ahamta samcaemi cicca hirannam tarn 
ceva java pawaittae” (DTparatnasagara v.8, 322). In the description of some Jain laymen 
(samtegaiya samanovasaga) in Suyagadamga 2.7 we read: "no khalu vayam samcaemo murnda 
bhavitta agarao anagariyam pawaittae" (Nathamal 1974a, 476).
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to the posaha observances, none of the vows usually listed under these 

headings occur. The fact that observance of the posaha days is the first thing 

mentioned in this passage after the declaration of the inability to adopt mendicant 

vows further attests to the general importance of the posaha days for the lay 

community in the early Jain tradition. It is thus understandable that the posaha 

fast would eventually be included as one of the twelve vows.

After mention of the posaha days, the passage then lists the five 

anuvratas, though the term "anuvrata" does not occur.85 The language employed 

in the first three of these vows is basically the same as that seen in the list of 

anuvratas in the Uvavaiya.86 However, as I noted above, the terminology used for 

the fourth and fifth anuvratas (thulagam mehunam, "extensive sexual 

intercourse," and thulagam pariggaham, "extensive appropriation of property")87 

is distinct from that seen in the Uvavaiya (sa-dara-samtose, "to be contented with 

one’s own wife," and iccha-parimane, "to limit one’s desires").88 This difference 

seems to indicate that the list in Suyagadamga 2.7 is earlier. The terminology in

85 The five vows are listed as follows: "thulagam panaivayam paccakkhaissamo, evam thulagam 
musavayam thulagam adinnadanam thulagam mehunam thulagam pariggaham 
paccakkhaissamo.” (Nathamal 1974a, 476)

86 In the Uvavaiya the five anuvratas are listed as follows: "1. thulao panaivayao veramanam 2. 
thulao musavayao veramanam 3. thulao adinn’adanao veramanam 4. sa-dara-samtose 5. iccha- 
parimane." (Leumann 1883, §57 p.63-4)

87 Nathamal 1974a, 476; Jacobi 1895, 428-9.

88 Leumann 1883, §57, p.63-4; Lalwani 1988,188-91.
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Suyagadamga 2.7 seems to derive directly from a reworking of the mendicant 

vows, where the lay community does in part what the mendicant community does 

in full.89 The shift in terminology found in the anuvratas as presented in the 

Uvavaiya may result from an attempt to explain what is meant by the terminology 

seen in Suyagadamga 2.7, i.e. "to renounce extensive sexual intercourse" 

("thulagam mehunarrf) means "to be contented with one’s own wife" ("sa-dara- 

samtose”) and "to renounce extensive appropriation of property" ("thulagam 

pariggaharrf) means "to limit one’s desires" ("iccha-parimane”). I will note below 

that Viyahapannatti 7.2.2 employs the same terminology as Suyagadamga 2.7 

and I take this correspondence as indicating that Viyahapannatti 7.2.2 is also 

relatively early. On the other hand, the Uvasagadasao contains the same 

terminology as the Uvavaiya and I take these texts to be relatively late.

Following the list of the anuvratas in this passage the laymen state that 

they will set limits to their desires in the two forms and in the three ways 

(icchaparimanam karissamo duviham tivihenam). Thus, after the fifth anuvrata,

"to renounce appropriation of property" ("thulagam pariggaharrf), we find a 

phrase employing the term that replaces the fifth anuvrata in the Uvavaiya (iccha-

89 Thus, we find the terms mehuna and pariggaha in the description of the monastic dhamma in 
the Uvavaiya. Lalwani translates: "[A monk] desists from inflicting harm/slaughter on any form of 
life, from falsehood, from usurpation, from sex behaviour and from the accumulation of property." 
(Lalwani 1988,188-91) The Prakrit reads: "sawao panaivayao veramanam, musavaya- 
adatt’adana-mehuna-pariggaha-raibhoyanao veramanam." (Leumann 1883, §57, p.63-4)
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parimana). In Suyagadamga 2.7 this phrase stands apart from the anuvratas. In 

addition to an association with the fifth anuvrata, the practice of limiting one's 

desires can be associated also with at least one of the gunavratas (namely 

uvabhogaparibhogaparimanam). Below I will discuss the description of the vow 

called uvabhogaparibhogaparimanam offered in the Uvasagadasao. As I noted in 

my introduction, the idea of limiting desires seems to parallel the logic of the 

initial legitimating of lay life discussed in my first chapter where we read, for 

example, that the layman has few desires while other people have many desires 

and Jain mendicants have none.

In this passage from Suyagadamga 2.7 it is specified that the layman 

limits his desires "in the two forms and in the three ways" (duviham tivihenam). 

The same phrase is seen in the Uvasagadasao. This phrase means that with 

respect to a specific activity the laymen will "not do it nor cause it to be done, 

either in thought or in word or in deed."90 Hoernle notes that this phrase should 

perhaps be seen in contrast to the conduct of a Jain mendicant who is often said 

to renounce three forms and three ways of acting (tiviham tivihenam), i.e. doing, 

causing, and consenting to actions in thought, word, and deed.91 However, 

Hoernle also says "it is possible that the two distinct forms, of 'conniving at evil'

90 Hoernle 1885-90,11-12.

81 Hoernle 1885-90,11-12, note 21.

243



and 'causing evil,' are [in the cases which refer to the duviham tivihenam]

subsumed under the one form of 'causing evil.'"92 It can be noted that there are 

passages in the §vetambara canon relating to the lay community that employ the 

phrase tiviham tivihenam.93 The reason for the inconsistency is unclear and it is 

thus unclear whether the phrase duviham tivihenam is meant to represent a 

distinction between lay and monastic conduct in the Jain tradition.

This passage from Suyagadamga 2.7 concludes with phrases that I take 

as referring to ascetic-like retirement at the end of one's life and the fast to death 

(i.e. "They will also make the following renunciation: ‘neither do nor cause 

anything (sinful) to be done for my sake.’ Having [...] abstained from eating, 

drinking, bathing, and using beds or chairs, [and, having died]...").94 The first part 

of this statement seems related to the phrase duviham tivihenam since it 

contains the terms ”kareha va karaveha vS' (do or cause to be done). However, I 

take the final part of the statement as referring to the fast to death and so the

“  Hoernle 1885-90,11-12, note 21.

93 As I will discuss below in this chapter, the phrase tiviham tivihenam is seen in association with 
laymen in Viyahapannatti 8.5 (Deleu 1970,148-9, §368b). In this case one might expect the 
phrase duviham tivihenam. The phrase tiviham tivihenam is also seen in another description of 
"some Jain laymen" (samtegaiya samanovasaga) from Suyagadamga 2.7 (Jacobi 1895,429; 
Nathamal 1974a, 477, §21). This other passage from Suyagadamga 2.7 seems to relate to the 
fast to death and the phrase tiviham tivihenam may indicate that the layman has adopted a 
lifestyle like the mendicant at the time of the fast to death. Detailed discussion of the fast to death 
is beyond the scope of my current work.

94 The Prakrit for this phrase reads: "ma khalu mamatthae kimci vi kareha va karaveha va tattha 
vi paccakkhaissamo te nam abhocca apicca asinaitta asamdipedhiyao paccoruhitta."
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words "kareha va karaveha va" may refer to ascetic-like retirement at the end of

one's life. In the first story of the Uvasagadasao, in his fifteenth year as a 

samanovasaga Anamda, “while he was keeping religious vigils” 

(dhammajagariyam jagaramanassa), realizes that he is unable to follow the 

teachings of MahavTra owing to the hindrance of social obligations.95 He thus 

decides to place his eldest son in charge of the household (jetthaputtam 

kudumbe thavetta) and to live permanently in the posahasala belonging to his 

clan.96 He tells his family to no longer bother him with family affairs.97 Though

95 Hoernle translates: “on account of this hindrance, I am not able to live conformably with the 
teachings of the Law.” (Hoernle 1885-90, 42) The Prakrit reads: "tarn etenam vakkhevenam 
aham no samcaemi samanassa bhagavao mahavTrassa amtiyam dhammapannattim 
uvasampajjitta nam viharittae |" (Nathamal 1974c, 411)

96 There are many references to the term" posahasale/' in the Svetambara canon and lay Jains 
commonly engage in ascetic-like practice in such locations. I have not come across reference to 
such structures outside of the Svetambara canon and there is little evidence in the texts for what 
kind of structures these were, who constructed them, or who visited them. Bothara at one point 
explains the term posahasala as an "(abode meant for ascetics)" (Bothara 1997, 90). Though this 
could be correct, I do not know of any evidence to support this idea. Hoernle translates the 
relevant section of the Uvasagadasao as follows: "having taken leave of my friends and of my 
eldest son, and having cleaned a house for keeping the posaha observances in the midst of my 
people of the Naya clan, to live in conformity with the teachings of the Law as received in the 
presence of the Samaria, the blessed MahavTra." (Hoernle 1885-90,41-2). The Prakrit reads:
"tarn mitta-nai-niyaga-sayana-sambamdhi-parijanam jetthaputtam ca apucchitta, kollae sannivese 
nayakulam posahasalam padilehitta, samanassa bhagavao mahavTrassa amtiyam 
dhammapannattim uvasampajjitta nam viharittae." (Nathamal 1974c, 411-12) The term 
posahasalam is qualified by the term nayakulam. I believe this to indicate that the posahasala 
was communally owned by the nayakula. Hoernle notes that the term kollae refers to a part of the 
town: "Beyond Kundapura, in a further north-easterly direction lay the suburb (or 'station,' 
sannivesa) of Kollaga, which appears to have been principally inhabited by kshattriyas of the 
Naya clan, to which MahavTra himself belonged; for in §66 it is described as the Naya-kula." 
(Hoernle 1885-90, 4, note 8)

97 Hoernle translates: “Do not you, beloved of the devas, from this day forward, any of you consult 
me or give notice to me regarding any of the many affairs (and so forth, as above, para.5) or cook 
and season for my behoof any food (etc.).” (Hoernle 1885-90, 43) The Prakrit reads: "ma nam
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there is no direct parallel in the language employed, I believe the statement 

"neither do nor cause anything (sinful) to be done for my sake" parallels this 

situation in the Uvasagadasao.

I have mentioned in a note that Jacobi takes the last phrase of this 

passage from Suyagadamga 2.7 (about abstaining from eating and so on98) as 

referring to an aspect of the posaha fast. However, the same phrase ends 

another passage in Suyagadamga 2.7 in which the laymen declare they are 

unable to observe the posaha fast and which explicitly mentions the fast to 

death.99 The fact that both of these passages end with reference to death 

indicates to me that this final phrase (about abstaining from eating and so on) 

refers to the fast to death. This seems further reason to see this passage from 

Suyagadamga 2.7 as an early expression of the lay vows since, as I will note 

below, there is reference to the fast to death also after the various lists of twelve 

lay vows. According to this passage from Suyagadamga 2.7, some lay Jains 

observe the posaha days, follow the anuvratas, limit their desires, and end their

lives in ascetic-like retirement culminating in a fast to death. All of this, with the

devanuppiya ! tubbhe ajjappabhiim kei mamam bahusu kajjesu ya karanesu ya mamtesu ya 
kudumbesu ya gujjhesu ya rahassesu ya nicchaesu ya vavaharesu ya apucchau va padipucchau 
va, mamam atthae asanam va panam va khaimam va saimam va uvakkhadeu va uvakkareu va 
| |" (Nathamal 1974c, 412-13)

98 The Prakrit for this phrase reads: "te nam abhocca apicca asinaitta asamdlpedhiyao 
paccoruhitta."

99 Nathamal 1974a, 477; Jacobi 1895, 429.
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addition of a few other practices, is seen in the list of twelve lay vows. At the end 

of this passage from Suyagadamga 2.7 we read that such a life is said to be 

righteous (sammam kalagaya tti vattawam siya).

Reference to the Anuvratas in Suvaaadamaa 2.2

Like Suyagadamga 2.7, the reworked introductory passage from the 

mixed section of the third treatise in Suyagadamga 2.2 (discussed in my first 

chapter) contains reference to the anuvratas though the term "anuvratsf does not 

occur. In the first chapter I noted that the three sections (adhamma, dhamma, 

and mixed) of the third treatise all begin with a variation on one particular 

passage. In the section on dhamma (referring to Jain mendicants) this passage 

contains mention of the five monastic vows.100 In the case of the section on 

adhamma the people are said for as long as they live not to follow these vows 

(sawao...appadiviraya javajjivae)™  In the mixed section, which refers to the 

Jain laity, the people are said with respect to each vow, for as long as they live to 

partly abstain and partly not (egaccao...padiviraya javajjivae, egaccao

100 The Prakrit reads: "sawao panaivayao padiviraya javajjivae, sawao musavayao padiviraya 
javajjivae, sawao adinnadanao padiviraya javajjivae, sawao mehunao padiviraya javajjivae, 
sawao pariggahao padiviraya javajjivae.” (Nathamal 1974a, 393-4) For the English see Jacobi 
1895, 377.

101 Nathamal 1974a, 389-90; Jacobi 1895, 373-4.
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appadiviraya).102 This passage can perhaps be thought of as an early expression 

of the anuvratas. In Suyagadamga 2.2 there is no explicit mention of the other 

seven lay vows (the gunavratas and siksavratas). I believe this is because the 

passage predates the establishment of the list of twelve lay vows. There is, 

however, a loose parallel between other parts of the passage from 

Suyagadamga 2.2 and the vow restricting one's objects of enjoyment 

(uvabhogaparibhogaparimanam), as I will discuss below.

Part Six of the Standard Description of the Samanovasaaa

In the previous chapter I suggested that part six of the standard 

description of the samanovasaga may represent an early formulation of the lay 

vows. The Prakrit reads as follows:

bahOhim sTlawaya-guna-veramana-paccakkhana-posahovavasehim ahapariggahiehim 
tavokammehim appanam bhavemana viharamti | | (Nathamal 1974a, 398)

Because there is some sort of relationship between the terms in the compound 

"sllavvaya-guna-veramana-paccakkhana-posahovavasehim" and what became 

the standard list of the lay vows, in explaining this compound Abhayadeva and 

Malayagiri both suggest that the term sUawaya refers to the anuvratas and that

’02 Nathamal 1974a, 397-8; Jacobi 1895, 381-2.
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the term guna refers to the gunavratas.m  In my previous chapter I have

suggested that this is anachronistic, noting that the terms sila, waya, and guna 

appear in other passages as three separate terms.104 Nonetheless, there is a 

clear link between part six of the standard description of the samanovasaga and 

the standard list of lay vows in that the term veramana occurs as part of three of 

the anuvratas as well as one of the gunavratas.105 The presence of the term 

"posahovavastf is the most direct link between the compound "sUavvaya-guna- 

veramana-paccakkhana-posahovavasehirn” and the list of twelve lay vows since

103 In his comments on the Viyahapannatti Abhayadeva explains the term "silavratcf' as 
"anuvratsT and the term"guns' as "gunavratst' (DTparatnasagara v .5 ,146). Malayagiri explains 
silawaya as "abstention from hurting large living beings, and so on"
{sthulapranatipataviramanadfni) (DTparatnasagara v.8, 325). This is equivalent to Abhayadeva's 
explanation of silawaya as referring to the anuvratas, since abstention from hurting large living 
beings (thulao panaivayao veramanam) is the first of the anuvratas. Malayagiri explains the term 
"guneT with reference to the vow relating to the directions and so on (digvratadini). This vow 
(disiwayam) is usually listed as the first of the gunavratas, so Malayagiri sees the term guna as 
referring to the gunavratas.

104 As noted in my previous chapter, there is one passage in the Uvasagadasao where all of the 
terms in the compound sila-waya-guna-veramana-paccakkhana-posahovavasa occur as 
independent words (Nathamal 1974c, 526-7; Hoernle 1885-90, 70-71). Furthermore, the terms 
susila and suwaya are found in the third treatise of Suyagadamga 2.2 in the descriptions of both 
the Jain ascetics and the Jain householders (Nathamal 1974a, 393, 397). The negatives of the 
terms sila and guna (nissila and nigguna) occur in a description of the bad men of a future period 
in a passage in the Viyahapannatti (Nathamal 1974b, 292; Bothara 2006, 405). Without 
identifying exactly what these terms refer to, we can note the likelihood that sila, waya and guna 
should be understood as three distinct terms.

105 In the Uvavaiya the anuvratas are listed as follows: "1. thulao panaivayao veramanam; 2. 
thulao musavayao veramanam; 3. thulao adinn’adanao veramanam; 4. sa-dara-samtose; 5. 
iccha-parimane." (Leumann 1883, §57 p.64) The term veramanam means "to desist from" the 
various activities. Lalwani translates: "to desist from a big slaughter / harm to life, to desist in 
general from false utterances, to desist in general from usurpation, to be contented in sex 
behaviour with one’s own wife and to limit one’s desires." (Lalwani 1988,191) The first of the 
gunavratas in the Uvavaiya is "anatthadamdaveramanam,” which means "to desist from harm 
committed without a purpose".
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this term is listed as one of the siksavratas. There seems to be a parallel 

between this phrase from the standard description of the samanovasaga and the 

passage from Suyagadamga 2.7 that I have just discussed, since in 

Suyagadamga 2.7 we also saw reference to the posaha observances (along with 

the anuvratas) without reference to the other gunavratas and siksavratas.

Though the precise correspondences between the terms in the final section of 

the standard description of the samanovasaga and the terms as they are used in 

the lists of lay vows are not clear, it is clear in each case that the mendicant 

compilers wanted to emphasize the importance of some kind of lay ascetic 

practice.

Reference to the Anuvratas in Navadhammakahao 1.13

I have referred above to the story in Nayadhammakahao 1.13 in which a 

jeweler (maniyarasetthi) adopts the lay vows in the presence of MahavTra, but 

then loses his faith owing to a lack of contact with Jain ascetics (asahudamsana) 

and is eventually reborn as a frog. The frog recalls its previous life and then 

decides to re-adopt the lay vows along with additional ascetic practices. In this 

lecture, when the frog recalls adopting the lay vows in his previous life there is
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reference to twelve lay vows.106 Yet, when the frog re-adopts the lay vows there

is mention only of the five anuvratas.107 It is not clear how to explain this 

variation. One might compare this situation with the passage from Suyagadamga 

2.7 in which the anuvratas are mentioned without the listing of the other lay vows 

(though the term anuvrata does not occur). I am inclined to see the reference to 

the five anuvratas in Nayadhammakahao 1.13 like the passage from 

Suyagadamga 2.7 as dating from a period before the list of twelve vows was set. 

As I have discussed at length above, I hypothesize that after the list of twelve 

vows was established the compilers of the canon attempted to standardize

106 The frog recalls the situation as follows: “tae nam mae samanassa bhagavao mahavTrassa 
amtie pamcanuwaie sattasikkhavaie-duvalasavihe aihidhamme padivanne | ” (Nathamal 1974c, 
245) There is no explicit mention of the vows in the initial story about the jeweler. In the initial 
story the adoption of the lay vows seems to be implied with the term samanovasaga: “§11. 
namde maniyarasetthi dhammam socca samanovasae jae | | ” (Nathamal 1974c, 238)

107 The Prakrit reads: “tarn aho nam aham adhanne apunne akayapunne niggamthao pavayanao 
natthe bhatthe paribbhatthe | tarn seyam khalu mamam sayameva puwapadivannaim 
pamcanuwavaim uvasampajjitta nam viharittae - evam sampehei, sampehetta 
puwapadivannaim pamcanuwayaim aruhei, aruhetta imeyaruvam abhiggaham abhiginhai -  
kappai me javajjivam chatthamchatthenam anikkhittenam tavokammenam appanam 
bhavemanassa viharittae, chatthassa vi ya nam paranagamsi kappai me namdae pokkharinle 
pariperamtesu phasuenam nhanodaenam ummaddanaloliyahi ya vittirn kappemanassa viharittae 
- imeyaruvam abhiggaham abhigenhai, javajjivae chatthamchatthenam anikkhittenam 
tavokammenam appanam bhavemane viharai.” (Nathamal 1974c, 245) Bothara includes the 
"seven disciplinary vows" in his translation, although there is no reference to these in Muni 
Nathamal's edition of the Prakrit. He translates: "Thus I am a wretched, ill fated, and virtueless 
individual. I have fallen from my grace and lost my faith in the word of the omniscient. Now it 
would be good for me if I once again take the five minor vows and seven disciplinary vows and 
spend the rest of my life observing them. Once he got the idea he immediately took the twelve 
vows and also resolved, “Starting from today I shall purify my soul by doing the penance of a two 
day fast followed by a day of eating and so on throughout the rest of my life. Also, on the day of 
eating I shall take only the fallen crumbles of slime shed by human beings who take bath with the 
clean water of this pool on its shore.” And it commenced the penance and the disciplined life 
immediately after the resolve.” (Bothara 1997,102-3)
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references to the lay vows. In my view, the reference to the anuvratas alone 

likely dates from a period before the list of twelve vows became standard, while 

the reference to the twelve lay vows entered the text at a later period. I see this 

scenario as more likely than a scenario in which reference to the anuvratas alone 

refers to all twelve of the vows or a scenario in which reference to the twelve 

vows dropped out of the text.

The Lav Vows in the Tattvartha Sutra

In the list of twelve lay vows in the Tattvartha Sutra we find the term 

anuvrata, but not the terms gunavrata or siksavratas The relevant section 

begins by listing the mendicant vows as follows:"himsa-anrta-steya-abrahma- 

parigrahebhyo viratir vratam."m  We can note that most of the terms here are 

different from those used for the mendicant vows in the Uvavaiya and that the list 

in the Uvavaiya also contains mention of the ban on eating at night (sawao 

panaivayao veramanam, musavaya-adatt'adana-mehuna-pariggaha-raibhoyanao 

veramanam). Despite the variation in terminology, the basic meaning of the 

terms seems to be the same in each case. The mention of the ban on eating at 

night may indicate that the list in the Uvavaiya is later than that in the Tattvartha

108 Tatia 1994, 176-177.

109 Tatia translates: "Abstinence from violence, falsehood, stealing, carnality and possessiveness 
- these are the vows." (Tatia 1994,169).
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Sutra. The fact that the Tattvartha Sutra does not include the terms gunavrata or

siksavrata likewise suggests that the presentation in the Uvavaiya may be later.

