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Preface

At the outset, this book was intended to be constituted of translations, with
a brief introductory exposition, of the Sanskrit Pratimoksa Sutras of the
Mahasamghika and Maulasarvastivadin schools of Buddhism, deemed
worthy of attention primarily because they superseded reliance on the
Chinese translations of the texts (and in the case of the latter school, also the
Tibetan) but also because they added considerably to both our linguistic
understanding of Sanskrit Buddhist texts and a careful delineation of the
meaning of Pratimoksa in Buddhist monastic discipline. As the preparation
of the translations proceeded, two supervenient problems became osten-
sible. First, and with but few exceptions, scholars writing on Buddhism have
manifestly avoided presenting anything more than a bare, rudimentary ex-
planation of the structure and contents of the Pratimoksa. Second, the two
texts under consideration were discovered to be, in fact, considerably hetero-
geneous with regard to several motifs. Toward a resolution of these problems,
Chapter I attempts to define the structure and contents of the Pratimoksa in
the overall context of the rise of Buddhist monasticism. Since the Pratimoksa,
as we have i1t today, reflects the ritual format in which it was applied, the
ritualization process is also examined, with the hope of uncovering the use-
fulness of the Pratimoksa as a means for implementing ethical conduct on
the part of Buddhist monks (and nuns). The notes to the translations attempt
to uncover bits of diversity in the two texts and, wherever possible, offer
explanations or conclusions. Also included in the study is a brief chapter
noting the particulars of the two texts (such as how the manuscripts were
obtained, edited, and translated), a concordance table comparing the two
texts translated with other Pratimoksa texts preserved in Indic languages,
and a sorely.needed bibliography. Thus my original intention remains firm,
and with the addition of the Mahasamghika and Mulasarvastivadin Prati-
moksa Sutras, presented face to face for easy comparison, we can now read
the Pratimoksa texts of the Theravadin, Sarvastivadin, Mahasamghika, and
Mulasarvastivadin schools in their original languages. It is hoped that by a
careful reading of the Pratimoksa, augmented by an understanding of the
role of monastic discipline in Buddhist life, we can further our picture of the
early Buddhist situation.

The research for this book was carried out under the auspices of a Ford



Foundation Fellowship, administered by The University of Wisconsin.
Initial thanks must go to Professor Stephan V. Beyer of the Department of
South Asian Studies at The University of Wisconsin, who patiently read the
manuscript, making many valuable suggestions and criticisms. For this im-
portant task, and for the many hours spent engaging in furious Buddholog-
ical nit-picking, I can only express my profound gratitude and warmest
affections. For my wife, who patiently endured the last several years being
united both to her husband and the slew of Vinaya texts strewn all over our
home, and who, amidst excruciating outside pressures, provided the nec-
essary balance to my life, I express not only my love, but also an unyielding
respect. Finally, I am most deeply indebted to Professor Richard H. Robin-
son, who, although not surviving to share in the joy of its completion, was
the motivating factor in this study. Richard infused into our academic and
personal relationship, 1in addition to his monumental genius, the proper
proportions of encouragement, reproval, and counsel, combined with a
greater individual commitment than any fledgling Buddhologist had the
right to expect from his learned master. Acknowledging Richard’s contribu-
tion to both this study and Buddhology, I humbly dedicate my work to his
memory.

University Park, Pennsylvania Charles S. Prebish
April 1974
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The Rise of Buddhist Monasticism:
An Overview

Historical Background

Shortly following Gautama’s direct experience of bodhi or “awakening.”
after being persuaded by Brahma Sahampati to go forth in the world and
preach his doctrine or Dharma, Buddha’s first sermon was delivered in the
Deer Park near Benares to his five old ascetic friends with whom he had
practiced austerities for six years. In hearing Buddha’s abrogation of the
two extremes of pleasure seeking and strict asceticism, as well as his cardinal
doctrine of the Four Noble Truths [arya satyas]), one of the ascetics,
Kaundinya, experienced enlightenment. Following his attainment of
enlightenment, Ajnata Kaundinya (as he was now called) requested the
preliminary ordination into monkhood, called “*going forth™ or pravrajya,
and the full ordination or upasampada. This was accomplished by Buddha’s
simple exhortation of “*Come, O monk™ [ehi bhiksu], and thus the Samgha
or Buddhist community was founded. In rapid succession the other four
ascetics, Asvajit, Vaspa, Mahanaman, and Bhadrika, attained enlightenment
and were ordained as monks or “*bhiksus’’ by the same formula. So, in short
order, the Samgha was expanded to six members. Buddhist hterature
describes in detail the rapid growth of the community in the months and
years that followed. replete with a shift in both the ordination formula and
those sanctioned to confer it. A passage from the Pah Mahavagga clearly
tllustrates this shift |

At that time the monks brought to the Blessed One, from various direc-
tions and areas, those who wished to recetve the pravrajya [novitiate]
ordination and those who wished to receive the upasampada [full]
ordination, thinking: “*“The Blessed One will confer the pravrajya and
upasampada ordinations on them.” Thus both the monks and those
wishing to receive the pravrajya and upasampada ordinations grew
weary. Then, when the Blessed One was alone, plunged in meditation,
a thought arose in his mind : **At present, the monks bring people to me
from the various directions and areas wishing to reccive the pravrajya
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and upasampada ordinations, thinking, ‘The Blessed One will confer
the pravrajya and upasamada ordinations on them,’ and consequently,
both the monks and those wishing to receive the pravrajya and upasam-
pada ordinations grow weary. What if | were to give permission to the
monks, saying: ‘You, O monks, may now confer pravrajya and
upasampada in the various directions and areas?" "

Then the Blessed One, emerging from meditation in the evening, on
this occasion, in this connection, having preached a Dharma-discourse,
said to the monks: **“When I was alone, O monks, plunged 1n medita-
tion, the following thought occurred to me: At that time the monks
bring to the Blessed One, from various directions and areas, those who
wish to receive the pravrajya and upasampada ordinations, thinking,
‘The Blessed One will confer the pravrajya and upasampada ordina-
tions on them.’ Thus both the monks and those wishing to receive the
pravrajya and upasampada ordinations grow weary. What if I were to
give permission to the monks, saying. ‘You. O monks, may now confer
pravrdjya and upasampada 1n the vanous directions and areas?’

1 permit you. O monks, to confer pravrajya and upasampada in
the various directions and areas. And thus, O monks, you should confer
pravrajya and upasampada in the following way: First, having made
him cut off his hair and beard, having made him put on yellow robes,
having made him place the upper robe over one shoulder, having made
him honor the monks’ feet, having made him sit in a squatting position,
and having made him perform respectful salutation with his hands, he
should be told to say:

I go to the Buddha for refuge,
I go to the Dharma for refuge,
I go to the Samgha for refuge.

Also a second time:

I go to the Buddha for refuge,
I go to the Dharma for refuge,
I go to the Samgha for refuge.

And also a third time:

I go to the Buddha for refuge,
I go to the Dharma for refuge,
I go to the Samgha for refuge.
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I permit, O monks, the pravrajya and upasampada ordinations by
these three goings for refuge.™!

A note of caution must be voiced here regarding the arbitrary use of the
term Samgha in that we find in the new ordination formula the religious
aspirant takes refuge in not only the Buddha and Dharma, but also in the
recently established Samgha. Does this phrase (i.e., **1 go to the Samgha for
refuge’’) mean that the future bhiksu places his confidence 1n the monastic
order he 1s seeking to join? Apparently not, for we discover that the word
samgha, literally meaning simply “‘group,” has several applications. The
primary meaning designates the samgha or, more properly, the arya-samgha
as a group of those *‘spiritual élite” (as Bhikshu Sangharakshita renders it)?
who have realized the path [marga] and fruit [phala] of one or another of the
following four stages:3

. Stream-winner [srotapanna]
2. Once-returner [sakrdagamin]
3. Nonreturner [anagaminj

4. Perfected Saint [arhant]

Thus four pairs of noble personages [arya pudgalas] are posited, and the rest
of humanity is referred to by the generic term prthagjana or ‘‘common
people.” Now there is some dispute regarding the point at which one passes
from the domain of the common worldling into the domain of the arya-
samgha,* but one point is remarkably clear: membership in the samgha in
its second important aspect as an ecclesiastical unit 1s not coterminous with
membership in the arya-samgha. In other words, because attaining member-
ship in the group of spiritually élite is such an arduous task, not all monks
and nuns, although formally being members of the ecclesiastical or monastic
samgha [samvrti-samgha], are necessarily members of the former group.
There is an important corollary here. In its third and broadest sense. samgha
includes not only monks [bhiksus] and nuns [bhiksunis], but also laymen
[upasakas] and laywomen [upasikas). Thus, as H. Saddhatissa points out in
Buddhist Ethics,® it is possible that a member of the laity may indeed have
“entered the stream’’ and accordingly become a member of the arya-samgha
without ever officially becoming a part of the conventional monastic group.
The point of all this careful and perhaps confusing delineation of the meaning
of the term samgha in its Buddhist context should be clear. Writing a history
of the arya-samgha, for obvious reasons, is a nearly impossible task, and
given our scanty information on the position of the laity in early Buddhism,
we would meet with little success here either. However, we do possess enough
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data about the samgha as a monastic order, gleaned from the monastic
literature itself, to at least sketch some salient details concerning its early
history and, more important, try to analyze the key monastic texts with a
view toward understanding the monastic order as a viable social instrument,
largely responsible for the perpetuation of the religion. The main point of
concern in this first chapter, then, must be to try to understand the means by
which the Buddhist monks abandoned their eremetical 1deal. settled down
to sedentary life, and began to differentiate themselves from other groups
within the general wanderers’ [parivrajaka] community, as well as estab-
lishing a modicum of individuality even within their own ranks.

In his exhortation to the monks to wander around teaching Dharma,
Buddha charges his disciples to all go in separate directions,® i.e., to wander
about in as many different places as the existing manpower allowed. This
emphasis on solitary wandering finds expression not only in the monastic
literature but also in many of what are considered to be the earliest strata of
Buddhist texts: e.g., the Sutta-nipata and Dhammapada. to cite two sources.
In the Dhammapada, for example, we read (verse 404):’

He who does not associate either with householders or homeless ones,
Who is homeless and desires nothing,
Him I call a Brahmana.

For his personal requisites, apart from the traditional possessions (three
robes, begging bowl, razor, needle, girding for the robes, and water strainer),
the monk s advised to depend only”on four things: (1) begging food
[pindyalopabhojanam], (2) using rags for robes [pamsukulacivaram], (3)
dwelling at the foot of a tree [vrksamulasayanasanam], and (4) using urine as
medicine [putimuktabhaisajyam]. These are traditionally referred to as the
four nisrayas.® The only pause to the mendicant’s wandering came during the
rainy season or varsa. This custom was certainly not distinct to the Bud-
dhists, but rather was observed by many sects within the panvrajaka com-
munity, two examples being the Jains and Brahmanical Sannyasins. Of
course trave!l during the monsoon season was made thoroughly impractical
by the severity of the rains, and damage to the crops, which would certainly
result from attempts at travel, would prove most harmful. By this time too
the Jain notion of ahimsa or noninjury compounded the problem. for many
small forms of life would fall prey, even inadvertently, to man’s crude efforts
at rainy season travel. All these factors led to Buddha’s injunction to pass
the rainy season in settled dwellings. Thus the monks found 1t most successful
to carry out intensified study and meditation in temporary residence. Also
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blossoming from the foregoing enterprise was an opportunity for the laity
to have a brief but sustained interaction with the monkhood, obviously
resulting in mutual benefit. During varsa, the monks were also able to engage
in scholarly debate, sitra discussion, and similar activities, fully utihzing
their close proximity for intellectual (as well as spiritual) advancement. The
desirability of such inter-monkhood relations, we shall soon see, resulted
to a large extent in a conclusion necessarily contradictory to the Buddha's
teaching.

The bhiksus were advised to enter the rainy season dwelling, as recounted
in the Mahaparinibbana Suttanta, “*according to the place where his friends,
acquaintances, and intimates may live.”’® Since the Buddhist monks begged
for their food, rain retreat settlements had to be made in a vicinity where
alms-food would be available without extensive travel, so they usually settled
near towns or villages. The requisites for a rain retreat settlement are clearly
outlined 1n a passage from the Mahavagga:

Now where could the Lord stay that would be neither too far from a
village nor too near, suitable for coming and going, accessible for
people whenever they want, not crowded by day, having little notse at
night, little sound, without folk’s breath, haunts of privacy, suitable
for seclusion?'®

Rain retreat settlements were generally of two types: avasas and aramas. The
avasas were monastic dwelling places staked out, constructed, and cared for
by the monks themselves. A whole chapter in the Mahavagga (Chapter I1I),
or for that matter in the varsavastus of all the various Vinayas of the in-
dividual Buddhist sects, explains, with regard to the avasa, ""its construction,
maintenance, regulations for communal living within it, and also manners
and points of etiquette to be observed.”'! A necessary part of avasa con-
struction would. of course, be the demarcation of boundaries [sima]. Often
these limits coincided with natural boundaries'? such as a mountain. rock.
tree, or body of water,'3 and great care was taken to insure that the bound-
aries of no two avasas coincided and that no one colony infringed upon
another.'* The house in which each monk resided was called a vihara and
amounted to little more than a small hut. Occasionally, however, several

monks shared the same vihara, in which case each monk’s “*cell’’ was called
a parivena.'® Furniture too was kept to a bare minimum. each monk’s al-
lotment consisting only of a bed and seat [Sayanasana). little wooden bed
[alpasayanaphalaka). seat [pitha]., and a spittoon [khetamallaka).'® The
other kind of dwelling place, arama, presents an almost total contrast to the
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avasa. Sukumar Dutt notes:

The name, arama, denotes a pleasure-ground, usually the property
within a town or city or in the suburb of a well to do citizen latd out as
an orchard or flower-garden. When 1t was given to the monks by the
owner, not for temporary use but permanently, it was named a
Sangharama. The term, meaning originally an arama owned by the
Sangha, came later to shed its implication of a donated pleasure-ground
and meant ssmply a campus, and later still a large monastery occupied by
a company of monks. The donor of an arama would not lose interest
in it even when it had been converted from private property into Sangha
property. It seems that he would of his own accord continue to look
after the property—raise fresh buildings upon it according to the
monks’ needs and keep it trim and in habitable condition.!”’

Several donations of this sort are mentioned in the legends, one notable
example being King Bimbisara’s offer of Veluvana. representing the first
gift of an arama to the Samgha.!'® Some aramas seem to have persisted for
long durations, as with Jetavanarama, which still existed at the time of Fa-
hien’s journey to India (from China) in AD 399-414.'° In summarizing his
work on avasas and aramas, Dr. Dutt remarks:

The monk-built avasa was after all a temporary set-up, liable to be
deserted, robbed and dismantled after its evacuation by monks at the
end of the vassa [Skt. varsa] period. An arama was more durable and
worthwhile. It stood within an enclosure, obviating the laborious
necessity for stma-fixation. Perhaps there were also some ready-made
structures within. Besides, the charge of looking after and preserving it
was the voluntary responsibility of the donor. Even a more important
consideration perhaps was that an arama, by i1ts permanent situation,
favored the continuance from one vassa-pertod to another of those
features of collective life that had already emerged in the Sangha. While
in the legends we find many references by name to those aramas which
became famous Sangha centres, none of the avasas bears a name. The
arama to all seeming was the superior kind of habitat for vassavasa
[Skt. varsavasa].2®

With the institutionalization of the rainy season retreat, many communal
needs became evident, the most apparent perhaps being a common meeting
hall [upasthana-sala). This common meeting hall i1s provided for and allowed,
at least, in the Pali sources.?! Sukumar Dutt points out one example when
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a Brahmana named Ghotamukha,?? being eager to make a donation to the
Samgha, is advised by a monk named Udena to build a meeting hall for the
Samgha at Pataliputra.?3 Other buildings soon begin to appear. strewn over
the grounds of the settlement %4

. Storeroom
. Kitchen (literally *‘fire-room’’)
. Warehouse

. Privy

. Place for walking about

. Bathroom
. Hall in the bathroom
. Temporary shed for special or festive occasions

10. Well
|

l
2
3
4
S
6. Hall in the place for walking about
.
8
9
0
l

. Hall at the well

All of these structures were the collective property of the Samgha. From
this description we can conclude that the management and administration

of the monastic settlement was no meager task. Sukumar Dutt, in working
with Pali sources, prepared a chart which outhines the monastic hierarchy
that developed in the course of time. I have condensed 1t here to indicate
just how the division of labor was apportioned:2*

[. Permanent officers
A. Connected with the commissariat

1.
2.

VoA w

Bhandagarika—storeroom keeper
Kappiya-karaka—officer assigned to determine what is and
is not allowable; he converted gifts of money into “*goods™
Bhattuddesaka—apportioner of food
Yagu-bhajaka—distributor of congee
Phala-bhajaka—distributor of fruit

. Khajjaka-bhajaka—distnibutor of solid food

B. Connected with chambers, wardrobe

BN —

. Senasana-pannapaka—assigner of lodgings

. Civara-patiggahaka—receiver of robes

. Civara-bhajaka—distributor of robes

. Satiya-gahapaka—receiver of bathing clothes

Patta-gahapaka —receiver of alms bowls

. Appamattaka-vissajjaka—disposer of trifles
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C. Superintendents
I. Aramika-pesaka—superintendent of workers
2. Samanera-pesaka—superintendent of novices

II. Temporary officers
A. Navakammika—superintendent of buildings (including re-
pairs)
B. Kathina-vattharaka—distributor of robes
C. Salaka-gahapaka—receiver of voting tickets

I11. Miscellaneous officers?®

. Pamya-varika—ofhicer in charge of drinks
Bhajana-varika—officer in charge of vessels
Upadhivara—steward

. Parisanda-varika—officer in charge of groves
Mundasenasana-varika—officer of lodgings not in use

moOw >

Given the physical structure of the monastic dwelling, with its growing
number of buildings, and the expanding number of monastic officers, one
begins to get the feeling that what 1s being described is not a temporary
dwelling for the rainy season but rather a permanent residing place (i.e.,
monastery) for the monks; and most definitely, this 1s exactly what happened.
The three-month rainy season residence generally begins on the full moon
of Asadha (June-July). At this time sayanasana or “‘dwelling” (literally beds
and seats) were assigned to each monk. A second time of assigning dwellings,
however, i1s also mentioned.?” This second time occurs one month following
the full moon of Asadha. In other words. some monks entered the rain
retreat one month later on the full moon of Sravana (July-August). These
late arriving monks were accommodated by the later time of assignment.
The two periods for assigning dwellings should more than adequately suffice
to meet the monks’ needs, since the rainy season dwellings were to be for
one year only and surrendered at the end of the rainy season on the full moon
of Karttika (October-November). Now, however, we meet a most curious
event. Following the Pravarana or Invitation ceremony at the conclusion
of the rainy season, we find a third assignment of dwelling places. The
Cullavagga (V1.11.4) of the Pali Vinaya describes this third assignment as
antaramuttaka or intervening, with reference to the next rainy season. Since
assignments for the next rainy season could easily be accommodated at that
time, this third assignment is functionally superfluous. The third assignment
exists simply because monks did not wander randomly, settling down with
their friends and companions with the onset of the rains, wherever they



The Rise of Buddhist Monasticism 9

might be at the time, but rather returned to the dwelling place of the previous
year(s). With reservations already made one year in advance, they were
assured of a satisfactory dwelling for the next year’s rains. Once year to
year assignments were established, it was only a short step for the monks
to abolish there eremetical ideal altogether and cease their wanderings even
during the dry season. In this fashion the collective monastic life developed,
a life requiring permanent physical structures and administrative officers, as
described above. As the permanent individual monastic dwellings arise and
proliferate, we begin to hear of individual samghas. such as the “*Samgha
of Sravasti” or the “*Samgha of Vaisali.”" and the original “*Samgha of the
Four Quarters’ seems to exist no longer. Apart from the obvious implica-
tions of the above for the sectarian movement in early Buddhism, to call an
avasa or arama a place of rain retreat is now a fiction. Avasas and aramas
now take on a new, collective name: *‘vihara,”’ reinterpreted to no longer
mean a single hut but a complete monastery. It i1s likely that the process of
the emergence of the monastery took perhaps 100 years, a period which we
shall later try to corollate with the rise of Buddhist monastic literature.
However, within a relatively short period of time, we find yet another tran-
sition in Buddhist monastic life. The viharas gave way to a new kind of
collective term for monastic dwellings, referred to in the Pali legends as a
lena (of which there are five kinds with the vihara simply being one).28
Sukumar Dutt describes the lena in the following way:

A lena was not a monks’ colony open to all comers; it was a compact
unitary establishment for a settled body of monks, enabling 1t to func-
tion without disturbance as a corporate body-—as a Sangha by itself.?°

Of the five types of lena which seem to have originally existed, the term later
comes to be specifically identified with “‘cave’ monasteries, cut into the hills
by man rather than being natural structures.>° The cave monasteries, coupled
with monasteries growing up around famed stupas or reliquary mounds,
such as that at Amaravati, seem to dominate Buddhist monasticism well
into the Christian era when large Buddhist universities began to grow up
around large monastic centers. All of this latter growth, of course, goes far
beyond the scope of this brief introduction, and in this regard I refer the
reader to Sukumar Dutt’s Buddhist Monks and Monasteries of India for a
responsible treatment of the subject.
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Description of the Basic Text

What is of critical importance here is the means by which communal life at
the monasteries was regulated. Of the three traditional “*baskets’ of the
Buddhist canon, one devotes itself totally to these 1ssues: the Vinaya Pitaka
or “'Basket of Discipline.” It is only through a careful understanding of the
traditional monastic disciplinary literature that we can begin to see how
Buddhism was able to prosper and grow throughout its early history, despite
many sectarian divisions.

Properly speaking, the Vinaya Pitaka 1s composed of three parts: Sutra-
vibhanga, Skandhaka, and Appendices. However, any consideration of
Buddhist monastic discipline must be taken in broad spectrum, focusing not
just on that portion of the monastic law which was canonized but on Vinaya
literature in general, thus affording us an opportunity to view the develop-
mental process going on within the early Buddhist community in the first
few centuries following Buddha’s death. Consequently, we can include the
Pratimoksa and the Karmavacanas, although not considered to be canonical
in the strictest sense, under the heading of paracanonical Vinaya literature, 3!
and the commentaries and miscellaneous texts under the heading of non-
canonical Vinaya literature. Thus we arrive at the following schema:

I. Paracanonical Vinaya hterature
A. Pratimoksa
B. Karmavacana

II. Canonical Vinaya literature
A. Sutravibhanga
B. Skandhaka
C. Appendices

[1I. Noncanonical Vinaya literature
A. Commentaries
B. Miscellaneous texts

It 1s my contention that this schema purports to describe the chronological
development of monastic disciplinary texts fully as much as it provides a
description of the structure of Vinaya literature. It is the general intention
of this study to focus on the earliest strata of Vinaya literature (i.e., the
Pratimoksa), and the specific intention to provide translations of two
Pratimoksa texts (from Sanskrit) hitherto not rendered into English. The

first step in such an undertaking, of course, is to provide a capsule view of
the structure and contents of the Pratimoksa.



The Rise of Buddhist Monasticism 11

The Pratimoksa is an inventory of offenses, being primarily “*a collec-
tion of liturgical formularies governing the conduct of the Bhiksus and
Bhiksunis.”’32 Many scholars have attempted to cxplicate the etymological
meaning of the term Pratimoksa, but these pursuits remain, for the most part,
speculative.?? The Pratimoksa was recited by the monks at each Posadha
day, and regarding its function, I.B. Horner candidly states:

This recitation served the double purpose of keeping the rules fresh
in the minds of the monks and nuns, and of giving each member of
the monastic community the opportunity, while the rules were being
repeated or recited, to avow an offence that he or she had committed.3*

For each breach of the rules, appropriate punitive measures are indicated.
Since the Pratimoksa concerns both monks and nuns, it is twofold (Bhiksu
Pratimoksa and Bhiksuni Pratimoksa). The monks Pratimoksa contains
etght categories of offenses, classified ‘‘according to the degree of gravity.”33
These eight categories of offenses will now be listed and explained.

. Parajika Dharmas

These four offenses are the most serious that can be committed by the bhiksu.
They include: (1) sexual intercourse, (2) theft, (3) deprivation of life (of a
human), and (4) false proclamation of superhuman faculties.3® Mention of

these four offenses is not distinct to the Pratimoksa or Sutravibhanga, as
we find them, for example, elsewhere in the Palt Vinaya.?’ Violation of any

one of the parajika dharmas results in permanent expulsion from the samgha.
It should be noted that the term parajka remains a puzzle. I.B. Horner
renders it “defeat,” following Rhys Davids and Oldenberg.3® E. J. Thomas
notes that **“Buddhaghosa interprets parajika as ‘sufiering defeat,” and the
Mulasarvastivadins appear to do the same....”’3° Recently, however,
Gustav Roth has thrown some new light on the subject by interestingly re-
examining Sylvain Leévi’s suggestion of an earlier form of the term:
paracika.*?

2. Samghavasesa Dharmas

These thirteen offenses represent, following the parajika dharmas, the most
severe breach of monastic discipline. Five offenses deal with sexual trans-
gressions, two with dwelling places, two with false accusation, two with
schisms, one with a monk who is difficult to speak to,*'! and one with monks
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who corrupt families. The first nine of these become offenses at once, whereas
the final four do not become offenses until the third admonition of the monk
involved.?? The section of samghavasesa dharmas is unique in that it repre-
sents the only class of Pratimoksa offenses which contains provisions for
disciplinary action (in the text itself). When a monk is culpable of a samghava-
sesa offense, he is subjected to a probationary period [parivasa] for as
many days as the offense was concealed. If the offense was confessed at once,
the parivasa period is reduced to nil. When the parivasa is completed, a
further period called manatva4? must also be spent. It is interesting to note
that an entire vastu (i.e., chapter) in the Skandhaka portion of the Vinaya,
the Parivasika-vastu, i1s devoted to these issues. The term samghavasesa, like
parajika, 1s problematic. No etymological rendering of the term seems to
make much sense. However, a careful discussion of the term, stressing the
plausibility of the variant samghatisesa (as in the Masamghika text translated
below) 1s presented by Gustav Roth (in “Terminologisches aus dem Vinaya
der Mahasamghika-Lokottaravadin®)** and also Sylvain Lévi (in *‘Sur une
langue précanonique du Bouddhisme’’).45 Regarding this class of offenses,
Horner notes:

It is not impossible that originally the various Sanghas which were
really sub-divisions of the whole Sangha, exercised their jurisdiction
over each individual member only in the case of the Sanghadisesa
offences, only coming later to exercise such jurisdiction in the case of
all classes of offence. If this is so, we do well, 1 think, to underline the
formalities which the Sanghadisesa offenses entailed, and were very
likely alone in so doing at first. For by this means some early feature of
the Order’s history may be kept in mind.*°

3. Aniyata Dharmas

These two offenses include cases whereby a monk may be accused by a trust-
worthy female lay follower [upasika] and dealt with according to her dictate.
If a monk should sit together with a woman in a secret place which is con-
venient for sexual intercourse, he may be charged with a parajika, samghava-
Sesa, or payantika (discussed below) offense, according to what actually
transpired. This is case 1. If a monk should sit together with a woman 1n a
place unfit for indulging in sexual intercourse but suitable for speaking to her
in lewd words, he may be charged with a samghavasesa or payantika offense,
the parajika rule of unchastity having been ruled out. This 1s case 2. Due to
the variable manner in which the monk may be charged, expressing the
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variety of monastic offenses open to him, this category of offenses 1s referred
to as ‘‘undetermined offenses.” The two offenses in this category reflect an
outstanding and somewhat surprising degree of trust in the female lay fol-

lower.

4. Nihsargika-Payantika Dharmas

There are thirty offenses in this class, violation of which requires expiation
and forfeiture, as can be seen from the class title. 1. B. Horner notes, “"From
internal evidence, pacittiya [Skt. payantika] i1s a (minor) offence to be con-
fessed. apatti desetabba [Skt. apatti desayitavya), a state common to all the
Nissaggiyas [Skt. Nihsargikas].”’*? The nihsargika-payantika dharmas are
arranged in three vargas or sections of ten rules each. The following is
Thomas™ description ;*®

. Ten rules concerning robes.

These refer to the length of time during which an extra robe might be
kept, to repatr and exchange of robes, and to recetving them as alms.
He might not ask a lay person for a robe unless he had lost his own, nor

might he suggest the kind he was to receive.

2. Ten rules for rugs and the use of money.
The material of which the rug was made was prescribed, and 1t had to

be used for six years. The monk might accept the material for it under
certain conditions. Gold and silver must not be accepted or used 1n
transactions, and buying and selling were forbidden.

3. Then rules concerning bowl, medicine, and robes.

A monk might not keep an extra bowl beyond ten days, nor exchange
his bowl if it was broken in less than five places. Medicine (ghee, butter,
oil, honey, raw sugar) must not be stored more than seven days. There
are special rules for robes in the rainy season and for having them
woven. Nothing intended to be given to the order was to be applied by

the monk to his own use.

If we tabulate the offenses, we discover that sixteen refer to robes, five to rugs,
four to money and appropriating samgha property, two to sheep’s wool,
two to bowls, and one to medicines. This is the first class of ofienses in the
Pratimoksa in which the numbering system employed by the various schools
becomes widely divergent.4® In commenting on the nature of the forfeiture
and confession, and on the general value of this form of punishment, 1. B.
Horner again provides us with a valuable insight:
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As a general rule, the Padabhajaniya [Old Commentary] states that
forfeiture and confession were to be made to an Order, that 1s to any
part of the whole Order, five monks or more, living within a boundary,
sima. or within one residence, avasa; or to a group, gana, of monks,
that is to a group of from two to four monks; or to an individual monk.
When the article has been forfeited and the offence confessed, the of-
fence was to be acknowledged, in the first two 1nstances, by “an ex-
perienced, competent monk”’; in the third by the monk to whom the
forfeiture and confession had been made. The forfeited article was then
given back to the monk who, having acquired it wrongfully, had
forfeited 1t.

The value of the nissaggiya-pacittiya [Skt. nihsargika-payantika]
type of penalty was, I think, in the eyes of the framer or framers of the
Patimokkha [Skt. Pratimoksa] rules, its deterrent eflect on the com-
mission of further similar offences, and its're-demptive power for each
particular offender. It was apparently held that an offence whose
penalty was of this nature was annulled by confessing it and having 1t
acknowledged, combined with this hardly more than symbolic act
of forfeiting the articie wrongfully acquired. This involved some for-
mality. but evidently the oftence was not considered bad enough to
warrant the offender’s permanent loss of the goods he had obtained
improperly.3°

Regarding the terms nihsargika and payantika, several of the alternate
readings should be pointed out. For nihsargika, we find (for the most part):
nissarigika, narssargika, naisargika, and naihsargika. For payantika, we
also find: payattikah, papattika, papantika, pacituyaka, patayantika,
prayascittika, pacittiya, payti, payacchitika, pacchita, and pacattika.>?

5. Payantika Dharmas

There are minety offenses in this category,®? violation of which require expia-
tion. Although the numbering pattern in this class of rules is extremely diver-
gent in the vanious schools, an examination of the contents of the rules yields
surprising results. The vast majority of rules (seventy-four) may be grouped
under five major headings:®3

[. Moral rules (lying, etc.)—twenty-three rules
2. Conduct with women—fourteen rules
3. Food and drink—sixteen rules
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4. Dharma, Vinaya, and their application—eleven rules
5. Use of requisites—ten rules

The remaining rules (sixteen) may be grouped under three further rubrics,
each containing a lesser number of items:

1. Behavior in the vihara—six rules
2. Travel—five rules
3. Various types of destruction—five rules

The placement of the rules into these categories 1s somewhat arbitrary, and
several of the rules are actually coterminous. The various Pratimoksa texts
generally group the rules numerically in divisions of ten rules. Some texts
supply uddanas or summaries at the end of each section of ten rules, presum-
ably as a memory aid for the monk, and one text (the Mahasamghika) even
provides a summary of the vargas at the end of the entire section. E. J.
Thomas, primarily because of the use of the term vihara and the denotation
of furniture common to the samgha, is of the following opinion:

Several rules in this section show a more developed communal life than
that implied in the Sanghadisesa rules, and the whole section has prob-
ably been collected or put into shape at a later period than the previous
rules.>4

6. Pratidesaniya Dharmas

The pratidesaniya section contains four straightforward offenses which are
to be confessed; (1) partaking of food obtained through the intervention of
a nun, (2) not reproving a nun for giving orders (pertaining to the meal) while
a meal is being served, (3) accepting food from a family which is undergoing
training, and (4) obtaining food while living in a dangerous setting, without
having it announced as such beforehand (unless the monk 1s1ll).

7. Saiksa Dharmas

This group of rules is the most disparate in the entire Pratimoksa. The num-
ber of saiksa dharmas varies in the various texts from 66 in the Chinese
Mahasamghika version to 113 in the Chinese Sarvastivadin version.**> Dr.
Pachow describes the saiksa dharmas in the following manner:

The nature of these rules is essentially concerned with the daily conduct
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and decorum of the Bhiksus such as: walking, moving to and fro,
looking, dressing, contracting, and stretching and so forth. They do
not come under any penal section inasmuch as there will not be any
sanction or punishment for their breaches or violations. The violation
of any of them by a Bhiksu is not considered to be a criminal act but
simply bad manners.>°

8. Adhikarana-Samatha Dharmas

These seven rules represent a system by which offenses may be resolved. The
first, ssmmukhavinaya, literally means “‘in the presence of.” The Samatha-
kkhandhaka of the Pali Vinaya explains this by the presence of the individual,
the Samgha, the Dharma, and the Vinaya.’” The second, smrtivinaya.
literally means ‘‘verdict based on recollection.”” However, the Samatha-
kkhandhaka makes it clear that it is a verdict of innocence and outlines five
requirements for such a decision: (1) that the monk is pure and faultless, (2)
that he is accused, (3) that he asks for dismissal of the charge, (4) that the
samgha gives the smrtivinaya decision, and (5) that the samgha is complete.>®
The third, amudhavinaya, literally means “‘verdict of past insanity.”” The
Samathakkhandhaka notes three criteria for granting such a verdict: (1) the
offense was not remembered, (2) the offense was remembered and confessed,
and (3) the monk remains insane.*® The fourth, yadbhuyasikiya, hterally
means ‘‘decision of the majority.” The Samathakkhandhaka, however,
states that when a decision of the majority 1s not reached. monks at another
avasa may be consulted.®® I. B. Horner suspects that this method was not
contemplated, referring to a passage in which voting by tickets was used to
resolve the legal question.®' The fifth, tatsvabhavaisiya, literally means
“special nature’ (of the accused monk). The Samathakkhandhaka notes
three occasions for carrying out this against the monk: if he 1s (1) a maker
of fights, (2) a maker of quarrels, or (3) a maker of disputes.®? The sixth,
trnaprastaraka, hterally means “‘cover (as) with grass.” The Samatha-
kkhandhaka explains that when monks are engaged in dispute, many un-
becoming things may be said. Monks should gather together under the direc-
tion of an experienced monk, confess their collective fault, and unless 1t 1s
a grave sin [sthulavadya] or connected with the laity [grhapatisamyukta],
which effects confession.” The Samathakkhandhaka advises that acts must
nbt be carried out against a monk without his acknowledgment.®* The
adhikarana-samatha dharmas are discussed at length in Sukumar Dutt’s
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Early Buddhist Monachism [Chapter V1: The Internal Polity of a Buddhist
Sangha, pp. 113-145 (revised edition)]. Strangely enough, we also find an
explanation of this class of rules in the Samagama Sutta of the Majjhima
Nikaya (Sutta No. 104).

These eight classes of rules comprise the monks’ Pratimoksa Sutra. The
nuns’ Pratimoksa consists of the same classes of rules as the monks’ Prati-
moksa, but the aniyata dharmas are omitted. We also find that the number
of rules in the nuns’ Pratimoksa is considerably larger than in the monks’
version, many rules having been inserted specifically for females.®®> In any
case, the texts are preceded by a series of verses praising the disciplined life,
and also by a ritual formulary. A series of verses, often concurring with
several verses in the Dhammapada or Udanavarga, also follow the text
proper, uniformly mentioning the six Buddhas immediately antecedent to
Sakyamuni Gautama and Gautama himself.%¢ Since the texts translated in
this study reveal themselves to be ritual liturgies in the fullest sense of the
word, we must now investigate the process by which the ritualization of this
basic disciplinary code took place.

Ritualization of the Pratimoksa

Although etymological explanations of the term Pratimoksa were earlier
noted to be speculative, and for the most part beside the point, some of the
leading notions should be reviewed, for reasons that will soon become ap-
parent. Rhys Davids and Oldenberg derive Pratimoksa from prati \/muc,
taken 1n the sense of disburdening or getting free.®” E. J. Thomas also favors
derivation from ,/muc, but he renders it **that which binds, obligatory.”¢®
Winternitz associated the word with redemption, based primarily on his
reading of the Jatakas.®® Dr. Pachow notes:

In the Chinese and Tibetan translations, this is interpreted as: Deliver-
ance, liberation, or emancipation for each and every one and at all
occasions, that i1s ““prati’’ stands for ‘“‘each, every” and “moksa’ for
“Deliverance.””’©

And the derivations from \/muc go on and on. Against this we find the evi-
dence of the Pali Mahavagga, declaring Patimokkha (the Pali equivalent of
Pratimoksa) to be the face, the head of all good dharmas {[mukham etam,
pamukham etam kusalanam dhammanam}].’! With the exception of the
Mahavagga passage, each of our Western interpreters seems to commit
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one huge error in his interpretation of the term: etymological judgment was
colored by the preconceived notion that Pratimoksa, since it was a monastic
code, had to be rendered accordingly. What if Pratimoksa, at the inception
of the word into Buddhist vocabulary, had nothing to do with the outline
and confession of offenses? Sukumar Dutt throws considerable light on this
suggestion by interpreting Pratimoksa in quite a different sense:

Patimokkha, however, can be equated to Skt. Pratimoksa, which from
1ts etymological parts lends itself to interpretation as something serving
for a bond, the prefix Prati meaning ‘‘against’ and the root Moksa
meaning ‘‘scattering’”’ (ksepane iti kavikalpadrumah), though I have
not been able to discover any instance of the use of the word precisely
in this sense in Sanskrit. I should prefer to take the etymological inter-

pretation of the word as bond. .. .72

To determine what led Dr. Dutt to such a bold statement, so obviously
abandoning the orthodoxy of the time, we are necessarily led to an examina-
tion of the Pratimoksa’s original nature, content, and function, since the
two problems are thoroughly intertwined. Dr. Dutt assesses the state of the
early Buddhist samgha:

The Buddhist Sangha existed originally as a sect of the Parivrajaka
community of the sixth century B.C., and 1t rested on the basis of a
common Dhamma and had at first no special Vinaya of its own. It is
impossible to say at what point of time, but certainly very early in its
history, the sect of the Buddha, the Catuddisa Bhikkhu-sangha [Skt.
Caturdisa Bhiksu-samgha), devised an external bond of union: it was
called Patimokkha.”?

