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TRANSLATOR’'S INTRODUCTION

THis volume of the Book of the Discipline concludes the
translation of the Suttavibhanga of the Vinaya and
covers vol. iv of Oldenberg’s edjtion of the Vinayapita-
kam, p. 124 to the end. It thus includes the last thirty-
two Pacittiyas for monks, Nos. LXI-XCII, the four Pati-
desaniyas or offences which ought to be confessed, the
seventy-five Sekhiyas or rules for training or of etiquette,
and the seven Adhikaranasamathd dhamma or ways for
settling legal questions. This ends the Mahavibhanga
portion of the Suttavibhanga, that portion devoted to
the Patimokkha rules of restraint and training for
monks. The nuns’ portion, the Bhikkhunivibhanga,
follows immediately, the rules being classified on the
same lines as those for monks: Parajika, Sanghédisesa,
Nissaggiya, Pacittiya, Patidesaniya, Sekhiya, Adhi-
karapasamathd dhamm&. There 1is, however, no
Aniyata, or undetermined class of offence, for nuns.

Tae Monks’ Pacirriva Group (LXI-XCII)

Savatthi is given as the locus or provenance of
twenty-eight of these thirty-two rules, Rajagaha of two,
Kosambi and Kapilavatthu of one each. It is not
uninstructive to look at these four rules in which the
lord is recorded to have been elsewhere than in Savatthi.
Pac. LXV, whose locus is given as Rajagaha, recounts
the choice of young Upali’s parents of a monk’s career
for him, apparently mainly on the grounds that recluses
are pleasant in their conduct and live in a certain amount
of ease. The episode occurs again in the Mahdvagga
(Vin. 1. 77), but there, because at the end it is stated
that he who ordains a person who is under twenty years
of age “ must be dealt with according to the rule,” the
existence of this Pacittiya is evidently presupposed,

v
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Both accounts assert that Upali and his young friends
were in Rajagaha and also show the lord to have been
here too.! Thus there would appear to be some tradition
assoclating the boy Upali with this place.

Pic. LXXXI has as its central figure Dabba the
Mallian. In Sangh. VIIT he is appointed distributor
of lodgings and meals to the Order. In Pac. XIII he
is accused of showing favouritism in the discharge of his
duties. These three contexts all lay the scene in Réja-
gaha, as does Sangh. IX, where this same monk is falsely
charged with seducing Mettiya. Although he was not
born at Rajagaha, there is a consistent propensity to
regard this as the scene of many of his activities.

Similarly, Channa is a monk traditionally connected
with Kosambi. In Sangh. XII, Pac. LIV, and again in
Pac. LXXI, we hear of him indulging in bad habits,
always when the lord is said to be at Kosambi. Also
while he was here, Channa is reputed to have cut down a
tree at a shrine (Sangh. XII) and to have damaged a
brahmin’s barley field when building a dwelling-place
given him by his supporter (Pac. XIX).

The introductory story of Pac. LXXXVI is developed
on exactly the same lines as the first story in Nissag.
XXII, the only differences being that (1) the Nissag.
story ends in the formulation of a dukkata offence, and
the Pac. in the formulation of a sikkhapada, a rule;
and (2) the people who offer to supply the monks’ needs
are potters in the Nissag. and ivory-workers in the Pac.
In both these stories the lord is said to have been resid-
ing at Kapilavatthu, his birthplace. I have already
put forward various reasons to support my view that
Nissag. XXII represents some specially ancient frag-
ment of the Patimokkha.? Now the form in which
Pac. LXXXVI exists would appear to support this

probability. It looks like a mere copy of Nissag.
XXITI, and in narrating its story may be said to utilise

1 All the incidents in Vin. i. 35-80 are imputed to a time when the
lord was making a long stay in Rajagaha.
* B.D.ii. Intr., p. xiv ff,
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material already at hand. For it cannot well be earlier
than the Nissag., since the articles in respect of which the
offence was committed were needle-cases, whereas in
the Nissag. they were bowls, requisites doubtless allowed
to monks before they felt the lack of needle-cases. These
latter were not essential in the daily round, merely an
adjunct to it, a means of preserving the needles, them-
selves one of the eight necessities, and through them
other necessities: robes, belts, shoulder-straps and so on.
In taking over an older setting, older because the articles
with which it deals were earlier accretions to the monks’
property, the story of Pac. LXXXVI imitates the one
1t coples so closely as to create the impression that it
was borrowing this older setting because there existed
no special story which could be used to introduce the
formulation of its own rule.

_Some of the twenty-eight rules whose provenance is
given as Sdvatthi, for example Nos. LXIII, LXIX,
LXXIII, LXXIX, LXXX, by dealing with the internal
polity of a sarigha, are portraying an organisation no
longer in its infancy. For they presuppose a time when
the samgha had been in existence long enough to have
developed a working constitution of a certain complexity.
They speak of such technical institutes as * formal acts
and their carrying out (Pac. LXIII, LXXIX, LXXX),
of the giving of chanda, or an absentee member’s consent
by proxy to a fellow monk to attend a business meeting
of the Order on his behalf {Pac. LXXIX, LXXX), and
of “legal questions ” together with a ban on reopening
these once they had been settled “ according to rule ”
(Pac. LXIII). Thus, as Pac. LXIII shows, the attempt
to safeguard the validity and finality of legal questions
that had already been settled implies work still going
forward in regard to legal questions, although perhaps
the procedure which was gradually adopted was brought
to 1ts conclusion in this Pacittiya. Two Pacittiyas,
Nos. LXXIX and LXXXI (LXXXI, locus: Rajagaha),
also seek to prevent a monk from making criticisms,
khiyadhammam apajjati, after he has taken part in some
constitutional proceedings. He must abide by the
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decisions that were taken then and in his presence, just
as by Pac. LXIII he must abide by whatever verdict
had been given on a legal question.

Other Pacittiyas in this volume also show signs of
being relatively late. Pac. LXX refers to the material
of Pac. V, and Pac. LXXVII to that of Pac LXV,
hence both must be later than the Pacittiyas to which
they refer. Pac. LXXIII speaks of “a rule being
handed down in a clause, contained in a clause,” dhammo
suttdgato suttdpariyapanno, and due to be recited at
every half-monthly recitation of the Patimokkha rules,
as though the rule referred to were to this extent fixed
and stable. The sikkhapada of this Pacittiya has a late
ring about it, the language and thought depicting a time
that had progressed some way beyond the archaie.

In my Introduction to Book of the Discipline ii. 1
took up the question! raised by Oldenberg and Rhys
Davids of the comparative age of those Pacittiyas
noticed by them as ° formulated with the utmost
brevity.” After an examination of these Pacittiyas I
came to .the tentative conclusion that they may mark
some relatively late stage in the growth of the disciplin-
ary code. I remarked that Pac. LXXII and LXXIII
“conform to” this brief type. Now the internal
evidence of these two Pacittiyas suggests references to
times when constitutionally the samgha was fairly well
developed. Therefore such evidence may be regarded
as contributing to the validity of the hypothesis that the
Pacittiyas which are briefly stated, as well as those which
conform to this type, belong to a comparatively late date.

But yet I think it unsafe to attempt any correlation
of rules which seem to be late with Gotama’s protracted
residence at Savatthi towards the end of his life. For
other rules which bear the stamp of earlier formulation
are sald to have been set forth when the lord was here,
while still others which might appear to emanate
from later days were promulgated when he is said to have
been elsewhere.

1 B.D. ii. Intr., p. xxxiv.
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This same feature, the great preponderance of sayings
and discourses said to have been delivered at Savatthi
by the lord, is to be found in the Samyutta.l In this
Collection, the phrase Savatthi nidanam sometimes
occurs as well as a “ condensed opening formula *’;2
and 1t is this that has led to the suggestion of nidana
here referring “ to the source of the deposited and trans-
mitted record . . . and not to the original scene of the
original utterance.””® Although the word ngdana does
not occur in such a connection in the Vinaya, future
historians will have to bear in mind the possibility of
names of places, Savatthi as well as the others, referring
to the centres where ‘‘ repeaters ”” met when the canon
was being established, instead of to the scene where the
discourse was reputed to have been given or the rule
laid down. Against this, however, we have to set the
small villages, the hill-tops and mountain-sides spoken
of throughout the Suttas as the places where the lord
or his disciples were staying, but which were too small
or remote ever to have reached eminence as centres of
learning, repeating or codifying.
~ We may now consider various peculiarities manifest
In some of the Pacittiyas already referred to as well as
m others. No. LXXII, for example, contains at least
three further points which require some analysis.
In the first place, in speaking of “ mastering discipline
under Upali,” discipline, vinaya, is incidentally shown
to have acquired complexity and magnitude sufficient
to attract expert study. Thus to understand it properly,
1n detail and in its various aspects and ramifications, the
help of some competent person, such as Upali, the great
expert on discipline, was needed. According to the
Vinaya tradition, this monk played a leading part at
the first Council. There are also records showing him
to have been with Gotama since relatively early days of
his ministry.* This will mean, in the first place, that

1 K.8. it Intr., p. x fI., iv. Intr., p. xiv f.
2 K.S. iii. Intr., p. xi. 8 K.S. iv. Intr., p. xv.
* See Mrs. Rhys Davids, Manual of Buddhism, p. 216 f.
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Upali will have had good opportunity to study the rules
as they came into being and grew into a body; but that,
in the second, had this body not attained an appreciable
size, it could not have formed a worthy subject for any
disciple’s study and mastery. Therefore the desire of
the monks in Pac. LXXII to learn discipline under
Upili (because the lord, as they are recorded to say, in
praising discipline praises Upali again and again), may
be ascribed to some indefinite time subsequent to the
establishment of this monk’s reputation as the most
eminent exponeut of this branch of study.

Again, Pac. LXXII in referring to  the lesser and
minor rules of training,” khudddnukkhudakany sikkha-
padant, does so in a way suggestive of some attempt at
classification already made for these.! This Was a
matter, as Vin. ii. 287 asserts, on which those elders wha
attended the first Council were themselves at variance.
The Old Commentary on Pac. LXXII is silent on the
subject. It is very possible, as B. C. Law points out,*
and in fact it is almost certain, that the rules themselves
had existed in a classified form since the earliest times.
It would therefore be fallacious to find in any mention
of ““ the lesser and minor rules of discipline ” a pointer
to some particular epoch of early Buddhist monastic
history. At the same time, such a reference cannot
belong to a time before there were sufficient rules and
sufficient types of rules to merit classification.

Besides the term khudddnukkhudakans stkkhapadans,
Pac. LXXII also contains the term abhidhamma. So,
too, does Nuns’ Pac. XCV. The meaning of this term is
débatable, since the term must have gone through several
fluctuations before coming to stand as the title of the
third Pitaka. Thus the particular meaning ascribed
to it in any one context must depend largely on the sense,
linguistic style and terminology of that whole context,
which should therefore be considered on its own merits.
I think that, not counting parallel passages, the word
abhidhamma does not appear more than ten times in

1 See below, p. 41, n. 1. 2 Hist. Pali Lit., 1. 19.
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the first two Pitakas, three of these being in the Vinaya.
I will here confine myself to the two occasions when the
word occurs in Ven. iv. These are at pp. 144 and 344.

Now Oldenberg? and Max Miiller,® by basing their

arguments on the Vinaya accounts, have established that
the Abhidhamma as a Pitaka was not known by the
time of the first Council. Thus the term abhidhamma
when found in the Vinayapitaka and the Suttapitaka
should not be taken to refer to the third Pitaka, at least
not to it in its finished closed form, unless the term can
be regarded on such occasions as a later interpolation.
Rather it should be taken as referring to some material
or method in existence prior to the compilation of this
Pitaka, and out of which it was gradually elaborated
and eventually formed.
. The importance of the term cannot be appreciated
unless the meaning be understood. This will to a large
extent depend upon the meaning or meanings attributed
to the great word dhamma. Since an investigation of
this has been undertaken by others,? let us see dhamma
as “doctrine,” as what had been and as what was being
taught to disciples both by the lord and by his fellow
workers, as religious views, precepts, sayings, which
before being codified into an external body of doctrine
were as yet appealing direct to the conscience, dhamma,
in man, and to the deity, atman and dhamma, which in
the sixth century B.C. in India was held to be immanent
in him.

Abhi- prefixed to a noun has in general an intensive
meaning of higher, super, additional; and it can also
mean ‘‘ concerning,” “ pertaining to.” Thus for the
compound abhidhamma, we get some such phrase as

1 Vin. i. 64=68, iv. 144, 344. References in the admittedly later
Parivara—e.g., Vin. v. 2, 86—are not counted among the * ten times ”
that abhidhamma appears.

2 Vin. i. Intr., p. x ff.

3 Dhammapada (S.B.E. X), 1st edn. 1881, 2nd. edn. 1898, 1924,
Intr., p. xl ff.

¢ Mrs. Rhys Davids, in several recent books, and W. Geiger, Palt
Dhamma, 1920,
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“the higher doctrine,” ‘‘further, extra doctrine,”
or “what pertains to the doctrine.” It is possible
that the cleavage between these two is not very great.
At both Vin. 1v. 144 and 344, abhidhamma is associated
with vinayae and also with suttania, the words which gave
the titles to the first and second Pitakas. But in the
former passage these three terms are also associated
with gathd, metric verses, songs, poems. This quartet

18 as unique in Pali canonical literature as is the perfect,

unadulterated triad of winaya suttanta abhidhamma
at Vin. iv. 344. Yet the very presence of the word
gathd is enough to preclude the term abhidhamma from
standing for the literary exegesis of that name, for no
reference to the third Pitaka as such would have com-
bined a reference to part of the material, verses, which
one of the Pitakas finally came to include. Moreover,
with verses being made since very early days, there is
no reason to suppose the reference to the word gdtha in
Monks’ Pac. LXXII to stand for any completed collec-
tion or collections of verses, as Oldenberg suggests.!

As already mentioned, Monks’ Pac. LXXII purports
to refer to the time when Upali was alive. But since he
could not long have survived the first Council, in the
Vinaya accounts of which there is no mention of the
Abhidhamma, this as a Pitaka could not well have
been compiled and completed until after his death.
There is thus no justification for seeing here in abhi-
dhamma the title of the third Pitaka, in spite of its
proximity to words which were used as the titles of the
two earlier Pitakas.

Although we can say fairly confidently what abhi-
dhamma does not mean here, 1t is by no means so easy
to assess what it does mean. A monk may say to
another, * Master suttantas or verses (gathd) or abhi-
dhamma and afterwards you will master discipline.”
To make this the chief aim is only suitable in a disci-
plinary compilation. It may be objected that, since
for the purpose of mastering vinaya, mastery of the

! Vin. i, Intr., p. xii, n. 2.
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suttantas is put forward as an alternative to mastery of
abhidhamma, there might be some redundancy; for
the suttantas are the repositories of dhamma. But if
abhidhamma be taken to intensify the meaning of
dhamma, or to refer to some method of teaching or
learning it—by catechism, by analysis of terms, or by
an almost lexicographical arrangement of synonyms—
this difficulty would to a large extent fall away. Any
one of these would imply something ““ extra ” to dhamma,
not in the sense of the addition of any fresh material, so
much as of the contrivance of a new and systematised
method of presenting some of the obscurer and more
fundamental terms and concepts which it comprises.