After discussion of this list of mendicant vows in the Tattvartha Sutra we 

read that there are two types of observers of the vows, namely householders and 

house-less mendicants (nihsalyo vrafiagary anagaras ca). The text then reads 

as follows: "anuvrato 'garT dig-desa-narthadandavirati-samayika- 

pausadhopavaso-pabhogaparibhogaparimana-tithisamvibhagavratasampannas 

ca."110 The text goes on to mention the fast to death as we see also in the 

Uvavaiya. There is thus no explicit listing of the five anuvratas in the Tattvartha 

Sutra. The seven vows listed in the long compound after the term anuvrata are 

the same as those listed along with the five anuvratas in other Svetambara texts, 

but the order of the vows is different and later Digambara authors often follow 

this order.111 As I have noted, I hypothesize that the list of lay vows in the 

Tattvartha Sutra predates that found in the Uvavaiya since Umasvati, author of

110 Tatia translates: "The householder is the observer of the small vows [anuvrato 'gari\. The 
seven supplementaries which enrich the observer of the small vows are: refraining from 
movement beyond a limited area [dig], restricting movement to an even more limited area [desa], 
refraining from wanton destruction of the environment by thought, word or deed 
[anarthadandavirati], keeping aloof from sinful conduct for a set period of time [samayika], fasting 
on sacred days and observing special restrictions at secluded places [pausadhopavaso], limiting 
the use of consumable and non-consumable goods [pabhogaparibhogaparimana\, offering alms 
to wandering ascetics [atithisamvibhagavratasampanna]." (Tatia 1994,176-177). It must be noted 
that Tatia has supplied the phrase 'The seven supplementaries which enrich the observer of the 
small vows are:’’. Furthermore, the translation reflects a particular understanding of each vow. I 
have given my own translation for each vow at the beginning of this chapter.

111 Williams 1963, 56-7.
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the Tattvartha Sutra, lists seven lay vows as a single group without any specific 

heading, while in the Uvavaiya these seven vows have been divided into two 

groups with the headings "gunavratas and "siksavratas". Though the 

chronological relationship with the Uvavaiya seems clear to me, I do not see any 

way to establish a relative chronology between the Tattvartha Sutra and the lists 

of lay vows in Viyahapannatti7.2.2 and the Uvasagadasao that I discuss below 

in this chapter.

The Seven Siksavratas

In the Tattvartha Sutra the seven lay vows (that go along with the five 

anuvratas to make twelve in total) are listed as a group. This lines up with the 

fact that commonly in references to the twelve lay vows in the Svetambara canon 

we find mention of seven siksavratas. This is seen in the Uvavaiya at the end of 

a passage describing the excitement of the people in the city when they hear of 

MahavTra’s arrival.112 Some of those who attend the sermon will shave their 

heads and become mendicants ([appegaiya sawao saw ’-attae] munda bhavitta 

agarao anagariyam pawaissamo). There is no mention of the mendicant vows. 

Some other people who attend the sermon will adopt the twelvefold dhamma of 

the householder consisting of the five anuvratas and seven siksavratas

112 Leumann 1883, 49-50; Lalwani 1988,127-133.
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(pancanuwaiyam satta-sikkha-vaiyam duvalasaviham gihi-dhammam 

padivajjissamo). There is no mention here of the gunavratas.

The same situation is seen in the passages form the RayapasenaJya and 

Nayadhammakahao 1.5 that I have discussed above.113 This is significant since I 

have suggested that the references to the twelvefold dhamma in these passages 

have replaced references to the fourfold dhamma and thus represent an attempt 

on the part of the compilers to standardize discussion of the lay vows. It appears 

that the "standard" version of the lay vows at one stage in the process of the 

compilation of the Svetambara canon consisted of five anuvratas and seven 

siksavratas. The presentation of the lay vows in MahavTra's sermon at the end of 

the first part of the Uvavaiya includes the same vows, but instead of seven 

siksavratas we find three gunavratas and four siksavratas. As I have noted 

above, the distinction between the gunavratas and siksavratas became standard.

1131 have noted above that in Muni DTparatnasagara's edition as well as in most of the editions 
utilized by Bollee, the lay vows are listed in the RayapasenaJya as "pamcanuwaiyam 
sattasikkhavaiyam duvalasavihe gihidhammam." (DTparatnasagara v.8, 322; Bollee 2002, 60-1) I 
have also noted that Muni Nathamal provides a variant reading for a passage in 
Nayadhammakahao 1.5 that refers to the lay dhamma as consisting of "pamca anuwayaim satta 
sikkhavayaim ekkarasa uvasagapadimao." (Nathamal 1974c, 122, note 7)
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Viyahapannatti 7.2.2

In Viyahapannatti 7.2.2 we find a further variation in the terminology used 

in presenting the twelve lay vows.114 In this passage we read of two different 

types of renunciation (paccakkhane)'. renunciation in the domain of the

114 Deleu provides a useful summary of the passage: “(295b) The ramification of renunciation: A) 
Renunciation in the domain of the five fundamental gunas is either a) total (sawa-mula-guna- 
paccakkhana) or b) partial (desa-m.-g.-p.)t which means that one abstains either from all or only 
from grave 1) offences against living beings, 2) untruthfulness, etc. [Cf. the five mahavayas and 
the five anuwayas resp., Lehre par. 170-171.] -  B) Renunciation in the domain of the additional 
gunas is either a) total (sawa'uttara-guna-paccakkhana) in which case it has ten forms [see 
comm..; 1-8 form a gaha] or b) partial (des'u.-g.-p.) in which case it has seven forms, viz 1) 
limitation of the area of one's undertakings etc. [Cf. the three gunawayas and the four 
sikkhavayas, Lehre par. 170.] To the latter is added the recommendation of voluntary death by 
starvation.” (Deleu 1970, 134) Fora complete translation see Bothara 2006, 353-7. In Muni 
Nathamal's edition of the text the Prakrit is as follows:
"§29 kativihe nam bhamte! paccakkhane pannatte?
goyama! duvihe paccakkhane pannatte, tarn jaha -  mulagunapaccakkhane ya, 
uttaragunapaccakkhane ya 11
§30 mulagunapaccakkhane nam bhamte! kativihe pannatte? 
goyama! duvihe pannatte, tarn jaha -  sawamulagunapaccakkhane ya, 
desamulagunapaccakkhane ya | |
§31 sawamulagunapaccakkhane nam bhamte! kativihe pannatte?
goyama! pamcavihe pannatte, tarn jaha -  sawao panaivayao veramanam, sawao musavayao 
veramanam, sawao adinnadanao veramanam, sawao mehunao veramanam, sawao 
pariggahao veramanam | |
§32 desamulagunapaccakkhane nam bhamte! kativihe pannatte?
goyama! pamcavihe pannatte, tarn jaha -  thulao panaivayao veramanam, thulao musavayao 
veramanam, thulao adinnadanao veramanam, thulao mehunao veramanam, thulao pariggahao 
veramanam | |
§33 uttaragunapaccakkhane nam bhamte! kativihe pannatte? 
goyama! duvihe pannatte, tarn jaha -  sawuttaragunapaccakkhane ya, 
desuttaragunapaccakkhane ya | |
§34 sawuttaragunapaccakkhane nam bhamte! kativihe pannatte? 
goyama! dasavihe pannatte, tarn jaha -

1, 2. anagayamaikkamtam 3. kodisahiyam 4.niyamtiyarp ceva 
5,6. sagaramanagaram 7. parimanakadam 8. niravasesam 
9. samkeyam ceva 10. addhae, paccakkhanam bhave dasaha| 11 1 |

§35 desuttaragunapaccakkhane nam bhamte! kativihe pannatte?
goyama! sattavihe pannatte, tarn jaha -  1. disiwayam 2. uvabhogaparibhoga-parimanam 3. 
anatthadamdaveramanam 4. samaiyam 5. desavagasiyam 6. posahovavaso 7. atihisamvibhago | 
apacchimamaranamtiyasamlehanajhusanarahata| |" (Nathamal 1974b, 278-279)
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fundamental gunas (mulagunapaccakkhane) and renunciation in the domain of 

the additional gunas (uttaragunapaccakkhane). Each of these is either complete 

(sawa) or partial (desa). These four categories correspond to four sets of vows. 

The category sawamulagunapaccakkhane corresponds to the five ascetic 

mahavratas. The category desamulagunapaccakkhane corresponds to the five 

lay anuvratas. The category sawuttaragunapaccakkhane consists often modes 

of fasting. By analogy, this category seems to be associated with Jain 

mendicants since the category sawamulagunapaccakkhane consists of the 

mahavayas. I have not found reference to these ten modes of fasting in another 

Svetambara text.115 The category desuttaragunapaccakkhane consists of what 

we know as the three gunavratas and the four siksavratas associated with the 

Jain layman. The entire list ends with reference to the ritual fast to death.

There is no clear statement in this passage that 

desamulagunapaccakkhane and desuttaragunapaccakkhane are to be 

associated with householders. However, there is a clear association between the 

vows listed in these categories and the lay dhamma as listed at the end of 

MahavTra's sermon in the Uvavaiya. There are two differences. One is in the 

order of the first three of the seven vows (disiwayam, uvabhogaparibhoga-

115 Strangely, in the Mulacara, an early Digambara work, these ten terms appear to be sinful 
modes of fasting that are to be avoided (Deo 1956, 349).
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parimanam, and anatthadamdaveramanam). The order given in Viyahapannatti

7.2.2 is the same as that in the list of typical offences in the Uvasagadasao to be 

discussed below. According to Williams, it is this order that is normally seen in 

medieval Svetambara texts.116 As I have noted, the order in the Uvavaiya is 

different (anatthadamdaveramanam, disiwayam, and 

uvabhogaparibhogaparimanam). The reason for this variation is not clear. The 

other difference in comparing Viyahapannatti7.2.2 with other lists of the lay vows 

is in the names used for the last two anuvratas. The names in Viyahapannatti

7.2.2 correspond with the passage from Suyagadamga 2.7 discussed above and 

this suggests to me that Viyahapannatti 7.2.2 predates the presentation of the lay 

vows in the Uvasagadasao and the Uvavaiya.

The terminology of complete and partial renunciation found in 

Viyahapannatti7.2.2 reflects the initial logic of the legitimating of lay life seen in 

Suyagadamga 2.2. The idea seems basically to be that it is possible to do in part 

(desa) what the mendicants do completely (sawa). The modes of fasting listed in 

the category sawuttaragunapaccakkhane are not seen in other presentations of 

the mendicant dhamma. They are likely included in Viyahapannatti 7.2.2 since in 

this formulation there must be a sawa category for renunciation in the domain of 

the additional gunas (uttaragunapaccakkhane) to correspond with the desa

Williams 1963, 56-57.
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category-117 In the presentation of the mendicant dhamma in the Uvavaiya we 

find only the five mahavratas and nothing to correspond with the lay gunavratas 

and siksavratas. The presentation of the dhamma in Viyahapannatti 7.2.2 makes 

explicit the parallel between lay and mendicant practice.

Explanation of the Lav Vows in the Uvasagadasao

There is no simple list of the lay vows in the Uvasagadasao. However, the 

Uvasagadasao contains extensive discussions of each of the lay vows 

individually. In the Uvasagadasao, Anamda adopts the lay vows (which are said 

to be twelvefold) in the standard manner. Normally, after a character adopts the 

lay vows we find the standard description of the samanovasaga.118 However, at 

this point in the Uvasagadasao there are two unique and extensive discussions 

of the lay vows. These two discussions of the vows precede the formal promise 

to donate alms only to Jain ascetics, discussed in my previous chapter. These 

two discussions of the vows seem to act partly as a commentary explaining what

117 Schubring refers to the monastic dhamma at one point as "panca-mahawaiya sapa- 
dikkamana." (Schubring 1962, 31) I have not identified a text describing the mendicant dhamma 
in this way, but this formulation shows another way to form a clear parallel between the 
presentations of the mendicant dhamma and the lay dhamma (with the five anuvratas and seven 
further vows).

118 For example, in Nayadhammakahao 1.5 we find the standard description of the 
samanovasaga after King Selaga has taken lay vows in the presence Thavaccaputta. Muni 
Nathamal's edition includes the entire standard description (Nathamal 1974c, 119-20). Bothara 
translates a shorthand reference to the standard description (Bothara 1996, 249).
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the lay vows are. I will note below that there appears to be some inconsistency in 

the explanations offered in the two discussions, most obviously with respect to 

the vow called uvabhogaparibhogaparimanam, perhaps indicating that there was 

uncertainty about or development in the precise meanings of the various vows.

In discussing these sections of the Uvasagadasao my focus is not on what 

the discussions tell us about the meaning of the vows, but rather on the 

relationship between the two discussions. In the first discussion (i.e. the list of 

Anamda's promises) we find reference to only seven of the vows in the familiar 

twelvefold list. The reason for this, I hypothesize, is that this discussion was 

produced at a time before the list of twelve vows was either finalized or generally 

accepted. In the second discussion (i.e. the list of typical offences) we find all of 

the items from the twelvefold list. It seems that the list of typical offences serves 

to align mention of the vows in the text with the twelvefold list seen in 

Viyahapannatti 7.2.2 and elsewhere. The order of the twelve vows in the list of 

typical offences is like that in Viyahapannatti7.2.2. However, the terminology for 

the fourth and fifth anuvrata is like what is found in the Uvavaiya. This suggests 

to me that the list of typical offences in the Uvasagadasao was produced later 

than Viyahapannatti 7.2.2. It also must be noted that the terms"anuvratas, 

gunavratas, and siksavratad' are not seen in the Uvasagadasao. Below I will 

note the possibility that the compiler of the Uvavaiya (or someone else)
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introduced the distinction between the gunavratas and siksavratas as part of an

effort to explain the fact that the first discussion of the lay vows in the 

Uvasagadasao (i.e. Anamda's promises) does not mention five of the twelve lay 

vows.

Directly after he adopts the lay vows in the standard manner, Anamda 

makes specific promises about what he has decided to renounce from this point 

onward. Here we do not see reference to five of the usual twelve lay vows 

(namely, disiwayam, samaiyam, desavagasiyam, posahovavaso, or atihi- 

samvibhago). The correspondence with the usual list of twelve vows is not self- 

evident, but it can be seen in a careful reading. First, we find single statements 

relating to each of the first four anuvratas (thulao panaivayao veramanam, thulao 

musavayao veramanam, thulao adinn’adanao veramanam, and sa-dara- 

samtose).119 Next we have five statements relating to the fifth anuvrata (iccha- 

parimane), the limiting of desires.120 Here Anamda renounces all possessions

119 These renunciations refer to gross ill-usage of living beings, grossly lying speech, gross taking 
of things not given, sexual relations with women other than his wife (Hoernle 1885-90,11-12).
The Prakrit reads as follows: ”§24. tae nam se anamde gahaval samanassa bhagavao 
mahavTrassa amtie tappadhamayae thOlayam panaivayam paccakkhai javajjivae duviham 
tivihenam - na karemi na karavemi, manasa vayasa kayasa | |
§25. tayanamtaram ca nam thulayam musavayam paccakkhai javajjivae duviham tivihenam - na 
karemi na karavemi, manasa vayasa kayasa | |
§26. tayanamtaram ca nam thulayam adinnadanam paccakkhai javajjivae duviham tivihenam - na 
karemi na karavemi, manasa vayasa kayasa | |
§27. tayanamtaram ca nam sadarasamtosie parimanam karei -  nannattha ekkae sivanamdae 
bhariyae, avasesam sawam mehunavihim paccakkhai | | ” (Nathamal 1974c, 400)

120 The Prakrit reads: ”§28. tayanamtaram ca nam icchaparimanam karemane -
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excepting those he already possesses, with specific mention being made 

regarding gold (hiranna-suvanna), animals (cauppaya), landed property (khetta- 

vatthu), carts (sagada), and boats (vahana).121 Following this, we have twelve 

statements relating to one of the gunavratas (uvabhogaparibhogaparimanam), 

where Anamda limits the use of certain items (bathing towels, tooth cleaners, 

fruits, ungeants, powders, washing water, clothes, perfumes, flowers, ornaments, 

and incense).122 The twelfth of these items, relating to food, consists of ten types

(1) hiranna-suvannavihiparimanam karei -  nannattha cauhim hirannakodihim nihanapauttahim, 
cauhim vaddhipauttahim, cauhim pavittharapauttahim, avasesam sawam hiranna-suvannavihim 
paccakkhai |
(2) tayanamtaram ca nam cauppayavihiparimanam karei -  nannattha cauhim vaehim 
dasagosahassienam vaenam, avasesam sawam cauppayavihim paccakkhai |
(3) tayanamtaram ca nam khetta-vatthuvihiparimanam karei -  nannattha pamcahim halasaehim 
niyattanasatienam halenam, avasesam sawam khetta-vatthuvihim paccakkhai |
(4) tayanamtaram ca nam sagadavihiparimanam karei -  nannattha pamcahim sagadasaehim 
disayattiehim, pamcahim sagadasaehim samvahaniehim, avasesam sawam sagadavihim 
paccakkhai |
(5) tayanamtaram ca nam vahanavihiparimanam karei -  nannattha cauhim vahanehim 
disayattiehim, cauhim vahanehim samvahaniehim, avasesam sawam vahanavihim paccakkhai 
| | " (Nathamal 1974c, 400-401)

121 Hoernle translates vahana as "boats” (Hoernle 1885-90,14).

122 The Prakrit reads: "§29. tayanamtaram ca nam uvabhoga-paribhogavihim paccakkhayamane 
-  (1) ullaniyavihiparimanam karei -  nannattha egae gamdhakasale, avasesam sawam 
ullaniyavihim paccakkhai |
(2) tayanamtaram ca nam damtavanavihiparimanam karei - nannattha egenam 
allalatthTmahuenam, avasesam sawam damtavanavihim paccakkhai |
(3) tayanamtaram ca nam phalavihiparimanam karei - nannattha egenam khTramalaenam, 
avasesam sawam phalavihim paccakkhai |
(4) tayanamtaram ca nam abbhamganavihiparimanam karei - nannattha 
sayapagasahassapagehim tellehim, avasesam sawam abbhamganavihim paccakkhai |
(5) tayanamtaram ca nam uwattanavihiparimanam karei - nannattha egenam surabhina 
gamdhattaenam, avasesam sawam uwattanavihim paccakkhai |
(6) tayanamtaram ca nam majjanavihiparimanam karei - nannattha atthahim uttiehim udagassa
ghadehim, avasesam sawam majjanavihim paccakkhai |
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(victuals, pastry, boiled rice, pottages, clarified butter, vegetables, liquors, fritters, 

drinking water, and mouth perfumes).123 The final statement refers to another of 

the usual gunavratas (anatthadamdam) .124 The promises in this case relate to 

the general avoidance of bad actions.

(7) tayanamtaram ca nam vatthavihiparimanam karei - nannattha egenam khomajuyalenam, 
avasesam sawam vatthavihim paccakkhai |
(8) tayanamtaram ca nam vilevanavihiparimanam karei - nannattha agaru-kumkuma- 
camdanamadiehim, avasesam sawam vilevanavihim paccakkhai |
(9) tayanamtaram ca nam pupphavihiparimanam karei - nannattha egenam suddhapaumenam 
malaikusumadamena va, avasesam sawam pupphavihim paccakkhai |
(10) tayanamtaram ca nam abharanavihiparimanam karei -  nannattha matthakannejjaehim 
namamuddae ya, avasesam sawam abharanavihim paccakkhai |
(11) tayanamtaram ca nam dhuvanavihiparimanam karei -  nannattha agaru-turukka-dhuvama- 
diehim, avasesam sawam dhuvanavihim paccakkhai | " (Nathamal 1974c, 401-402)

123 The Prakrit reads: "(12) tayanamtaram ca nam bhoyanavihiparimanam karemane-
(a) pejja-vihiparimanam karei - nannattha egae khatthapejjae, avasesam sawam pejjavihim 
paccakkhai |
(b) tayanamtaram ca nam bhakkhavihiparimanam karei -  nannattha egehim ghayapunnehim 
khamdakhajjehim va, avasesam sawam bhakkhavihim paccakkhai |
(c) tayanamtaram ca nam odanavihiparimanam karei -  nannattha kalamasali-odanenam, 
avasesam sawam odanavihim paccakkhai |
(d) tayanamtaram ca nam suvavihiparimanam karei -  nannattha kalayasuvena va muggasuvena 
va masasuvena va avasesam sawam suvavihim paccakkhai |
(e) tayanamtaram ca nam ghayavihiparimanam karei -  nannattha saradienam 
goghayamamdenam, avasesam sawam ghayavihim paccakkhai |
(f) tayanamtaram ca nam sagavihiparimanam karei -  nannattha vatthusaena va tumbasaena va 
sutthiyasaena va mamdukkiyasaena va, avasesam sawam sagavihim paccakkhai |
(g) tayanamtaram ca nam mahurayavihiparimanam karei -  nannattha egenam 
palamkamahuraenam, avasesam sawam mahurayavihim paccakkhai |
(h) tayanamtaram ca nam tamanavihiparimanam karei -  nannattha sehambadaliyambehim, 
avasesam sawam tamanavihim paccakkhai |
(i) tayanamtaram ca nam paniyavihiparimanam karei -  nannattha egenam amtalikkhodaenam, 
avasesam sawam paniyavihim paccakkhai |
(j) tayanamtaram ca nam muhavasavihiparimanam karei -  nannattha pamcasogamdhienam 
tambolenam, avasesam sawam muhavasavihim paccakkhai | | ” (Nathamal 1974c, 402-403)

124 Hoernle translates: "Next he renounces the following four kinds of unprofitable employment, 
viz., malevolent conduct, inconsiderate conduct, giving of dangerous objects, and directing of 
sinful deeds." (Hoernle 1885-90, 20-21) The Prakrit reads: "§30. tayanamtaram ca nam
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The elaborations on the fifth anuvrata (iccha-parimane) and on two of the 

gunavratas (uvabhoga-paribhogavihim and anatthadamdam) seem to serve as 

something of a commentary on these vows. The idea of limiting the number of 

possessions as well as the use of certain items recalls the mixed version of the 

recurring introductory passage in the third treatise of Suyagadamga 2.2. There 

we saw that, with respect to various activities and the use of certain items, for as 

long as they live, the men partly abstain and partly do not {egaccao...padiviraya 

javajjivae, egaccao appadiviraya).125 The men were also described as having few 

possessions (appapariggaha). Though I do not see a direct parallel with the 

language employed in Suyagadamga 2.2, the promises that Anamda makes in 

the Uvasagadasao seem to elaborate on the statements that result from the 

reworking of the introductory passage in the third treatise of Suyagadamga 2.2.

It seems strange that Anamda's promises make no reference to five of the 

usual twelve lay vows. Hoernle notes that the commentary attempts to explain 

this situation by referring to a distinction between the gunavratas and the 

siksavratas,126 The commentary suggests that Anamda does not make promises 

relating to the siksavratas because these vows "are applicable to certain

cauwiham anatthadamdam paccakkhai, tarn jaha -  1. avajjhanacaritam 2. pamayacaritam 3. 
himsappayanam 4. pavakammovadese | |" (Nathamal 1974c, 403)

125 Nathamal 1974a, 397-8; Jacobi 1895, 381-2.

126 Hoernle 1885-90, 26, note 65.
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occasions before the occurrence of which they need not be taken."127 This 

explanation is complicated by the fact that Anamda's promises refer explicitly to 

only two of the three gunavratas. Hoernle attempts to explain this complication by 

suggesting that the promises restricting the use of carts (sagada) and boats 

(vahana), which seem to relate to the fifth anuvrata (iccha-parimane), the limiting 

of desires, actually refer to the other gunavrata (disivvayam), the limiting of 

movement.128 Hoernle attempts to justify this idea noting, for example, that there 

is no mention of carts (sagada) or boats ( vahana) in the list of "typical offences" 

relating to the fifth anuvrata. However, the fact that there is no explicit mention of 

the term disivvayam (while we do find explicit mention of the other two 

gunavratas, uvabhoga-paribhogavihim and anatthadamdam) suggests to me that 

such an explanation is anachronistic.