What was the nature and content of this earliest Pratimoksa? The Mahapa-
dana Sutta of the Digha Nikaya provides a brief glimpse. We may recall
that this sutta mentions the six Buddhas immediately preceding Sakyamuni
Gautama. expounding at length a story concerning Vipasyin, the first of
these previous Buddhas. Of utmost importance are three verses in the third

chapter of the text (Nos. 26, 27, and 28). The first two verses relate that at the
end of each six-year period the monks are enjoined to journey to the town of

Bandumati to recite the Pratimoksa. The text of this Pratimoksa 1s as fol-
lows;

Khanti paramam tapo titikkha
Nibbanam paramam vadanti Buddha.
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Na hi pabbajito pariipaghati,
Samano hoti param vihethayanto.

Sabbapapassa akaranam, kusalassa upasampada,
Sacittapariyodapanam, etam Buddhana sasanam.

Anupavado anupaghato patimokkhe ca samvaro,
Mattannuta ca bhattasmim pantan ca sayanasanam,
Adhicitte ca ayogo, etam Buddhana sasanan t1.74

Its transiation:

Enduring patience is the highest austerity,
nirvana is the highest say the Buddhas;
for he who 1njures others 1s not @ monk,
he who violates others 1s not a Sramana.

Not to do any evil, to attain good,
to purify one’s own mind; this is the Teaching
of the Buddhas.

Not speaking against others, not harming others,
and restraint according to the Pratimoksa,
moderation in eating, secluded dwelling,

and the practice of adhicitta; this is the
Teaching of the Buddhas.”?

These verses are not distinct to the Digha Nikaya. They also appear as verses
183-185 of the Dhammapada, but even more significantly they are among
the verses appended to the Pratimoksa Sutras of the various schools (al-
though attributed to others of the six Buddhas).’® It i1s not unreasonable to
suppose that each verse (of those appended to the Pratimoksa Sutras)
represented the original Pratimoksa of a particular Buddha. the favorability
of this hypothesis being heightened by the fact that at least one version of a
Pratimoksa Sutra (the Sanskrit Mahasamghika text) refers to each verse as
a Pratimoksa.”’ 1 conjecture that the inclusion of these verses in the fully
developed Pratimoksa Sutras of the various schools represents an admission
of the earlier form of Pratimoksa, designed to provide the mature texts with
added religious and historical authority. Regarding the function of the
earhiest Pratimoksa, Dutt remarks:

The Buddhist Sangha had rested originally on a community of faith
and belief, on a Dhamma, but an external bond of union, a Pati-
mokkha, was afterwards devised serving to convert the Sect into a re-
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ligious Order, and this Patimokkha originally consisted in periodical
meecting for the purpose of confirming the unity of the Buddha’s monk-
followers by holding a communal confession of faith in a set form of
‘hymn singing. This custom seems to me to be indicated by the story
of Vipassi {Skt. Vipasyin].”®

Recently Dutt’s theses have been accepted by at least two modern scholars:
Bhikshu Sangharakshita in The Three Jewels. An Introduction to Modern
Buddhism and Peter A. Pardue in Buddhism, although neither indicates Dutt
as the source of his inspiration.’® _

It is beyond doubt that relatively early in the history of the Buddhist
samgha the Pratimoksa evolved into a monastic code, eventually developing
into the formalized ritual mentioned above. Sukumar Dutt seems to think
that the Pratimoksa as bond or union being transformed into a monastic
code took place shortly after Buddha’s death, his reasoning being founded
on his reading of the account of the counwcil of Rajagrha, in the Pali Vinaya,
about which he says:

The canonical account of this *“‘council,” as 1 have already suggested,
cannot be relied upon. It 1s based on a vague tradition of what happened
in the long, long past. But we may read it between the lines. In the
reported proceedings, the term, Patimokkha, is nowhere mentioned,
but all the heads of misdemeanour on the part of a Bhikkhu are listed
except the Sekhiyas [Skt. Saiksas] and the procedural rules of Ad-
hikarana-samatha [Skt. Adhikarana-samatha). The reason for the
studied omission of the word, Patimokkha, is not far to seek if we
assume that at the time when the proceedings were put into shape,
the Bhikkhus understood by Patimokkha something quite different
from a code of Vinaya rules. . ..The code, whatever its original con-
tents, became after the First Council the bond of associaticn of the
Buddhist Bhikkhus, and was called Patimokkha (Bond). Thus the old
name for a confession of faith came to be foisted on something new,
a code of Prohibitions for a Bhikkhu.?°

One might object that although Pratimoksa is not mentioned 1n the council
account, it i1s mentioned in other parts of the Skandhaka text. However,
these references to Pratimoksa occur almost exclusively in the Posadhavastu
and Posadhasthapanavastu, sections which have been shown by Frauwallner
to be both intimately related and late, indicating their formal, ritualistic
nature.®' Unfortunately Dr. Dutt does not state his case strongly enough
or make full use of the sources available to him. At the end of the eleventh
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interrogation concerned Pratimoksa, but rather Vinaya.®? Upali’s answers,
replete with names of categories of offenses, pose no problem. Obviously
rules for conduct existed, many probably even propounded by the Buddha,
but these had not been as yet codified into a rigid structure. On this point,
Dr. Pachow notes:

Gautama Buddha, of course, was a reformer in some respects but as
the conception of morality had been so well established before his
time, that he had simply to accept their fundamental principles, and
cast new rules in order to suit the requirements of his disciples, under
unusual circumstances.®?

After the Buddha’'s death, and most probably after the alleged first council,
the monks set out to gather together those precepts, outlined by Upah as
Vinaya, into a code. We have already seen that Pratimoksa was to be the
title of the code. There 1s no mistaking the existence of this bare code.
Examples of it being so regarded are numerous in the Nikayas. We repeatedly
find terms such as patimokkha-samvara-samvuto, ‘‘constrained by the re-
straints of the Patimokkha. and the hke.®? In addition, the ritual formulary
preceding the Pratimoksa as we have it today is found not in the Sutra-
vibhanga. as we should expect, but in the Posadhavastu (a section where it 1s
out of place).#® Sukumar Dutt goes as far as to say, “"The Sutta-Vibhanga.
in fact, regards the Patimokkha as a mere code, while the Mahavagga [in
the Khandhaka) regards it as a liturgy,”’®’ raising another vital question:
What is the relationship between the Pratimoksa and the Sutravibhanga?
To be more specific, Oldenberg succinctly outlines the problem:

The question is, therefore, whether the ordinances originally appeared
with the explanatory notes as in the Vibhanga. the Patimokkha being
subsequently extracted from it; or whether the Patimokkha alone was
the older portion, the additional matter of the Vibhanga being the
work of a subsequent revision.®®

[ do not wish to dwell on this point, since Oldenberg himself conclusively
verifies the antiquity of the Pratimoksa:

In dealing with this question, it should. in the first place. be observed.

%€ €S
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that if we read the ordinances of the Patimokkha without the com-
mentary of the Vibhanga, we find that they constitute one uninter-
rupted whole; and, moreover, it frequently happens that one rule
refers to the one immediately preceding it, in a manner that would be
altogether unintelligible if the two had been originally separated by
the intervening explanations of the Vibhanga.

So, too, both the nature and effect of the explanations themselves
seem conclusively to point to their later origin. Sometimes they extend
the application of the rule, at others limit their operation, while oc-
casionally they give directions for preventing their evasion. In some
cases also the explanations substitute an entirely new rule, based upon
a development of the law which took place since the framing of the
rules.®®

in addition to the introductory formulary being out of place in the bare
Pratimoksa code, the interrogatory formula, concluding each category of
rules, also does not fit. An example of this last point might be taken with
regard to the adhikarana-samatha dharmas. No offenses are actually stated,
hence the declaration of purity following these rules is indeed superfluous.®°

Before we examine the actual process by which the Pratimoksa developed
into a formalized ritual, two further points need emphasis: (1) the flexibihity
of the Pratimoksa during its formative period, and (2) the relative date of
its finalized root form. That the Pratimoksa text was flexible during its
growth period is unquestionably attested to by the inclusion of a substantial
amount of late matenal n its final form. For example, in the Theravadin,
Mahasamghika. and Mulasarvastivadin payantika dharma section. we find
the term akrtanudharmena [not performed according to Dharma). We can-
not find an explanation of this technical term anywhere 1n the Pratimoksa.
In fact, it is only in the Pandulohitakavastu that the term s explained.®!
The Sutravibhanga does, however, note that the utksepaniyakarma is antic-
ipated as penalty for such an offense, but again, this second new term (as
well as other, similar, punitive terms) is unknown to the Pratimoksa.
Sukumar Dutt notes:

Then, again, the classification of offences does not appear to have
been made on any initially recognized principle, but 1s more or less
haphazard and promiscuous suggesting, if not actually later additions
and alterations, at least the elasticity of the original code which offered
opportunities for them 22

Also regarding the flexibility of the emerging Pratimoksa code, we have
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some evidence that the earliest form of the code contained a considerably
smaller number of rules than the final form. Although Pachow cites the
Sammatiya Pratimoksa to contain only about 200 rules,®? our most reliable
source in the numbers game seems to be the Pal. In its final form this
Patimokkha contains 227 rules. However, several sources indicate a figure
of something more than 150 siksapadas [sadhikam diyaddhasikkhapada-
satam).®? Several scholars have entertained a series of arithmetic gymnastics
in explaining the disparity of 77 rules (plus or minus). B. C. Law, for example,
suspects that because the adhikarana-samatha dharmas, as well as the
saiksa dharmas, were unnamed at the first council, they may have been
later additions. To arrive at the proper number, he disposes of the former
group somehow and declares the correct figure to be 152 (i.e., 227 total rules
minus 75 saiksa dharmas; if he also subtracted the adhikarana-samatha
dharmas, he would end up with the untenable result of having less than 150
rules).?® Sukumar Dutt comes very close to making the same assertion, but
he adds that these two sections of rules “*were considered to be of a somewhat
different character from the rest.”’*¢ Although Dutt is correct to a degree,
Pachow points out the futility of such approaches, noting that some of the
saiksa material is extremely old.®” Other ploys to account for the roughly
150 rules, perhaps just as untenable, might have been set forth. For example,
if one charts the place at which each rule is said to have been promulgated,
we discover that an overwhelming majority (roughly 170 rules) was set
forth at Sravasti. This figure is no more unreasonable than the others sug-
gested (especially in view of the Pali qualifier sadhikam, ““something more
than™), and probably could be further supported by emphasizing the many
rainy seasons spent there by the Buddha. This hypothesis was most likely
not employed (and I assume that I am not the first to consider it, although
I have not seen it in print) because scholars generally ascribe very little
relhiability to place names mentioned in the Pali Canon.

In view of the materials presented above, we can tentatively propose
several conclusions concerning the date of the earliest root Pratimoksa text.
First, the oldest portions of this text, indeed very ancient, may date from
500-450 Bc. Due to the flexibility of the early text. its period of growth to
completion must have taken a considerable period of time. perhaps 50 to
100 years. Thus 1t was probably in its final root form by about 400 BC.
Accepting Oldenberg’s thesis concerning the relationship between the
Pratimoksa and the Sutravibhanga, we can assume that the latter text was
composed soon after the completion of the Pratimoksa. However short this
period may have been. it was certainly significant, for by the time of the
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composition of the Sutravibhanga, no new additions to the Pratimoksa
were admitted, thus accounting for the new terms for offenses mentioned
in the Sutravibhanga: sthulatyaya [grave offense], duskrta [light offense],
and durbhasita [offense of improper speech]. We might say that the develop-
ment of the Karmavacanas and the Skandhaka, taken together, parallels
that of the Pratimoksa and the Sutravibhanga, although not being quite so
ancient. Clearly, by the time of completion of the Skandhaka, the root
Pratimoksa text had already developed into a ritual text, regarded as such
by the former.

The ritual form of the Pratimoksa is intimately bound up with the
Buddhists’ acceptance and observance of the Posadha ceremony; thus
Posadha, or the Buddhist Sanskrit form of upavasatha {fast day], must be
examined first. The story 1s a familar one, related in the Posadhavastus of
the various Vinayas. King Sreniya Bimbisara, the well-known patron of
Buddhism, observed that various groups within the parivrajaka community
came together on the eighth, fourteenth, and fifteenth of each fortnight to
speak their respective Dharmas. In so doing, they gained adherents and
prospered, arousing in Bimbisara the question as to why Buddha’s followers
did not observe this practice. Being possessed of the necessary amount of
audacity, the king approached Gautama and questioned him on this point,
suggesting that the bhiksu-samgha also hold these fortnightly meetings.
Recognizing the wisdom of Bimbisara’s recommendation, the Buddha de-
cided to adopt it, altering 1t to suit his followers’ needs. As Gokuldas De
points out:

But, the Buddha’s injunction to his disciples regarding the observance
of this ceremony of Uposatha [the Pali form for Posadha] was that,
instead of discussing the Dharma which was also conceded later on
among themselves only, they should recite on this particular day the
*Sikkhapadas’ embodying the code of rules for their own guidance,
to be henceforward known as the Patimokkha.®®

Dr. Dutt comments on the change 1n function of this ceremony:

But though Uposatha observance was a widespread popular custom,
the Buddhist Bhikkhus adapted it to their own uses and purposes; they
made i1t fit in with their congregational life. Its form was changed: it
became a confessional service, an instrument of monastic discipline.®?

Before coming to the Pratimoksa itself, it should be noted that two further
points regarding the Posadha ceremony were changed. First, the observance
days were reduced to two with the eighth day of the fortnight being excluded.
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Precautions were taken to avoid excessive observance. Second, extreme care
was taken to establish a meeting hall for the Posadha ceremony and delineate
proper boundaries [sima] for each avasa, already verifying the fact that
various samghas existed 1n several places.

At first, the only business of the Posadha ceremony was the Pratimoksa
recital.!°° Accordingly, the bare Pratimoksa text had to be transmuted 1nto
liturgical form. The first thing necessary was to add an introduction [nidana]
to the text. This nidana is spoken by an elder, competent monk who first
calls the samgha to order, announces the recitation of the Pratimoksa to be
at hand, calls for the careful attention of the samgha, extols the confession
of faults, denotes silence as an affirmation of innocence, and emphasizes
conscious lying to be a serious impediment to a monk’s progress.'®! How-
ever, 1t 1s essential to note that in addition to the above, the elder monk,
before calling for the careful attention of the monks, remarks that the first
duty of the samgha is to declare complete purity.'°? That declaration of
complete purity, parisuddhi, is a prerequisite to the Pratimoksa Sutra rec-
itation is attested to elsewhere. In the Posadhasthapanavastu, the Buddha
refuses to recite the Pratimoksa because one of the monks present in the
assembly 1s not completely pure.'?3 If the Pratimoksa Sutra recitation, in
fact, served anything more than a purely ritual function, why must complete
purity be declared before the ceremony? With preannounced complete
purity, the only offenses subject to confession during the actual recitation
would be those that were remembered while the recitation was in progress
or those concealed previously but now confessed. Both of these cases were
hikely to be the exception rather than the rule. At the conclusion of the
nidana we find a statement indicating that there is comfort [phasu], i.e.,
absolution, fxzone confessing a previously unconfessed fault, thus adding
to our premise of the artificiality and purely ritual function of the ceremony,
for the possiblity of an offense for which confession would not suffice (such
as a parajika dharma) i1s not entertained at all. After adding the nidana to
the bare text, the next requisite was to add interrogatory portions at the end
of each class of rules. These statements consisted of a threefold repetition of
the question: Are you completely pure in this matter ? Immediately following
the interrogatign was the declaration of the elder monk: Since there is
silence, the Venerable Ones are completely pure in this matter. Thus do I
understand. Apparently the confession of even one fault was not anticipated
by the Pratimoksa leader, again illustrating the solely ritualistic function of
the formulary. I pointed out earlier that the interrogatory text is utterly
misplaced after the adhikarana-samatha portion of the Pratimoksa, but I
mention it here only to conjecture that it was incorporated to maintain the
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symmetry of the ritual. In addition to the nidana and the interrogatory
sections added to the root text, verses before and after the text were included,
many of these corresponding to the speculated Pratimoksas of the previous
six Buddhas (as well as that of Sakyamuni Gautama). Unfortunately, not
all of these verses have been traced in the various recensions of the canon,
and it might prove enlightening to do so. Nevertheless, Schayer’s comment
on the inclusion of unusual passages in formalized texts i1s particularly
pertinent here:

There arises a further question: why have those texts not been sup-
pressed in spite of their contradictory non-canonical character? There
1s only one answer : evidently they have been transmitted by a tradition
old enough and considered to be authoritative by the compilers of the
canon.!%4

Later, when other functions were added to the Posadha ceremony (such as
monastic decisions carried out according to the Karmavacana method).
Pratimoksa recital began to occupy a lesser position. De remarks:

Naturally when other items of business were introduced into its [the
Posadha’s] observance, the main one, i.e., the recital of Patimokkha,
failed to attract much attention of the members which it originally did
being the only item. Good care therefore must be taken to ensure its
recital and uphold the purity of the samgha according to its several
provisions.!?>

However:

As to the effect of this Uposatha on the members of the Order we may
observe that the different Samghas which quickly grew up in large
numbers all over India, especially in the North, freely transacting
their respective business in very different manners had now to mind a
particular work which concerned every individual of every Samgha 1n
a way common to all.!°°

What does the ritualization of the Pratimoksa, with its artificiality and lesser
role in the Posadha ceremony, mean in terms of the ethical dimension of
Buddhist life? Most assuredly it does not mean that the ethical i1deal had
been abandoned by the Buddhists in the course of time. Rather, it seems to
indicate a shift in the thrust of Buddhist ethics. With the rise of individual
samghas, 1t was more apparent than ever that each samgha needed an ethical
guideline or foundation to preserve its collective life and maintain its indi-
vidual integrity. With the maturation of the monastic order in Buddhism it
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also became critically apparent that pragmatic considerations indeed had to
be reckoned with. By having all offenses (except those cited above) confessed
and dealt with before the actual Posadha ceremony, more time was freed
for other monastic concerns. Thus the ritualized recitation of the Prattmoksa
becomes intensely meaningful. It seems to become the formal embodiment
of a tradition, by this time long in practice, of expecting and demanding the
highest cultivation of an ethical life by practitioners of Buddhism. In so
doing, the ritualization of the Pratimoksa reveals not that ethics and morality
were overlooked, but rather that they continued as strongly as ever, simply
recast into the formalistic mold that Buddhist monastic life had adopted.
Considered in this perspective, Pratimoksa 1s not just monastic ‘‘glue”
holding the samgha together but the common ground on which the internally
enforced ethical life is manifested externally in the community.

Conclusions

It is clear that in the second century following Buddha’s parinirvana,
Buddhism was beset by an extensive sectarian movement. Since Andre
Bareau has already presented a definitive and discerning study of the so-
called Hinayana sects,'®’ I shall not review this topic here but simply note
that it 1s quite difficult to read Bareau without concluding that doctrinal
matters solely were responsible for the sectarian movement. Other scholars
have taken the opposite approach. Dr. Ankul Chandra Banerjee, for
example, notes:

We are told that there was little matter of dispute on Dharma between
the different sects but it was Vinaya on which they differed and this
ultimately led to the origin of so many schools of Buddhism. Thus we
find that the texts of the Agamas or the Pitakas were accepted more or
less by all the schools, while those of Vinaya varied in the different
schools. Even in Buddha’s life-time Vinaya, 1.e., rules of discipline,
sometimes formed the subject-matter of dispute but i1t subsided at the
instance [sic] of the Great Teacher. It, however, produced a result of
far-reaching importance. The difference in the interpretation of the
Vinaya rules became very serious to the masters of Vinaya (Vinaya-
dharas) and was the occasion for their separation. Thus arose the
different schools with different rules of Vinaya.!°®

Banerjee overstates his case as severely as Bareau. More likely, the sectarian
movement was a product of both doctrinal and disciplinary i1ssues. Never-
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theless, it is not unreasonable to suppose that one should expect to find
Vinayas for all (or at least the majority) of the Hinayana sects. However,
this is clearly not the case, for many of these sects were indeed short-lived,
disappearing before they could leave anything more than scanty evidence of
their existence. We find fully developed Vinayas of only six schools: Maha-
samghikas, Theravadins, Mahisasakas, Dharmaguptakas, Sarvastivadins,
and Mulasarvastivadins. Even a casual perusal of the records of the travels
of the Chinese pilgrims Fa-hien, Hsiian-tsang, and I-tsing reveals these six
schools to be the most forceful and persistent of the Hinayana sects. It can-
not be mere coincidence that the schools with the most developed Vinayas
prospered while the others dissipated, and with this in mind, we can proceed
to an examination of the texts at hand.
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The Sanskrit Pratimoksa Sutras
of the Mahasamghikas

and Mulasarvastivadins:

A Preview

Description of the Texts

In discussing the two texts translated in this study a description of the two
manuscripts consulted is a-good starting point.

Mahasamghika

The Sanskrit Bhiksu Pratimoksa Sutra owes its discovery to Rahula Sankrt-
yayana, who, in 1934, traveled from Patna to Tibet in search of manuscripts.
“Braving all danger and hardships,”! he found a series of Mahasamghika
Vinaya texts (the text under discussion being one of these) preserved on palm
leaves in the Sa-lu monastery near Si-ga-rtse, which he photographed. The
photographic prints were then entrusted to the Bihar Research Society in
Patna for editing. The text which I have translated was edited by W. Pachow
and Ramakanta Mishra as **The Pratimoksa Sutra of the Mahasamghikas”
and published in the Journal of the Gangdanath Jha Research Institute. They
describe the text to consist of forty-four folios, the script of which *‘is similar
to that of the Pala Dynasty of Bengal in the 11th century AD.”? The script is
further referred to as Proto-Maithili by Gustav Roth.?* Concerning the scribe,
the editors note:

On folio 44B there is a description :—

“Sakyabhiksu $rivijayabhadra likhitamidam™ claiming that the Ms.
was copied by Bhiksu Vijaya Bhadra. This may be a partial truth,
because on a careful scrutiny we found that up to folio 23B the bold
handwriting 1s definitely different from the remaining folios. And from
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time to time there were corrections or additions on the margin of the
folios attempted by different hands. It seems quite certain that the text
was copied by more than one Indian Bhiksu in the 11th century AD
when it was brought to Tibet (the actual date we are unable to decide)
and kept in the safe custody in a monastery, a few Tibetans tried to
scribble a few remarks on folio 44B—the last page of the Ms. Possibly
it had been undisturbed until Mahapandit Rahula Sankrtyayana ar-
ranged to have it photographed some ten years ago.*

Mulasarvastivadin

The Sanskrit Bhiksu Pratimoksa Sutra was among the sixty-two items un-
earthed at Gilgit in Kasmir. The text translated in Chapter V below is that
edited by Ankul Chandra Banerjee as Pratimoksa-Sutram | Mulasarvastiva-
da). The text is described by the editor to have been **written on birchbark in
Gupta characters of the 5th or 6th century AD.”’® Dr. Banerjee’s manuscript
was somewhat fragmentary, the gaps having been filled by Sanskrit recon-
structions from the Tibetan, referred to as an *‘infallible guide,” and from
Finot’s Sarvastivadin Pratimoksa edition, as well as the Mahavyvutparti.® In
1960 Lokesh Chandra noted that Professor Banerjee had utilized only one of
the two Mulasarvastivadin Bhiksu Pratimoksa Fragments in the Gilgit
collection, identifying Banerjee’s manuscript as No. 3.7 Chandra therefore
edited the remaining fragment (No. 2) as *‘Unpublished Gilgit Fragment of
the Pratimoksa-Sutra” and published it in Wiener Zeitschrift fiir die Kunde
Siid- und Ostasiens. Unquestionably, the new manuscript filled many of the
lacunae in Banerjee’s text. |

Critique

Corollary to a description of the two texts translated is an appraisal of the
editing on the part of Pachow and Mishra on the one hand and Banerjee on
the other. Since the original texts were inaccessible to me, the task, of course,
is inordinately more difficult. Nevertheless, several statements can be made
in this regard.

Mahasamghika

At the outset, Pachow and Mishra note that there is little distinction between
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various pairs of syllables, examples being pa-ya and sa-ma.® Being well
versed in the Chinese materials on Vinaya, Pachow, when in doubt, relied on
these.? Gustav Roth has pointed out several editorial errors made by Pachow
and Mishra, and for illustrative purposes, I shall cite three examples:

l. Incorrect and repeated reading of bhiksu for bhiksu, a masculine
nominative singular form.!'¢

2. Incorrect reading of siksa for saiksa in the introduction to this
section of rules.!!

3. Incorrect reading of ovadika trayajnapteh for ovayika esa jhaptih
in the introductory formulary preceding the recitation of the rules.!?

There are other defictencies in the manuscript, many of which 1 am now
inclined to assign to the editors rather than the scribe, as the result of a study
of Gustav Roth’s work on the subject, to which, until recently, I had no
access. This is no case of arbitrarily picking and choosing sources of reliance.
Roth’s work is carefully documented, much more so than Pachow and
Mishra’s, and it represents a thoroughly sound grammatical approach,
enhanced by the earlier research carried out by several German scholars.
Regardless of where the blame lies for the poor quality of the editing of the
manuscript, I have sought to remedy this insufficiency in my translation and
footnotes. Lest 1 appear too harsh on the editors, it should be noted that the
Mahasamghika text is indeed a difficult one grammatically, and its editing 1s
an extremely arduous task for anyone not thoroughly schooled in the numer-
ous Buddhist Hybrid Sanskrit variants.

At first glance it seems almost impossible to make any generalizations
concerning the grammar of this text. However, if we take into account the
work of others with regard to Mahasamghika-Lokottaravadin texts, a glim-
mer of light begins to show through. Edgerton has said this of the Mahavastu:

Perhaps the most difficult and corrupt, as also probably the oldest and
most important, of all BHS [Buddhist Hybrid Sanskrit] works is the
Mahavastu. . . .It was edited by Emile Senart in three stout volumes,
1882-1897. Senart’s extensive notes often let the reader perceive the
despair which constantly threatened to overwhelm him.!?3

Against this we have the testimony of Gustav Roth:

A disciple of the great Panini, of course, will not see correct Sanskrit in
the language of the Bhiksuni-Vinaya. And it cannot be so, because it
1s a language of its own which is virtually different from what is under-
stood as correct Sanskrit. 1 would call this language the Prakrit-cum-
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quasi-Sanskrit of the Arya Mahasamghika-Lokottaravadins.'*

Roth appears to offer a thoroughly reasonable explanation for both the
aberrant grammar and striking affinities found in all the Mahasamghika-
Lokottaravadin texts. In this regard he writes:

The regular recurrence of Prakritic forms shows that they cannot be
taken for grammatical mistakes. They belong to the stock of the lan- °
guage. A later attempt to render the text in Sanskrit brought Sanskritic
case and verb-endings into the text which stand side by side of Prakritic
forms. This led to the composite character of the language with which
we have to deal. Yet we can observe regular return of certain forms in
stereotype phrases to some extent which determine distinct features of
its own. !>

Roth goes on:

Exactly the same state of affairs can be observed in texts hike Bhi-Vi
[Bhiksuni-Vinaya] and Mv [Mahavastu]. This inscription {i.e., one
from Mathura, cited by Roth] illustrates how Sanskrit endings slowly
creep in, which cannot displace the Prakritic endings wholly, they just
take their place by the side of them. . . . This coexistence of Prakrit and
Sanskrit forms side by side has to be acknowledged as the new type of
a language through and through composite in its nature.!®

To Roth’s citation of the Bhiksuni-Vinaya and the Mahavastu. we can now
add the Bhiksu Pratimoksa Sutra, lending further credence to his argument,
one with which I concur completely. In fact, due to the striking similarities
between the language of the Mahasamghika-Lokottaravadin texts and the
Mathura inscriptions edited by Heinrich Lueders and Klaus Janert and
dated from the first century BC to the end of the first century AD. it is possible

to ascribe the date of final compilation of these texts to this period (which
Roth does).!”

Maualasarvastivadin

The editing of the Milasarvastivadin text is less difficult to assess than the
preceding, thanks to Lokesh Chandra’s publication of the missing portions
of Banerjee’s manuscript. First, Banerjee’s training and experience attest to
his proficiency in working with Sanskrit materials. At the time of the publica-
tion of his manuscript. he was Lecturer in Pali and Sanskrit at Calcutta
University (as stated on the title page of the publication). In 1949 he edited
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“Bhiksukarmavakya,” a manuscript also included in the Gilgit collection,
affording him an opportunity to examine both the general character of the
Gilgit Sanskrit manuscripts and the style of the Mulasarvastivadin Vinaya
texts. If we compare the reconstructed portions of Banerjee’s manuscript to
those of Chandra’s, we find a most striking similarity. In the majority of cases
" the two versions are, in fact, identical. In the cases where there 1s disparity
we find that these fall into the following categories:

1. Banerjee does not separate the compounds as often as Chandra.

2. The Tibetan vocabulary often employs synonyms for words in
Chandra’s Sanskrit text.

3. The case endings infrequently differ in the two texts, but they always
carry the same intention.

4. The syntax is sometimes at divergence.

5. Banerjee (and this is rare) has made an incorrect reconstruction.

Now it 1s obvious that of these categories, none but point 5 aiters the meaning
of Banerjee’s text in any way. We should note, however, that the Mula-
sarvastivadin text did not pose nearly as much of a grammatical obstacle as
the Mahasamghika, thus providing perhaps less challenge to the editor.

There seems no question that the text, grammatically, 1s considerably
removed from strong Prakritic influences. Gustav Roth notes that with the
second century AD, the Sanskrit renaissance began to touch the Middle Indic
regions,'® and it i1s not unreasonable to date this text somewhat after this
time. Since the text was composed in Gupta characters of the fifth or sixth
century AD (as noted above), we seem fairly certain in dating the text’s finali-
zation between AD 100 and 600. Since the sect name Mulasarvastivadin does
not appear in any records until the seventh century AD, the latter date appears
more satisfactory.

Before concluding this chapter, I would be remiss if I did not offer a brief
note concerning the translations and their annotation. Structurally, [ have
tried to adhere as closely as possible to that set forth in the texts. The language
of the texts, as well as my punctuation, is sometimes cumbersome. Neverthe-
less, I have felt justified 1n doing so, primarily because we must remember
that, as presented in the manuscripts, we are dealing with texts that are both
solemnly ritualistic and formal. To attempt to render these sutras in a hteral
and flowing style would most certainly do considerable injustice to the
solemnity and formality of the ritual. In this I follow the pattern set by my
predecessors. I have patently avoided making any omissions of repetitive
passages, based on my firm belief that such omissions, usually represented by
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dots, dashes, and the like, are untrue to the primary language. The transla-
tions are arranged with corresponding passages in each version facing each
other for easy comparison. This technique has worked especially well in,
for example, Hofinger’s Etude sur la concile de Vaisalt. | have done my best
in the notes to provide a helpful guide to reading and understanding the two
texts. explaining problematic Vinayic points wherever expedient. Unusual
vocabulary renderings and commentary passages are cited when indicated.
Grammatical and phonological peculiarities have been omitted here but can
be obtained by those interested in the extremely interesting variants present
in Buddhist Hybrid Sanskrit texts.!®
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The Pratimoksa Sutra of the Mahasamghikas

Prefatory Verses

Homage to the Blessed One, free from passion

N

This Pratimoksa was set forth by the Buddha, whose fame 1s widespread
among the knowers of the three worlds, who is well celebrated by the
lord of gods and lords of men, who is the servant of the world, and who
is the Wise One among the protectors.!

Having heard that Pratimoksa spoken by the Sugata, [which provides]
release from the pains of becoming, the self-possessed, filled with re-
straint regarding the six sense organs, put an end to birth and death.

. Be diligent and of pure sila, having removed that which the Buddha

[has declared to be] the fault of bad sila, the impure, and the illusory,
and after a long time. you will obtain the three jewels.?

The Sramana who is intent upon $ila crosses over; the Brahmana who
is intent upon Sila crosses over. One who is intent upon sila is worthy of
worship by men and gods; accordingly, there is Pratimoksa for one
intent upon sila.

I will deliver that pure sila, approved by many Buddhas, which will exist
as long as the earth-foundation remains, in the middle of the samgha
for the welfare of the world and its gods.’

Introductory Verses

What is the good of life for those who cover their hearts here with the
nets of akusalamula, like high clouds cover the sky?
And life 1s very good for those who quickly drive the nets of akusalamula
to destruction here, like darkness struck by the sun.

. What is the use of Posadha to those acting with inferior sila? Those who

have fallen into the net of old age and death are devoured by conjectures
about immortality.

And Posadha has purpose for those acting with faultless sila; those who
put an end to old age and death, as the self-possessed crush Maira into
dissolution.

. What 1s the use of Posadha to those who are shameless. who have trans-

gressed the stla of good conduct. who are disposed to improper liveli-
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[Prefatory and Introductory Verses]

Homage to the Omniscient One

1-2.

10.

11,

12.

Having bowed down before the Chief One in the world, who crossed
over the boundless attachment to suffering, who was a flag of glory
celebrated in the three worlds, whose lion’s roar made apparent the
roar of the True Dharma. who reached the jeweled treasure of om-
niscience,'* whose feet were rubbed by the crest-jewels of Brahma's
egg, | will explain the treasury of jewels, which is the moral precepts
relating to omniscience, in the middle of the community of monks.?*

. This Pratimoksa is called the essence, the heart and foundation of the

limitless and unfathomable water of the ocean of Vinaya of the Buddha.
This is the compendium of the True Dharma written by the King of
the True Dharma.

This great treaty consists of articles of precepts for the monks who are
like a guild of merchants.

. This is the medicine for impeding the venom of those corrupted by bad

sila.
This is the goad stick for youths bewildered by their youthfulness.

. This is the raft for crossing over the deep ocean of samsara.

[This is] the foremost guide for a king.

. This stands like a ladder for ascending the city of release.

It has been proclaimed, ““When 1 enter Nirvana, this [Pratimoksa] will
be your Teacher.””3*

. The hearing of the Pratimoksa is hard to obtain in ten millions of ages;

even going beyond, to grasp and to bear [it] is much more difficult to
obtain. |

. Happy is the birth of Buddhas, happy is the knowledge of the Dharma ;

Happy 1s the concord in the samgha, happy is the tapas of the
Sramanas.**

Happy is the sight of the noble ones, happy also i1s association with
the truth:

Absence of the sight of the ignorant should be a constant happiness.3*
Happy is seeing the disciplined ones, happy is seeing the learned ones;
And seeing the arhants is happy (i.e., good) for the removal of rebirths.
Happy is the nver, happy is the bank of the river, happy is the person
who has acquired Dharma:
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hood, and who speak as if immortal?

And Posadha has purpose for those who are modest, who follow the
sila of good conduct, who are disposed to proper lhivelihood, and who
are resolved toward pure sila.

What is the use of Posadha to those whose actions are of wicked sila;
those who are thrown aside from the Teaching of the Teacher like a
corpse from the ocean?

And Posadha has purpose for those who have been 1nstructed here in
the three dhatus,* who are of pure hands and liberated minds, like the

sky.

. What is the use of Posadha to those by whom the six sense organs are

not constantly guarded, who have fallen into the realms of Mara, and
who are deprived of right conduct?
And Posadha has purpose for those by whom the six sense organs are

constantly well guarded, those emancipated by the Instruction of the
Teacher, and those disposed to the Teaching in the instruction of the

Conqueror.
What is the use of Posadha to those who cite their own [good] sila, but
who cite the bad sila of their fellow Brahmacarins, men, gods, and the

Teacher?

And Posadha has purpose for those whose sila 1s not to be considered
blameworthy, who always speak conscientiously of the yoga® of the
world with its gods.

What 1s the use of Posadha to those who have turned away from the
Teaching of the Teacher; to those by whom the misfortunes and five
sins are practiced?

And Posadha has purpose for those established in the Teaching of the
Ten-Powered One, the Fully Enlightened One, the All-Seeing One, and
who walk [on] the paths of love.

. There is now Posadha for those in whose hearts the Teacher, Dharma,

and Samgha® dwell, and who have not abandoned the discipline, ex-
position, dwelling together, satisfaction, and instruction of the Teacher.
There 1s unconditioned knowledge for those having attended to the
King of Dharma.

. Those who are continually pure [receive the helping] hand and Posadha.
Those of continual purity and undefiled actions [belong to] the samgha.

As long as the core of the samgha shall not be endangered with regard
to the Pratimoksa Sutra, so long will the True Dharma and unity in the
samgha stand.
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Happy is the attainment of prajina, happy indeed is the destruction of
egotism.
Happy is the condition of those learned ones who have made fixed

intentions and subdued their senses;
[Happy i1s the condition] of those gone to old age in peaceful forests,
of those having spent their youthfulness in forests.
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11. As long as there are explainers and comprehenders of the Jewel of
Dharma, so long will the True Dharma stand, for the welfare of the
whole world.