If this be conceded, there would result for the monk
who wants to master vinaya a choice of two approaches
to dhamma, which considering its immense importance
to Gotama and his early followers is not out of propor-
tion. Either, since the Vinaya itself contains no broad
principles of ethics, he would study dhamma as handed
down in the Suttas or as spoken in his hearing, in order
to convince himself of the moral ground and the ideal
which inspire the discipline and command adherence to
its mass of particular rules. Or he would take the more
austere way of approaching vinaya through abhidhamma,
an intellectual exercise perhaps, devoid of all extraneous
matter, in which the meaning of dhamma terms and
concepts is to be grasped through their grouping, through
their classified relations of identity and dependence and
so on, instead of through the more picturesque, personal
and hortatory methods, often made intelligible by homely
parable and simile, which is the Suttanta way of present-
ing dhamma.

As in the mastery of dhamma, so in the mastery of
gatha, the disciple anxious to master vinaya would find
In them an inspiration to urge him, as the song-makers
themselves had found elsewhere their own inspiration,
to lead, to fulfil and to exult in brahmacariya, the godly
life or faring. The gdthd provide as it were a human
approach, often a record of human experience, their
value as spurs to mastering vinaya lying in their appeal
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to the more emotional type of disciple, to the one who
wants some personal example to emulate; whereas the
mastery of abhidhamma would provide a field to attract
the more intellectual type, while mastery of suttantas
would stir the normally virtuous man of average mental
equipment to act unremittingly in thought, word and
deed from the dictates of an awakened conscience.

The abhidhamma passage in Nuns’ Pac. XCV is stated
by Oldenberg to be ““ the only passage in the Vinaya
which really presupposes the emstence of an Abhldham-
ma Pitaka,”1 and in Whlch ‘we can unhesitatingly
assume  these * words ” to be an interpolation. Which
exact “ words *” he means is not quite clear, since he only
italicises abhidhamma. But probably he means no more
than abhidhamma va (or). A nun, according to this
Pac., having obtained a monk’s permission to ask
him about suttanta, commits an offence of expiation
if she asks him instead about vinaya or abhidhamma;,
and it is the same with the two variations on this
theme.

Although I think that Oldenberg is very likely indeed
to be right, and there is no internal evidence to suggest
that he 1s wrong, or indeed to suggest anything helpful
at all, T cannot feel myself so entirely convinced as he
appears to be that the Abhidhamma Pitaka was in
existence by the time of the formulation of this passage.
The main reason why I think he may be right is that this
triad, appearing once only in the canon, supplies the
names of what at some time came to be constituted as the
three Pitakas. Where, as in other contexts, abhidhamma
is associated with only one but not with both of the words
vinaye and suttanta, then it is far less likely to have this
reference.

On the other hand, although it 1s true that in the Nung’
Pacittiya group, Pac. XCV is the last but one of the rules
there formulated, we should not be too much swayed by
this consideration. For the position of a rule in the
class in which it is placed affords no sure guide to its

1 Vin. i. Intr., p. xii, n. 2.
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comparative date. For example, in the Monks Paclt—
tiya group, some of the rules towards the end have a
much earlier aspect than some of those which precede
them and which presume certain constitutional develop-
ments such as are capable of having arisen only when the
Order had reached some degree of long-standing. In
a word, since the rules cannot with certitude be said to
survive in the order in which they were formulated,
they can thus yield no reliable evidence for the historical
sequenee of their promulgation.

Another interesting Pacittiya among the thirty-two
for monks contained in this volume is No. LXVIII.
The chief person concerned is the *“ monk called Arittha.”
He is not referred to as “ the venerable Arittha,” ayasma
Arittho, in accordance with the usual narrative practice
of the Vinaya. This indicates an atmosphere of disap-
proval surrounding him; and indeed he is a monk said
to have held “ pernicious views.” The whole Arittha
episode occurs again at Vin. 1i. 25-26, with the difference
that here at the end, instead of a rule being set forth, the
Order is enjoined to carry out an act of suspension
against Arittha. The episode is also given at M. i
130-132. There is a comparable incident at S. iii. 109,
where to Yamaka, sometimes referred to as mOnk,”
sometimes as ‘‘ the venerable,” 18 attributed a different
set of ““ pernicious views,” and where monks, unable to
dissuade him from these themselves, asked Sariputta
to go to him ““ out of compassion for him.”

Other Pacittiyas which contain material found in the
Suttas are No. LXXXIII, where the passage on the ten
dangers of entering a king’s harem has its parallel at
A. v. 81 ff.; and No. LXXXYV, whose stock enumeration
of the various kinds of “ low,”1 *“ worldly,””? “ childish >3
or intellectually inferior talk, tiracchanakathd, occurs at
several places in the Suttas.

In the Arittha Pacittiya there is a noteworthy absence

t Dial. 1. 13; Fur. Dial. i. 362 (“‘ low and beastly ).
2 Diali. 245; Vin. Texts ii. 20.
3 Dial. 1i. 33; K.S. v. 355.
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of the stereotyped phrase that ‘“the modest monks
looked. down upon, criticised, spread it about,” and that
having thus complained they told the lord. Here
“ several monks ” tried, so it is recorded, to dissuade
Arittha from his pernicious views by repeating to him
the ten similes of the sense-pleasures. It was only when
they failed in their object that they told the lord. In
accordance with his usual practice, as given in the
Vinaya, the lord then asked the offender, here Arittha,
if what the monks said was true. But Arittha, instead
of giving a meek affirmative answer, defended his views,
or rather reiterated them, so that the lord is reputed to
have upbraided him in exactly the same terms as those
used by the ““several monks.” It is true that some
passages in this Pacittiya, such as that including the
similes of the sense-pleasures, portray a literary skill
and a knowledge of other Pitakan contexts as only a
relatively ‘late “ editing” could achieve. Yet the
unusual development of the story, its omission of stereo-
typed phrases, may possibly indicate its derivation from
some early source, in which was retained a tradition
of an actual sequence of events strong enough to prevent
the narrative, on the three occasions when it appears,
from falling into the standardised and monotonously
recurring Vibhanga mould.

The sukkhapada of this Pacittiya, No. LXVIII, is not
so much in accord with Pacittiya formulation as with
wording found in the type of Sanghadisesa sikkhapada,
where the offender is to be admonished by his fellows
up to the third time so as to give up his coursé. A
Nuns’ Pacittiya, No. XXXVI, also incorporates into
its sikkhapada the kind of material more usually asso-
ciated with Sanghidisesa formulation. Such anomalies
probably do not arise through pure chance or pure
carelessness, for in fact the early “ editors ™ left little
to chance, and were not nearly so careless as is sometimes
thought. . So that we have to attempt to account for the
existence of these peculiarities in other ways. And it
may be that the offences to which they refer and which
now stand in the Pacittiya groups, were at one time
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counted as Sanghadisesa offences!; or that these offences
only arose after the Sanghadisesa group had been closed,
and 1t was thus not possible to include them in it; or
that, because the sikkhapadas decree that the admoni-
tion was to be made by “monks” and “nuns” respec-
tively, tacitly meaning a samgha—i.e., five or more monks
or nuns—and do not give the alternatives of its being
made by a ““ group ” or by ““ one person,” these Pacit-
tiyas automatically assume a Sanghadisesa complexion.

Pac. LXXVI recalls Sangh. VIII, although in another
way. For where in the latter there is an offence entail-
ing a formal meeting of the Order for defaming a monk
with an unfounded charge of having committed an
offence involving defeat, in Pac. LXXVI it is an offence
of expiation to defame a monk with an unfounded
charge of having committed an offence entailing a formal
meeting of the Order.

We have also seen that in"its story Pac. LXXXVI
closely follows Nissag. XXTII. Likewise Pac. LXXXII
recalls Nissag. XXX. In the former the offence is to
appropriate for another person, puggala, benefits given

“to the Order, while in the latter it is to appropriate for

oneself any such benefits. A great point in monastic
life was communal ownership. The community should
not be deprived for any individual, whoever he might
be, of anything to which it had a rightful claim. But
naturally, in the Pacittiya, the offending monk cannot
as part of his penalty forfeit the article wrongfully
appropriated by him, for presumably he had handed
it over to another monk. I think it just as much this
practical consideration as the fact that, of two evils, it
1s less bad to appropriate for another than for oneself,
which was instrumental in determining the classification
and hence the seriousness of these two comparable
offences. To my mind the work of the early * editors ”’
was so careful and rationally based that latter-day
strictures such as S. Dutt’s, that * there is no reason
why rule 82 of Pacittiya should be placed under that

1 See B.D. 1., p. xxxi, ff.
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category while rule 30 of the Nissaggiyas (comes) under
another category,”’! must often with a fuller understand-
ing of Vinaya outlook fall to the ground.

The last of the Monks’ Pacittiyas, No. XCII, is notice-
able for containing the word sugate, often translated
“well-farer.” As an epithet it 1s usually assigned to
Gotama, but occasionally also to his disciples.? Its
appearance in the Vibhangas is very rare® This Pac.
also suggests the growth of a legend already springing up
round the Founder, for in it it seems as though his
robe, called sugata-civara, was of a special size, rather

“larger than that permitted to the disciples.

The use of sugata in such a compound is all the more
remarkable, for the context itself rules out the meaning
of “standard ” or “ accepted,” which is what sugata
appears to mean in the compounds sugatangula (Vin. 1.
297, iv. 168), standard finger-breadth, and sugatavi-
datthi, standard span, a word which occurs at Vin. 1ii. 149
and also in the rule of Pac. XCII itself, in explanation
of the correct measurement of a sugatacivara. The
Founder, who reckoned himself a man amongst men,
had at one time, as other records show, been content
with robe-material picked piecemeal from the rag-
heap. Moreover, it is recorded that ‘“ he exchanged
robes with Maha-Kassapa. Of the two sets of robes
brought by Pukkusa, one was given to' Ananda, and
one was reserved for the Buddha himself; and no one
can read the account in the Mahaparinibbdna Sutta
without feeling that both are supposed to be of the
same size.”* It is also recorded that the brahmin
Pingiyanin, having been presented with five hundred
robes by the Licchavis, handed these on to the lord.?

Although the narrative part of this Pic. appears to
refer to the lifetime of the Founder, it is not easy to
believe in view of these records that before his death,
by which time moreover, as the Mahdparinibbana-sut-
tanta shows, he was lonely and deserted, his disciples

v Early Bud. Monachism, p. 917. 2 4.1 217 ff.; 8. iv. 252 f.
8 Ven. 1. 1, 9. 4 Vin. Texts 1. 54, n. 3. 5 4. iii. 239.
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would have signified their admiration of him by ascribing
to him a physical superiority. And for the purpose of
this Pacittiya there was no need to do this. For had
the Vinaya compilers wished to say that a robe in excess
of a proper measure was not to be worn by monks, they
could have found other means to do so more in line with
their usual ways of expressing themselves.

On the other hand, if it were not giving utterance to
some growing legend in which physical size was looked
upon as a fitting accompaniment to mental strength,
Pic. XCII may possibly be looking back to the theory
of the thirty-two marks of the Great Man,® which as
Rhys Davids says is pre-Buddhist.? But in this, the
noble proportions by which the Great Man was marked
were deemed to be perfect rather than specially large.
This Pacittiya therefore remains something of a mystery
and something of a misfit, while showing some unmistak-
able signs of late * editing.”

The last seven Pacittiyas form a group in which the
penalty of expiation is combined with some other form
of penalty. As in the class of offences of expiation in-
volving forfeiture, nissaggiyam pdacittiyam, we have here
““ offences of expiation involving cutting down,” chedana-
kam pacittiyam (Nos. LXXXVII, LXXXIX-XCII, and
also Nuns’ Pac. XXII); “involving breaking up,”
bhedanakam pacitiiyam (No. LXXXVI); “involving
tearing off,” udddlanakam pacittiyam (No. LXXXVIII).

These Pacittiyas are concerned with prescribing the
right measurements, and to a lesser degree the right
materials, for some of the articles allowable to monks
and used by them. They therefore do not belong to
the earliest days of the Order’s history, but to a time
subsequent to the  allowance” of those articles for
whose proper measurement and so on they prescribe.
I cannot agree with S. Dutt that ‘ rules 83-92 (except
one) hang together,”3 in view of the fact that rules
LXXXVI to XCII form a special class entailing an

t D. i 16; M. i. 136, 137. # Dial. 1. 110, n. 2.
¢ Early Bud. Monachism, p. 97.
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extra penalty, and into which rules LXXXIII and
LXXXIV no more fit than does rule LXXXYV, the one
to which he takes exception.

It may be noted that the Old Commentary does not
define sticighara in Pac. LXXXVI,-although it does so in
Pac. LX. This omission cannot be definitely ascribed
to any feeling that the word did not need to be explained
again. For the Old Commentary on several occasions
defines the same words—for example, ‘“ robe,” ‘‘ house-
holder,” “he knows,” “ nun,” in exactly the same
terms; or, guided by circumstances, it defines the same
words—for example,  sleeping-place ” and, again,
‘“ householder,” in different terms. Its omissions must
be due either to carelessness or to some studied purpose
or presupposition to which we have not as yet the clue.
In Book of the Discipline ii, I have drawn attention to
some of these commentarial omissions.! In this volume
the Old Commentary fails to define udaka, water, in

- Pac. LXII; mhata, settled, in Pac. LXIII; puggala,
person, individual, in Pac. LXV; ekaddhanamagga, the
same high-road, in Pac. LXVI, LXVII; chandam datvd,
having given leave of absence, in Pac. LXXIX; and
chandam adatvd and also vattamdandye, being engaged in,
in Pac. LXXX. Neither does the Old Commentary
attempt any explanation of words contained in some
sikkhapadas but said to have been spoken by the
offending monks, as for example in Pac. LXVIII, LXX,
LXXII, LXXIII, LXXVII, LXXVIII. But the reason
for this is understandable: these sentences are clear
enough for all ordinary purposes, nor are they attributed
to the lord. They therefore do not merit the meticulous
care and attention usually bestowed on words said
to have been used by him in formulating the rules, and
which the Old -Commentary generally aims at rendering
as lucid as possible by synonyms or by some more
reasoned form of interpretation.

Because these thirty-two Pacittiyas deal with the
corporate as well as with the individual behaviour of

! B.D, ii, Intr., p. xxv f.
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monks, it is not surprising to find in them no more
than three records of lay people’s complaints of monks’
behaviour; while on the other hand ““ modest monks ”
are recorded to have complained as many as twenty-
four times, monks who were elders once (Pac. XCII)
and ‘“several monks” twice (Pac. LXVIII, LXX).
Yet on many occasions, as the narratives show, this large
conventual source of criticism might, if taken by itself,
give a somewhat misleading notion of the amount of
association between the monks and lay people which
these same Pacittiyas portray. That such association
was easy and unrestricted needs no labouring at
this stage in Pali studies. Examples of it may be
found in Pac. LXVI, LXVII, LXXXIII-LXXXVI,
LXXXVIIL

In addition, twice Gotama is reputed to formulate
a rule as the result of some piece of direct evidence
observed by him and not because someone had grumbled.
Thus, in Pac. LXXXVII, it is recorded how the lord,
having come to Upananda’s abode, himself takes excep-
tion to this disciple’s bed, which evidently was too high.
Again, the lord is recorded, in Pac. LXV, to hear the
noise made by boys who had been ordained before they
were twenty years old, and himself to raise objections
to ordaining a person, puggaela, into the Order before
he was of an age to stand the physical hardships of
monastic life.

It is a little curious that this is put as high as twenty,
but it was doubtless to allow an entrant to develop
sufficient stamina to render improbable his return to
the “low life of a layman,” for any such withdrawal
from the Order was a blur on its reputation. In other
connections, notably in the Jataka, the “ age of discre-
tion >’ 1s said to be reached when a boy becomes sixteen.
Nuns’ Pac. LXXI makes it an offence for a nun to ordain
a girl, a maiden, kumdribhiid, which the Old Commentary
explains by sdmaneri, a novice, who was less than twenty.
This therefore seems a kind of recognised age at which
or over which to receive the upasampadd ordination. For
pabbajja, going forth into the Order, although not nto
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full membership, clearly is not meant. Monks’ Pic.
LXV uses the word wupasampddets, and Nuns’' Pac.
LXI-LXXXIIT vufthapeti, which the Old Commentary
consistently explains by upasampddetr as though these
two words mean the same thing.