It is hard for me to imagine that the initial compiler of Anamda's promises 

had in mind a distinction between the gunavratas and the siksavratas and for this 

reason omitted mention of certain vows. It seems more likely to me that this part 

of the text predates the development of the list of twelve lay vows or predates the 

point when the list of twelve vows was accepted as standard. There is perhaps 

some correspondence between the list of Anamda's promises and the passage

127 Hoernle 1885-90, 26, note 65.

128 Hoernle 1885-90, appendix 3, p.35.
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from Suyagadamga 2.7 discussed above where the five anuvratas are followed 

by the statement that the laymen set limits to their desires in the two forms and in 

the three ways (icchaparimanam karissamo duviham tivihenam). Anamda's 

promises likewise include reference to the anuvratas and an extensive 

elaboration on the fifth anuvrata (here called "iccha-parimane” rather than 

"thutagam pariggaharrf as in Suyagadamga 2.7). Furthermore, the first of the 

gunavratas discussed in Anamda's promises (uvabhoga-paribhogavihim) relates 

directly to the limiting of desires. It can also be noted that the first three of 

Anamda's promises (relating to the first three anuvratas) contain reference to the 

two modes and three types of action (duviham tivihenam) as seen also in the 

passage from Suyagadamga 2.7.129 Though it does not seem possible to 

establish a direct relationship between Anamda's promises and the passage from 

Suyagadamga 2.7, the correspondences suggest to me that this part of the 

Uvasagadasao was produced in a religious environment like that which produced 

the passage from Suyagadamga 2.7 discussed above (i.e. at a time before the 

compilers accepted the list of twelve lay vows as standard).

Following Anamda's promises, Mahavlra lists "typical offences" (atiyara 

peyala) for each of the lay vows. In addition to the twelve vows, he lists offences

129 The first three promises end with the phrase ”na karemi na karavemi, manasa vayasa kayasst' 
(Nathamal 1974c, 400, §24-26; Hoemle 1885-90,11-2).
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relating to right belief (sammatta), at the beginning, and the fast to death, at the 

end. The first warning about offences relating to right belief begins with the first 

part of the standard description of the samanovasaga (i.e. the passage 

discussed in my previous chapter).130 This warning refers to concern with the 

possibility of interaction with non-Jain teachers, which is also seen in the 

standard description of the samanovasaga. Discussion of the fast to death is 

beyond the scope of my current work,131 but it clear that this practice was 

associated with the list of twelve lay vows from an early period since there is also 

reference to the fast to death after the listing of the lay vows in the Tattvartha 

Sutra as well as in Viyahapannattil.2.2 and the Uvavaiya.

130 Hoemle translates: “a disciple of the Samana, who has mastered the discrimination of the 
living and the lifeless and who wishes (and so forth, down to) not to be betrayed into any 
transgression (of the Niggantha doctrine), must know and avoid the following five typical offences 
against the law of right belief; viz., skepticism, unstableness, distrustfulness, praising of 
heterodox teachers, and intimacy with heterodox teachers.” (Hoemle 1885-90, 21-22) The Prakrit 
reads: "evarp khalu anarpda ! samanovasaenam abhigayajTvajTvenam uvaladdhapunnapavenam 
asava-sarpvara-nijjara-kiriya-ahigarana-bamdhamokkhakusalenarp asahejjenam, devasura-naga- 
suvanna-jakkha-rakkhasa-kinnara-kimpurisa-garula-gamdhawa-mahoragaiehim devaganehim 
niggamthao pavayanao anaikkamanijjenam sammattassa pamca atiyara peyala janiyawa, na 
samayariyawa, tarn jaha -  1. sarpka, 2. karpkha, 3. vitigiccha, 4. parapasamdapasamsa, 5. 
parapasamdasamthavo | |" (Nathamal 1974c, 403)

131 Hoemle translates the warnings relating to the fast to death as follows: “against the law of a 
determined self-mortification by the last mortal emaceration; viz., longing after this world, longing 
after the next world, longing after life, longing after death, and longing after sensual enjoyments." 
(Hoemle 1885-90, 34) The Prakrit reads: "§44. tayanarptaram ca narp
apacchimamaranamtiyasamlehanabhusanarahanae parnca atiyara janiyawa, na samayariyawa, 
tarn jaha -  1. ihalogasamsappaoge 2. paralogasarpsappaoge 3. jlviyasamsappaoge 4. 
maranasamsappaoge 5. kamabhogasamsappaoge 11" (Nathamal 1974c, 406)
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Like the Uvasagadasao, the Tattvartha Sutra also contains a list of 

transgressions for the vows.132 Though there is some clear overlap between the 

list in the Tattvartha Sutra and that Uvasagadasao, there are also significant 

differences. It is beyond the scope of my current work to analyze the relationship 

between these two lists.133 My main interest in examining this part of the 

Uvasagadasao is the relationship between the list of typical offences and the 

preceding discussion of Anamda's promises. It is significant that, unlike 

Anamda's promises, the list of transgressions of the lay vows in the 

Uvasagadasao mentions all of the twelve vows in a manner similar to that seen 

in Viyahapannattil.2.2 and the Uvavaiya.

Following the offences made with respect to right belief, we have offences 

made relative to the twelve lay vows. It should be noted that the terms anuvratas, 

gunavratas, and siksavratas do not occur and there does not appear to be any 

differentiation made among the final seven vows. Nonetheless, for the sake of 

clarity I will use the familiar terminology. First we find, in the usual order,134 the 

five anuvratas (thulayassa panaivayaveramanassa, thulayassa

132 Tatia 1994, 179-182.

133 See Williams 1963 for discussion of the typical offences for each of the twelve vows.

134 In Muni Nathamal's edition the order is somewhat confused since the disivvayam (one of the 
gunavratas) is listed fifth and the usual fifth anuvrata (iccha-parimane) is listed sixth (Nathamal 
1974c, 404-405). Hoemle's edition presents the expected order (Hoemle 1890,18-19).
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musavayaveramanassa, thulayassa adinnadanaveramanassa, sadarasamtosTe, 

and icchaparimanassa).135 As noted above, the terms for the fourth and fifth 

anuvratas corresponds to those seen in the Uvavaiya (and are different from 

those listed in Suyagadamga 2.7 and Viyahapannatti 7.2.2). Then we find the 

three gunavratas in the order seen in Viyahapannatti 7.2.2 (disivvayam,

135 Hoemle translates: “against the law of abstention from gross ill-usage of living beings, viz., 
tying them, bruising them, piercing any of their limbs, overloading them, and starving them in food 
and drink...against the law of abstention from grossly lying speech, viz., false accusation made 
under the influence of passion, false accusation made under cover of secrecy, betrayal of the 
confidences of one’s wife, communication of false information, and falsification of 
documents...against the law of abstention from gross taking of things not given, viz., receipt of 
stolen property, employment of thieves, smuggling into a forbidden country, false weights and 
measures, and dealing with adulterate wares...against the law of contentment with one’s own 
wife: viz., visiting a kept woman, visiting a respectable woman, amorous dalliance with other 
women, arranging marriages for strangers, and excessive indulgence in sensual 
pleasures...against the law of limiting one’s desires, viz., exceeding one’s limit regarding the 
possession of landed property, exceeding one’s limit regarding the possession of gold, wrought 
and unwrought; exceeding one’s limit regarding the possession of two-footed and four-footed 
creatures; exceeding one’s limit regarding the possession of money and grain; and exceeding 
one’s limit regarding the possession of metal utensils." (Hoemle 1885-90, 22-25) The Prakrit in 
Muni Nathamal's edition reads as follows: "§32. tayanamtaram ca nam thulayassa 
panaivayaveramanassa samanovasaenam pamca atiyara peyala janiyawa, na samayariyawa, 
tarn jaha -  1. bamdhe 2.vahe 3. chavicchede 4. atibhare 5. bhattapanavocchede | |
§33. tayanamtaram ca nam thulayassa musavayaveramanassa samanovasaenam pamca atiyara 
peyala janiyawa, na samayariyawa, tarn jaha -  1. sahasabhakkhane 2. rahassabbhakkhane 3. 
sadaramamtabhee 4. mosovaese 5. kudalehakarane | |
§34. tayanamtaram ca nam thulayassa adinnadanaveramanassa samanovasaenam pamca 
atiyara peyala janiyawa, na samayariyawa, tarn jaha -  1. tenahade 2. takkarappaoge 3. 
viruddharajjatikkame 4. kudatula-kudamane 5. tappadiruvagavavahare | |
§35. tayanamtaram ca nam sadarasamtosTe samanovasaenam pamca atiyara peyala janiyawa, 
na samayariyawa, tarn jaha -  1. ittariyapariggahiyagamane 2. apariggahiyagamane 3. 
anamgakidda 4. paravTvahakarane 5. kamabhoge tiwabhilase | |
§36. tayanamtaram ca nam [icchaparimanassa] samanovasaenam pamca atiyara peyala 
janiyawa, na samayariyawa, tarn jaha -  1. khettavatthupamanatikkame 2. 
hirannasuvannapamanatikkame 3. dhana dhannapamanatikkame 4.
dupayacauppayapamanatikkame 5. kuviyapamanatikkame | | (Nathamal 1974c, 403-404) In §36 
I have substituted the term "icchaparimanassd' in place of "disivayasssT as is found in Hoemle's 
edition (Hoernle 1890,18-19).
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uvabhogaparibhogaparimanam, and anatthadamdaveramanam).1361 have noted 

that this order is different from that in the Uvavaiya (where they are listed as 

"anatthadamdaveramanam, disivvayam, uvabhogaparibhogaparimanarrf) .137

136 Hoemle translates: “against the law of the vow of the quarters, viz., exceeding one’s limit in 
the upward direction, exceeding one’s limit in the downward direction, exceeding one’s limit in the 
level direction, enlargement of one’s area of living, and failure of memory... things of reiterate and 
of momentary use are of the following two kinds, viz., those relating to one’s food and those 
relating to one’s occupation. Now, with regard to food, he said, a disciple of the Samana must 
know and avoid the following five typical offences; viz., using living things as food, using adjuncts 
of living things as food, eating unboiled vegetables, eating parboiled vegetables, and eating 
worthless vegetables. Then with regard to occupation, a disciple of the Samana must know and 
avoid the following five fifteen ways of making a living: viz., occupation with charcoal, occupation 
with plants, occupation with carts, occupation with fares, occupation with breaking ground, traffic 
in ivory, traffic in ‘lac,’ traffic in juices, traffic in poisons, traffic in hair, occupation with crushing by 
machinery, occupation with surgery, kindling of bush fires, draining of lakes, rivers and tanks, and 
bringing up women for immoral purposes... against the law of abstention from unprofitable 
employment, viz., talking amorous nonsense, conducting one’s self like a buffoon, talking 
impurities, acting the part of an accessory, and exceeding one’s need in things of reiterate or 
momentary use.” (Hoemle 1885-90, 26-30) The Prakrit reads: ”§37. tayanamtaram ca nam 
[disivayassa] samanovasaenam pamca atiyara peyala janiyawa, na samayariyawa, tarn jaha -
1. uddhadisipamanatikkame 2. ahodisipamanatikkame 3. tiriyadisipamanatikkame 4. khettavuddhT 
5. satiamtaraddha | |
§38. tayanamtaram ca nam uvabhogaparibhoge duvihe pannatte, tarn jaha -  bhoyanao kammao 
ya | bhoyanao samanovasaenam pamca atiyara peyala janiyawa, na samayariyawa, tarn jaha -  
1. sacittahare 2. sacittapadibaddhahare 3. appauliosahibhakkhanaya 4. 
duppauliosahibhakkhanaya 5. tucchosahibhakkhanaya |
kammao nam samanovasaenam pannarasa kammadanaim janiyawaim, na samayariyawa, tarn 
jaha -  1. imgalakamme 2. vanakamme 3. sadikamme 4. bhadikamme 5. phodikamme 6. 
damtavanijje 7. lakkhavanijje 8. rasavanijje 9. visavanijje 10. kesavanijje 11. jamtapHanakamme 
12. nillamchanakamme 13. davaggidavanaya 14. saradahatalagaparisosanaya 15. 
asafijanaposanaya | |
§39. tayanamtaram ca nam anatthadamdaveramanassa samanovisaenam pamca atiyara 
janiyawa, na samayariyawa, tarn jaha -1 .  kamdappe 2. kukkuie 3. moharie 4. samjuttahikarane
5. uvabhogaparibhogatiritte | | " (Nathamal 1974c, 405) In §37 I have replaced the term 
"icchaparimanassd' with the term "disivayassa as is found in Hoemle's edition (Hoemle 1890,
19).

137 It seems noteworthy that the order with disivvayam listed first after the anuvratas corresponds 
with the idea that Anamda's promises restricting the use of carts and boats, which seem to relate 
to the fifth anuvrata (iccha-parimane), actually refer to the other gunavrata (disivvayam).
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After the gunavratas, we have the offences associated with the four 

siksavratas.m  These are listed in the same order as found in Viyahapannatti 

7.2.2, the Uvavaiya and most later Svetambara texts (i.e. samaiyam, 

desavagasiyam, posahovavaso, and ahasamvibhago). However, the language in 

the last vow (ahasamvibhago) is slightly different from the usual language 

(atihisamvibhago). This change should perhaps be associated with the vow in the 

Uvasagadasao to donate alms only to Jain ascetics. The commentators explain 

the word "atihl' (guest) as referring to Jain mendicants.1391 think that the

138 Hoemle translates: “against the law of inward peace, viz., ill behaviour in thought, ill behaviour 
in word, ill behaviour in act, obliviousness of the law of inward peace, and unstable attention to 
the law of inward peace...against the law of keeping within a certain place; viz., employment of 
family members as messengers, employment of sen/ants as messengers, communication by 
word of mouth, communication by gestures, and notification by throwing of clods., .against the law 
of keeping the posaha abstinences; viz., using an unexamined or badly examined bed for 
sleeping, using an unwiped or badly wiped bed for sleeping, using an unexamined or badly 
examined spot for easing nature, using an unwiped or badly wiped spot for easing nature, and 
imperfect observance of the posaha abstinences...against the law of right distribution of alms; 
viz., putting away among living things, covering up with living things, neglecting the appointed 
time, making a pretence of others, and acting from jealousy.” (Hoemle 1885-90, 31-34) The 
Prakrit reads: "§40. tayanamtaram ca nam samaiyassa samanovasaenam pamca atiyara 
janiyawa, na samayariyawa, tarn jaha -  1. manaduppanihane 2. vaiduppanihane 3. 
kayaduppanihane 4. samaiyassa satiakaranaya 5. samaiyassa anavatthiyassa karanaya | |
§41. tayanamtaram ca nam desavagasiyassa samanovasaenam pamca atiyara janiyawa, na 
samayariyawa, tarn jaha -  1. anavanappoge 2. posa[sa?]navanappoge 3. saddanuvae 4. 
ruvanuvae 5. bahiyapoggalapakkheve | |
§42. tayanamtaram ca nam posahovavasassa samanovasaenam pamca atiyara janiyawa, na 
samayariyawa, tarn jaha -  1. appadilehiya-duppadilehiya-sapsamthare 2. appamajjiya- 
duppamajjiya-sipsamthare 3. appadilehiya-duppadilehiya-uccarapasavanabhumT 4. appamajjiya- 
duppamajjiya-uccarapasavanabhuml 5. posahovavasassa sammam ananupalanaya | |
§43. tayanamtaram ca nam ahasamvibhagassa samanovasaenam pamca atiyara janiyawa, na 
samayariyawa, tarn jaha -  1. sacittanikkevanaya 2. sacittapihanaya 3. kalatikkame 4. 
paravavadese 5. macchariyaya | | " (Nathamal 1974c, 406)

138 Williams 1963, 150.
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compiler of the Uvasagadasao decided to remove any ambiguity by changing the 

language to indicate that lay Jain should give alms in the proper manner or as 

directed (aha).

Though the lists of typical offences offer important commentary on the 

meaning of the vows, it is beyond the scope of my current work to analyze the 

offences for each vow. However, I would like to note that in examining the typical 

offences we see some inconsistency relative to the list of Anamda's promises. In 

the list of Anamda's promises discussed above, the term uvabhogaparibhoga 

refers to the limiting of twelve types of items (bathing towels, tooth cleaners, etc.) 

including various foods. In the list of typical offences for this vow we find, in 

addition to dietary restrictions, a list of various categories of employment that are 

to be avoided.140 This inconsistency between the explanations of this vow given 

in Anamda's promises and in the list of typical offences suggests that the 

meaning of the individual vows may have developed over time.

Discussion of the vows in the Uvasagadasao shows again that there are 

various formulations of the lay vows in the Svetambara canon. Anamda's 

promises do not mention five of the usual twelve vows. This is one reason, I 

suggest, that the compiler must have felt the need to include the list of typical

140 This list of categories of employment given with the typical offences corresponds almost 
exactly with a list seen in Viyahapannatti 8.5 (Bothara 2008,115-116; Nathamal 1974b, 354).
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offences. Though there are slight variations in comparing the list of typical 

offences with the lists of the twelve lay vows in Viyahapannatti 7.2.2 and the 

Uvavaiya, the three lists are clearly related. By including the list of typical 

offences, the compiler of the Uvasagadasao participates in the effort to 

standardize discussion of the lay vows. The Uvasagadasao thus stands beside 

the Uvavaiya in the later tradition in providing a framework for discussion of the 

lay vows.141 Examination of references to the lay vows in the Svetambara canon 

indicates that the Uvasagadasao and the Uvavaiya were compiled at a relatively 

late time, a conclusion that I also presented in the previous chapter in the 

examination of the standard description of the samanovasaga.

The Lav Vows in the First Part of the Uvavaiva

The list of lay vows in the Uvavaiya seems to be the first time that the lay 

vows are categorized as five anuvratas, three gunavratas, and four siksavratas.

141 According to Williams, the list of typical offences in the Uvasagadasao provides the basic 
framework for discussion of the lay vows in the medieval treatises (Williams 1963, xvi). He 
suggests that in listing the order of the vows the orthodox Svetambara tradition is rigidly faithful to 
the Uvasagadasao (Williams 1963, 57). Like the Uvasagadasao, the medieval treatises often 
begin with a discussion of samyaktva. It is perhaps no surprise, given its title, that the 
Uvasagadasao was influential with respect to discussion of the lay community in the later 
tradition. As in the Uvavaiya, it is MahavTra who presents the twelvefold list in the Uvasagadasao. 
We find reference to Anamda (the main character of the first story in the Uvasagadasao) in 
NirayavatiZ.V. "tate nam se amgatlgahavatT savatthle nayarie bahunam nagaranigama" jaha 
anamdo |" (DTparatnasagara v.14, 31). In his Yogasastra (III, 151), the twelfth century monk 
Hemacandra refers to Anamda as the typical example of a Jain layman (Hoemle 1885-90, 7, note 
10; Quamstrom 2002, 74-5).
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This terminology becomes standard in the §vetambara tradition and is commonly 

found in modem secondary sources. In the first chapter of my thesis I have 

argued that the Uvavaiya was an important text with respect to the legitimating 

and standardization of lay life. The Uvavaiya is made up essentially of two main 

parts: §§1-61142 tell of the procession of a king (an ideal non-ascetic) to hear a 

sermon given by MahavTra and the remainder of the text, discussed in the first 

chapter of my thesis, contains a classification of sixteen types of beings who will 

achieve rebirth in one of the heavens or release from the cycle of rebirth. These 

two parts are made up of various passages that have been compiled together.143 

Furthermore, the Uvavaiya contains many variant readings and evidently was 

passed down in a number of recensions. There has been no thorough study of 

the history of the compilation of the text.

The explicit statement that there are two kinds of Jain dhamma occurs in 

the first part of the text at the end of MahavTra's sermon (§57). Lalwani translates 

the passage as follows:

142 These references are to Leumann’s edition.

143 Leumann suggests that §30 and §131-153 were added after the original compilation and so 
these sections might be considered a third part (Leumann ed. 1883, 20). He suggests that the 
text contains passages found in various other texts that are put together without any evident 
governing principle: “Vorderhand sieht man nur, das seine grosse Masse traditioneller Theorien 
und Vorschriften bei einer Redaktion derselben, welche auf Devarddhiganin zuruckgefuhrt wird, 
auf verschiedene Bucher (anga & upanga) in ziemlich principloser Weise vertheilt worden ist.” 
(Leumann ed. 1883, 20) The notes to his edition of the text provide concordances with the 
Viyahapannatti (the fifth Ahga), the Pannavana (the fourth Uvahga), the Panhavagaranaim (the 
tenth Ahga), and the RayapasenaTya (the second Uvahga).
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This way (religion) has two facets to observe, one for householders, another for the homeless 
monk. Given below is the way of a homeless monk -  One who in this world, in all respects, and 
with all sincerity, gets tonsured, gives up his home and enters into the life of a homeless monk 
desists from inflicting harm/slaughter on any form of life, from falsehood, from usurpation, from 
sex behaviour and from the accumulation of property. He desists from the intake of food at night. 
Such is the code or essential for a homeless monk. A tie-free man or woman planted on this path 
is a true follower, - such is the instruction. The path for the householder contains twelve items 
which are five anuvratas (lesser vows), three gunavratas (improving quality) and four Siksavratas 
(educative formulae). Five lesser vows are: to desist from a big slaughter /  harm to life, to desist 
in general from false utterances, to desist in general from usurpation, to be contented in sex 
behaviour with one’s own wife and to limit one’s desires. Three items to improve quality are: to 
avoid inclinations harmful to the property of the soul, to restrict directions for the length of 
movement and to limit the use and continuous use of objects. Four educative practices are: 
samayika or sitting in equanimity, restricting inclinations, pausadha (living for a while like a monk) 
and fasting, entertaining (worthy) guests. Finally to reduce body-weight through rigorous practices 
and to court death like the prudent -  such is the path for the householder. In following the tenets 
of (this) religion, a householder man or woman really follows the order for a devotee, - such is the 
instruction.144 (Lalwani 1988,188-91)

After this passage, we read that some of the people take monastic vows, others 

take the lay vows, and others praise MahavTra. This is the conclusion of the first 

part of the Uvavaiya.