12. Therefore, you should be united together harmoniously, be dignified,
serve one another, and understand the King of Dharma.

Grief is permanently subdued in the state of Nirvana.

Introduction

Leader: So many people who have passed beyond, who are well disposed.
skilled in purity, who have attained the final end, and who are of [good]
conduct have been counted by counting sticks and are seated [here]. No
nuns are here. Let the Venerable Ones announce the complete purity and
consent of the monks who have not arrived, and having announced it, make
it known which monk is the conveyer of consent of the nuns.” And here no
one is unordained, disposed to passion, a matricide, a patricide, the murderer
of an arhant, a schism-maker in the samgha, an evil-minded devourer of the
blood of the Tathagata, an offender of the nuns, a dweller among thieves,
a dweller with all kinds [of people], expelled, an attacker of the body.® or
delighted with oneself . Therefore, pay respect to the Sravakas of the Blessed
One, who are always pure and of completely pure sila. O Venerable Sirs, let
the samgha hear me. Today is the fourteenth day in the bright half of the
lunar month, Posadha day for the samgha. So many nights have passed, so
many remain. What preliminaries of the samgha should be done?
Response: The Sravaka-samgha of the Blessed One has little that should be
done.

Leader: O Venerable Sirs, let the samgha hear me. Today is the fifteenth
day in the bright half of the lunar month, Posadha day for the samgha. If it
s the right time for the samgha, in this place, in as much [area] as'® has been
accepted by the Bhiksu-samgha, measuring a fathom in all directions, the
samgha, on this occasion, should perform Posadha on the fifteenth day and
recite the Pratimoksa Sutra.!! You should follow what has been instructed
here.

O Venerable Sirs, in this place, in as much [area] as has been accepted by the
Bhiksu-samgha, measuring a fathom in all directions, the samgha, on this
occaston, shall perform Posadha on the fifteenth day and recite the Pra-
timoksa Sutra. Since there is silence, that seems good to the samgha. Thus
do I understand.
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[Introduction]

Leader: O Venerable Ones. so many hot seasons have passed. so many
remain. Lite passes, old age and death approach. The Teaching ot the
Teacher is diminishing. Yoga should be practiced by the Venerable Ones
with diligence. The Tathagatas, Arhants, Fully Enlightened Ones obtained
the wholesome bodhipaksya dharmas, indeed conducive to bodhi, by dili-
gence. What preliminaries of the Sravaka-samgha of the Blessed One should
be done? '
Response : Little, there is little to be done.
Leader: Let the Venerable Ones announce the complete purity®* and con-
sent of those who have not arrived, and having announced it, make it known.
14. Bowing down to the Lion of the Sakyas, and a reverential salute having
been made, 1 will proclaim the Pratimoksa, and let one hear that
Vinaya from me.
15. And having heard that, let one act here as proclaimed by the great
sage ; by making an effort [and] by being without [even] minute sins.
16. For one who constantly, quickly, and with effort pursues his horse-
like mind with statements from the mouth [of the Buddha), Pratimoksa
is like the bit of a bridle from which one hundred sharp thorns are shot.
17. The great-minded ones who do not turn away from the proper station
[even] by mere words, are indeed horse-like men who will be victorious
in the battle of the klesas.
18. But for the unrestrained ones to whom this is not known to be a bridle,
and is not even desired in their hearts, in the battle of the klesas, they

will be bewildered by confusion.
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Old age and death come near, life is corrupted, pleasure declines, the True
Dharma ceases, the explainers blow out the torch of Dharma, and the com-
prehenders become limited. The moments, half-seconds, instants, nights,
days, half-months, months, seasons, and years pass by. Lives are like the
flowing of the swift water of a mountain stream, not even abiding having
been removed from the samskaras. It should be accomplished by the Vener-
able Ones with diligence. Why? Because 1t 1s the law of the Tathagatas,
Arhants, Fully Enlightened Ones who accomplished 1t with diligence. Thus
do we say: one who has accomplished it with diligence destroys the greatest
substratum of existence.!? It is accomplished by the Venerable Ones through
that diligence. Seeing the ten conditions, the Tathagatas, Arhants, Fully
Enlightened Ones pointed out the moral discipline and the higher sila to
the Sravakas, and preached the Pratimoksa Sutra. What are the ten? They
are as follows:!3

For the unity of the samgha
For the prosperity of the samgha
For the suppression of small-statured men
For the enjoyment and comfort of the skillful monks
 For the carelessness of the unfavorable ones
For the threefold becoming of the pure ones
For the removal of the asravas!4 relating to this life
For the state of nonproclamation of sins of the asravas relating to
life after death

XX NN AW -

So that this teaching may be well guarded, freely!® exposed, clearly delin-
eated, even among men and gods, the Tathagatas, Arhants, Fully Enlight-
ened Ones, seeing the ten conditions, pointed out the moral discipline and
higher sila to the Sravakas, and preached the Pratimoksa Sutra.

O Venerable Ones, I will recite the Pratimoksa Sutra. I will speak, and you
should listen to it obediently and aptly, and reflect on it. For whom there
may be a fault,’° let him confess it. If there is no fault, [one] should be silent.
By being silent, I will know the Venerable Ones are completely pure. Just
as, O Venerable Ones, there is an explanation for a monk questioned indi-
vidually, so it will be proclaimed in this or that form in the assembly of
monks up to the third time. For whatever monk, being questioned in this
way up to the third time in the assembly of monks, who does not reveal an
existing fault which is remembered, there is the speaking of a deliberate lie.
The speaking of a deliberate lie has been declared by the Blessed One to be
an obstructive condition.!” Therefore, an existing fault should be revealed
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Leader: O Venerable Sirs, let the samgha listen. Today 1s the fourteenth or
fifteenth day [of the lunar month), Posadha day for the samgha. If it seems
good {and the samgha] should agree that it is the right time for the samgha.
the samgha should perform Posadha and recite the Pratimoksa Sutra rec-
itation. This is the motion.

Response: O Venerable One, we will make Posadha and recite the Pratimoksa
Sutra recitation.

Leader: For whom there may be a fault, it should be confessed by that one.
If there is no fault, [one] should be silent. By being silent, we will understand
the Venerable Ones to be completely pure. Just as there is an explanation
for a monk questioned individually in this or that form, so also there is the
threefold public proclamation in the assembly of monks. For whatever
monk, being questioned in this way three times in the assembly of monks,
who does not reveal an existing fauit which 1s remembered, there i1s the
speaking of a deliberate lie. Speaking a deliberate Ite, O Venerable Ones,
has assuredly been declared by the Blessed One to be an obstructive condi-
tion. Therefore, an existing fault should be revealed by a fallen monk,
remembering [the offense and] hoping for purity. By revealing it, there is
comfort for him, but by not revealing it, there is none. O Venerable Ones,
the introduction of the Pratimoksa Sutra recitation has been recited by me.
Therefore, 1 ask the Venerable Ones—Are you completely pure in this
matter? A second and also a third time [ ask— Are you completely pure in
this matter? Since there is silence, the Venerable Ones are [completely pure]
in this matter. Thus do I understand.
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by a fallen monk, remembering [the offense and] hoping for purity. Having
revealed it, there will be comfort for him, but by not revealing it, there is

none.!8

The Four Parajika Dharmas

Now, O Venerable Ones, the four parajika dharmas come up in the half-
monthly Pratimoksa Sutra recitation.

I. Whatever monk, having undertaken the proper course and training of
the monks, should, not having rejected the training and revealed his weak-
ness, engage in sexual intercourse,'® even so much as with an animal, this
monk is parajika, expelled [from the monastic community]; he 1s not to
obtain dwelling together with the monks.

~ This moral precept was prescribed by the Blessed One, with regard to
the Venerable Yasikakalandakaputra, in Vaisali, in the afternoon?? of the
twelfth day of the fifth half-month in the winter, in the fifth year after perfect
enlightenment. {At that time] the shadow cast by one sitting with his face
toward the north was equal to one and one half man. When this moral pre-
cept has been laid down, that which has been declared [therein] is to be

conformed to. This i1s called Dharma and Anudharma.??
2. Whatever monk should, by means of theft, take from a village or forest

that which, belonging to others, has not been given, in such a form of theft
that kings, having seized [him], would slay, restrain, or banish [him], saying,
““O man, you are a thief, you are a fool, you are a robber’’; this monk, taking
in such manner that which has not been given, i1s parajika, expelled; he 1s
not to obtain dwelling with the monks.??

This moral precept was prescribed by the Blessed One, with regard to the
Venerable Dhanika, King Sreniya Bimbisara, and the monk Pamsukulika,
in Rajagrha, in the afternoon of the ninth day of the second half-month in
the winter, in the sixth year after perfect enlightenment. [At that time] the
shadow cast by one sitting with his face toward the north was equal to two
and one half men. When this moral precept has been laid down, that which
has been declared [therein] is to be conformed to. This is called Dharma and
Anudharma.

3. Whatever monk should, with his own hand, deprive one that has human
form?3.of life, obtain an assassin for him, instigate him to death, or praise
the nature of death to him, saying, **O man, what use is this dreadful, sinful
life which 1s a poison to you? Death is better for you than life’’; should [the
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The Four Parajika Dharmas

Now, O Venerable Ones, the four parajika dharmas come-up in the half-
monthly Pratimoksa Sutra recitation.

. Whatever monk, having undertaken the proper course and training of
the monks, should, not having rejected the training and not having revealed
his weakness in the training, indulge in sexual intercourse, an unchaste
thing, even so much as with an animal, this monk is parajika, expelled.

2. Whatever monk, having gone to a village or forest, should take from
others what 1s not given, in a manner considered to be theft, and by such
form of theft, a king or king’s minister, having seized him, would slay, bind,
or banish him, saying, **O man, you are a thief, you are a fool, you are a
robber” ; should the monk take in this way what is not given, this monk is
parajika, expelled.

3. Whatever monk should intentionally, with his own hand, deprive a
human or one that has human form™* of life, suppiy him with a knife, search
for an assassin for him, instigate him to death, or praise the nature of death,
saying, **O man, what use is this dreadful, impure, sinful life to you? O man,
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monk] purposefully, with an impure mind, instigate him in many ways to
death, or praise the nature of death to him, and that man should die?* by
that means and no other, this monk is parajika, expelled ; he is not to obtain
dwelling together with the monks.

This moral precept was prescribed by the Blessed One, with regard to the

wanderer Mrgadandika and the attendants of many ill monks, in Vaisali,
in the afternoon of the tenth day of the third half-month in the winter, in
the sixth year after perfect enlightenment. [At that time] the shadow cast by
one sitting with his face toward the east was equal to two and one half men.
When this moral precept has been laid down, that which has been declared
[therein] 1s to be conformed to. This is called Dharma and Anudharma.
4. Whatever monk, unknowing and not understanding, should boast with
regard to himself of having superhuman faculties, sufficient insight and
knowledge into Dharma, like the nobles, and a specific and particular
spiritual realization,?® saying, ““Thus do | know, thus do I see™; and then.,
at a later time, being questioned or not being questioned, this fallen monk
desiring purity [should say}: **Not knowing, I spoke in this way, and O
Venerable Ones, | said that 1 know and also that I see; I spoke vainly, falsely.
idly’’; unless this was spoken because of pride, this monk is parajika, ex-
pelled ; he 1s not to obtain dwelling together with the monks.2°

This moral precept was prescribed by the Blessed One, with regard to the
monk Abhimanika?’ and the many village dwelling monks, in Sravasti, in
the afternoon of the thirteenth day of the fourth half-month in the winter,
in the sixth year after perfect enligtenment. [At that time] the shadow cast
by one sitting with his face toward the north was equal to one and one half
man. When this moral precept has been laid down, that which has been
declared [therein] is to be conformed to. This is called Dharma and Anud-
harma.

Summary:28 (1) sexual intercourse, (2) taking what i1s not given, (3) slayer
of one having human form, and (4) asserting that one may have superhuman
faculties.

O Venerable Ones, the four parajika dharmas have been recited. Whatever
monk. having fallen here, into one or another fault, is parajika, expelled.
he 1s not to obtain dwelling together with the monks. As before, so after:
as after, so before; he is parajika, expelled; he is not to obtain dwelling
together with the monks. Therefore, 1 ask the Venerable Ones— Are you
completely pure in this matter? A second time I ask the Venerable Ones—
Are you completely pure in this matter? Also a third time I ask the Venerable
Ones--- Are you completely pure in this matter? Since therc 1s silence, the
Venerable Ones are completely purc in this matter. Thus do I understand.
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death is better than life for you”; should [the monk] purposefully, being of
one opinion, instigate him in many ways to death. or recommend the nature

of death to him, and he (i.e., that man) should die by that [means]. this monk
1s parajika, expelled.

4. Whatever monk, unknowing and not understanding, should boast of
having superhuman faculties, sufficient knowledge and the specific spiritual
realization of the nobles, and insight and a state of comfort®* which are
inexistent and unobtained [by him], saying, *‘I know this, I see this’’; and
at a later time, the fallen [monk], desiring purity, being questioned or not
being questioned, should say, “O Venerable Ones, I said I know, I see, [but
it was] worthless, vain, false speaking’’; unless [spoken} because of pride,
this monk is parajika, expelled.

O Venerable Ones, the four parajika dharmas have been recited by me.
Whatever monk, having committed one or another fault, 1s not to obtain
dwelling or eating together with the monks. As before, so after; he is parajika,
expelled. Therefore, I ask the Venerable Ones—Are you completely pure in
this matter? A second and also a third time I ask the Venerable Ones—Are
you completely pure in this matter? Since there is silence, the Venerable
Ones are completely pure in this matter. Thus do I understand.
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The Thirteen Samghatisesa Dharmas

Now, O Venerable Ones, the thirteen samghatisesa dharmas come up in the
half-monthly Pratimoksa Sutra recitation.

|. Intentional emissions?® of semen, except in a dream, [constitute] a
samghatisesa.

2. Whatever monk, excited by passion, with perverted mind, should come
into bodily contact with a woman, namely, taking her hand, taking her
hair, delighting in one or another of her limbs, or should take pleasure in
touching and caressing her body,?? that i1s a samghatisesa.

3. Whatever monk, excited by passion, with perverted mind, should speak
to a woman with wicked words concerned with unlawful sexual intercourse,
as a young man [would speak] to a young woman, that is a samghatisesa.

4. Whatever monk, excited by passion, with perverted mind, should speak,
in the presence of a woman, in pratse of [sexual] service [with the body] to
himself, saying, “*Sister, this 1s the highest of services; that a woman, with
this act connected with sexual intercourse, should serve [or] attend to a
sramana like me who i1s well disciplined, virtuous, and chaste’ ; that is a
samghatisesa.

5. Whatever monk should undertake to act as a go-between, or should
personally bring a man to a woman or a woman to a man, as a wife, or a
lover, or even if it 1s [the body of] a nun,3! that is a samghatisesa.

6. When awnonk himself is begging to have a hut built which has no donor,
being intended for himself, it should be made [according to measure]. This
1s the measure: in length, twelve spans of the Sugata-span; in width, seven
spans inside. Various monks should be brought to mark out the site. A site
not involving slaughter and good for roaming about should be marked out
by these monks. If the monk, by begging himself, should cause a hut to be
built which has no donor, being intended for himself, on a site which involves
destruction or is not good for roaming about, should not bring the monks
to mark out the site, or should exceed the measure on an unmarked site
which is not good for roaming about, that 1s a samghatisesa.

7. When a monk 1s having a large vihara built, with a donor and intended
for himself, monks should be brought to the woods to mark out the site. A
site not involving slaughter and good for roaming about should be marked
out by these monks. If the monk should have a large vihara built, with a
donor and intended for himself, on a site not good for roaming about, or
should he not bring the monks to mark out the site, in this unmarked site,
not good for roaming about, there i1s a samghatisesa.
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The Thirteen Samghavasesa Dharmas

Now, O Venerable Ones, the thirteen samghavasesa dharmas come up in
the half-monthly Pratimoksa Sutra recitation.

|. Intentional emission of semen, except during a dream, is 4 samghavasesa.
2. Whatever monk, with perverted mind, should come 1nto bodily contact
with a woman, taking her hand, taking her arm. taking her hair, touching
one or another of her limbs, or should indulge in stroking her limbs. that is
a samghavasesa.

3. Whatever monk, with perverted mind. should speak to a woman with
wicked, evil, or vulgar words connected with sexual intercourse, just as a
young man [speaks] to a young woman, that is a samghavasesa.

4. Whatever monk, with perverted mind, should recommend. in front of a
woman, [sexual] service with the body to himself. saying, *Sister. this 1s the
highest of services:; namely, that one should serve with this act connected
with sexual intercourse, a monk like me who 1s well disciplined. virtuous.
and chaste™: that is a samghavasesa.

5. Whatever monk should undertake to act as a go-between, [bringing] a
man to a woman or a4 woman to a man, so much as for a wife, a lover. or
even for a moment, that 1s a samghavasesa.

6. When a monk. by begging himself. is having a hut built. having no donor
and intended for himself, the hut should be built according to measure.
This is the measure for the hut: in length. twelve spans of the Sugata-span:
in width, seven spans inside. Monks should be brought by that monk for
viewing the site. The site should be viewed by those monks who are brought
to not involve slaughter and be good for roaming about. If the monk should
have a hut built. for which he begged himself, having no donor and intended
for himself. on a site which involves destruction and is not good for roaming
about. or should he not bring monks to view the site. or should he exceed
the measure on a site which has not been viewed by the monks who were
not brought, that 1s a samghiavasesa. |

7. When a monk is having a large vihara built, with a donor and intended
for the samgha. monks should be brought by that monk for viewing of the
site. Hence. the site should be viewed by those monks who are brought to
not involve slaughter and be good for roaming about. If the monk is having
a large vihara built, which has a donor and 1s intended tor the samgha. on
site which is not good for roaming about. or should he not bring the monks
for viewing of the site. that 1s a samghavasesa.®*
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8. Whatever monk, ill-tempered, corrupt, and angry because of malice
toward a monk, should accuse a pure, faultless monk of a groundless
parajika dharma, thinking, ‘“Thus indeed,?? I will cause this monk to fall
from the pure life”’; and at a later time, when he (i.e., the corrupt monk) 1s
being questioned or not being questioned, that legal question is [determined
to be] groundless, that thing is the grasping of a groundless legal question;
-and {if] that monk stands fast in his malice,?? saying, *‘I spoke because of
malice”; that 1s a samghatisesa.

9. Whatever monk, ill-tempered, corrupt, and angry because of malice
toward a monk, taking up something merely as a pretext for a legal question
connected with something else, should accuse a non-parajijka monk of a
parajika offense, thinking, *‘I will cause this monk to fall from the pure
hfe’’; and at a later time, when he (1.e., the corrupt monk) is being questioned
or not being questioned, that legal question is [determined to be] connected
with something else, that thing i1s the grasping of a legal question connected
with something else, merely as a pretext; and [if] that monk stands fast in
his malice, saying, *‘I spoke because of malice” ; that is a samghatisesa.

10. Whatever monk should proceed toward a division of a samgha which is
harmonious,34 or having taken up a legal question conducive to a schism,
and should persist in taking it up, that monk should be spoken to thus?> by
the monks: ““Do not, O Venerable One, proceed toward a division of a
samgha which i1s harmonious, or taking up a legal question conducive to a
schism, persist in taking it up. Let the Venerable One come together with
the samgha, for the samgha is harmonious, united, on friendly terms, without
dispute, and dwells comfortably under one rule,?® like milk and water,
illuminating the Teaching of the Teacher.” And should that monk, being
spoken to thus by the monks, abandon that course, this is good. If he should
not abandon it, that monk should be questioned and admonished by the
monks up to three times for the abandonment of that course. Should he,
being questioned and admonished up to three times, abandon that course,
this is good. Should he not abandon it, having taken up that course, and
persist in taking 1t up, that1s a samghatisesa.

11. If there are one, two, three, or many monk-comrades of a schism-
minded monk, who take his side and follow him, and these monks together
with men should say to those [other] monks, ““Do not, O Venerable Ones,
say anything, good or bad, about this monk. This monk speaks according
to the Dharma and this monk speaks according to the Vinaya; and this
monk takes up our wish and objective, and having taken [them up], obtains
[them]. That which seems good and pleases this monk also seems good and
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8. Whatever monk, angry because of hostility, should accuse a pure monk
of a groundless parajika dharma, thinking, *‘Just so, I will cause him to fall
from the pure hfe”; and at a later time, when he i1s being examined or not
being examined, that legal question of his [is determined to be] groundless,
and the monk should stand fast because of hostility, saying, “lI spoke in
hostility”’ ; that is a samghavasesa.

9. Whatever monk, angry because of hostility, taking up something merely
as a pretext for a legal question connected with something contrary or other,
should accuse a pure monk of a parajika dharma, thinking, **Just so, I will
cause him to fall from the pure life”’; and at a later time, when he is being
examined or not being examined, that legal question [is determined to be]
connected with something else, that thing 1s used merely as a pretext pointing
to something [else], and the monk should stand fast in his hostility, saying,
*“I spoke because of hostility’’; that is a samghavasesa.

10. Whatever monk should proceed toward a division of a samgha which
1s harmonious, or having taken up a legal question conducive to causing a
schism, should persist in taking it up, that monk should be spoken to thus
by the monks: “*The Venerable One should not proceed toward a division
of the samgha which is harmonious, or having taken up a legal question
conducive to causing a schism, persist in taking it up. Let the Venerable One
come together with the samgha. for the samgha i1s harmonious, united, on
friendly terms, without dispute, and dwells in a happy condition under a
one-pointed Dharma exposition, being like milk and water, demonstrating
the Teaching!®* of the Teacher. Abandon, O Venerable One, such a course
which causes a schism in the samgha.” If that monk, being spoken to by the
monks, should abandon that course,!!* this is good. If he should not aban-
don it, he should be examined and instructed a second and a third time for
the abandonment of that course. Should he, being examined and instructed
a second and a third time, abandon that course, this is good. If he should
not abandon it, that is a samghavasesa.

11. If there are one, two, three, or many monk-comrades of a monk who 1s
a speaker of disunion, and should these monks say to those [other] monks,
“Do not, O Venerable Ones, say anything good or bad about this monk.
Why? This monk, O Venerable Ones, speaks according to the Dharma and
according to the Vinaya, and taking up our wish and objective, obtains
(them). This monk speaks knowingly and not unknowingly, and that which
pleases this monk also pleases and seems good to us.” These monks [siding
with the schism-maker] should be spoken to thus by the monks: *“Do not
let the Venerable Ones speak this way. That monk does not speak according
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pleases us. This monk speaks knowingly and not unknowingly.” These monks
[siding with the schism-maker] should be spoken to thus by the [other]
monks: **Do not, O Venerable Ones, speak thus. This monk does not speak
according to the Dharma and this monk does not speak according to the
Vinaya. This monk speaks against the Dharma and this monk speaks against
the Vinaya. Not knowing, this monk speaks unknowingly. Do not, O Vener-
able Ones, take delight in a schism i1n the samgha. Just, O Venerable Ones,
delight in the totality of the samgha. Let the Venerable Ones come together
with the samgha, for the samgha is harmonious, united, on friendly terms,
without dispute, and dwells comfortably and happily under one rule, like
milk and water, illuminating the Teaching of the Teacher.” Should those
[schismatic] monks, having been spoken to thus by the [other] monks,
abandon that course, this is good. If they should not abandon it, those
monks should be questioned and admonished by the monks up to three
times for the abandonment of that course. Should they, being questioned
and admonished up to three times, abandon that course, this is good. Should
they not abandon it, having taken up that course, and persist in taking it
up, that is a samghatisesa.

12. If a monk who is difficult to speak to,3” being spoken to by the monks
in accordance with the Dharma and in accordance with the Vinaya, con-
cerning the moral precepts in the training included in the exposition, makes
himself one who is not to be spoken to, saying, **Do not, O Venerable Ones,
say anything to me, either good or bad, and also I will not ask anything,
good or bad, of the Venerable Ones. Let the Venerable Ones abstain from
speaking to me"’; that monk should be spoken to thus by the monks: “*Do
not, O Venerable One, being spoken to by the monks in accordance with
the Dharma and 1n accordance with the Vinaya, concerning the moral pre-
cepts in the training included in the exposition, make yourself one who 1s
not to be spoken to; let the Venerable One make himself one who is to be
spoken to, and then the monks will speak to the Venerable One in accordance
with the Dharma and in accordance with the Vinaya, concerning the training.
Also let the Venerable One speak to the monks in accordance with the
Dharma and in accordance with the Vinaya, concerning the training. Thus,
by mutual speech and by mutual helping to eliminate faults, shall the com-
munity>*® of the Blessed One. the Tathagata, the Arhant, the Fully Enlight-
ened One increase.” Should that monk, being spoken to thus by the monks,
abandon that course, this 1s good. Should he not abandon it, that monk
should be questioned and admonished by the monks up to three times for
the abandonment of that course. Should he, being questioned and ad--
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to the Dharma and according to the Vinaya.!?* [Do not say that that monk],
taking up our wish and objective, obtains {them]. [Do not say] that monk
speaks knowingly and not unknowingly, and that which pleases and seems
good to that monk also seems good to you. Also, O Venerable Ones, do not
take delight in a schism in the samgha. Again, do not [allow] a schism 1n the
samgha to [provide] delight for the Venerable Ones. Let the Venerable Ones
come together with the samgha, for the samgha is harmonious, on friendly
terms, without dispute, and dwells in a happy condition under a one-pointed
Dharma exposition, being one like milk and water, demonstrating the
Teaching of the Teacher. Do not, O Venerable One,!?* persist toward a
division of the samgha. Abandon this form of speech which causes a division
in the samgha.” These {schismatic] monks should be examined and 1n-
structed a second and a third time by the [other] monks for the abandonment
of that course, and should they, being examined and instructed a second and
a third time, abandon that course, this is good. If they should not abandon
it, that is a samghavasesa.

12. If many monks who are corrupters of families and practitioners of evil
should dwell near a certain village or town and the famihes corrupted by
these [monks) should be seen, heard, or known of, these monks should be
spoken to thus by the monks: “The Venerable Ones are corrupters of
families and practitioners of evil, and the families corrupted by you are
seen, heard, and known of, Depart, O Venerable Ones, from this avasa. You
have lived here long enough!” If these [evil] monks should say to those
[other] monks: ““The monks, O Venerable Ones, are followers of desire,
followers of malice, followers of delusion, and followers of fear. They
banish some monks because of faults such as these, but do not banish some
[other] monks™ ; the monks should be spoken to thus: **Do not. O Venerable
Ones, speak 1n this way; that some monks are followers of desire, followers
of malice, followers of delusion, and followers of fear; that they banish
some monks because of faults such as these, but do not banish some [other]
monks. Why? These monks are not followers of desire, followers of malice,
followers of delusion, and followers of fear, but you Venerable Ones are
indeed corrupters of families and practitioners of evil. The families corrupted
by you are seen and heard, and your evil practices are seen, heard, and
known of. [You] monks, O Venerable Ones, are followers of desire, followers
of malice, followers of delusion, and followers of fear. Abandon this form
of speech.” These [evil] monks should be spoken to thus by the monks. If
they should abandon it, this i1s good. It they should not abandon it, they
should be examined and instructed a second and a third time for the abandon-
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monished up to three times, abandon that course,*° this is good. Should he
not abandon it, having taken up that course, and persist in taking it up.
that is a samghatisesa.

13. If monks who are corrupters of families and practitioners of evil dwell
near a certain village or city or town, and their evil practices are seen and
heard, and the corrupted families are seen and heard, these monks who are
corrupters of families and practitioners of evil should be spoken to thus by
the monks: “The evil practices of the Venerable Ones are seen and heard,
and the corrupted families are seen and heard. Let the Venerable Ones who
are practitioners of evil and corrupters of families depart from this avasa.
You have lived here long enough!” If the [evil] monks, being spoken to thus
by the [other] monks, should say to those [other] monks: “The samgha, O
Venerable Ones, 1s a follower of desire ; the samgha, O Venerable Ones, is a
follower of malice; the samgha, O Venerable Ones, 1s a follower of delusion;
the samgha, O Venerable Ones, 1s a follower of fear ; and the samgha banishes
some monks because of faults such as these, but does not banish some [other]
monks’’ ; these [evil] monks should be spoken to thus by the [other] monks:
“Do not, O Venerable Ones, speak thus. The samgha of monks is not a
follower of desire ; the samgha is not a follower of malice; the samgha is not
a follower of delusion ; the samgha 1s not a follower of fear ; and the samgha
does not banish some monks because of faults such as these while not banish-
ing some [other] monks. The evil practices of the Venerable Ones are seen
and heard, and the corrupted families are seen and heard. Let the Venerable
Ones who are practitioners of evil and corrupters of families depart from
this avasa. You have lived here long enough!” Should those monks, being
spoken to thus by the monks, abandon that course, this is good. Should they
not abandon 1t, these [evil] monks should be questioned and admonished by
the monks up to three times for the abandonment of that course. Should
they, being questioned and admonished up to three times, abandon that
course, this is good. Should they not abandon it, having taken up that course,
and persist in taking it up, that is a samghatisesa.

Summary: (1) intentional [emissions of semen], (2) taking the hand, (3)
[wicked] speech, (4) praise of [sexual] service, (5) acting as a go-between,
(6-7) two [forms of dwelling]: hut and vihara, (8-9)*° by a messenger to
the samgha, (10) proceeding to a schism, (11) following [a schismatic] monk,

(12) one who is difficult to speak to, and (13) corrupters of families.
O Venerable Ones, the thirteen samghatisesa dharmas have been recited:

nine which become faults at once*! and four which do not become faults up
to the third admonition. If a monk falls into one or another of these faults,
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ment [of that course]. Should they, being examined and instructed a second
and a third time, abandon {that course], this 1s good. If they should not
abandon 1t, that is a samghavasesa.

13. If some monk here who is difficult to speak to, being spoken to by the
monks in accordance with the Dharma and in accordance with the Vinaya,
concerning the moral precepts included in the exposition and included in
the Sutras of the Sugata, makes himself one who is not to be spoken to,
saying, ‘‘Do not, O Venerable Ones, say anything to me, either good or bad,
and also I will not say anything good or bad to the Venerable Ones. Let the
Venerable Ones abstain from speaking to me, and also I will abstain from
speaking to you” ; that monk should be spoken to thus by the monks: ““You,
O Venerable One, being spoken to by the monks in accordance with the
Dharma and in accordance with the Vinaya, concerning the moral precepts
included in the exposition and included in the Sutras of the Sugata, make
yourself one who is not to be spoken to. Let the Venerable One make himself
one who is to be spoken to. Let the monks speak to the Venerable One in
accordance with the Dharma and in accordance with the Vinaya, and also
let the Venerable One speak to the monks 1n accordance with the Dharma
and in accordance with the Vinaya, for thus, through mutual speech and
through mutual helping to eliminate faults, will the community of the
Blessed One, the Tathagata, the Arhant, the Fully Enlightened One, be
bound together. Do not let the Venerable One make himself one who is not
to be spoken to.” That monk should be spoken to thus by the monks. If he
should abandon that course, this is good. If he should not abandon 1it, he
should be examined and instructed a second and a third time for the abandon-
ment of that [course]. Should he, being examined and instructed a second
and a third time, abandon that course, this 1s good. If he should not abandon
it, that 1s a samghavasesa.

O Venerable Ones, the thirteen samghavasesa dharmas have been recited
by me: nine which become faults at once and four which do not become
faults up to the third admonition. If a monk has fallen into one or another
of these [faults], so much time [parivasa} should be spent by that [monk],
even unwillingly, as he knowingly conceals 1it. When that monk, even un-
willingly, has completed the parivasa, six more nights should be spent
[undergoing] manatva in the samgha. When the manatva has been com-
pleted, the monk, with satisfied mind, should be pardoned by the avarhana
ceremony!4* by the Bhiksu-samgha, done according to Dharma. If the
Bhiksu-samgha is a group of twenty, that monk should be reinstated. If a
Bhiksu-samgha should reinstate that monk while being a group of twenty
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so many days parivasa should be spent by that monk, even unwillingly, as he
knowingly conceals it. When the monk has completed*? the parivasa, six
more days should be spent [undergoing] manatva in the Bhiksu-samgha.
When the manatva has been observed, the monk should answer the summons
made according to Dharma. If the Bhiksu-samgha is a group of twenty, that
monk should be reinstated. If, having reinstated that monk, that Bhiksu-
samgha is lacking by even one monk from being a group of twenty, that monk
is not reinstated and the monks are blameworthy. This is the proper conduct
here.43

Therefore, 1 ask the Venerable Ones—Are you completely pure in this
matter? A second time I ask the Venerable Ones—Are you completely pure
in this matter? Also a third time I ask the Venerable Ones—Are you com-
pletely pure in this matter? Since there is silence, the Venerable Ones are

completely pure in this matter. Thus do I understand.

»

The Two Aniyata Dharmas

Now, O Venerable Ones, the two aniyata dharmas come up in the half-
monthly Pratimoksa Sutra recitation.

. Whatever monk should sit down** with a woman, one with the other.*>
In secret, on a concealed, convenient seat,*® and a trustworthy upasika,*’
having seen that one, should accuse him according to one or another of three
dharmas: [either] with a parajika, samghatisesa, or pacattika dharma, that
monk, admitting that he was so seated, should be dealt with according to one
or another of three dharmas: [either] a parajika, samghatisesa, or pacattika
dharma; or by whichever dharma that trustworthy upasika, having seen him,
should say. So that monk should be dealt with according to that dharma.
This is an aniyata.

2. If there is not a seat which is concealed and convenient, but sufficient to
speak to a woman with wicked words connected with unlawful sexual inter-
course, whatever monk should sit down with a woman, one with the other,
on such a seat, and a trustworthy upasika, having seen that one, should
accuse him according to one or another of two dharmas: [either] with a
samghétis’esa or pacattika dharma, that monk, admitting that he was so
seated, should be dealt with according to one or another of two dharmas:
[either] a samghatisesa or pacattika dharma; or by whichever dharma that
trustworthy upasika, having seen him, should say. So that monk should be
dealt with according to this or that dharma. This is an aniyata.
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lacking by even one [monk], that monk is not reinstated and the monks are
blameworthy. This is the proper conduct. Therefore, I ask the Venerable
Ones—Are you completely pure in this matter? A second and also a third
time I ask the Venerable Ones—Are you completely pure in this matter?
Since there is silence, the Venerable Ones are completely pure in this matter.
Thus do I understand.

The Two Aniyata Dharmas'**

Now, O Venerable Ones, the two aniyata dharmas come up in the half-
monthly Pratimoksa Sutra recitation.
1. Whatever monk should sit down with a woman, one with the other, 1n
secret, on a concealed seat suitable to have sexual intercourse, and if a
trustworthy upasika should accuse [him] of one or another of three dharmas:
[either] with a parajika, samghavasesa, or payantika dharma, that monk,
admitting that he was so seated, should be dealt with according to one or
another of three dharmas: [either] a parajika, samghavasesa, or payantika
dharma; or by whichever dharma that trustworthy upasika should accuse
that monk. So should that monk be dealt with by this or that dharma. This
is an aniyata.
2. Whatever monk should sit down with a woman, one with the other, in
secret, on a concealed seat not suitable to have sexual intercourse,!°* and
if a trustworthy upasika should accuse [him] of one or another of two
dharmas: [either] with a samghavasesa or payantika dharma, that monk,
because of admitting that he was so seated, {should be dealt with] according
to one or another of two dharmas: [either] a samghavasesa or payantika
dharma; or by whichever dharma that trustworthy upastka should accuse
that monk. So should that monk be dealt with by this or that dharma. This
IS an aniyata.

O Venerable Ones, the two aniyata dharmas have been recited by me.
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Summary: (1) a concealed seat, and (2) a secret seat.

O Venerable Ones, the two aniyata dharmas have been recited. Therefore,
I ask the Venerable Ones— Are you completely pure in this matter? A second
time I ask the Venerable Ones—Are you completely pure in this matter?
Also a third time I ask the Venerable Ones— Are you completely pure in this
matter ? Since there is silence, the Venerable Ones are completely pure in this
matter. Thus do I understand.

The Thirty Nihsargika-Pacattika Dharmas

Now, O Venerable Ones, the thirty nihsargika-pacattika dharmas come up
in the half-monthly Pratimoksa Sutra recitation. |

1. When the robes have been made up by the monks, and the kathina cere-
“mony has been suspended,*® an extra robe may be worn by a monk up to
ten days. Should he wear it beyond that, that 1s a nihsargika-pacattika.

2. When the robes have been made up by the monks, and the kathina cere-
mony has been suspended, if a monk should be separated from one or another
of the three robes, even for one night, except with the permission of the samg-
ha,*? that 1s a nhsargika-pacattika.

3. When the robes have been made up by the monks, and the kathina cere-
mony has been suspended, should a robe be produced for a monk at the
wrong time, it may be accepted by the monk if he wishes. Having accepted
that robe, it should be made up quickly, and should that robe, because of
the preparation [involved], not be completed for that monk, that robe should
be laid aside by the monk for a month at the most when hope exists for the
completion of the deficiency. Should he lay it aside in excess of that, whether
hope exists or not [for the completion of the deficiency], that is a nihsargika-
pacattika.

4. Whatever monk should accept a robe from an unrelated>® nun, except in
exchange, that is a nihsargika-pacattika.

5. Whatever monk should have an old robe washed, dyed, or beaten by an
unrelated nun, that is a nihsargika-pacattika.

6. Whatever monk should ask an unrelated householder or householder’s
son for a robe, except at the right time, that is a nihsargika-pacattika. Under
those circumstances, this is the right time: if the monk is one whose robe has
been stolen. This is the right time 1n this matter.