In Monks’ Pac. LXV the boy Upali and his young
friends are recorded to have obtained the consent of their
parents to ““go forth.” It was necessary for a boy,
putta, to obtaln this sanction! for a measure which the
Vinaya states must not be accorded a youth, daraka,
if he were less than fifteen years of age.? The mistake
of the monks, in Pac. LXV, seems to have been to let
these youths go forth and simultaneously to confer the
upasampadd on them, pabbdjesum wupasampadesum,
while they were still under twenty years old. It was
the latter step which was here made to entail an offence of

expiation, not for the ordinand, but for the ordaining

monks; elsewhere it is stated that a monk incurs an
offence of wrong-doing if he allows a youth under fifteen
to go forth.2 It would therefore seem as if the six boys
of whom the Theragathd and its Commentary speak as

each one having gone forth, with his parent’s consent,

at the age of seven,® must antedate the Vinaya ruling,
unless some other hypothesis to explain this discrepancy
be found. It is tenable to suppose that in the early
days of the Order a person might be admitted to its
ranks by being ordained at the same time as he was
allowed to go forth. The splitting of this early double
process into two parts—allowing to go forth and ordina-
tion, as well as the minimum age clauses governing the
legality of carrying out either process—was doubtless a
later introduction into the growing monastic machinery.

In the sikkhdpadas of Monks’ Pac. LXV and Nuns’
Pac. LXXI-LXXIII, the two words puggala and kumdari-
bhatd, respectively used to designate the kind of person
not to be ordained if he or she were not yet twenty, are
striking enough to arrest attention. Puggala is most

! Vin. 1. 83. 2 Vim. 1. 79.
¢ Pss. Breth. 37 f., 60 £., 73, 220, 231 £., 233 {.
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unfortunately not noticed by the Old Commentary on
Monks’ Pac. LXV. But I suspect it here to have a
monastic intention, as it has when 1t occurs as the third
member of the triad samgha gana puggala, Order, group,
individual (monk). Another form of this triad 1s
samgha, sambahuld bhikkhi, eka bhikkhu, where eka
bhikkhu balances puggala and sambahuld bhikkhi balances
gana. The feminine equivalent of this triad supplies
additional evidence for the merging of puggale and
bhikkhu. For those parts of the legislative apparatus
affecting nuns provide no exact counterpart to puggala,
since the one word, ekabhikkhunz, one nun, does duty in
the nuns’ triad for the two words, puggala and eka
bhikkhu, of the monks’ triads. Moreover, Nissaggiya
regulations for forfeiture make it clear that the use of
these two words, puggala and eka bhikkhu, is derived
more from some convention than from any desire to
discriminate between the meaning, status or functions
of the subject denoted by either.

Although the term puggale thus to some extent
acquired the technical sense of ““monk ” in monastic
terminology, it continued to be in vogue among the
laity and also to be widely used by monks in talking of
them. In addition lay life had the words purise, man,
male, and kumdra, boy. Monks also made use of these
words, but perhaps more for the purpose of addressing
or referring to men and boys (or girls, kumdriyo), still
“in the world ' than for addressing or referring to
members of the Order. Purisa and kumdraka are defined
respectively at Vin. iv. 334 as having attained and as
not having attained to twenty years of age. But at
Vin. iv. 269 f., 316 purise is defined as “a human man
(or male person manussapurisa), not a yakkha, not a
peta, not an animal.” v

If a purisa or kumdra went forth he was no longer
distinguished by these appellations, which savoured

1 Of. 4. i. 136 f., where Hatthaka of Alavi is addressed by the
lord as kumara; and A. iii. 37 where the lord addresses girls newly
joining their husbands’ families as kumartyo.
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of the world; he became known as a bhikkhu, a monk,
and as such might be further differentiated, for
example as an elder, a teacher, a preceptor, a pupil,
a novice, or a puggale. Regarded as puggala in its
technical sense of individual (monk), a monk called
puggala for any special purpose or reason would have
certain rights and duties in the monastic structure, even
before he received the wpasampada ordination. After
this had been conferred on him, and he had entered on to
the different rights and duties of a full member of the
Order, he yet remained liable to be designated as either
bhikkhu or puggala.

With the absence from the monks’ terminology of the
word kumdra as a description applicable to a monk while
under twenty,! and therefore before he was ripe for full
ordination, it 18 odd to find kumdribhiia, a feminine form
of kumdra, applied to maidens under twenty, but who,
because they are represented as having the upasampada
conferred on them, must already have gone forth and
so be in some way members of the Order: probably
novices, samaneri, as the Old Commentary states, or
probationers. A

That the admissibility of using puggala, monkish man,
instead of bhikkhu, monk, was not unknown to the
Anguttara compilers, is apparent from A. iii. 269, where
their fellows in the godly life, sabrahmacari, might engage
in criticism, a Vinaya expression,? if they ““lived in
communion,” also a Vinaya expression, with such men,
puggalehi, as are cemetery-like. Here the word pug-
gala, from its association with sebrahmacdiri, is at once
marked as having a monastic reference. Similarly at
4.1i1. 270 the dangers of becoming devoted to one person,
puggala, show that person to be conceived of as a monk.
And at 4. i. 33 the word puggala turns out to be used of
Makkhali Gosala, the leader of a rival sect, but still a

recluse who has renounced the world, not a house-
holder.

1 Cf. definition of kumara at Vin. iv. 334.
* SBee Vin. iv. 152. 154, 331.
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Conversely both the Devadiita Sutta and Vaggal
show Yama, the lord of death, addressing -ekacco, “a
certain ome,” as purisa.in a context which clearly
indicates ekacco to be not a monk but a person in the
world. Again, 4. iii. 171-2, in speaking of a * good
man,” a donor, meaning a man “ in the vyor'ld,” calls him
sap-purisa; and examples could be multiplied.

Now to suggest that the Vinaya and sometimes other
parts of the canon use puggala to designate a man who is
a monk, is not to say that the term, as applying to male
persons in general, vanished from either the monastic
or the lay vocabularies. The Anguttara alone provides
plenty of evidence to the contrary, with its mantra
occurring thirteen times: ¢ There are in the world three
(sorts of) men,” and thirty-six times * four (sorts of)
men,”’? puggala. Nor can it be said that the use of
purisa as referring either to man as homo or as “ man in
the world 7 (as against in the houseless state), entailed
its complete lapse from the monks’ vocabulary as a
term applying to monks. At the same time 1t may be
remarked that when so used there is a tendency for it
to appear in a compound with another word affixed
to 1t.

For example, mahd-purisa occurs as an honorific title
ascribed to Gotama, the great recluse; and a monk
endowed with certain factors® or engaged on certain
high mental work* is called witama-purisa, the highest
man. At Vin. iv. 63, 65 nuns are recorded to address
monks obliquely as agga-purisa, the chief, topmost men.
Yet although people, human kind, are often denoted
by the term manussa, it is not unreasonable to see purisa
in these two Vinaya passages as equivalent to homo
sapiens, man and woman. For the nuns, I think, were
not saying that the monks were the chief of all males,
but only of the present company; and that consisted of
monks and nuns.

There is also the interesting compound purisa-puggala,

1 M. Sta. 130 and 4. i. 138. : 2z See G.8. ii. Intr., p. xi.
3 4. v, 16; 8. 1. 61. v ¢ S, il 278.
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“male person,”l which in various Vinaya passages
seems to be useful when reference is intended at one
and the same time to men of the world and men of the
cloister. In Nuns’ Parajika I, IV and Sangh. YV,
purisapuggale is defined in the same way as is purise
in their Pac. XI, XII and LX. The first word in this
definition is manussapurisa, a human male. This will
embrace monks and non-monks. For however much nuns
may be shown on these six occasions to have behaved
unsuitably with men in the world, called purisapuggala
and purisa, the legislation on such behaviour was ex-
tended to cover the conduct of nuns towards monks in
similar circumstances. I think it highly probable
that in Nuns’ Par. I, IV and Sangh. V, the monkish
puggala was added to the worldly purisa, and that in
Pac. XI, XII, and LX the worldly purisa was defined
as manussapurise, human male, so as to leave the nuns
no grounds for arguing that these rules did not apply
to their behaviour equally with monks as with men
leading the household life. Thus the word purisapuggala
was used to place beyond all doubt the need for nuns
to refrain from acting undesirably either with men in the
world or with monks and recluses. But when this word
was not used, the same sense was achieved by the Old
Commentary’s definition of purisa as manussa-purisa.
For both this and purisapuggala express the male of the
human species under the double aspect of householder
and monk.

The same line of argument could doubtless be applied
to the eight purisapuggale mentioned at 4. iii. 212.
Here the Order is not called the Order of monks, bhik-
khusamgha, but the Order of disciples, savakasamgha,
which at once enlarges the scope of samgha to include
lay as well as monastic disciples. For by the eight
purisapuggala are meant those on the four ways and those
wio have attained the fruits of the ways, achievements,

1 So translated, G.S. iii. 156, and see also G.S. iii. 274 n. See
Mrs. Rhys Davids, “ Vanished Sakyan Window,” Wayfarer's Words,
il., p. 622, for further references.
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as many records testify, not confined to monks alone,
but won too by lay disciples. Very likely the force of
purisapuggala 1s here to include potentially both male lay
disciples and monks; but to exclude women, both female
lay disciples and nuns, not necessarily through a desire
to depreciate them, for many are recorded to have gained
the ways and the fruits, but merely because the sight
of the ° white-frocked householder,” Anathapindika,
inspired the lord to address Sariputta with his mind
focussed on men.

My conclusion, however tentative it may be, is that
for Vinaya interpretation, the question of whether man
became  lessened in worth as man, as homo, by the
word puggala, male, being used for purisa, the older
form *1 1s beside the point, for with Vinaya we are in
the region of technicalities. Whatever the intrinsic
meaning of these two words, whatever their age, their
worth, both were needed in the monastic scheme and
idiom, the one, puggala, acquiring a special and technical
meaning equivalent to “ monk ”; and the other, purisa,
being used both as a term of honour among monks and
also as carrying particular reference to men who were
not monks.

THE SEKHIYAS

The rules for training, sekhiy@ dhammd, numbering
seventy-five, are the same for monks and nuns. Several
interesting points arise. In the first place, the pro-
venance for all except Nos. 51, 55, 56 is given as Savatthi.
Secondly, the principal actors in the stories leading up
to each “ training to be observed ” are invariably said
to be the group of six monks, and then in the Nuns’
Sekhiyas, the group of six nuns. Thirdly, an offence of
wrong-doing is incurred by any monk or nun who, out
of disrespect, yo (y@) anddariyam paticca, flies in the face
of the training promulgated. These two items: * out
of disrespect ~” and offence of wrong-doing, are common
to all the trainings to be observed. Fourthly, the

t @8. ii. Intr., p. xi; ¢f. G.8. iii. 247 n.
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trainings fall into three groups: (1) Nos. 1-56 are con-
cerned with such etiquette and decent, polite behaviour
as 1s to be shown by a monk or nun when visiting houses
for almsfood ; (2) Nos. 57-72 are concerned with a regard
to be accorded dhamma, for they rule that it should not
be taught to people who, because of this circumstance
or that, would be shutting the door to both a respectful
giving and a respectful hearing of dhamma; (3) Nos.
73-75 are concerned with unsuitable ways of obeying the
calls of nature and of spitting.

These matters would no doubt have lost some of their
first importance once Buddhism became triumphantly
established, although their force as a guide to good
manners has been in no way diminished by the passage
- of time. But when in its infancy early Buddhism was
groping its way, seeking to attract adherents in a very
critical ‘world which had a big choice of teachings and
opinions before it, when it was in fact competing with
other sects, it was necessary for it to do all in its power
to make itself acceptable and to arrange its external
features in such a way as not to jeopardise any chances
of a fair hearing for its message.

According to the early Buddhist way of thinking, no
attempt should be made to kindle faith in this message
unless people showed they were ready to listen in humility
to what would be taught. A very interesting example
occurs in the Samyutta.® A monk, Udayin,? is shown
refusing to speak dhamma to a brahmin lady so long as
she sat down on a high seat,® put on her sandals,* and
muffled up (veiled) her head.® We here get a monk
scrupulously keeping three of the ‘“ rules for training.”
He is shown as willing to speak dhamma to a woman,
but not until she learns of the respect due to it, and
which her pupil eventually tells her about. And when
at last he is portrayed as teaching dhamma to this
woman, even then, in compliance with Pac. VII, he

1 8. iv. 121 ff.
2 There were three of this name, see K.S. iv. 77, n. 2.
3 Sekhiya, 69. 4 8ekhiya, 61, 62. % Sekhiya, 67.
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does not use more than six sentences!: arabhants point
out pleasure-pain when there is eye, when there is tongue,
when there is mind, but do not point it out when there
is not eye, tongue or mind. No doubt Udayin regarded
the brahmin lady’s pupil as the “learned man ” whose
presence was required by the rule of Pac. VII when a
monk was teaching dhamma to & woman.?

A striking parallel to the Sekhiya rules for training in
manners is to be found in Clement of Alexandria’s
Paedagogus (Instructor).® Clement was apparently beset
by the same kind of preoccupations and faced by the
same kind of bad manners as were those who drew up
the Sekhiyas. His own code of polite, civilised behaviour
which he vigorously hoped his fellow Christians would
adopt has been put in a nutshell by T. R. Glover,*
whom I cannot do better than quote. He says:
“ Clement of Alexandria has much to say to Christians
about the minutiee of manners; they must not scratch
themselves or spit in public; they should not guffaw,
nor twitch, nor crack their fingers, nor fidget; they
must not eat or drink in uncouth styles. Very trifling ?
No, not at all trifling; for these little things annoy the
people to whom you have to appeal, to whom Christ
has sent you with a message which it is important for
them to hear.” Thus India in the sixth and fifth
centuries before Christ, and Egypt in the second century
after, had the acumen to perceive the value of decorum
and good manners in facilitating the growth of friendly
interest, even faith, in the new religious ventures ex-
perienced by each of these two richly endowed countries.

Nung’ PATiMokxkHA RULES

The whole of the Bhikkhunivibhanga, the framework
together with the statement of the Patimokkha rules
for nuns, falls within this volume. The rules them-

1 8. iv. 123. 2 B.D. ii. 206.

® Translated in Ante-Nicene Christian Library, vol. iv.: Clement
of Alexandria, vol. 1., Edinburgh, 1871,

* The Disciple, Cambridge, 1941, p. 33.
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selves, the sikkhapada, although in isolation from their
framework, have been translated by B. C. Law in two
of his works.! The list of rules which he gives, telescop-
ing here and there those which have the same tendency,
is as useful as a swift guide to the discipline for nuns as
is Rhys Davids’s and Oldenberg’s corresponding treat-
ment of the discipline for monks.2 Waldschmidt has
made a comparison of the Pali text of the nuns’ rules
with the Sanskrit, Chinese and Tibetan texts obtaining
among various of the schools.® This study naturally
necessitated a translation of each rule (into German),
although a complete translation of the whole of the nuns’
Vibhanga, that is of the introductory stories, the Old
Commentarial material as well as of the rules themselves,
would have been beside the point for his purpose. Such
a translation occurs, I believe, for the first time in the
present volume of the Book of the Discipline.

