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Studies in Vinaya Technical Terms IV-X*
To the memory’ of Edouard Burckard

(1902-1998)

“Studies in Vinaya Technical Terms” (SVTT) III was
concerned with pariväsa and mänatta, the specific penalties
incurred by Buddhist monks or nuns who have committed a
Samghädisesa (Samgh.) offence (that is, the second most
serious type of offence listed in the Pätimokkha), and the
only one in that list whose redress, dealt with in detail in the
second and third Khandhakas of the Cullavagga, is said to
entail formal procedures and constant supervision by a
regular chapter. The present studies deal with other penalties
which are related (whether they also involve procedures or
not) both to each other and to those of pariväsa and
mänatta : the group of seven other disciplinary procedures
detailed in the first Khandhaka of the Cullavagga (SVTT
IV) ; the contrasting terms nissäranä, osäranä, which must
be investigated in connexion with those procedures (V) ; the
penalties of expulsion (näsanä) (VI) and “punishment”
(danda-kamma) (VII) ; the disciplinary procedures of procla-
mation (pakäsamya-kamma) (VIII) and of boycott of a lay
donor’s gifts (patta-nikkujjanä) (IX); and the brahma-danda
penalty (X).

An important correction to SVTT II no,  §2c (iv) con-
cerning tassa-päpiyyasikä, will be found at the end of these
studies (Appendix I) where it is referred to as TPäp. SVTT V
and VI take into account a stimulating work on the same
topics by Ven. Juo-hsiieh Shih (Oxford).
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SVTT IV (tajjamya ... ukkhepamyd) 3
Those seven procedures are: (I) tajjaniya-kamma,

“blame”;67 (II) nissaya-k 0 ,1 “dependence [on an adviser]”;
(III) pabbajamya-k°, “banishment [from one’s residence]”;
(IV) patisäraniya-k°, “summons to be reconciled [with a lay
donor whom one has offended]”;8 and threefold ukkhe-
panTya-k°, “suspension”: (V) for refusing to see one’s
offence (äpattiyä adassane ukkh°), (VI) for refusing to
redress one’s offence (äpattiyä appatikamme ukkh°),9

Edith Nolot2

IV. The disciplinary procedures of tajjamya-°,
nissaya-°„ pabbäjaniya-° , patisäraniya-° , and
threefold ukkhepaniya-kamma (n.)

i. The second and third chapters of the Cullavagga,
where the particulars of the mänatta and pariväsa penalties
are detailed, are preceded by the Kamma-kkhandhaka
(“Section on procedures”),1 which deals with a sevenfold set
of similar disciplinary procedures,2 there said to apply to
offences that may be redressed by (mere) confession, i.e.
neither Päräjika (Pär.) nor Samgh. offences.3 According to
Vin I 145,16-18, these penalties apply also to nuns.

A Skt Mü parallel occurs in the first part of the
Pändulohitaka-vastu.4 For a summary of Chinese data with
references, see Frauwallner, Vinaya 107-109 (on Chinese
and Skt parallels to patisäraniya, see also Levi, “Mss
sanserifs” 5-8).5* *

mentioned there only insofar as it “needs no explanation” (ChinSp 532
[14])-

6 For convenience, terms occurring with variants will be spelt
henceforth in the latter form ; those whose gender may be either neuter
(n.) or feminine (f.) will be quoted as f.

7 Most often replaced by niy(y)as(s)a, “disrepute”, in Sp (Ee and Ce), Vjb
(Be), and Be of Cullavagga (the heterogeneity of BHS parallel forms,
listed at the end of this paragraph, should also be noted). This is not to
be confused with the other senses of nissaya, masculine (m.) (no
alternative spelling as far as can be seen) : (i) “resources” upon which
monks and nuns are ideally expected to rely (Vin I 58.10-22 ; II 274,23,
278,13-16) ; (ii) “dependence” of a newly ordained monk on his
preceptor or instructor (Vin I 60,31-62,11), and revocation thereof
(nissaya-patippassaddhi. Vin I 62,14; (Mü) Gun-VinSü 9,16 nihsraya-
pratiprasrambhana [Gun-VinSü(Pravr-v) 42,1 nisraya-°\ ; cf. below,
SVTT VII, § 4). - Cf. below, § 4 IgL

8The adjective gihi-patisamyutta, “connected with laymen”, occurs solely
in reference to this offence (Vin V 115,16 with Sp 1320, 13-15) ; the sixth
and seventh modes of settlement of formal disputes do not apply to it (cf.
SVTT II 112,, § 2d). The symmetrical case of a layman who offends
monks is dealt with by the procedure of patta-nikkujjanä (see below,
SVTT IX).

9An illustration of an (objectionable) suspension of this kind occurs at Vin
I 312,3-13,13; the text then states that groundless charges leading to
suspension entail a Dukkata (Dukk.) offence (313,13-15,20,322,34-
25,25). - Skt Sa fragment with Chinese parallel : SHT(V) 36-38 (1049)
and notes. - Skt Mü parallel: MSV(D) II 199,4-201,13 (on the right
readings, see below, second part of n. 28). - Chinese Ms parallel : Levi-
Chavannes, “Titres” 195-97.

1Vin II 1,6-30,15 with Sp 1155,7-59,20.
2 C/ v.Hi., “Buddhist Law” pp. 20-21.
3 Vin II 3,8-9,37 with Sp 1155,16-17. On the Päc. offences that may or may

not be redressed by confession l.desana-", adesanä-gämim äpatti), see
SVTT II 112, n. 63.

4 MSV(D) III 5,1-11, 13 (tarjaniyam karma}, 11,14-15, 19 (nigarhaniyam
karma). 1 5,20-19,8 (praväsanTyam karma), 19,9-28,6 (pratisamhara-
niyam karma), 28,7-29,4 (äpatter adarsanäyotksepaniyam karma), 29,4-
30,2 (äpatter apratikarmäyotks°), 30,3-32,12 (aprati-nisrste päpake
drstigate utks°). For a summary of Tib. Mü, see Banerjee, SarvLit 224-
27-

5 None of these procedures is dealt with in ChinSp (where the parallel to
the Kamma-kkhandhaka of the Cullavagga is missing), nor are they
mentioned there according to the index. The Campeyya-kkhandhaka
(Vin I 312-36), which deals extensively with the conditions of validity
of these and other disciplinary procedures in the Thv(M) Vinaya (Vin)
and immediately precedes ChinSp’s parallel to the Cullavagga, is
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4 Edith Nolot
(VII) for refusing to give up a wrong opinion10* (päpikäya
ditthiyä appatinissagge ukkh°). Two of them, pabbäjanTya-k°
and päpikäya ditthiyä ukkhepamya-k°, are also mentioned in
the Bhikkhu- and BhikkhunT-Vinaya-vibhanga; the ukkhe-
panTya-k° is referred to in the *Bhikkhum-PätimokkhaIII11 (see
below, §§ 7b, 8e).

SVTT IV (tajjaniya ... ukkhepaniya) 5
I. BHS tarjanTya, n. : PrakTrn(Mä-L) 328,3.

Skt tarjanTya, n.: (Mü) MSV(D) II 208,5 (°-arha), III
5,2* ; Mvy 8642. - (unidentified school) SHT(V) 116
(11 2 1, Bi) (°-arha).
tarjanTyam karma'. (Mü) MSV(D) II 207,13, III 5,14//. -
(Mü?) 12 SHT(V) 103-104(1108, r° 4, v° 1)
tarjaniya-karma, n. : (Mü) Gun-VinSü(Pravr-v) 23,24,
28 ; MSV(D) II 208,9/ (°-arha), III 7,4/ (°-krta).

II. BHS nigharsanTya, n., “subduing”: PrakTrn(Mä-L)
328.3.
Skt nigarhana, n., “condemnation” : (Mü) Gun-VinSü
102.3.
nigarhanTya, n. : (Mü) MSV(D) II 208,8, III 5,2* ; Mvy
8643.
nigarhanTyam karma, n. : (Mü) MSV(D) II 207,13,
208,10-11, III 12,2//
nigarhamya-karma, n. : (Mü) MSV(D) II 208,13-14
(°-arha), 15 (twice, once °-arha), III 13,10// (°-krta).
nisräyaniya, “dependance”: (Sa?)13 SHT(V) 47 (1057a,
v°4).
vigarhamya, “rebuke”: (Sa or Mu) SHT(VI) 111 (1388,
v° 5)-

III. BHS pravräjamya, n. : PrakTrn(Mä-L) 328,4.
Skt praväsa, m., “sending away” : (Mü) MSV(D)III 5,3*.
praväsana, n. : (Mü) Gun-VinSü 102,4.

10 This doctrinal ground for an offence stands in striking contrast to the
disciplinary grounds for all others (see Bechert, "Schismenedikt"
pp. 33-34 = Bechert, Schulz 36). The penalty incurred by a novice in
the same case is expulsion (näsanä, Thv(M) [bhu] 70th Päc. ; see below.
SVTT VI, § 2c). - According to Vin I 142,36-43,6 144,30-36. a monk
may (and should) break his monsoon retreat when a monk or a nun is to
be dissuaded from advocating wrong opinions.