7. If it seems good to a monk whose robe has been stolen to ask an unrelated
householder or householder’s son for a robe, and that one (i.e., the housc-
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Therefore, 1 ask the Venerable Ones—Are you completely pure in this
matter? A second and also a third time I ask the Venerable Ones—Are you
completely pure in this matter? Since there is silence, the Venerable Ones
are completely pure in this matter. Thus do I understand.

The Thirty Nihsargika-Payantika Dharmas

Now, O Venerable Ones, the thirty nihsargika-payantika dharmas come up
in the half-monthly Pratimoksa Sutra recitation.

I. When a monk has been provided with a [set of] robes,! 7* and the kathina
ceremony has been suspended, an extra, optional robe may be worn up to
ten days. Should he wear it beyond that, that is a nihsargika-payantika.

2. If a monk who has been provided with a [set of ] robes, when the kathina
ceremony has been suspended, should be separated, outside the sima,!8*
from one or another of the three robes, even for one night, except with the
permission of the samgha, that i1s a nihsargika-payantika.

3. A robe accruing to a monk at the wrong time: when he has been provided
with a [set of] robes, and the kathina ceremony has been suspended, may
be accepted by that monk if he wishes. Having accepted that robe, and
making it up quickly, it should be worn if it is completed. If it is not com-
pleted, that robe should be laid aside by that monk for a month at the most
when hope exists that he may complete the deficiency of the robe. Should he
lay it aside in excess of that, that is a nihsargika-payantika.

4. Whatever monk should have an old robe washed. dyed, or beaten by an
unrelated nun, that is a nihsargika-payantika.

5. Whatever monk should accept a robe from a nearby,!?* unrelated nun,
except in exchange, that i1s a nihsargika-payantika.

6. Whatever monk. having approached an unrelated householder or house-
holder’s wife, should ask for a robe, except at the right time, that is a nih-
sargika-payantika. Under those circumstances. this is the right time: when a
monk is one whose robe has been stolen. whose robe has been destroyed,
whose robe has been burned, whose robe has been washed away, whose robe
has been carried off [by wind]. This is the right time 1n this matter.

7. When a monk whose robe has been stolen, whose robe has been destroyed,
whose robe has been burned, whose robe has been washed away, or whose
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holder or householder’s son), in consenting, should offer>! him [material for]
many robes, then [material for] an inner and upper robe at the most should
be accepted by that invited monk. Should he accept in excess of that, thatis a
nihsargika-pacattika.

8. When different robe prices, having been intended for a monk, have been
prepared by two householders who are not related®? [to the monk], thinking,
“*Having purchased a robe with these robe prices, we will present such and
such named monk with a robe’; then if that monk, approaching, but not
having been previously invited, should [seek to] procure a gift,*? saying, “It
would be good if you Venerable Ones, having purchased a robe with these
robe prices, present such and such named monk with a robe, both [prices] for
one.”>* In obtaining the robe, having taken up the desire for something
excellent. there i1s a nihsargika-pacattika.

9. When various robe prices, having been intended for a monk, have been
prepared by two [people] who are not related [to the monk]: a householder
and a householder’s wife, thinking, ‘*‘Having each purchased a robe with
these various robe prices, we will each present such and such named monk
with a robe’’; then if that monk, approaching, but not having been previously
invited, should [seek to] procure a gift, saying, "It would be good if you, the
Venerable One and the lady, having purchased a single robe with these
various robe prices, present such and such named monk with such and such
a single robe, both [prices] for one.”” In obtaining the robe, having taken up
the desire for something excellent, there ts a nihsargika-pacattika.

10. In case a certain king or king’s minister should send forth robe prices by
a messenger. having been intended for a monk. and [that messenger], having
approached the monk, should say to that monk: “*“These robe prices, having
been intended for the Noble One, have been sent via messenger by such and
such named king or king’s minister. Let the Noble One accept these’; that
messenger should be spoken to thus by the monk: *““It is not good, O Vener-
able One, for a monk to accept the robe prices, but we do accept a robe which
1s given properly at the right time.”’** Thus addressed, the messenger should
say to the monk: *‘Is there, O Noble One, someone who does the work of the
monks.”’ The vaiyyavrtyakaras’° should be pointed out by the monk desiring
[a robe}—either aramikas®” or vaiyyavrtyakaras of the monks, saying, ‘O
Venerable One, these do the work of the monk.”” Thus addressed and having
approached the vaiyyavrtyakaras, that messenger should say to those
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robe has been carried off [by wind], having approached an unrelated house-
holder or householder’s wife, should ask for a robe, if that faithful [wife] or
Brahmana householder should offer that one excessively, regarding [ma-
terial for] many robes, [material for] an inner and upper robe at the most
should be accepted from that one by the monk, if he wishes. Should he
accept in excess of that, that is a nihsargika-payantika.

8. If robe prices are assembled, having been intended for a monk, by an
unrelated householder or householder’s wife, thinking, **Such named monk
will approach, and 1, having purchased such and such a robe with these
robe prices, will present him with a robe, properly, at the right time”’; and
if one monk, approaching, but not having been previously invited, {seeking
to] obtain a gift, should say to that unrelated householder or householder’s
wife: *“These are robe prices which, having been assembled by the Venerable
One, are intended for me. Indeed it is good for you, O Venerable One, that
you should, having purchased such and such a robe with the robe prices,
present [me] with a robe, properly, at the right time’’; in the obtaining of
the robe, there is a nihsargika-payantika.

9. If various robe prices are assembled, having been intended for a monk,
by an unrelated householder and a householder’s wife, thinking, ‘“The monk
will approach, and we, {having each purchased a robe} with these various
[robe prices), will present that one with the two robes, one by one, properly,
at the right. time”’; and if that monk, approaching, but not having been
previously invited, [seeking to] procure a gift, should say to that unrelated
householder or householder’s wife: *“These are various robe prices which,
having been assembled by the Venerable One, are intended for me. Indeed

it is good. Let the Venerable Ones, having purchased such and such a robe
with the various robe prices, present [me] with a robe, properly, at the right
time, both [prices] for one [robe]”’; in the obtaining of the robe, having
taken up the desire for something excellent, there is a nihsargika-payantika.
10. If robe prices have been sent forth in the hand of a messenger, having
been intended for a monk, by a king, or king’s minister, or Brahmana, or
householder, or townsman, or country dweller, or wealthy man, or wealthy
merchant, or caravan leader, then that messenger, taking up those prices,
should go up to where the monk is, and having approached, should say to
that monk: “*The Noble One should know that robe prices have been sent
forth, having been intended for you, by a king, or king’s minister, or
Brahmana, or householder, or townsman, orcountry dweller, or wealthy man,
or wealthy merchant, or caravan leader. Let the Noble One, having taken
up compassion, accept [the robe prices].”” That messenger should be spoken
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valyyavrtyakaras: ‘It would be good iIf you venerable vaiyyavrtyakaras,
having purchased a robe with these robe prices, present such named monk
with a robe, properly and not improperly, at the right time.”” That messenger,
having instructed those vaiyyavrtyakaras and approaching (i.e., returning
to) the monk, should say to that monk: “Those vaiyyavrtyakaras, having
been pointed out by the Noble One, have been instructed by me. Approach
them and they will present you with a robe, properly and not improperly, at
the right time.” When the sought after robe is desired by the monk, having
approached the vaiyyavrtyakaras, the vaiyyavrtyakaras should be asked and
apprised once, twice, or three times [for the robe]. When the Venerable Ones
are being requested and apprised once, twice, or three times concerning the
robe for the monk, should he (i.e., the monk) obtain that robe. this is good.
If he should not obtain [the robe], the monk should stand silently on this
spot>® four, five, or six times at most. Should the monk obtain that robe,
standing silently in this spot four, five, or six times at most, this is good. If he
should not obtain [the robe], and asks in excess of that [in order to] obtain
that robe, in the obtaining of the robe, there is a nihsargika-pacattika. If he
should not obtain [the robe], he should go himself [to the place] from which
these robe prices were sent by the king or king’s minister, or a messenger>®
should be sent by the monk, saying, ‘“These robe prices which were sent by
the Venerable Ones, having been intended for such named monk, are not of
any use for that monk. Let the Venerable Ones make use of their own things
so that [your wealth] will not be lost.’®® This ts the proper course [in this
matter).

Summary: (1) ten days, (2) separation, (3) improper time, (4) acceptance,
(5) washing, (6) asking, (7-8) two: inner and outer robe, (9) regarding a gift,
and (10) king. First section.

11. Whatever monk should have a new rug®' made of pure black sheep’s
wool,°? that is a nihsargika-pacattika.

12. When a monk is having a new rug made, two portions of pure black
sheep’s wool should be taken, the third of white, and the fourth of tawny.°’
Should he take in excess of that, that is a nihsargika-pacattika.

13. Whatever monk should have a new rug made of sheep’s wool mixed with
silk, that i1s a nthsargika-pacattika.

14. When a2 monk has a new rug made, it should be used, willingly, for six
years. If that monk, after that,°* either casting aside or not casting aside the
old rug, should have another new rug made, having taken up the desire for
something excellent, except with permission, that is a nithsargika-pacattika.
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to thus by that monk: "Go, venerable messenger. It is ruin for monks to
accept robe prices. but we do accept a robe. having obtained it2°* properly.
at the right time.”” That messenger should say to that monk: *'Is there some
vaiyyavrtyakara of the Noble Ones who undertakes the work of the Noble
Ones?” The vaiyyavrtyakara should be pointed out by the monk desiring a
robe—either an aramika or an upasaka, saying, **These vaiyyavrtyakaras,
O messenger, undertake the work of the monks.” Then that messenger,
taking up the robe prices, should go up to where the vaiyyavrtyakara 1s,
and having approached, should say to that vaiyyavrtyakara: **You should
know. O venerable vaiyyavrtyakara, that such named monk will approach,
and you, having purchased such and such a robe with these robe prices,
should present him with a robe, properly, at the right time.” Then that
messenger, having admonished and instructed that vaiyyavrtyakara properly
and thoroughly, should go up to where that monk is, and having approached,
should say to that monk: **That vaiyyavrtyakara who was pointed out by
the Noble One has been instructed. You should approach him at the right
time. and he will present you with a robe, properly, at the right time.” The
varyyavrtyakara, having been approached by the monk desiring a robe,.
should be requested and reminded two or three times: I am, O venerable
vaiyyavrtyakara. in need of a robe; I am, O venerable vaiyyavrtyakara, in
need of a robe.” If, having been requested and reminded two or three times,
that robe is obtained, this 1s good. If he should not obtain it, he should stand
silently in this spot up to four, five, or six times. If, standing silently in this
spot up to four, five, or six times, he should obtain the robe, this is good.
If he should not obtain it, he should not pursue 1t2!'* beyond that. If [he
should further exert himself] for the obtainment of the robe, in obtaining
the robe. there is a nihsargika-payantika. If he should not obtain [the robe].
he should go himself to the place from which these robe prices were brought,
or a trusted messenger should be sent. saying. “*These robe prices which
were sent by the Venerable Ones, having been intended for such named
monk. do not serve any use for that monk. Let the Venerable Ones know
your own wealth. Do not let your wealth go to ruin.™

1. Whatever monk should have 4 new rug made of silk. that is 4 nihsargika-
payantika.

2. Whatever monk should have a new rug made of pure black sheep’s
wool. that 1s a mhsargika-payantika.

13. When a monk is having a new rug made, two portions of pure black
sheep’s wool should be taken, the third of white, and the fourth of tawny.
If a monk should have a new rug made. not taking up two portions of pure
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15. When a monk is having a rug for sitting on®® made, then a portion equal
to a Sugata-span should be taken from the old rug, on all sides, to disfigure
the new [rug]. If a monk should have a new rug for sitting on made without
taking up [the required portion of the old rug], that is a nihsargika-pacattika.
16. Sheep’s wool may accrue to a monk when he is traveling on a road.°® It
may be accepted by the monk if he wishes, and having accepted it, it may be
carried by him®’ up to three yojanas when there is no other carrier. Should
he carry it in excess of that, whether there is another carnier or not, that is a
nihsargika-pacattika.

17. Whatever monk should have sheep’s wool washed, dyed, or combed out
by an unrelated nun, that is a nihsargika-pacattika.

18. Whatever monk should, with his own hand, acquire gold or silver, or
should have [another] acquire it [for him}, even so much as to say: *‘Deposit
it here,” or should consent to its having been deposited, that is a nthsargika-
pacattika.

19. Whatever monk should undertake activity in various sorts of buying and
selling, namely, that he should buy this, or buy from there, or say: **Buy so
much,” that is a nihsargika-pacattika.

20. Whatever monk should undertake activity in various sorts of sales in
gold or silver, that is a nihsargika-pacattika.

Summary: (11-12) two portions of pure black [sheep’s wool], (13) mixed
with silk, (14) six years, (15) [rug for] sitting, (16) road, (17) should comb out,
(18) with his own hand, (19) buying and selling, and (20) activity in sales.
Second section.

21. Anextra bowl may be kept by a monk for ten days at the most. Should he
keep it in excess of that, that is a nihsargika-pacattika.

22. Whatever monk, having taken up the desire for something excellent,°®
should get another new bowl when his [old] bowl has been repaired in less
than five places, that is a nihsargika-pacattika, and that bowl should be
forfeited to the assembly of monks by that monk. That which is the last bowl
in that assembly of monks should be given to that monk, [saying:] *“This
bowl, O Venerable One, should be kept by you until it breaks.”

23. These are the medicines which should be partaken of ¢° by the sick,
namely: clarified butter, oil, honey, and molasses. It is allowed that such
unprepared [medicines], having been accepted, may be laid aside for seven
days, to be eaten by a sick monk, and the remainder should be thrown out.
Should he chew or consume in excess of that, or not throw out the remainder,
that is a nihsargika-pacattika.

24. Whatever monk, having given a robe to [another] monk, and later, being
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black sheep’s wool, the third of white, and the fourth of tawny, that 1s a
nihsargika-payantika.

14. When a monk is having a new rug made, having been made, it should
be used, even unwillingly, for six years. If the monk, before the six years
are up, either casting aside or not casting aside that old rug, should have
another new rug made, except with the permission of the samgha, that is a
nihsargika-payantika.

15. When a monk is having a rug for sitting on??* made, a Sugata-span
should be taken from the old rug for sitting on, on all sides, to disfigure the
new [rug). If a monk should use a new rug for sitting on, not taking up a
Sugata-span from the old rug for sitting on, on all sides, to disfigure the new
[rug], that is a nihsargika-payantika.

16. Should sheep’s wool accrue to a monk when on a journey, it may be
accepted by that monk if he wishes, and having accepted it, it may be carned
by him up to three yojanas when there is no carrier. Should he carry 1t in
excess of that, that i1s a nihsargika-payantika. |
17. Whatever monk should have sheep’s wool washed, dyed, or combed out
by an unrelated nun, that is a nihsargika-payantika.

18. Whatever monk should, with his own hand, acquire gold or stlver, or
cause it to be acquired,?3* that is a nihsargika-payantika.

19. Whatever monk should undertake various activities in money, that is a
nihsargika-payantika.

20. Whatever monk should undertake various [kinds of ] buying and selling,
that is a nihsargika-payantika.

21. An extra bowl may be kept by a monk for ten days at the most. Should
he maintain it in excess of that, that is a nihsargika-payantika.

22. Whatever monk, having taken up the desire for something excellent,
should seek another new bowl when his [old] bowl, which is fit for use, has
been repaired in less than five places, [is guilty], in the obtaining of the bowl,
[of ] a mhsargika-payantika. That bowl should be forfeited to the assembly
of monks by that monk. That which 1s the last bowl in that assembly of
monks should be¢ given to that monk, saying: **This [bowl] is for you, O
monk. It should be depended on, and should not be changed. Having taken
it up, it should be used gradually until it 1s entirely broken.” This i1s the
proper course 1n this matter.

23. Whatever monk, by begging yarn himself, should have a robe woven by
an unrelated weaver, in the obtaining of that robe, there is a nihsargika-
payantika.

24. If an unrelated houscholder or householder’s wife should have a robe
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malicious, angry because of malice, and ill-tempered, should snatch away,
should cause to be snatched away,”° or take away that monk’s robe, or should
say: "I did not give [the robe] to you,™” that is a nihsargika-pacattika.
25. Thinking, **A month of the hot season remains,” a varsasatika’! robe
may be searched about for by a monk. Thinking, **half-month remains,”
having made it up, it should be put on.”? If a monk should search about for a
varsasatika robe with more than [a month remaining], and having made it
up, should put it on, that ts a nihsargika-pacattika.
26. Whatever monk, himself having asked for yarn, should have a robe
woven’3 by a weaver, that is a nihsargika-pacattika.
27. If an unrelated householder or householder’s son should have a robe
woven by a weaver, having been intended for a monk, and if the monk. ap-
proaching, but not having been previously invited, should [seek to] procure
a gift, saying: ““That is good, O Venerable One; make this robe long, make
it wide, make it well-woven,’* make it well-formed,’> and make it well-
scraped. If you do so, we will collect some money for you: a measure of gold,
or a half-measure of gold, or alms food, or a sum necessary for alms food’’ ;¢
and if that monk, speaking thus, should not collect some money: a measure
of gold, or a half-measure of gold, or alms food, or a sum necessary for alms
food, in obtaining the robe, there is a nihsargika-pacattika.
28. Should a special robe accrue to a monk ten days before the full moon of
Kartika, three months [of the rains having passed], it may be accepted by a
monk, thinking it is special. Having accepted it, 1t should be laid aside until
the time of the giving of robes. Should he lay it aside in excess of that, thatis a
nihsargika-pacattika.
29. If amonk, having spent the three months of the rainy season up to the full
moon or Kartika, dwells on a bed and seat in a forest which 1s held to be
fearful, dangerous, and doubtful, one or another robe of the three robes may
be laid aside, inside a house, by the monk if he wishes. Should there be any
reason for that monk to stay away from that robe, that monk may stay away
from that robe for six days at the most. Should he stay away in excess of that,
except with permission regarding the length, 77 that 1s a nithsargika-pacattika.
30. Whatever monk should knowingly confiscate for himself wealth be-
longing to the samgha, accumulated in the samgha, that 1s a nihsargika-
pacattika.

Summary: (21) bowl, (22) repair, (23) medicine, (24) not snatching, (25)
varsasatika, (26-27) two [rules regarding] a weaver, (28) ten days before.
(29) rains, and (30) confiscation. Third section.
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woven by an unrelated weaver, having been intended for a monk, and if that
monk, approaching, but not having been previously invited, 1n [seeking to]
procure a gift, should say to that weaver: *Know, O venerable weaver, that
this robe which is being woven has been intended tor me. That 1s good, O
venerable weaver. Make the robe wide, well-scraped, well-formed, and well-
beaten. If you do so, we, in order to obtain the robe, will collect some money
for the venerable weaver, namely: alms food, the substance in a begging
bowl, or the provisions in a begging bowl™”; in the obtaining of the robe,
there is a nihsargika-payantika.

25. Whatever monk. having given a robe to a4 monk, and afterwards, being
angry. mad, wrathful.24* and ill-tempered. should snatch away or cause [the
robe] to be snatched away, and should say to him, in taking 1t back: **More-
over, O monk, | did not give the robe to you’: that robe and that re-
mainder<>* should be forfeited by that [angry] monk to the one who made
use of it, and that is a nihsargika-payantika.

26. Should a special robe accrue to a monk ten days before the full moon
of Kartika, it may be accepted by that monk if he wishes. Having accepted
it, 1t should be held until the time of the giving of robes. Should he hold i1t
in excess of that, that i1s a nihsargika-payantika.

27. When many monks are [spending] the rains on beds and seats 1n forests
which are held to be doubtful, [full of] various fears, and abundantly
dangerous, one or another robe of the three robes may be laid aside, inside
a house, by the forest [dwelling] monk_ if he wishes. Should there be any
reason such as that for a forest [dwelling] monk to go outside the sima, that
forest [dwelling] monk may stay away, outside the sima, from that robe for
six nights at the most. Should he stay away in excess of that, that is a
nihsargika-payantika.

28. When a month of the hot season remains, a varsasatika robe may bc
searched about for by a monk. When a half-month remains, having made
it up, it should be put on. If a monk should search about for a varsasatika
robe with less than a month of the hot season rédmaining, or should put 1t
on, having made it after a half-month pf the hot season remains, that 1s a
nihsargika-payantika. :

29. Whatever monk should knowingly confiscate for himself, individually,
wealth belonging to and accumulated in the samgha, that 1s a nihsargika-
payantika.

30. These are the proper medicines which have been declared by the Blessed
One to be partaken of by sick monks: clarified butter, oil, honey, and
molasses. These, having been held by him for seven days at the most, to be
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O Venerable Ones, the thirty nihsargika-pacattika dharmas have been
recited. Therefore, I ask the. Venerable Ones—Are you completely pure in
this matter? A second time I ask the Venerable Ones-—Are you completely
pure in this matter? Also a third time I ask the Venerable Ones—Are you
completely pure in this matter? Since there 1s silence, the Venerable Ones
are completely pure in this matter. Thus do I understand.

The Ninety-Two Pacattika Dharmas

Now, O Venerable Ones, the ninety-two pacattika dharmas come up in the
half-monthly Pratimoksa Sutra recitation.

l. In speaking a conscious lie, there 1s a pacattika.

2. In insulting speech,’8 there is a pacattika.

3. In slander of monks, there is a pacattika.

4. Whatever monk should knowingly open up’® to further actions, legal
questions which have been appeased and determined by the samgha ac-
cording to Dharma and according to Vinaya, saying: *“This act which should
be done again, will be [done]”; having done it for just this reason and not
another, the opening up is a pacattika for that monk.

5. Whatever monk, being a doer of the improper, should teach Dharma to
a woman In excess of five or six words,®? except with a wise man [present],
that i1s a pacattika.

6. Whatever monk should speak Dharma, step by step, to an unordained
man, that 1s a pacattika.

7. Whatever monk should, in the presence of an unordained person, boast
with regard to himself, of having superhuman faculties, sufficient noble
insight and knowledge, and a specific spiritual realization,®! saying: *“Thus
do I know, thus do I see”’; if it 1s a fact,®2 that is a pacattika.

8. Whatever monk should knowingly speak of the grave offense of a monk
to an unordained person, except when permission for the explanation has
been made,®3 that is a pacattika.

9. Whatever monk, when the wealth belonging to the samgha is being dis-
tributed, should knowingly, having first given his consent,®¢ afterwards
raise objections as: “The Venerable Ones, as a vehicle of friendship, con-
fiscate for some person or other, wealth belonging to the samgha, accumu-
lated in the samgha™; that is a pacattika.

10. Whatever monk, when the half-monthly Pratimoksa Sutra is being
recited, should say: “*“What is the use, O Venerable Ones, of reciting these
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used as a stored supply, should be consumed by the sick monk if he wishes.
Should he eat in excess of that, that is a nihsargika-payantika.Z°*,

O Venerable Ones, the thirty nihsargika-payantika dharmas have been
recited by me. Therefore, I ask the Venerable Ones—Are you completely
pure in this matter? A second and also a third time 1 ask—Are you com-
pletely pure in this matter? Since there is silence, the Venerable Ones are
completely pure in this matter. Thus do I understand.

The Ninety Payantika Dharmas

Now, O Venerable Ones, the ninety payantika dharmas come up 1n the half-
monthly Pratimoksa Sitra recitation.

. In speaking a conscious lie, there is a payantika.

2. In speaking of the defects of men, there 1s a payantika.

3. In slander of monks, there is a payantika.

4. Whatever monk should knowingly open up to further actions, a legal

question established by the entire samgha according to Dharma, that is a
payantika.

5. Whatever monk should teach Dharma to a woman in excess of five or
six words, except in the presence of a wise man, that is a payantika.

6. Whatever monk should speak Dharma, step by step, to an unordained
man, that is a payantika.

7. Whatever monk should speak of the grave offense [of a monk] to an
unordained person, except with consent of the samgha, that 1s a payantika.

8. Whatever monk should speak of the superhuman faculties [of himself}
to an unordained person, if it is a fact, that 1s a payantika.

9. Whatever monk, having first given his. consent, should afterwards say:
“The Venerable Ones, for the sake of friendship, seek to confiscate for their
personal use, accumulated wealth belonging to the samgha™; that 1s a
payantika.

10. Whatever monk, when the half-monthly Pratimoksa Sitra recitation is
being recited, should say: **What is the use. O Venerable Ones, of reciting
these lesser and minor precepts in the half-monthly Pratimoksa Sutra rec-
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lesser and minor moral precepts. since they are conducive to remorse, dis-
tress, and perplexity for the monks”; in reviling the precepts, there is a
pacattika.

Summary: (1) lie, (2) insult, (3) slander, (4) open up [a legal question],
(5) Dharma instruction, (6) step by step, (7) specific [spiritual realization],
(8) speaking, (9) regarding friendship, and (10) reviling [precepts]. First
section.

1. In destruction of all sorts of seeds and vegetables, there i1s a pacattika.
12. In causing annoyance by doing this,?° there is a pacattika.
13. In vexing or abusiveness,®® there is a pacattika.

14. Whatever monk, arranging or having a couch, chair, cushion,®’ square
blanket,®? rug with long hair,®° or pillow®? arranged®! in an open space in
a bhiksu-vihara belonging to the samgha, and setting 1t out, should neither
remove 1t nor have it removed, or should go away without asking [permis-
sion], that is a pacattika.

5. Whatever monk, arranging or having a bed on the ground arranged in
a bhiksu-vihara belonging to the samgha, and setting it out, should neither
remove it nor have it removed, or should go away without asking [permis-
sion}, that 1s a pacattika.

16. Whatever monk, ill-tempered, corrupt, and angry because of malice,
should throw out or cause a monk to be thrown out of a bhiksu-vihara be-
longing to the samgha, even going so far that he should say: “Go away,
O monk™; that i1s a pacattika.

17. Whatever monk, although not arriving until the beds for the monks had
been previously arranged, should knowingly arrange a bed in the middle of
a bhiksu-vihara belonging to the samgha, saying: “‘For whom this will bear
[a burden], he should go away’’; having done 1t for just this reason and not
another, the removal [of a monk] is a pacattika for that monk.

18. Whatever monk should sit down or lie down®? on a chair or couch
having removable legs,’? in an elevated hut in a bhiksu-vihara belonging to
the samgha, that 1s a pacattika.

19. "Whatever monk, knowingly, should sprinkle or have grass or clay®*
sprinkled with water containing living creatures, that is a pacattika.

20. When a monk 1s having a large vihara built, situated where there is little
grass,’® having taken up preparation for the window holes®® and the bolt
with regard to the door frame,?’” means®® for covering it two or three times
should be determined. Should he determine in excess of that, situated where
there is little grass, that is a pacattika.®®



Siatra of the Maulasarvastivadins 77

itation, as they are conducive to remorse, sorrow, perplexity, regret, and
contrition for the monks™”; in the transgression of the morai precepts, there

Is a payantika.

11. Inthedestruction of all sorts of seeds and vegetables, there is a payantika.
12. In vexing or abusiveness,?’* there is a payantika.
3. Inwviolating orders,2®* there is a payantika.
14. Whatever monk, placing down or throwing down a cushion, couch,
chair, or four-cornered pillow in an open space belonging to the samgha,
should then, neither removing nor having it removed, go away without
asking??* a competent monk [for permission], except when there 1s a reason,
that is a payantika.
5. Whatever monk, spreading out or causing a bed of grass or a bed of
leaves to be spread out in a vihdara belonging to the samgha, should then,
neither removing nor having it removed. go away without asking a com-
petent monk [for permission], except when there is a reason, that is a
payantika.
16. Whatever monk, being angry, mad, wrathful, and ill-tempered, should
throw out or cause a monk to be thrown out of a vihara belonging to the
samgha, except when there I1s a reason, that 1s a payantika.
17. Whatever monk, although not arriving until [the beds] for the monks
had been previously obtained, and having intruded, should knowingly sit
down or lie down on a seat in a vihara belonging to the samgha, saying: “For
whom this will be a burden, he should go away”; having done it for just this
reason,>%* that is a payantika.
18. Whatever monk should knowingly sit down or lie down, by force, on a
chair or couch having removable legs, 1n an elevated hut3!* in a vihara be-
longing to the samgha, that is a payantika.
19. Whatever monk should knowingly sprinkle or have grass, refuse, or clay
sprinkled with water containing living creatures, that is a payantika.
20. When a monk is having a large vihara built, having taken up prepara-
tions, consisting of earth, for the window holes and for the placing of the bolt
with regard to the door frame, means for covering it two or three times with
grass should be determined. Should he determine 1n excess of that. that is a

payantika.3?*
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Summary: (11) seed, (12) causing annoyance, (13) abusiveness, (14)
couch, (15) bed, (16) throwing out, (17) previously arrived, (18) elevated
[hut], (19) water, and (20) covering. Second section.

21. Whatever monk, being unauthorized, should admonish a nun, that i1s a

pacattika.
22. Whatever monk, even if authorized, should admonish a nun at the

wrong time: when the sun has gone down [or] when dawn has not yet
arisen,'°? that is a pacattika.

23. Whatever monk, intending to admonish, should, having not invited a
qualified monk, approach the nuns’ quarters,'®! except at the right time,
that 1s a pacattika. Under those circumstances, this is the right time: when
a nun who should be admonished and instructed becomes ill. This is the
right time in this matter.

24. Whatever monk should speak thus to a monk: “‘For the sake of material
good, O Venerable One, the monk admonishes a nun’’; that is a pacattika.
25. Whatever monk should sit down with a nun, one with the other, In
secret, that 1s a pacattika.

26. Whatever monk, proceeding with a nun, should go on a journey, even
to another village, except at the right time, that is a pacattika. Under those
circumstances, this i1s the right time: when the road is considered to be
doubtful, dangerous, and fearful. This is the right time in this matter.

27. Whatever monk, proceeding with a nun, should board one boat [to-
gether], going upstream or downstream, except for crossing to the opposite
shore, that is a pacattika.

28. Whatever monk should give a robe to an unrelated nun, except in
exchange, that 1s a pacattika.

29. Whatever monk should sew or have a robe sewn for an unrelated nun,
that 1s a pacattika.

30. Whatever monk should knowingly eat alms food which a nun caused to
be cooked, except if it was previously undertaken by the householder,!°?
that is a pacattika.

Summary: (21) unauthorized, (22) even if authorized, (23) admonishment,
(24) material good, (25) sitting, (26) going on a journey, (27) boat, (28) give
[a robe], (29) sew, and (30) cause [food] to be cooked. Third section.

31. Alms food in a village may be eaten by a monk who is not 1ll for up to
one day. In eating in excess of that, there 1s a pacattika.

32. In eating out of turn,'°> except at the right time, that is a pacattika.
Under those circumstances, this is the right time: the time of illness or the
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21. Whatever monk, not having been authorized by the samgha, should
admonish nuns, by possession of such a dharma, that is a payantika.

22. Whatever monk, even if authorized by the samgha, [should admonish
nuns] at a time when the sun has gone [down], that is a payantika.

23. Whatever monk should say to a monk: **“The monks admonish the nuns
for the sake of some material goods™ ; that 1s a payantika.

24. Whatever monk should give a robe to an unrelated nun, except in ex-
change, that is a payantika.

25. Whatever monk should make a robe for an unrelated nun, that is a
payantika.

26. Whatever monk should go on a journey with a company of nuns, even
to another village, except at the right time, that is a payantika. Under those
circumstances, this is the right time: when the road the company is traveling
on is considered to be doubtful, dangerous, and fearful. This is the right time
in this matter.

27. Whatever monk, proceeding with a company of nuns, should board
one hoat, going upstream or downstream, except for crossing to the op-
posite shore, that is a payantika.

28. Whatever monk should sit down with a woman, one with the other, on a
secret, concealed seat, that 1s a payantika.

29. Whatever monk should stand with a nun, one with the other, in a secret,
concealed [place], that is a payantika.

30. Whatever monk should knowingly eat alms food which a nun caused to
be cooked, except if it was previously undertaken by the householder, that 1s
a payantika.

31. In eating out of turn, except at the right time, there is a payantika.
Under those circumstances, this is the right time: a time of illness, a time
of work, a time of going on a journey, or a time of the giving of robes. [This
is the right time in this matter.]

32. One [meal of] alms food may be eaten by a monk who is not ill, dwelling
in a village. Shouid he eat in excess of that, that is a payantika.

33. Should many monks approach families, if faithful Brahmana house-
holders should invite them for food33* such as barley-gruel and meal, two
or three bowls full may be accepted by those monks if they wish. Should
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time of the giving of robes. This is the right time 1n this matter.

33. Whatever monk who has eaten what is offered and risen from his seat,
should chew or consume hard food or soft food that has not been left over,
that 1s a pacattika.

34. Whatever monk, in seeking to annoy,'°* should knowingly invite a
monk who has eaten what is offered and risen from his seat, [to eat] hard
food or soft food that has not been left over, or should say: “Come, O monk,
chew and consume”; that 1s a pacattika.

35. Whatever monk should put food which was not given, or i1s unacceptable,
in his mouth, except water for rinsing the teeth,'?> that i1s a pacattika.

36. In eating at the wrong time, there is a pacattika.

37. In eating [food] that has been laid aside [as a store], there 1s a pacattika.
38. If a family should invite a monk who has approached for barley-gruel!
early in the morning, up to three bowls full may be accepted by the invited
monk. Having accepted it, the two [bowls full] should be carried outside,??’
and having carried the two [bowls full] outside, sharing it with monks who
are not ill, it should be chewed and consumed. Having accepted in excess
of that, and having carried the two [bowls full] outside, should he chew or
consume 1t, sharing or not sharing it with monks who are not ill, that is a
pacattika.

39. These are foods which are regarded as excellent,!°® namely: clarified
butter, oil, honey, molasses, milk, curds, fish, and meat. Whatever monk
who is not 1ll, asking or having families asked for such foods which are
regarded as excellent, for himself, should chew or consume them, that 1s a
pacattika.

40. In a group meal, except at the right time, there is a pacattika. Under
those circumstances, this i1s the right time: a time of illness, time of the
giving of robes, time of going on a journey, time of being boarded on a boat,
the great time,!°® and the meal time of the sramanas. This 1s the right time
in this matter.

Summary: (31) [alms food] in a village, (32) [eating] out of turn, (33)

[food] offered, (34) [seeking] to annoy, (35) [food] that is not given, (36)
[eating] at the wrong time, (37) [food] laid aside, (38) barley-gruel, (39)
asking [for excellent food], and (40) group meal. Fourth section.
41. Whatever monk who is not ill, desiring to warm himself because of his
shivering, should kindle or cause a fire to be kindled of grass, wood, cow
dung, sweepings,!!? or rubbish, except at the right time, that is a pacattika.
42. Whatever monk should lie down 1n the same house with an unordained
person for more than two or three nights, that is a pacattika.
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they accept in excess of that, that is a payantika. Having accepted two or
three bowls full, and going outside the arama, [the bowls full] should be
shared by those monks with [other] monks, and 1t (1.e., the food) should
be eaten by each. This is the proper course 1n this matter.

34, Whatever monk who has eaten what 1s offered, should chew or consume
hard food or soft food that has not been left over, that 1s a payantika.

35. Whatever monk, in seeking to annoy,*** should knowingly invite a
monk who has eaten what is offered, for hard food or soft food that has not
been left over, saying: “Chew this, O Venerable One, consume this’’;
having done 1t for just this reason, that 1s a payantika.

36. In a group meal, except at the right time, -there is a payantika. Under
those circumstances, this is the right time: a ime of illness, a time of work. a
time of going on a journey, a time of being boarded on a boat, the time of
a great meeting, and the meal time of the sramanas. This is the right time
1n this matter. |

37. Whatever monk should chew or consume hard food or soft food at the
wrong time, that is a payantika.

38. Whatever monk should chew or consume hard food or soft food which
has been stored up, that 1s a payantika.

39. Whatever monk should put food 1n his mouth which was not given,
except for water or a tooth-pick, that is a payantika.

40. These are foods for the monks declared by the Blessed One to be ex-
cellent, namely: milk, curds, fresh butter, fish, meat, and dried flesh. What-
ever monk who is not ill, asking for such excellent foods from different
families, for himself, should chew or consume them, that is a payantika.
41. Whatever monk should knowingly consume water containing living
creatures, that i1s a payantika.

42. Whatever monk, knowingly intruding on a family with food, should
sit down on a seat, that 1s a payantika.

43. Whatever monk should knowingly stand concealed amidst a family
with food, that 1s a payantika.

44. Whatever monk should give, with his own hand, hard food or soft food
to a male ascetic, female ascetic, or male wanderer, that is a payantika.

45. Whatever monk should go to see an army fighting, that 1s a payantika.
46. If there is some reason for a monk to go to see an army fighting, that
monk may stay amongst that army for two or three nights at most. Should
he stay in excess of that, that is a payantika.

47. If a monk, dwelling amongst an army for two mghts should go to
maneuvers,*5* or should enjoy3°* the [battle] banner,*’* the head of the
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43. Whatever monk, having given his consent for formal acts of the monks,
and, afterwards being ill-tempered, corrupt, and angry because of malice,
should say: “My consent was not given, my consent was improperly given;
these formal acts are incomplete, these formal acts are improperly done, for
I do not give my consent to the formal acts of those [monks]’; that is a
pacattika.

44. Whatever monk should say to a monk: “Come, O Venerable One, we
will enter a village for alms food, and I will have some [alms food] given to
you’’; if he, either causing some [alms food] to be given to him or not, should
afterwards, seeking to dismiss him, say: “Go, O Venerable One. Neither
talking nor sitting with you 1s pleasant for me’’; having done it for just this
reason and not another, the dismissal is a pacattika for that monk.