Both in regard to its grouping and its arrangement of
the material surrounding each rule, the Nuns’ Vibhanga
is planned on exactly the same lines as the Monks’.
There is thus a Parajika group, a Sanghadisesa, a Nis-
saggiya Pacittiya, a Pacittiya, a Patidesaniya, a Sekhiya
and an Adhikaranasamathda dhamma group. The
contents of these last two appear to be exact copies,
substituting ““ nun ” for “ monk,” of the corresponding
groups for monks. The nuns have no Aniyatas or
undetermined offences. ‘

The Pali Bhikkhunivibhanga, as it has come down to
us, is somewhat misleading in appearance. For the
four Parajikas, the ten Sanghidisesas, the twelve Nis-
saggiyas, the ninety-six Pacittiyas and the eight Pati-
desaniyas there set forth for nuns do not represent,
except in the last case, the total number of rules which,
according to the Vibhanga’s reckoning, fall into these
various classes. They represent only those which have

1 Women in Buddhist Literature, p. 80 ff., and Hust. Pali Lit., 1.
72 ff., which corrects the omission of a ““ not ” in the former, in item
(10). " 2 S.B.E. xiii.

$ B. Waldschmidt, Bruchstiicke des Bhiksuni-Pratimoksa der
Sarvastivadins, Kleinere Sanskrit-Texte, Heft iii., Leipzig, 1926.
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to be observed solely by nuns, and which are therefore
not included in the discipline laid down for monks.
The introductory sentence and the concluding para-
graph attached to each class of rulesin the Bhikkhuni-
vibhanga refer respectively to eight Pardjika, seven-
teen Sanghadisesa, thirty Nissaggiya, a hundred and
sixty-six Pacittiya and eight Patidesaniya rules for
nuns, and state that all of these come up for recitation.
In effect, therefore, the nuns have not fewer but as
many as eighty-four more rules to keep than have the
monks. Traditionally those which do not appear in
the Nuns’ Vibhanga are held to be comprised in the
Monks’ Vibhanga; and they are also held to be as binding
on nuns as they are on monks in spite of their being
recorded in the Monks’ Vibhanga only, o
We may therefore regard the Nuns’ Vibhanga in 1ts
present form as an abridged version of some more
complete Vibhanga for nuns. This hypothesis is to
some extent strengthened by a surviving fragment of a
few lines belonging to the Tibetan Bhiksuni Pratimoksa.
This fragment has been published by Finot.! It con-
tains only the end of one article and the beginning of
another, but these can be easily identified as Sangha-
disesas for nuns corresponding to Monks’ Sangh. VIII
and IX. The survival of this fragment tempts us to
presume as not impossible a time when a Nuns’ Pati-
mokkha existed in full, and when it was not cut down,
as it now is in the Pali Vibhanga, to include no more
than those rules held to be incumbent only on nuns, and
to exclude those others which, while being preserved
only in the Vibhanga for monks, which naturally shows
that monks should observe them, are also traditionally
held to form part of the authorised discipline for nuns.
The rules which the Nuns’ Vibhanga assumes to exist
and to be binding on nuns, but which are not now to be
found in that Vibhanga, have been identified by Buddha-
ghosa with various rules in the Monks’ Vibhanga. And,

1 Le Pratimoksasttra des Sarvastividins, Appendix, J.4s., 1913,
p. b48.
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in various parts of his Vinaya Commentary,! he has
named such rules as he holds to be observable by both
sides of the Order. With the exception of Finot’s
fragment, this great commentator is our sole authority
for those rules for nuns which are supposed to be in-
cluded in the Monks’ Vibhanga, and which, although
they are not incorporated in the existing form of the Pali
Bhikkhunivibhanga, are traditionally held to be opera-
tive not only for monks but for nuns as well.

If we accept Bu.’s opinions, the nuns’ eight Para-
jikas appear to consist of those four laid down in the
Nuns’ Parajika class in addition to those four laid down
in the Monks’ Pardjika class. While therefore the
nuns have four Parajika rules peculiar to themselves,
and hence four in excess of the number laid down for
monks, there are on the other hand no Parajikas peculiar
to monks, since their complete set of four is also regarded
as binding on nuns.

This is further borne out by the occurrence of the
word pt (too, also), in the sikkhapada not only of the
last three but also of the first of the Nuns’ Parajikas:
ayam pv parajika hoti, < she too becomes one who is
defeated,” which means, according to the Old Commen-
tary, that “ she is so called in reference to the former
(or preceding).” The presence of the word p: in the
text of the *“ rule ” of Nuns’ Par. I is significant. The
reference which it implies is to all foregoing Parajikas.
Among the total of eight Parajikas, ps is absent only
from Monks’ Par. I, where the corresponding phrase
merely runs pdrdgjiko hoti. Thus each of the remaining
seven rules 1s held to concur, through its use of m,
in connecting itself with whatever may be the number,
one to seven, of Pardjika rules which has preceded it.
Had pi been absent. from Nuns’ Par. I, then where it
occurs in their Par. II-1V, it would no doubt normally
have been taken to refer to their Par. I only, as the

L V4. 906, 915, 947, 948. Failure to appreciate this important
point invalidates most of Miss D. N. Bhagvat’s argument in her
Early Buddhist Jurisprudence, p. 164 ff.
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beginning of a series. But its occurrence in Par. I
itself pushes this beginning further back still: to the
Monks’ Parajika class. "

The Nuns’ Parajika rules further exhibit a curious and
unparalleled feature, in that each rule is, in the ““ rule ”
itself, named after the woman who does the action giving
rise to the particular offence which the rules severally
aim at checking. This name is not commented upon
by the Old Commentary because, as Bu. says (V4. 901),
“1t is only the name of the one who is defeated.” She
may be one who touched (a man) above his knees
(Par. I); one who conceals a fault (Par. II); one who
imitates a monk who has been suspended (by the
Order) (Par. III); or one who does eight things (Par. IV),
that is, indulges in the eight kinds of dealings with men
enumerated in the “rule” of Par. IV. These are the
offences against which the Nuns’ Parajikas legislate.

It should be noticed that, just as part of the Old
Commentary’s definition of a monk who is defeated is
that he is not a son of the Sakyans, asakyapuitiya, so part
of its definition of a nun who is defeated is that she is
not a daughter of the Sakyans, asakyadhita. This latter
appellation occurs again in Nuns’ Sangh. VII, but in
the positive, sakyadhita.

In their Sanghadisesa class the nuns are said to have
seventeen rules of this type, although only ten are there
set forth. The monks have thirteen. According to
Bu., six out of these thirteen rules are applicable to
monks only, the remaining seven being observable by
nuns as well. He indicates these latter to be Monks’
Sangh. V, VIII, IX, all of which become offences at
once (pathamdpatitka), and Monks’ Sangh. X-XIII,
which constitute the whole of the sub-division where
offences become so on the third admonition of a monk
or nun by other monks or nuns respectively (yavatati-
yaka). ' ,

The wording of the Monks’ Sanghadisesa “ rules”
offers an interesting contrast to that of the Nuns’
Sanghadisesa “ rules.” For each of the monks’ rules
names the penalty incurred in the briefest possible way,

%
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simply by using the one word sanghddiseso, “ there is
allln %geng; enta%ling a formal meeting of the Order.”
This holds good of the two groups nto which the Sanghé-
disesa offences are divided: those where the offences
are so at once, and those where they are so on the third
(and unsuccessful) admonition. The monks’ rules do
not explicitly mention these two groups by name, but
their existence is recognised by the internal evidence of
the “ rules” themselves, especially in the case of the
second group, that comprising Monks’ Sangh. X-XHI;
and also by the paragraph which, in concluding the
Monks® Sangh. Section, places nine of these offences under
group (1) and four under group (2). In the Nun¢’
Sangh. “rules” the nature of the offence is stated more
explicitly and therefore at greater length than in the
monks’.  In fact, not one word, but a sentence is used:
ayam pi bhikkhuni pathamdpattikam (yavatatiyakam)
dhammam dponna mnissaraniyam Sanghddisesam, that
nun also has fallen into a matter that is an offence at
once (on the third admonition), entailing a formal meet-
ing of the Order involving being sent away. '

Now this sentence contains several interesting points.
In the first place, the pi, although occurring unfailingly
in Sangh. I1-X, does not occur in the ““ rule  of Sangh. 1,
so that this cannot be held to pay any reference to pre-
ceding, that is, on the analogy of the Parajikas, to the
Monks’ Sanghadisesas, or in particular to those seven

_of them which Bu. asseverates to be operative for both

sides of the Order: Monks’ Sangh. V, VIII-XTIL. The
absence of ps from this context raises the question
whether, when the Sangh. standing first in the nuns’
class was drawn up, those others now found only in the
monks’ class, but said to be observable also by nuns,
were in actual fact not already framed, and hence in-
capable of forming a point of reference for Nuns’
Sangh. 1.

We have no conclusive evidence one way or the other
on which to base an answer to this question. All that
can be said is that there is nothing inherent in Nuns’
Sangh. I to lead us to assign its formulation to a date
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posterior to the formulation of those seven which are
posited by Bu. as common to both sides of the Order.
In fact, had it not been that Monks’ Sangh. XII were
included in this list,! there would have been certain
grounds for regarding Nuns’ Sangh. I as belonging to a
date earlier than any of these others, with the possible
exception of one of them, and therefore as a matter of
history unable to refer to them. For Monks’ Sangh. VIII
and IX speak of a “legal question,” X and XI of a
schism, both of which, in order to come into being,
needed a certain amount of time to elapse after the
inception of the Order. Sangh. XIII, without our
looking further than the length at which its “ rule”
is stated, suggests comparative lateness in formulation.
No. V, that against being a go-between, is alone of these
rules non-committal as to its possible date.

We thus get one rule (No. V) from which nothing can
be gleaned as to its comparative age, one which suggests
comparative earliness (No. XII), and five which suggest
comparative lateness (Nos. VIII-XI, XIII). Yet this
evidence, which is in any case no more than tentative, is
in addition neither sufficiently sound nor consistent to
warrant our definitely ascribing to these Sanghadisesas
a date later in time than that of Nuns’ Sangh. I, that
penalising a nun for speaking in envy of householders or
recluses. Thus the absence of p¢ here must remain
something of a mystery, unless we care to subscribe
to the hypothesis which I have just advanced.

In the second place, each rule of the Sanghadisesas
set forth in the nuns’ class states precisely the type
to which belongs the sanghddisesa offence into which
the nun has fallen, whether it is that where an offence
becomes one at once or after the third admonition.
It is not uninteresting to note in passing, although it
is not important, that the word for offence, dpatts, is
comprised in the name of the first type of Sanghadisesa
offence, called pathamdpattika, but not in the second,

* See B.D. i. Intr. xv for this Sangh., possibly representing some
specially ancient fragment of the Patimokkha.
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called ydvatatiyaka, where therefore it has to be under-
stood.

In the third place, the sanighddisesa offence, because
it is grammatically constructed as that into which a
nun has fallen, takes the accusative case, as against the
nominative in the Monks’ class. Moreover 1t 1s asso-
ciated with the word nissaraniye, also in the accusative.
The phrase nissaraniyam sanghddisesam, meaning “(an
offence) entailing a formal meeting of the Order in-
volving being sent away,” should be compared with the
similar construction: mnissaggqiyam pdcittiyam, “(an
offence) of expiation involving forfeiture.” In the
Monks Sanghadisesas there is no mention of nissarani-
yam. Waldschmidt translates the last sentence of the
Nuns’ Sangh. rules ast: « diese Nonne wird schuldig des
3-Vergehens muss auf(ge)geben (werden) (plssarar‘}‘iyam)
sanghdvasesa.” This does not say what it is that * must
be caused to be sent away.” But Bu. (V4. 908) states
that it is the nun who must be caused to be sent away
from the Order (abl.) and not the offence. Oldenberg’s
suggestion that the correct reading at 0ld Commentary
on Sangh. IX (where the offence is attributed to nuns,
plural) 1s nessariyanti, is therefore doubtless right, and
the Mahiéasaka version, quoted by Waldschmdt?:
« Jiese Nonne 3 Ermahnungs-Vergehen, sanghdvasesa,
muss reumiiti bekannt werden,” wrong. =

The phrase **involving being sent away ~ does not
at all imply that the offending nun is to be sent away
from the Order for good, nor did the Order let go of its
erring members so lightly. It would seem to mean that
she would be sent away for the time being probably
because admonition, although it had been tried, had
failed, and that during this time she would cease to be
regarded as a full member of the Order. As the Old
Commentary explains: ““ The Order imposes the manatia
discipline for her offence, it sends her back to the begin-

1 E. Waldschmidt, Bruchstiicke des Bhiksuni-pratvmoksa der

Sarvastivadins, p. 91.
z Qp. at., loc. cit.
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ning (of her probationary course as nun, not as proba-
tioner) and (then) it rehabilitates her.” This definition
of sanghddisesa is identical with that of this’same word
in the Monks’ Sangh. section. Lapse in full membership
is of a temporary nature and lasting only a fortnight!
while the offender is undergoing the manatia discipline
before, in the case of a nun, both Orders, as part of her
penalty for having committed an offence entailing a
formal meeting of the Order. Nissdraniya, involving
being sent away, adds nothing new to the penalty. It
is not something extra to the sasnghddisesa penalty in-
curred by a nun, and hence marks no difference in the
penalty imposed on monks and nuns for having com-
mitted such an offence. Only the word, as found in
each “rule ” of the Nuns’ Sanghadisesas, is extra.

Wrong and right kinds of nissdrand, “ the causing
to be sent away,” are expounded at Vin. 1. 321, with
an implied opposition to osdrand, * the causing to be
restored,” at Vin. 1. 322. VA. 1147 concerns itself with
two kinds of nissarand, the one appearing to be by an
act of banishment, and the other by an act imposing
certain disabilities. '

In the Bhikkhunivibhanga, there are twice stated
to be thirty Nissaggiya rules for nuns (the same number
as for monks) although only twelve are there recorded.
For these twelve are peculiar to nuns and are not regarded
as operating for monks. From Bu. we learn that
eighteen Nissaggiya rules pertained to both Orders;
therefore there are also twelve peculiar to the monks.
Bu. arrives at the eighteen common to both sides of
the Order by a process of exclusion. They are as
follows: Bhikkhu Nis. I-IIT, VI-X, XVIII-XX, XXII,
XXIII, XXV-XXVII, XXX. At the same time he
explains the composition of the Vaggas (divisions of the
rules usually into groups of ten each) in the Nissaggiya
Section for nuns. These, comprising the twelve rules
peculiar to nuns and the eighteen to be observed by
nuns as well as by monks, although these latter are

1 Vin. iv. 242; see below, p. 212.
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stated only in the Monks’ Vibhanga, work out as
follows:

Bhikkhuni Nissaggiya, Vagga I = Bhikkhu Nis-
saggiya I, 11, 1II, VI, VII, VIII, IX, X (8)
+Bhikkhuni Nissaggiya. II, III (2).

Bhikkhuni Nissaggiya, Vagga II=Bhikkhu Nis-
saggiya XVIII, XIX, XX (3)4Bhikkhuni
Nissaggiya IV, V, VI, VII, VIIL, IX, X (7 )_:

Bhikkhuni Nissaggiya, Vagga I1I= Bhikkhu Nis-
saggiya XX1I, XXIII, XXV, XXVI, XXVII,
XXVIII, XXX (7)+Bhikkhuni Nissaggiya
I, XTI, XII (3).

Of the hundred and sixty-six Pacittiyas which tradi-
tion computes for the nuns, ninety-six are set forth in
their section. These ninety-six with the ninety-two
set forth for monks together amount to a hundred and
eighty-eight. Bu. works out that twenty-two Pacit-
tiya rules, which he enumerates, are incumbent on
monks only. The remaining seventy therefore, which
are applicable to members of both Orders, bring the
nuns’ given total of ninety-six up to their actual total
of a hundred and sixty-six.