11 The technical terms tajjaniya, nissaya, and patisdraniya are neither
mentioned nor referred to in Pätim or in the vibhariga. The statement at
SBE XVII 329, n. 4 (cf. Dutt, EBM, p. 15) that grounds quite similar to
those for tajjaniya are dealt with in the 8th-i ith Thv(M) [bhu] Samgh.
(with the contradiction that the former is said, in canonical texts, not to
apply to Samgh. offences) are based on the key-word adhikarana that
occurs both in the account of how and why tajjaniya was prescribed (see
below, § 2 and n. 18), and in the wording of the 8th—1 ith Samgh. (Vin
III 163,25** with Kkh 43,27-28 * Sp 595,11-12 [ChinSp 391-92 (56)];
Vin III 168,5** with Kkh 44,24-45. 13. Sp 599,5-600,11 ; Vin III 172,32**
with Kkh 45,28-30 = Sp 607,32-608,2). Now, while there is most
probably a historical relation between the earlier and later ways of
coping with obstreperous monks (either by the pariväsa/mänatta
penalties entailed by Samgh. offences, or by the ones studied here), and
while the compilers of the Vinaya had as much reason to draw a formal
connexion between the relevant Samgh. offences and the tajjaniya
procedure as they had for connecting (as they actually did) the
pabbäjaniya procedure with the 13th Samgh. and the ukkhepaniya
procedure with the 68th Päc., no such connexion can be traced. There
are only a number of scattered rules dealing with dissensions over
procedure and the latter’s validity in the nidäna of which the stock-
phrase bhandana-käraka, etc. (as below, n. 18) often recurs (e.g., in the
53rd bhikkhum [bhl] Päc., Vin IV 309,25-28 ; cf. below, § 6c). There are
some exceptions (e.g., in the 63th bhikkhu [bhu] Päc., which deals with
the irregular reopening [ukkotana] of a settled dispute ; see SVTT II 93
and n. 9 ).

A-vastukam (r° 5), sa-v° (v° 1), are part of the Mu terminology (see
below, second part of n. 28) ; so is sthalastha (v° 3-4 ; see SVTT I 91.
n. 41).

13 See SVTT II t n .  n. 62.
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SVTT IV (tajjamya ... ukkhepaniya) 7

adarsanäyotksepamyakarmärha : MSV(D) II 208,22 (so
GBM(FacEd) X.6, 887 [187, v° 9] for ed. adarsani-
yotks°).

adarsanäyotksepaniyam karma: (Mü) MSV(D) II
208,18-19 (so GBM(FacEd) X.6, 887 [187, v° 8-9] for
ed. adarsaniyotks°), III 28,10//

adarsa[nä][‘!yo]tksepaniyam karmärha : MSV(D) II
208.20 (so GBM(FacEd) X.6, 887 [187, v° 9])

äpatter adarsanäd utksepaniya : (unidentified school)
SHT(VI) 77(1314, A5). - ä° a° °niyam karma, n. : (Mü)
MSV(D) III 28.12.

VI. BHS äpattTya apratikarmena utksipta: BhlVin(Mä-L)
99,14 (144,14 °-dharmena).

Skt apratikarmärhäyotksepamya (with °karmärhäyotks°
short for °karmäyotksepamyakarmärhäyotks°): (Mü)
MSV(D) II 208,21.

(äpatter) apratikarmanäyotksiptaka, m(f). : (Mü) KC,
Kath-v 56,2 (/ MSV(D) II 157,18-19); Levi, “Mss
sanscrits” 34,11 (so read with GBM(FacEd) X.6, 705 [52,
v° 8-9]) * MSV(D) IV 66,7 ; MSV(D) III 70,12 (so read
with GBM(FacEd) X.6, 922 [205, r° 1]).

äpatter apratikarmäyotksepaniyam karma : (Mü) MSV
(D) III 29,10/ (29,8 °karmanäyotks°, so GBM(FacEd)
X.6, 900 [194, r° 9]).

VII- A. BHS trayänänd 5 drstigatänäm apratinihsargena
utksipta: BhlVin(Mä-L) 99,14-15 (cf. 144,14-15).

päpikäm drstim apratinissaranta, m(f). : PrMoSü(Mä-L)
23,27.

Skt apratinihsrste päpake drstigate utksiptaka : (Mü)
KC, Kath-v 56,3 (= MSV(D) II 157,19). - °takatva, n. :
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praväsanTya, n. : (Mü) MSV(D) II 207,13; 1415 Mvy 8644.

praväsamyam karma, n. : (Mü) MSV(D) II 208,16/., III
18,19//

praväsaniya-karma : (Mü) MSV(D) II 208,16/ (°-arha).

pravähanTya, n., “dismissal”: (Sa?) '  4 SHT(V) 47
(1057a, v° 4).

IV. BHS pratisäraniya, n.: PrakTrn(Mä-L) 328,4. -grhinäm
aprasäde pratisäraniya karma, n. : (prob. Mä or Mä-L)
Levi, “Mss sanscrits” 8 (563, b4, bio).

Skt pratisamharana, n., “withdrawal (of offending
behaviour)”: (Mü) Gun-VinSü 102,5, 103,17-18.

prati-samharaniya, n. : (Mü) MSV(D) II 208,11, III
25,10/., 26,6-7/ . ;  Mvy 8645.  - (Sa?) 14 : SHT(V) 47
(1057a,  v° 5). - Cf. (unidentified school) SHT(V) 1 16
( 11 2 1, B2) pratisamhara. +++//

prati-samharaniyam karma, n. : (Mü) MSV(D) II 207,13,
208,14/, III 25,10//

prati-samharamya-karma: (Mü) MSV(D) II 208,18/
(°-arhä), III 25,9/ (°-krta).

V. BHS äpattvya adarsanena utksepaniyam [misprinted
°m°] karma, n. : BhTVin(Mä-L) 97,5 (cf. 144,14).

Skt adarsanäyotksipta, m(f). : (Sa) SHT(V) 37 -38
(1049. v° 2 [v° 3 °niyotks°]). - °taka, m(f).: (Mü) KC,
Kath-v 56,2 MSV(D) II 157,18) ; Levi, “Mss sanscrits”
34,3 (= MSV(D) IV 65,20-21), 34,10 (so read with
GBM(FacEd) X.6, 705 [52, v° 8] = MSV(D) IV 66,6-7);
MSV(D) III 70,11. - °takatva, n. : (Mü) MSV(D) III 69,6.

15 On the three kinds of wrong views according to the Ma(-L) tradition, see
Nolot. “Regies” p. 83, n. 73.

14 Omitted in MSVCD) after nigarhaniyam ; see GBM (FacEd) X.6. 887
(187, v° 1 ).
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utksiptaka, m(f). : (Mü) Gun-VinSü 103,4 ; Gun-
VinSü(Pravr-v) 55,21 ; MSV(D) II 1 13,15//., 154’5 (=
KC, Kath-v 53,28), 176,7//., 178,5//, 190, >3//, 194,4/,
IV 250,4/ (= Sahghabh II 272,12/).
utksepaka, m(f). : (Mü) MSV(D) II 176,16//., 179,15,
191,7/, IV 250,9/ (= Sahghabh II 272,14/)
utksepaniyam karma, n. : (Sa?) 16 SHT(V) 47 (1057a,
v° 2, v° 3). - (Mü) BhTKaVä(S) 267,14-15, 268,6; Gun-
VinSü(Pravr-v) 55,23; MSV(D) II 176,4, 201,13, 202,6.
utksepanlya, n. : Mvy 8646.
utksepanlya-karma, n. : (Sa) Hoernle, MR 12, v° 1. -
(Mü) Adhik-v 103,13, 104,3/.; BhTKaVä(S) 267,14-15,
268,5-6; MSV(D) II 209,1, 210,17, IV 27,11. - utksepanl-
karma : (Sa ?)16 SHT(V) 46 (1057a, v° 1).

2. According to the account in the Cullavagga of the
circumstances which are said to have led to the prescription
of these disciplinary procedures, tajjanlya applies especially
to quarrelsome monks;17 nissaya to unskilled ones who
repeatedly commit Samgh. offences and who mix unbecom-
ingly with lay people;18 pabbäjanlya to those who create a

Edith Nolot8
(Mu) MSV(D) III 69,6, 70,11 (ed. wrongly °nisrste-, see
GBM(FacEd) X.6, 921 [204, v° 3-4], 922 [205, r° 1]).
a° p° d° utksepaniyam karma, n. : (Mü) MSV(D) II
209,5-8 (so GBM(FacEd) X.6,888 [188, r° 1]).
apratinisrste päpake drstigate utksepaniyam karma :
(Mü) MSV(D) III 30,8-9//. - a° p° d° °nlyam karma-krta
31,8//. (so GBM(FacEd) X.6, 901 [194, v° 10], 902 [195,
r° 3-6])-
adarsanäyotksepanlyam apratikarmäyotk° apratinissrste
päpake drstigate utksepaniyam karma: MSV(D) II
207,13-15 (so GBM(FacEd) X.6, 887 [187, v° 1-2]). -
the second sequence with apratikarmäyotksepanlya-
karmärhaib.,  v° 10 (ed. 209,3,4 °karmärhayotkse-
panlyakarmärha). - the third one ib. v° to ( MSV(D) II
209,2 °nisrste).
adarsanäyotksepakatva, apratikarmäyotks0, apratinisrste
päpake drstigate utks° : (Mü) MSV(D) III 67,11-12 (so
also GBM(FacEd) X.6, 920 [204, r° 5]; all to be cor-
rected to utksiptakatva according to BHSD s.v.
utksiptaka}.
Cf. (Mü) Gun-VinSü 102,6-8 äpattäv apratikrtäyäm
apratikäryäyäm samvarenädrstim udbhävayantam
anicchantam pratikrtim anusthätum anutsrjantam ca
päpikäm drstim utksipeyuh.