45. Whatever monk should say to the monks: “O Venerable Ones, as 1
understand the Dharma taught by the Blessed One, indulgence in these
which have been declared by the Blessed One to be obstructive conditions
1s not sufficient for a hindrance’’; that monk should be spoken to thus by
the monks: “Do not, O Venerable One, speak thus. Do not, O Venerable
One, by understanding the obstructive conditions as inexistent,!!! declare
this about the Blessed One, for indulgence in these, the same obstructive
conditions which have been declared by the Blessed One, is sufficient for a
hindrance.” And should that monk, being spoken to thus by the monks,
abandon that course, this 1s good. Should he not abandon it, that monk
should be questioned and admonished by the monks up to three times for
the abandonment of that course. Being questioned or admonished up to the
third time, should he abandon that course, this is good. If he shouid not
abandon it, that monk should be sent away by the harmonious samgha.
This sending away is a pacattika for that monk.

46. Whatever monk should knowingly eat, dwell, or lie down i1n the same
house with a monk who has been sent away by the harmonious samgha 1n
accordance with Dharma and in accordance with Vinaya, and who, acting
as he speaks,'!? has not abandoned that evil view and has not made Anu-
dharma, that is a pacattika.

47. If a male novice!!? should say: “O Venerable Ones, as | understand
the Dharma taught by the Blessed One, indulgence in these which have been
declared by the Blessed One to be obstructive desires is not sufficient for a
hindrance’’ ; that male novice should be spoken to thus by the monks: “Do
not, O venerable male novice, speak thus. Do not, O venerable male novice,
by understanding the obstructive desires as inexistent, declare this about the
Blessed One, for indulgence in these, the same obstructive desires which
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army, the battle array, or inspection of the army, that is a payantika.

48. Whatever monk, being angry, mad, and ill-tempered, should strike a
blow to a monk, that is a payantika.

49. Whatever monk, being angry, mad, wrathful, and ill-tempered, should
threaten a blow [with a weapon] to a monk, even so much as to make a
threatening gesture with the hand,38* that is a payantika.

50. Whatever monk should knowingly conceal the grave offense of a monk,
that is a payantika.

51. Whatever monk should say to a monk: “Come, O Venerable One, we
will approach families, and I will have them give you hard food and soft
food, as much as is apt”; if he, having caused excellent hard food and soft
food to be given to that one, as much as is apt, should afterwards, seeking
to dismiss him, say: “Go, O Venerable One. There is no pleasure for me
with you, but talking and sitting alone is pleasant for me,”’??* thinking,
“This monk will be dismissed’’; having done it for just this reason and not
another, that is a payantika.

52. Whatever monk who is not ill, desiring to warm himself, should put
together or have a fire put together, that is a payantika.

53. Whatever monk, having given his consent to a monk for formal acts of
the samgha [done] according to Dharma, and afterwards, being angry, mad,
wrathful, and ill-tempered, should raise objections,*°* saying: ““Take away
[my consent]. I did not give consent to the monk for those [acts]”’; that 1s a
payantika.

54. Whatever monk should lie down in the same house with an unordained
person for more than two nights, that is a payantika.

55. Whatever monk should say: ‘‘As I understand the Dharma taught by
the Blessed One, indulgences in these which have been declared by the
Blessed One to be obstructive conditions are not sufficient for a hindrance™;
that monk should be spoken to thus by the monks: “Do not, O Venerable
One, speak thus: ‘As I understand the Dharma taught by the Blessed One,
indulgences in these which have been declared by the Blessed One to be
obstructive conditions are not sufficient for a hindrance.” Do not speak
[this] about the Blessed One. False accusation against the Blessed One 1s
not good, and also the Blessed One has not said that. The obstructive condi-
tions, O Venerable One, have been declared by the Blessed One in many
ways to really be obstructive, and indulgences [in them] are sufficient for a
hindrance. Abandon such an evil view, O Venerable One.” If that monk,
being spoken to by the monks, should abandon that course, this is good.
If he should not abandon it, he should be examined and instructed two or
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have been declared by the Blessed One, is sufficient for a hindrance.”” And
should that male novice, being spoken to thus by the monks, abandon that
course, this is good. Should he not abandon it, that male novice should be
questioned and admonished by the monks up to three times for the abandon-
ment of that course. Being questioned or admonished up to the third time,
should he abandon that course, this is good. Should he not abandon it,
that male novice should be driven away by the monks, saying: “‘From this
day on, O venerable male novice, the Blessed One, the Tathagata, the
Arhant, the Fully Englightened One should not be mentioned as your
teacher, and also you cannot obtain gifts. Also, from this day on, for you
there is no sleeping in the same house with the monks for two or three
nights. Go, move on, flee!” Whatever monk should knowingly meet with,
treat affectionately,!’* eat with, dwell with, or lie down in the same house
with an expelled male novice who, acting as he speaks, has not abandoned
that evil view and has not made Anudharma, that 1s a pacattika.

48. When a new robe is obtained by a monk, one or another method of
disfigurement of three methods for disfigurement should be taken: dark
blue, mud, or black colored. If a monk should use a new robe, not taking
up [one of the three methods for disfigurement], that is a pacattika.

49. Whatever monk should pick up or cause a jewel or what 1s considered
a jewel to be picked up, except in the arama or in the dwelling, that is a
pacattika. A jewel or what 1s considered a jewel should be picked up in the
arama or in the dwelling by a monk if he wishes, thinking, **This will be for
he who will take it.”” Having done it for just this reason and not another,
this 1s the proper course in this matter.

50. Half-monthly bathing was declared by the Blessed One. Except at the
right time, that (i.e., bathing more frequently than half-monthly) 1s a
pacattika. Under those circumstances, this is the right time: thinking, *'One
and one half months of the hot season remains,”” and *‘the first month of the
rains’’ ; these two and one half months are the time of heat: [also at] a time
of going on a journey, a time of illness, a time of work, a time of wind, and
a time of rain. This is the right time in this matter.

Summary: (41) shivering. (42) [sleeping] in the same house, (43) consent, .
(44) dismissal, (45—-47) three obstructions, (48) not made properly. (49) jewel,
and (50) bathing. Fifth section.

51. Whatever monk should knowingly consume water containing living
creatures, that 1s a pacattika.

52. Whatever monk should give, with his own hand, hard food or soft food
to a male ascetic, female ascetic, male wanderer, or female wanderer. that
1s a pacattika.
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three times for the abandonment of that course. Being examined and in-
structed two or three times, should he abandon that course, this is good. If
he should not abandon it, that is a payantika.

56. Whatever monk should knowingly speak to or converse with a person
who has not abandoned that evil view. and according to his word.*'* has
not made Anudharma. or should eat. dwell. or lie down 1n the same house
with that one, that 1s a payantika.

57. Should a male novice say: **As I understand the Dharma taught by the
Blessed One, indulgences in these which have been declared by the Blessed
One to be obstructive conditions are not sufficient for a hindrance’ ; that

male novice should be spoken to thus by the monks: “Do not, O venerable
male novice, speak thus: *As I understand the Dharma taught by the Blessed
One, indulgences in these which have been declared by the Blessed One to
be obstructive conditions are not sufficient for a hindrance.” Do not speak
[this] about the Blessed One. False accusation against the Blessed One is
not good, and also the Blessed One has not said that. The obstructive condi-
tions, O male novice, have been declared by the Blessed One in many ways
to really be obstructive, and indulgences [in them] are sufficient for a hin-
‘drance. Abandon such an evil view, O male novice.” If that monk, being
spoken to by the monks, should abandon that ccurse, this is good. If he
should not abandon it, he should be examined and instructed two or three
times for the abandonment of that course. Being examined and instructed
two or three times, should he abandon that course, this i1s good. If he should
not abandon it, that male novice should be spoken to thus by the monks:
“From this day on, O venerable male novice, the Blessed One, the Tathagata,
the Arhant, the Fully Enlightened One should not be mentioned as your
teacher. You should not follow behind one or another Brahmacarin, and
as the other male novices obtain [the privilege of] sleeping in the same house

with the monks for up to two nights, from this day on, for you this is not
allowed. Go away, foolish man, you are expelled.” Whatever monk should

knowingly treat kindly or meet with a male novice who has been expelled,
or should lie down in the same house with that one, that is a payantika.
58. When a monk obtains a new robe, one or another of three methods of
disfigurement should be taken for disfigurement [of the robe]: dark blue,
red. or yellow. If a monk should use a new robe, not taking up one or another
of three methods for disfigurement [of the robe]: the dark blue. red. or yellow
mecthod of disfigurement, that 1s a payantika.

59. Whatever monk should pick up with his own hand or cause a jewel or
what is considered to be a jewel to be picked up. except in the arama or in the
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53. Whatever monk, knowingly intruding' '’ on a family with food, should

sit down on a seat, that is a pacattika. |

54. Whatever monk should knowingly sit down on a concealed seat amongst

a family with food, that 1s a pacattika.

55. Whatever monk should go to see an army fighting, that is a pacattika.

56. If there is some reason for a monk to go amongst an army, that monk

may stay amongst the army for two or three nights. Should he stay in excess

of that, that is a pacattika.

57. If a monk, dwelling amongst an army for two or three nights, should

go to see an attack,!!'® fighting,!'!” many military arrays, a banner, or the

[battle] front, that is a pacattika.

58. Whatever monk should strike a monk, that 1s a pacattika.

59. Whatever monk should raise his hand!!® to a monk, that is a pacattika.

60. Whatever monk should knowingly conceal the grave offense, habitually

done, of a monk, he should not declare to others: *“Why do you act this

way?”’ In knowingly concealing the sin of another, that 1s a pacattika.
Summary: (51) [water] containing living creatures, (52) male ascetic, (53)

intrusion, (54) concealed seat, (55-57) amongst an army, (58) striking, (59)

raised hand, and (60) concealing. Sixth section.

61. Whatever monk should intentionally deprive an animal of life, that is a
pacattika.

62. Whatever monk should intentionally cause remorse for a monk, thinking,
“There will be no comfort for him, even for a moment’’; that is a pacattika.
63. Whatever monk, having given a robe to a monk, nun, male novice,
female novice, or female probationer, and not having taken it back, should
make use of the article which was not taken back, that is a pacattika.

64. Whatever monk should hide or cause the bowl, robe, sitting rug, or
necdle case of a monk to be hidden, even in jest, that is a pacattika.

65. Whatever monk should frighten a monk, that i1s a pacattika.

66. In splashing the hands in the water, there 1s a pacattika.

67. In tickling with the fingers, there 1s a pacattika.

68. Whatever monk, proceeding with a woman, should go on a journey,
even to another village, that 1s a pacattika.

69. Whatever monk should lie down in the same house with a woman,
that is a pacattika.

70. Whatever monk should sit down with a woman, one with the other, in
secret, that is a pacattika.
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avasa, that is a payantika. A jewel or what is considered to be a jewel should
be picked up by a monk in the arama or in the avasa, thinking, *“This will be
for he who will take it.”’ This 1s the proper course in this matter.

60. Half-monthly [bathing] was declared by the Blessed One. In bathing in
excess of that, except at the right time, there is a payantika. Under those
circumstances, this is the right time: thinking, **One and one haif months of
the hot season remain,”” and *‘the first month of the rains’’ ; these two and one
half months, the time of heat remains; [also] at a time of illness, a time of work,
a time of rain, and a time of wind and rain. This is the nght time in this matter.

61. Whatever monk should intentionally deprive an animal of life, that 1s a
payantika.

62. Whatever monk should intentionally cause remorse for a monk, think-
ing, “There will be no comfort or pleasure for that monk, even for a mo-
ment”’; that is a payantika. |

63. Intickling with the fingers,*?* there is a payantika.

64. In playing in the water, there 1s a payantika.

65. Whatever monk should lie down in the same house with a woman, that
Is a payantika.

66. Whatever monk should frighten or cause a monk to be frightened, even
in jest,*3* that s a payantika.

67. Whatever monk should hide or cause one or another of the personal
belongings*4* of a monk, nun, male novice, female novice, or female proba-
tioner to be hidden: {either a] bowl, robe, sandals, needle case. or girdle,
unless there is a reason, that is a payantika.

68. Whatever monk, having given*** a robe to a monk, and afterwards, not
having taken it back, should use it, that is a payantika.

69. Whatever monk who is ill-tempered and mad should accuse a pure,
faultless monk with a groundless samghavasesa dharma that is a payantika.
70. Whatever monk, proceeding with a woman [without a man]. should go
on a journey, even to another village, that is a payantika.
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Summary: (61) intentionally [killing], (62) remorse, (63) [a robe] not taken

back, (64) should hide, (65) should frighten, (66) [splashing] in the water,
(67) [tickling with] fingers, (68) proceeding [with a woman}, (69) in the same
house [with a woman]. and (70) sitting [with a woman]. Seventh section.

71. Whatever monk should knowingly ordain to full monkhood a person
less than twenty years old, that person is not ordained and those monks are
blameworthy. So this blameworthiness is a pacattika for the monk.''®

72. Whatever monk, proceeding with a caravan intent on theft, should
knowingly go on a journey, even to another village, that is a pacattika.

73. Whatever monk should dig the soil with his own hand or have it dug,
even so far as to say: “"Dig here’”; that i1s a pacattika.

74. Each invitation may be accepted by a monk for four months. Should
he accept 1n excess of that, unless it is a new invitation or an [invitation]
for life, that is a pacattika.

75. Whatever monk, being spoken to thus by the monks: *““By not covering
yourself, O Venerable One, with these five groups of sins, this precept should
be observed’ ; should that monk say to those monks: “I will not practice
according to the speech of the Venerable Ones; not until I see elder monks
who are masters of the Sutras, masters of the Vinaya, and masters of the
Matrkas; junior monks who are masters of the Sutras, masters of the Vinaya,
and masters of the Matrkas; not until 1, having approached them, shall ask
and they shall make a reply’’; that is a pacattika. It should be understood,
perceived, and comprehended by a monk desiring instruction.!2©

76. In drinking intoxicating beverages, spirits, and liquors, there 1s a pacat-
tika.

77. In disrespect to monks, there is a pacattika.

78. Whatever monk, when monks are passing time quarreling, bickering,
engaged in dispute and strife, should stand in a place [suitable for] eaves-
dropping, thinking, ‘“Having heard that which they say, I will absorb 1t™’;
having done it for just that reason and not another, in that standing [in-
volving] eavesdropping, there is a pacattika for that monk.

79. Whatever monk, when the samgha is engaged in phtlosophical discus-
sion,'?! rising from his seat, should go away without bidding farewell to a
qualified monk, except when there is a cause for the irregular behavior,'??
that i1s a pacattika.

80. Whatever monk, dwelling on a bed and seat in the forest, should enter
a village at the wrong time, not bidding farewell to a qualified monk, except
when there is a cause for such irregular behavior, that 1s a pacattika.
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71. Whatever monk, proceeding with a caravan intending theft, should go
on a journey, even to another village, that is a payantika.

72. Whatever monk should ordain a person less than twenty years old to
the state of monkhood, that 1s a payantika. That person is not ordained and
those monks are blameworthy. This 1s the proper course in this matter.

73. Whatever monk should dig the soil with his own hand or have it dug,
that 1s a payantika.

74. A four month invitation may be accepted by a monk ; in excess of that
is a payantika, except with regard to a single invitation, a new invitation, an
invitation relating to a [special] time, or a permanent invitation. This is the
proper course in this matter.

75. Whatever monk, being spoken to [thus] by the monks: **This precept
should be practiced by the Venerable One’’; should say: *‘I will not practice
according to the words of you who are foolish, stupid, and weak-minded;
not until I shall ask monks who are masters of the Sutras, masters of the
Vinaya, and masters of the Matrkas’’; that is a payantika. This precept
should be practiced by a monk desiring omniscience, [and also] monks who
are masters of the Stitras, masters of the Vinaya, and masters of the Matrkas
should be questioned. This is the proper course in this matter.

76. Whatever monk, when the monks are quarreling, bickering, fighting,
engaged in dispute, should stand silently as an eavesdropper, thinking, *'I
will preserve (i.e., remember) that which the monks shall say™; having done
it for just this reason, that is a payantika.

77. Whatever monk, when the samgha is engaged in pious philosophical
discussion, rising from his seat, should go away without asking a competent
monk for permission, except when there is a reason, that is a payantika.

78. In conduct which is disrespectful, there i1s a payantika.

79. In drinking intoxicating beverages, spirits, and liquors, there is a
payantika.

80. Whatever monk should enter a village at the wrong time without asking
a competent monk for permission, except when there is a reason, that is a
payantika.
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Summary: (71) [ordaining one] less than twenty, (72) caravan intent
on theft, (73) [digging] the soil, (74) invitation, (75) I will not practice, (76)
drinking intoxicants, (77) disrespect, (78) eavesdropping, (79) philosophical
[discussion), and (80) dwelling in a forest. Eighth section.

81. Whatever monk, being provided with a meal, should visit!23 amongst
families, before a meal or after a meal, having not invited a qualified monk,
except at the right time, that is a pacattika. Under those circumstances, this
i1s the right time: the time of the giving of robes. This is the right time in this
matter.

82. Whatever monk shouid enter the harem of a consecrated ksatriya king
who has obtained power and position in the empire when the king has not
come forth, when the harem has not come forth, or when the jewels have not
come forth, or should he even cross the threshold, that is a pacattika.

83. Whatever monk should have a needle case made that is made of ivory,
made of bone, made of horn, made of gold, made of silver, or made of
jewels, that 1s a pacattika involving breaking.

84. When a monk is having a couch or chair made, the legs should be made
measuring eight fingers of the Sugata [measure high], except for the notched
part. Should he have it made in excess of that, there is a pacattika involving
cutting [down].

85. Whatever monk should sit down or lie down!?4 on a chair or couch
covered with cotton, that is a pacattika involving tearing [off].

86. When a monk is having a rug for sitting on made, it should be made
according to measure. This 1s the measure here: in length, two spans of the
Sugata-span; in width, one and one half; the border a span. Should he have
it made in excess of that, there is a pacattika involving cutting [down].

87. When a monk is having an itch bandage!2’ made, it should be made
according to measure. This i1s the measure here: in length, four spans of the
Sugata-span; in width, two spans. Should he have it made in excess of that,
there is a pacattika involving cutting [down}.

88. When a monk is having a varsasatika robe made, it should be made
according to measure. This is the measure here: in length, six spans of the
Sugata-span; in width, two and one half. Should he have it made in excess .
of that, there is a pacattika involving cutting [down].

89. Whatever monk should have a robe made the measure of the Sugata’s
robe. the measure of the Sugata’s robe for the Sugata, the Blessed One, the

Tathagata, the Arhant, the Fully Enlightened One is: in length, nine spans
of the Sugata-span; in width, six; this is the measure of the Sugata’s robe

for the Sugata, the Blessed One, the Tathagata, the Arhant, the Fully En-
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81. Whatever monk, having been invited into a family for a meal, should
visit amongst families before a meal or after a meal, when the family [which
invited him] 1s unawares, except when there is a reason, that is a payantika.
82. Whatever monk should cross the threshold or vicinity of the threshold
of a consecrated ksatriya king when night has not ended and the sun has not
risen, and when the jewels or what are considered to be jewels have not been
removed, except when there is a reason, that is a payantika.

83. Whatever monk, when the half-monthly Pratimoksa Sutra 1s being
recited, should say: ““Just now, O Venerable Ones, do I understand this
dharma which is included in the Sutra, occurs in the Sutra, and comes up in
the recitation”; and if the monks should know, with regard to the Venerable
One, that the Venerable One has previously sat in the Posadha ceremony two
or three times, not to say oftener, there is no freedom for the ignorant monk.
Then [that monk] who has fallen into offense should be dealt with according
to Dharma, and further remorse should be imposed [on him], saying, *'For
you, O Venerable One, this which has been obtained improperly and not
properly is unobtained and unacquired. You, when the half-monthly Prati-
moksa Sutra is being recited, do not listen respectfully, do not pay respect,
do not make supplication, do not meditate with a one-pointed mind, do not
listen with an attentive ear, and do not listen with the conviction of the entire
mind. Therefore, O Venerable One, because of remorse, there is a payantika.™
84. Whatever monk should have a needle case made that is made of bone or
made of horn, that is a payantika involving breaking.

85. When a monk is having a couch or chair made for the samgha, the legs
should be made measuring eight fingers of the Sugata [measure high]. except
for the notched part below. Should he have it made in excess of that, there
is a payantika involving cutting [down].

86. Whatever monk should cover or have a couch or chair covered with
cotton, that is a payantika involving tearing [off).

87. When a monk i1s having a rug for sitting on made, 1t should be made
according to measure. This is the measure here: in length, two spans of the
Sugata-span; in width, one and one half; a span all round for a border.
Should he have it made in excess of that, there is a payantika involving
breaking.

88. When a monk is having an itch bandage made, it should be made ac-
cording to measure. This is the measure here: in length, four spans of the
Sugata-span; in width, two [spans]. Should he have it made in excess of that,
there is a payantika involving cutting [down).

89. When a monk is having a varsasatika robe made, it should be made
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lightened One. Should he have 1t made in excess of that, there 1s a pacattika
involving cutting [down).

90. Whatever monk, 1ll-tempered. corrupt, and angry because of malice.
should accuse a monk of a groundless samghatisesa dharma, that i1s a pacat-
tika.

91. Whatever monk should knowingly confiscate for some person or other,
wealth belonging to the samgha, accumulated in the samgha, that 1s a
pacattika. '

92. Whatever monk, when the half-monthly Pratimoksa Sutra i1s being
recited, should say: **Just today do I understand, only now do I understand
that this dharma 1s included in the Sutra, occurs in the Sutra, and comes up
in the half-monthly Pratimoksa Sutra recitation’; if those [other] monks
should know that that monk has previously entered and also previously sat
down two or three times, not to say oftener,'2° there 1s now no freedom
[from offense] because of ignorance for that monk. Then that monk who
has fallen into offense should be dealt with quickly according to Dharma
and according to Vinaya, and further confusion should be produced for him,
saying, "‘This acquisition was improperly obtained by you, O Venerable
One. You, when the half-monthly Pratimoksa Sutra is being recited, not
having regard for it, not meditating on it, not paying heed to it with your
entire mind, not cutting through it, histen to Dharma with an uninchined
ear.”” This [putting] of confusion is a pacattika for that monk.

Summary: (81) with a meal. (82) [threshold] of a king. (83) needle case,
(84) couch, (85) cotton, (86) rug for sitting, (87) itch bandage. (88) varsa-
satika robe, (89) robe of the Sugata, (90) false accusation, (91) confiscation,
and (92) ignorance. Ninth section.

Summary of the Sections: (1) lie, (2) seed, (3) unauthorized, (4) up to one
day, (5) shivering, (6) with hving creatures, (7) intentionally, (8) less than
twenty, and (9) with a meal. The nine [sections] have been recited.

O Venerable Ones, the ninety-two pacattika dharmas have been recited.
Therefore, I ask the Venerable Ones—Are you completely pure in this
matter? A second time I ask the Venerable Ones—Are you completely pure
in this matter? Also a third time I ask the Venerable Ones—Are you com-
pletely pure in this matter? Since there 1s stlence, the Venerable Ones are
completely pure in this matter. Thus do I understand.
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according to measure. This is the measure here: in length, six spans of the
Sugata-span; in width, two and one half [spans]. Should he have it made in

excess of that, there is a payantika involving cutting {down].

90. Whatever monk should have a robe made the measure of the Sugata’s
robe or in excess of the Sugata’s robe, that is a payantika. This 1s the measure
of the Sugata’s robe: in length, nine spans; in width, sixth spans. This is the
measure of the Sugata’s robe.

O Venerable Ones, the ninety payantika dharmas have been recited by
me. Therefore, I ask the Venerable Ones—Are you completely pure in this
matter ? Since there 1s silence, the Venerable Ones are completely pure in this
matter. Thus do I understand.*%*
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The Four Pratidesaniya Dharmas

Now, O Venerable Ones, the four pratidesaniya dharmas come up in the
half-monthly Pratimoksa Sutra recitation.
1. Whatever monk who is not 1l}, dwelling on a bed and seat in the forest,
being previously unawares,'?” and having accepted, with his own hand,
hard food or soft food that has not been received [as a gift],! 28 outside or
within the dwelling place, should chew or consume 1t, that should be con-
fessed by the monk who has eaten, saying: ‘““Having fallen, O Venerable
Ones, into a blameworthy pratidesaniya'?® dharma which is unsuitable for
me, I confess that dharma.” This is a pratidesaniya dharma.
2. Whatever monk who is not ill, having accepted, with his own hand, hard
food or soft food from an unrelated nun who has entered amongst the
houses, should chew or consume 1it, that should be confessed by the monk
who has eaten, saying: ‘“Having fallen, O Venerable One, into a blame-
worthy pratidesaniya dharma which is unsuitable for me, I confess that
dharma.” This 1s a pratidesanmiya dharma.
3. Now monks eat by reason of being invited amongst the houses. If a nun
is standing there like an instructor, saying: “Give boiled rice here; give
sauce here; give condiment here”; that nun should be spoken to thus by
all those monks: “You should wait, Sister, until the monks eat’’; and if even
one monk should not say: *“You should wait, Sister, until the monks eat’’;
it should be confessed by those monks who have eaten, saying: ‘‘Having
fallen, O Venerable One. into a blameworthy pratidesaniya dharma which
1s unsuitable for me, I confess that dharma.” This is a pratidesaniya dharma.
4. If a monk, approaching families which are considered to be undergoing
training, having been previously uninvited, and having accepted, with his
own hand, hard food or soft food, should chew ot consume it, that should
be confessed by the monk who has eaten, saying: ‘““Having fallen, O Vener-
able One, into a blameworthy pratidcsaniya dharma which is unsuitable for
me, I confess that dharma.” This is a pratidesaniya dharma.

Summary: (1) forest, (2) among the houses, (3) monks who are invited,
and (4) [families) considered under training. The four have been recited.

O Venerable Ones, the four pratidesaniya dharmas have been recited.
Therefore, 1 ask the Venerable Ones—Are you completely pure in this
matter? A second time I ask the Venerabie Ones— Are you completely pure
In this matter? Also a third time I ask the Venerable Ones—Are you com-
pletely pure in this matter? Since there is silence, the Venerable Ones are
completely pure in this matter. Thus do I understand.
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The Four Pratidesaniya Dharmas

Now, O Venerable Ones, the four pratidesaniya dharmas come up in the
half-monthly Pratimoksa Sutra recitation.

1. Whatever monk, having accepted hard food or soft food, with his own
hand, in the presence of an unrelated nun who has wandered amongst the
houses for alms food, should chew or consume it, that should be confessed
in the presence of the monks by that monk, going outside the arama, saying:
“Having fallen into an unwholesome position, O Venerable Ones, I am
blameworthy. Therefore, I confess that pratidesaniya dharma.” This 1s a
pratidesaniya dharma.

2. Many monks eat, having been invited amongst famihes. If a nun should
staind there indicating, “Give soft food here; give boiled rice; give sauce”;
that nun should be spoken to thus by the monks: “You should wait for a
moment, Sister, until the monks eat.” If even one monk should not speak
to remove that nun, that should be confessed in the presence of the monks
by all those monks, going outside the arama, saying: ‘“‘Having fallen into an
unwholesome position, O Venerable Ones, we are blameworthy. Therefore,
we confess that pratidesaniya dharma.” This is a pratidesaniya dharma.

3. There are families which have been considered by formal declaration to
be undergoing training.*”* Whatever monk, having been previously uninvited
and having accepted hard food and soft food amongst such families which
have been considered by formal declaration of the samgha to be undergoing
training, should chew or consume it, that should be confessed in the presence
of the monks by that monk, going outside the arama, saying: ‘*‘Having fallen
into an unwholesome position, I confess that pratidesaniya dharma.” This
1s a pratidesaniya dharma.

4. There are forest dwellings which are considered by the samgha to be
doubtful, dangerous, and fearful. Whatever monk, in such forest dwellings
which are considered by the samgha to be doubtful, dangerous, and fearful,
being previously unawares, should chew or consume hard food and soft
food in the forest outside of the arama, that should be confessed in the
presence of the monks by that monk, saying: “*Having fallen into an un-
wholesome position, O Venerable Ones, | am blameworthy. Therefore, 1
confess that pratidesaniya dharma.” This is a pratidesaniya dharma.

O Venerable Ones, the four pratidesaniya dharmas have been recited by
me. Therefore, I ask the Venerable Ones— Are you completely pure in this
matter? A second and also a third time I ask—Are you completely pure in
this matter ? Since there is silence, the Venerable Ones are completely pure
in this matter. Thus do I understand.
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The Sixty-Seven Saiksa Dharmas

Now, O Venerable Ones, the more than fifty! 3¢ saiksa dharmas come up in
the half-monthly Pratimoksa Sutra recitation.

1. *I wiil dress with the inner robe wrapped around,” is a precept which
should be observed.

2. I will put on the robe wrapped around,” is a precept which should be
observed.

3. I will go amongst the houses well restrained,” is a precept which should
be observed.

4. **I will not go amongst the houses with uplifted eyes,””’3! is a precept
which should be observed.

5. “I will go amongst the houses with little noise,” 1s a precept which should
be observed.

6. 1 wili not go amongst the houses with loud laughter,””!32 is a precept
which should be observed.

7. *1 will not go amongst the houses with the head covered,””! 33 is a precept
which should be observed.

8. “I will not go amongst the houses with lifted up [robes],” is a precept
which should be observed.

9. "I will not go amongst the houses in a squatting position,’”!34 is a precept
which should be observed.

10. “I will not go amongst the houses with the arms akimbo,’!3% is a precept
which should be observed.

11. ‘I will not go amongst the houses with the body shaking,” is a precept
which should be observed.

12. I wall not go amongst the houses with the head shaking,” is a precept
which should be observed.

13. ““I will not go amongst the houses shaking the arms,’” is a precept which

should be observed.
Summary: (1) inner robe, (2) putting on [the robe], (3) well restrained,

(4) eyes, (5) noise, (6) not laughing loudly, (7) not having the head covered,
(8) not hifting up, (9) not squatting, (10) not [with] arms akimbo, (11) not
[shaking] the body, (12) not [shaking] the head, and (13) not [shaking] the
arms. First section.

14. **I will sit down amongst the houses well restrained,” is a precept which
should be observed.

15. I will not sit down amongst the houses with uplifted eyes,” 1s a precept
which-should be observed.

16 1 will sit down amongst the houses with little noise,™ is a precept which

should be observed.
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The Many Saiksa Dharmas

Now, O Venerable Ones, the many saiksa dharmas come up in the half-
monthly Pratimoksa Sutra recitation.

I. **We will put on the inner robe wrapped around.” is a precept which
should be observed.

2. “"We will not put on the inner robe raised too high,” i1s a precept which
should be observed.

3. ""We will not put on the inner robe too low.” 1s a precept which should
be observed.

4. “"We will not put on the inner robe like the trunk of an elephant,” is a
precept which should be observed.

5. “*“We will not put on the inner robe like a palm leaf,”’48* is a precept which
should be observed.

6. "*“We will not put on the inner robe like a ball of grain,” 1s a precept which
should be observed.

7. *“We will not put on the inner robe like the head of a serpent,” is a precept
which should be observed.

8. ““We will put on the robe wrapped around.” is a precept which should be
observed.

9. "“We will not put on the robe raised too high,” is a precept which should
be observed.

10. ““We will not put on the robe too low,” i1s a precept which should be
observed.

11. “We will go amongst the houses well restrained,” 1s a precept which
should be observed.

12. “We will go amongst the houses [with the body] well covered,” 1s a
precept which should be observed.

13. “We will go amongst the houses with little noise,” 1s a precept which
should be observed.

14. “We will go amongst the houses without uplifted eyes,” 1s a precept
which should be observed.

15. “We will go amongst the houses looking at the ground,’ 1s a precept
which should be observed.

16. “*“We will not go amongst the houses with the head covered,™ is a precept
which should be observed.

17. **We will not go amongst the houses with lifted up [robes],” 1s a precept
which should be observed.

18. **We will not go amongst the houses in the utsaktika posture,” 1s a
precept which should be observed.
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17. "1 will not sit down amongst the houses with loud laughter,” 1s a precept
which should be observed.

18. =1 will not sit down amongst the houses with the head covered,” 1s a
precept which should be observed.

19. 1 will not sit down amongst the houses with lifted up [robes],” 1s a
precept which should be observed.

20. =1 will not sit down amongst the houses in the utsaktika posture,”!3¢ is
a precept which should be observed.

21. I will not sit down amongst the houses in the paryastika posture,”!3”
1s a precept which should be observed.

22. ‘I will not sit down amongst the houses with the arms akimbo,” 1s a
precept which should be observed.

23. “"Having sat down amongst the houses, I will not do evil with the feet or
do evil with the hands,” is a precept which should be observed.

Summary: (14) well restrained, (15) eyes, (16) noise, (17) not laughing
loudly, (18) not having the head covered, (19) not lifting up, (20) not [em-
ploying] the utsaktika posture, (21) not [employing] the paryastika posture,
(22) not {with] arms akimbo, and (23) not doing evil with the hands or feet.
Second section.,

24. 1 will accept alms food respectfully,”!38 is a precept which should be
observed.

25. I will eat alms food with an equal amount of sauce,” is a precept which
should be observed.

26. *'1 will not eat alms food making a sauce,’’ 1s a precept which should be
observed.

27. 1 will not eat alms food [while] making confused [speech]!°? 1s a pre-
cept which should be observed.

28. I will not eat alms food making the cheeks stuffed,” is a precept which
should be observed.

29. I will not eat alms food putting out the tongue,” is a precept which
should be observed.

30. I will not eat alms food in overly large mouthfuls,” 1s a precept which
should be observed.

31. 1 will not open the mouth when the mouthful has not arrived,” 1s a
precept which should be observed.

32. 1 will not eat alms food throwing mouthfuls,” is a precept which should
be observed.

33. 1 will not eat alms food dividing mouthfuls,” is a precept which should
be observed.
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19. “We will not go amongst the houses in the vyastika posture,”*°* is a
precept which should be observed.

20. “We will not go amongst the houses in the paryastika posture,” 1s a
precept which should be observed.

21. "We will not go amongst the houses jumping,”>°* is a precept which
should be observed.

22. “"We will not go amongst the houses with the hands touching the feet,””>1*
1s a precept which should be observed.

23. “We will not go amongst the houses 1n a squatting posture,” is a precept
which should be observed.

24. “We will not go amongst the houses kneeling down,””2* is a precept
which should be observed.

25. “We will not go amongst the houses with arms akimbo,” 1s a precept
which should be observed.

26. “We will not go amongst the houses shaking the body.” 1s a precept
which should be observed.

27. “We will not go amongst the houses shaking the arms,” 1s a precept
which should be observed.

28. ““We will not go amongst the houses shaking the head,” 1s a precept
which should be observed.

29. “We will not go amongst the houses with shoulders together,”’*3* is a
precept which should be observed.

30. “We will not go amongst the houses joining the hands,” 1s a precept
which should be observed.

31. “We will not sit down on a seat amidst the houses without being au-
thorized,” is a precept which should be observed.

32. “We will not sit down on a seat amidst the houses without examining
the seat,” 1s a precept which should be observed.

33. “We will not sit down on a seat amidst the houses putting down [the
weight of ] the whole body,”’*4* is a precept which should be observed.

34. “We will not sit down on a seat amidst the houses placing one foot on
the other,” i1s a precept which should be observed.

35. *'We will not sit down on a seat amidst the houses placing one ankle on
the other,” is a precept which should be observed.

36. ‘*We will not sit down on a seat amidst the houses placing one thigh on
the other,” is a precept which should be observed.

37. “*We will not sit down on a seat amidst the houses pulling up the feet,”

is a precept which should be observed.
38. “*We will not sit down on a seat amidst the houses stretching out the
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34. **I will not speak words with a mouthful in the mouth,” is a precept
which should be observed.

Summary: (24) respectfully, (25) equal amount of sauce, (26) no sauce,
(27) not making confused [speech], (28) not stuffing the cheeks. (29) not
[putting out] the tongue, (30) not too large [mouthfuls], (31) unarrived
[mouthtul]. (32) not throwing mouthfuls, (33) not dividing mouthfuls, and
(34) not speaking with a mouthful in the mouth. Third section.

35. I will not eat alms food licking the bowl,” is a precept which should be
observed.

36. "I will not eat alms food licking the hands,” 1s a precept which should
be observed.

37. I will not eat alms food licking the fingers,” 1s a precept which should be
observed.

38. "I will not eat alms food making the cucu sound,” 1s a precept which
should be observed.

39. I will not eat alms food making the surusuru sound.” 1s a precept
which should be observed.

40. **I will not eat alms food making the sulusulu sound,™ is a precept which
should be observed.

41. *'1 will not eat alms food shaking the hands,” 1s a precept which should
be observed.

42. *‘1 will not eat alms food scattering lumps of boiled rice.” 1s a precept
which should be observed.

43. I will not, taking up a desire which is blameworthy,'*° think excessively
about the bowl of another,” 1s a precept which should be observed.

44. *'I will not look at alms food thinking about the bowl,™ 1s a precept which
should be observed.

45. *Not being 1ll, I will not eat alms food, obtained for myself, by begging
or having boiled rice, sauce, or condiment begged for among families,” 1s a
precept which should be observed.

46. "'l will not, taking up a desire for returning for more, knowingly cover
up with rice the undesirable [food] which has been given,™ is a4 precept which
should be observed.!+!

47. **1 will not pour water with lumps of boiled rice [in it] on the ground.™ 1s
a precept which should be observed.

48. *'1 will not accept a water pot with water containing lumps of boiled
rice,” 1s a precept which should be observed.

Summary: (35-37) three (types] of licking, (38) cucu, (39) surusuru, (40)
sulusulu. (41) not [shaking] the hands, (42) not [scattering] lumps of boiled
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feet.” 1s a precept which should be observed.

39. “We will not sit down on a seat amidst the houses exposing the geni-
tals,”33* 1s a precept which should be observed.

40. “We will accept alms food respectfully,” 1s a precept which should be
observed.

41. We will accept alms food {only] full to the brim [of the bowl].”*¢* is a
precept which should be observed.

42. “We will accept alms food with an equal amount of sauce,” 1s a precept
which should be observed.

43, *We will accept alms food uninterruptedly.”>’* is a precept which
should be observed.

44. *We will not present the bowl when hard food and soft food has not
come,” is a precept which should be observed.