In the nuns’ Patidesaniya section, eight rules are
stated, and since eight is given as the total number,
not one is here suppressed. Thus monks and nuns
share no Patidesaniya rules, the nuns having these
eight and the monks their four. '

A comparison of the monks’ rules and those for nuns
will show these together to contain (1) rules which
owing to their subject matter could apply to one side
of the Order only and not to both, as for example Monks’
Sangh. I; and also VI, VII and Nissag. XXIX which,
doubtless because nuns were not supposed to dwell
alone or go about singly (Sangh. III), could not be taken
to apply to them. For this same reason their Sangh. II1
would have no point as a rule incumbent on monks;
(2) monks’ rules which could apply to nuns but which
do not, for example Nissag. XI-XV, XVI, XXIV;
(3) nuns’ rules which could apply to monks but which
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do not, for example Sangh. VII-X, and all of their
Nissaggiyas.

Moreover, the position is even more intricate than it
might appear. For example, Nuns’ Nissag. I has an
affinity with Monks’ Nissag. XXI (not held in common);
No. III is similar to Monks’ Nissag. XXV (held in
common); and Nos. VI and VII resemble Monks’ Nissag.
XXX (held in common). Further, Nuns’ Sangh. VIIT
may be compared with Monks’ Pac. LXIII and LXXIX,
for although they are not exactly similar, all three concur
in their mention of some dissatisfaction evinced by a
monk or nun after the settlement of a legal question or
after the carrying out of a formal act by the Order.
Again, there is a very marked correspondence between
Nuns’ Sangh. IX and Monks’ Rac. LXIV, with both of
which Nuns’ Par. II may also be compared. Why the
monks should incur a lesser penalty than the nuns for a
similar kind of offence is a problem not yet solved, but
it i1s an occurrence of some frequency, of which an
instance is noticed by Bu. at V4. 902.

The reduction of the rules to the three categories
mentioned above seems to me to strengthen the view that
rules were not promulgated in advance of the commission
of offences, but as a result, their formulation thus in the
main depending upon conduct which had actually taken
place. This hypothesis would account for the inclusion
of identical rules entailing identical penalties in- the
Patimokkha of both Orders; for the resemblance, but
without actual identity, of rules found in one Patimokkha
to those found in the other; for the not negligible degree
of overlapping where similar or comparable offences
entail dissimilar penalties in the case of each Order;
and for the non-appearance in one Patimokkha or the
other of rules which, from the point of view of their
subject matter, might suitably have found a place in it.
To ascribe the inclusion or exclusion of such rules to pure
chance is no explanation. Had the rules been drafted
in advance of the commission of offences, it would have
been a comparatively simple matter for the early
“ editors "’ to have kept apart all of those, and not merely
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a selection of them, which could have only a one-sided
application, and to have set forth all the remainder as
observable by members of both branches of the Order.
But because the drafting of rule and penalty follows a
less simple and less obvious course, we may justifiably
consider the composition of the Patimokkhas to have
been determined by the compelling hand of historical
event and happening. .
The critics, whose complaints of the nuns’ behaviour
is shown to result in the formulation of rules for nuns,
are for the most part the “ modest nuns.” Seventy-
four times they are recorded to be vexed and annoyed.

“ People ” are recorded to have made criticisms thirty-
two times. To these must be added the complaints of
a man, of a Licchavi, of the keeper of a field, of prosti-
tutes, of parents and husband, of a family, once each;
of a brahmin and of a guild, twice each; of nuns, three
times; and of monks, four times. - Only once, in Pac.
XXI, are no criticisms recorded, the nuns concerned
telling other nuns, these the monks, and these the lord.

The locus of the introductory stories to all the rules
in the Bhikkhunivibhanga is, with seven exceptions

only, given as Savatthi. Four stories, Pac. X, XXXIX,
XL,LXXXI, are set in Rajagaha, two, Pac. V and LVIII,
~ in Kapilavatthu, and one, Péc. LIL, in Vesali. Without
attempting to draw any inference as to why such a huge
majority are attached to Savatthi, it may not be up-
interesting to look at those stories and their rules which
are'said to emanate from other places.

- Pac. X, which opens in the same way as Monks’ Pac.
XXXVII, had to be set in Rajagaha because of its need
to refer to a festival which used to be held on a mountain
top nearby. This was made the occasion in the Monks’
Pac. for the prohibition of eating at the wrong time;
while in the Nuns’ Pic. it gave rise to the ban on their
seeing (dassana, also able to mean ‘ perceiving, notic-
ing ”’) dancing, singing and music:!

1 Possibly in Ancient India, as in old Malabar, singing and music
took on the character of miming and acting. If so,  seeing ” would
be as apt a term as *“ hearing.”
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Pac. XXXIX and XL are concerned with nuns’
conduct during and after the rains. Similar events,
connected with monks, are recorded in the Makdvagga®
when again the lord is said to have been in Rajagaha.
This town therefore, besides its other claims to fame,
may be regarded as a source of rules for the rains.

In Pac. LXXXI, Thullananda, although herself not
particularly connected with Rajagaba, is shown in
association with the schismatic monks headed by
Devadatta. Now these, in Monks’ Sangh. X, XTI and
Pac. XXIX for example, are the leading personages in
narratives which purport to refer to times when the lord
was staying in Rajagaha, and thus themselves seem to
have frequented this place. Because this Pic. needed
to make use of them, a good reason is forthcoming to
account for its locus being given as Rajagaha.

Nuns’ Pac. LVIII appears to be complementary to
Monks’ Pac. XXIII, the one rebuking nuns for not
going to monks for exhortation, and the other rebuking
monks for going to a nunnery to exhort nuns. Since
Monks’ Pac. XXIII is for some reason set in Kapila-
vatthu, although the other exhortation rules belong to
Savatthi, it is consistent to set the complementary rule

- for nuns also in Kapilavatthu. It may in fact have been

the source of these two rules, for the legislation on exhor-
tation went through several vicissitudes before being
finally settled.

The motive ascribing Pac. V to a time when the lord
was likewise said to be staying at his birthplace, although
less obvious, is more interesting. For here we may be
up against a rule the need of which began to be felt at
a comparatively early date. Mahapajapati, one of the
very few nuns shown to have direct access to the lord,
is present, as recorded, and in converse with him. Yet,
since she was his aunt, she could not have been much
with him towards the end of his life when he came to
reside more and more at Savatthi. Moreover, this Pac.
is very unusual in leading up to a rule through an

! Vim. 1. 79, 137, 138.



xlii TRANSLATOR’S INTRODUCTION

“allowance.” Perhaps in early days it may have been
guidance enough to prescribe allowances, but later a
number of causes led to their abuse and hence to the
need for a stricter type of regulation, framed in rules
and penalties. At all events allowances not seldom
appear in contexts which may reasonably be considered
to. show the influence of some older tradition. I think,
too, Indians loving personal cleanliness as they do,
the question of the nuns washing themselves—the
subject of this Pacittiya—would have required legisla-
tion reasonably soon after the inception of the female
Order.

The rather elaborate introduction in Pac. LII, whose
locus is given as Vesali, has no counterpart anywhere
in the canon, nor is there any tradition specially con-
necting the group of six nuns with this place. In regard
to the two monks mentioned, Kappitaka and Upali, it
is true that the Petavotthu associates Kappitaka with
Vesali, or more exactly with Kapinaccana, a locality
probably nearby, even perhaps the cemetery where
according to Pac. LIT this monk was staying. But
with no other canonical reference to Kappitaka, it seems
very likely that the Petavatthu and its Commentary!
placed him in Vesali on the authority of this Vinaya
story; and that this placed him here because it veritably
was the place where the enraged nuns tried to murder
him. . He is rather a shadowy monk who fades from the
picture, attention being. diverted instead to Upali,
whom the nuns are recorded to have abused. Neither
the Pacittiya nor its Commentary elucidates the identity
of this Upali, but the D.P.P.N. takes him to be the
vinaya expert. The offence for which the rule legislates
is abuse of a monk by a nun. Had the rule been con-
cerned with attempted murder, it would have appeared
in the Parajika section, and Kappitaka might then have
been more to the fore as the peg on which to hang the
rule.

The group of six nuns, more frequently heard of when

1 Pyp. 49; Pvd. 230.
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the lord is not recorded to have been in Vesali, are often
present on occasions when he is said to have been in
Savatthi.l Thus there is no particular reason to expect
Vesali to be the scene when the activities of these nuns
are being recounted, any more than there is when the
thera Upali’s name is mentioned. His journeyings must
have been as extensive as any of the great disciples’.

The group of six nuns formed a useful body to which
to fasten misdemeanours. . The D.P.P.N. is of the
opinion that the group of six monks was so named
because of its six leaders, and that these had nuns also
in their following: those referred to as the group of
six. Certainly in Pac. LVIII (¢f. Monks’ Pac. XXIII)
the two groups are depicted in ‘connection with one
another.

Whether these nuns numbered six, or were the
followers of six leaders, or were so called because six was
not, reckoned among the ‘ lucky > numbers, there are
some cases where offences clearly could not have been
perpetrated by nuns acting singly but only in concert;
for example, when they went to see play-acting (Pac. X),
when they went to see a picture gallery (Pac. XLI),
when they travelled in a vehicle (Pac. LXXXYV), and
when they bathed naked at a public ford (Pac. IT, XXT).
For nuns were not allowed to go about alone (Sangh.
IIT); therefore such offences had to be attributed to a
group acting together. But other offences for which
they are made responsible could have been committed
as easily within the monastery precincts as in the world
outside, and as easily- by one nun as by several. In
such conventual seclusion as existed, a nun would
not have needed associates in order to spin yarn (Pzc.
XLIIT); to learn worldly knowledge (Pac. XLIX),
although if she wanted to teach it (Pac. L) she would
require other nuns as pupils; to wear women’s ornaments
(Pac. LXXXVII); to use perfume and paint (Pac.
LXXXVIII); to bathe with scented ground sesamum
(Pac. LXXXIX); or to make a-hoard of bowls (Nis. I).

! Vin. ii. 262, 266, 269, 271, 276; Nuns’ Nis. L, Pac. II, XXIL
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The group of six monks is also recorded to have made a
hoard of bowls (Monks’ Nis. XXI), so that a certain
balance is visible here, although the resulting rule is
differently stated in the case of the two Orders.

1 think it as valid to contend that one group did in fact
copy the other in this acquisitive behaviour, or even
unwittingly behaved in the same way, as it is to hold
that the story leading up to the framing of the nuns’
rule was copied, by the recensionists, from that of the
monks’. For I think that had the group of six nuns
been merely fictitious as a group, the * editors ” would
not have ascribed to them both various offences which
could have been as easily attached to ““a certain nun ”’
without prejudicing the resulting rule, as well as various
offences which had to be shown capable of perpetration
only by a number of nuns acting together. That this
course was not adopted appears to me to go to attest
the historical reality of a group of nuns, for some reason
numbered as six, and their position as the veritable
authors of the offences imputed to them.

Ordination.—Two whole divisions, one consisting of
ten and the other of thirteen Pacittiyas, Nos. LXI-
LXX, Nos. LXXI-LXXXIII, are devoted to the topic
of ordination. No other subject in the Bhikkhuni-
vibhanga receives a comparable degree of attention.
Hence ordination appears to be of outstanding interest
and importance. The ceremony itself is not discussed.
Of the twenty-four disqualifications precluding the
admission of a woman into full membership of the Order,
as laid down at Vin. 1i. 271, only two, her age and
training, are considered in the Pacittiyas.. Together
with these two points, the Pacittiyas on ordination are,
among other matters, concerned with legislating for or
against the admission of women in special circumstances:
expectant and nursing mothers, married girls, maidens
and probationers; with laying down the kind of treat-
ment to be accorded newly ordained women ; with insist-
ing on the necessity to obtain the Order’s ““ agreement
to train and the ‘“ agreement™ to receive ordination,
and also the ““ agreement ” to confer it; with emphasising
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the necessity to keep one’s promise to ordain; and with
regulating the number of times that each nun might
ordain annually, and also the number of candidates
whom she might ordain. The whole treatment is very
thorough.

The word used throughout these Pacittiyas for * to
ordain ”’ is vufthapeti, meaning literally ‘‘ to raise up,”
but always explained by the relevant parts of the Old
Commentary as wpasampddeti, to confer the wupasam-
padd ordination. The first step in joining the Order,
pabbagja, going forth (from home into homelessness), is
not discussed, its occurrence being assumed already
to have taken place.

But a complication as to the meaning of wvufthdpeti
arises through the use of this word in the rule of Nuns’
Sangh. II. This, an ad koc rule, makes it an offence for a
nun to ovuithapets a female thief who merits death if
she has not obtained permission to do so, on the worldly
side, from either a rajah, a guild or a company (sent);
or on the religious side, from either an Order or a group,
unless the woman seeking admission to the Order is one
who is “allowable.” The Old Commentary explains
that there are two ways in which a woman is ““ allow-
able ”: either because she has gone forth among other
sects or because she has gone forth among other nuns.
These latter presumably mean those already attached
to Gotama’s Order, but belonging to some residence or
boundary other than that to which the woman may be
subsequently seeking admission.

Although the Old Commentary on Sangh. II fails to
explain ovufthapeti,! in the “rule” of this Sangh. it
would appear to mean neither upasampddet nor pabba-
jats, to go forth. This latter word and its causative
form, pabbdgetr, to let go forth, although used throughout
the introduction to this rule, are dropped by the rule
itself. In their place it employs the term wvutthapets,
a word which, however, does not occur in the introductory

i Cf. B.D. ii. Intr., xxv, for some other examples of thc Old
Comy’s omissions, and above, p. xx.
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story. There are other occasions when the word used
in a rule is more precise, more restricted or more inclusive
in its scope than that used in the introduction to the rule.
This too is a case where the word of the rule is more
precise for its purposes, more technically correct than the
word of the story.

For here vufthdpeti is meant to be synonymous neither
with upasampadeti nor with pabbajeti. For whatever
vutthdpetr may mean in the Pacittiyas, and the phrase
upasampadam  yaer, she asked for the wupasampada
ordination (to be conferred on her), occurring in Pac.

LXXVII and LXXVIII, strongly supports the Old
Commentary’s regular and undeviating Pacittiya inter-
pretation of it by wupasampddeti, the internal evidence
of Sangh. II suggests nothing to imply that vuithapets
stands there for receiving or conferring the upasampada
ordination. The woman thief, who eventually asked
Thullananda to let her go forth, had just run away from
her husband and hoped to find sanctuary from his
wrath among the nuns. But she had not reached a
stage in the monastic career when she might be ordained
as a full member. She is represented as asking for no
more than to be allowed to go forth; and it was only in
the very early stages of the monastic venture that those
who wanted to adopt the religious life asked, and it was
always the lord himself whom they are shown as asking,
to go forth and to be ordained at one and the same
time.

Moreover, in Sangh. II it seems as if vutthdpeti cannot
mean the same as pabbdjett, to let go forth. It is used
in connection with a woman thief in circumstances
where, if an entrant were going forth for the first time,
pabbdjets would be expected. A trace of the other
meaning of vufthapeti may therefore linger here, “ to
raise up ” to a higher level of morality and spirituality,
to admit a woman to conditions where she might come
to see the error of her former ways.