VII-B. BHS utksipta, m(f). : BhiVin(Mä-L) 97,8 (misprinted
°ksi°)ff, 144,3//. ; PrMoSü(Mä-L) 23,26. - utksiptaka,
m(f). : BhTVin(Mä-L) 163,37 ; PrMoSü(Mä-L) 5,4.
utksepana-päcattika : PrMoSü(Mä-L) 23,25.
utksepanlya-karma, n. : BhTVin(Mä-L) 143,3, 19 (so ms.).
- °nlyam karma: BhTVin(Mä-L) 97,6, 143,4/., 151,9,
312,2; Praklrn(Mä-L) 328,6 (misprinted °ni°).
Skt utksipta, m. : (Sa) PrMoSü 260 (HL, v° 2). - (Mü)
MSV(D) II 190,16/, 192,13/, 194,3, III 69,21.

16 See SVTT II m .n .  62.
17 This is expressed by the stock phrase bhandana-kärakä kalaha-k°

viväda-k° bhassa-k° samghe adhikarana-k°, “they raise quarrels, strife,
dissensions; they raise disputes among the chapter” (Vin II 1,8-10 #
I 328,25-27). - Cf. (Mü) Gun-VinSü 102,3 kalaha-käraka[m] tarjayeyuh
[so read] kannanä.

18 This is expressed by the stock phrase bälo hott avyatto äpatti-bahulo
anapadäno gihi-samsattho viharati ananulomikehi gihi-samsaggehi, “he
is unskilled, incompetent, ridden with offences, unable to discern them ;
he associates unbecomingly with lay people” (Vin II 7,17-19 = I 330,4-6).
Contrary to what is stated in SBE XVII 343 n. 1, 384 n. 1 (c/ BD V 1 1
n. 3), followed by me in SVTT III 131, § 4c, what is meant in the next
sentence is quite clearly the repeated commission of offences that all
belong to the Samgh. category (Vin II 7,19-21 api ‘ssu bhikkhü pakatä
pariväsam dentä müläya patikassantä mänattam dentä abbhentä :
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celled, are of the most elaborate, fourfold type.22 They may
be considered as valid, and the matter as settled, only if each
of the following conditions is fulfilled: 23* participation
(sammukhd)- of a regular chapter including the required
quorum of (four) monks, conformity to rules and to monastic
discipline, and participation of the guilty monk in person ;
due inquiry ( patipucchä) into the case ; acknowledgement
(patinna)25 of his offence by the monk; reality of an offence
that may be, but is not yet, redressed by confession ;26 due
reproof (codetva) of the guilty monk after inquiry ; then
reminding (säretva) him of his offence and charging
(ropetva) him with it.27

Edith Nolot10

scandal by their immoral behaviour and to those who corrupt
lay people’s minds;****** 19 patisäraniya to those who scoff and
jeer at faithful, generous lay followers; 20 ukkhepamyato
those who refuse either to see or to redress an offence, or
who refuse to give up a wrong opinion.21

3. As in the case of pariväsa and mänatta, all the proce-
dures by which the penalties are to be inflicted, then can-

“Moreover, the monks kept granting him probation, sending him to the
beginning, granting him re-admission" [BD V 11 (see ib. n. 2) translates
pakatä by "were done up with"; Sp 1157,21-22, however, glosses the
term by nicca-byävatä). The Samgh. offences are indeed mentioned
explicitly in the Skt and Tib. Mü parallels (MSV(D) III 11,15-16;
Banerjee, SarvLit 224-25).

19This is expressed by the stock phrase ime ... bhikkhü kula-düsakä päpa-
samäcärä, imesam päpakä samäcarä dissanti c’ eva suyyanti ca kuläni
ca imehi dutthäni dissanti c ' eva suyyanti ca, “these monks corrupt the
laity, they behave immorally ; their immoral behaviour is both to be seen
and heard, and so are the lay people they have corrupted” (Vin II 13,3-
6 * I 330,16-19). This stock phrase is extracted from the sikkhäpada of
the Thv(M) 13th [bhu] Samgh. (Vin III 184.9-12**/ ; see below, § 7b).

20 This is expressed by the stock phrase katham ... tvam ... gahapatim
saddham pasannam däyakam kärakam samgh ' upatthähakam hinena
khumsessasi hinena vambhessasi, “how can you jeer and scoff at a
faithful, believing householder who makes gifts, who is active, who
supports the community?” (Vin II 18,4-7/), or bhikkhu gihi akkosati
paribhäsati, “a monk abuses and reviles laymen" (Vin I 330,22-23), or
upäsake saddhe pasanne akkosati paribhäsati appasädam karoti, “he
abuses, reviles, spoils the faith of, believing and faithful lay followers”
(Vin II 295,2-7. in a debatable procedure).

21 This is expressed by the stock phrases äpattim äpajjitvä na icchati
äpattim passitum, "although he has committed an offence, he refuses to
see it” (Vin II 21.8/ = I 330.28-29) ; äpattim äpajjitvä na icchati äpattim
patikätum, “although he has committed an offence, he refuses to redress
it” (Vin II 25,3 = I 330,35) ; bhikkhuno ... evarüpam päpikam ditthigatam
uppannam .. .so tam ditthim na patinissajjati, “a monk has formed this
kind of wrong opinion ... and does not give it up” (Vin II 26.38-27,2), or
bhikkhu na icchati päpikam ditthim patinissajjitum, "a monk refuses to
give up a wrong opinion” (Vin I 331,3-4).

22 See SVTT I 84-85, § 3d. An exception is, in the Skt Mü parallel at
MSV(D) III 26.1-10, the onefold jnapti-karma by which the prati-
samharantya-karma is to be revoked.

23 Vin II 2,20-4,15 (tajjamya), 8.2-22 (nissaya), 12,37-13,23 (pabbäjantya),
18.11-32 (patisäraniya), 21.22-22.9 (äpattiyä adassane ukkhepanlya),
25,4-5 (ä° appatikamme ukkh°), 26.34-27,21 (päpikäya ditthiyä appati-
nissagge ukkh°).

Skt Mü parallel: MSV(D) III 5.15-7,3 (tarjaniya), 124-13,9 (nigar-
haniya), 18.18-19,8 (praväsaniya), 24,12-25,8 ipratisamharaniya), 28,12-
29.3 (äpatter adarsane uktsepaniya [the procedure however includes the
formula yathä dharmam na pratikaroti, which strictly speaking belongs
to the next kind of uktsepaniya]), 29,10-30.2 (ä° apratikarmäydtks°),
30.11-31.6 (apratinisrste päpake drstigate utks°).

24 Cf SVTT II 99-101, § 2 a and n. 29.
25 See SVTT II 113, n. 64 ; on these first three provisions, see also Vin I

325,26-326,31.
26This provision contradicts the technical interpretation of the statement

that the penalties dealt with here apply to monks who stray from
morality (sila-vipanna), i.e., those guilty of a Samgh. offence, which
may not be redressed by (mere) confession (see above, § 1 . and SVTT II
97, n. 19, 112, n. 63). As to how Vjb solves this contradiction, see be-
low, n. 47.

27 Urging a monk to acknowledge his offence also includes asking his
permission (okäsam käräpetvä) to talk to him about it (see SVTT III
1 21, n. 16); this stage is not mentioned here, but is prescribed at Sp
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those who refuse either to see or to redress an offence, or
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325,26-326,31.
26This provision contradicts the technical interpretation of the statement

that the penalties dealt with here apply to monks who stray from
morality (sila-vipanna), i.e., those guilty of a Samgh. offence, which
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low, n. 47.

27 Urging a monk to acknowledge his offence also includes asking his
permission (okäsam käräpetvä) to talk to him about it (see SVTT III
1 21, n. 16); this stage is not mentioned here, but is prescribed at Sp



Edith Nolot SVTT IV (tajjaniya ... ukkhepanrya) 13

monk takes place here before he is officially sentenced as
guilty ;

(d) this monk is not expected to make a formal, threefold
application before the chapter for the penalty he incurs,
which is not “granted” (dinna) to him, but “proceeded to”
(kata) against him.29 Accordingly, whereas the stress there is
on the willingness of a monk guilty of a Samgh. offence to
apply to the chapter (samgho icchitabbo) for redress
(vutthätu-käma),30 what is stressed here is self-submission : a
monk undergoing any of the seven penalties dealt with here
is expected to “duly observe the restrictions to his rights,
behave with subdued manners, and follow the course leading
to release” from both his offence and the penalty entailed;31

only then may he make a formal, threefold application to the
chapter in these very same terms (to be repeated by the
chairman) for the cancellation of the penalty ;32

12

The importance of the right performance of these
procedures (cf. SVTT I 75-78, §§ 1-2) is further stressed at
Vin I 328,25-33,31, which deals at length with each possible
ground for formal invalidity, and the disputes that may ensue
among the community.