45. *We will not cover up sauce with boiled rice.” 1s a precept which should
be observed.

46. “Taking up the desire for more. {we will not cover up] boiled rice with
sauce.” 1s a precept which should be observed.

47. **We will not hold out a bowl with reference to hard food and soft food.™
1s a precept which should be observed.

48. “We will eat alms food respectfully,” 1s a precept which should be
observed.

49. “We will not eat al™s food finely broken up.™ is a precept which should
be observed.

50. “We will not eat alms food in overly large mouthfuls.” is a precept which
should be observed.

51. “We will separate the morsels into [little] balls.” 1s a precept which
should be observed.

52. “We will not open the mouth when the morsel has not arrived.” 15 a
precept which should be observed.

53. “*We will not utter inarticulate spcech with a morsel in the mouth.” 1s
a precept which shou 1 be observed.

54. "We will not eat alms food making the cuccat sound.™ s a precept which
should be obscrved.

55. "We will not eat alms food making the susasut sound.™ 1s a precept
which should be observed.

56. "We will not eat alms food making the thutyut sound.” is a precept
which should be observed.

57. “We will not cat alms food making the phuphphuph sound.™ is a precept
which should be observed.
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rice, (43) not blameworthy, (44) thinking about the alms bowl, (45) begging.
(46) covers, (47) water in the alms bowl, and (48) [water pot] with lumps of
boiled rice. Fourth section.

49. *Standing, I will not teach Dharma to one sitting who is not ill,”’ is a
precept which should be observed.

50. **Sitting, I will not teach Dharma to someone lying down who is not ill,”
is a precept which should be observed.

51. *Seated on a low seat, I will not teach Dharma to one seated on a high
seat who 1s not 111, 1s a precept which should be observed.

52. 1 will not teach Dharma to one wearing sandals'4? who is not 1l1,” is a
precept which should be observed.

53. "I will not teach Dharma to one wearing shoes who is not ill,” is a
precept which should be observed.

54. *'1 will not teach Dharma to one having his head covered who is not ill,”
iIs a precept which should be observed.

55. "1 will not teach Dharma to one having his head veiled who is not ill,” is
a precept which should be observed.

56. **In the utsaktika posture, I will not teach Dharma to one seated who is
notill,” is a precept which should be observed.

57. *'In the paryastika posture, I will not teach Dharma to one seated who 1s
not 1ll,” 1s a precept which should be observed.

Summary: (49) not standing, (50) not sitting, (51) high seat, (52) sandals,
(53) shoes. (54) [head] covered. (55) head [veiled]. (56) not in the utsaktika
posture, and (57) not in the paryastika posture. Fifth section.

58. "I will not teach Dharma to one having a knife in his hand who is not 1il,”
1s a precept which should be observed.

59. **I will not teach Dharma to one having a weapon in his hand who 1s not
ill,”” 1s a precept which should be observed.

60. *'I will not teach Dharma to one having a stick in his hand who 1s not
111, 1s a precept which should be observed.

61. *'I will not teach Dharma to one having a parasol in his hand who 1s not
tll,”" 1s a precept which should be observed.

62. *Going at the side of the road,!*? [ will not teach Dharma to one going
on the road who is not ill,” is a precept which should be observed.

63. “Going behind, I will not teach Dharma to one going in front who is not
i11,” 1s a precept which should be observed.

64. *‘Going on foot, I will not teach Dharma to one going by vehicle who is
notill,” is a precept which should be observed.

65. ‘I, not being ill, will not make excrement, urine, phlegm, or snot in green
grass,” is a precept which should be observed.
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58. ""We will not eat alms food sticking out the tongue,’” 1s a precept which
should be observed.

59. *We will not eat alms food separating boiled rice,” 1s a precept which
should be observed. |

60. "We will not eat alms food when an interruption is made,”*8* 1s a pre-
cept which should be observed.

61. “We will not eat alms food stuffing®°* the cheeks,” 1s a precept which
should be observed.
62. "We will not eat alms food making a smacking noise with the tongue,’”¢°*
Is a precept which should be observed.
63. “We will not eat alms food dividing mouthfuls,” is a precept which
should be observed.

64. “*We will not eat alms food licking the hands,™ 1s a precept which should
be observed.

65. "We will not eat alms food licking the bowl," is a precept which should
be observed.

66. “We will not eat alms food shaking the hands,”"®!* is a precept which
should be observed.

67. “We will not eat alms food shaking the bowl,” is a precept which should
be observed.

68. “We will not eat alms food separating the unformed [food] into a stupa
[shape],” 1s a precept which should be observed.

69. “We will not, 1n seeking to annoy. look into the bowl of a nearby monk,”
1s a precept which should be observed.

70. *We will not accept a water pot with living creatures [in it]."”" 1s a precept
which should be observed.

71. “We will not sprinkle a nearby monk with water containing flesh.” 1s
a precept which should be observed.

72. “We will not throw away water containing flesh amongst the houses.”
is a precept which should be observed.

73. “We will not throw away remains of food with the bowl,” 1s a precept
which should be observed.

74. *We will not place the bowl on a place on the ground that 1s uncovered.”
1s a precept which should be observed.

75. "We will not place the bowl on a slope, cliff. or mountain,” 1s a precept
which should be observed.

76. *We shall not wash the bowl while standing.” 1s a precept which should
be observed.

77. *We will not wash the bow! on a slope, cliff, or mountain.” is a precept
which should be observed.
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66. ''1. not being ill, will not make excrement, urine, phlegm, or snot in the

water,” 1s a precept which should be observed.
67. *‘Standing, not being ill, I will not make excrement or urine,” 1s a precept

which should be observed.
Summary: (58-59) not a knife or weapon, (60) stick, (61) parasol, (62) side

of the road, (63) behind. (64) vehicle, (65) grass, (66) water, and (67) standing.
Sixth section.
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78. “*We will not take water in the bowl from the current of a flowing river,”
1s a precept which should be observed.

79. **Standing, we will not teach Dharma to one sitting who i1s not 1ll,” 1s a
precept which should be observed.

80. **Sitting, we will not teach Dharma to one who is lying down who is not
111,” 1s a precept which should be observed.

81. ‘Seated on a low seat, we will not teach Dharma to one seated on a
high seat who is not 1ll,” 1s a precept which should be observed.

82. “Going behind, we will not teach Dharma to one going in front who is
not ill,” 1s a precept which should be observed.

83. ""Going at the side of the road, we will not teach Dharma to one going
on the road who is not ill,” is a precept which should be observed.

84. “*We will not teach Dharma to one having his head covered who is not
111, 1s a precept which should be observed.

85. “We will not teach Dharma to one having lifted up [robes] who 1s not
111,” 1s a precept which should be observed.

86. “We will not teach Dharma to one in the utsaktika posture who is not
i1l,” is a precept which should be observed.

87. **We will not teach Dharma to one in the vyastika posture who 1s not
111, 1s a precept which should be observed.

88. “*We will not teach Dharma to one in the paryastika posture who 1s not
1ll,” 1s a precept which should be observed.

89. “We will not teach Dharma to one having braided hair®?* who is not
11, 1s a precept which should be observed.

90. ““We will not teach Dharma to one having a cap on the head®3* who is
not ill,” 1s a precept which should be observed.

91. ““We will not teach Dharma to one having a crown on the head who is
not ill,” 1s a precept which should be observed.

92. “We will not teach Dharma to one having a garland on the head who
1s not ill,”” 1s a precept which should be observed.

93. **We will not teach Dharma to one having the head veiled who is not
1ll,” 1s a precept which should be observed.

94. **We will not teach Dharma to one mounted on an elephant who 1s not
ill,” 1s a precept which should be observed.

95. “We will not teach Dharma to one mounted on a horse who 1s not 1ll,”
1s a precept which should be observed.

96. ““We will not teach Dharma to one mounted on a palanquin who is not
il1,” 1s a precept which should be observed.

97. “We will not teach Dharma to one mounted on a vehicle who is not 1ll,”
1s @ precept which should be observed.
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O Venerable Ones, the more than fifty saiksa dharmas have been recited.
Therefore, I ask the Venerable Ones—Are you completely pure in this
matter? A second time I ask the Venerable Ones— Are you completely pure
In this matter? Also a third time I ask the Venerable Ones—Are you com-
pletely pure in this matter? Since there i1s silence, the Venerable Ones are

completely pure in this matter. Thus do I understand.

The Seven Adhikarana-Samatha Dharmas*+*

Now. O Venerable Ones, the seven adhikarana-samatha dharmas come up
in the half-monthly Pratimoksa Sutra recitation.

|. That appeasement which has arisen for the settling, for the stilling of legal
questions which have arisen, namely: settlement in the presence of.'*-

2. Settlement based on recollection.'*®

3. Scttlement for one no longer insane.'*”’
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98. “We will not teach Dharma to one wearing shoes who is not ill,”" i1s a
precept which should be observed.

99. “We will not teach Dharma to one having a stick in his hand who 1s
not ill,” is a precept which should be observed.

100. “We will not teach Dharma to one having a parasol in his hand who
is not ill,”’ is a precept which should be observed.

101. *“We will not teach Dharma to one having a knife in his hand who is
not ill,” is a precept which should be observed.

102. **We will not teach Dharma to one having a sword in his hand who 1s
not ill,” i1s a precept which should be observed.

103. “We will not teach Dharma to one having a weapon in his hand who
is not 111, is a precept which should be observed.

104. “We will not teach Dharma to one having a coat of mail®** who is not
11l,” is a precept which should be observed.

105. ““Not being ill, we will not make excrement or urine [while] standing,”
1s a precept which should be observed.

106. **Not being ill, we will not throw excrement, urine, phlegm, snot, or
other evacuated substances in the water,” 1s a precept which should be
observed.

107. **Not being ill, we will not throw excrement, urine, phlegm, snot, or
other evacuated substances on a spot on the ground [covered] with grass,”
1s a precept which should be observed. |

108. ““We will not climb on a tree higher than a man unless there is a di-
saster,” 1s a precept which should be observed.

O Venerable Ones, the many saiksa dharmas have been recited by me.
Therefore, I ask the Venerable Ones—Are you completely pure in this
matter? A second and also a third time I ask—Are you completely pure in
this matter? Since there is silence, the Venerable Ones are completely pure
in this matter. Thus do I understand.

The Seven Adhikarana-Samatha Dharmas

Now, O Venerable Ones, the seven adhikarana-samatha dharmas come up
in the half-monthly Pratimoksa Sutra recitation.

1. To a case worthy of settlement in the presence of, we shall impart settle-
ment 1n the presence of.

2. To a case worthy of settlement based on recollection of, we shall impart
settlement based on recollection of.
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4. Settlement which effects confession.!+8

5. Settlement investigating the special nature [of the accused monk].'#°

6. Settlement decided by majority vote.'>°
7. Settlement which covers over, as with grass.'>! [These are] the seven.

O Venerable Ones, the seven adhikarana-samatha dharmas have been
recited. Therefore, I ask the Venerable Ones—Are you completely pure in
this matter? A second time I ask the Venerable Ones—Are you completely
pure in this matter? Also a third time I ask the Venerable Ones—Are you
completely pure in this matter? Since there is silence, the Venerable Ones are
completely pure in this matter. Thus do I understand.

Now. O Venerable Ones, the two dharmas, Dharma and Anudharma, come
up in the half-monthly Pratimoksa Sutra recitation.

Here, both Vinayas are called Dharma;
That which is the right conduct is called Anudharma.

O Venerable Ones, the two dharmas, Dharma and Anudharma, have
been recited. Therefore, I ask the Venerable Ones— Are you completely
pure 1n this matter? A second time I ask the Venerable Ones— Are you com-
pletely pure in this matter? Also a third time I ask the Venerable Ones—Are
you completely pure in this matter ? Since there 1s silence, the Venerable Ones
are completely pure in this matter. Thus do I understand.

O Venerable Ones, the introductory verses of the Pratimoksa have been
recited ; the introduction has been recited; the four parajika dharmas have
been recited ; the thirteen samghatisesa dharmas have been recited ; the two
aniyata dharmas have been recited ; the thirty nihsargika-pacattika dharmas
have been recited ; the ninety-two pacattika dharmas have been recited ; the
four pratidesaniya dharmas have been recited; the more than fifty saiksa
dharmas have been recited; the seven adhikarana-samatha dharmas have
~ been recited ; the two dharmas, Dharma and Anudharma have been recited.
All this Dharma and Vinaya, and also some other Anudharma (i.e., right
conduct) of Dharma is included in the Sutras and recorded in the Pratimoksa
Sutra of the Blessed One, the Tathagata, the Arhant, the Fully Enlightered
One. Therefore, this discipline should be observed by all together, harmo-
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3. To a case worthy of settlement for one no longer insane, we shall impart
settlement for one no longer insane.

4. To a case worthy of settlement by majority vote, we shall impart settle-
ment by majority vote.

5. To a case worthy of settlement investigating the special nature [of the
accused monk], we shall impart settlement investigating the special nature
[of the accused monk].

6. To a case worthy of settlement which covers over, as with grass, we shall
impart settlement which covers over, as with grass.

7. To a case worthy of settlement which effects confession, we shall impart
settlement which effects confession.

We should cause legal questions which have arisen to be settled, stilled,
according to the Dharma, Vinaya, and Teaching of the Teacher, by imparting
these seven adhikarana-samatha dharmas.

O Venerable Ones, the seven adhikarana-samatha dharmas have been
recited by me. Therefore, 1 ask the Venerable Ones—Are you completely
pure in this matter? A second and also a third time I ask—Are you com-
pletely pure in this matter? Since there is silence, the Venerable Ones are
completely pure in this matter. Thus do I understand.
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nious. rejoicing, without dispute. illuminating the Teaching of the Teacher,
dwelling comfortably and happily under one rule, like water and milk, not
dissipating what has been accumulated.

. Enduring patience is the highest austerity,

nirvana ts the highest, say the Buddhas;

for he who 1njures others 1s not a monk,

he who violates others 1s not a Sramana.!3?2
This Pratimoksa was eloquently spoken in summary by the Blessed One
Vipasyin, the Tathagata, the Arhant, the Fully Enlightened One, Perfectly
Enlightened for a long time, amidst a vast Bhiksu-samgha.
2. Not speaking against others, not harming others,

and restraint according to the Pratimoksa;

moderation 1n eating, secluded dwelling,

and the practice of adhicitta; this is the

Teaching of the Buddhas.!>3
This Pratimoksa was eloquently spoken in summary by the Blessed One
Sikhin, the Tathagata, the Arhant, the Fully Enlightened One, Perfectly
Enlightened for a long time, amidst a vast Bhiksu-samgha.

3. For the wise one, trained in the steps of sagehood,

there 1s no delight 1n superior intellect;

for the tranquil protector, always mindful, there

-are no sorrows.!>4
This Pratimoksa was eloquently, spoken in summary by the Blessed One
Visvabhu, the Tathagata, the Arhant, the Fully Enlightened One, Perfectly
Enlightened for a long time, amidst a vast Bhiksu-samgha.
4. Not to do any evil, to attain good,

to purify one’s own mind ; this is the

Teaching of the Buddhas.?3?
This Pratimoksa was eloquently spoken in summary by the Blessed One
Krakucchanda, the Tathagata, the Arhant, the Fully Enlightened One,
Perfectly Enlightened for a long time, amidst a vast Bhiksu-samgha.
>. As a bee, not harming the scent or color of a

flower, fhes away, taking [only] the nectar;

so should a sage enter a village.
6. [One should not contemplate] the faults of others,

or what i1s done and not done by others;

but one should contemplate things done and not done

concerning himself.!5¢
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. Enduring patience is the highest austerity,
nirvana is the highest, say the Buddhas;

for he who harms others is not a monk,

he who violates others is not a sramana.%>*

. Just as one endowed with sight, in exerting effort,
{should avoid] misconduct;

so the wise man should avoid the evils

in the world of men.%°*

. Not censuring [others], not harming others,

and restraint according to the Pratimoksa;
moderation in eating, secluded dwelling,

and union with adhicitta; this is the

Teaching of the Buddhas.®’*

. As a bee, not agitating the scent or color of a
flower, flies away, taking [only] the nectar;

so should a sage enter a village.®%*

. [One should not contemplate] the faults of others,
or what is done and not done by others;

but one should contemplate the same difficulties
concerning himself °%*

. For the wise one, trained in the steps of sagehood,
there is no delight in superior intellect;

for the tranquil protector, always mindful, there
are no sorrows.’%*

. Merit increases for one who gives,

enmity does not accumulate for one who 1s well restrained;
the virtuous one renounces evil,

and because of putting an end to the klesas, attains bliss.”**
. Not to do any evil, to attain good,

to completely subdue one’s own mind; this i1s the

Teaching of the Buddhas.’**

. Restraint of the body is good, restraint of speech is good,
and restraint in all regards is good;

the monk who is restrained in all regards

is released from all suffering.”3*

111
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This Pratimoksa was eloquently spoken in summary by the Blessed One
Kanakamuni, the Tathagata, the Arhant, the Fully Enlightened One, Per-
fectly Enlightened for a long time, amidst a vast Bhiksu-samgha.
7. There is no meditation for one without wisdom,

and there is no wisdom for one without meditation:

he, for whom there is meditation and wisdom

is indeed close to nirvana.!®’

Therefore, this is the beginning for a wise monk::

restraint of the senses, appeasement,

and restraint according to the Pratimoksa.? ¢
8. One should constantly fulfill the virtuous, pure life,

free from sleepiness.

One should be versed in good manners, and be a practicer

of goodwill;

then with much joy, the monk [will be] close to nirvana.!*®
This Pratimoksa was eloquently spoken in summary by the Blessed One
Kasyapa, the Tathagata, the Arhant, the Fully Enlightened One, Perfectly,
Enlightened for a long time, amidst a vast Bhiksu-samgha.
9. Restraint of the eyes is good, restraint of the ears is good,

restraint of the nose is good, restraint of the mind 1s good;

the monk who is restrained in all regards

Is released from all suffering.!¢°
This Pratimoksa was eloquently spoken in summary by the Blessed One
Sakyamuni, the Tathagata, the Arhant, the Fully Enlightened One, Perfectly
Enlightened for a long time, amidst a vast Bhiksu-samgha.

These Pratimoksas of the eminent, Fully Enlightened Ones. . . !¢}
(1) Vipasyin: not employing sin, (2) Sikhin: proclaims adhicitta, (3) Vis-
vabhu:...'%2 (4) Krakucchanda: not to do evil, (5) Kanakamuni: faults,
(6) Kasyapa : proclaims meditations, and (7) Sakyamuni : restraint. These are
the seven ten-powered ones.!63

.............................................................

This was written by Srivijayabhadra, a monk of Sakya.!¢*
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10. He who guards his speech, is well restrained in his mind,

and does not perform evil with his body;
being purified regarding the paths of action in these three,
shall attain the road proclaimed by the rsis.”**

11 and 12. This Pratimoksa was recited in detail by these seven

13.

14.

135.

16.

17.

18.

celebrated, self-possessed Buddhas who were the chief

protectors and guardians of the world : Vipasyin, Sikhin,
Visvabhii, Krakucchanda, Kanakamuni, Kasyapa, and immediately
following, Sakyamuni Gautama, the God of Gods, the charioteer -
who subdued men.

The Buddhas and Sravakas of the Buddhas are respectful

toward it [i.e., the Pratimoksa];

being respectful toward it, one obtains the unconditioned path.

Go forth, cling to, employ the Teaching of the Buddhas;

destroy the army of the Lord of Death,

like an elephant [destroys] a house of reeds.”**

One who will diligently engage in this Dharma and Vinaya,

having abandoned birth and samsara,

shall put an end to suffering.”¢*

This Pratimoksa has been recited, and Posadha made by the samgha,
for the increase of the Teaching,

and for the sake of mutual protection of sila.

For the sake of those for whom the Siitra has been recited,

and for the sake of those for whom Posadha has been made,

you should guard sila, as a yak protects its first-born.

Whatever merit has been gained from the full exposition of

the Pratimoksa,

by that may this entire world obtain the position

of the Chief of Sages.

The Pratimoksa 1s concluded.
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Pachow’s translation, *‘the protector whom the world follows,” is untenable,
for tayinam is clearly genitive plural (see Franklin Edgerton, Buddhist Hybrid
Sanskrit Grammar and Dictionary. 2 vols. (New Haven, Conn.: Yale University
Press. 1953), Vol. 1L, pp. 251-252). See W. Pachow, trans., **Translation of the
Introductory Section of the Text [Mahasamghika Pratimoksa Sutra),” Journal
of the Ganganath Jha Research Institute, X1-XI1, 1-4 (November-February-May-
August, 1953-1955), 243.

Using the Tibetan text, which reads thams-cad-mkhyen-pa, Dr. Banerjce suggests
sarvajiieya for sarvankasa, providing a meaningful alternative to a thoroughly
unusual and perhaps untenable compound. Se¢ Ankal Chandra Banerjee, ed.,
Pratimok sa-Sutram [Mulasarvastivada) (Calcutta: Calcutta Oriental Press Ltd..
1954), p. 4, n. 2.

My translation of this verse 1s wholly tentative, since the verse is beset with
problems. No solution is readily available for translating buddho yodam. Dr.
Pachow’s translation also affords no help, since he ignores yodam, interprets
dauhsilavadyam as slanderous (see Edgerton, Buddhist Hybrid Sanskrit Diction-
ary, p. 469, for vadya), and takes visuddhasila, bhavatha, and apramattah as
singulars. See Pachow, “Translation of the Introductory Section of the Text,”
p. 243.

I have translated verses one and two of the Mulasarvastivadin text together, as
seems appropriate for a proper understanding of the content. For a similar ap-
proach. see Satis Chandra Vidyabhusana. ed. and trans.. **So-sor-thar-pa: or. a
Code of Buddhist Monastic Laws: Being the Tibetan version of the Pratimoksa
of the Mula-sarvastivada School,” Journal of the Asiatic Society of Bengal, New
Senies, 1X, 3-4 (1919), 37.

There is nothing here to support the contention that Pachow. “*Translation of
the Introductory Section of the Text,” p. 243, makes regarding pure sila existing
after the end of the universe.

Both Banerjee. Pratimoksa-Sitram [Mulasarvastivadal, p. 4. n. 11, and Vidya-
bhusana. *So-sor-thar-pa,” p. 37, point out that this verse corresponds to the
Mahaparinibbana Sutta, Chapter Vi, paragraph 1.

Pachow, “*Translation of the Introductory Section of the Text,” p. 244, does not
translate Tedhatuke, and it is not clear what he has in mind. One would suppose
the kama, rupa, and arupa dhatus are indicated. See also Thomas W. Rhys
Davids and William Stede, eds., The Pali Text Society’s Pali-English Dictionary,
reprint (London: Luzac & Company. for P.T.S.. 1966). p. 306 (te-).

This verse corresponds to Dhammapada, verse 194 [Buddhavagga, verse 16).
See Narada Thera, ed. and trans., Dhammapada (Colombo: Vajirarama, 1963),
pp. 170-171. Banerjee, Pratimoksa-Sutram |Miilasarvastivadal, p. 5. n. 1. and
Vidyabhusana, **So-sor-thar-pa,” p. 38, n. 1, also make the appropriate reference.
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5 Can yoyam, as indicated in the text, be yogam? Discipline seems to be the topic
of the verse.

5* This verse corresponds to Dhammapada, verse 206 [Sukhavagga, verse 10}. See
Narada, Dhammapada. p. 179. 1t is quite possible that samvaso and sata are
corruptions for the Pali sannivaso and sada, respectively, which would aiter the
translation considerably. We might amend the translation of the first half of the
verse to:

Happy is the sight of the noble ones,

Association with them is dlways happy.
Banerjee. Prétimoksa-Sitram [Milasarvastivada). p. 5. n. 3. and Vidyabhusana,
*So-sor-thar-pa,” p. 38, n. 2, also cite the verse.

6 Ganottamo, which I have translated as Samgha, rather than ‘“highest group”
(which does not convey the import of the term), completes the Three Jewels.

6* 1 have followed 1.B. Horner’s notion in translating parisuddhi as complete
purity (although she renders it “‘entire purity’’). For a succinct and discerning
statement on this topic, see I.B. Horner, trans., The Book of the Discipline, 6 vols.
(London: Luzac & Company. for P.T.S.. 1938-1966). Vol. IV, pp. vi and xv.
Concerning the declaration of parisuddhi and giving of consent [chanda], Horner
(on p. xv) remarks:

If a monk, owing to illness, could not attend the recital of the Patimokkha,
he had to send his ‘“‘entire purity’’, parisuddhi, by another. This monk
conveyed it on behalf of the one who was ill and declared it (datum) to the
Order; but many occastons are posited when the entire purity comes not to
be conveyed on account of a variety of things that might happen to the
conveyer both while on his way from the invalid to the meeting-place and
after his arrival there but before he had given the entire punty. This, and
the conveyance and giving, or declaration of the consent (chandam datum)
on behalf of a monk who is ill for the carrying out of a formal act of the
Order, serve to show how extremely important it was held to be—a point
stressed over and over again—that an Order should be “complete’ when-
ever its business was being discharged.

For the Pali canonical reference on this point, see Hermann Oldenberg, ed., The
Vinaya Pitakam, 5 vols. ; reprint (London : Luzac & Company, for P.T.S.. 1964).
Vol. 1, pp. 120-122, or Horner, The Book of the Discipline, Vol. 1V, pp. 158-162
[Mahavagga 11.22.1-11.23.3]. For the Mulasarvastivadin version see Nalinaksha
Dutt, ed., assisted by Vidyavaridhi Shiv Nath Sharma, The Gilgit Manuscripts
(Vol. I, Parts 1-4 (Vinaya-vastu); Calcutta: Calcutta Oriental Press Ltd..
1940-1950], Vol. I, 4, pp. 98-101. The whole of the Mahasamghika Vinaya
[Mo-ho-seng-k’i-liu] was translated into Chinese in AD 416 by Buddhabhadra
and Fa-hien, and the appropriate section, Posadhavastu [Po-sa-fa], appears in
Taisho 1425, pp. 446¢7-450c2 [see Erich Frauwallner, The Earliest Vinava and
the Beginnings of Buddhist Literature, Serie Orientale Roma. Vol. VIIT (Rome:



116

’7*

8#

9*

Notes

Instituto per il Medio ed Estremo Oriente, 1956), p. 200, for more information
on this point}.

My translation is somewhat tentative here. For Pratimoksa recital by the nuns,
consult Cullavagga X.6.1-X.8. See Oldenberg, The Vinaya Pitakam, Vol. I,
pp- 259-261, and Horner, The Book of the Discipline, Vol. V, pp. 359-363. The
Miilasarvastivadin section on nuns appears in the Ksudrakavastu [Tsa shih],
Taisho 1451, pp. 350b7-373¢28. The Mahasamghika version, Tsa sung po ch’i
fa, occurs at Taisho 1425, pp. 471a25-476b1 1.

The distinction between a human and one that has human form seems to be only
in this text. Interestingly enough, the Mulasarvastivadin text adds the word
samcintya [{intentionally]), seemingly exempting the bhiksu from involuntary
manslaughter, an offense which the Mahasamghika bhiksu could evidently be
held culpable of.

Pachow, *‘Translation of the Introductory Section of the Text.” p. 246, reads
murderer.

sparsaviharatam. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 612.

See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 573 (samudita). Pachow,
“Translation of the Introductory Section of the Text,” p. 246, reads fortune
teller.

This rule offers an interesting variance between the two texts. The Mahasamghika
text notes that the vihara is “‘intended for himself”’ [atmoddesikam], thus it seems
to be an individual effort by and for the monk. In the Mulasarvastivadin text,
atmoddesikam has been replaced by samghoddesakam [intended for the samgha].
Why? Three conclusions seem possible: (1) it may be a result of an error or over-
sight on the part of the text’s compiler; (2) the fact of the large vihara being in-
tended for the samgha carries no great significance at all; or (3) we have dis-
covered an instructive detail, revealing information about the maturation of
early Buddhist monasticism. The first conclusion 1s unlikely, since it 1s preserved
in this form in the Tibetan text. On this point, see Satis Chandra Vidyabhusana,
“So-sor-thar-pa,” p. 42. The second conclusion is unacceptable for several
reasons. First, we find numerous examples of viharas (i.e., aramas) being donated
to the samgha or individuals by various kings and lay disciples, but it is only In
the developed Skandhaka text, illustrated by Frauwallner (The Earliest Vinaya,
p. 123) to be relatively later than the date which we have set for the root Prati-
moksa, that we find any mention of a superintendent of buildings, which the
monk in the rule in question certainly seems to be. Second, the word vihara is
generally agreed to have represented, in earliest times, the dwelling of a single
monk, only later being adopted as the title for monastic dwellings in general.
Third, the interest in monastic life is dismissed by Frauwallner (The Earliest
Vinaya, p. 121) as having ‘‘gained greater importance only in the course of time.”
Thus we are led to tentatively accept the third conclusion and can make several
statements in the way of summary. In the early tradition kuti [hut] and vihira
are almost synonymous, whereas later there exists a clear line of differentiation
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between the two terms. If we can accept that the period in which monastic ofhcers
come to be designated is somewhat later than that of the formation of the root
Pratimoksa text (and I do), the presence of such a monk in the Mulasarvasti-
vadin text, virtually acting in the role of building superintendent, indicates
that their Pratimoksa became finalized at a later date than those in which no
monastic officers are hinted at. Finally, if we consider this in the light of the
enormous emphasis of the Mulasarvastivadins on boundary delineation [sima),
we must ascribe the prevalence of this school to a time period when there was
great interest in the Buddhist monastic institution and its preservation, previously
noted by Frauwallner to be late. We should also note that in the Mahasamghika
text we are told that the monks should be brought to mark out the site [vastu-
desanaya]. The Mulasarvastivadin text remarks that the monks should be
brought to view the site [vastudarsanaya]. Perhaps I am overstating the difference
between these two terms (and it might be only a phonological variance), but it
seems to me that the Mahasamghika bhiksus entered into the selection in a more
real, intimate sense than those of the Mulasarvastivadin school. The Mula-
sar vastivadin text gives the impression of action after the fact.

See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 447 (yavataka).

Sasanam [Teaching] is missing in the manuscript.

Although the text, as well as Pachow, *“Translation of the Introductory Section
of the Text,” p. 246, is somewhat unwieldy here, the issue (masked in both) per-
tains to the assurance that the proper sima [boundary] regulations had been
observed. Unless the sima had been appropriately delineated, it was impossible
to carry out a valid Posadha ceremony. The Pali Vinaya is explicit on this point,
as Mahavagga 11.6.1-11.13.2 indicates. Note especially Mahavagga 11.13.1-2,
where the notorious group of six (always troublesome) monks combine boundary
with boundary. See Horner, The Book of the Discipline, Vol. 1V, pp. 137-146,
and Oldenberg, The Vinaya Pitakam, Vol. 1, pp. 106-111. The importance of
sima, however, was by no means distinct to the Pali Vinaya. Ten pages of the
Posadhavastu of the Mulasarvastivadin Vinaya, for example, are devoted to
precisely these types of topics. See N. Dutt, The Gilgit Manuscripts, Vol. 111, 4,
pp. 84-94. This portion is lacking in the Mahasamghika version. Our manuscript
seems to indicate that the samgha in this particular place had secured the area
which had been accepted by its monks. As in other portions of the text, it is best
not to place too much weight on the dimensions enumerated.

The text reads evam cetsa bhiksurbhiksubhirucyamanastathaiva vastu samadaya
[pragrhya tisthet] suddhastu pratinihsrjedityevam kusalam. This reading,
howéver, negates the entire value of thé rule. It seems almost likely that it is a
mistake 1n the manuscript, since it appears in the correct form later in the same
rule. Therefore I have corrected it in the translation.

It is not my intention to review the whole upadhi [Pili: upadi] debate which
raged on in the second half of the nineteenth century. Guy Welbon, in The
Buddhist Nirvana and Its Western Interpreters (Chicago: The University of
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Chicago Piess, 1968), presents an admirable summary of the controversy.
Especially stirring are the sections on James D’Alwis (pp. 131-146), Robert
Caesar Childers (pp. 146-153), and Hermann Oldenberg (pp. 194-220). For an
interesting article on the technical terms, see Arthur Oncken Lovejoy, “The
Buddhistic Technical Terms Upadana and Upadisesa,” Journal of the American
Oriental Society, XIX (1898), 126—-136.

Read avinayam instead of vinayam. Since the monks are being implored not to
follow the schismatic monk, it must be his negative aspects that are being listed.
No matter how they are arranged, the list contains only eight members.

The text has switched from the plural to the singular.

Judging by the rather strange translation equivalents that have been utilized in
the past (e.g., cankers), I prefer to leave asrava, acommon but incorrect rendering
of asrava, untranslated.

For a discussion of the avarhana ceremony, see Edgerton, Buddhist Hybrid
Sanskrit Dictionary. p. 107.

Using Edgerton’s entry for bhujisya, I have translated bhujanyam adverbially
here. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 110. This rendering
is pure speculation, dictated by no other apparent alternatives.

It appears that in the Miulasarvastivadin version (and the Sarvastivadin version)
it is not necessary for the trustworthy upasika to see the monk 1n order to accuse
him of an offense. The Mahasamghika and Pali versions include the act of seeing
as necessary in order to accuse the monk. The divergence may be a simple
omission. However, it may, on the other hand, be quite instructive. By not in-
cluding seeing in the rule, it opens the possibility of hearsay evidence being
introduced against a monk, and since the hearsay evidence would be coming
from an upasika, this is even more extraordinary. Perhaps at the time when the
Palh and Mahasamghika versions were compiled, women were still regarded
with utmost caution, and anything short of eyewitness testimony on their part
was rejected, while by the time of the Mulasarvastivadin and Sarvastivadin
versions (which would under this supposition be somewhat later), women in the
order were not held so strictly suspect.

Pasya vo siyapattih (in the text) makes no sense, but the Pali has: yassa siya
apatti so avikareyya. See J. F. Dickson, ed. and trans., “The Patimokkha, being
the Buddhist Office of the Confession of Priests. The Pali Text, with a Translation
and Notes,” Journal of the Roynl Asiatic Society, New Series, VIII (1875), 72.

A statement of what (wicked) act it is possible to commit under the conditions
outlined in the text does not appear in the manuscript.

This is the usual translation equivalent for antarayika dharma. For example, see
Edgerton. Buddhist Hybrid Sanskrit Dictionary, p. 39 (antarayika).

I am following Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 308 (nisthita),
and Huber’s French translation in Finot, “Le Pratimoksasiitra des Sarvasti-
vadins.’ p. 490.
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18  Although we are tempted to avoid a discussion of the introductory (and con-
cluding) portion of the texts as being later additions, an emphatic impression
arises from it, namely, that whereas the Mulasarvastivadin version appears
uniformly well developed and late, the Mahasamghika version shows signs of
a high antiquity. In the versified portion of the introduction to the Maha-
samghika text, the term Pratimoksa occurs but three times, and only one of these
makes any reference to a sutra ot that name. In the first case we read-:

tam pratimoksam bhavaduhkhamoksam srutvanudhirah

sugatasya bhasitam /

sadinriyam samavarasamvrtatvatkaronti jatimaranasya

antam //
The verse cited does not reveal a description of the Pratimoksa spoken by Buddha
(and it certainly does not state that it was a sutra), but it does, however, claim
that the Pratimoksa could provide “‘release from the pains of becoming.” Fur-
ther, by restraint of the sense organs, the self-possessed “put an end to birth and
death.” Clearly, no doctrinal texts of any Buddhist school support the notion
that nirvana can be attained merely by strict observance of sila. Nevertheless, if
Pratimoksa in this verse refers to that ancient use of the term, indicating an ex-
pression of faith in the Buddha and his Teaching, the verse takes on a new mean-
ing: Faith and its practical application can put an end to duhkha. Doctrinally,
at least, this is sound, for we know that one stage on the way to arhantship is
called sraddhanusarin or ‘‘follower in faith.” For a discussion of this and similar
terms, see Nalinaksha Dutt, Early Monastic Buddhism (Calcutta: Calcutta
Oriental Book Agency, 1960), pp. 254-257. In the fourth prefatory verse we
read: Stlena yuktasya hi pratimoksam. Certainly it would be absurd to take
Pratimoksa as a sutra here. In stating “there is Pratimoksa for one intent on
$ila.” the above premise is confirmed. Sila results in faith, not nirvana. It is only
in the tenth introductory verse that Pratimoksa as a sutra is mentioned. It
states there: |

yavatsutrapratimokse so ganamadhya na bhegyati /

tavatsthasyati saddharmo samagri ca ganottame //
This. however, is contradicted shortly thereafter:

abhimukham ksamati jaramaranam ksiyati jivate

priyam hayati saddharma astameti.
Let us review: in the tenth introductory verse we are told that the True Dharma
will stand as long as the Pratimoksa Sutra is preserved; later we are informed
that the True Dharma is already ceasing. Can we believe that the Pratimoksa
Sitra has already fallen into disuse? Stranger still, how can we explain this
second statement in the introduction to a Pratimoksa text? Plainly, we have
uncovered a layer of stratification, the latter statement included perhaps as an
inducement to reestablish pure observance. If we were asked to cite the one
watchword of the entire versified section of the Mahasamghika Pratimoksa
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Sutra introduction, it would not be Vinaya, but rather sila, a term appearing
no less than sixteen times. Now sila is a difficult word to define, but of one
thing we are certain: whereas Vinaya in general indicates those moral precepts
that are externally enforced and controlled, Sila is an internally administered
moral guideline, wholly dependent on the individual. It is in this context that
we read : aneka buddhanumatam visuddham silam. . .aharisyami. . . .The state-
ment is critical for it reveals that pure sila, and not Pratimoksa Sutras, has been
praised by many Buddhas. Apart from the moral domain, we can also glean
some prectous bits of doctrinal information. The following terms are mentioned:
triratna (Prefatory Verse 3), akusalamiula (Introductory Verse 1), amaravitarka
(Introductory Verse 2), three dhatus (Introductory Verse 4), pancapatti (Intro-
ductory Verse 7), and upadhi (Introduction).