But the usage of vutthapets here is also likely to depend
I think on the exception which the rule makes legal:
that of “receiving ” (vufthapett) and without having
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to get permission to do so from either the world or the
cloister, a woman-thief who had already gone forth.
It is I think because of this, because the woman whom
the exception has in mind is envisaged as one already
gone forth, some person or some Order having already
allowed her to do so, pabbdjetr, that were this word,
pabbajeti, used in the rule a technical difficulty would
arise. For a word having a technical sense would then
be used not precisely in that sense. No one could go
forth twice, unless in the meantime he had returned to
the household life!; but the point of the exception to the
rule is that such an action has not taken place. Hence
in order to show that a nun was not allowing a woman-
thief to go forth, as it were for the first time, a word
which did not technically imply this had to be chosen.
Thus the vugthapeti of the rule is used in place of the
pabbdgeti of the introductory story.

We must further conclude that there is a difference
in the technical significance of vufthapeti as used in
Sangh. II and as used in the Pacittiyas. In the former
it has, because providing for the possibility that some-
one has already “‘ gone forth,” of necessity to bear some
meaning that 1s different from this admittedly technical
term. To “ receive ”” or to “ accept ”” into an Order is
perhaps the nearest rendering for which there is any
justification, especially if we take it to cover receiving
or accepting a woman of doubtful character, with a
view to her spiritual regeneration. This interpretation
might be compared with the meaning the verb ullumpats
apparently bears at Vin. 1. 57-95. Here it is said that a
man asking the monks for ordination should say, may
the Order, out of compassion for me, raise me up,’
ullumpatu. The Commentary, VA. 984, explains this
as, “ having made me arise from what is bad may they

1 See Vin. ii. 279; if a woman has left the Order she is not a nun,
and if she has joined other sects, and then comes back again and
asks for the upasampada to be conferred on her, she may not receive
it. Cf. Vin. 1. 69, where a similar ruling is made in regard to men
who were formerly members of other sects.
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(¢.., the Order) establish me in what is good ; or, having
raised me from the status of a novice may they establish
me in the status of a monk.”

In the Pacittiyas, on the other hand, wvuithapets
appears to be closely connected with the business of
ordaining, on the part of the nuns, a woman who had
served her term as a probationer in an Order into full
membership of that same Order. A fairly frequent
definition of “nun” in Vin. iv. is ““ one ordained by
both Orders.” TFirst, a woman had to be * ordained
by the nuns; then she had to pass a similar examination
before the monks so as to complete her full ordination.
Therefore two words were needed to distinguish these
two parts of a woman’s ordination ceremony. The
nuns raised her up, vulthapeti; the monks ordained her
fully, upasampadets, finishing what the nuns had begun.
But the actual process of ordination was the same for
the candidate, and the same questions were put to her,
whether she was being examined by a body of nuns or
by a body of monks.

Besides the word wvufthapetr, which is a key-word in
Pac. LXI-LXXXIII, several other terms of interest
come to the fore in the course of these regulations for
ordination, a few of which may now be considered.

In the first place, there is the word sikkhamand. This,
as meaning probationer, refers only to members of the
female sex. It is a technical term for a female entrant
of a certain standing and with certain duties to fulfil,
and has no masculine .counterpart. In this it differs
from “mnovice.” For samanera and sdmaener: both
figure in their respective sides of the Order.

Technically a s@manera is different in status from a
bhikkhu, and a s@maneri from both a stkkhamand and a
bhikkhuni. For these sometimes appear together as
the five classes of people among whom 1t is legitimate
to effect certain transactions,! for example giving or
accepting robes in exchange (Monks’ Nissag. V, Pac.

1 See, e.g., Vin. 1. 139, 140, 145,
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XXV). Further, the five are differently defined.
That is to say, the definition of “ nun” balances and
resembles that of “ monk ’’; the definition of ““ female
novice > balances and resembles that of *“ male novice,”?
“ probationer ” alone having no opposite number.
Again, ““ male wanderer ” is defined by excluding monk
and male novice;  female wanderer ¢ by excluding nun,
probationer and female novice.? There is too the
women’s testimony, in Pac. LXIV, that having been
ordained, they are not probationers but nuns, and there-
fore are not to be ordered about by other nuns.

T should say that these five classes of persons represent
a fundamental classification of the monastic personnel,
and as such will be to somie extent inclusive of other
and differently divided classes, which may then be
regarded as so many sub-divisions: a monk (or nun)
who is a junior, nava, one of middle standing, an elder;
a teacher, pupil, preceptor, one who shares a ‘cell, and
so forth. :

In the second place, two other words of interest which
occur in the ordination groups of rules are gihigatd,
married girl, and kumaribhatd, maiden. - Gihigatd,
meaning literally “ one going (or gone) to a householder.”
and thus meaning a married girl or woman, or one who
has intercourse with a man, is defined in the Old Com-
mentary on Pac. LXV as purisantaragatd, *“ one gone
(or going) among men.” Kumdribhitd, * being a girl,”
must I think, as standing in antithesis to gihigata, mean
an unmarried woman, a maiden, or virgin. Kumdari-
bhatd is rather confusingly defined by the Old Commen-
tary as samaneri, a woman novice. For although, as
1 have said, in the Vinaya “ female novice ” is differently
defined from ¢ probationer,” yet in Pac. LXXII and
LXXIII it is clear that the ““maiden ™ is thought of in
terms more appropriate to a probationer than to a novice.

1 Sée Vin. iv. 122, 343, and definitions of ““monk ” and ‘ nun”
in the old Comy.—e.g., on the Parajikas, and of “nun” constantly
in Vin. iii. and iv. as “ one ordained by both Orders.”

2 Vin. iv. 122.

® Vin. iv. 92, 285; cf. iv. 224.
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Pac. LXV makes it an offence for a nun to ordain
“ a gihagata under twelve.” But the question is, what
exactly does this phrase mean ? Does it mean a married
girl less than twelve years old, or a girl who has been
married for less than twelve years? Waldschmidt
adopts the latter view,! apparently taking his stand on
a phrase given by Bendall: stri dvadasavarsagrhayukta.l
If a girl were married at eight, which is still customary
in parts of India, betrothal having taken place earlier,
but if she were under twenty whexn she sought ordination,
then she would not have been married for as many as
twelve years, and this would seem to be her age as
considered from the point of view of the legislation
laid down in Pac. LXV-LXVIL.

Certainly a passage in Pac. LXV, which describes
the hardships young people were not able to endure, is
used also in Monks’ Pac. LXV to show why persons
under twenty, not under twelve, should not be ordained.
Again when the age for ordaining ““ maidens " is being

considered (Pac. LXXI), twenty years is given as the

minimum. I bring forward this internal evidence in

support of Waldschmidt’s view, which I think merits"

serious consideration. Against it may be set Bu.’s
remarks at V4. 941 that, having given the * agreement
as to ordination ” to a married girl of ten, the upasam-
padd may be conferred when she has completed twelve
years of age. This shows that Bu. at least was puzzled
by the word gikgata.

A main point concerning the ordination of a proba-
tioner, a married girl and a maiden is the illegality of
conferring the upasampada on her unless she has trained,
under a nun, for two years in six rules: the first five
stlas and-abstention from eating at the wrong time.

Three Pacittiyas govern the ordination of a married
girl and three that of a maiden: neither must be ordained
(1) if she has not attained the minimum age prescribed;
(2) even if she is old enough but has not trained for two
years in the six rules; and (3) even if she is old enough

L Bruchstlcke des Bhiksuni-Pratimoksa der Sarvastivadins, p. 138.
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and has done the required training, but has not been
agreed upon by the Order (as a suitable person to be
ordained). The second and third clauses of each of these
two groups have parallels in Pac. LXIII, LXIV which,
although omitting any reference to age, prohibit the
ordination of a probationer, first, if she has not trained
for two years in the six rules, and secondly if, even
although she has trained, she is not agreed upon by the
Order. Beyond the clause in Pac. LXXX prohibiting
ordination if she has not the consent of her parents or
husband, only these two rules, as against the three each
for the married woman and the maiden, concern them-
selves with a probationer’s eligibility for ordination.

A reason for omitting to lay down a maximum age
at which a probationer would be entitled to receive the
upasampada, is that this might be conferred on ber,
as on a married woman, however old she might be,
there being no limit at the top end of the scale. But at
the lower end, neither a maiden nor, or so it would appear,
a married girl might be ordained while still under twenty.
Now a probationer must be either married or not married.

- A widow, not being specially catered for in the ordina-

tion regulations, was perhaps regarded as ranking as a
married woman for legislation purposes. And any
woman, whether married or single, when she entered
on the training (which is of course different from enter-
ing the Order) became technically a probationer. The
deduction may therefore be made that a probationer
must not be ordained if she were less than twenty, this
assumption being tacitly conveyed by the legislation
on the minimum age at which married and unmarried
girls might receive the ordination. It is the same as the
minimum age at which a boy might be ordained. And
at Vin. ii. 271 it 1s said that she on whom the upasam-
padd is being conferred, without however specifying
more fully what is to be understood by “ she,” must be
asked if she has completed twenty years of age.

In all cases, whether a woman was specifically called
a probationer, married woman or maiden, before she
began the two years’ training in the six rules she had to
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obtain the Order’s consent to enter upon this training
(Pac. LXIII, LXVI, LXXII), which was carried out
under the guidance of some nun. This consent is
called the ““ agreement as to training,” sikkhdsammuts.
At the end of her training when the probationer, married
woman or maiden wanted to be ordained, she had to
obtain from the Order a further agreement sanctioning
this step, called the “agreement as to ordination,”
vutthinasammuts. If a womah was ordained before
she had fully trained, there was an offence for the nun
who ordained her. To guard against such a contin-
gency, that part of the Order to which the ordaining nun
belonged was made responsible for weighing the candi-
date’s claims; it was the Order, and not a group or one
nun, whom the candidate must ask for the agreement
as’ to ordination. But if this were refused, and she
were not agreed upon by the Order, samghena asam-
matd, even though she were of the right age and had
trained properly, and a nun were to ordain her, that
nun incurred an offence of expiation.

Another interesting word is anadvadasavassa, appear-
ing to mean “one who is under twelve.” She may
not ordain (Pac. LXXIV). But I do not think that
“ being under twelve ” refers to her actual age, any more
than I think that the same condition refers to the married
girl’s actual age. Since the minimum age for ordination
has been laid down for married girls and for maidens,
and since these together form a comprehensive class
embracing every kind of probationer, for had widows
been separately considered they would have been
separately legislated for, to specify as twelve the mini-
mum actual age at which a woman or girl, though
described as neither probationer, married nor unmarried,
might ordain, would betray such a gross inconsistency
with those rules which speak of ordination age as being
twenty as to reduce the legislation on these matters to
an absurdity. '

And T think that it was neither absurd nor careless
enough to throw us back on the old argument of its
composition being patchwork because it seems to entail

TRANSLATOR’S INTRODUCTION liii

contradictory statements, an easy line to take when we
are baffled, but unfair to the work of the early compilers.
This T am convinced was more often subtle, delicate and
reasonable than we sometimes give it credit for. Here,
for example, before we condemn their work as invalid
because of its seeming inconsistencies, 1t 13 necessary,
in order to comprehend the gist and implications of
Pac. LXXIV, to study it both in conjunction with those
Pacittiyas which legislate for the age at which a candidate
might be ordained, and which appear to concur in their
view of this being twenty, and also in conjunction with
the next Pac., No. LXXV. '

Two words used here (Pac. LXXV) provide a useful
clue to support the conjecture that anadvadasavassd
does not mean a girl under twelve years of age, but a
nun who has not been ordained for as many as twelve
years. These two words are bhskkhuni and vufthapana-
sammuti. The first is used in connection with paripun-
nadvadasavassd, and clearly means a nun who h‘a:s
completed twelve years (as an ordained nun). This
apposition of bhikkhuni and paripunnadvidasavassi
is very revealing, the more so since we do not find

robationer, married girl or maiden described by the
term bhikkhuni. ' o

The second clue word is vufthapanasammuts. This is
an agreement which a nun who has, technically speaking,
completed twelve years has to ask for from the Order
if she wishes to carry out a monastic {unction for
which, in regard to her standing in the Order, she is
eligible. She does not have to ask, as do the proba-
tioner, married girl and maiden, for the vulthanasam-
muti, the agreement as to ordination, that 1s to be or-
dained. She has to ask instead for the vufthapanasam-
muti, the “agreement to ordain.” For wvuithapana,
causative, with sammauts, means the agreement to cause
ordination in others, to confer ordination on thex_n,_to
ordain them before an Order of nuns. This Pacittiya
shows this to be a privilege of a nun, but one Whlpl_l it
is not legally valid to exercise if the nun who wishes
to ordain has not herself completed twelve years as
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an ordained nun. It is interesting to find at Vin. 1. 59
a ruling which makes it an offence of wrong-doing for
a monk to ordain if he is of less than ten years’ standing,
which means the lapse of less than ten years since his
own ordination, combined with an ‘‘ allowance ” for a
monk to ordain if he is of ten years’ standing or more.
This difference of two years, ten since ordination for a
monk, twelve for a nun, not only indicates the detailed
care lavished upon the ordination regulations. It also
suggests the greater length of time that nuns were,
at the time of the compilation of the Vinaya, supposed
to need in order to qualify themselves for the office of
ordaining other nuns. ,

The next Pacittiya, No. LXXVI, suggests that ‘the
agreement to ordain must be asked for by a nun each
time she wishes to ordain a probationer. Candakali
1s recorded to ask for this agreement, but to be refused
it. She is called, as in her case is usual, ‘ the nun
Candakali,” although in Pac. LXXIX she is, excep-
tionally, referred to as a probationer. One can only
suppose this latter Pac. to refer to a time previous to that
referred to by Pac. LXXVI and the other passages
where Candakali is called a “ nun.”

In addition, there is no clause connected with the
anadvadasavassd corresponding to that for the proba-
tioner, married girl and maiden, stressing the need for
her to have trained for two years in the six rules. This
indicates that this, for the “ one under twelve years,”
will have been a thing of the past, carried out by her
before her own ordination, and for which she will have
had to obtain from the Order first the agreement to
train and then the agreement to be ordained, vutthina-
sammuts.

It would thus appear that on the two occasions when
the word anadvadassavassa is used in the Bhikkhuni-
vibhanga, it does not refer to the woman’s actual age,
but to the number of years she had followed a certain
calling: either that of a married woman or that of an
ordained nun. To prohibit a nun, on pain of a penalty,
to ordain others unless she herself had attained to
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twelve years’ standing as a nun, is to give time to test
her integrity, her sense of responsibility and her value
to the Order. To prohibit the ordination of a married
girl unless she had completed twelve years of married
life is to preserve and not to destroy domestic life; it
calls to mind the four stages in a brahmin’s career and
the due regard paid there to his stage as a house-
holder.

While a woman was still a probationer it would not
appear compulsory for her to sever her ties with the world.
Candakali is recorded to have kept company with men
and boys while she was a probationer. The dis-
approbation which was felt for her, although she herself
was not censured, was transferred to the nun who
ordained her, and it was made an offence for a nun to
ordain a probationer who had behaved in this fashion
(Pac. LXXIX). Nuns it would therefore seem had no
power sufficient to shut off intending nuns from the
world; and neither should they in respect of these dis-
regard it entirely.

In spite of Pasenadi’s dictum! that once a woman
had (so much as) gone forth, there was nothing (for those
in the world) to do in regard to her, there was neverthe-
less the offence of ordaining a probationer if she had
not the consent of her parents or husband. Since
probationers could be ordained however old, so long as
they were over twenty, this clause would appear to have
young probationers in mind, and may perhaps be
regarded as pointing to the practice of child-marriage.?
In any case it provides one more instance of the care
taken by the Order not lightly to ordain anyone still
having duties to the world, which is also shown by the
questions put to women, and to men too, at the time
of their ordination in respect of their freedom from
debt and their employment in a king’s service.?