4. There are several differences between these and the
mänattal pariväsa procedures, and the penalties entailed.

(a) The range of application of the procedures dealt with
here is greater, but they do not, according to the Cullavagga,
apply to the unrepeated commission (see above, n. 19) of
Samgh. offences ;

(b) no distinction is made between cases when the
offence was concealed and when it was not ;28

(c) unlike the proceedings applying to Samgh. offences
of the yäva-tatiyam sub-class (see below, SVTT X n. 10), no
standard (formal or informal) threefold admonition of a

29 Compare Vin II 38,12-39,14 (cf. SVTT III 117-118, § 1) with 2,20-23#.
(complete references as above, n. 24).

30 See SVTT III 117-118, n. 7. As suggested to me by R.F. Gombrich, the
expected eagerness of a guilty monk to apply for the mänatta penalty
might give a clue as to the etymology of the latter term (cf. SVTT III,
117 n. 6, where the references to the traditional etymology quoted or
referred to are all post-canonical except the (Sa) PrMoSü) : Skt mäna,
“self-attribution” (cf. x-mänin, “attributing to oneself the quality of x”) +
tva.

In post-canonical literature at least, as far as lexicographical tools
allow checking, (v)utthäna-gäminl äpatti refers regularly to sarngha-
disesa (e.g., Sp 236,32-33, 584,5-6, 873,29, 877.7, 989,30, 1319,24. i353-t6-
17 ; Vin-vn 3103). Cf. below. TPäp n. 20.

3 1°-kammakatä sammä-vattanti lomam pätenti netthäram vattanti (Vin II
5,18-19#). Skt Mü parallel : MSV(D) III 7,14-17. 13,16-19, 25,12-15.31,8-
10.

32 This is not so in the Skt Mü parallel, which distinguishes, in its account
of tarjaniya, between the restrictions to be observed when undergoing
the penalty (MSV(D) III 7.5-11 ; see below, TPäp n. 22), and the
conditions under which the monk may be restored (osärita ; cf. below, n.
36) to full status. Besides submissive behaviour, these specific

624.7-17, among the proceedings preliminary to a pabbäjanTya-kamma,
which may not, as stressed by Sp ib., be carried out without acknow-
ledgement (patinnä) of his offence by the guilty monk. These proceed-
ings apply to all and any disciplinary procedures, except, according to a
late, sub-commentarial statement, to that of brahma-danda (see below,
SVTT X, § 2 c).

As for the Tib. Mü parallel, Banerjee, SarvLit 227 wrongly para-
phrases khas-blans, “acknowledgement”, by “a competent monk should
acquaint the Sangha about the offence” ; the Tibetan term actually
corresponds to Päli patifinä, Skt pratijnä (Mvy 8637). The latter occurs
at MSV(D) II 201,12-13 = 202,5-6, 9-10 : tais tasya acodayitvä asmära-
yitvä avastukam apratijnäyä baläd utksepaniyam karma krtam (so
GBM(FacEd) X.6, 884 [186, r° 3, r° 6, r° 7] ; the editor’s readings,
tasyäcodayitväsmärayitvä vastukarma-pratijnayä, make no sense ;
neither does the misreading vyagrena for ‘dydgrena at 202.9). At
MSV(D) III 5,17, 6,1, 12,6.9. avastukam apratijnayä should read °jnäyä
(so GBM(FacEd) X.6, 889 [188, v° 5, v°6], 892 [190, r° 6, r° 7]). - Cf.
above, n. 13.

28 Possibly, as O. von Hinüber has suggested to me, because the offences
concerned here are, by their very nature, “public”, and therefore
“technically impossible” to conceal.
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(f) the duration of these penalties is not fixed in

advance,33 but depends on the monk’s manifest self-
submission and his explicit acknowledgement of it in the
terms quoted above (d) ;34

(g) in the Kamma-kkhandhaka of the Cullavagga, the
procedure by which the penalty is eventually cancelled is
simply termed “cancellation” (patippassaddhi) in all cases,35

and may be carried out by the smallest chapter (of four
monks), in contrast to the one that applies to the redress of
Samgh. offences, which requires the biggest quorum of
monks (twenty) and is designated by the specific term
abbhäna, “readmission” (see SVTT III 133-35, § 6).

5a. The rights of a monk subjected to a tajjaniya
procedure are curtailed according to eighteen prescriptions
that also apply partly to pariväsa and mänatta:36 he should
not grant ordination, give guidance to newly ordained monks,

33 Cf. SVTT III 119#., § i a, 2ff. Sp 1157,18-20 states that the penalties
dealt with here should last ten or twenty (so Ee ; Bp, and Ce (SHB 1948)
858,15 : “or five’’) days.
Tajjaniya-kammassa [etc.] patippassaddhiyä sammä-vattanä ädi (Vin V
142,31-36). See also Vin V 182,34-183,10, with Sp 1371,27-29 (reading
logically anulomavatte na [Ce (SHB 1948) 1018,10-11 anulomavatte (line
11) na is inconclusive, since a word printed over two successive lines is
never hyphenated in this edition]). Sp’s prima facie metaphorical
statement that if the sentenced monk does not behave properly, sa-
rajjuko ’va vissajjetabbo, is not clear to me.

35 Vin II 6,26-7,15 (tajjaniya). 9,4-27 (nissaya), 15,6-27 (pabbäjaniya), 21.1-
3 (patisäraniya), 24,29-33. 25,5-7, 28,12-17 (threefold ukkhepaniya). On
the twofold technical sense of nissaya-patippassaddhi, see above, n. 8.
Outside the Kamma-kkhandhaka, the term osäranä, “restoration”, often
refers specifically to the cancellation of suspension (see below, SVTT V,
§ 6 b) — unlike its SktMü parallel, which reads consistently osäranä
here in all cases (MSV(D) III 9,15-11.3 [tarjaniya], 14,5-15,9
[nigarhaniya], [the restoration after praväsaniya is not mentioned], 26,1-
10 [pratisatnharaniya, a jnapti-karma], 31,16-32.12 [third utksepaniya:
the restoration after the first two is not dealt with]).

36 See SVTT III 119-21, § la.

14
(e) except in the case of suspension, the penalties dealt

with here are lighter than pariväsa and mänat ta:  in
particular, they include neither constant control by a regular
chapter, nor informing each and every monk about one’s
status, nor restrictions on moving alone freely ;

conditions are (III 7.20-9,14 ; cf. BhTKaVä(S) 267,16-18, with Chinese
and Tib. Mü parallels in BhTPr 81-83) : standing within the boundary
(simä) when one applies for restoration (see below, n. too, and SVTT V
n. 31 ) ; stating formally that one gives up the misbehaviour for which
one was sentenced; relying neither on the king’s household, nor on a
yuktakula [ ?] (also Gun-VinSü 101,30), nor on non-Buddhist ascetics,
nor on an individual, but on the Samgha exclusively ; dressing neither
like laymen nor like non-Buddhist ascetics ; abstaining from following
the latter, and from misbehaving; observing the monks’ training;
abstaining from reviling or abusing them, and from wishing for losses to
the Samgha (cf. the restrictions said to be entailed by suspension in
Thv(M) texts, below § 8 a).

As for restoration after nigarhaniya, the fivefold, specific conditions
are just those of submissive behaviour, together with standing within the
boundary, and stating formally that one gives up one’s misbehaviour
(14.2-4).

As for praväsaniya, the text is so abridged that neither the restrictions
to the sentenced monk's rights nor the conditions for his restoration are
listed (18,18-19.8).

As for pratisatnharaniya, the restrictions seem to be identical with
those applying to tarjaniya (25,9-11) ; the fivefold conditions for
restoration are identical with those applying in case of nigarhaniya
(25,19-21).