It is important to note that this passage listing the vows at the end of 

MahavTra's sermon (§57) seems to have been incorporated into the sermon at 

some point, perhaps at the time when the text was initially compiled. Though

144 The Prakrit reads as follows: "Tam- eva dhammam duviham aikkhai, tarn jaha: agara- 
dhammam ca anagara-dhammam ca anagara-dhammo tava: iha khalu sawao saw’-attae munde 
bhavitta agarao anagariyam pavvaiyassa sawao panaivayao veramanam, musavaya- 
adatt’adana-mehuna-pariggaha-raibhoyanao veramanam. ayam-, auso, anagara-samaie 
dhamme pannatte, eyassa dhammassa sikkhae uvatthie nigganthe va nigganthl va viharamane 
anae arahae bhavati. agara-dhammam duvalasaviham aikkhai, tarn jaha: a. panca anu-wayaim 
b. tinni guna-wayaim c. cattari sikkhavayaim. a. panca anuwayaim, tarn jaha: 1. thulao 
panaivayao veramanam 2. thulao musavayao veramanam 3. thulao adinn’adanao veramanam 4. 
sa-dara-samtose 5. iccha-parimane b. tinni gunavvayaim, tarn jaha: 6. anattha-danda- 
veramanam 7. disi-wayam 8. uvabhoga-paribhoga-parimanam c. cattari sikkhavayaim, tarn jaha: 
9. samaiyam 10. desavayasiyam 11. posahovavaso 12. atihi-samvibhago a-pacchima- 
maranantiya-samlehana-jhusan’-arahana. ayam-, auso, agara-samaie dhamme pannatte, eyassa 
dhammassa sikkhae uvatthie samanovasae va samanovasiya va viharamane anae arahae 
bhavati.” (Leumann 1883, §57 p.63-4)
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some parts of the Uvavaiya may be relatively early examples of Jain writing, the 

list of lay vows in MahavTra's sermon is not necessarily as early. The sermon as a 

whole seems to be made up of what were originally a number of separate 

passages.145 It appears that the compilers decided at some point on a particular 

presentation of the lay dhamma (with five anuvratas, three gunavratas, and four 

siksavratas) and incorporated this presentation into MahavTra's sermon. I view 

the presentation of the lay vows in the Uvavaiya as being later than the 

presentations in Viyahapannatti 7.2.2 and the Tattvartha Sutra (where the 

terminology ”anuvratas, gunavratas, and siksavratad' is not seen). The influence 

of the Uvavaiya is perhaps seen in that the categories "anuvratas, gunavratas, 

and siksavratasf become standard in the tradition.146

145 §56 in many ways seems separate from §57. For instance, §56 contains a general statement 
about the five mahavratas, which are repeated in §57. Furthermore, §56 comments on itself in a 
number of ways. We are told that this teaching is true, etc. and that it leads to the ultimate 
soteriological goal or to one of the heavens (Leumann 1883, 62; Lalwani 1988,183). Moreover, 
§56 includes a recapitulation in six verses. Finally, we can point out that the praise of the sermon 
in §59 does not seem to match the actual contents of the sermon and certainly has no mention of 
§57. It seems Leumann saw §56 as being separate from §57 given his summary of the sermon 
and from the way that he lays the text out (Leumann 1883, 6-7, 61-4). Leumann summarizes §56 
as follows: “erst spricht er uber die Principien des Seins (atthi und n’atthi), dann iiber die 
Vergeltung der guten und schlechten Thaten in der vier Wiedergeburtsstufen der Neraiya, 
Tirikkha-joniya, Manussa und Deva. -  Dann folgen noch sechs recapitulirende Gatha-Strophen." 
(Leumann 1883, 6)

146 It should be noted again, however, that the order of the lay vows in the Uvavaiya is slightly 
different from that seen in Viyahapannatti 7.2.2 and the Uvasagadasao (since we find
"anatthadamdaveramanam, disivvayam, and uvabhogaparibhogaparimananf rather than 
"disivvayam, uvabhogaparibhogaparimanam, and anatthadamdaveramanarrf) and that, 
according to Williams, it is the order seen in Viyahapannatti 7.2.2 and the Uvasagadasao that 
becomes relatively standard (Williams 1963, 56-57). I am not able to explain why the order of the 
vows is different in the Uvavaiya.
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It seems clear that, at least at a certain point in time, the compilers 

regarded the presentation of lay dhamma in the Uvavaiya as their primary source 

of authority in the move to standardize the discussion of lay Jainism. It is the 

sermon in the Uvavaiya that numerous passages in other canonical texts 

(especially the story literature) commonly refer to just as they refer to the 

description of Campa.147 The influence of the list of vows in the Uvavaiya is seen 

clearly in Nirayavali^A when queen Kali adopts the lay vows. In this passage we 

can see how shorthand references to the standard description of the 

samanovasaga and the standard adoption of the lay vows have been replaced 

with reference to the description of the lay vows in the Uvavaiya. Gopani and 

Chokshi translate as follows:

Then the Ascetic, the blessed MahavTra (and so forth, down to) the recitation of the religious 
sermon to that great queen KalT (and so forth, down to) she became a lay disciple of MahavTra, 
and living in that faith obeyed the master’s instructions. (Gopani and Chokshi 1934, 8-9)

The Prakrit reads as follows:

tate nam samane bhagavam java kalTe devTe tlse ya mahatimahaliyae dhammakaha bhaniyawa 
java samanovasae va samanovasiya va viharamana anae arahae bhavati | (DTparatnasagara 
v.14,12)

In this passage we read that the sermon and the adoption of the vows are to be 

told as in many other stories (mahatimahaliyae148 dhammakaha bhaniyawa).

147 In most texts there is no explicit mention of the contents of the sermons that inspire the 
characters to adopt lay vows. The commentaries sometimes refer the reader to the Uvavaiya.

148 See Bollee's discussion of the term mahatimahaliyae (Bollee 2002,283).
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The influence of the Uvavaiya is seen at the end of the passage (java 

samanovasae va samanovasiya va viharamana anae arahae bhavati). It makes 

no sense to include both the masculine (samanovasae) and feminine 

(samanovasiya) terms here. The reason they are included is that the compiler 

has copied directly from the end of the list of lay vows in the sermon of the 

Uvavaiya.149 In the Nirayavaff, which seems to be relatively late among the texts 

of the Svetambara canon,150 the standard description of the samanovasaga and 

the standard adoption of the lay vows are effectively replaced with reference to 

the list of lay vows in the Uvavaiya.

The Terms Gunavrata and Siksavrata

I have suggested that the Uvavaiya is the earliest text to employ all three 

of the terms anuvrata, gunavrata, and siksavrata in association with the list of 

twelve vows. There is clearly a point when the vows are listed in Svetambara 

texts as five anuvratas and seven siksavratas. The reason for the shift from

149 The relevant section from the Uvavaiya reads as follows: "ayam-, auso, agara-samaie 
dhamme pannatte, eyassa dhammassa sikkhae uvatthie samanovasae va samanovasiya va 
viharamane anae arahae bhavati." (Leumann 1883, §57, p.63-4)

150 In the Nirayavafivje find reference to Anamda and thus we can see that this text was compiled 
after the Uvasagadasao. The reference to Anamda reads as follows: "tattha nam savatthTe 
nayarle amgafi namam gahavafi hottha, addhe java aparibhute | tate nam se amgatl gahavafi 
savatthTe nayarie bahunam nagaranigama0 jaha anamdo |" (DTparatnasagara v.14, 30-1) For an 
English translation see Gopani and Chokshi 1934, 63.
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"seven Siksavratas" to "three gunavratas and four siksavratas" is not entirely 

clear. Perhaps the compiler of the Uvavaiya (or someone else) saw a distinction 

between the two groups of the seven vows and decided that it would be a good 

thing to make this distinction clear. However, given that the story of Anamda 

became paradigmatic in the tradition, it also seems possible that the distinction 

developed in relation to the explanation for the fact that the list of Anamda's 

promises in the Uvasagadasao does not mention all of the lay vows.

I have noted above that the commentary on the Uvasagadasao refers to a 

distinction between the gunavratas and siksavratas in stating that the siksavratas 

are applicable to certain occasions before the occurrence of which they need not 

be taken.151 As I noted in my introduction to this chapter, scholars have generally 

accepted this distinction as being fundamental to the list of lay vows.152 However, 

I have also noted that there is no distinction between the three gunavratas and 

four siksavratas in the Tattvartha Sutra since the seven vows are listed as part of 

a single compound.153 Furthermore, I have discussed the references to seven

151 Hoemle 1885-90, 26, note 65.

152 Williams 1963, 57; Hoemle 1885-90, appendix 3, p.33-34.

153 Williams notes that when listing the lay vows the Digambaras generally follow the order given 
in the Tattvartha Sutra (Williams 1963,57). He states that the Digambaras use "the collective 
designation of silasT in place of the three gunavratas and four siksavratas (Williams 1963, 55).

279



siksavratas in some early Svetambara texts. This evidence suggests to me that 

the distinction between the gunavratas and siksavratas was not fundamental.

In addition to the fact that the references to seven siksavratas seem to 

predate the distinction between the gunavratas and siksavratas, in my view it is 

only the first three of the four siksavratas (samaiyam, desavagasiyam, and 

posahovavaso) that seem to form a group. These three vows seem to be ascetic- 

type practices that lay people may undertake temporarily. As I have previously 

noted, the term posahovavaso contains explicit reference to a fast. I will discuss 

below the terms samaiyam and desavagasiyam, noting that these vows also 

refer to ascetic-type practices. The last siksavrata (atihi-samvibhago) refers to 

the donation of alms. Although the donation of alms might be described as a 

practice undertaken only on certain occasions, it is more likely that it was meant 

to be a practice undertaken throughout one's life. Furthermore, the association 

with the other siksavratas does not seem particularly strong since the donation of 

alms is not an ascetic practice.

The distinction between the gunavratas and the siksavratas might derive 

from the distinction between the disivvayam and the desavagasiyam. Both of 

these vows relate to the establishment of spatial limits of some kind. The two are 

distinguished in that the disivvayam (like the other gunavratas) is said to be taken 

for life while the desavagasiyam is described as an ascetic-type practice
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undertaken on particular occasions. As I will note below, I have not come across 

a reference to the disivvayam in the early texts and so it is not clear that the 

distinction associated with the categories gunavratas and siksavratas was 

fundamental to the meaning of these vows. Nonetheless, the parallel in 

terminology seems to demand that a distinction between the two vows be 

made.154 It may be that the distinction made between these two vows predated 

and was the basis for the distinction between the gunavratas and siksavratas. As 

I have noted, there is no distinction between the three gunavratas and four 

siksavratas in the Tattvartha Sutra since the seven vows are listed as part of a 

single compound. The disivvayam and the desavagasiyam are listed 

consecutively at the beginning of this compound.155

As I have discussed above, in the commentary on the Uvasagadasao the 

distinction between the gunavratas and siksavratas is associated with a particular 

agenda. By distinguishing between these two categories and by suggesting that 

some of the promises relating to the last anuvrata (i.e. the promises relating to 

the use of carts and boats) actually refer to one of the gunavratas (i.e.

154 It should be noted though that, according to Williams, there is little distinction in the medieval 
literature between the disivvayam and the desavagasiyam (Williams 1963, 99,139).

155 In the Tattvartha Sutra the seven lay vows are listed as follows: "dig-desa-narthadandavirati- 
samayika-pausadhopavaso-pabhogaparibhogaparimana-tithisamvibhagavratasampannas." (Tatia 
1994,177) In my view, the disivvayam and the desavagasiyam would not have been listed 
consecutively at the beginning of the compound if the author had a distinction between the 
gunavratas and Siksavratas in mind since the disivvayam is a gunavrata and the desavagasiyam 
is a Siksavratas.
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disivvayam), it is possible to explain why Anamda's promises do not refer to all of 

the twelve lay vows (i.e. one can say that Anamda's promises refer only to the 

anuvratas and gunavratas, not the siksavratas). The commentary on the 

Uvasagadasao dates from the eleventh century and by this time the distinction 

between the gunavratas and siksavratas was likely well established. The 

explanation given for why Anamda's promises do not refer to all of the twelve lay 

vows may thus have nothing to do with the origins of the distinction between the 

gunavratas and siksavratas. However, it is possible that the commentary 

preserves ideas introduced at a much earlier time. Given the importance of the 

story of Anamda in the tradition, it could be that the distinction between the 

gunavratas and siksavratas was introduced specifically as part of an effort to 

explain why the list of Anamda's promises in the Uvasagadasao does not 

mention all of the twelve lay vows.156 I have explained above my view that the list 

of Anamda's promises does not refer to all twelve lay vows because the passage 

was produced before the list of twelve lay vows was either finalized or generally 

accepted.

156 If this is the case it is not clear to me why the order of the lay vows in the Uvavaiya is different 
from that seen in Viyahapannatti 7.2.2 and the Uvasagadasao (since we find 
"anatthadamdaveramanam, disivvayam, and uvabhogaparibhogaparimanarrf rather than 
"disivayassa, uvabhogaparibhoge, and anatthadamdaveramanasseT). As I have noted above, it is 
the order seen in Viyahapannatti 7.2.2 and the Uvasagadasao (with disivvayam listed as the first 
gunavrata) that seems consistent with the explanation that some of Anamda's promises that 
appear to relate to the last anuvrata actually relate to the disi-vaya.
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Just as we are left to speculate as to why a distinction was introduced 

between the gunavratas and the siksavratas, we are also left to speculate as to 

the reasons for the adoption of the terminology"gunavrata" and "siksavratsT. In 

thinking about this issue, it can be noted that the term"gunsT occurs in 

Viyahapannatti 7.2.2 where we find reference to complete (savva) and partial 

(desa) renunciation in the domain of the fundamental gunas 

(mulagunapaccakkhane) and renunciation in the domain of the additional gunas 

{uttaragunapaccakkhane). The term "guna" also occurs as part of the final 

phrase of the standard description of the samanovasaga (in the compound 

"silawaya-guna-veramana-paccakkhana-posahovavasehim"). I have discussed 

the loose association between this phrase and the list of lay vows. Even though 

the exact meaning of the term ”gund' is unclear in these passages, it seems 

clear that the term is associated with asceticism. The presence of the term 

"gunsf' in these passages shows that there was an early association between the 

term and the lay dhamma. It is perhaps owing to this association that the 

compiler of the Uvavaiya (or someone else) decided to use the term "gunavrata” 

for some of the lay vows.

In relation to this hypothesis it is noteworthy that the final phrase of the 

standard description of the samanovasaga also includes the terms siia-waya. I 

have suggested that slla and waya should be understood as two separate terms,
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though the commentators explain sila-waya as a compound referring to the 

anuvratas. The presence of the term "s/7a" here should perhaps be seen in 

relation to the fact that, according to Williams, the Digambaras refer to the "s/7as" 

instead of the three gunavratas and four siksavratas.'571 do not know of any 

textual example in Svetambara literature where the term "s/7a" is used with 

explicit reference to the lay vows, but as with the term guna, the presence of the 

term in the final phrase of the standard description of the samanovasaga 

suggests an early association between the term and the lay dhamma. The 

significance of the distinction in terminology employed by the Svetambaras and 

Digambaras is not clear to me. I am also unsure why the Svetambaras chose the 

term"siksavratsT for the seven vows.

The Term Anuvrata

I have suggested that the earliest listings of the lay vows include only what 

became known as the five anuvratas. I have noted that in Suyagadamga 2.2 and 

Suyagadamga 2.7 we find lists of the five anuvratas without mention of the term 

anuvrata. Likewise, the five anuvratas are listed in Viyahapannatti 7.2.2 though 

they correspond to the category called "partial renunciation in the domain of the

157 As noted above, Williams states that the Digambaras use "the collective designation of s/7as" 
in place of the three gunavratas and four siksavratas (Williams 1963, 55).
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fundamental gunasf (desamulagunapaccakkhane). I have also noted that in 

Nayadhammakahao 1.13 the term anuvrata occurs without mention of the 

gunavratas or siksavratas.

One of the earliest uses of the terms anuvrata and mahavrata together 

may be in the sixth verse of Suyagadamga 2.6. Jacobi translates as follows:

He who (teaches) the great vows (of monks) and the five small vows (of the laity) the five Asravas 
and the stoppage of the five Asravas, and control, who avoids Karman in this blessed life of 
Srama/ras, him I call a Sramana. (6) (Jacobi 1895,410)

The Prakrit reads:

6. mahawae pamca anuwae ya taheva pamcasava samvare ya |
viraim iha ssamaniyammi panne lavavasakkT samane tti bemi || (Nathamal 1974a, 462)

It is beyond the scope of my current work to discuss all of Suyagadamga 2.6 or 

even all of this verse. The verse is part of a defense of the fact that MahavTra 

decided to teach and to have a group of followers rather than to wander on his 

own as he had initially done. The verse refers to some important Jain teachings 

including the idea that the goal of monastic life is to stop (samvara) the influx 

(asava) of karma.158 Here once again we see that the teaching of five vows is 

associated with MahavTra.

Jacobi follows the commentaries in interpreting the term anuvrata in this 

verse as referring to the list of five lay anuvratas. In my view one should at least

158 These are two of the nine tattvas. On the subject of the influx of karma {asava) see Dundas 
2002, 96-97. Dundas notes the idea of karma as a substance that comes into contact with the 
soul (j7va) is not seen in the earliest extant literature.
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consider the possibility that such an association is anachronistic and that the 

term anuvrata here does not refer to the list of five lay anuvratas. One reason to 

consider this possibility is that immediately subsequent verses in Suyagadamga

2.6 condemn all householders and merchants.159 Furthermore, I do not recall the 

use of the term anuvrata as referring to the lay vows elsewhere in the 

Suyagadamga. I have noted that in both Suyagadamga 2.2 and Suyagadamga

2.7 we find a list of the anuvratas without the term anuvrata. If the list of five lay 

anuvratas is meant in this verse then it is significant that they are mentioned 

alone without the other lay vows.

It is obvious that the term anuvrata should be seen in relation to the term 

mahavrata.m  However, it seems probable to me that the term anuvrata, like the 

term mahavrata, originally referred to ascetic practice performed by mendicants 

and that there came a time when the Jains decided that the term mahavrata

159 This is seen, for example, in verses eight and nine: “Know this: those who use cold water, eat 
seeds, accept things especially prepared for them, and have intercourse with women, are (no 
better than) householders, but they are no Sramanas. (8) If those who eat seeds, use (cold) 
water, and have intercourse with women, are admitted to be Sramanas, then householders too 
are Sramanas; for they do the same things. (9)” (Jacobi 1895,411) Verses 21-24 condemn 
merchants for killing living beings and for desiring wealth and property (Jacobi 1895, 413-414).

160 With respect to the meaning of the term, Williams, apparently referring to Abhayadeva's 
commentary on Haribhadra's Sravaka-dharma-pancasaka, writes as follows: "Abhayadeva 
explains the term anu-vrata as meaning either a vow that is 'minor' (anu) in comparison with the 
major vows (maha-vratas) or the vow of a person who is 'minor', that is of secondary importance, 
in comparison with an ascetic, or (in the form of anu-vrata) as a vow expounded subsequently to 
the maha-vratas." (Williams 1963, 64) We can only speculate as to whether the term was 
originally chosen for all of the reasons that Abhayadeva mentions.
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would refer to the five principal mendicant vows and that the term anuvrata would 

refer to the corresponding lay vows. The only other possibility would be that the 

Jain mendicants invented the term anuvrata specifically for the lay vows. In either 

case the fact that the anuvratas correspond to the mahavratas shows again that 

lay practice was conceived fundamentally as a kind of asceticism.

The First Anuvrata and the Vow to Avoid Harming Mobile Beinas in 

Suvaaadamaa 2.7

I have discussed the fact that the first five lay vows (the anuvratas) 

correspond to the five monastic vows (the mahavratas). As I said above in the 

introduction to this chapter, considering the manner in which the anuvratas were 

produced (simply as a reworking of the mahavratas), I think it unlikely that the 

compilers had specific practices in mind when producing the list. However, the 

later compilers sometimes attempted to explain exactly what it means to partially 

desist from the various activities from which the mendicants completely desist. 

Thus I have noted above the shift in the terminology used for the fourth and fifth 

anuvratas,1611 have also noted the extensive discussion of the fifth anuvrata in 

the list of Anamda's promises in the Uvasagadasao.

1611 suggested that in earlier texts the fourth anuvrata is renunciation of "excessive sexual 
intercourse" ("thulagam mehunarrf) and the fifth anuvrata is renunciation of "excessive 
appropriation of property" ("thulagam pariggaharrf), while in later texts the fourth anuvrata is "sa-
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In the medieval literature, the first anuvrata, "avoidance of gross harm to 

living beings" {thulao panaivayao veramanam), is directly associated with a vow 

to renounce harming a particular category of beings, i.e. mobile (tasa) beings.162 

The distinction between mobile {tasa) and immobile {thavara) beings is linked 

with Jain ontology, according to which even the elements are thought to consist 

of various immobile microscopic living beings {jivas).163 Jain mendicants go to 

extreme lengths to avoid harming even immobile beings like those that make up 

the elements.164 Householders are not able to go to such lengths and so they 

vow to renounce harming only mobile beings.

The vow to renounce harm to mobile beings is discussed at length in 

Suyagadamga 2.7. There seems to be a natural association between this vow 

and the first anuvrata. However, the association between the vow and the first 

anuvrata is not explicit in Suyagadamga 2.7 and it is not clear when the direct 

association was first made between the vow to renounce harming only mobile

dara-samtose” "to be contented with one’s own wife," and the fifth anuvrata is "iccha-parimane," 
"to limit one’s desires".

162 In his study of the medieval literature, Williams says that the nature of the first anuvrata 
"depends on the distinction between suksma-himsa, the taking of life in any form, abstention from 
which is obligatory for the ascetic, and sthula-himsa, the destruction of the higher forms of life 
from dvTndriyas upwards, which is forbidden to all Jainas." (Williams 1963, 65-66)

163 On early Jain ontology see Ayaramga 1.1.

164 For example, in order to avoid harming elemental beings Jain mendicants refrain from digging, 
bathing, lighting or extinguishing a fire, and using a fan (Jaini 1979, 242-243).
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beings and the first anuvrata. The distinction between mobile and immobile 

beings is seen in the Uttaradhyayana, where we read that the true Brahmin 

knows both of these categories and avoids harming them.165 In Suyagadamga 

2.1 we read that a Jain monk does not kill mobile or immobile beings, nor cause 

such beings to be killed by others, nor consent to another's killing them.166 The 

distinction between mobile and immobile beings is also seen in the Tattvartha 

Sutra, though not in association with the first anuvrata,167 The typical offences for 

the first anuvrata as listed in the Uvasagadasao seem to refer exclusively to 

mobile beings,168 but there is no mention of the distinction between mobile and 

immobile beings. Regardless of whether or not the vow to avoid harming mobile 

beings developed specifically as an explanation of the first anuvrata, the fact that

’65 Jaini 1979, 75.

166 Jacobi 1895, 352; Nathamal 1974a, 365. We are introduced to the distinction between mobile 
and immobile beings at an earlier point in Suyagadamga 2.1, where we read that "all things are 
divided into living beings and things without life, (and living beings again into) movable and 
immovable ones." (Jacobi 1895, 352; Nathamal 1974a, 363)

167 Tatia 1994, 41ff. The Sarvarthasiddhi commentary, by the sixth century Digambara monk 
POjyapada Devanandi, does make an explicit association between the vow to avoid harming 
mobile beings and the first anuvrata (Tatia 1994,176).