The Mulasarvastivadin Pratimoksa Sutra presents an entirely different picture
in its introductory section. In the versified portion, sila is mentioned only once
(Introductory Verse 5). Pratimoksa, on the other hand, is now referred to as
the essence of Vinaya. Further, it is declared to be **hard to obtain in ten millions
of ages; even going beyond, to grasp and to bear {it] is much more difficult to
obtain,” seemingly indicating a more developed state than the primitive text.
Pratimoksa is now exalted, being regarded as the “compendium of True Dharma
written by the King of the True Dharma,” and as a *‘great treaty.” Almost
uniformly, the introductory verses extol its observance. Whereas the Maha-
samghika text simply stressed the general need for sila, the Mulasarvastivadin
text supplies, with apparently obvious motives, a formal (and expected) in-
troduction to the recitation at hand by presenting a series of laudatory verses.
Now the monks are likened to a guild of merchants, perhaps indicating a further
development in general samgha life. Sticking only to the business at hand. in the
verse section little reference i1s made to doctrinal issues: samsara is mentioned
once (Introductory Verse 6), prajna once (Introductory Verse 12), and klesa twice
(Introductory Verses 17 and 18). However, the prose section does note that the
bodhipaksika dharmas, summarizing Buddha’s teachings, can be obtained by
diligence.

The problem of sima was discussed earlier. Dr. Nalinaksha Dutt, in a most
interesting article, **“The Second Buddhist Council,” Indian Historicai Quarterly,
XXXV, 1 (March 1959), 54, also mentions this peculiar emphasis on sima by
the Malasarvastivadins.

The text seems overly explicit, using two equivalents of sexual intercourse:
maithuna and gramya dharma. The Sarvastivadin text simply has [mai]thunam
dharmam. See Louis Finot, ed., “Le Pratimoksasitra des Sarvastivadins.”
Texte Sanskrit par L. Finot, avec 1a version chinoise de Kumarajiva traduité
en frangais par Edouard Huber, Journal Asiatique, Série XI, II (Novembre-
Decembre, 1913), 476. The Pali also has simply methunam dhammam. See
Dickson, *“The Patimokkha, being the Buddhist Office of the Confession of
Priests,” p. 73.
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19* I have taken antikat as “nearby” primarily on the basis of the santikat appearing
in the Sarvastivadin text. See Finot, ‘‘Le Pratimoksasiitra des Sarvastivadins,”
p. 491. The Mahasamghika text has no similar word while the Pali has hatthato
[from the hand of], neither affording any help. See Dickson, “The Patimokkha,
being the Buddhist Office of the Confession of Priests,”” p. 78

20 pure bhuktam. I equate this to pascad bhuktam, which occurs in the following
rule. For the meaning, see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p.
338 (pascadbhakta).

20* 1 am hard pressed to explain-the gerund labdhva, which does not seem to fit
here. The Sarvastivadin text has civaram tu vayam labdhva kilena kalpikam
svahastam pratigrhya ksipram eva krtva [acchada] yamah. See Finot, “‘Le
Pratimoksasutra des Sarvastivadins,” p. 494.

2]  The phrase Dharma and Anudharma is puzzling. The manuscript tries to append
a ninth class of rules, Dharma and Anudhaima, after the adhikarana-éamatha
dharmas, but its appearance is quite artificial. It is explained there, however,
that Dharma refers to both Vinayas, and Anudharma to the conduct established.
See W. Pachow and Ramakanta Mishra, *“The Pratimoksa Sitra of the Maha-
samghikas,”’ Journal of the Ganganath Jha Research Institute, 1 X, 2-4 (February-
May-August, 1952), 260. In the Bhiksuni Vinava of the Mahasamghika-
Lokottaravadin sect we also find the same appendage. Gustav Roth points this
out clearly in “Bhiksunivinaya and Bhiksu-Prakirnaka and Notes on the
Language,” Journal of the Bihar Research Society, LII, 1-4 (January-December,
1966), 32, but he does not note it as especially unusual. It should also be noted
that the Parajika Dharma section i1s quite similar in both texts. There are,
however, two features of the Mahasamghika version which remain distinct.
First, each rule concludes with the following:

ayam bhiksuh parajiko bhavatyasamvasyo na labhate

bhiksuhi sarddhasamvasam.
In the Mulasarvastivadin text we read: ,

ayamapi bhiksuh parajiko bhavatyasamvasyah.
It is only in the conclusion to the entire Mulasarvastivadin section that we find
the phrase na labhate bhiksubhih sardam samvasam bhogam va. It is interesting
to note that in addition to generalizing the statement at the end of the section,
bhogam has been added. Second, after each parajika, the Mahasamghika text
adds a paragraph explaining the proposition of the rule. This narration includes
the date, place, and reference for its promulgation. The appearance of this
intrusion early in the text gives one the impression that they are going to be
provided with a condensed Sutravibhanga throughout, but these rule com-
mentaries cease after this section and are included in no other. This brief com-
mentary is totally lacking in the Mulasarvastivadin text (and all other Prati-
moksa Sutras as well).

21* The text has the strange form dhyayat, perhaps being from ,/dhi or /dhyai.
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In this second rule the Mahasamghika text indicates that the guilty bhiksu
scems only to be censured by kings [rajano], whereas the Mulasarvastivadin
text notes king [raja] or king’s minister [rajamatra), perhaps indicating an
extension of those persons to which a monk may be held reprehensible (in
addition, of course, to the samgha).

The Milasarvastivadin text presents only nisidanam. This, in itself, carries
the intention adequately, but one would expect nisidanasamstaram, as in the
Sarvastivadin text (Finot, ““Le Pratimoksasutra des Sarvastivadins,” p. 497),
or one of the similar forms found in the Pali and Mahasamghika versions.
manusyavigraham.

The form presented here, udgrahanasat, puzzles me. The Pali, as well as the other
Sanskrit versions, simply present a causative form of ud ,/grah.

kalam kuryat. For this common idiom, see Monier Monier-Williams, 4 San-
skrit-English Dictionary, reprint of new egdition in collaboration with E. Leumann,
C. Cappeller, and others (Oxford: The Clarendon Press, 1964), p: 301,

The text should read abhisaktah instead of abhisiktah. See Finot, ““Le Prati-
moksasutra des Sarvastivadins,” p. 500, and Edgerton, Buddhist Hybrid Sanskrit
Dictionary, p. 56.

Visesadhisesadhigama puzzles me. I have tried to distinguish between visesa and
adhisesa. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 501 (visesadhi-
gama).

The Mulasarvastivadin text, taccivaram tacca sesamupanihsrstavyam, is un-
clear. The Sarvastivadin text (Finot, ‘'Le Pratimoksasutra des Sarvastivadins,”
p. 500) has sa vastuseso nihsr[s]ta[v]yo.

For another reading, consult W. Pachow, 4 Comparative Study of the Prati-
mok sa, Sino-Indian Studies, Vol. IVPart 2, 1951-1955, p. 97 (note on the fourth
Mahasamghika parajika dharma, designated as Msg. 4). 1 cannot help but think
that Dr. Pachow’s translation is awkward and unwieldy.

My translation of the second portion of this rule is quite tentative.

Alternate translation: with regard to a self-conceited monk.

See Edgerton, Buddhist Hybrid Sanskrit Dictionary, pp. 72 and 201 (avadhyana
and ksepana, respectively).

The summaries of the rules in each section are often impossible to translate
meaningfully. |

The Miilasarvastivadin text has ajiia, order(s)- Finot, “‘Le Pratimoksasutra des
Sarvastivadins,” p. 505, records anyavada. Dickson, “The Patimokkha, being
the Buddhist Office of the Confession of Priests,” p. 83, has afifiavadake, and
Pachow and Mishra, “The Pratimoksa Siitra of the Mahasamghikas,” p. 22,
reads anyavada.

samcetanika ye sukrasya visrstiya. There is no doubt that this reading, as it
appears, its plural. See Edgerton, Buddhist Hybrid Sanskrit Grammar, pp. 67
(pars. 9.91-9.92) and 81 (par. 10.175). Perhaps one may read samcetanika
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ye-samcetanikaye, and after amending visrstiye to visrstiye, read this portion of
the rule as a genitive absolute.

29* See Edgerton. Buddhist Hybrid Sanskrit Dictionary, p. 74 (avalokayati). |

30 The text reads saparasopinam, which leaves me at a loss. The other versions
afford no help at all. Perhaps we can amend to saparasapindam.

30* The Mulasarvastivadin text has ityetam pratyayam krtva. differing from the
Pali and other Sanskrit texts. See, for example, Finot, **Le Pratimoksasutra des
Sarvastivadins,” p. 506 (idam eva pratyayam krtvananyathat).

31 The Mahasamghika text, bhiksuni kayamapi, is preposterous. Dickson, ‘““The
Patimokkha, being the Buddhist Office of the Confession of Priests,” p. 74, has
tamkhanikaya, and Finot, ‘‘Le Pratimoksasutra des Sarvastivadins,” p. 480, has
tatksanam. The meaning here: ‘‘for a moment.”

31* For upari vihayasi krtayam kutikayam, see Edgerton, Buddhist Hybrid Sanskrit
Dictionary, p. 513 (vaihayasam).

32 appeva nama. See Rhys Davids and Stede, The Pali Text Society’s Pali-English
Dictionary, p. 350.

32* In the Pali and Mahasamghika texts, the use of harita [grass] is not clear. In the
Miilasarvastivadin text, however, harita is unmistakably connected with the
means for covering (the vihara), chedanaparyayah.

33 I have read pratisthihati as ‘‘stands fast™ rather than “‘confess’ as Horner does
(using the commentary). See Horner, The Book of the Discipline, Vol. 1, p. 281
(and r. 1). I must admit that Horner has support; for example, Thomas Rhys
Davids and Hermann Oldenberg, trans., Vinaya Texts, 3 vols. ; reprint (Delhi:
Motilal Banarsidass. 1965). Vol. I, p. 10. In rules ten, eleven, twelve, and thirteen
of this section, we shall see that if 2 monk abandons his wrong course, it is stated
to be good, whereas if he should not abandon it, he is guilty of a samghatisesa.
One might expect that if the monk here confessed his fault, it would say ityetam
kusalam {this is good], but the text states that he has committed a samghati-
sesa. However, the point of this rule is not confession, since confession is at
the heart of the Pratimoksa system, so that it must be assumed that sooner or
later a concealed offense would be confessed. There are numerous references to
offenses which are concealed for some time (see Cullavagga I1I; Homer, The
Book of the Discipline, Vol. V, pp. 56-95, and Oldenberg, The Vinaya Pitakam,
Vol. 11, pp. 38-72), and the parivasa period was designed for just that purpose.
The critical issue here is that by standing fast in his malice, the monk may not
recognize the gravity of his fault, or he may simply be obstinate. In either case,
the manatva probation is both necessary and des'rable. My comments apply also
to pratistha, as found in the Milasarvastivadin text.

33* 1 have interpreted artham loosely, to coincide with the offering.

34 See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 560 (samagra).
34* The Mulasarvastivadin text has asvadanapreksi. Edgerton, Buddhist Hybrid
Sanskrit Dictionary, p. 112, enters (under asvadaniya) meanings of *‘enjoyable”
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and **pleasant” and cites its usc as a substantive in the sense of condiments. The
meaning does not fit the case. However, the Pili, Sarvastivadin, Mahasamghika,
and, most critically, the other Milasarvastivadin text [L. Chandra, ed., **Un-
published Gilgit Fragment of the Pratimoksa-Siutra,” Wiener Zeitschrift fur die
Kunde Siid- und Ostasiens, IV (1960), 3], all have asadana. Edgerton does cite this
word (p. 111) and the meaning is appropriate.

Evam asya vacaniyo is idiomatic: **Should be spoken to thus.”

Perhaps udyusikam, in the text, equals udyiithikam. See Edgerton, Buddhist
Hybrid Sanskrit Dictionary, p. 131.

For an understanding of ekuddeso [under one rule), see Horner, The Book of the
Discipline, Vol. 1, p. 300, n.1.

pratyanubhavet. See Edgerton, Buddhist Hybrid Sanskrit D:cnanary., p. 374. for

the meaning.

- durvvacakajatiyo. The Pali has dubbacajitiko. See Dickson, *“The Patimokkha,

being the Buddhist Office of the Confession of Priests,” p. 76. For the meaning
of the word. see Horner, The Book of the Discipline, Vol. I, p. 310, n. 1. and
Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 272 (durvacasya). Buddha-
ghosa’s commentary on the Patimokkha defines dubbacajatiko as dubbaca-
sabhavo. See Buddhaghosa, Kankhavitarani, edited by Dorothy Maskell

" (London: Luzac & Company for P.T.S., 1956), p. 47.

dhvajagram. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 288, for
the meaning.

I have included community here although 1t docs not appear in the text. This
portion of the rule would be meaningless without something to increase or grow.
The Pali text has parisa. See Dickson, "The Patimokkha, being the Buddhist
Confession of Priests,” p. 76. The Sarvastivadin text, although fragmentary,
does have the word parisad included in the rule. See Finot, “‘Le Pratimoksasttra
des Sarvastivadins,” p. 486.

Dr. Banerjee has reconstructed bhiksoh praharamupa [darsayet antatastaka-
saktika] mapi. Chandra, “Unpublished Gilgit Fragment of the Pratimoksa-
Sutra,” p. 4, has bhiksoh praharam udgurayed antatas talasaktika. Although
upadarsayet [promise, predict] is not totally inappropriate, udgurayed is the
better choice. According to Edgerton, Buddhist Hybrid Sanskrit Dictionary,
pp- 37-38, antatas may be taken as ‘‘even so much as,” and with the instrumental
form of talasaktika. the rule becomes intelligible.

The text reads abhivastum, which ] presume to be vastum.

For the meaning of sparsa in this sense, see Edgerton, Buddhist Hybrid Sanskrit
Dictionary, p. 612 (sparSa-viharata). Chandra, **Unpublished Gilgit Fragment
of the Pratimoksa-Sutra.” p. 5, reads differently for the first part of the quote:
gaccha tvam ayusman na cet] tvaya sairdham sparso bhavati kathyam va
msadyayam va. The Mulasarvastivadin text is interesting in that it remarks that
if the companion is dismissed after receiving alms (i.e., the first monk upheld his
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promise to provide alms, at least), the persuading monk is guiity of an offense.
The Mahasamghika text is clear: The monk who did the persuading is guilty,
irrespective of any consideration of alms. The Miilasarvastivadin account 1s
tantamount to stating that if no alms are provided, the persuading monk is free
to dismiss his cohort, a most unusual and somewhat incongruous situation.
Numbers eight and nine seem to be missing in the text, but the phrase dutena
samghasya is included, which appears to be part of the summaries of these two
rules.

I have transiated ksepadharmamapadyeta rather loosely, following Horner, The
Book of the Discipline, Vol. 111, p. 59 (and n. 2). I suppose a literal reading would
be “should fall into the dharma against accusation (or abuse).”

tatra—at once. For a similar usage see Horner, The Book of the Discipline. Vol. 1.
p. 328.

For the complete form of this phrase, see Edgerton, Buddhist Hybrid Sanskrit
Dictionary, p. 443 (yathavaditathakan).

The text has parivuttha, which is the Pali form for paryusita. For a comment on
this Sanskrit form see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 336.
pratodanit. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 374.

For more information on disciplinary actions refer to Cullavagga 111 (Oldenberg,
The Vinaya Pitakam. Vol. 11. pp. 38-72, and Horner, The Book of the Discipline,
Vol. V, pp. 56-95). Also see S. Dutt, Early Buddhist Monachism (Bombay:
Asia Publishing House, 1960), pp. 136-138. For a bit more ngorous reading,
refer to Herbert Hirtel, ed. and trans., Karmavdcand, Sanskrittexte aus den
Turfanfunden. Vol. 111 (Berlin: Deutsche Akademie der Wissenschaften zu
Berhin. Institut fiir Onientforschung, 1956), and aiso Heinz Bechert’s fine article,
“Asokas ‘Schismedikt’ und der Begriff Sanghabheda,” Wiener Zeitschrift fir
die Kunde Siid- und Ostasiens, V (1961), 21 fi.

hasyapreksyam. See Edgerton, Buddhist Hybrid Sanskrit Dictionary. p. 394
(preksya).

nisadyam kalpeya. For this idiomatic expression, see Edgerton. Buddhist Hybrid
Sanskrit Dictionary, p. 307 (nisadya).

pariskaram. See Edgerton. Buddhist Hybrid Sanskrit Dictionary. p. 331.

ekoya-. The Pali version records eko ekaya. See Dickson, “The Patimokkha,
being the Buddhist Office of the Confession of Priests,” p. 77. The Sarvastivadin
version has ekaike[na). See Finot, ‘‘Le Pratimoksasiitra des Sarvastivadins,”
p. 488. In the text at hand, eko ekaya occurs in rule two of this section.

For this meaning of vikalpya, see Edgerton, Buddhist Hybrid Sanskrit Dictionary,
p. 480 (vikalpayati). Chandra, ' Unpublished Gilgit Fragment of the Pratimoksa-
Sutra,” p. 7, has dattva.

The seat is convenient for engaging in sexual intercourse. See, for example, Hor-
ner, The Book of the Discipline, Vol. 1, p. 333 (the Padabhajaniya commentary on
the rule), or Finot, *‘Le Pratimoksasutra des Sarvastivadins,” p. 488 (Edouard
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Huber’s translation of the Chinese version of the Sarvastivadin rule).

Dr. Banerjee has not reconstructed the second and third interrogations concern-
ing complete punty.

Sraddheyavacasa. Literally, the entire phrase (including upasika) means: an
upasika with words that should be trusted. Buddhaghosa, Kankhavitarant, p. 52,
comments: “Saddheyyavacasa™ ti saddhatabbavacana ariyasavika ti attho.
Also see Horner, The Book of the Discipline, Vol. 1, pp. 332.n. 1. and 333, nn. |
and 2.

siksamsamvrtisammatani. See Edgerton, Buddhist Hybrid Sanskrit Dictionary,
p. 541 (samvrti).

There seems to be much concern regarding the proper translation of the first
portion of this rule and the following two rules. For a careful discussion of the
subject, see Horner, The Book of the Discipline, Vol. 11, pp. 4 (and nn. § and 6),
5 (and nn. 1-3), and 6 (and nn. 1-5). Horner reviews the suggestions of Huber,
Gogerly, Dickson, Rhys Davids and Oldenberg, and Law and provides her own
evaluations. I should also note a further citation in Edgerton, Buddhist Hybrid
Sanskrit Dictionary, pp. 130-131, and a full length study of the subject: Kun
Chang, A Comparative Study of the Kathinavastu (’S-Gravenhage: Mouton
& Co., 1957). Our version is slightly different, beginning with krtacivarehi rather
than nisthitacivarena as the Sarvastivadin and Mailasarvastivadin texts do. or
nitthitacivarasmim as the Pali does. However, the Padabhajaniya commentary
describes kata (i.e., krta) as one of the five means for having the robe material
settled [see Horner, The Book of the Discipline, Vol. 11, p. 6 (and n.1)], and the
Mahavagga uses the term katacivara (see Oldenberg, The Vinava Pitakam,Vol. 1,
p.- 256). Our verston simply generalizes, using the plural rather than the singular
(as in the other versions). Finaldy, it should be noted that the Pali version varies
with all the Sanskrit versions in that the first word of the rule is in the locative,
making it relatively easy to construe all the locatives in an absolute relationship
and take bhikkhuna as an instrumental in genitive usage. Each Sanskrit text

begins with an instrumental, thus necessitating an instrumental relationship with
thé corresponding form of bhiksu.

Chandra, “Unpublished Gilgit Fragment of the Pratimoksa-Sutra,” p. 11, has
talavyndakam [fan].

The text presents the Pali form (corrected to sammutiyo). Edgerton, Buddhist
Hybrid Sanskrit Dictionary, p. 541, discusses this word under samvrti, noting
the assoctation with sammata, and we do find sammatya in Finot, "Le Prati-
moksasutra des Sarvastivadins,” p. 490. The Mulasarvastivadin text has sam-
vrtya. See Banerjee, Pratimoksa-Siutram [Milasarvastivada), p. 15 (and n. 3).
Chandra, **Unpublished Gilgit Fragment of the Pratimoksa-Sutra,” p. 11, con-
curs, and the phrase seems to mean, according to Edgerton, ‘‘a posture with the
hands joined at the back of the neck”™ (Buddhist Hybrid Sanskrit Dictionary,
p. 516).



Notes 127

50 For anyatikaye, see Edgerton, Buddhist Hybrid Sanskrit Dictionary. p. 42
(anyataka). The other versions seem to employ various forms of a \/jna

50* Chandra. **Unpublished Gilgit Fragment of the Pratimoksa-Sutra.” p. 10, has
-ullamghikaya. For the meaning, see Edgerton, Buddhist Hybrid Sanskrit Dic-
tionary, p. 148.

51 The other Sanskrit versions present only the bare pravarayed. Our text seems
to be following the Pali idiom: abhihatthum pavareyya (see Horner, The Book
of the Discipline, Vol. 11, p. 51, n. 1, and Rhys Davids and Stede, The Pali Text
Society’s Pali-English Dictionary, p. 72), but furnishes abhibhasto rather than
the appropriate form.

S1* See Edgerton. Buddhist Hybrid Sanskrit Dictionary. p. 120 (uttankika). Chandra.
“Unpublished Gilgit Fragment of the Pratimoksa-Sitra,” p. 11, has -uphamghi-
kaya [with loud laughter]. , .

52 The plural is used for the dual. It appears that the only way to take anyataresam
is “different,” i.e., unrelated, since the other texts include some form emphasizing
that the people involved are not related to the monk.

52* This reading is not at all certain. The only corresponding form is rendered by
Vidyabhusana, **So-sor-thar-pa,” p. 64, as "‘without leaning to my side.”

53 See Edgerton, Buddhist Hybrid Sanskrit Dictionary. p. 480 (vikalpa).

53* Neither Banerjee's text (namsophatikaya) nor Chandra’s (namsotdhaukikaya)
makes much sense. Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 606, does
enter the term sodhaukika, which seems appropriate, as Pachow, 4 Comparative
Study of the Pratimoksa, Vol. V, 1, p. 18, rule49, equates it to the Sarvastivadin
camsapracalaka (see Finot, “*Le Pratimoksasutra des Sarvastivadins.” p. 531.
rules 49 and 50).

5S4 ca ubhau pi sahitau ekena. I have no suggestions here other than following
Horner's note (The Book of the Discipline, Vol. I, p. 59, n. 1), based on the
Padabhajaniya commentary. If two (or more) robe prices are combined to buy
one superior robe [rather than two (or more) ordinary robes], the importance
of kalyanakamatamupadaya is emphasized. The Mahasamghika text uses the
plural (whereas the Pali and other Sanskrit texts make the giving of the robe
a singular act on the part of one person), which tends to somewhat cloud the
distinction between this and the following rule.

54* See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 566 (samavadhaya).

55 kalena samayena (idiomatic). |

55* Chandra, “*Unpublished Gilgit Fragment of the Pratimoksa-Sutra,” p. 11, reads
vidamgikaya. For the meaning. see Edgerton, Buddhist Hybrid Sanskrit Dic-
tionary, pp. 486-487 (vidangika).

56 The Pali has veyyavaccakaro ti (see Dickson, “The Patimokkha, being the
Buddhist Office of the Confession of Priests,” p. 79). On the basis of a form
(vaiyaprtyamkaronti) appearing later in the text, I have chosen in this case not
to follow the example of the Pah. Also see Edgerton, Buddhist Hybrid Sanskrit
Dictionary. p. 571 (vaiyapatya).
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See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 561.

For a definition of aramika, see Edgerton, Buddhist Hybrid Sanskrit Dictionary,
p. 104.

savadanam. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 594.
Bhiksuna tusnim bhiitena uddese sthatavyam has been translated rather freely
here.

This translation is tentative. Vidyabhusana, *‘So-sor-thar-pa,” p. 65, has: 1
shall not prefer one kind of taste to another.

Pratirupo, literally an image or likeness.

apaharakam. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 46.

The Mahasamghika text is extremely corrupt here. I have pieced together a
translation from the Pali and the Mulasarvastivadin versions (see Dickson. *“The
Patimokkha, being the Buddhist Office of the Confession of Priests,” p. 80, and
Banerjee, Pratimoksa-Siitram [Milasarvastivadal, p. 17).

Pali: yadjant’ ayasmanto sakam ma vo sakam vinassati

Mulasarvastivadin: prajanatvayusmantah svamartham ma vorthah pranasyatv-
ity.

The Sarvastivadin text is fragmentary.

jthvasphotakam. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 614
(sphotakam).

The Mahasamghika text uses the Pali form of rug, santhata, rather than the
Sansknt form, samstara.

samdhunakam. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 558
(samdhunakam).

Each text seems to present its own form for this expression:

Mahasamghika: kanakanamedakalomanam (Pachow and Mishra, “The Pra-
timoksa Sutra of the Mahasamghikas,” p. 17).

Pali: kalakanam ejakalomanam (Dickson, “The Patimokkha, being the Bud-
dhist Office of the Confession of Pnests,” p. 80).

Sarvastivadin: kadanam e[daJkalomnam (Finot, ‘Le Pratimoksasutra des
Sarvastivadins,” p. 496).

Milasarvastivadin: kalakanamedakaromnam (Banerjee, Pratimoksa-Sutram
[Miulasarvastivada), p. 17).

I am following Vidyabhusana, “‘So-sor-thar-pa,” p. 66, but also see Edgerton,
Buddhist Hybrid Sanskrit Dictionary, p. 149 (usnisa).

See Horner, The Book of the Discipline, Vol. 11, p. 76, n. 4, and Edgerton,
Buddhist Hybrid Sanskrit Dictionary, p. 215 (gocarika).

kholasirase. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 207.
pratyottarena. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 379. The
Mahasamghika text contradicts the other Sanskrit texts, as well as the Pah,
indicating that the new rug is being made after the required six years have
elapsed. The Sarvastivadin (Finot, “‘Le Pratimoksasutra des Sarvastivadins,”
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p. 496) and Mulasarvastivadin (Banerjee, Pratimoksa-Sutram [Milasarvastiva-
da), p. 18) versions have arvak. The Pali (Dickson, “The Patimokkha, being
the Buddhist Office of the Confession of Priests,” p. 80) has orena ca channam
vassanam (within six years). 1t may be, in fact, that Edgerton misunderstood.
A rug is supposed to last for six years. After that it is perfectly lawful for a monk
to obtain a new rug (following the necessary regulations, of course). See Homer,
The Book of the Discipline, Vol. 11, pp. 81-82, for the Padabhajaniya’s explana-
tion. The answer may lie in the fact that the Mahasamghika text notes that if
the monk has the new rug made out of a desire for something excellent, whether
or not the old rug is discarded, this too is an offense. Evidently desire was to
be suppressed at all costs. The rug itself seems not to be the issue at all (provided
it was used for six years). Rather, the motive precipitating the commuission of
the new rug comes to the forefront. Clearly, need is acceptable, but desire is not.
I am following Vidyabhusana, “*So-sor-thar-pa,” p. 67.

For a discussion of santhatam and nisidanam, see Horner, The Book of the
Discipline, Vol. 11, p. 87, n. 2, in which Horner reviews the suggestions of Rhys
Davids and Oldenberg, Huber, and Vidyabhusana, as well as citing further Pali
textual references. Pages 87-89 of her translation contain the Padabhdjaniya
commentary on this rule. Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 308
(nisidana) also gives two references.

Both Banerjee, Pratimoksa-Siatram [Mulasarvastivada), p. 37, n. 2, and Vidya-
bhusana, ""So-sor-thar-pa,” p. 69, n. |, point out that this verse corresponds to
Dhammapada 184. See Narada, Dhammapada, pp. 165-166 (Buddhavagga,
verse 6).

For the idiomatic phrase adhvanamarga pratipanna. see Edgerton, Buddhist
Hybrid Sanskrit Dictionary, p. 19 (adhvamarga).

Finot’s note (‘'Le Pratimoksasutra des Sarvastivadins,” p. 540, n. 2) identifies
this verse as corresponding to Udanam V, 3, and Udanavarga XXVIII, 13.
See, for example, Paul Steinthal, ed., Udana, reprint (London : Oxford University
Press for P.T.S., 1948), p. 50.

saimam. This is a Pali form. See Rhys Davids and Stede, The Pali Text Society’s
Pali-English Dictionary, p. 704. The corresponding Sanskrit form, svayam, is
found in the other Sanskrit texts. See, for example, Finot, **Le Pratimoksasutra
des Sarvastivadins,” p. 497.

Both Banerjee, Pratimoksa-Siitram {Milasarvastivadal, p. 37, n. 4, and Vidyab-
husana, “So-sor-thar-pa,” p. 69, n. 2, point out that this verse corresponds to
Dhammapada 185. See Narada, Dhammapada, pp. 165-166 (Buddhavagga,
verse 7).

The Mahasamghika text simply has imatamupadaya. 1 have extended my

translation on the basis of the Sarvastivadin (Finot, *‘Le Pratimoksasiitra des

Sarvastivadins,” pp. 498-499) and Mulasarvastivadin (Banerjee, Pratimoksa-

Siatram [Mulasarvastivadal, p. 189 and n. 5) versions: kalyanakamatam upadaya,
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although the Milasarvastivadin text has been reconstructed, in part, from the
Tibetan.

Both Banerjee, Pratimoksa-Sutram [Mulasarvastivadal, p. 37, n. 1, and Vidya-
bhusana, ‘“So-sor-thar-pa,” p. 69, n. 3, point out that this verse corresponds to
Dhammapada 49. See Narada, Dhammapada, p. 53 (Pupphavagga, verse 6).
pratipesaniyani. The Pali and Sanskrit texts afford no help here. However,
Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 365, enters partpusta [nour-
ished]. Perhaps the form in the Mahasamghika text is related.

Both Banerjee, Pratimoksa-Satram [Mulasarvastivada), p. 37, n. 2, and Vidya-
bhusana, *So-sor-thar-pa.” p. 69. n. 4. point out that this verse corresponds to
Dhammapada 50. See Narada, Dhammapada, p. 54 (Pupphavagga, verse 7).
acchandeya va acchandapeya va. The Mahasamghika text seems to get the roots
Jchad and /chid mixed up. The Pali and other Sanskrit texts all use a form of
a \/chid in the rule.

This verse corresponds to Udanavarga 1V, 7. See Finot, ‘Le Pratimoksasutra
des Sarvastivadins,” p. 542, n. 1.

A varsasatika civara 1s a robe for the rainy season. See Edgerton. Buddhist
Hybrid Sanskrit Dictionaryv, p. 472,

Vidyabhusana, “*So-sor-thar-pa.” p. 69, n. 5, points out that this verse cor-
responds to Mahaparinibbana Sutta, Chapter IV. See. T. W. Rhys Dawvids and
J. Estlin Carpenter, eds., The Digha Nikaya, 3 vols. ; reprint (London: Luzac &
Company for P. T .S., 1966), Vol. 11, p. 136.

Musitavyam [should be taken away] makes no sense. Perhaps the compiler
became confused, intending to use \/vas [to wear, put on], but citing an incorrect
form, with the m being a samdhi consonant. The Palt has katva nivasetabbam.
See Dickson, **The Patimokkha, being the Buddhist Office of the Confession
of Priests.’”” p. 81 (rule 24).

Both Banerjee, Pratimoksa-Sutram [Mulasarvastivada), p. 37, n. 3, and Vidya-
bhusana. **So-sor-thar-pa.” p. 69. n. 6. point out that this verse corresponds to
Dhammapada 183. See Narada, Dhammapada, p. 165 (Buddhavagga. verse 35).
I have not been able to find any references for dhunayeya. the word appearing
in the manuscript. I can only speculate that it carries the same meaning as
vayayet (from ,/va, to weave).

Both Banerjee, Pratimoksa-Sutram [Mulasarvastivadal. p. 37, n. 4, and Vidya-
bhusana. ""So-sor-thar-pa.” p. 69. n. 7. point out that this verse corresponds to
Dhammapada 361. See Narada, Dhammapada, pp. 274-275 (Bhikkhuvagga,
verse 2).

‘Suvuttam is not found in the other Sanskrit texts, but is probably following the

Pali suvitam [well-woven]. See Dickson, *“The Patimokkha. being the Buddhist
Office of the Confession of Priests,”” p. 82. and Rhys Davids and Stede. The
Puali Text Society's Pali-English Dictionary. p. 643 (vita). Another possibility is
that it may be from suvuttam, but the meaning of well-shaven does not fit.
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74* Finot’s note (“Le Pratimoksasiitra des Sarvastivadins,” p. 543, n. 2) identifies
this verse as corresponding to Udanavarga VII, 12.

75 The Pali form, sutaccitam [well-formed), is used rather than sutaksitam, the
Sanskrit form.

75* Banerjee, Pratimoksa-Sitram [Milasarvastivada), p. 37, n. 5, points out that
this verse corresponds to Samyutta Nikaya, I, p. 157. See M. Léon Feer, ed.,
The Samyutta-Nikdya of the Sutta-Pitaka, S vols.: reprint (London: Luzac &
Company for P.T.S., 1960), Vol. I, p. 157 (verse 23).

76  The phrase pindapatramva.pindapatrahimva puzzles me. At first glance, one 1s
tempted to take pindapatram as the alms bowl itself, and pindapatrahim as the
contents of the alms bowl, thus accounting for the case difference between these
two words. However, it would be senseless to give an alms bowl to a weaver.
In the Sarvastivadin (Finot, “‘Le Pratimoksasutra des Sarvastivadins,” p. 500)
and the Milasarvastivadin (Banerjee, Pratimoksa-Sitram (Mulasarvastivadal,
p. 19) versions (rule 24 in each case) in addition to pindapatam we find pinda-
patamatram, pindapatasamvaram, and pindapatasambalam. Perhaps one of
these compounds is intended here, and for lack of a better solution { have
translated accordingly. In any case, the whole premise of the rule stands con-
tradicted. The offense, according to the Mahasamghika text, lies not in giving
orders concerning the robe but rather in not paying for it.

76* Banerjee, Pratimoksa-Sutram [Mulasarvastivadal, p. 38, n. 1, points out that this
verse corresponds to Samyutta Nikaya, I, p. 157. This verse forms the second
half of the verse cited in note 75* above.

77 The Mahasamghika text has dighisamuteye. The other Sanskrit texts provide
no help, but the Pali has bhikkhusammutiya (Dickson, ‘“The Patimokkha, being
the Buddhist Office of the Confession of Priests,’” p. 82). | presume our compiler
intended dirghasammutfiye.

78 omrsyavade. The other Sansknit texts afford no help, but the Pali has omasavade
(Dickson, “*“The Patimokkha, being the Buddhist Office of the Confession of
Priests,” p. 82).

79  For ukhoteya, see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 121
(utkhotayati). Also see Finot, “Le Pratimoksasutra des Sarvastivadins,™ p. 503.

80 Vacahi may also be taken as ‘““sentences.” See Horner, The Book of the Discipline,
Vol. 11, p. 206, rule 7.

81  The Mahasamghika text, dvisesadhigamam; makes little sense. I have read this
term as visesadhigamam with the d being a samdhi consonant.

82 Where the Mahasamghika text has bhumi tasmim, the Pali has bhutasmim.
See Dickson, “The Patimokkha, being the Buddhist Office of the Confession
of Priests,” p. 83. Also see Horner, The Book of the Discipline, Vol. 11, p. 211
(and n. 2), rule 8. Horner notes that if the claims are not true, the monk is guilty
of a parajika dharma.

83 prakasanasammuttiye. The other Sanskrit texts read: except with permission of
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the samgha. See, for example, Finot, ‘‘Le Pratimoksasutra des Sarvastivadins,”
p. 504. The Pali reads: except with permission of the monks. See Dickson, ““The
Patimokkha, being the Buddhist Office of the Confession of Priests,” p. 83 (rule
9).

The text, purvve samanujo bhutva, should be amended to purvve sainanujiiako
bhitva. See, for example, Finot, “Le Pratimoksasutra des Sarvastivadins,”
p. 504. For the meaning of this phrase, see Edgerton, Buddhist Hybrid Sanskrit
Dictionary, p: 561 (samanujiiaka).

anyavadavihimsanake. I am following Edgerton, Buddhist Hybrid Sanskrit
Dictionary, p. 42 (anyavada), and equate vihimsanake with vihethana (which is
found in the Sarvastivadin and Milasarvastivadin texts).

The text, odhyayanaksiyanake, should read avadhyayanaksiyanake. For ava-
dhyayana, see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 72 (avadhyana).
For ksiyanake, refer to the same source, p. 200 (ksiyati). Avadhyayana seems to
be following the Sanskrit versions, whereas ksiyanake follows the Pili.
Visikaram (in the text) must equal vrsikaram. See Banerjee, Pratimok sa-Sitram
[Miilasarvastivadal, p. 21, and Edgerton, Buddhist Hybrid Sanskrit Dictionary,
p. 507 (vrsika).

Caturagrakam (in the text) probably equals caturasrakam. See Banerjec, Prati-
mok sa-Stutram [Miilasarvastivadal), p. 21, and Edgerton, Buddhist Hybrid Sanskrit
Dictionary, p. 223 (caturasraka).

Kuccam probably equals kocavam. See Edgerton, Buddhist Hyvbrid Suanskrit
Dictionary, p. 193.

Bimbohanam is a Pali form. See Rhys Davids and Stede, The Pali Text Society’s
Pali-English Dictionary, p. 487 (bimba), but also Edgerton, Buddhist Hybrid
Sanskrit Dictionary, p. 400 (bimbopadhana).

The other texts, Pali and Sanskrit, afford no help here. The Mahasamghika text
seems to be presenting two gerunds with the second beingcausative (prajnayeyatva
va/prajfiayayatva va,. . .), but the forms are quite corrupt, and the distinction
is not clear. The form seems less confused in the following rule. For the meaning
of prajiiapayati, see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 358.