As for the threefold utksepaniya, the restrictions and the conditions
for restoration are said to be identical with those applying in case of
tarjaniya (29,3-4, 30,1-2, 31,6-7, 14-16). - Here, unlike what is prescribed
in the Cullavagga, the conditions for restoration applying to the cases of
both tarjaniya and threefold utksepaniya (see below, end of § 8 a) are
more severe than those applying in case of nigarhaniya, praväsaniya,
and pratisatnharaniya.
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be waited upon by novices, be appointed as exhorter of nuns
or exhort them if appointed before he became liable to this
procedure, commit again the same, or a similar, or a graver
offence, criticize either the procedure or those who carried it
out, suspend (on account of some irregularity) the participa-
tion of a regular monk in the ceremonies of either uposatha
or paväranä, issue commands, exercise authority, urge a
monk to acknowledge an offence, or quarrel with other
monks.37

5b. The restrictions imposed by nissaya, pabbäjamya
and patisäranTya are the same,38 but each include a further,
specific clause that occurs first (except for pabbäjaniya) in
the account of how the Buddha is said to have prescribed it,
then consistently as a formula to be uttered by the chairman
during the procedure. These are respectively :

(a) nissaya te vatthabbam, “you must live in dependence
[on an adviser]”; the sentenced monk is thereby expected to
seek advice from learned monks, until he acquires a sound
knowledge of doctrine and discipline, and proves able to act
with discretion ;39

(b) na [itthan-nämehi] bhikkhühi [itthan-nämasmim
äväse] vatthabbam, “the monks [So-and-So] must leave
[their residence in X]” ;40
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(c) [itthan-nämo] te gahapati khamäpetabbo, “you must
ask the layman [So-and-So] to forgive you”;41 the monk is
thereby requested to apologize to the offended lay donor, and
should observe the prescribed restrictions until he does.
When held back by shame from apologizing, he may be
accompanied by a mediator monk, duly appointed to this
office by a twofold procedure (c/. Vin II 295,7-18). If the
offended party refuses the offender’s apologies ; the mediator
is to plead for forgiveness first in the offender’s, then in the
monastic community’s name; then, if unsuccessful, to make
the offender confess his offence within eye- and ear-shot of
the former.42

5c. The restrictions imposed by ukkhepaniya are much
more severe (see below, § 8 a) ; both the wording of the rule
attributed to the Buddha and the procedure include the
specific formula that epitomizes them : a-sambhogam
samghena, “[suspension] involving suppression of dealings
with the community”.43

6a. Although the narratives and descriptions of proce-
dures in the Cullavagga point to the application of one

41 Vin II 18.9-1 r, 18-19/ Only here does a corresponding formula occur in
the Skt Mü procedure (MSV(D) III 26,10-11 gaccha tarn grhapatim
ksamaya).

42 Vin II 19,21-20,22 äpatti desäpetabbä (DEBMT 132 “admonish the
guilty monk” is wrong). One might argue (as I did) that, according to
Vin IV 32,11-12, disclosing to laymen a minor offence (a-dutthulla
äpatti) committed by another monk entails a Dukk. offence, unless the
Samgha moves a formal agreement to do so (for complete references,
see below, SVTT VIII n. 8). Here, however, the monk who committed
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(§8), there is no indication that a monk sentenced to pabbäjaniya should
leave his residence alone.
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Pabbajaniya applies to the same and, more specifically,

to frivolous monks, to those whose bad behaviour and lack of
training bring the Pätimokkha rules to naught, and to those
whose means of livelihood are corrupt (Vin II 13,23-14,16
with Sp 1157,26-58,5).

Patisäraniya does not apply to the above types, but is
restricted to monks who cause losses to lay people, or who
abuse them, or who foster quarrels among them,48 or who
speak ill of the Buddha, the doctrine or the monastic
community in their presence,49 or who scoff and jeer at them,
or who are not true to their promises to them.50

6b. Now, as discussed at Sp 1156,13-57,13, although
carrying out one procedure against a monk who is actually
liable to another procedure is said to invalidate the former,51

this provision does not apply here : invalidation ensues only
if the chapter chooses one specific procedure (whereupon the
monk becomes ipso facto liable to it (°-kammarahaj) then

specific penalty to one specific type of misbehaviour, the
same text goes on to state that a strict correspondence
between the two is not a sine qua non condition of validity
for the procedures entailed: any of the seven procedures
except the fourth* 44 may be carried out against five types of
monks :

(i) quarrelsome ones who foster disputes (adhikaranaf 5

among the chapter ;
(ii) inexperienced ones who constantly commit offences

that they are unable even to discern ;
(iii) those who mix unbecomingly with lay people ;
(iv) those who stray from morality, right behaviour, or

right opinions ;46

(v) those who disparage the Buddha, the doctrine, or the
monastic community 47

Cf Sp 1158,18 [patisäraniyäraho bhikkhu] anga-samannägato purimehi
asadiso.

45 See SVTT II.
46 5i7a-°, äcära-°, ditthi-vipatti ; see SVTT II 97, n. 19 (add to the refer-

ences given there Sp 588.21-27 [ChinSp 389 (48)], 1413,32-14,2, Vin-vn
3103-106;  cf. BD II 221 n. 1). Vjb 507.9-508,9 solves the technical
inconsistency resulting from sila-vipatti = Pär. or Samgh. (to which,
according to canonical texts, the penalties dealt with here do not apply :
see above, § 3 and n. 27) as follows (full text at the end of this paper, in
Appendix II) : if a monk strays from morality, the chapter may choose
not to charge him with a Samgh. but to stress another aspect of his mis-
behaviour, and to carry out the relevant procedure. Although the techni-
cal definitions of both sila-vipatti and adesanä-gämini äpatti include the
Pär. as well as the Samgh. offences, what is implied here is, according to
Vjb, the Samgh. class ; the Pär. are mentioned only for the sake of
completeness (on the application of this restriction to two synonyms of
adesanä-gämini äpatti, see SVTT III 1 3 2 , n. 48 [dutthullä äpatti] ;
Nolot, “Regies” 401-404 with SVTT III 135, n. 52 [garukä äpatti]).

47 Vin II 4-17-5.3 (tajjaniya), 8,20-23 (nissaya), 22,7-9, 25.1-7. 27,19-21
(threefold ukkhepaniya). The corresponding penalty for novices who
disparage them is expulsion (näsanä ; see below, SVTT VI, § 2 a-b).

48 These are, mutatis mutandis, the same grounds as those on which a
danda-kamma penalty is to be inflicted on novices who cause losses,
etc., to the monks (Vin I 84.9-13), and on monks who cause losses, etc.,
to the nuns (see below, SVTT VII, § § 2-3).

49 These and the former grounds are the same, mutatis mutandis, as those
on which a pattanikkujjana-kamma is to be carried out against lay
followers who do not respect monks (Vin II 125,12-20 ; see below. SVTT
IX).

50 Vin II 18,33-19,16 with Sp 1158,22-29. These five applications are further
systematized, now including patisäraniya, by triads at Vin V 121,24-
122,26 with Sp 1327,10-28,1. Vin V 122.7-10 adds a sixth possibility : the
chapter may “contemplate making [the penalty] more stringent”
(ägälhäya ceteyya; cf. v.Hi., “Kasussyntax” § 176) for the same five
types of monks; according to Sp 1327,10-13, this means that when the
prescribed penalty is not observed properly, the chapter may decide to
carry out a procedure of suspension, presumably for refusing to redress
one’s offence (cf. below, §6c; on the greater severity of the penalty
entailed by ukkhepaniya, see below, § § 8 a-b).

51 Vin I 325,32-28,23 (Sp 1 156,18-22 refers to Vin I 327,1-241.
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of the seven procedures the chapter eventually chooses
(äkankhamäno, 121,24-122,10 with Sp 1327,13-28,1), action
should be taken (kammam kätabbam) against unscrupulous,
incompetent,54 frivolous, immoral, disparaging monks, and
against those who do not observe the penalty inflicted on
them properly.

Indeed, one of the main differences between the set of
procedures studied here and those of pariväsa/mänatta lies in
the phrase äkankhamäno samgho. This difference is made
clear by the occurrences of its synonym samgho ... kammam
kattu-kämo hoti, in the sentence sace (or idha pana) samgho
upajjhäyassa (or saddhi-vihärikassa, or bhikkhussa, or
bhikkhuniyä) kammam kattu-kämo hoti tajjaniyam vä ...
ukkhepamyam vä ...,55 “now if the chapter wishes to carry
out a procedure of blame ... or of suspension against a
preceptor (or his pupil, or a monk, or a nun) . . .”. This phrase
contrasts with the one which precedes it : sace (or idha pana)
upajjhäyo (or saddhi-vihärik, or bhikkhu, or bhikkhuni) garu-
dhammam ajjhäpanno hoti parivasäraho (or mänattärahä)
..., “now if a preceptor [etc.] has committed a ‘heavy
offence’ [garu-dhamma, i.e., a Samgh. ; see SVTT III 135-
136 n. 52] and is liable to pariväsa (or mänatta). ...” 56 What
this contrast means is that the redress of the five kinds of
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carries out another one.52 According to Sp 1292,9-12 (ad Vin
II 261,12-14, and quoting Vin I 327,2-3), the same applies to
nuns acting in chapter, after the monks have stated which
procedure the latter should carry out (cf. SVTT II 94, end of
n. 10).

This explanation brings to attention the phrase äkankha-
mäno samgho, “the chapter may choose [this or that among
the six (Cullavagga) or seven (Parivära, as above, n. 51)
procedures]”, that recurs again and again in this context and
contrasts with kammam kätabbam, “a [disciplinary] proce-
dure must be carried out”, at Vin V i22,io-2653 : whichever

5 ~Yadä samghena sannipatitvä idam näma imassa bhikkhuno kamniam
karomä ti sannitthänam katam hoti, tadä so kammäraho näma hoti,
tasmä iminä lakkhanena tajjamyädi-kammärahassa niyasa-kammädi-
karanam [for nissaya-° ; see above, n. 8] adhamma-kamman c' eva
avinaya-kamman cä ti veditabbam (Sp 1156,26-57.2 ; cf. Vmv II 205.26-
206,7). As Vjb 507,15 puts it, “what is to be considered here is the
intention of the agent [of the procedure, i.e., the chapter]” (kattu
adhippäyo ettha cintetabbo ; see Appendix II, at the end of this paper).
See also Sp 1147,7-22 (with Sp-t III 346,24-47,14. Vmv II 205,26-206,7)
ad Vin I 321,29-22,4: even though the specific ground (i.e., kula-
düsaka : see above, § 2 and n. 20) for dismissing a monk (nissäranä ;
see below, SVTT V, § 6a) by a pabbäjamya-kamma is missing, and the
guilty monk is described instead as bälo avyatto ... gihi-samsaggehi
(therefore liable stricto sensu to a nissaya-kamma : see above, § 2 and n.
19), pabbäjamya is still valid, because of the provision that the chapter
may choose to carry out such a procedure (referring to Vin II 13,23-37
[truncated Ee to be filled in with 4,17-5.3]). - Cf. (Mü) Gun-
VinSü(Pravr-v) 13,24-25 kalaha-vivädädinä tarjaniyädi istakarma-
karanam bhavati : “as concerns quarrels and strife and so on, the
decision to apply the procedure of blame or another one is a matter of
choice”. - As for how the decision is to be made practically, see below,
§6c.