168 Hoemle translates the five typical offences against the first anuvrata in the Uvasagadasao as 
follows: "against the law of abstention from gross ill-usage of living beings, viz., tying them, 
bruising them, piercing any of their limbs, overloading them, and starving them of food and 
drink..." (Hoemle 1885-90, 22-24) The Prakrit reads: "§32. tayanamtaram ca nam thulayassa 
panaivayaveramanassa samanovasaenam pamca atiyara peyala janiyawa, na samayariyawa, 
tarn jaha -  1. bamdhe 2.vahe 3. chavicchede 4. atibhare 5. bhattapanavocchede | | " (Nathamal 
1974c, 403-404)
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the association is made in the medieval literature seems to show the importance

in the early tradition of the practice described in Suyagadamga 2.7.169

In Suyagadamga 2.7, discussion of the practice of renouncing harm only 

to mobile beings and not also to immobile beings occurs between MahavTra's 

disciple Goyama and a follower of Parsva named Udaka.170 Udaka argues that 

the continual cycle of rebirth renders the distinction between mobile and 

immobile beings problematic and he states that a monk is wrong if he 

encourages laymen to engage in such practice.171 He suggests that this form of

168 In the later tradition the first anuvrata and the vow to avoid killing mobile beings are linked with 
the practice of vegetarianism, which today is the most important marker of Jain identity (Williams
1963, 70; Dundas 2002, 34, 176-177). I have noted in my first chapter that there is concern with 
vegetarianism in some of the later books of the Svetambara canon.

170 The Prakrit reads: "udae pedhalaputte bhagavam pasavaccijje niyamthe medajje gottenam." 
(Nathamal 1974a, 469) Jacobi translates: "Udaka, the son of Pedhala, a Nirgrantha and follower 
of Parsva [note - compare Uttaradyayan 22], of the Medarya Gotra." (Jacobi 1895,420)

171 Udaka's initial criticism reads as follows: “O long-lived Gautama, there are Nirgrantha 
Sramanas, called Kumaraputras, who profess your creed; they make a zealous householder, a 
follower of the Sramanas, renounce injury to movable beings except on the order (from an 
established authority), as the householder caused one of the captured thieves to be set free. 
[Jacobi explains this phrase as follows: 'These words seem to refer to an apologue told by the 
commentator: King Ratnasekhara of Ratnapura, once making a pleasure trip, issued an order that 
nobody should remain in the town. Six brothers disobeyed, were brought before the king, and 
sentenced to death. Their father in vain implored the king to spare them, or to spare five, four, 
three, two of his sons. At last the king consented to pardon the eldest son, at which the old father 
rejoiced. -  The six sons are likened to the six classes of living beings. As a householder cannot 
altogether abstain from injuring them, as monks do, he is content to abstain from injuring movable 
beings or animals." (Jacobi 1895,421, note 2)] Those who make this renunciation, make a bad 
renunciation; those who cause this renunciation to be made, cause a bad renunciation to be 
made; in causing another to make this renunciation, they annul their own allegation. Why do I say 
this? Beings belong to the Circle of Births; though they be (now) immovable beings, they will 
(some time) become movable ones, or though they be (now) movable beings, they will become 
immovable ones; when they leave the bodies of immovable beings, they will be bom in bodies of 
movable ones, and when they leave the bodies of movable beings, they will be bom in bodies of 
immovable ones. When they are bom in bodies of immovable beings, it is no sin to kill them. (6)"
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renunciation would be acceptable if the term ”tasehini' (movable beings) was 

replaced by the term ”tasabhuehirrf (creatures which are, for the time being, 

movable beings).172 Goyama states that the two expressions in effect refer to the 

same thing.173 Goyama convinces Udaka to accept that a layman can make a 

meaningful renunciation in renouncing violence to only mobile beings and not

(Jacobi 1895,421-2) The Prakrit reads: “ausamto! goyama ! atthi khalu kammaraputtiya nama 
samana niggamtha tumhagam pavayanam pavayamana gahavaim samanovasagam 
uvasampannam evam paccakkhavemti - "nannattha abhijogenam, gahavai-coraggahana- 
vimokkhanayae tasehim panehim nihaya damdam |" evam nham paccakkhamtanam 
duppaccakkhayam bhavai | evam nham paccakkhavemananam duppaccakkhaviyam bhavai | 
evam te param paccakkhavemana aiyaramti sayam painnam | kassa nam tarn heum | 
samsariya khalu pana - thavara vi pana tasattae paccayamti | tasa vi pana thavarattae 
paccayamti | thavarakayao vippamuccamana tasakayamsi uvavajjamti | tasakayao 
vippamuccamana thavarakayamsi uvavajjamti | tesim ca nam thavarakayamsi uvavannanam 
thanameyam ghattam |" (Nathamal 1974a, 469-470)

172 Jacobi translates: “(But if they make him renounce) injury to creatures which are, for the time 
being, movable beings, except on the order (from an established authority) -  as the householder 
caused one of the captured thieves to be set free -  (if they take this vow), those who make this 
renunciation, make a good renunciation: those who cause this renunciation to be made, cause a 
good renunciation to be made; in causing another to make this renunciation, they do not annul 
their own allegation. Though in this way [note 1: “I.e. by specifying the movable beings as beings 
which are movable ones for the time being.”] a correct expression is found, some (monks) from 
anger or greed cause the householder to make the renunciation (without the necessary 
restriction). Is not this our interpretation right? O long-lived Gautama, do you approve of it? (7)" 
(Jacobi 1895, 422) The Prakrit reads: “evam nham paccakkhamtanam suppaccakkhayam bhavai 
| evam nham paccakkhavemananam suppaccakkhaviyam bhavai | evam te param 
paccakkhavemana naiyaramti sayam painnam - "nannattha abhijogenam, gahavai-coraggahana- 
vimokkhanayae tasabhuehim panehim nihaya damdam |" evam sai bhasae parikamme 
vijjamane je te koha va loha va param paccakkhavemti | ayam pi no uvaese kirn no neyaue 
bhavai ? aviyaim auso! goyama ! tubbham pi eyam evam royai ?" (Nathamal 1974a, 470)

173 Jacobi translates: “O long-lived Udaka, what you call beings which are, for the time being, 
movable ones, we call movable beings: and what we call movable beings, you call beings which 
are, for the time being, movable ones. Both expressions are equal, and mean the same thing.” 
(Jacobi 1895,423) The Prakrit reads: "je tubbhe vayaha tasabhOya pana tasa te vayam vadamo 
tasa pana tasa | je vayam vayamo tasa pana tasa te tubbhe vadaha tasabhuya pana tasa | ee 
sarnti duve thana tulla egattha |" (Nathamal 1974a, 471)
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also to immobile beings. The issue is presented here as a debate between two

groups of Jains, but we can assume that non-Jain groups would have also 

attacked the practice.

We find a unique description of the Jain layman after this initial defense of 

the idea that a layman can make a meaningful renunciation in renouncing 

violence only to mobile beings. The description emphasizes this particular 

practice. It reads as follows:

And the Venerable One has spoken thus: Some men there are who say: we cannot, submitting to 
the tonsure, renounce the life of a householder and enter the monastic state, but we shall 
gradually conform to the Gotra (i.e. community of the monks).174 Accordingly they make known 
the limits175, fix the limits, determine the limits (beyond which they will not go in the enjoyment of 
worldly goods); and renounce injury to movable beings, except on order (of an established 
authority) -  as the householder caused one of the captured thieves to be set free.176 And this 
turns out to their benefit.177 (10) (Jacobi 1895,423-4)

174 I have not seen elsewhere this phrase about gradually conforming to the gotra ( vayam nam 
anupuwenam gottassa lississamo). It may be significant that the term "anupuvvst' also occurs in 
a verse from Suyagadamga 1.2.3 that relates to pious householders. Jacobi translates verse 13 
of Suyagadamga 1.2.3 as follows: “The man also who still lives in the house, should, in 
accordance with his creed [note 2: “Anupurvya.”], be merciful to living beings; we are bidden to be 
fair and equal with all; (thereby even a householder) goes to the world of the gods.” (Jacobi 1895, 
259) The Prakrit reads: “67. garam pi ya avase nare anupuwam panehi samjae | samaya 
sawattha suwae devanam gacche salogayam | | " (Nathamal 1974a, 274)

175 Jacobi includes the following note on the word “limit": “Literally, the number. A sample of such 
vows is given in the beginning of the Uvasaga Dasao, see Hoemle's edition, §16 ff.” (Jacobi 
1895, 423, note 1) Jacobi thus associates the word "limit" ("samkhanf) with the list of Anamda's 
promises in the Uvasagadasao. This may be correct, but it can be noted that the relevant section 
of the Uvasagadasao does not include the word samkham (Nathamal 1974c, 400-401).

176 This phrase also occurs in the defense of the idea that a layman can make a meaningful 
renunciation in renouncing violence to only mobile beings. As I have noted above, Jacobi 
explains the phrase as follows: "These words seem to refer to an apologue told by the 
commentator: King Ratnasekhara of Ratnapura, once making a pleasure trip, issued an order that
nobody should remain in the town. Six brothers disobeyed, were brought before the king, and 
sentenced to death. Their father in vain implored the king to spare them, or to spare five, four, 
three, two of his sons. At last the king consented to pardon the eldest son, at which the old father 
rejoiced. -  The six sons are likened to the six classes of living beings. As a householder cannot
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There are a number of descriptions of categories of Jain laymen in

Suyagadamga 2.7. This passage mentioning the renunciation of violence only to 

mobile beings may be particularly early since we find the phrase "some men" 

(samtegaiya manussa) as in the reworked introductory passage in the mixed 

section of the third treatise of Suyagadamga 2.2, while in the other descriptions 

of Jain laymen in Suyagadamga 2.7 we find the phrase "some laymen" 

(samtegaiya samanovasaga). This passage is the first description of Jain laymen 

in Suyagadamga 2.7, preceding the passage containing a list of the anuvratas 

that I discussed above. As in the case of the passage containing a list of the 

anuvratas, this passage begins with a statement about the inability to join the 

monastic order that is related to a similar statement in the standard adoption of 

lay vows.178

altogether abstain from injuring them, as monks do, he is content to abstain from injuring movable 
beings or animals." (Jacobi 1895,421, note 2)

177 The Prakrit reads: "bhagavam ca nam udahu - samtegaiya manussa bhavamti, tesim ca nam 
evam vuttapuwam bhavai - no khalu vayam samcaemo mumda bhavitta agarao anagariyam 
pawaittae | vayam nam anupuwenam gottassa lississamo | te evam samkhasavemti - 
"nannattha abhijogenam gahavai-coraggahana-vimokkhanayae tasehim panehim nihaya 
damdam | " tarn pi tesim kusalameva bhavai | | " (Nathamal 1974a, 471-2) Note that in translating 
"they make known the limits, fix the limits, determine the limits" Jacobi works from a variant 
reading like the one given by Muni DTparatnasagara: "te evam samkhavemti te evam samkham 
thavayamti te evam samkham thavayamti." (DTparatnasagara v.2,450)

178 As noted elsewhere, if we compare the language in this passage with the standard adoption of 
lay vows in the RayapasenaTya we see the same basic terminology. The relevant section of the 
standard adoption of lay vows from the RayapasenaTya reads as follows: "no khalu ahamta 
samcaemi cicca hirannam tarn ceva java pawaittae." (DTparatnasagara v.8, 322)
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The statement relating to the vow to renounce violence only to mobile

beings at the end of this passage parallels the language seen in the discussion 

between Goyama and Udaka where Goyama defends the idea that a layman can 

make a meaningful renunciation in renouncing violence to only mobile beings.179 

It is better to renounce violence to certain kinds of beings rather than to kill all 

types of beings. The qualifier "except on order" (nannattha abhijogenam) seems 

to be suited particularly to the vow to avoid killing mobile beings since, in some 

cases, such as in a time of war, a layman may be ordered to kill certain mobile 

beings.180 There is a similar clause at a later point in Suyagadamga 2.7 in 

relation to immobile beings. In this case we read that the layman refrains from 

injuring immobile beings "without a purpose," but not "with a purpose" (atthae 

damde anikkhitte anatthae damde nikkhitte).1811 will come back to this phrase 

below noting a parallel with one of the gunavratas (i.e.

179 In this passage we read the laymen "renounce injury to movable beings, except on order (of 
an established authority) -  as the householder caused one of the captured thieves to be set free. 
And this turns out to their benefit. (10)” (Jacobi 1895,423-4) The Prakrit reads: "nannattha 
abhijogenam gahavai-coraggahana-vimokkhanayae tasehim panehim nihaya damdam." 
(Nathamal 1974a, 471-472) The same phrase also occurs in the defense of the idea that a 
layman can make a meaningful renunciation in renouncing violence to only mobile beings (Jacobi 
1895, 421-2; Nathamal 1974a, 469-470).

180 Jacobi notes regarding such orders: “Abhiyoga. Sflarika enumerates four kinds of abhiyoga: 
gana-, bala-, devata-abhiyoga, and gurunigraha." (Jacobi 1895, 424, note 1)

181 Jacobi translates: “from injuring which without a purpose the follower of the Sramanas 
abstains till death, but not with a purpose.” (Jacobi 1895,432) The Prakrit reads: "jehim 
samanovasagassa atthae damde anikkhitte anatthae damde nikkhitte." (Nathamal 1974a, 482) 
Jacobi notes that in this part of the text this clause "comes always after the words 'immovable 
beings.’" (Jacobi 1895,432, note 1)
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anatthadamdaveramanam). The ideas that lay people injure mobile beings only 

when ordered to do so and injure immobile beings only when there is a purpose 

for doing so both show a clear difference between the expectations for lay and 

mendicant life, but also seem to emphasize that lay people divert from mendicant 

behavior only exceptionally.

Suvaaadamaa 2.7 and the Terms Samaiva. Desavaaasiva. and Anattha-danda 

I have noted above that in Suyagadamga 2.7 we find discussion of a 

practice involving the establishment of spatial limits referred to as ”samaiya 

desavagasiya”.182 This occurs in the description of the final category of people 

mentioned in Suyagadamga 2.7 where the subject again is "some Jain laymen" 

(samtegaiya samanovasaga). The Jain laymen in this category cannot observe 

the posaha fast or the fast to death. However, they do observe the practice of 

spatial limits (samaiyam desavagasiyam). Jacobi may have had a different 

version of the Prakrit than is seen in Muni Nathamal's edition, since he translates 

that these laymen do perform the fast to death and thus he seems to associate 

the practice known a s "samaiya desavagasiya” with the fast to death. I think that 

the reading that negates performance of the fast to death (as given by Muni 

Nathamal) is correct. I have discussed above a passage that begins with

Nathamal 1974a. 481; Jacobi 1895, 431.
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reference to the posaha observances. The description of some laymen that 

follows the passage beginning with the reference the posaha observances states 

explicitly that the laymen are unable to observe the posaha ritual, but that they

will engage in the fast to death.183 The statement mentioning th e"samaiya

183 The passage that follows the passage beginning with reference to the posaha observances 
begins with a negation of the statement in the preceding passage about observing the posaha 
fast. There is then a reference to the fast to death (vayam nam 
apacchimamaranamtiyasamlehanabhusanabhusiya bhattapanapadiyaikkhiya kalam 
anavakamkhamana viharissamo). Next we see the term sawam  before each of the five vows as 
occurs in the case of the mendicant vows. In the passage beginning with reference to the posaha 
observances the anuvratas were seen at this point with the term thulagam instead of sawam. We 
also see in the passage referring to the fast to death the phrase tiviham tivihenam usually 
associated with mendicant renunciation, where in the passage beginning with reference to the 
posaha observances we saw the phrase duviham tivihenam. After this, there is the phrase about 
abstaining from actions and from food, drink and so on, also occurring in the same place in the 
passage beginning with reference to the posaha observances (ma khalu mamatthae kimci vi 
kareha va karaveha va tattha vi paccakkhaissamo /  te nam abhocca apicca asinaitta 
asamdipedhiyao paccoruhitti). Everything in this passage after the initial reference to the fast to 
death, including mention of the mendicant vows, is likely to be associated with the fast to death. 
Detailed discussion of the fast to death is beyond the scope of my current work. Jacobi translates 
this passage as follows: “And the Venerable One spoke thus: “There are some followers of the 
Sramanas, who have made this declaration: we cannot, submitting to the tonsure, renounce the 
life of a householder and enter the monastic state; we also cannot strictly observe the Posaha on 
the fourteenth and the eighth days of each fortnight, (on the days of new-moon) and full-moon; 
but while we are preparing ourselves for death by fasting [note 1: “Samteha/rag/jusanag/jusiya."], 
we shall abstain from food and drink without longing for the end; we shall renounce all ill-usage of 
living beings, all lying speech, all taking of things not given, all sexual intercourse, all property, 
(saying): ‘neither do nor cause anything (sinful) to be done for my sake.’ (All the rest as in the 
preceding paragraph.)” (18)" (Jacobi 1895,429) The Prakrit reads: "§21. bhagavam ca nam 
udahu - niyamtha khalu pucchiyawa ausamto I niyamtha I iha khalu samtegaiya samanovasaga 
bhavamti | tesim ca nam evam vuttapuwam bhavai - no khalu vayam samcaemo mumda 
bhavitta agarao anagariyam pawaittae, no khalu vayam samcaemo
cauddasatthamudditthapunnamasinlsu padipunnam posaham sammam anupalemana viharittae 
| vayam nam apacchimamaranamtiyasamlehanabhusanabhusiya bhattapanapadiyaikkhiya 
kalam anavakamkhamana viharissamo | sawam panaivayam paccakkhaissamo, evam sawam 
musavayam sawam adinnadanam sawam mehunam sawam pariggaham paccakkhaissamo, 
tiviham tivihenam ma khalu mamatthae kimci vi kareha va karaveha va karamtam samanujaneha 
va tattha vi paccakkhaissamo | tenam abhocca apicca asinaitta asamdipedhiyao paccoruhitta te 
taha kalagaya kirn vattawam siya ? sammam kalagaya tti vattawam siya |" (Nathamal 1974a, 
477)
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desavagasiya follows the passage relating to the fast to death and thus I would

expect that this passage describes people who do not observe the posaha or 

engage in the fast to death, but who do engage in the practice known as 

"samaiya desavagasiya”. Jacobi translates the passage as follows (though I have 

amended the translation to reflect the Prakrit in Muni Nathamal's edition):

And the Venerable One spoke thus: “There are some followers of the Sramanas, who have made 
this declaration: we are not able to strictly observe the Posaha-days, [nor are we able],184 when 
preparing ourselves for death by fasting, to abstain from food and drink without longing for the 
end. [However, we are able to perform the]185 Samayika Desavakasika: (he declares) in the 
morning: (I shall travel) only thus or thus far in an eastern, western, southern, northern direction. 
He renounces injury to all beings: I shall cause peace and security to all sorts of living beings.”186 
(Jacobi 1895,431)

The practice known as "samaiya desavagasiya" seems to be related to the 

vow to avoid harming mobile beings in that these practices provide two ways of 

limiting the amount of violence one commits with respect to living beings. In this 

case, rather than vowing to avoid harming certain types of beings, one sets 

spatial limits outside of which one vows to renounce harm to all living beings. The 

relationship between the two practices is seen in that directly following the

184 In place of the section in square brackets, Jacobi's translation reads, "but we are able."

185 In place of the section in square brackets, Jacobi's translation reads, "The vow of such a man 
is the"

186 The Prakrit reads: "§29. bhagavam ca nam udahu - samtegaiya samanovasaga bhavamti | 
tesim ca nam evam vuttapuwam bhavai - no khalu vayam samcaemo mumda bhavitta agarao 
anagariyam pawaittae | no khalu vayam samcaemo cauddasatthamudditthapunnamasinlsu 
padipunnam posaham anupalittae | no khalu vayam samcaemo 
apacchimamaranamtiyasamlehanabhusanabhusiya bhattapanapadiyaikkhiya kalam 
anavakamkhamana viharittae | vayam nam samaiyam desavagasiyam - purattha palnam 
padfnam dahinam udfnarn etavatava sawapanehim sawabhuehim sawajivehim sawasattehim 
damde nikkhitte panabhuyajivasattehim khemamkare ahamamsi |" (Nathamal 1974a, 481)
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passage on the"samaiya desavagasiya” is a discussion of the fate of the mobile 

and immobile beings residing inside and outside of the spatial limits. This 

passage which follows the passage on the "samaiya desavagasiya" will be 

discussed again below. Though the"samaiya desavagasiya" seems directly 

associated with the limiting of the amount of violence one commits with respect 

to living beings, it is not associated with the first anuvrata as in the case of the 

vow to avoid harming mobile beings.