! Vin. iv. 226. Cf. Vin. i. 75, where this same view (in regard to
men who have gone forth) is put into Bimbisara’s mouth.

2 See my Women under Primitive Buddhism, p. 27 ff.

¢ Vi, 1, 2TL
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Besides the two divisions comprising the twenty-three
rules for ordination, there are other occasions where the
nuns’ rules in treating of a similar kind of subject-
matter are for the most part placed in proximity to one
another.

There are, for example, the seven Nissaggivas, 1V-X,
formulated to deter nuns from getting in exchange
something which they fancied more than the commodity
specified and earmarked by the donors as gifts now for
an Order, now for a group, or now for one nun. Two
rules, Pac. XXXIX and XL, legislate for almstouring
during and after the rains; while two more concerned
with the rains, Pdc. LVI, LVII, cut into a small group
of rules (Pac. LVI-LIX) where, for the official carrying
out of various transactions, such as the exhortation and
the Pavarani, nuns are shown to be dependent on
monks. These four rules are the same as four of the
eight garudhamma,® the chief, cardinal or important
rules for nuns, so that the infringement of any of these
four garudhammd is here shown to entail a penalty of
expiation. A fifth “important rule” is repeated at
Pac. LII, which makes it an offence of expiation for a
nun to abuse or revile a monk.

In assessing the significance of this rule, it must be
remembered that monks incurred offences if they insulted
or slandered other monks (Monks’ Pac. II, III), while
for nuns there was a rule against cursing themselves or
others, ““ others ” being defined by the Old Commentary
as ““ ordained ” (Pac. XIX), and also a rule against
abusing a group (Pac. LIII). Thus two rules against
“abusing ’ stand together (Pac. LII, LIII). Monks
had also to be restrained from striking one another or
using a threatening gesture (Monks’® Pac. LXXIV,
LXXYV). Clearly violence of speech or gesture was not
exclusively a feminine trait.

If Pdc. LIT is connected on the one hand with Pic.
LIII through the word ‘‘ abuse,” it is connected no less
on the other with Pac. LI through the word “ monk.”

L Given at Vin. ii. 255, iv. 52 (see B.D. 1i. 268).
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This rule recounts nuns’ difficulties in entering a mon-
astery not knowing whether monks were in it or gone out,
their object apparently being to sweep the monastery
and to put ready for the monks’ use water for washing
and drinking. The offence here was In entering a
monastery without having obtained permission to do so.
It was not in rendering these services to monks, which
apparently, unlike washing a monk’s robe for him
(Monks’ Nis. IV) or standing close to him with drinking
water and a fan while he was eating (Nuns’ Pac. VI),
remained permissible. It is noticeable in Pac. VI that
the rule is not formulated on the lines of the complaints
made by the modest nuns—that a nun struck a monk
with a fan, but on the lines of the sitnation postulated-—
that she was standing near him with a fan and drinking
water while he was eating. This was made into the
offence.

Pac. XCIV and XCV make a kind of pair. The
former prohibits a nun from sitting down in front of a
monk without having asked for permission, the latter
from asking him a question without having asked for
permission. “‘ Question”” is taken by the Old Com-
mentary to mean a question on the Suttantas, Vinaya or
Abhidhamma. The difficulty arising from this last term
has been discussed above.!

Other rules for nuns which may be classified together
are the four against standing and talking with a man
(Pdc. XI-X1IV); the three against impolite behaviour
when visiting at lay-people’s houses (Pac. XV-XVII);
the one against bathing naked followed by the one
prescribing the 'right measurement for bathing-cloths
(Pac. XXI, XXII); the eight dealing with various
points connected with robes (Pdc. XXIII-XXX); the
two about sharing a couch and a cover-and-cloak
with another nun (Pac. XXXI, XXXII); the three
covering ordinary decent behaviour towards other
nuns (Pac. XXXIII-XXXYV); the two against walking
for alms in a dangerous district without a weapon

1P xf
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(Pac. XXXVII, XXXVIII); the four against indulging
in various practices which were not censurable in
laywomen: amusing oneself by visiting picture galleries,
reposing in comfort, spinning yarn, doing domestic tasks!

" (Pac. XLI-XLIV); the two restraining greed over food
(Pac. LIV, LV); and another group of ten rules also
against doing things, chiefly for comfort and adornment,
like women in the world (Pac. LXXXIV-XCIII).

In view of these groupings, it would seem as if little
support from the Bhikkhunivibharga itself were forth-
coming for Miss Bhagvat’s statement that this treatise
is patchwork, “a work done in a hurry, and signs of
carelessness are obvious.” To take only one point:
the grouping of offences of a related character is as
thorough, if not more so, than is the case in the Monks’
Vibhanga. I have attempted to show how thorough it
15, although it is true that sometimes offences ““ which
would naturally come together are found scattered in
quite different parts of the same class.”® This, however,
is comparatively rare. A fairly good example is supplied
by the last Pacittiya, No. XCVI, which is a rule against
a nun’s going to a village without wearing a bodice,
samkacchikd, and which more naturally belongs to
the group of rules on robes than to the isolated position
which it occupies. Many of the rules which appear in
isolation do so however because there are no others to
which they are related in character.

The eight Patidesaniyas form a complete group of
related offences, being word for word the same as one
another, except for the particular commodity which
each names: ghee, oil, honey, molasses, fish, meat,
milk, curds. If a nun who was not ill asked for any of
these and ate them, there resulted an offence to be
confessed by her. The offence did not lie:in having

1 There are other occasions where nuns are rebuked for behaving
like women still leading a household life.

2 Eaorly Bud. Jurisprudence, p. 164.
3 Vin. Texts 1. Intr. xiv (referring to Monks’ Vibhanga).
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these things or in eating them, but in asking for them
so as to eat them. The same notion is apparent in Nuns’
Pac. VII. “ Asking for” would probably mean ob-
taining the articles of diet without waiting for them to
be offered, and it was a greedy thing to do. There is
no patidesaniya offence for Thullanandd in Nis. IV
where the lay follower, as recorded, offers her s_omet3h1ng
and she chooses ghee; or for this same nun in Nis. V
when she decides to have oil for the kahapana which a
lay follower says he will deposit in a shop for her to get
what she likes with it. For on neither of these occasions
is she recorded to ‘“ask for ” anything, but merely to
choose something in response to an offer freely made.

I. B. HORNER.

MANCHESTER, 1942,
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THE BOOK OF THE DISCIPLINE
VOLUME III.




Vinayapitaka
SUTTAVIBHANGA (PACITTIYA)

EXPIATION (PACITTIYA) LXI

. . at Savatthi in the Jeta Grove in Anathapindika’s
monastery. Now at one time the venerable Udayin!
was an archer,® and crows were unpleasant to him. He,
having shot crows, having cut off their heads, put them
in a row on a stake. Monks spoke thus:

“ By whom, your reverence, were these crows deprived
of life 7

“ By me, your reverences; crows are unpleasant to
me.” Those who were modest monks . . . spread it
about, saying:

“ How can the venerable Udayin intentionally deprive
a living thing of life?” .

“Is it true, as is said, that you, Udayin, intentionally
deprived a living thing of life %

“ It is true, lord.”

The enlightened one, the lord, rebuked him, saying:

“ How can you, foolish man, intentionally deprive a
living thing of life ¢ It is not, foolish man, for pleasing
those who are not (yet) pleased ... And thus,
monks, this rule of training should be set forth:

Whatever monk should intentionally deprive a living
thing of life, there is an offence of expiation.” |1 ||

Whatever means: . . . monk i1s to be understood in
this case. :

1 Perhaps the same Udayin as is mentioned at Vin. iii. 110, 119,
127, 130, 135, 187, 190 (see B.D. i.), and Vin. iv. 20, 61, 68 (see
B.D. i1.).

2 issasa. Cf. M. 1ii. 1 (vssattha); A. iv. 423. VA. 864 says when
he was a householder he taught archers.

II1. 1
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Intentionally means: a transgression committed
knowingly, consciously, deliberately.*

Living thing means: 1t is called a living thing that is an
animal.®

Should deprive of life means: if he cuts off the faculty
of life, destroys it, harms its duration,® there is an offence
of expiation. || 1 ” [124]

If he thinks that it is a living thing when it is a living
thing, (and) deprives it of life, there is an offence of
expiation. If he is in doubt as to whether it is a living
thing, (and) deprives it of life, there is an offence of
wrong-doing.* If he thinks that it is not a living thing
when it is a living thing, there is no offence.* If he
thinks that it is a living thing when it is not a living
thing, there is an offence of wrong-doing. If he is in
doubt as to whether it is not a living thing, there is an
offence of wrong-doing. If he thinks that it is not a
living thing when it 1s not a living thing, there is no
offence. || 2 ||

There is no offence if it is unintentional; if (he is)

not thinking; if he does not know; if he is not meaning
death?; if he is mad, if he is the first wrong-doer. || 3 || ||

The First

1 =Vipn. iii. 73. See B.D.i. 126 and n. 3.

2 Depriving human beings of life is dealt with in Defeat ITI.
3 =Vin.1ii. 73 (B.D. i. 126).

4 v.l. apatti pacittiyassa. See Vin. iv. 361.

5 Of .Vin. ifi. 78 (B.D. 136); B.D. ii. 225, 229, 262.

EXPIATION (PACITTIYA) LXII

. at Savatthi in the Jeta Grove in Anathapindika’s
monastery. Now at that time the group of six monks
knowingly made use of' water that contained living
things. Those who were modest monks . . . spread it
about, saying:

“ How can this group of six monks knowingly make
use of water that contains living things ¢ . .

“Is it true, as is said, that you, monks, knowmgly
made use of water that containéd living things ?”

“Tt is true, lord.”

The enlightened one, the lord, rebuked them, saying:

“ How can you, foolish men, knowingly make use of
water that contains living things ? It i1s not, foolish
men, for pleasing those who are not (yet) pleased
Andh thus, monks, this rule of training should be set
fort.

Whatever monk should knowingly make use of water
that contams living things, there is an offence of
expiation.” || 1 |

Whatever means: . . . monk is to be understood in
this case.

He knows means: he knows by himself or others tell
him.?

That contains living things means: if, knowing (this),
he makes use of it knowing that * they will die from
(this) use,” there is an offence of expiation. || 1 ||

1 paribhuiijati. Vin. Texts 1. 46 renders by “drink.” Bu.
at V4. 865 mentions this, and also other uses of water, for washing
(bowls e.g.), for bathing, and for sprmkhng Cf. Pac. XX, See
rules for filtering drinking water at Vin. ii. 118, and Introductory
story to 31st Jataka.

2 Cf. Vin. iv. 49, 67.
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If he thinks that it contains living things when it
contains living things (and) makes use of it, there is an
offence of expiation. If he is in doubt as to whether it
contains living things (and) makes use of it, there is an
offence of wrong-doing.! If he thinks that it does not
contain living things when it contains living things (and)
makes use of it, there is no offence.! If he thinks that
it contains living things when it does not contain living
things, there is an offence of wrong-doing. If he is in
doubt as to whether it does not contain living things,
there is an offence of wrong-doing. If he thinks that
it does not contain living things when it does not contain
living things, there is no offence. || 2 ||

There is no offence if he makes use of it not knowing
that it contains living things, knowing that it does not
contain living things, knowing that they will not die
from this use; if he is mad, if he is the first wrong-
doer. || 312

The Second [125]

1 y.l. apatti pacittiyassa, offence of expiatin. See Vin. iv. 361.

i

EXPIATION (PACITTIYA) LXIII

. . at Savatthi in the Jeta Grove in Anathapindika’s
monastery. Now at that time the group of six monks
knowingly opened up! for a further (formal) act® a legal
question® settled* according to rule, saying:

“The (formal) act is not carried out,” the (formal)
act is badly carried out, the (formal) act should be
carried out again, it is not settled, it is badly settled,
it should be settled again.”

Those who were modest monks . . . spread it about,
saying: “ How can this group of six monks knowingly

openup . .. ‘.. .itshould be settled again’ ¥ . . .
“Is it true, as is said, that you, monks, knowingly
opened up . . . ‘. . .1t should be settled again’ ?”

“Tt is true, lord.”

The enlightened one, the lord, rebuked them, saying:

‘“ How can you, foolish men, knowingly open up . . .
. . .1t should be settled again’?” It is not, foolish
men, for pleasing those who are not (yet) pleased . . .
And thus, monks, this rule of training should be set forth:

Whatever monk should knowingly open up for a
further (formal) act a legal question settled according
to rule, there is an offence of expiation.” || 1 ||

Whatever means: . . . monk is to be understood in this
case.

He knows means: either he knows by himself, or others
tell him, or (someone) tells him.*

L ukkotets. Cf. Vin. ii. 94, which refers to this Pic.; also Vin.
iv. 151,

2 punakammaya, or action, proceedings, adjustment. Cf. same
expression at Vin. il. 303. For ““ formal acts ” and wrong and right
ways of carrying them out, see Vin. i. 315 ff.

3 adhtkarana. Cf. Vin. iii. 164=B.D. i. 282 and n. 5. See Vin.
iii. 168=18.D. i. 290, and 8. Dutt, Early Bud. Monackism, 153 ff.

4 pihata. 5 akata. 6 Cf. Vin. iii. 265 ; iv. 49, 67.

5
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According to rule means: carried out according to rule,
according to discipline, according to the teacher’s
instruction,! this means according to rule.

Legal question means: there are four (kinds of) legal
questions: legal questions arising out of disputes, legal
questions arising out of censure, legal questions arising
out of transgressions, legal questions arising out of
obligations.?

Should open wp for a further (formal) act means: if he
opens it up, thinking: ‘ The (formal) act was not carried
out, the (formal) act was badly carried out, the (formal)
act should be carried out again, it was not settled, it was
badly settled, it should be settled again,” there is an
offence of expiation. || 1 ||

If he thinks that it is a legally valid act when it is a

legally valid act, (and) opens it up, there is an offence
of expiation. If he is in doubt as to whether it is a
legally valid act, (and) opens it up, there is an offence
of wrong-doing. If he thinks that it is not a legally
valid act when 1t is a legally valid act, there is no offence.?
If he thinks that it is a legally valid act when it is not a
legally valid act, there is an offence of wrong-doing. If
he is in doubt as to whether it is not a legally valid act,
there is an offence of wrong-doing. = If he thinks that it
is not a legally valid act when it is not a legally valid act,
there is no offence.* || 2 ||

There is no offence if he opens it up knowingly,
thinking: ‘ The (formal) act was carried out according
to what is not the rule, or by an incomplete congregation,
or against one who is not suitable for a (formal) act **;
if he is mad, if he is the first wrong-doer. || 3 || 2 ||

The Third [126]

1 0f. Vin. 1. 95; iv. 152; also D. ii. 124 ff. »

2 =Vin. ii. 88=iii. 164 (=B.D. i. 282)=Vin. iv. 238.

3 v.l. apatte pacittiyassa (offence of expiation), Vin. iv. 361.

¢ =Vin. iv. 37, 152. Cf. also Vin. iii. 174 (=B.D. i. 302)=177
=179==186, at all of which the last clause ends apatts dukkatassa.

8 Of. Vin. iv. 37, 126, 152, 153; v. 221.

EXPIATION (PACITTIYA) LXIV

. . . at Savatthi in the Jeta Grove in Andthapindika’s
monastery. Now at that time the venerable Upananda,
the son of the Sakyans, having fallen into the offence of
intentional emission of semen,! said to his brother, the
monk who shared his cell:

“1, your reverence, have fallen into the offence of
intentional emission of semen; do not tell anyone else.”