Sp’s discussion gives further precision to the definition of °-kamma-
raha (see SVTT I 75-76, n. 3) : a monk or nun is termed “liable to an x-
procedure” from the moment the chapter resolves upon it by naming it
explicitly (and irrevocably).

53 Proceeding by triads ; the same materials are dealt with by pentads at
Vin V 181,27-82,27.

54 Vin 122.12 bälo ca apakatatto ca\ according to Sp 1327.14-18, bäla here
means : “ignorant of what is legitimate and what is not”, and apakatatta
menas: “unable to tell what is an offence from what is not” (and
therefore “irregular” because guilty of the one or the other, out of
ignorance ; on pakatatta, see SVTT III I22- I23 ,n .  18-19;  125, n. 27;
134, n. 50 ; on ignorance of the Pätimokkha rules, see ib. 132, n. 47). No
disciplinary action should be taken on just one of these grounds (Sp
1327.15-16 ettävatä kammam na kätabbam, misunderstood at BD VI 191
n. 2), but only on both.

55 Vin I 49,28-30 (= II 226.28-31) * 53 ,3 -5  (= II 230,13-15) * 143,32-35 *
145,16-18.

56 Vin I 49 ,18-19  (= II 226,19-20) # 52,31-32 (= II 230 ,2-3)  * 143,6-7/ .  *
144,36-38.
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The same distinction occurs in the Skt and Tib. Mü parallels
to the Thv(M) prescriptions concerning one’s preceptor,
etc. ;60 the authority thus given to the Order when deciding
which disciplinary procedure should be carried out (as
opposed to the fixed rules to be applied in the granting of
pariväsa and mänatta) is therefore not to be seen as a
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misbehaviour described above, while it does entail proce-
dures, may be achieved by any of those studied here:57 it is
left to the chapter to stress this or that factor (quarrel-
someness, ignorance, frivolity, etc.), and to charge a monk
accordingly. As to the redress of Samgh. offences by other-
wise very similar procedures, it leaves no such choice : the
procedures have to be pariväsa and/or mänatta (depending
not on the chapter’s decision, but on whether the guilty monk
concealed his offence or not).

This interpretation is confirmed by the prescriptions
introduced by each of the two contrasting sentences just
quoted, and by their commentary at Sp 981,8-20: if a chapter
contemplates carrying out a tajjaniya-kamma, etc., against
one’s preceptor, etc., one is expected to plead for a lighter
penalty, or for nonsuit,58 or if the procedure has already been
carried out, to encourage the sentenced person to behave
properly; but if one’s preceptor, etc., is liable to pariväsa
and/or mänatta, one has no alternative but to plead for
simply being allowed to act according to fixed procedures.59* ********************

Further confirmation comes from the very carefully devised stock
phrases attributed to the Buddha when framing symmetrical or twin
rules : compare pancahi bhikkhave arigehi samannägatassa bhikkhuno
äkarikhamäno samgho patisäraniya-kammam kareyya : gihmam
aläbhäya parisakkati ... gihl gihthi bhedeti; imehi kho bhikkhave
pancah’ arigehi s° bh° äkarikhamäno s° p°-kammam kareyya. Aparehi
pi pancahi ... kareyya : gihinam buddhassa avannam bhäsati ... ; imehi
kho ... kareyya (Vin II 18,33-19,2) with tena hi bhikkhave samgho
Vaddhassa Licchavissa pattam nikkujjatu asambhogam samghena
karotu. Atthahi bhikkhave arigehi samannägatassa upäsakassa patto
nikkujjitabbo : bhikkhünam aläbhäya parisakkati ... bhikkhü bhikkhühi
bhedeti, buddhassa avannam bhäsati ... Anujänämi ... pattam
nikujjitum (Vin II 125,13-22), and with anujänämi bhikkhave pancah'
arigehi samannägatassa sämanerassa danda-kammam kä tum :
bhikkhünam aläbhäya parisakkati ... bhikkhü bh° bhedeti. Anujänämi
bh° imehi pancah’ arigehi sam° s° d-°kammam kätum (Vin I 84,9-15) (on
patta-nikkujjanä and danda-kamma, see below, resp. SVTT IX and VII ;
on anujänämi, “I prescribe”, see Bechert, “Schism Edict” 63). -A IV
344,24-25 reads however : atthahi bhikkhave arigehi samannägatassa
upäsakassa äkarikhamäno samgho pattam nikkujjeya (idem with
ukkujjeya at 345,8-9).

60 The alternative character of the seven procedures studied here is
expressed by the term pranidhi-karma, “ad hoc procedure” at Mvy 9304,
and in Gun-VinSü(Pravr-v) 14,12-17 : samghe pranidhätu-käme [Gun-
VinSü 3,1] utksepanlyädi-pranidhikarma kartu-käme samghe aho vata
samgho nisrayasyedam [Gun-VinSü ib. samgho ’syedam] pranidhi-
karma na kuryät. Iti tivram autsukyam äpadyate nivartate yävat ävrhet
[sic] iti sarvatraitad anusaktam veditavyam. Krte avasärayet [Gun-
VinSü 3,2] iti pranidhi-karmani krte aho vata samgho ’sya avasärayet
[sic] iti. Pariväsa-müiapariväsa-mänäpya-mülamänäpya-ävarhanarthini
nisraye aho vata [misprinted vrata] samgho [sic] asya pariväsadi-
catuskam dadyät [* Gun-VinSü 3,2-4], ävarhanärthini aho vata ävrhet
[sic; * Gun-VinSü 3.4] iti. Cf. Banerjee, SarvLit 144-147, 145 n. 1.

57 Except by patisäraniya according to the Cullavagga, but including it
according to the Parivära (references as above, n. 51 ), which means that
a monk who happens to offend a lay donor may be sentenced to any of
the seven penalties, if the chapter decides to stress another aspect of his
misbehaviour.

58 This is not, however, what Säriputta and Moggalläna are reported to
have done when enjoined by the Buddha to go and carry out a
pabbäjjantya procedure against monks who were, as stressed by the
Buddha himself, their own pupils (Vin II 12.30 = III 182,37). unless their
reported fright at the idea of dealing with the guilty monks is interpreted,
cum grano sails, as an excuse, with the ulterior motive of dissuading the
Buddha from taking such a step. The aggressiveness of Assaji and
Punabbasuka towards their former upajjhäyas is, however, a well
documented motif (see, e.g., Vin II 171.3-25).

59 Vin I 49,19-27, 30-37 (= II 226,20-28, 31-38) * 52.32-53.1, 53.5-12 (= II
230,4-12,15-22)* 143,11-12/., 143,38-144,2.7-9* 145,3-4/..22-23, 29-30.
Monks may (and should) break their monsoon retreat for up to seven
days for the same purposes.
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The same distinction occurs in the Skt and Tib. Mü parallels
to the Thv(M) prescriptions concerning one’s preceptor,
etc. ;60 the authority thus given to the Order when deciding
which disciplinary procedure should be carried out (as
opposed to the fixed rules to be applied in the granting of
pariväsa and mänatta) is therefore not to be seen as a
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this [offence]”.62 As for ukkhepaniya for refusing to give up
one’s wrong opinions, Sp 1159,15-17 states: “The [ukkhe-
paniya] procedure which applies is for the very refusal to
give up an opinion advocated in order to raise quarrels,
etc.” 63 Sp-t III 368,15-17 (ad Sp 1 159,3-4) explains how the
reverse applies, i.e., how a monk who refuses to see or
redress his offence may be sentenced to a tajjaniya procedure
: “As for the procedures of blame and so on, they are to be

carried out when [a monk] refuses to see/redress the offence
he has been charged with, by taking into account the
quarrelsome-factor and so on.”64

7a. According to the Cullavagga, the restrictions to be
observed for pabbäjaniya (the same as apply to tajjaniya)
include the further provision that the sentenced monk(s) is
(are) requested to leave the place.65 As noted by Dutt, EBM
145, and v.Hi., “Buddhist Law” 21 and n. 40. this implies the
sanction and assistance of lay authorities ; the somewhat

24
specific Thv(M) innovation (see also Gun-VinSu(Pravr)
13,24-25, quoted above, end of n. 53).

6c. The leniency of the chapter towards troublesome
monks seems to depend chiefly on its choice between the
penalties of tajjaniya, nissaya, pabbäjamya, on the one hand,
and that of ukkhepaniya on the other: the restrictions on
one’s rights imposed by the latter are more severe (see
below, § 8 a-b).