The terms samaiya and desavagasiyam are listed as two of the twelve lay 

vows. In the Uvavaiya they are two of the four siksavratas. This seems to show a 

further relationship between Suyagadamga 2.7 and the list of twelve lay vows. I 

hypothesize that Suyagadamga 2.7 existed before the compilers developed the 

list of twelve vows. The compilers incorporated the practice referred to as 

"samaiya desavagasiya" by including the term "desavagasiyarrf as one of the 

siksavratas. I have not identified any other passage where the term 

"desavagasiyarrf is seen. The term "samaiya,” on the other hand, is seen in 

various other passages referring to both lay and mendicant practice. As I noted in 

my introduction, the discussion of the term provided by other scholars indicates 

that the term referred to religious practice of some kind, though the meaning may
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have shifted through the ages.187 The passage mentioning th e"samaiya 

desavagasiya in Suyagadamga 2.7 may have influenced the Svetambara 

practice of listing the terms samaiya and desavagasiyam consecutively as seen 

in the list of lay vows found in ViyahapannattH .2.2, the Uvavaiya, and almost all 

medieval Svetambara texts.188

Since the term samaiya is seen without the term desavagasiyam, the 

practice called "samaiya desavagasiya" in Suyagadamga 2.7 should perhaps be 

understood as a particular form of samaiya involving the establishment of spatial 

limits. The term desavagasiyam means "restricting one's sphere to a single

187 In discussing the Avasyaka literature Balbir notes that samaiyam for the lay community is a 
practice that allows them to behave like monks (Balbir 1993, 37). She suggests that this practice 
forms a common point of discipline between the monastic and lay communities and that this 
commonality may explain the tendency in the later tradition to include discussion of lay conduct in 
works dealing primarily with monastic conduct (Balbir 1993, 38). In another context, Balbir states 
that in the Avasyaka literature the term samaiyam "refers most generally to the acquisition of a 
state of mind which makes a person conceive of worldly life as negative and realize that he 
should leave it." (Balbir 1990, 71). Hoemle has discussed the explanation of the term given in the 
commentary on the Uvasagadasao where the term is taken as referring to a "calm temper and 
firmness of mind" that is "wholly given to religious practices." (Hoemle 1885-90, 31, note 81) Jaini 
notes that in the medieval period the meaning of the term samayika broadened to include image 
worship, and that the term eventually became "a cover term for all types of spiritual activity."
(Jaini 1979,190). Bruhn has provided references for further discussion of the term (Bruhn 1981, 
24 note 22a, 37 note 51). Hoernle translates the list of typical offences for samaiyam as follows: 
“against the law of inward peace, viz., ill behaviour in thought, ill behaviour in word, ill behaviour 
in act, obliviousness of the law of inward peace, and unstable attention to the law of inward 
peace... (Hoemle 1885-90, 31-34) The Prakrit reads as follows: "§40. tayanamtaram ca nam 
samaiyassa samanovasaenam pamca atiyara janiyawa, na samayariyawa, tarn jaha -  1. 
manaduppanihane 2. vaiduppanihane 3. kayaduppanihane 4. samaiyassa satiakaranaya 5. 
samaiyassa anavatthiyassa karanaya | | " (Nathamal 1974c, 406)

188 Williams 1963, 55-57.
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place".189 The list of typical offences for the desavagasiyam in the Uvasagadasao 

relates to forms of communication that should be avoided.190 Hoernle points out 

that the forms of communication refer to ways in which one can have influence 

outside of the selected living area.191 T h e"desavagasiyarrf' vow thus involves a 

form of withdrawal from society. T h e"samaiya desavagasiya" seems to recall the 

characters in the Uvasagadasao (mentioned above) who leave their families to 

engage in ascetic-like retirement towards the end of their lives. These characters 

ultimately fast to death and we can recall that Jacobi associated the "samaiya 

desavagasiyaT with the fast to death. Yet, there are also many examples in the 

Svetambara canon of characters who engage in temporary ascetic practice and 

so I doubt that the association with the fast to death was essential. It should be 

noted that the idea of setting temporary and permanent spatial limits seems to 

derive directly from Jain monastic practice.192

189 Hoemle translates: "having some one place as one's sphere." (Hoernle 1885-90, 32, note 85)

190 Hoemle translates the list of typical offences for desavagasiyam as follows: "against the law of 
keeping within a certain place; viz., employment of family members as messengers, employment 
of servants as messengers, communication by word of mouth, communication by gestures, and 
notification by throwing of clods." (Hoemle 1885-90, 31-34) The Prakrit reads as follows: ”§41. 
tayanamtaram ca nam desavagasiyassa samanovasaenam pamca atiyara janiyawa, na 
samayariyawa, tarn jaha -  1. anavanappoge 2. posa[sa?]navanappoge 3. saddanuvae 4. 
ruvanuvae 5. bahiyapoggalapakkheve | |" (Nathamal 1974c, 406)

191 Hoemle 1885-90, 32, note 85.

192 In the Kalpa Sutra of Bhadrabahu there are references to limits set for monks during the rainy 
season on the area of residence (Jacobi 1879, 87; Jacobi 1884, 297), the area for collecting alms 
(Jacobi 1879, 87; Jacobi 1884,297), and the area of possible travel (Jacobi 1879, 94; Jacobi
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I have noted above that distinction between the gunavratas and the

siksavratas may derive from the distinction between the disiwayam and the 

desavagasiyam. The disiwayam (one of the gunavratas) is presented as a 

permanent limit on one's area of travel throughout one's life while the 

desavagasiyam (one of the siksavratas) is a practice undertaken only on certain 

occasions.193 It seems impossible to know whether the two terms were originally 

distinguished in this manner. The list of typical offences for the disiwayam in the 

Uvasagadasao only mentions exceeding, changing or forgetting the limits.1941 

have not come across another early reference to the disiwayam. I have noted 

above that the two terms occur consecutively in a single compound in the list of 

lay vows in the Tattvartha SOtra. I have also noted above that, according to 

Williams, there is little distinction in the medieval literature between these two 

vows.195

1884, 310). In the Brhatkalpa there is mention of a general limit on the area of movement for a 
monk (Jain 2005, 271).

193 Hoemle 1885-90, 26, note 65.

194 Hoemle translates: “against the law of the vow of the quarters, viz., exceeding one’s limit in 
the upward direction, exceeding one’s limit in the downward direction, exceeding one’s limit in the 
level direction, enlargement of one’s area of living, and failure of memory." (Hoemle 1885-90, 26- 
30) The Prakrit reads: "§37. tayanamtaram ca nam [disivayassa] samanovasaenam pamca 
atiyara peyala janiyavva, na samayariyawa, tarn jaha - 1 .  uddhadisipamanatikkame 2. 
ahodisipamanatikkame 3. tiriyadisipamanatikkame 4. khettavuddhT 5. satiamtaraddha | | " 
(Nathamal 1974c, 405) Note that in §37 I have replaced the term ’’icchaparimanassd' with the 
term ”disivayasssT as is found in Hoemle's edition (Hoemle 1890, 19).

195 Williams 1963, 99, 139
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I have suggested that the vow called desavagasiyam may have been

included in the list of twelve lay vows owing to the passage relating to the 

"samaiya desavagasiya" in Suyagadamga 2.7. Further, I suggested that the 

order of the lay vows in the Svetambara texts (with "samaiya” and 

"desavagasiyarrf occurring consecutively) may have been partly influenced by 

this passage. In relation to these ideas it is noteworthy that directly after the 

passage describing the samaiya desavagasiya in Suyagadamga 2.7 we find a 

passage ending with the statement that Jain laymen refrain from injuring 

immobile beings "without a purpose," but not "with a purpose" (atthae damde 

anikkhitte anatthae damde nikkhitte).196 Here we see the terminology used for 

one of the gunavratas (anatthadamdaveramanam). We have seen above various 

statements relating to this vow in the Uvasagadasao in the list of Anamda's 

promises and the list of typical offences.197 In Suyagadamga 2.7 we can perhaps

196 Jacobi translates: “from injuring which without a purpose the follower of the Srama/ras 
abstains till death, but not with a purpose.” (Jacobi 1895, 432) The Prakrit reads: "jehim 
samanovasagassa atthae damde anikkhitte anatthae damde nikkhitte." (Nathamal 1974a, 482) 
Jacobi notes that in this part of the text this clause "comes always after the words 'immovable 
beings.”' (Jacobi 1895,432, note 1)

197 In the list of Anamda's promises the term anatthadamda refers to general avoidance of four 
types of bad actions, i.e. "malevolent conduct, inconsiderate conduct, giving of dangerous 
objects, and directing of sinful deeds." (Hoemle 1885-90, 20-21) Hoernle translates the typical 
offences for the vow called anatthadamda as follows: “against the law of abstention from 
unprofitable employment, viz., talking amorous nonsense, conducting one's self like a buffoon, 
talking impurities, acting the part of an accessory, and exceeding one’s need in things of reiterate 
or momentary use.” (Hoemle 1885-90, 26-30) The Prakrit reads: "§39. tayanamtaram ca nam 
anatthadamdaveramanassa samanovasaenam parnca atiyara janiyawa, na samayariyawa, tarn 
jaha -  1. kamdappe 2. kukkuie 3. moharie 4. samjuttahikarane 5. uvabhogaparibhogatiritte 11" 
(Nathamal 1974c, 405)
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see the initial idea behind this vow. In any case, the various parallels between 

Suyagadamga 2.7 and the list of lay vows are certainly conspicuous.198 In my 

view, the passages in Suyagadamga 2.7 were likely produced before the list of 

twelve lay vows and it is owing to the importance of Suyagadamga 2.7 that some 

of the terminology from the lecture was included in the list of twelve lay vows.

The Distinction Between Lav and Mendicant Practice in Suvaaadamaa 2.7

I have discussed the vow to avoid harming mobile beings as well as the 

"samaiya desavagasiya” in Suyagadamga 2.7. In presenting such practices as 

legitimate for lay people the compilers of the Svetambara canon allow 

householders partial access to the spiritual benefits deriving from Jain monastic 

life. Yet, following the defense of the vow to avoid harming mobile beings we find 

another discussion in Suyagadamga 2.7 that seems to insist upon a distinction 

between the practice and Jain mendicant practice. Jacobi translates as follows:

And Udaka, the son of Ped/rala, spoke thus to the Venerable Gautama: ‘Is there not a chance, 
that a follower of the Sramanas, though he has renounced slaughter of but one class of living 
beings, ceases altogether to injure any? Why do I say this? Beings belong to the Circle of Births, 
though they be (now) immovable beings, they will (some time) become movable ones, and 
though they be movable beings, they will become immovable ones. When they leave the bodies 
of immovable beings, all are bom in bodies of movable ones, and when they leave the bodies of

1981 have noted above that Dixit has previously pointed out that some of the practices mentioned 
in Suyagadamga 2.7 (including observance of the posaha days, the fast to death, and the 
samaiya desavagasiya) are found also "in the classical Jaina concept of the twelve duties of a 
pious householder with fasting unto death as the thirteenth." (Dixit 1978, 35)
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movable beings, all will be bom in bodies of immovable ones. When they are bom in bodies of 
immovable beings, they may be killed.’ (12)199 (Jacobi 1895,424-5)

This passage is identical to parts of Udaka's criticism of the practice of 

renouncing violence only to mobile beings referred to above, except that the term 

sawe ("all") has been added in two places. The issue here is whether or not, at 

some point, all the beings in the world could be mobile or immobile.200 If there 

were only mobile beings, then by renouncing violence to mobile beings the 

layman would in effect renounce violence to all beings. If there were only 

immobile beings, then the vow to renounce injury to mobile beings would be 

pointless.201 Goyama rejects both possibilities.202 In arguing against the latter

199 The Prakrit reads: "natthi nam se kei pariyae jamsi samanovasagassa egapanae vi damde 
nikkitte | kassa nam tarn heum ? samsariya khalu pana - thavara vi pana tasattae paccayamti | 
tasa vi pana thavarattae paccayamti | thavarakayao vippamuccamana sawe tasakayamsi 
uvavajjamti | tasakayao vippamuccamana sawe thavarakayamsi uvavajjamti | tesim ca nam 
thavarakayamsi uvavannanam thanameyam ghattam | | “ (Nathamal 1974a, 472)

20° Jacobi points this out in a note: “The question discussed in the following paragraphs is 
whether, at some future time, all movable beings in the Samsara might not die out, and none but 
immovable beings be left. This idea is combated at great length by Gautama.” (Jacobi 1895, 424, 
note 4)

201 Jacobi points this out in a note: “The meaning is, that at some future time movable beings may 
have ceased to exist, since they are ail bom as immovable beings, and vice versa. If the latter is 
the case, a layman, who abstains from killing animals, practically does injury to no being 
whatever: if the former is the case, he cannot transgress his vow even if he would.” (Jacobi 1895, 
425, note 1)

202 Jacobi translates: “And the Venerable Gautama spoke thus to Udaka, the son of Pedhala: “0  
long-lived one, we do not admit what you say; viz. that there is a chance that a follower of the 
Sramanas should cease to do injury to any kind of living beings. Why do we say this? Beings 
belong to the Circle of Births, (&c., all as above, down to) when they are born in bodies of 
movable beings, it is a sin to kill them. They are called animated beings, (animals) of large 
bodies, or of long life. There are always a great many animate beings, (the slaughter of) which a 
follower of the Sramanas must renounce, there are none, (the slaughter of) which he need not 
renounce. If he ceases, or has done with, or has given up (injuring) the large class of movable
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situation, the compilers again defend the legitimacy of the lay practice. In arguing

against the former situation, the compilers insist on a distinction between Jain lay 

and mendicant practice.

Mention of th e"samaiya desavagasiya" in Suyagadamga 2.7 also occurs 

in the context of defending against the idea that all beings might become mobile 

or immobile. In this case the idea seems to be that, even within a limited space, 

there will always be both mobile and immobile beings. After mention of the 

"samaiyam desavagasiya” there is extensive discussion of the fate of the living 

beings within and outside of the spatial limits.203 The possibilities for the mobile 

beings within the limits are as follows: they can be reborn within the limits as 

mobile beings, within the limits as immobile beings, or beyond the limits as 

mobile or immobile beings. In a similar way, we then read about the possibilities 

for immobile beings within the limits and for beings outside of the limits. After

beings, his renunciation is good. What you or somebody else says, that there is a chance of a 
layman’s ceasing to do an injury altogether, by renouncing slaughter of one kind of beings; this 
interpretation of your is not right.” (13)” (Jacobi 1895, 425-6) The Prakrit reads: "atthi nam se 
pariyae je nam samanovasagassa sawapanehim sawabhuehim sawajTvehim sawasattehim 
damde nikkitte bhavai | kassa nam tarn heum |
samsariya khalu pana - tasa vi pana thavarattae paccayamti | thavara vi pana tasattae 
paccayamti | tasakayao vippamuccamana sawe thavarakayamsi uvavajjamti | thavarakayao 
vippamuccamana sawe tasakayamsi uvavajjamti | tesim ca nam tasakayamsi uvavannanarp 
thanameyam aghattam | te pana vi vuccamti, te tasa vi vuccamti, te mahakaya, te ciratthiiya | te 
bahuyaraga pana jehim samanovasagassa supaccakkhayam bhavai | te appayaraga pana jehim 
samanovasagassa apaccakkhayam bhavai | se mahaya tasakayao uvasamtassa uvatthiyassa 
padivirayassa jam nam tubbhe va anno va evam vayaha - "natthi nam se kei pariyae jamsi 
samanovasagassa egapanae vi damde nikkitte" | ayam pi bhe uvaese no neyaue bhavai | | " 
(Nathamal 1974a, 473)

2“  Nathamal 1974a, 481-485; Jacobi 1895, 431-433.
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each of the possibilities we find reference to the denial of the possibility that in

renouncing violence towards one type of being a layman may cease all forms of 

violence. At the end of the section the text again rejects this possibility.204 Thus, 

in this case also, the defense of temporary lay ascetic practice goes hand in 

hand with the necessity of maintaining a distinction between Jain lay and Jain 

mendicant practice.

Though they legitimate the vow to avoid harming mobile beings and the 

"samaiya desavagasiya" the compilers also seem to insist on a distinction 

between lay and mendicant practice. The same situation is seen in the 

Viyahapannatti when MahavTra defends the lay practice of temporarily 

abandoning possessions and social relations while also maintaining that such 

practice is distinct from Jain mendicant practice.205 Likewise, in the case of the

204 Jacobi translates: “The Venerable One spoke thus: “It has never happened, it does not 
happen, nor will it ever happen, that all movable beings will die out and become immovable ones, 
nor that all immovable beings die out and become movable ones. Since movable and immovable 
beings never die out, there is no chance, as you or somebody else say, that a layman ceases to 
do injury altogether by renouncing slaughter of one kind of beings; this interpretation of yours is 
not right." (35)” (Jacobi 1895, 433) The Prakrit reads: "§30. bhagavam ca nam udahu - na eyam 
bhuyam na eyam bhawam na eyam bhavissam jannam - tasa pana vocchijjihimti, thavara pana 
bhavissamti | thavara pana vocchijjihimti, tasa pana bhavissamti | avocchinnehim 
tasathavarehim panehim jannam tubbhe va anno va evam vadaha - "natthi nam se kei pariyae 
jamsi samanovasagassa egapanae vi damde nikkitte" | ayarn pi bhe uvaese no neyaue bhavai
| | " (Nathamal 1974a, 485)

205 I am not able to offer a complete discussion of this passage. In the passage MahavTra defends 
the idea that possessions become non-possessions (se bhamde abhamde bhavai) for a lay 
person who temporarily abandons his possessions (Nathamal 1974b, 351; Bothara 2008,102- 
103). Though they become non-possessions the possessions remain the property of the lay 
person. This is because the lay person does not renounce the sense of ownership 
(mamattabhave puna se aparinnae bhavai) with respect to his possessions (Nathamal 1974b,
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lay fast to death one of the key points of debate seems to have been the 

question of whether or not the laymen adopted mendicant vows as part of the 

practice.206 The debate about whether or not the layman takes mendicant vows 

as part of the fast to death should likely be seen in relation to the distinction 

between the soteriological possibilities for laymen and mendicants discussed 

briefly in my first chapter, since if a layman can take monastic vows at the point 

of death then the distinction between the soteriological possibilities for laymen 

and mendicants would seem to be rendered meaningless. Even as they

351; Bothara 2008, 102-103). Following this, we read the same with respect to a layman's wife. It 
is clear, even without a close analysis of the details, that in this passage the Jains defend the 
temporary renunciation of possessions and social relations. Yet, there is a passage in 
Viyahapannatti 1A that is similar to Viyahapannatti 8.5 which explicitly maintains the distinction 
between monastic practice and temporary asceticism performed by laymen (Deleu 1970,130; 
Bothara 2006, 330; Nathamal 1974b, 272). In this case Goyama asks MahavTra, regarding a 
samanovasaga engaging in samaiya, is the action to be classified as monastic activity 
(inyavahiya) or as regular activity inspired by passion (samparaiyi). The answer is that it is 
regular activity (samparaiya) because the layman remains an instrument of harmful activity 
(ayahigaranavattiyam). In Viyahapannatti S.5 the compilers thus defend the efficacy of lay ascetic 
practice, while in Viyahapannatti 7A they maintain that Jain mendicant life is distinct from all other 
modes of life.

206 Williams notes that prescriptions for the fast to death are generally identical for laymen and 
mendicants in the canon, but at some point in the later tradition it became debatable whether or 
not the layman takes monastic vows as part of the ritual (Williams 1963,166-9). Such debate 
may be anticipated in comparing passages from the Uvasagadasao and Suyagadamga 2.7 
referred to above in this chapter. The Uvasagadasao seems to make the point that laymen 
engaging in the fast to death do not adopt monastic vows, since MahavTra states explicitly at one 
point that Anamda will not adopt mendicant vows (Nathamal 1974c, 409; Hoemle 1885-90, 38-9). 
Yet, in the passage describing "some laymen" from Suyagadamga 2.7 that mentions the fast to 
death we find explicit mention of the monastic vows (Nathamal 1974a, 477; Jacobi 1895, 429). 
Likewise, in Nayadhammakahao 1.13 (Nathamal 1974c, 246-247; Bothara 1997,105) and 
Amtagadadasao 6.3 (Nathamal 1974c, 584; Barnett 1907, 90) we find lay Jain characters who 
adopt the mendicant vows as part of the fast to death.

307



legitimate lay life, the compilers must explain why it is necessary for people to 

adopt monastic vows if at all possible.

Lav People Can Adopt the Lav Vows in Various Wavs

In discussing the sixth part of the standard description of the 

samanovasaga in my previous chapter I noted that the phrase ahapariggahiehim 

is sometimes found and I suggested that this phrase seems to acknowledge that 

there will be variation in the way that lay Jains engage in ascetic practice. In this 

chapter I have discussed a number of passages from Suyagadamga 2.7 

describing various categories of lay people, for example some who observe the 

posaha and others who do not. In examining references to the lay vows in the 

Svetambara canon it seems clear that the compilers acknowledged that the vows 

could be adopted in various ways according to the situation of the individual. In 

the Uvasagadasao, although Anamda serves as the model for the other 

characters, there is variation in the amount of wealth and the number of 

possessions of the characters and so there is also variation in the nature of the 

vows. For example, in the eighth lecture we read that the wealth of the layman 

Mahasayaga is eightfold and that he has thirteen wives.207 When he adopts the

207 Nathamal 1974c, 514; Hoernle 1885-90,153.
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lay vows, his vows relate specifically to his wealth as well as the number of wives

and he also adds a special vow not found elsewhere in the text.208 

The possibility of variation in the adoption of the lay vows is seen also in 

Viyahapannatti 8.5. Goyama asks MahavTra:

5. [Q.1] Bhante! If a [samanovasaga] has not initially renounced killing of gross living beings what 
does he do when he renounces the same later?
[Ans.] Gautam ! He atones for any killing he did in the past, refrains from killing in the present, 
and renounces killing in the future.209 (Bothara 2008, 106)

As Deleu describes in his summary of the passage,210 we further read that, with 

respect to actions in the past, he can atone in forty-nine ways, "namely in the

208 Hoemle’s translation reads as follows: "like Anarnda, Mahasayaga also went out, and how 
similarly he took on himself the law of a householder, only that in his renunciations he specified 
eight kror kamsa of gold and eight herds, and that, with the exception of his thirteen wives of who 
RevaT was chief, he renounced all other sexual intercourse. All the rest is to be repeated exactly 
as before. In addition he pronounced the following vow: 'Henceforth it shall be a rule with me, 
every day to traffic with no more than one brass vessel holding two drona of gold." (Hoemle 1885- 
90,153) The Prakrit reads: “§15 tae nam se mahasatae gahavaT samanassa bhagavao 
mahavTrassa amtie savayadhammam padivajjai, navaram - attha hirannakodio sakamsao | attha 
vaya | revatlpamokkhahim terasahim bhariyahim avasesam mehunavihim paccakkhai | imam ca 
nam eyaruvam abhiggaham abhigenhati - kallakallim ca nam kappai me bodoniyae kamsapaTe 
hirannabhariyae samvavaharittae | |" (Nathamal 1974c, 514)

209 The Prakrit reads: “§236 samanovasagassa nam bhamte ! puwameva thulae panaivae 
apaccakkhae bhavai, se nam bhamte ! paccha paccaikkhamane kirn karei? goyama ! fiyam 
padikkamati, paduppannam samvareti, anagayam paccakkhati | | ” (Nathamal 1974b, 352)

210 Deleu writes: “(368b) With a layman (samanovasaga) renunciation of grave (thulaga) harming, 
untruth, taking what is not given, sexual enjoyment and possession means that he confesses 
(padikkamai) past, repels (samvarei) present and renounces (paccakkhai) future grave harming 
etc. Each of these three he may do in forty-nine ways, namely in the domains of own doing, 
causation and consent, in thought, with word and body (tiviham tivihenam) or leaving out one or 
two of the two groups of three alternatives. Consequently there are one hundred and forty-seven 
possibilities (sTya bhanga-saya) for each vow [scil. seven hundred and thirty-five possibilities for 
the five vows, Abhay.]. At the end it is stated that this applies only to Jaina, not to Ajlvika laymen. 
The v.l. (370a)... paccakkhae... paccakkhavemane (instead o f ... apaccakkhae... 
paccaikkhamane) would imply that the text is an instruction for the use of gurus. -  On the
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domains of own doing, causation and consent, in thought, with word and body 

(tiviham tivihenam) or leaving out one or two of the two groups of three 

alternatives."211 In counting also the present and future actions, there are 147 

possibilities for each of the five anuvratas (735 total possibilities).

This passage suggests that Jain laymen, at least at the time the passage 

was compiled, were not necessarily expected to adopt all of the lay vows. We 

can note that in this passage there is reference to the three types of action 

(thought, word, and deed) as well as the three ways of acting (doing, causing, 

and consenting). I have noted above that this type of renunciation (tiviham 

tivihenam) is normally associated with Jain mendicants.212 In contrast, in the 

Uvasagadasao, we find the phrase duviham tivihenam, meaning that laymen will 

"not do it nor cause it to be done, either in thought or in word or in deed."2131 

have noted that the phrase duviham tivihenam is also associated with laymen in 

Suyagadamga 2.7. The reason for the inconsistency is unclear. Despite this 

uncertainty, it does seem clear that the author of Viyahapannatti 8.5 expects that 

there will be variation in lay conduct.

permutation of the different possibilities Abhay. quotes two gahas. Further on he gives six gahas, 
quoted from a vrddhokti, in refutation of certain objections." (Deleu 1970,148-9)

211 Deleu 1970, 148-9.

212 Jain monks renounce certain acts in this manner, as seen, for example, in Ayaramga 2,15, 
§30 (Hoemle 1885-90,11, note 21; Jacobi 1884, 76, 202, 204).