Now at that time a certain monk, having fallen into
the offence of intentional emission of semen, asked the
Order for probation? on account of this offence. The
Order granted him probation on account of this offence.
He, being under probation, having seen that monk,
spoke thus:

“1I, your reverence, having fallen into the offence of
intentional emission of semen, asked the Order for
probation on account of this offence. The Order granted
me probation on account of this offence of his,® so I am
under probation. I, your reverence, am experiencing a
feeling, let the venerable one conceal me, saying: ¢ He
1s experiencing a feeling.”*”

“ But, your reverence, does another who falls into this
offence also act likewise 2”

“ Yes, your reverence.”

“ Your reverence, this venerable Upananda, the son
of the Sakyans, having fallen into the offence of inten-
tional emission of semen, said to me: ‘Do not tell any-
one.” ”’

1 Formal Meeting, I. See Vin. iii. 112=B.D. i. 196. Cf. also
Pic. IX.
% parivisa. See B.D.i. 196, n. 3 for Vin. references to *‘ proba-
tion,” and 8. Dutt, Early Bud. Monachism, p. 168.
3 tassa me samgho tassa apattiya . . .
4 vediyam’ aham Gvuso vediyati t mam ayasma dharetu.
7
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“But are you, then, your reverence, not concealing®
(him) ¢”

“ Yes, your reverence.”

Then that monk told this matter to the monks. Those
who were modest monks . . . spread it about, saying:

“How can this monk knowingly conceal a monk’s
very bad offence 7% . .

“Is it true, as is said, that you, monk, knowingly
concealed a monk’s very bad offence ?”

“ Tt 18 true, lord.” .

The enlightened one, the lord, rebuked him, saying:

“How can you, foolish man, knowingly conceal a
monk’s very bad offence ¢ It is not, foolish man, for
pleasing those who are not (yet) pleased . .. And
thus, monks, this rule of training should be set forth:

Whatever monk should knowingly conceal' a monk’s
very bad offence,? there is an offence of expiation.” ||1 ||

Whatever means: . . . monk is to be understood in this
case.

A monk’s means: another monk’s.

He knows means: either he knows by himself or others
tell him or (someone) tells him.® [127]

Very bad offence means: both the four involving defeat
and the thirteen entailing a formal meeting of the Order.*

Should conceal means: if he thinks, * Knowing this
they will reprove him, they will remind him, they will
jeer at him, they will scoff at him, they will shame him,?
I will not tell,” in the mere fact that responsibility is
thrown off,® there is an offence of expiation. ||1 ||

If he thinks that it is a very bad offence when it is a
very bad offence (and) conceals it, there is an offence of
expiation. If he is in doubt as to whether it is a very

1 paticchidets. Cf. Nuns’ Par. 11, vajjapaticchadika.

2 dwithulla apatts. Cf. B.D. ii. 219.

3 Cf. Vin. iii. 266; iv. 49, 67, and above, pp. 3, 5.

4 =Vin. iv. 31.

5 Lhumseti vambheti mankum karot; ¢f. Vin. iv. 7.

¢ dhuram wikkhittamatte. Cf. dhuram nikkhipatt at Vin. iii. 50=
B.D. i 82, '

LXIV. 2, 2-3] EXPIATION 9

bad offence (and) conceals it, there is an offence of
wrong-doing. If he thinks that it is not a very bad
offence when it is a very bad offence (and) conceals it,
there is an offence of wrong-doing. If he conceals an
offence that is not a very bad one, there is an offence of
wrong-doing. If he conceals a transgression! that is very
bad or that is not very bad of one who is not ordained,?
there is an offence of wrong-doing. If he thinks that
it is a very bad offence when it is not a very bad offence,
there is an offence of wrong-doing. If he 1s in doubt as
to whether it is not a very bad offence, there is an offence
of wrong-doing. If he thinks that it is not a very bad
offence when 1t is not a very bad offence, there is an
offence of wrong-doing.2|f2 ||

There is no offence if he does not tell, thinking:
“There will come to be quarrel or dispute or strife or
contention for the Order ”; if he does not tell, thinking:
“ There will come to be a schism in the Order or dissension
in the Order ”**; if he does not tell, thinking: * This one,
harsh, rough, will be an obstacle to life or to the Brahma-
life ”®; if he does not tell, not seeing other suitable
monks; if he does not tell (though) not desiring to
hide® (him); if he does not tell, thinking: * It will be
evident from his own action ”’; if he is mad, if he is the
first wrong-doer.” || 3 || 2 ||

The Fourth

1 ajjhdcara. Cf. Vin. iii. 121=B.D. 1. 202, where see n. 3. Also
¢f. Van. iv. 32.

2 VA. 866 says that the very bad ones are the above, while the
not very bad ones are in the remaining five classes of 6ffence.

3 anapatti, v.l. at Vin, iv. 361. But ¢f. Vin. iv. 32 (B.D. ii. 222),
which also see for the whole passage.

¢ =Vin. iv. 37, 153, 217. Sarighabheda and sanghardj discussed
at Vin. ii. 208, 204, referred to at VbhdA. 428. See S. Dutt, Early
Bud. Monachism, p. 193 1.

5 These are the lagt two of the ten dangers mentioned at Vin.i.
112-3, 169.

8 na chadetukdma—a.e., the offence.

7 With this paragraph, ¢f. Vin. iv. 217, where, in their Defeat 11,
similar exceptions are made for the nuns,




EXPIATION (PACITTIYA) LXV

’

. . at Rajagaha in the Bamboo Grove at the squirrels’

feeding-place. Now at that time in Rajagaha! a group
of seventeen boys were friends; of these the youth
Upali® was the chief. Then it occurred to Upali’s
parents: ““ By what means could Upali, after our demise,
live at ease and not be in want 2 Then it occurred to
Upali’s parents: “If Upali should learn writing,® so
would Upali, after our demise, live at ease and not be
in want.” Then it occurred to Upali’s parents: “ But
if Upali learns writing, [128] his fingers will become
painful. If Upali should learn calculation,® so would
Upali, after our demise, live at ease and not be in want.”
Then it occurred to Upali’s parents: “ But if Upali
learns calculation, his breast will become painful.®
If Upali should learn money-changing,®so would Upali,
after our demise, live at ease and not be in want.”
Then it occurred to Upali’s parents: “ But if Upali
learns money-changing, his eyes will become painful.
Now there are these recluses, sons of the Sakyans,

1 From here to p. 12 below, “ pleasing those who are not (yet)
pleased ”=Vin. i. 17-78, which in the phrase yathadhammo karetabbo
refers to this Péc. rule.

2 Vin. Teats 1. 201, n. 1, “ different from the famous Upali who
belonged to the chief disciples of Buddha; the latter came not from
Rajagaha, but from the Sakya country.”

8 lekham sikkheyya. VA. 867 says: ¢ his fingers will become pain-
ful with writing (hkhantassa) syllables (akkhardnt).” On writing, in
Vinaya, see Vin. Texts 1. xxxii ff.; B.D. i. 131, n. 1.

4 ganang. Cf. Vin.iv. T (=B.D. ii. 176).

5 V4. 867: there must be much thought for learning calculation.

S ripam sikkheyya. VA. 867 says: ‘for learning ridpasutia, kahdpanas
must be looked at turning them over and ower.” Therefore ripa
here seemed connected with the usual medium of exchange; I follow
Vin. Texts 1. 201 in adopting this translation in preference to ‘ draw-
ing’ or ‘painting,” or other possible meanings given in P.E.D.
under art. ripa.

10

LXV. 1] EXPIATION II

pleasant in habit,! pleasant in conduct; having eaten
good meals they lie down on beds sheltered from the
wind.? Now if Upali should go forth among the re-
cluses, the sons of the Sakyans, so would Upali, after
our demise, live at ease and not be in want.”

The boy Upali heard this conversation of (his) parents.
Then the boy Upali approached those boys, and having
approached he spoke thus to those boys: * Come,
masters,® we will go forth among the recluses, sons of the
Sakyans.”

“If you, master, will go forth, we likewise will also go
forth.”

Then these boys, having ‘each approached (his)
parents, spoke thus:

“ Consent that I may go forth from home into home-
lessness.”

Then the parents of those boys consented, thinking:
‘““ All these boys desire the same thing, they are bent
on what is good.” These, having approached monks,
asked for the going forth. The monks let them go forth,
they conferred the wpasampada ordination on them.
Getting up in the night towards dawn, these cried out:

“ Give conjey, give rice,* give solid food.”

The monks spoke thus: * Wait, your reverences, until
it turns light.”® Should there be conjey, you shall
drink it; should there be rice, you shall partake of it;
should there be solid food, you shall eat it. But should
there not be conjey or rice or solid food, having walked
for alms, you shall eat.”

But those monks, being spoken to thus by the monks,
cried out just the same®: “ Give conjey, give rice, give
solid food,” and they soiled the bedding and made it
wet.” :

The lord, getting up in the night towards the dawn,

1 sukhasila. 2 =e.g., Vin. 1. 57, 72. 3 ayyo.

4 bhatta. Cf. Vin. iv. 259-60 (B.D. ii. 149).

5 ratti vibhdyati, said of the night brightening into day or dawn.
Cf. D. ii. 148.

8 yeva. 7 Cf. Vin. iil. 227.
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heard the noise of the boys, and hearing (it) he addressed
the venerable Ananda, saying:

“Why ever, Ananda, is there this noise of boys?”

Then the venerable Ananda told this matter to the
lord. Then the lord, on this occasion, in this connection,
having had the Order of monks convened, questioned
the monks, saying: [129]

“Is it true, as 1s said, monks, that monks knowingly
conferred the wpasampada ordination on an individual®
under twenty years of age ¢

“ Tt is true, lord.”

- The enlightened one, the lord, rebuked them, saying:

“How, monks, can these foolish men knowingly
confer the upasampadd ordination on an individual
under twenty years of age? Monks, an individual
under twenty years of age is not able to endure cold,
heat, hunger, thirst, contact with gadflies, mosquitoes,
wind and sun, creeping things, abusive hurtful language;
he is not the kind (of person) who endures bodily feelings
which, arising, are painful, acute, sharp, shooting,
disagreeable, miserable, deadly.? But, monks, an
individual of twenty years of age is able to endure
cold, heat . . . miserable, deadly. Monks, this is not
for pleasing those who are not (yet) pleased . . .2
And thus, monks, this rule of training should be set
forth:

Whatever monk should Lknowingly confer the
upasampada ordination on an individual under twenty
years of age, both that individual is not ordained and
these monks are blameworthy ; this is for him* an offence
of expiation.” [|1 ||

1 puggala, individual; unfortunately not defined in Old Comy.
Probably wrong to render “a man ” here, for there is the word
purisa, defined at Vin. iv. 334 as “ attained to twenty years of
age.” See Intr. xxii. ff.

2 =Vin. iv. 321=M. i. 10=A4. ii. 117=143=1i. 163=v. 132.
Last clause only at Vin. i. 302, 303; 4. iii. 143.

3 To here from beginning= Vin. i. 77-78.

4 idam tasmim—i.e., probably the preceptor. See Old Comy. below,
end of 2, 1. '

LXV. 2, 1-2] EXPIATION 13

Whatever means: . . . monk is to be understood in

this case.

He knows means: either he knows by himself or others
tell him or (someone) tells (him).?

Under twenty years of age means: not attained to
twenty years of age.?

If he thinks, “I will confer the upasampada ordination,”
(and) looks about for a group® or for a teacher* or for a
bowl® or for a robe,? or if he determines a boundary,®
there is an offence of wrong-doing. As a result of the
motion’ there is an offence of wrong-doing; as a result of
two proclamations® there are offences of wrong-doing.
At the end of the proclamations,® there is an offence of
expiation for the preceptor,’® an offence of wrong-doing
for the group and for the teacher. || 1 ||

If he thinks that he is under twenty years of age
when he is under twenty years of age, (and) confers the

1 ¢f. B.D. ii. 161.

2 (Cf. below, p. 381.

3 gana, two to four monks, as opposed to both samgha, five or
more monks, and puggale, one individual (monk). Cf. pp. 184,
361 f. below with this passage.

4 geariya. Allowed at Vin. i. 60, where relationship of dcariya
to antevdsitka, pupil, is set forth.

5 Symbols of entry into the Order. A person had to be in
possession of a bowl and robe before receiving the wupasampadd
ordination; ¢f. Ven. i. 90.

§ A new boundary, according to V4. 867. See Vin. 1. 106, where
the right way to determine a boundary is given.

7 fiatts. See 8. Dutt, FEarly Bud. Monachism, p. 178, for view that
upasampadd is the third stage in evolution of ordination. At
Vin. i. 56 it is allowed to confer the upasampada by a fiatticatuttha
kamma, a formal act at which the motion is put and then followed by
three proclamations.

8 kammavaca.

9 Cf. Vin. iil. 174, 176, 179 (=B.D. i. 302, 307, 312).

1 wpajjhaya. See Vin. Teats 1. 178, n. 2 for discussion of distine-
tion between this and d@cariya, teacher. The editors, referring to
Vin. i. 56, 57 and above passage, say that upajjhaya “ was considered
as the more important of the two,” and had a more prominent part
in the upasampadd service. See also 8, Dutt, Early Bud. Monachism,
p. 181.
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upasampadd ordination (on him), there is an offence of
expiation. If he is in doubt as to whether he is under
twenty years of age, and confers the wpasampadd
ordination (on him), there is an offence of wrong-doing.
If he thinks that he has completed twenty years of
age when he is under twenty years of age, (and) confers
the upasampada ordination (on him), there is no offence.!
If he thinks that he is under twenty years of age when
he has completed twenty years of age, there is an
offence of wrong-doing. If he is in doubt as to whether
he has completed twenty years of age there is an offence
of wrong-doing. If he thinks that he has completed

twenty years of age when he has completed twenty

years of age, there 1s no offence.?|| 2 ||

There is no offence if he confers the wupasampada
ordination on one under twenty years of age thinking
that he has completed twenty years of age?; if he confers
the upasampadd ordination on one who has completed
twenty years of age thinking that they are completed?;
if he is mad, if he is the first wrong-doer.2|| 3 |2 ||

The Fifth [130]

1 V4.867, one who has completed twenty years from (the time of)
taking on re-instatement (pafisandhi), that is from the time of
conception.

2 Cf. below, p. 370.

8 This exception to the rule is given also in preceding paragraph.

EXPIATION (PACITTIYA) LXVI

. at Savatthi in the Jeta Grove in Anathapindika’s
monastery. Now at that time a certain caravan was
desirous of going from Rajagaha to the south.! A
certain monk spoke thus to these people: “I will go
together with the venerable ones.”’?

“ But we, honoured sir, shall evade the tax.”®

“ Do you understand (how to do so), sirs 2’ Then the
overseers® heard: “A caravan will evade the tax.”
They infested the way.® Then these overseers, having
seized and ransacked that caravan, spoke thus to that
monk:

“How 1s it that you, honoured sir, knowingly go
together with a caravan (set on) theft® 2 (and) having
detained him they set him free.” Then that monk,
having arrived at Savatthi, told this matter to the
monks. Those who were modest monks . . . spread
it about, saying:

“ How can a monk, having arranged together with a
caravan (set on) theft, knowingly go along the same
high road ?” . .

“ Is it true, as is said, that you, monk, . . . knowingly
went along the same high road ?”

“ It is true, lord.”

The enlightened one, the lord, rebuked him, saying:

! =Vin. iv. 719 (B.D. ii. 322). VA. 868 says patiyalokan ti
suriyalokassa pagimukham pacchimadisan attho: it means facing the
light of the sun, the western quarter. D.P.P.N., on the contrary,
calls it “ a place near Rajagaha.”