How the chapter’s choice from the whole set of
alternative procedures works is exemplified at Sp 1159,2-4,
15-17 (Sp-t III 368,15-17), and may well apply to the interpre-
tation of the 53rd Thv(M) [bhT] Päc. In the nidäna of the
latter, whose subject is abusing (akkosati, paribhäsati) the
chapter, a nun is described as bhandana-kärikä,  etc. (as
above, n. 18 ; cf. n. 53). If the implication (at Vin I 145,16-
18) that the penalties dealt with here also apply to nuns has
some practical application, such a nun is, stricto sensu, liable
to a procedure of blame (tajjaniya-kamma) but is said instead
to have been sentenced to suspension for refusing to see her
offence (äpattiyä adassane ukkhepaniya-kanima) (Vin IV
309,26-28, 32, 310,10).61

In its commentary on the section of the Kamma-
kkhandhaka in the Cullavagga that deals with the ukkhe-
pantya-kamma for refusing to see one’s offence (Vin II 21.6-
24,33), Sp 1159,2-4 states: “[The prescription that this kind
of suspension may apply to] a quarrelsome monk and so on,
means that after he has been charged, on the grounds of
[raising] quarrels and so on, with an offence, the [ukkhe-
paniya] procedure which applies is for the very refusal to see

62 Bhandana-kärako ‘ti ädisu [Vin II 22.9, to be filled in. mutatis mutandis,
with ib. 4,18-5,3] bhandanädi-paccayä äpannam äpattim äropetvä tassä
adassane yeva kammam kätabbam.

63 Bhandana-kärako ti ädisu yam ditthim nissäya bhandanädini karoti,
tassä appatinissagge yeva kammam kätabbam.

Tajjamyädi-kammam pana äpattim äropetvä tassä adassane
appatikamme vä bhandana-kärakadi ahgehi kätabbam.

65 Vin II 5,5-15 * 8,20-23 * 14,7-9 ; 6,26-7.15 # 9.6-27 15.6-27. Sp 624,18-31
States that the sentenced monk should leave both his residence (yihära )
and all surrounding villages or towns, whatever their size, unlike
Upatissa, who would restrict banishment to a few houses if the
neighbouring town and its streets are very large ; this is, Sp states, just
wishful thinking (manoratha-matta). As for the cancellation of this
penalty, according to Sp 625,9-16, nothing should be accepted from
donors even after it has become effective, except if the latter make gifts
explicitly on account of morality (625,14-16 is not clear to me). Contrary
to what might be expected logically, banishment is not listed among the
threefold post-canonical “expulsions” (näsanä).

61 The first part of this nidäna is identical with that of the 4th Thv(M) [bhi]
Samgh. (Vin IV 309,24-310,13 = 230.27-231,18), which deals with the
invalid restoration (osäranä; see below, end of § 8b, and n. too; cf.
below, SVTT V, § 6 b) of a nun who was suspended for the same offence
(for Chinese and Tibetan parallels, cf. BhiPr 79/ , 119).
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procedure70 by accusing those who carried it out of partiality
incur a Samgh. after a threefold informal, then formal
admonition to stop doing so.

These two accounts are to be considered as a later inser-
tion (the Cullavagga’ s being the latest) ; the Pätimokkha rule
itself 71 just states that an ill-famed monk who refuses to
leave after a threefold informal admonition to do so (arguing
that those who admonish him do so out of partiality) incurs a
Samgh.72 It has been suggested73 that the earlier subject of
this Pätimokkha rule was the corruption of lay people’s
minds (kula-düsana), which entailed a Samgh. offence after
three informal, then formal admonitions (yäva-tatiyam
samanubhäsanä) to stop doing so, whereby the guilty monk
became liable to mänatta/pariväsa', after the pabbäjaniya
procedure was included in the vibhanga itself, the purpose of
the Pätimokkha rule shifted from kula-diisana (now dealt
with by this very procedure) to objection to this same proce-
dure by the sentenced monk, by means of words of abuse,
and accusations of partiality against the chapter who carried

stealthy way, as described at Sp 625,1-7,66 of carrying out the
procedure itself so as not to invalidate it by breaking the
rules about boundaries (sima), also points to the difficulty of
enforcing such a decision.

7b. Now, as stressed by Oldenberg, the narrative in the
Cullavagga of the framing of the rule and its description of
the procedure also occur verbatim in the nidäna of the 13th
Thv(M) [bhu] Samgh., and an explicit reference to the
pabbajaniya procedure is to be found in the canonical com-
mentary.67 The Cullavagga and vibhariga accounts as we
have them now branch off as follows : the monks who have
been subjected to a pabbäjaniya-kamma accuse the (chapter
of) monks of partiality, then go away, or return to lay life ;68

the Buddha then states that (Cullavagga) the penalty should
not be revoked ;69 (vibhanga) monks who object to the

66 Sp is not clear about exactly how an overlap (ajjhottharati) of
boundaries (that of the guilty monks’ place of residence and that of the
incoming chapter who will perform the pabbäjaniya procedure) is to be
avoided (see Vin I 111,13-20; KP, Simä 88-92, 355-58). Neither does it
give details about which kind of boundary was in force under the former
monks ; according to the sikkhäpada of the 13th Samgh. (Vin III 184,9-
10** gämam vä nigamam vä upanissaya viharati), it might have been,
accordingly, a gäma-° or a nigama-slmä, that is, an “unfixed” (a-
sammata, a-baddha) one (see Vin I 110,36-11,1 ; KP, Stmä 82-83 and
n. 138, 189-90 ; KP, “Nägas and Simas”, § 3).

67 Vin II 9,29-13,22, 14.11-30 * III 179,30-84,7 ; Vin III 185,30-31' ayam
itthannämo bhikkhu samghena pabbäjjaniyakamma-kato. See Olden-
berg, Vin I XVII-XIX, XXIII n. 1 . Conversely, the Skt Mü parallel to
the Cullavagga refers explicitly to the relevant Samgh. rule (MSV(D) III
18,18-19).

68 Pakkamanti pi vibbhamanti pi (Vin II 14,24-25 = III 183.35) ; Sp 625,28-
30 : pakkamantiti ... ekacce disä pakkamanti [in which case the injunc-
tion to leave is respected — but out of rebellion, not submission to it].
Vibbhamantiti ekacce gihi hand.

69 Vin II 14,11-36 (the statement to the contrary in DPPN [I 226] is
puzzling). This means that the eighteenfold penalty remains in force

even if the sentenced monk returns to lay life (for a similar case with
pariväsa/mänatta, see SVTT III 129-30, §4).

70 Vin III 183,27-84.32 ; 185,17--18' so bhikkhu ti so kammakato bhikkhu (cf
185,30-33 ; 185,35 is to be filled in, mutatis mutandis, with the help of
173.36-74,8) ; see Kkh 47,31-48,4 ; cf. Vin V 7,9-11, Vin-vn 438, and
below, n. 75.

7 'From which a descriptive stock phrase is extracted by the Cullavagga
(see above, n. 20). The technical term pabbäjaniya-kamma does not
occur in this sikkhäpada, although the verb pabbäjenti does (Vin III
184,20**).

72 Thv(M) Samgh n° 13 [bhu], Vin III 184,9-32** with Kkh 47.26-48,9, Sp
613.25-29,16 (the proceedings are discussed at 624,7-25,30.629.9-16);
n° 17 [bhl]. - Cf. UpäliPr(SR) 48, n° 12. - Fragment from an unidenti-
fied school: SHT(III) 250 (988). - Cone.: BhTPr 54, table II.2 s.v.
kuladüsakah.

73 Nolot, “Regies” 432-38 (English summary : 541-42).
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73 Nolot, “Regies” 432-38 (English summary : 541-42).
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8a. Suspension (ukkhepaniya) entails forty-three restric-

tions,79 some of which are identical with those of tajjani-
ya90 : a suspended monk should not grant ordination, give
guidance to newly ordained monks, be waited upon by
novices, be appointed as exhorter of nuns or exhort them if
appointed before he became liable to any of the three
procedures of suspension, commit again the same, or a
similar, or a graver offence, criticize either the procedure he
was subjected to or those who carried it out.

Some other restrictions also apply in the case of
pariväsa/mänatta91 : a suspended monk should refuse out-
ward marks of respect and assistance from regular monks ;
he should not stay under the same roof as the latter, and
should rise from his seat when meeting any of them.

Still others apply also to both tajjaniya and pariväsa/
mänatta :82 he may not suspend the participation of a regular
monk in the ceremonies of uposatha or paväranä ; he should
neither issue commands, nor exercise authority, nor urge a
monk to acknowledge his offence,83 nor quarrel with other
monks.