213 Hoemle 1885-90, 11-12.
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Conclusion

In examining references to the lay vows in the Svetambara canon it is 

clear that there has been an evolution in the presentation of the vows. In this 

chapter I have shown some of the various stages in the development of the list of 

twelve lay vows that became standard. In the earliest stage what became known 

as the five anuvratas were conceived relative to the five mahavratas. The term 

anuvrata was adopted at some point. In addition to these vows, a number of 

other practices were particularly associated with Jain lay behavior in the early 

passages relating to the laity in the Svetambara canon. Eventually the 

mendicants developed a list of seven additional lay vows which at some point 

were called the siksavratas. These vows were listed along with the five anuvratas 

to form a list of twelve lay vows. Finally it was decided that the seven siksavratas 

would be split into three gunavratas and four siksavratas. What has become the 

standard presentation (with five anuvrata, three gunavrata, and four siksavrata) 

seems to represent a relatively late development.

Examination of the lists of lay vows suggests that the Uvavaiya and the 

Uvasagadasao were compiled at a relatively late stage. This supports the 

hypothesis that emerged in the previous chapter in discussion of the standard 

description of the samanovasaga that these texts represent a late stage in the
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move to legitimate and standardize lay Jainism. I have suggested in this chapter 

that the reworked introductory passages in the third treatise of Suyagadamga 2.2 

(discussed in chapter one) and the original version of the standard description of 

the samanovasaga (discussed in chapter two) both predate the establishment of 

the list of twelve lay vows. It also appears that Suyagadamga 2.7 predates the 

list of twelve vows and that in developing the list of twelve lay vows the compilers 

incorporated some of the practices described in Suyagadamga 2.7. The list of 

twelve lay vows is attributed in the texts to MahavTra and we can observe efforts 

to obscure the fact that the list of twelve lay vows developed in a later period.

It appears that even after the list of twelve vows became relatively 

standard, the precise meaning of the individual lay vows was open to 

interpretation. Though the meaning of the individual vows was not completely 

fixed, it is clear that the lay vows as a group were conceived as a form of ascetic 

practice. The lay vows should thus be seen in relation to the earlier stages of the 

move to legitimate and standardize discussion of lay life. The initial logic of the 

legitimating of lay life was that lay life could lead to a good rebirth if it was to 

some extent similar to mendicant life. The standard description of the 

samanovasaga included a few of the practices seen in the list of twelve lay vows. 

The lay vows provide some specific ways in which a lay Jain can behave to some 

extent like a Jain mendicant. At the same time, the compilers also maintain a
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distinction between lay and mendicant practice. Furthermore, though the ideal lay

Jain adopts all of the twelve vows, the compilers recognized that not all lay Jains 

would be able to live up to the ideal.

The standard description of the samanovasaga emphasized the 

importance of belief in the tattvas, which justify monastic asceticism. Likewise, 

the standard adoption of lay vows begins with an expression of faith in the Jain 

teachings. The mendicant compilers defined the Jain tradition relative to other 

traditions as a community who believed in the efficacy and necessity of specific 

forms of ascetic practice for the attainment of soteriological goals. It is likely for 

this reason that the medieval literature relating to lay Jainism (the sravakacara 

literature) usually follows the list of typical offences in the Uvasagadasao by 

beginning with discussion of right belief (sammatta). The lay vows are also 

usually associated with the fast to death. That the compilers legitimated the lay 

fast to death near the end of one's natural life is seen, for example, in the story of 

Anamda from the Uvasagadasao.2U Other passages in the Svetambara canon

214 I have noted that Anamda fasts to death above in this chapter. After he has decided to fast to 
death Anamda attains a form of supernatural knowledge (ohi-nanam) (Nathamal 1974c, 414; 
Hoernle 1885-90, 47-49). When MahavTra's disciple Goyama encounters Anamda, Goyama 
confirms that householders (gihino gihamajjhavasamtassa) are able to obtain such supernatural 
knowledge, but he doubts that a householder is able to develop such knowledge to the extent that 
Anamda claims (Nathamal 1974c, 417; Hoemle 1885-90, 56). Goyama tells Anamda to 
acknowledge that he has committed a fault by misrepresenting the extent of his knowledge. 
Anamda says that Goyama is the one who has committed a fault in doubting the claim (Nathamal 
1974c, 417; Hoemle 1885-90, 56). When Goyama returns to MahavTra, MahavTra confirms the 
extent of Anamda's supernatural knowledge and tells Goyama that he should ask pardon for 
having doubted Anamda (Nathamal 1974c, 419; Hoemle 1885-90, 60). At the end of the chapter,
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show that lay Jains could state the intention to fast to death at any point when 

they faced immediate threat of death.215 The fast to death is another way in 

which lay practice approached the monastic ideal.

Anamda fasts to death and is reborn as a deity. This episode confirms the legitimacy of ascetic 
practice like the fast to death undertaken by householders.

215 In Nayadhammakahao 1.13 a frog who has adopted the lay vows is about to die having been 
trampled and so decides to fast to death (Nathamal 1974c, 246-247; Bothara 1997, 105). In 
Amtagadadasao 6.3, a non-Jain garland-maker named Ajjunaa is possessed by a jakkha (yaksa) 
named Moggara-panT and then kills numerous people. When a Jain layman named Sudamsana 
meets this jakkha he fears that he may be killed and thus begins to perform the fast to death 
(Nathamal 1974c, 584; Barnett 1907, 90). He escapes with his life.
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Conclusion

In this thesis I have discussed statements relating to the Jain lay 

community occurring in some of the Ahgas and Uvangas of the Svetambara 

canon. I selected the passage that is the focus of my first chapter because I take 

it to be one of the earliest extensive positive statements about the lay community 

in the Svetambara canon. The passage appears in Suyagadamga 2.2 and the 

Uvavaiya, and the contrast between the two treatments of the passage is 

important in that it allows us to posit a direction for the development of canonical 

statements on the laity. The passage examined in chapter two, which I believe to 

be the earliest attempt to produce a description of the ideal Jain householder, 

occurs in the same two texts directly after the passage discussed in chapter one 

and also occurs at many other points in the Ahgas and Uvangas. In the third 

chapter I have discussed the numerous references to the lay vows, showing the 

early development of what became the most common way to describe Jain lay 

life.

It is obvious that the Ahgas and Uvangas represent the orthodox positions 

of the mendicant elite who composed and compiled them. The presence in these 

texts of positive statements about the lay community contradicts the sentiments 

of the earliest extant passages in the Svetambara canon, which condemn all 

modes of life apart from Jain mendicancy. It seems that the Jain mendicants
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produced positive statements relating to the lay community and included them in 

authoritative texts because they were in competition with other religious groups 

to gain the respect and material support of members of the general population. 

The various passages relating to the lay community show us some of the issues 

that were important for the mendicants and some of the strategies they employed 

in their effort to establish and maintain relations with a lay community. My 

research supports the idea that the move to legitimate lay life and to standardize 

discussion of the lay community should be considered the central motivation at 

least in certain key stages of the compilation of the Svetambara canon.1

The dates of the composition of the various passages in the early 

Svetambara texts are uncertain and very little is known about the process and 

dates of the compilation of the texts. Nonetheless, it seems clear in examining 

the positive statements about the lay community in the Svetambara canon that 

certain passages were produced directly in response to others. Furthermore, 

there are some obvious inconsistencies among the various statements. It seems 

that the compilers were willing to change the orthodox position with respect to the 

laity by placing existing material in a new context, by modifying existing

11 have noted in my introduction that scholars have previously suggested that in producing the 
so-called "story-literature" in the Svetambara canon (which includes many of the Ahgas and 
Uvangas) the mendicant compilers have had the concerns of the lay community in mind (Dixit 
1972, 9; Dixit 1978, 67; Ohira 1994, 29). It is clear from my study that important statements about 
the Jain lay community are found also in texts that would not be classified as "story-literature" 
(such as the Suyagadamga).
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statements, and by producing new passages. It also seems that they sometimes 

made efforts to remove and/or explain some of the resulting inconsistencies. 

Though the issue of the history of the composition and compilation of the canon 

is extremely complex, in this thesis I have suggested that it is possible to 

establish chronological relationships among some of the various passages 

relating to the lay community and thus to observe development in the orthodox 

positions relating to the laity as the mendicant compilers attempted to resolve 

various tensions and to employ new strategies. I have also suggested that we 

can at times draw general conclusions about the relative dates of the compilation 

of particular texts.

In my first chapter I argued that the compiler of the Uvavaiya copied the 

passages relating to the lay community from Suyagadamga 2.2 and that he 

compiled the second part of the Uvavaiya specifically in response to a logical 

contradiction apparent in Suyagadamga 2.2. That the extant version of the 

Uvavaiya was compiled relatively late is suggested also in that, as I argued in my 

third chapter, the list of the lay vows in MahavTra's sermon at the end of the first 

part of the text represents a relatively late development among the various 

references to the lay vows in the Svetambara canon. It seems clear, however, 

that the first part of the Uvavaiya contains at least some material that predates
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the time when the second part of the text was produced as well as the time when 

the list of the twelve lay vows was inserted into the first part of the text.2

I have suggested that the mixed version of the recurring introductory 

passage in the third treatise of Suyagadamga 2.2 discussed in my first chapter is 

one of the earliest extensive positive statements about the lay community in the 

Svetambara canon. I have suggested this because the passage seems to have 

been constructed out of material that in another context juxtaposed Jain 

mendicant life to all other modes of life (i.e. out of material that represents the 

sentiments of the earliest extant Jain writing). However, one can say little with 

certainty about the date of this passage apart from the fact that it predates the 

time of the compilation of the Uvavaiya. I have noted that the passage discussed 

in my second chapter (i.e. the standard description of the samanovasaga) occurs 

in the third treatise of Suyagadamga 2.2 after the mixed version of the recurring 

introductory passage. It seems clear that the standard description of the 

samanovasaga existed in another text before it was incorporated into 

Suyagadamga 2.2. In my view, it is likely that the compiler inserted various 

passages relating to the lay community into Suyagadamga 2.2 owing to the

2 1 say this thinking, for example, of the description of the excitement of the people in the city 
when they hear of MahavTra’s arrival (Leumann 1883,49-50; Lalwani 1988, 127-133), given that 
this description refers to five anuvratas and seven siksavratas (pancanuvvaiyam satta-sikkha- 
vaiyam duvalasaviham gihi-dhammam) rather than five anuvratas, three gunavratas, and four 
Siksavratas as seen in MahavTra's sermon.
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seminal importance of the mixed version of the recurring introductory passage.

However, it does not seem possible to establish with certainty that the first 

passage in the mixed section of the third treatise of Suyagadamga 2.2 predates 

the date of the original composition of the standard description of the 

samanovasaga, though I have suggested that this may be the case in comparing 

the contents of the two passages.3

Regardless of its chronological relationship with the mixed version of the 

recurring introductory passage in the third treatise of Suyagadamga 2.2, the 

standard description of the samanovasaga seems also to be a relatively early 

statement about the lay community. I hold this view because, for example, the 

passage contains what seems to be a relatively early listing of the tattvas 

(existent things), including eleven items instead of the usual seven or nine. I have 

also suggested that one of the references in the standard description of the 

samanovasaga to observance of the posaha days (i.e. certain days associated 

with the cycle of the moon) seems to be relatively early because it lacks explicit 

mention of fasting. I noted that the same reference to observance of the posaha 

days occurs also in a description of "some laymen" (samtegaiya samanovasaga)

3 1 noted, for example, that the subject of the mixed version of the recurring introductory passage 
in the third treatise of Suyagadamga 2.2 is "some men” (samtegaiya manussa) and I suggested 
that the term samanovasaga may represent a later development. I also suggested that, much 
more than the mixed version of the recurring introductory passage in the third treatise of 
Suyagadamga 2.2, the standard description of the samanovasaga seems to represent an attempt 
to describe the ideal lay Jain presenting specific behaviors and beliefs as normative.
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in Suyagadamga 2.7, but I have been unable to establish a chronological 

relationship between the standard description of the samanovasaga and the 

related material in Suyagadamga 2 .7 .1 have further suggested that the versions 

of the standard description of the samanovasaga in which the final section of the 

passage is dropped are late and that they show the influence of the 

Uvasagadasao. On the basis of this I suggest that the Uvasagadasao was 

compiled at a relatively late time. The fact that the Uvasagadasao contains the 

list of typical offences commenting on each of the twelve lay vows likewise 

suggests that the text was compiled at a relatively late point, after the list of 

twelve vows was accepted as normative. Yet, it seems that the Uvasagadasao 

also contains some earlier material, such as the section describing Anamda's 

promises, which does not include mention of all twelve of the lay vows.

References to the lay vows seem to provide a relatively solid means of 

establishing chronological relationships among the passages relating to the lay 

community in the Svetambara canon. In particular, I have argued in my third 

chapter that the list of twelve lay vows represents a relatively late development. I 

argued that the references to four lay vows occurring in Nayadhammakahao 1.5 

and the RayapasenaJya predate the references to twelve lay vows occurring in 

the Uvasagadasao and elsewhere. I suggested that in attributing the list of twelve 

lay vows to MahavTra the compilers made some effort to hide the fact that the list
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was a late development. It seems clear that the passages discussed in my first

two chapters both predate the establishment of what became the standard list of 

twelve vows because neither passage refers to all twelve of the vows, though 

both passages contain sections that clearly relate to what became the standard 

list.4 In my third chapter I discussed other examples (including a passage from 

Suyagadamga 2.7) that seem to predate the establishment of the list of twelve 

vows and I suggested that some of the material from Suyagadamga 2.7 

influenced the production of the list of the twelve lay vows. Even after the list of 

twelve lay vows was formulated we can observe development in the terminology 

(particularly with respect to the terms used for the fourth and fifth anuvratas as 

well as the terms used to categorize the vows). On the basis of analysis of the 

terminology it appears that the lists in the Uvasagadasao and the Uvavaiya are 

particularly late. This conclusion lines up with the arguments that I present in 

chapters one and two.

By establishing chronological relationships among some of the various 

passages relating to the lay community we can observe development in the

4 As I have noted at various points in this thesis, the passage from Suyagadamga 2.2 discussed 
in my first chapter contains a version of the five anuvratas that is different from the version that 
became standard. Yet, this passage does not include mention of the other seven lay vows and 
thus I believe that it predates the point when the list of twelve lay vows was formulated or became 
standard. I have also noted at various points in this thesis that the standard description of the 
samanovasaga contains a phrase (i.e. sHawaya-guna-veramana-paccakkhana-posahovavasa) 
that is related to the list of twelve lay vows. Yet, because the standard description of the 
samanovasaga does not mention all twelve of the lay vows explicitly I believe that it also dates to 
a period before the list of twelve vows was formulated or became standard.
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orthodox positions relating to the laity as the mendicant compilers attempted to 

resolve various tensions and to employ new strategies in their effort to establish 

and maintain relations with a community of householders who respected and 

regularly supported them. The passages discussed in this thesis are consistent in 

presenting the idea that non-mendicants should be respected and will attain a 

good form of rebirth depending on the degree to which they behave like Jain 

mendicants. This idea forms the logical basis of the passage from Suyagadamga 

2.2 discussed in my first chapter (which I take to be one of the earliest extensive 

positive statements about the lay community). The same logic is seen in the 

standard description of the samanovasaga (discussed in my second chapter) 

where it is said that the ideal lay person engages in certain forms of ascetic 

practice and where the compilers present the lay community primarily as a group 

of householders who do not doubt that soteriological goals are attained through 

the forms of asceticism practiced by the Jain mendicant community. The 

compilers eventually developed specific practices that allowed the lay community 

to engage partially and temporarily in some of the forms of ascetic practice 

undertaken by Jain mendicants. Most of the twelve lay vows, for example, were 

associated with such practices, as I have described to some extent in my third 

chapter.
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The idea that non-mendicants should be respected and will attain a good 

form of rebirth depending on the degree to which they behave like Jain 

mendicants allowed the mendicant community to legitimate lay life while also 

minimizing inconsistency with the fundamental principles of the earliest extant 

texts. In this thesis I have shown that the compilers worked to resolve various 

tensions resulting from this strategy. The logic of the legitimating of lay life seems 

inconsistent with the absolute condemnation of non-Jain ascetics (since their 

modes of life must have been, in some respects, similar to Jain mendicant life) 

and I have argued that, for this reason, the compiler of the Uvavaiya produced 

the hierarchy of beings, including various classes of non-Jain ascetics, who will 

attain some form of divine rebirth. Presenting Jain mendicant life as ideal also 

makes it difficult to explain, as the compilers would like to, why Jain lay life (i.e. a 

domestic mode of life) is preferable to non-Jain mendicant life. One strategy that 

the mendicants employed in their attempt to explain this was to emphasize the 

importance of belief and a correct understanding of Jain doctrine. The compilers 

also felt it necessary to differentiate the possible forms of rebirth of a Jain layman 

from those of a Jain mendicant and thus to have a clear reason why Jain 

mendicant life is always preferable to Jain lay life. A further problem in describing 

the ideal lay Jain as a person who behaves to some extent like a Jain mendicant 

and who engages in specific ascetic practices must have been that not all
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members of the lay community could live up to the ideal. The compilers thus 

produced passages acknowledging that there will be variation in lay practice.

There are passages in the texts I have read that relate to engagement by 

members of the lay community in forms of asceticism, but that I have been 

unable to discuss in this thesis. In particular, I have only been able to touch on 

the numerous references to the posaha rituals and the fast to death. The 

mendicant compilers present observance of the posaha days as the most 

important ritual for the lay community, as indicated by the fact that observance of 

the posaha days is mentioned twice in the standard description of the 

samanovasaga and is included as one of the twelve lay vows. Rituals associated 

with the cycles of the moon were important across religious traditions in ancient 

India.5 As I discussed briefly in my second chapter, study of the various 

references to the posaha observances in the Svetambara canon indicates that 

the Jain mendicants developed distinctively Jain rituals for the lay community to 

observe on the posaha days. These rituals, involving fasting and the temporary 

renunciation of possessions and social relations, allowed lay Jains to behave 

temporarily like Jain mendicants. I noted in my introduction that there is criticism 

of such lay Jain practices in the Buddhist Ahguttara-Nikaya (111.70.1-3) and I

5 In my second chapter I noted various references to rituals on the full and new moon days in 
Buddhist and Brahmanical texts.
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suggested that such criticism, along with the Jain defense of the practices in 

Viyahapannatti 8.5, are good reason to believe that at least some historical lay 

Jains actually engaged in such practices.6 It seems likely, in my view, that such 

practice on the posaha days served to strengthen the bonds between the lay and 

mendicant communities. There are various other subjects to discuss in 

association with the numerous references to the posaha observances in the 

Svetambara canon. For example, I have observed a tension in the presentation 

of lay ascetic practice as to whether or not it leads to material benefit in this life.7 

It can also be noted that characters in the texts often engage in temporary

6 In my introduction I noted that in the Buddhist Ahguttara-Nikaya (111.70.1-3) there is criticism of 
the lay Jain practice of temporarily abandoning possessions and social relationships on the 
posaha days (Woodward 1932,185-6; Morris 1885, 205-6). In Viyahapannatti 8.5 we find a 
critique of what seems to be the same Jain practice attributed to the Ajlvikas and defense of the 
practice attributed to MahavTra (Bothara 2008,102-3; Nathamal 1974b, 351).

7 This tension is seen, for example, in the concern in the texts with the nidana. The nidana is a 
kind of vow where one does something (such as engaging in ascetic practice) in order to get a 
particular reward. In the tenth chapter of the Ayaradasao MahavTra states that the ultimate 
soteriological goal of liberation from the cycle of rebirth results from ascetic practice performed 
without a nidana (Jain 2005,183-184). The concern in the texts with the nidana seems related to 
a key difference between the "standard" description of asceticism performed by characters in the 
hope of fulfilling a particular desire and the "standard" description of the lay Jain posaha ritual. 
These types of descriptions are clearly related, but the examples of asceticism performed in the 
hope of fulfilling a particular desire involve concentration of the mind upon a particular deity. For 
example, in Nayadhammakahao 1.1 prince Abhaya undertakes a three-day fast in the hope of 
fulfilling a pregnancy-desire (dohala) of his step-mother, queen DharinT (Bothara 1996, 51; 
Nathamal 1974c, 22-23). Here we read that prince Abhaya concentrates his mind on a deity 
(devam manasikaremane-manasikaremane citthai). Towards the end of the fast, the deity 
realizes what is happening and so he appears to prince Abhaya in order to fulfill the wish 
(Bothara 1996, 55; Nathamal 1974c, 24-5). Descriptions of lay Jains (samanovasaga) engaging 
in ascetic practice on the posaha days are related to such examples, but they do not include 
mention of concentrating the mind on a deity. See for example Viyahapannatti 12.1 (Nathamal 
1974b, 539; Deleu 1970, 181).
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ascetic practice in a structure called a posahasala.8 With the exception of such

references there is nothing in the texts I have studied relating to the posahasala 

and I have not come across reference to such structures outside of the 

Svetambara canon. The various passages relating to the posaha rituals in the 

Svetambara canon should be the subject of a separate study.

Likewise, references to the fast to death in the Svetambara canon should 

be the subject of a separate study. I have noted in my third chapter that the fast 

to death is commonly mentioned along with the listings of the twelve lay vows. I 

also noted that the story of Anamda from the Uvasagadasao shows that the 

compilers legitimated the lay fast to death near the end of one's natural life9 and 

that other passages in the Svetambara canon, including stories from the 

Nayadhammakahao and the Amtagadadasao, show that lay Jains could state the 

intention to fast to death at any point when facing immediate threat of death.10

8 For example, there is reference to a posahasala in the description of Sankha's ascetic practice 
in Viyahapannatti 12.1 (Deleu 1970,181; Nathamal 1974b, 539) and in the story of Anamda in 
the Uvasagadasao (Hoernle 1885-90,41-2; Nathamal 1974c, 411-12).

9 I have discussed in a note at the end of chapter three the episode in the first story of the 
Uvasagadasao where Goyama doubts and MahavTra confirms the extent of the supernatural 
knowledge (ohi-nanam) that Anamda attained through his ascetic practice (Nathamal 1974c, 414- 
419; Hoemle 1885-90, 47-60). This episode confirms the legitimacy of ascetic practice like the 
fast to death undertaken by householders.