The Mahasamghika text is unclear, using abhinisideya and abhinisadyeya. The
Pali has abhinipajjeyya for the second form (Dickson, *“The Patimokkha, being
the Buddhist Office of the Confession of Priests,” p. 83)., while the other Sansknt
versons have a form of abhi-ni /pad.

The Sarvastivadin (Finot, “Le Pratimoksasutra des Sarvastivadins,” p. 506) and
Mulasarvastivadin (Banerjee, Pratimoksa-Sutram [Mulasarvastivadal, p. 21)
texts have aharyapadake. The Mahasamghika text, probably closer to the Pali
ahaccapadakam (Dickson, “The Patimokkha, being the Buddhist Office of the
Confession of Priests,” p. 83), consiructs ahatya padake. For the meaning, see
Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 112 (aharyapadaka).



94

95
96
97

98

99

100

101

102

103

Notes 133

For the meaning of mrttikam, see Edgerton, Buddhist Hybrid Sanskrit Dictionary,
p. 438 (mrttikama).

Alpaharite, but sec Homer, The Book of the Discipline, Vol. 11, p. 258 (and n. 4).
For alokasandhi and parnikarma, see Edgerton, Buddhist Hybrid Sanskrit Dic-
tionary, pp. 106 and 320, respectively.

The text should read yavadvarakosargalapratisthan. See, for example, Finot,
“Le Pratimoksasutra des Sarvastivadins,” p. 506. Dvarakosa i1s defined in
Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 273.

The text should read chadanaparyaya. I have taken paryaya as ‘‘way’’ or ““‘means.”
Horner [The Book of the Discipline, Vol. 11, p. 258 (and n. 1)] has taken 1t as en-
closure. Buddhaghosa, Kankhavitarani, p. 95, has: Tattha “‘dvatticchadanassa
pariyayan’’ ti chadanassa dvattiparyayam paryayam vuccati parikkhepo.

For alternate readings of this ambiguous rule, see Horner, The Book of the Dis-
cipline, Vol. 11, pp. 257-260, Rhys Davids and Oldenberg, Vinaya Texts, Vol. I,
p. 35, and Finot, ‘““Le Pratimoksastutra des Sarvastivadins,” p. 506 (Huber’s
French translation). For detailed discussion of lodgings in general, refer to the
sixth chapter of the Cullavagga (senasanakkhandhaka) in Oldenberg, The Vinaya
Pitakam, Vol. I, pp. 146-179 (translation in Horner, The Book of the Discipline,
Vol. V, pp. 204-252), and also to Dutt, The Gilgit Manuscripts, Vol. 11, 3,
pp. 119-144 (sayanasanavastu).

For anuhate arune, see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 150
(uhate).

I am following Horner, The Book of the Discipline, Vol. 11, p. 2717, for the meaning
of upasrayam,

Horner, The Book of the Discipline, Vol. 11, p. 297, translates: *““unless there is a
prior arrangement with the householder”; Huber (Finot, *‘Le Pratimoksasutra
des Sarvastivadins,” p. 508) has: “‘escepté si le laique (donateur] en avait aupara-
vant concgu I'idée.”

Paramparabhojane. For a brief discussion of this term, see Horner, The Book of
the Discipline, Vol. 11, p. 317, n. 3, in which Horner reviews the opinions of Rhys
Davids and Oldenberg, Gogerly, Dickson, Huber, and Buddhaghosa. This rule,
coupled with rule 40 (corresponding to Mulasarvastivadin rules 31 and 36,
respectively) uncovers an interesting detail. We can construct the following
chart:

School-Rule Acceptable Times
Mahasamghika Rule 32 Illness, giving of robes
Mulasarvastivadin Rule 31 Iliness, giving of robes,

going on a journey, work

Mahasamghika Rule 40 Iliness, giving of robes,
going on a journey, being -
boarded on a boat, great time,
meal time of the sramanas
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Mutlasarvastivadin Rule 36 Illness, going on a journey,
being boarded on a boat,
great meeting, meal time
of the sramanas, work

Aside from minor differences in these lists, one observation does stand out:
Work is mentioned in both rules in the Miulasarvastivadin version but not in

either of the Mahasamghika rules. Mahasamghika Rule 50 reveals that monks

could bathe more frequently than twice per month during times of work, and
consequently it does appear that by the time these texts were finalized, monks did
indeed perform work.

asadanaprekso. See Edgerton, Buddhist Hybrid Sanskrit Dictionary,p. 111.
udakadantapone. This phrase is a Pali idiom. See Rhys Davids and Stede, The
Pali Text Society’s Pali-English Dictionary. p. 149. The Mahasamghika text
distorts the phrase a bit, reading anyatrodika dantapone.

manthehi. For the meaning of mantha, I am following Horner, The Book of the
Discipline, Vol. 11, p. 323.

The Mahasamghika text has vahirdvaniharitavyam. In addition to reading vahir
for bahir and ni \/ hr for nir \/hg, the number of bowls seems to have switched
to two (rather than three). The phrase, as noted, appears in this form throughout
the rule.

pranitasammatani bhojanani. See Edgerton, Buddhist Hybrid Sanskrit Dic-
tionary, p. 360 (pranita).

Mahasamayo, in the text, has been rendered in various ways. Horner (The Book
of the Discipline, Vol. 11, p. 311, rule 32) translates: ““when there is a great
scarcity.” Huber (Finot, “‘Le-Pratimoksasutra des Sarvastivadins,” p. 510, rule
36) has: “‘en temps de féte.” Pachow (A4 Comparative Study of the Pratimoksa,
Vol. 1V, 3—4, p. 160, rule 36) reads: “when there is a great assembly.”
Sakalikam, in the text, most probably equals samkalikam. See Edgerton,
Buddhist Hybrid Sanskrit Dictionary, pp. 172 and 545, respectively, for the two
meanings.

The Mahasamghika text, asata buddhyahi tena, is extremely problematic. The
corresponding passage in rule 47 reads asatadudgrhitena. I have taken the d
(in this second reading) as a samdhi consonant, and read udgrhitena as ‘‘under-
standing” [Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 129 (udgrhnati)).
Since there is no certainty regarding which of these forms (if either) is correct,
my translation is wholly speculative. The other texts are entirely different, thus
affording no clues. |
The text should read yathavadim tathakarntam. For the meaning of this phrase,
sec Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 443.

sramanuddesa. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 534.
Perhaps upalayeya, in the text, equals upaladayet, as in the Sarvastivadin text
(Finot, “‘Le Pratimoksasutra des Sarvastivadins,” p. 516, rule 57).
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The Mahasamghika text presents anupakhajja, corresponding precisely with the
Pali (Dickson, *“The Patimokkha, being the Buddhist Office of the Confession
of Priests,” p. 86, rule 43). The Sanskrit texts have anupraskadya and anupra-
skandya. See Finot, ‘“Le Pratimoksasiitra des Sarvastivadins,” p. 511, rule 42,
and Banerjee, Pratimoksa-Sutram [Milasarvastivadal, p. 23, rule 42, respectively.
Also see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 31 (anupraskandati).
The Mahasamghika text has ayuhikam. I can only suggest the possibilities here.
[t may be from a ,/yudh, but perhaps it represents avyithikam [on this account,
see Edgerton, Buddhist Hybrid Sanskrit Dictionary, pp. 109 (avyuhati) and 102
(aytha and ayuhati)]. The Mulasarvastivadin text (Banerjee, Pratimoksa-Stutram
[Malasarvastivada), p. 24, rule 47) has udyusikam, and the Sarvastivadin text
(Finot, *‘Le Pratimoksastitra des Sarvastivadins,” p. 512, rule 47) has udyi-
thikam. ‘ -

The suggestions in note 116 above (correspondingly altered) apply equally to
niyuhikam, although it 1s found neither in the Pali nor other Sansknt texts.
For talasaktikam, see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 250,
and also Rhys Davids and Stede, The Pali Text Society’s Pali- English Dictionary,
p. 132.

For a thorough discussion of ordination, including qualifications, disqualifica-
tions, and procedures (according to the Pali tradition), see G. De, Democracy
in Early Buddhist Samgha (Calcutta: Calcutta University Press, 1935), pp. 11-56
(Part I: Chapters 1-5). Refer also to Frauwallner, The Earliest Vinaya, pp.
70-78, in which a careful summary of the entire Pravrajyavastu is presented.
The Mahasamghika text is much more elaborate (and confused) than the Pali,
Sarvastivadin, and Milasarvastivadin texts. For an alternate reading, see
Pachow. A Comparative Study of the Pratimoksa, Vol. 1V, 3-4, pp. 182-184,
rule 75.

viniscayakathahi. For the meaning of this phrase, see Edgerton, Buddhist Hybrid
Sanskrit Dictionary, p. 490 (viniscaya), and Horner, The Book of the Discipline,
Vol. 111, p. 61 (and n. 2).

The text should read atyayike karaniye. For the meaning, see Edgerton, Buddhist
Hybrid Sanskrit Dictionary. p. 93.

caritramapadyeya. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 229.
The Mahasamghika text has abhipadyeya. The Pali ..ad other Sanskrit texts
afford no help. but I suspect abhinipadyeya was intended. See rule 18 of the
Pacattika portion of the text and note 92 above.

The text should read kandupraticchadanam. See Dickson, “The Patimokkha,
being the Buddhist Office of the Confession of Priests.” p. 90, rule 89. For the
meaning, see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 362 (prati-
chadana). Horner (The Book of the Discipline, Vol. 111, p. 97) reads “itch cloth.”
For punarvvado bahuso, I am following Horner, The Book of the Discipline,
Vol. 111, p. 44 (and n. 2). |
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apratisamveditam. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 48
(apratisamvidita).

apratigrhitam. Sce Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 362 (prati-
grahita).

The Mahasamghika text, when referring to the title of this class of offenses,
consistently uses the form pratidesanika. I simply point out its first appearance
in this form here.

It is strange that the text does not use the number for sixty-seven, or have sam-
bahulah as the Mulasarvastivadin (Chandra, ““Unpublished Gilgit Fragment of
the Pratimoksa-Sutra,” p. 11), for example, does. I am also intrigued by the
fact that the Mahasamghika text uniformly employs the future first singular
form of the verbs associated with each saiksa dharma, whereas the Mulasarvasti-

vadin version always presents the future first plural. The emphasis is certainly
different: personal or individual in the Mahasamghika text and collective in the

Maulasarvastivadin text. The depersonalization of the Miulasarvastivadin text
scems to indicate another “attempt at generalization, setting forth samgha
standards rather than individual maxims. One should notice that the technical
terms in this section are quite difficult. Edgerton does take notice of these in
his Buddhist Hybrid Sanskrit Dictionary, reviewing the suggestions of several
other scholars, but his uncertainty 1s not very well concealed (particularly with
regard to those terms elucidating the various postures that are to be avoided),
and I am not at all certain that we understand all these terms.

- See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 122 (utksipati).

ujhaggikaya. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, pp. 118 (ucca-
gghana) and 119 (upankika).

The text should read udgunthikaya. See, for example, Banerjee, Pratimoksa-
Sutram [Mulasarvastivada), p. 32, rule 16. For the meaning, see Edgerton,
Buddhist Hybrid Sanskrit Dictionary, p. 129. ‘

The text should read utkutukaya. See, for example, Banerjee, Pratimok sa-Siitram
|Mulasarvastivada), p. 32, rule 23. For the meaning, see Edgerton, Buddhist
Hybrid Sanskrit Dictionary, p. 121,

The text should read skambhakrto. See, for example, Ban¢rjee, Pratimoksa-
Sutram [Mulasarvastivada), p. 32, rule 25. For the meaning, see Edgerton,
Buddhist Hybrid Sanskrit Dictionary, p. 608.

The text should read utsaktikaya. See, for example, Banerjee, Pratimoksa-
Sutram [Mulasarvastivadal, p. 32, rule 18. For the meaning, see Edgerton,
Buddhist Hybrid Sanskrit Dictionary, p. 126.

The text, pallatthikaya, corresponds exactly with the Pali form (Dickson, *“The
Patimokkha, being the Buddhist Office of the Confession of Priests,” p. 93,
rule 26). The Sanskrit form seems to be paryastika. See, for example, Finot,
“Le Pratimoksasutra des Sarvastivadins,” p. 530, rule 40. For the meaning,
see Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 337.
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138  satkrtya. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 553.

139  See Edgerton, Buddhist Hybrid Sanskrit Dictionary. p. 69 (avakirna).

140 odhyayana. See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 72 (avad-
hyana).

141 The Mahasamghika text is quite probiematic. I have read it as: na dinnadinnam
anistham janan odanena pracchadayisyami bhiiyo agamanakamatamupadayet:
$iksd karaniya. The Pali (Dickson, “The Patimokkha, being the Buddhist Office
of the Confession of Priests,” p. 93, rule 36) has: na supam va byanjanam va-
odanena paticchadessamiti bhiyyokamyatam upadaya sikkha karaniya. The Sar-
vastivadin (Finot, **Le Pratimoksasiitra des Sarvastivadins,” p. 534. rule 83) has:
(naudansna stl]pam praticchadayisyamo bhilyaskamatam upadaya iti Siksa
karaniya. The Miulasarvastivadin (Banerjee, Pratimoksa-Siutram {Malasarvas-
tivada), p. 33, rules 45 and 46) has: nodanena siipikam praticchadayisyamo it
§iksd karaniya (45); supikena va odanam bhilyaskamatamupadaya iti stksa
karaniya (46).

142 The text should read -upahanaridhasya. See, for example, Dickson, *‘The
Patimokkha, being the Buddhist Office of the Confession of Priests,” p. 94,
rule 62. For the meaning, see Edgerton, Buddhist Hybrid Sanskrit Dictionary,
p. 147.

143 I am following Horner, The Book of the Discipline, Vol. 111, p. 150, rule 72, for
the meaning of utpathena.

144  Foradiscussion of the adhikarana-samatha dharmas. see S. Dutt, Early Buddhist
Monachism, pp. 113-145 (“The Internal Polity of a Buddhist Sangha™), and
Frauwallner, The Earliest Vinaya, pp. 113-116, in which the Samathavastu of
the various sects are closely reviewed.

145  See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 581.

146  See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 614, and Homer, The
Book of the Discipline, Vol. 111, p. 153 (and n. 3).

147  See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 63.

148  See Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 363, Horner, The Book
of the Discipline, Vol. 111, p. 153 (and n. 5), and Huber’s French translation
(Finot, “Le Pratimoksasutra des Sdrvastivadins”), p. 538, rule 4.

149  The text should read tasyapapeyasiko. See Edgerton, Buddhist Hybrid Sanskrit
Dictionary, p. 248 (tatsvabhavaisiya), Horner, The Book of the Discipline, Vol.
I, p. 154 (and n. 1), and Huber’s French translation (Finot, *‘Le Pratimoksa-
sutra des Sarvastivadins™), p. 538, ruie 6.

150  The text should read yobhuyasiko. See Edgerton, Buddhist Hybrid Sansxrit
Dictionary, p. 444 (yadbhuyasikiya), Horner, The Book of the Discipline, Vol.

iI1, p. 153 (ard n. 6), and Huber’s French translation (Finot, *‘Le Pratimoksa-
sutra des Sarvastivadins™), p. 538, rule §.

151  Sece Edgerton, Buddhist Hybrid Sanskrit Dictionary, p. 256.
152 Pachow and Mishra, “The Pratimoksa Sutra of the Mahasamghikas,” p. 42,
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153

154

155

Notes

n. 1, point out that this verse corresponds to Dhammapada 184. See Narada,
Dhammapada, pp. 165-166 (Buddhavagga, verse 6). The concluding verses to
the text are less revealing than the introductory. Almost all of the verses re-
corded in either text find their counterpart in either the Dhammapada or
Udanavarga. In the Mahasamghika text each verse is followed by a stock
statement:
This Pratimoksa was eloquently spoken in summary by the Blessed One
(Name), the Tathagata, the Arhant, the Fuily Enlightened One, Perfectly
Enlightened for a long time, amidst a vast Bhiksu-samgha.
In each case the words **This Pratimoksa’ clearly refer to the verse just presented.
The Mulasarvastivadin text, on the other hand, presents the verses only, with
a general statement as a conclusion to the section:
This Pratimoksa was recited in detail by these seven celebrated, self-
possessed Buddhas who were the chief protectors and guardians of the
world: Vipasyin, Sikhin, Visvabhii, Krakucchanda, Kanakamuni,
K asyapa, and, immediately following, Sakyamuni Gautama, the God of
Gods, the charioteer who subdued men.
The key here is that the use of the term Pratimoksa reveals that the whole text
1s intended. Each verse is not considered a Pratimoksa, as in the Mahasamghika
text. Following the verses in the Mahasamghika text the manuscript breaks
down. Nevertheless, some interesting information can be ascertained. First,
the text 1s identified as being of the Lokottaravadin branch of the Mahasamghika
school:
pratimoksasutram aryamahasamghikanam lokottaravadinam madhyad-
desikanam pathi.. ..
Second, the verse which supposedly converted Sariputra to Gautama’s Dharma
(and also released him from duhkha) is presented:
ye dharmahetuprabhavatam pi tathagato avadattesanica yo nirodham
evam vadi mahasravanah.
Finally, in the Mahasamghika text, the word mahayana mysteriously occurs.
The Mulasarvastivadin text does not conclude with the general statement
concerning the seven Buddhas mentioned above. Rather it presents six addi-
tional verses, again extolling the virtues of the Pratimoksa and its recitation.
Two of these verses have been traced to the Samyutta Nikaya (see notes 75* and
76* above).
Pachow and Mishra, “The Pratimoksa Sutra of the Mahasamghikas,” p. 42,
n. 2, point out that this verse corresponds to Dhammapada 185. See Narada,
Dhammapada, pp. 165-166 (Buddhavagga, verse 7).
Pachow and Mishra, ““The Pratimoksa Sutra of the Mahasamghikas,” p. 43,
n. 1, point out that this verse corresponds to Udanavarga IV, and cite the

Sanskrit.
Pachow and Mishra, “The Pratimoksa Sutra of the Mahasamghikas,” p. 43,
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160

161
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163
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Notes 139

n. 2, point out that this verse corresponds to Dhammapada 183. See Narada,
Dhammapada, p. 165 (Buddhavagga, verse 5).

Pachow and Mishra, **The Pratimoksa Stitra of the Mahasamghikas,” pp. 43-44,
n. 3, point out that verses 5 and 6 correspond to Dhamn.apada 49-50. See
Narada, Dhammapada, pp. 53-54 (Pupphavagga, verses 6 and 7).

Pachow and Mishra, “The Pratimoksa Sutra of the Mahasamghikas,” p. 44,
n. 1, point out that this verse corresponds to Dhammapada 372. See Narada,
Dhammapada, pp. 279 and 281 (Bhikkhuvagga, verse 13).

This portion of verse 7 corresponds to the first half of Dhammapada 375. See
Narada, Dhammapada, pp. 280 and 282 (Bhikkhuvagga, verse 16).

The first portion of verse 8 corresponds to the second half of Dhammapada
375. See the reference in footnote 158 above. The second portion of the verse
corresponds to Dhammapada 376. See Narada, Dhammapada. pp. 280 and 282
(Bhikkhuvagga, vérse 17).

This verse corresponds to Dhammapada 360-361. See Narada, Dhammapada,
pp. 274-275 (Bhikkhuvagga, verses 1-2).

There is a break in the manuscript.

After Sikhin, the text becomes confused. The only way to make the summary
correspond to the text is to ignore Visvabhii. Perhaps the text intended this,
since there is a stop directly following the name Visvabhu. In the first two cases we
read the summary after the name of the Buddha intended, whereas from
Krakucchanda on we read the summary preceding the name.

Here 1s where the manuscript breaks down completely. It is clear, however,
that the Pratimoksa is completed.

Pachow and Mishra, '‘The Pratimoksa Sutra of the Mahasamghikas,” p. 45,
n. 2, note that this line was written by another hand.
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Appendix

Concordance Table:
Bhiksu Pratimoksa Sutras Preserved
in Indic Languages

The pattern for the concordance table 1s to list the key word(s) as presented
in the Mahavyutparti (Nos. 8364-8637, pp. 531--555 in Sakaki’s edition)!
and provide the corresponding rule number in each of the versions preserved
in Indic languages. These include: (1) the Mulasarvastivadin (MSV) version,
from two Sanskrit manuscripts edited by Ankul Chandra Banerjee and
Lokesh Chandra, respectively, (2) the Mahasamghika-Lokottaravadin
(MSGQG) version, from the Sanskrit manuscript edited by W. Pachow and
Ramakanta Mishra, (3) the Sarvastivadin (S) version, from the Sanskrit
manuscript edited by Louis Finot, and (4) the Theravadin (T) version, from
the Pali manuscript edited by J.F. Dickson.

MSV  MSG S 1
Parajika Dharmas
Abrahmacaryam I l ] ]
Adattadanam 2 2 2 2
Badhah 3 3 3 3
Uttaramanusyadharmapralapah 4 4 4 4
Samghavasesa Dharmas
Sukravisrstih | l l l
Kayasamsargah 2 2 2 2
Maithunabhasanam 3 3 3 3
Paricaryasamvarnanam 4 4 4 4
Samcaritram 5 5 S 5
Kutika 6 6 6 6
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MSV MSG S T

Mahallakah ] 7 ] 7
Amilakam 8 8 8 8
Laisikam 9 9 9 9
Samghabhedah 10 10 10 10
Tadanuvartakah 11 11 11 11
Kuladusakah 12 13 12 13
Daurvacasyam 13 12 13 12
Aniyata Dharmas

Aniyatau 1-2 1-2 1-2 1-2
Nihsargika-Payuntika Dharmas

Dharanam | 1 l 1
Vipravasah 2 2 2 2
Niksepah 3 3 3 3
Dhavanam 4 5 4 4
Pratigrahah S 4 5 5
Yacna 6 6 6 6
Santarottaram 7 7 7 7
Caitanakani 8 8 8 8
Pratyekam 9 9 9 9
Presanam 10 10 10 10
Kauseyam B 13 il 13
Suddhakakalakanam 12 11 12 12
Dvibhagah 13 12 13 13
Sadvarsani 14 14 14 14
Vitastih IS 15 15 15
Adhvornodhih 16 16 16 16
Ornaparikarmanah 17 17 17 17
Jataruparajatasparsanam 18 18 18 18
Rupikavyavaharah 19 20 19 19
Krayavikrayah 20 19 20 20
Patradharanam 21 21 21 21
Patraparistih 22 22 22 22
Vayanam ‘ 23 26 23 26
Upamanavardhanam 24 7 24 27
Datvadanam 25 24 25 25
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Karttikatyayitkam
Saptaratravipravasah
Varsasatyakalapanstidharanam
Parinamanam

Samnidhikarah

Payantika Dharmas

Mrsa

Unavadah

Bhiksupaisunyam

Khotanam (Utkhotanam)
Satpancikaya vaca dharmadesanayah
Samapadoddesadanam
Dusthularocanam
Uttaramanusyadharmarocanam
Samstutih

Vitandanam
Bijagramabhutagramavinasanam
Avadhyanam

Ajnavihethanam

Maficah

Samstarah

Niskarsanam
Anupraskandyapatah
Aharyapadakarohi
Sapranikopabhogah

Dvau va trayo va
chadanaparyayadatavyah
Asammatavavadah
Astamitavavadah
Amisakincitkavavadah
Civaradanam

Civarakaranam
Bhiksunisarthena saha gamanam
Sabhiksunijalayanodhih

Rahasi nisadya

Rahasi sthanam?

Bhiksuniparipacitapindapatopabhogah

Paramparabhojanam

MSV  MSG
26 28
27 29
28 25
29 30
30 23

l l

2 2
3 3
4 4
S 5
6 6
7 8
8 7
9 9
10 10
11 11
12 13
13 12
14 14
15 15
16 16
17 17
18 I8
19 19
20 20
21 21
22 22
23 24
24 28
25 29
26 26
27 27
28 25
29 70
30 30
3] 32

S

27
28
26
29
30

DN == e e e et e b e s

21
22
23
26
27
24
25
28
29
30
31

~J OO0 N W B W N e

28
29
24
30
23

21
22
24
25
26
27
28
30
45
29
33



Ekavasathavasah
Dvitripatrapuratiriktagrahanam
Akrtaninktakhadanam
Akrtaninktapravaranam
Ganabhojanam
Akalabhojanam
Samnihitavarjanam
Apratigrahitabhuktih
Pranitavijfiapanam
Sapraniyalopabhogah
Sabhojanakulamsadya
Sabhojanakulasthanam?
Aceladanam
Senadarsanam
Senavisah
Udyuthikagamanam
Praharadanam
Udguranam
Dusthulipraticchidanam
Bhaktacchedakaranam
Agnmivrttam
Chandapratyuddharah
Anupasampannasahasvapnah
Drstigatanutsargah
Utksiptanuvrttih
Nasitasamgrahah
Araktavastropabhogah
Ratnasamsparsah
Snanaprayascittikam
Tiryagbadhah
Kaukrtyopasamharah
Angulipratodanam
Udakaharsanam
Matrgramena saha svapnah
Bhisanam

- Gopanam

Apratyuddharyaparibhogah
Amulakabhyakhyanam
Apurusaya striya margagamanam
Steyasarthagamanam

MSV MSG
32 31
33 38
34 33
35 34
36 40
37 36
38 37
39 35
40 39
41 S1
42 33
43 54
44 52
45 55
46 56
47 57
48 58
49 59
50 60
51 44
52 41
53 43
54 42
535 45
56 46
57 47
58 48
59 49
60 50
61 61
62 62
63 67
64 66
65 69
66 65
67 64
68 63
69 90
70 68
71 12

Concordance Table

S

32
33
34
35
36
37
38
39

41
42
43

45
46
47
48

50
51
52
54
53
55
56

57
59

58

61
62
63

65
66
67
68
69
70
71

31
34
35
36
32
17
38

39
62
43

4]
48
49
50
74
75

42
56
19

68
69
70
58
84
57
61
77

52
53

55
59

76
67

143



144 Concordance Table

OUnavimsavarsopasampadanam

Khananam
Pravaritarthatiseva
Siksopasamharapratiksepah
Upasravagatam

Tusnim viprakramanam
Anadaravrttam
Suramaireyamadyapanam
Akalacarya

Kulacarya
Rajakularatricarya
Siksipadadravyativyavacarah
Sucigrhakasampadanam
Padakasampadanam
Avanahah

Nisadanagatam
Kandupraticchadanagatam
Varsasatigatam
Sugatactvaragatam

Pratidesantya Dharmas

Bhiksunipindakagrahanam
Kulasiksabhangapravrttih
Vanavicayagatam

Saiksa Dharmas®

Parimandalanivasanam
Natyutkrstam
Natyavakrstam

Na hastitundavalambitam
Na talavrndakam

Na kulmasapindakam

Na nagasirsakam nivasanam
nivasayisyami
Parimandalam civaram
Natyutkrstam civaram

MSV

12
73
74
75
76
17
78
19
80
81
82
83
84
85
86
87
88
89
9

H L N —
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O O

MSG

71
73
74
75
78
79
77

16
80
81
82
924
83
84
85
86
87
88
89

_— g W N

2

S

12
73
74
75
76
77
78
79
80
81
82
83
84
85
86
89
88
87
90

& W N -

S

13

65
10
47
71
78

80
54

51
85

83
73
86
87
88
89

91
92

H o N -



Natyavakrstam civaram
Susamvrtah
Supraticchannah
Alpasabdah
Anutksiptacaksusah
Yugamatradarsinah
Nodgunthikaya
Notkrstikaya

Notsaktikaya
Nodvyastikaya

Na paryastikaya
Nojjhankikaya
Nollangikaya
Nottankikaya
Notkutukikaya

Na skambhakrtah

Na kayapracalakam

Na bahupracalakam

Na sirsapracalakam

Na sodhaukikaya

Na hastasamlagnikaya
Nananujfiatah

Na pratyaveksanam

Na sarvakayam samavardhaya
Na pade padam adhaya

Na gulphe gulpham adhaya
Na sakthani sakthyadhaya
Na samksipya padau

Na viksipya padau

Na vidangikaya

Satkrtya pindapatam

Na samatirthikam

Na samasupikam
Savadanam
Patrasamjiiinah

Nanagate khadaniye bhojaniye patram
upanamayisyamah

Na odanena supikam
praticchadayisyamah supikena
va odanam

MSV

10

11
12

13
14
15
16
17
18
19
20

21
22

23(24)

25
26
27
28
29
30
31
32
33
34
35
36
37
38
39
40
41
42
43

44

45-46

MSG

3(14)

5(16)
4(15)

7(18)
20

21
6(17)

9
10(22)
11
13
12

24

25

46

Concordance Table

S

14
17(18)
19(20)
27(28)
21(22)
15

31(32)
37(38)

39(40)

35(36)
53(54)
47(48)
51(52)
49(50)
55(56)

59(60)

57(58)
62(63)

65

86

83

145

T

5(6)
3(4)
13(14)
7(8)

23(24)
9(10)

26
11(12)

25

21(22)
15(16)
17(18)
19(20)

27
30
29(34)
33
28(32)

36
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Satkrtya pindapatam
paribhoksyamabh
Natiksunakair alopaih
Natimahantam
Parimandalam alopam
Nanagate alope mukhadvaram
vivarisyamah

Na salopena mukhena vacam
pravyaharisyamah

Na cuccukarakam

Na suscukarakam

Na thutthukarakam

Na phutphukarakam

Na jihvaniscarakam pindapatam
[pari]bhoksyamah

Na sikthaprthakkarakam
Navarnakarakam

Na gallapaharakam

Na phvasphotakam

Na kavadacchedakam

Na hastavalehakam

Na patravalehakam

Na hastasamdhunakam

Na patrasamdhunakam

Na stupakrtimavamrdya
pindapatam paribhoksyamah
Navadhyanapreksino
'ntarikasya bhiksoh patram
avalokayisyamah

Na samisena paninodakasthalakam
grahisyamah

Na samisenodakenantarikam
bhiksum spraksyamah

Na samisam udakam antargrhe
chorayisyamah santam
bhiksum anavalokya

Na patrena vighasam
cchorayisyamah
Nanastirnaprthivipradese
patram sthapayisyamah

Na tate na prapate na
pragbhare patram
sthapayisyamah

MSV MSG

48

49

50 30
51

52 31
53 34
54 38
55 40
56 39
57

58 29
59 42
60

61

62

63 33
64 36
65 35
66 41
67

68 26°
69 43
70 48
7

72 47
73

74

75

S

68
69
70

71

13

76

R0

66
78
19
81

85

82

88

31

39

41

43

50
51

49

48

45
52
53
47

38

355

56



Notthitah patram
nirmadayisyamah

Na nadyaharyaharinyam
pratisrotah patrenodakam
grahisyamah

Notthito nisannayaglanaya
dharmam desayisyamah

Na nisanna nipannayaglanaya

dharmam desayisyamah
Na nicatarake nisanna

uccatarake asane misannayaglanaya

dharmam desayisyamah
Na prsthato gacchantah
purato gacchate aglanaya
dharmam desayisyamah
Notpathena gacchantah
pathena gacchate aglanaya
dharmam desayisyamah
Nodgunthikakrtayaglanaya
dharmam desayisyamah
Notkrstikakrtayaglanaya
dharmam desayisyamah
Notsaktikakrtayaglanaya
dharmam desayisyamah
Na vyastikakrtayaglanaya
dharmam desayisyamah
Na paryastikakrtayaglanaya
dharmam desayisyamah
Nosnisasirase dharmam
desayisyamah

Na kholasirase dharmam
desayisyamah

Na maubhsirase dharmam
desayisyamah

Na vestitasirase dharmam
desayisyamah

Na hastyarudhaya dharmam
desayisyamah
Nasvarudhaya dharmam
desayisyamab

Na sSivikarudhaya dharmam
desayisyamah

Na yanarudhaya dharmam
desayisyamah

Concordance Table

MSV  MSG
76
78
79 49
80 50
81 51
82 63
83 62
84 54
85
86 56
88 57
87
89
90
9)
93 55
94
95
96
97 64

S

93

94

92

91

90

95

98

96

89

70

64

69

71

12

67

65

66

63

147



148 Concordance Table

Na padukarudhaya dharmam
desayisyamah

Na dandapanaye dharmam
desayisyamah

Na cchatrapanaye dharmam
desayisyamah

Na sastrapanaye dharmam
desayisvamah

Na khadgapanaye dharmam
desayisyamah
Nayudhapanaye dharmam
desayisyamah

Na samnaddhaya dharmam
desayisyamah

Naglana utthita uccaraprasravam

karisyamah

Naglana udaka uccaraprasravam

khetam singhanakam vantam

viriktam dharmam desayisyamah
Naglanah sahantaprthivipradese

uccaraprasravam khetam
singhanakam vantam viriktam
dharmam desayisyamah
Nasadhikapaurusyam vrksam
adhiroksyama anyatrapada

Adhik arana-Samatha Dharmas

Sammukhavinayah
Smrtivinayah
Amudhavinayah
Yadbhuyasikiyah
Tatsvabhavaistyah
Tronaprastarakah

lll*_-

MSV  MSG
98 53
99 60

100 61
101 58
102
103 59
104
105 67
106 66
107 65
108
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S

103

105

106
107

108

109

112

i1l

110

113

61

58

57

59

73

75

74
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I have, on occasion, altered the numerical sequence of the Mahavyutpatti to keep the
pattern in line with the numbering of the Mulasarvastivadin text. because 1 felt that
it would be advantageous to have one of the two texts translated in this study num-
bered consecutively, and since the Mulasarvastivadin text contained the greater
number of rules, it was the logical choice. I could have simply presented a concordance
which listed the rule numbers of the four texts referred to, thus avoiding any necessity
of altering or. for that matter. using the Mahavyuipatti at all. but it has long been my
firm conviction that concordance tables which simply list numbers (without a key
word or phrase) tell one little and require considerable leafing through the texts in
question if they are to be at all useful. Ernst Waldschmidt seems to have been the first
to utilize the Mahavvuipatti in preparing Pratimoksa concordance tables (in Bruch-
stiicke des Bhik suni- Pratimok sa der Sarvastivadins), and the method was later used by
Valentina Rosen in Der Vinavavibhanga zum Bhiksu Pratimoksa der Sarvastivadins
[Sanskrittexte aus den Turfanfunden, Vol. 11 (Berlin: Deutsche Akademie der Wissen-
schaften zu Berlin. Institut fiir Orientforschung. 1959)]. Professor Rosen’s concor-
dance refers to the Chinese translations of the Sarvastivadin, Muiasarvastivadmn,
Mahisasaka, Mahasamghika. and Dharmaguptaka Pratimoksa Sutras. as well as
the Pali. and by preparing my concordance table in accord with this method. cross-
reference between the Sanskrit and Chinese texts should now be quite simple.

The Mahavvuparti, rahasi sthanam. seems to eontrast the previous rule (rahasi
nisadya). However. the corresponding rule in the Theravadin. Sarvastivadin. and
Mahasamghika texts reads precisely as the preceding rule with one exception: The
monk i1s now enjoined not to perform this action with a woman [matrgrama]. whereas
the previous rule was prescribed with reference to a nun [bhiksuni]. The Mula-
sarvastivadin text does indeed employ an optative form of | stha, but again 1t is lmd
down with reference to a woman rather than a nun.

This rule emphasizes that the monk is now. whether standing. sitting. or lying down.
concealed aghongst the family. The seeming contrast of the Mahavyvutparti phrase
with the previous rule thus disappears. especially when one considers that the essence
of the previous rule is not that the monk is sitting down. but that he is intruding on
the famly.

Although Mahasamghika rule 92 does fina a place in the concordance. the reader
should note that two Mahasamghika rules (23 and 91) arc excluded from this section
of the Mauahavvuiparti. as all other versions. excepting the Theravadin, have only 90
rules in the Payantika section, Looking a bit farther down the list, one notes that in
the Theravadin column rules 91 and 92 are present. but rules 23 and 82 arc absent.
It is interesting to note that the two Theravidin rules which are missing correspond
to the two missing Mahasamghika rules. The first rule relates to admonishing nuns,
while the second refers to conhiscating samgha property for another person.
Constructing a concordance table for the Saiksa section is considerably more dithcult
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than for the other sections of the texts, because this section provides significant dif-
ferences both in the number of rules and their content among the various schools.
Rosen’s work, cited in note 1 above, does not even attempt a table. W. Pachow has
some pertinent material in A Comparative Study of the Pratimoksa (Sino-Indian
Studies, Vol. IV, Part 2, pp. 69-79), but it deals mainly with the Chinese texts. Using
the Mulasarvastivadin version as the main text, I have constructed a tentative table.
However, some problems should be outlined. Three Milasarvastivadin rules (47, 77.
and 92) have no Mahavyutpatti counterpart. Nine Mahasamghika rules (8, 19, 23,
27, 28, 32, 37, 45, and 52) have no Mahavyutpatti counterpart. Sixteen Sarvastivadin
rules (9-11, 16, 23-26. 29, 30, 64,72, 74, 77, 84, and 87) are missing in Finot’s edition.
In addition, a great many others have been reconstructed. Another nineteen have no
Mahavyutpatti counterpart (3, 8, 15, 33, 34, 41-46, 61, 67, 75,97, 100, 101, and 104).
Seven Theravadin rules (35, 37, 42, 46, 54, 62, and 68) also have no counterpart.
One last difficulty must be pointed out. Several pairs of rules occur in the Mahasamg-
hika, Sarvastivadin, and Theravadin texts, the only difference being in the action
verb. The Mahavyutpatti makes no such distinction; and rather than omit the second
of each pair, I have included each in parentheses, creating perhaps an artificial but
useful distinction.

6 This may be an inappropnate placement, as I have translated the Mahasamghika
text as supa. However, | am aware of the possibility of the text of the rule being
correct and the summary of the section in the Mahasamghika text being faulty.
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.. The book presents the author’s carefully done translations of the Pratimoksa
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carefully prepared bibliography.
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