10 In Nayadhammakahao 1.13 we have the story of the frog who is about to die having been 
trampled and so decides to fast to death (Nathamal 1974c, 246-247; Bothara 1997, 105). In 
Amtagadadasao 6.3, a Jain layman named Sudamsana begins to perform the fast to death when 
he encounters a man who is possessed by a jakkha (yaksa) named Moggara-panT (Nathamal 
1974c, 584; Barnett 1907, 90). Sudamsana escapes with his life.
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One of the central issues in discussion of the fast to death in the later tradition 

was the question of whether or not a layman adopts the mendicant vows as part 

of the fast to death.111 have noted in this thesis that the compilers of the canon 

sometimes felt the need to distinguish between lay and mendicant practice. 

Considering this tendency, there is some reason to believe that it was the 

compilers of the canon who initiated the debate about whether or not a layman 

adopts the mendicant vows as part of the fast to death, since in some passages 

we find laymen adopting the mendicant vows as part of the fast to death while 

the Uvasagadasao seems to make the point that Anamda does not adopt the 

mendicant vows.12 There is a large amount of material relating to the fast to 

death in the Svetambara canon and in other early Jain texts and so I have 

chosen to postpone extensive discussion of this ritual for a future project.

11 Williams suggests that prescriptions for the fast to death are generally identical for laymen and 
mendicants in the canon, but at some point in the later tradition it became debatable whether or 
not the layman takes monastic vows as part of the ritual (Williams 1963,166-169).

12 In the stories from the Nayadhammakahao and the Amtagadadasao mentioned above, the lay 
characters adopt the mendicant vows as part of the fast to death. Likewise, in Suyagadamga 2.7 
one of the passages describing "some laymen" mentions engagement in the fast to death and 
also contains reference to the monastic vows (Nathamal 1974a, 477; Jacobi 1895,429). Yet, in 
the Uvasagadasao MahavTra states explicitly at one point that Anamda will not adopt mendicant 
vows (Nathamal 1974c, 409; Hoemle 1885-90, 38-9). The debate about whether or not the 
layman takes mendicant vows as part of the fast to death should likely be seen in relation to the 
distinction between the soteriological possibilities for laymen and mendicants discussed briefly in 
my first chapter. If a layman can take monastic vows at the point of death, then the distinction 
between the soteriological possibilities for laymen and mendicants would seem to be rendered 
meaningless.
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Though the idea that non-mendicants should be respected and will attain 

a good form of rebirth depending on the degree to which they behave like Jain 

mendicants is prominent in the Svetambara canon, it is clear that the compilers 

have employed various other strategies in their effort to establish and maintain 

relations with a community of householders who respected and regularly 

supported them. Dundas has mentioned as a likely factor in the establishment of 

a Jain lay community the development of the institution of religious giving 

(cfana).13 In my thesis I have noted that the standard description of the 

samanovasaga and the list of lay vows both mention that lay Jains should donate 

alms to Jain mendicants and I have also discussed the prohibition in the 

Uvasagadasao against the donation of alms to non-Jain ascetics. Yet, there are 

other passages in the texts I have examined relating to the donation of alms that 

I have not discussed here. Furthermore, there is material relating to the donation 

of alms in texts that I have not included in my study, such as the Cheyasuttas 

(which contain rules for the mendicant community). Textual references to the 

donation of alms could also form the basis of a separate study.

13 Dundas writes: "The blending of Indian conventions of hospitality and the reworking of the 
ideology of brahman sacrificial ritual in the form of the institution of dana which guaranteed the 
gaining of (unseen) merit by the donor of food to a holy man must also have, as with early 
Buddhism, provided a dynamic for the gradual formation of a Jain community with its own 
patterns of routine and authority." (Dundas 2003,130)
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In addition to the legitimating of lay engagement in ascetic practice and

the prescriptions for the donation of alms, the mendicant compilers present as 

legitimate various other practices including some that do not seem to have been 

specifically Jain. For example, we often find references to life-cycle rituals 

(especially birth-rites) in the Svetambara canon.14 We also find references to 

ritual events like royal processions and the renunciation ceremony.15 There are a 

number of passages in the Svetambara canon describing characters worshipping 

living beings including Jinas and monks.16 There are also examples of characters

14 The introduction of life cycle rituals is generally associated with Jinasena in the ninth century. In 
a review of Cort (2001), Flugel notes that previous studies had dismissed certain lay practices 
(those associated with what Cort calls “the value of wellbeing" as opposed to the ascetic ideology 
that is centered on the goal of moksa) as "non-Jain" because they are not accessible in textual 
form (Flugel 2006a, 92). However, some practices associated with “the value of wellbeing” (such 
as life-cycle rituals) are seen in the Svetambara canon. References to life-cycle rituals, especially 
those associated with the birth of a child, are found throughout the Svetambara canon. One 
example of the birth-rites is seen in Nayadhammakahao 1.1 (Nathamal 1974c, 28ff; Bothara 
1996, 62ff).

15 There are a number of examples of processions in the Svetambara canon. One example is the 
procession of King Kunia when he leaves the city to see MahavTra in the Uvavaiya (Lalwani 1988, 
156ff; Leumann 1883, §49ff p.55ff). An example of the renunciation ceremony is seen in 
Viyahapannatti 9.33 in the story of Jamali (Nathamal 1974b, 447ff; Bothara 2008, 467ff).

16 I would have liked to have discussed in this thesis descriptions of lay behavior in the presence 
of mendicants or in the presence of the Jina. There is occasional reference in the canon to five 
specific rules for the laity to follow on these occasions. These rules are mentioned, among other 
places, in the Uvavaiya when King Kunia arrives in the presence of MahavTra (Lalwani 1988, 173; 
Leumann 1883, §55 p.60) and in Viyahapannatti2.5 as part of a description of a group of 
samanovasaga when they are in the presence of senior ascetics (thera) who are disciples of 
ParSva (Nathamal 1974b, 104-5; Bothara 2005, 296). The meaning of the rules is partly obscure 
and they are rarely mentioned in the secondary source literature. This behavior may also be 
related to the worship of mendicants who are physically absent. We see the laity as well as 
deities exhibit a consistent pattern of behavior in these cases, for instance in removing specific 
articles of clothing. One example of this is seen in the Uvavaiya when King Kunia first hears that 
MahavTra is staying outside of the city of Campa (Lalwani 1988, 41 ff; Leumann 1883, §19ff, 
p.32ff).
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engaging in worship of deities,17 though I only came across one example of a 

human character worshipping images of the Jinas.181 have noted in my 

introduction that Dixit refers to textual examples of deities worshipping Jinas at 

temples and stupas in the heavens and that he suggests the authors of these 

passages may have incorporated these details "having in mind the fact that the 

contemporary Jaina community" engaged in such practice.19 Dundas has also 

discussed the importance of the Jain appropriation and reconfiguration of popular 

deities20 as well as of the Jain participation in a widespread literary culture.21 The

17 One such example occurs in Nayadhammakahao 1.2. In this story a woman worships various 
deities on the posaha days in hope of obtaining a child and there is extensive description of her 
worship (Bothara 1996,170-3). In Nayadhammakahao 1.8 we find reference to a snake-deity 
temple (nagagharae) (Bothara 1996, 337). A queen named PaumavaT travels to worship at the 
temple and there is description of her activity (Bothara 1996,340). In Amtagadadasao 6.3 there is 
mention of the worship of an image (padima) of a deity name Moggara-panT at a shrine dedicated 
to this deity (moggarapanissa jakkhassa jakkhayayane) (Nathamal 1974c, 580; Barnett 1907,86). 
In Amtagadadasao 3.8 there is mention of worship of an image (padima) of HarinegamesT 
(Nathamal 1974c, 552; Barnett 1907, 67).

18 This is in the story of Draupadi from Nayadhammakahao 1.16 (Bothara 1997, 218). The 
passage says only that Draupadi goes to the house of the Jinas and worshipped images of the 
Jinas: "jeneva jinaghare teneva uvagacchai, uvagacchitta jinagharam anupavisai, anupavisitta 
jinapadimanam accanam karei, karetta jinagharao padinikkhamai.” (Nathamal 1974c, 305) The 
lack of references to worship of Jain images would later provide fodder for an iconoclastic 
movement, whose leaders argued that image worship was alien to the canon.

19 Dixit 1972,10. In the texts we commonly see deities engage in practice (like image worship 
and celebration of the important moments in the life of the Jinas) that seems to parallel the non
ascetic religious practice of the laity. This is seen, for example, in the Viyahapannatti, 
Nayadhammakahao, RayapasenaTya, and the Jambuddivapannatti.

20 The spread of Jainism involved the appropriation and reconfiguration of local religiosities such 
as "demiurges (yaksas) and clan tutelary deities (kuladevata).” (Dundas 2006, 391) See also 
Dundas 2003, 135.
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references to various deities in the Svetambara canon as well as the descriptions 

of various forms of worship and other rituals are further subjects for future study.

There are also some references in the Svetambara canon to the social 

make-up of the early Jain community. In my second chapter I mentioned some of 

the identities of the lay characters in the texts: land-owners, merchants, 

ministers, Brahmans, kings, and women. In my third chapter I noted that there 

are various lists of types of people occurring as part of the standard description 

of the adoption the lay vows as well as in the description of people who attend 

MahavTra's sermon in the Uvavaiya.22 Such lists include reference to occupations 

as well as various ancient clans.23 The references to such clans may line up with

21 Jainism participated "in a large-scale north Indian literary culture during the first few centuries 
of the Common Era (Dundas 2006, 398). See, for example, Dundas 2003,136, Dundas 2006, 
397, and Dundas 2000, 95ff. This is seen most obviously in the Svetambara canon in stories 
involving Krsna.

22 In the standard adoption of lay vows, as I noted in my third chapter, the character adopting the 
lay vows, before expressing the inability to adopt mendicant vows, acknowledges that various 
other types of people have been able to adopt mendicant vows. I noted that the list of such 
people in the Nayadhammakahao and the RayapasenaTya (DTparatnasagara v.8, 322; Nathamal 
1974c, 119) is different than the list occurring in the same context in the Uvasagadasao and the 
Vivagasuyam (Nathamal 1974c, 400; Hoemle 1885-90,10-11; Nathamal 1974c, 804). I 
suggested it may be the case that the categories mentioned in the RayapasenaTya and 
Nayadhammakahao (namely, Uggas, Bhogas, and so on) where no longer important to the 
compiler of the Uvasagadasao. I also noted that sections of the two lists are seen together in a 
list of the people who attend MahavTra's sermon in the Uvavaiya (Lalwani 1988,131 ff; Leumann 
1883, §38, p.49) and that, as Bollee points out, parts of the list in the RayapasenaTya occur in 
various other canonical texts (Bollee 2002,61).

23 For example, the list of the people who attend MahavTra's sermon in the Uvavaiya includes "the 
Ugras, the progeny of the Ugras, the Bhogas, the progeny of the Bhogas, the Rajanyas, the 
progeny of the Rajanyas, the Ksatriyas, the progeny of the Ksatriyas, the Brahmanas, the 
progeny of the Brahmanas, heroes and their progeny, warriors and their progeny, readers of 
religious texts and their progeny, Mallakis and their progeny, Licchavis and their progeny, and
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Dundas' suggestion that the heroic image of ascetics like the Jain mendicants 

may have had popular appeal in a society in which the warrior ethos was 

important.24 It can also be noted that most of the characters in the texts are 

described as wealthy.25 We see followers of MahavTra, Parsva, and Nemi, though 

it is not clear whether such a distinction was important. In my third chapter I have 

discussed passages outlining a prohibition of certain forms of employment.261 

have noted in my first chapter that there are a few references to dietary 

restrictions in the Svetambara canon and it is well known that vegetarianism

many other chiefs, princes, nobles, mandavikas, kautumbikas, ivyas, sresthis, army commanders, 
foreign traders, and so on." (Lalwani 1988,131-132) For the Prakrit see Leumann 1883, §38, 
p.49.

24 Dundas writes: "The question remains: how did a soteriological path which had rejection of the 
world built into it from the outset gain recruits? Here we may do little more than speculate both 
about the ability of Jain teachings to provide a coherent explanation for the human condition in 
tune with contemporary preoccupations and also about the heroic image which ascetics like 
MahavTra and his disciples would have projected, an imperturbable fortitude in the face of 
physical difficulty of appeal to an early Indian society in which the warrior ethos was a significant 
component." (Dundas 2003,130)

25 This might be seen to line up with the evidence from Mathura where we find the majority of lay 
Jains were members of bourgeois professional classes (Dundas 2003, 136). It might also be seen 
to line up somewhat with contemporary society where Jains appear to be disproportionately 
wealthy (Laidlaw 1995, 87; Ellis 1991, 75). On the other hand, we must keep in mind that the 
texts describe the ideal lay Jains.

26 The restrictions on categories of employment, mentioned in chapter three, could perhaps be 
understood as a move to exclude certain classes of people from the tradition. The traditional 
understanding of such restrictions on employment is, of course, that a pious Jain must choose a 
career that does not cause harm to living beings. Folkert notes the reluctance of scholars to 
define Jain practice apart from Jain ideology questioning the common view that Jains are 
merchants and bankers by occupation because these activities result in the least amount of 
violent conduct (Folkert 1993,170).
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eventually becomes a strong mark of lay Jain identity.27 Ohira has suggested that 

the references to dietary restrictions in the Svetambara canon were likely 

included by the compilers in response to a changing religious environment, 

perhaps owing to movement to a new location.28 It is not clear whether or not this 

view is accurate.

Studies of contemporary Jain communities suggest that in north India 

there is sometimes a correlation between caste (jati) membership and sectarian 

(gaccha) affiliation among members of the lay community.29 In the texts,

27 Though dietary restrictions are a key mark of Jain identity in contemporary society, such rules 
are not prominent in the texts. Nonetheless, as I noted in my first chapter, there are references to 
dietary restrictions for Jains at a few points in the Svetambara canon (Kapadia 1933/2010, 165; 
Alsdorf 1962/2010, 6-14; Ohira 1994,18). The Vivagasuyam'is particularly concerned with 
condemning the consumption of meat.

28 Ohira suggests that the Digambara monk Pujyapada (sixth century CE) was the first to criticize 
meat eating and that “the rigid vegetarianism of the present day Jainas commenced at such a 
later time, most probably after the mass exodus of the Jainas from Mathura to the South and 
West, where they were bound to impress the local people by their exemplary deeds in order to 
sail out for their new settlement life in the migrated places." (Ohira 1994,19)

29 Flugel has noted such a correlation among some Digambaras in North India (Flugel 2006b, 
341). There are several indications of the strength of Jain sectarian//a//identities (Flugel 2006a, 
96). For example, prospective ascetics are seen as emissaries of their particular caste group 
(Banks 1986,450). Further, the individual jatis/sects hold processions on various occasions 
(Banks 1992, 78-9). Singhi notes that the names of Jain temples often indicate region, gotra, 
caste, and gaccha (Singhi 1991,147). The names of the Jain jatis, like many of the names for the 
gacchas, commonly derive from the names of regions and towns (Folkert 1993, 163; Laidlaw 
1995, 90). For lists of jatis see Sangave (Sangave 1959, 86). The image-worshipping 
Svetambara ascetics are divided into gacchas while the non-image worshipping Svetambara 
ascetics form a single gaccha. In opposition to Folkert, who suggests that the gacchas differ 
mainly according to ascetic practice, Balbir has shown that gacchas are doctrinally demarcated 
(Flugel 2006b, 312 note 4).
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however, there is no mention of jati or gaccha™ We can perhaps assume that

social organization played an important role in the early Jain tradition. I have 

mentioned a few stories that specifically emphasize the importance for laymen to 

meet regularly with Jain ascetics.31 However, there seems to be little relating to 

early Jain social structures in the texts that I have examined.

It is clear in examining some of the texts in the Svetambara canon32 that 

the mendicant compilers employed various strategies in their effort to establish

30 As noted in my second chapter, the only occurrence of the term jati that I noted is in the 
Viyahapannatti. In this passage we read that the mendicant followers of Parsva are endowed with 

jati (pasavaccijja them bhagavarpto jatisampanna) (Bothara 2005, 292). Here the term jati does 
not refer to any specific caste, but implies in general a high social status. One of the only details I 
observed that might relate to such sub-divisions in society is seen in the Uvasagadasao where an 
abode for lay ascetic practice (posahasala) is qualified by the term nayakula, which may indicate 
that the posahasala belonged to this particular clan. It must be noted, though, that Hoemle does 
not take the term nayakula in the same manner that I do (Hoemle 1885-90, 42, note 119).
Hoemle translates the relevant passage as follows: "having taken leave of my friends and of my 
eldest son, and having cleaned a house for keeping the posaha observances in the midst of my 
people of the Naya clan, to live in conformity with the teachings of the Law as received in the 
presence of the Samana, the blessed MahavTra." (Hoemle 1885-90,41-2). The Prakrit reads:
"tarn mitta-nai-niyaga-sayana-sambamdhi-parijanam jetthaputtam ca apucchitta, kollae sannivese 
nayakulam posahasalam padilehitta, samanassa bhagavao mahavTrassa amtiyam 
dhammapannattim uvasampajjitta narn viharittae." (Nathamal 1974c, 411-12) Hoemle notes that 
the term kollae refers to a part of the town: "Beyond Kundapura, in a further north-easterly 
direction lay the suburb (or 'station,' sannivesa) of Kollaga, which appears to have been 
principally inhabited by kshattriyas of the Naya clan, to which MahavTra himself belonged: for in 
§66 it is described as the Naya-kula." (Hoemle 1885-90, 4, note 8)

31 These are found in the Nayadhammakahao and the Nirayavaliyao. The stories were mentioned 
in chapter three.

32 As noted in my introduction, partly owing to restrictions on my time, I have considered only 7 of 
the 11 extant Ahgas, 8 of the 12 Uvangas, and a few other texts. My study could be expanded by 
considering other literature. In particular, the remaining Ahgas and Uvangas as well as other 
Svetambara canonical texts should be considered. The statements about the lay community in 
early Digambara literature and early Jain narrative literature (like the Paumacariya) should also 
be examined. Though I have tried to consult the commentaries, particularly when there is debate 
about the meaning of a particular term, I am aware that I could have made better use of them
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and maintain bonds with a lay community. For each of the various aspects of the

texts one can speculate about the relationship with the historical realities. What 

do the various details in the texts tell us about the identities of historical lay 

Jains? How do the references to the various practices (birth-rites, royal 

processions, acts of worship, the renunciation ceremony, the donation of alms, 

the vow to avoid harming mobile beings, the vow to limit one's possessions, the 

vow to limit one's objects of enjoyment, the vow to restrict one's sphere of 

activity, the temporary abandoning of one's possessions and social relations, 

fasting, the fast to death, and so on) relate to historical practice? How much did 

lay Jains know about Jain doctrine? Though in some cases we may feel closer to 

an answer than others, it seems generally very difficult to sort out which aspects 

of the texts were invented by the compilers and which reflect the existing reality 

of the period. There are some references to rituals and to Jains in non-Jain 

literature with which to compare the Jain texts. Further, the archaeological 

remains from Mathura attest to the popularity of image and stupa worship among

(especially in chapter three). The commentaries on the texts that I have examined as well as the 
commentaries on other texts could form the basis of a separate study. In particular, the various 
commentaries on the first part of the sixth section of the Avasyakasutra (i.e. the section relating to 
the lay community) should be the focus of further study. There is also the possibility of examining 
the influence of the Svetambara texts in medieval literature, perhaps especially the medieval 
manuals for lay conduct and the Pratikramana Sutras. Finally, there is a need to look more 
closely at non-Jain material to see how it relates to the Jain material. I should also repeat that in 
composing this thesis I have relied on particular editions and translations of the texts. My 
arguments should be checked and supplemented through a study of the passages discussed as 
they occur in the numerous published editions of the texts and in the extant manuscripts.
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some members of the Jain community from at least the first century BCE.33 Yet,

there is little other archaeological material and these remains, like the texts, do 

not provide a full picture of ancient lay life. For the most part, we are left to 

imagine what the actualities of early Jain life may have been. We can also only 

speculate about how the Jains may have used their texts and how the texts may 

have influenced Jain life through the centuries.34

With respect to the central idea of the passages discussed in this thesis, 

namely the idea that non-mendicants should be respected and will attain a good 

form of rebirth depending on the degree to which they behave like Jain 

mendicants, I think it is particularly important to emphasize that we can only

33 Liiders 1961; Dundas 1997a, 506; Sahgal 1994, 224. As I noted in my introduction, the images 
were commonly set up by members of the laity “at the request o f a particular mendicant (Liiders 
1961, inscription numbers 13,14,15, and 23). I also noted that many of the inscriptions relating 
to the donation of images by lay Jains record donations made by females (Liiders 1961, 
inscription numbers 13,14, 15, 20, and 23). One might compare this fact to the lists of the 
congregations for the various Jinas in the Kalpa Sutra of Bhadrabahu, which always include more 
nuns than monks and more lay-women than lay-men. The texts on the whole discuss laymen 
much more often than laywomen, though we do find mention of laywomen.

34 Perhaps the monks recited the stories in the Svetambara canon to gatherings of householders. 
One might speculate that the use of recurring passages may have helped monks to memorize the 
material. The fact that there are "standard" descriptions repeated over and over in the 
Svetambara texts is generally discussed in the secondary literature only in terms of its literary 
function. I hypothesize that the standard descriptions of rituals may have been read in the later 
tradition as prescriptions for ritual behavior, even though they occur in a narrative context. This 
idea should perhaps be considered in relation to the fact that, as I have noted in my second 
chapter, the prohibition against the donation of alms in the Uvasagadasao and parts of the 
standard description of the samanovasaga were composed in the first person and thus may have 
been recited by some historical lay Jains. I think one has to imagine, regardless of the historical 
uses, that the production of a canon of literature likely had a significant influence on the history of 
the tradition as the texts served to establish Jain orthodoxy. In general, we need to pay closer 
attention to the potential uses of the passages in the Svetambara canon as well as their influence 
in later texts.
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speculate about the relationship between the texts and historical lay Jain 

practice. There is a tendency in modern scholarship to see the textual 

prescriptions for lay ascetic practice as, at least for the most part, unrelated to 

historical lay behavior.35 Though it is important to recognize that the texts do not 

provide a complete picture of ancient Jain lay life, it is also important that we 

recognize the possibility that partial and temporary ascetic practice modeled on 

Jain mendicant behavior may have been appealing to some members of the 

general population in ancient India as an answer to the question of how to 

improve one's lot in this life and/or the next. In this thesis I have focused on the 

actions and motivations of the mendicant authors and compilers of the texts. This 

is partly because the related question of what the texts tell us about the history of 

the Jain lay community is so difficult, but also because the study of the actions 

and motivations of historical Jain mendicants in composing their texts is an 

important subject in its own right. I hope that my work will promote and perhaps 

serve as a basis for further study of the passages relating to the lay community in 

the early Jain texts.

35 In my introduction I referred to the distinction that Cort makes between the study of "practices 
and beliefs" and the study of "tenets, dogmas, and ideologies" (Cort 1990,43). I mention Cort in 
particular because his work on the lay Jain community has been influential.
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