Lastly, a monk against whom any type of suspension was
carried out is subject to a further set of specific restric-
tions84 : he should not accuse a regular monk of straying
from morality, right behaviour, right opinions, or right means
of livelihood (cf. above, n. 27); he should not cause splits
between monks ; he should dress neither like a layman nor

it out.74 In all known Bhiksuni-Prätimoksas (except in the
Mä. and Mä(-L) traditions),75 the strict parallel to the 13th
Thv(M) [bhu] Sarngh. remained in force, but branched off
into a still later, specific Sarngh. rule, dealing with the case
of a nun who accuses the chapter of partiality (in the very
same terms as those of the 13th Thv(M) [bhu] Sarngh. and its
parallels) while objecting either to the decision reached after
a formal dispute (adhikarana) or to a disciplinary procedure
(either a pabbajaniya- 0 or an ukkhepamya-kamma) that was
carried out against her.76 There is no such Pätim rule for
monks ; neither do Kkh or Sp connect the nuns’ rule with the
13th [bhu] Sarngh. But Vjb (Be i960) 362,11-16 does, and
tries to explain away this redundant rule by sticking to its
literal application: to consider the 8th [bhT] Sarngh. as a
useless duplication of the 13th [bhu] Sarngh. (on the grounds
that their purpose (dissuading the monk/nun from abusing the
chapter and accusing it of partiality)77 is identical) would be
wrong, because both the nidänd's account of the matter, and
the procedure objected to by the nun,78 are different.

74 Traces of such a reinterpretation can be found in the Skt Sa. and Tib.
Mü. siksäpadas of this Sarngh. rule, whose wording is therefore later
than the Päli Thv(M) version : nihsrjatv äyusmäm cchandagämi-
vacanam dvesagämi-bhayagämi-mohagämi-vacananr, ... na cet
pratinihsrjet samghävasesah (VinVibh(R) 75, lines 13-17 ; cf. PrMoSü
115 [BFd, v° 6] with ib. 132 [BLi, r° 3-5]) ; nihsrjata imäm evamrüpäm
kathäm . . .na cet pratinihsrjeyuh samghävasesah (PrMoSü(Mü)2 20,21-
21,2 [reconstructed from Tib. ; “Skt Mü.” in Nolot, “Regies” 432-38,
should be corrected accordingly]).

75 See cone, in BhTPr 54, table II.2 s.v. kuladüsakah.
76 Thv(M) Sarngh. n° 8 [bhl], Vin IV 237,31-39,3 with Kkh 165.17-21, Sp

914,29-15,2. - Cone. : BhIPr 54, table II.2 s.v. kisminci.
77 Vjb 362,12-13 quotes Kkh 48,1-2 (with eva for evam) tassa vacanassa

patinissaggäya evam vacaniyo, na kuladüsana-niväranatthäya.
78 Conveniently alluded to only vaguely by Vin IV 237,33 kismincid eva

adhikarane.

79 Vin II 22,12-23,2 * 23,25-24,27 25.1-9 (truncated Ee ). As for Vin II
27,19-23, see below, end of this paragraph.

80 Vin II 22.12-20, 12.34-13,2 5,5-15; cf. above, §53.
8 ' Vin II 22.20-23, 29-32 31,5-9, 21-23 ; cf. SVTT III 119-22, § ta.
82 Vin II 22,34-23.2 * 5,12-15 * 32.7-! I.
83 This is normally a duty (see Freiberger, Br-Strafe 486-87, with further

references ; cf. below, SVTT X, § 2 a and n. 10).
84 Vin II 22.23-29. 33-34 ; Sp 1155.23-56.12, 1159.1-14-
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like a non-Buddhist ascetic, nor follow the latter kind of
ascetics, but should follow the monks and train accordingly ;
he should not rebuke regular monks.

As for the third kind of suspension, it entails, according
to the PTS edition of the Cullavagga,85 the same eighteen
restrictions as apply to tajjamya (see above, § 5 a). Be (1972)
75,6, 19 however reads tecattälTsa-vattam, and accordingly
lists86 the same forty-three duties as apply to the first two
kinds of suspension ; this number also occurs at Vin V
2I2.37*87 Utt-vn 930b, and in Sp.88 The latter readings are
supported both by the provisions said by canonical and other
Thv(M) texts to apply to monks who were suspended on any
of the three grounds,89 and by the Skt Mü parallel (refs, as
above, end of n. 33).

8b. In any case, the verdict of suspension is to be made
known in all surrounding monastic residences, in the
following terms : “The monk So-and-So has been subjected
to a procedure of suspension for refusing to see his offence
(or to redress it, or to give up a wrong opinion), involving

SVTT IV (tajjamya ... iikkhepamya) 31
exclusion of his participation in dealings with the
community.”90

The implications of this verdict are detailed in canonical
Thv(M) texts other than the Kamma-kkhandhaka of the
Cullavagga : unlike a monk undergoing any of the other
penalties dealt with here, a suspended monk is deprived of
participation (sambhoga) in the distribution of material
things (ärnisa) and in the exposition of doctrine (dhamma),91

and considered as “belonging elsewhere” (nänä-samväsaka)
than to the community who motioned suspension (ukkhe-
paka), until the penalty is revoked and his “restoration”
(osäranä) is achieved ipso facto 92 This “companionless”93

monk is therefore debarred from participation94 in any
procedure (including uposatha and paväranä) within this
community, whose members acting in chapter should all
“belong to the same community” (samäna-samväsakaf 95

"itthan-nämo bhikkhu äpattiyä adassane/äpattiyä appatikamme/päpikäya
ditthiyä appatinissagge ukkhepaniya-kammakato a-sambhogam
samghena (Vin II 22,4-6 27,15-18). The expected sentence is missing at
26.6-7 after dhärayämiti, but is referred to at SBE XVII 381 (first three
lines), and does occur at Be (1972)  60,1-2: äväsa-paramparan ca
bhikkhave samsatha Channo bhikkhu samghena äpattiyä appatikamme
ukkhepaniyakamma-kato asambhogam samghena ti.

91 VinIV 137,30-35'-
97 Vin IV 2 18.34' a-patikäro näma ukkhitto an-osärito. See below, SVTT

V, § § 6b-c.
93 Vin IV 218,16** akata-sahäyo ; 219,1-3' akata-sahäyo näma samäna-

samväsakä bhikkhu vuccanti sahäyä. So tehi saddhim n’ atthi tena
vuccati akata-sahäyo ‘ti.

94 This is termed samväsa-näsanä, “expulsion from where one belongs” at
Sp 582.23 (see below, SVTT VI, § 1 b and n. 8).

95 Vin I 135,30-35, 168,1-5 (both times with yathä dhammo käretabbo,
which refers to the 69th [bhu] Päc. [cf. next n.]), 320,7-10/., 321,14-16;
Kkh 9,14-16 (cf. Kkh 128.2. Sp 582,21-23) ; see Kieffer-Pülz, Simä 63 and
n. 103. Sp 1320,28-31 (ad Vin V 115.23) clearly states: ukkhepaniya-
kamma-kato ukkhittako näma. Avasesa-catubbidha-tajjamyadikamma-

85 Vin II 27,19-21 (truncated Ee, referring to 5.5-15) ; 27.23 reads explicitly
atthärasa-vattam ; no vv.ll. are recorded at Vin II 310; no corrections
are mentioned at Vin II 363-64, V 259-60.

86 Be75,7-i7, referring by pa to 63,21-64,2 = Ee Vin II 22.20-34.
87 Ukkhittakä tayo vuttä, tecattärisa sammävattanä (cf. Sp 1387.25-26).
88 Sp 913.30-31 (ad Vin IV 232,21) vatte vattantin ti tecattälisappabhede

netthäravatte vattamänam. Sp 1159,18-19 strongly states : sammä-
vattanäyam pi hi idha tecattälisa yeva vattäni, “indeed, as for proper
behaviour, forty-three duties do apply here also” ; Ce (SHB 1948)
859,28-29 idem, with insignificant v.ll. Sp 1373.19-20 tividhassa ca
ukkhepantya-kammassa teccatalTsa-vidham vattarrr, Ce (SHB 1948)
1019.29-30 idem.

89 See below, § 8b (Hiisken, “Vorschriften” 86, end of n. 105, should be
corrected accordingly).
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According to the vibhaiiga of the 69th Thv(M) [bhu] Päc.,
any monk who deals with, or sleeps under the same roof as, a
monk who was suspended for refusing to give up a wrong
opinion incurs a Päc. ; so does a nun who deals with a nun
who was suspended on the same grounds ;********* 96 but if she sides
with a suspended monk (on any of the three grounds), she
incurs a Pär., the gravest of offences, entailing immediate,
definitive exclusion97 (as far as can be seen, the eventuality
of a monk following a suspended nun is not raised).98

One rule, applying specifically to nuns, states that any of
them who restores (psareyya) a suspended nun without
formally consulting (an-apaloketvä ; see SVTT I 80-81,
§3 a) the chapter who moved suspension and securing the

SVTT IV (tajjamya ... ukkhepaniya) 33

latter’s consent incurs a Samgh., unless the suspended nun
does behave properly or the chapter who moved suspension
is absent.99

8c. As long as no one supports him, a suspended monk
may therefore be said to belong nowhere (see below, SVTT
VI n. 9). If, however, he manages to gather three or more
followers (ukkhittänuvattaka), thus reaching the quorum
required to create an autonomous Samgha, both parties
should try to come to terms, so as to avoid a dissension or a
split (samgha-räji, °-bheda). 100 In the meantime, procedures
carried out separately by each chapter within the same,
common boundary (simä) are valid, since all members of
each party belong to the same community (samäna-
samväsaka), and remain distinct (nänä-samväsaka) from

kato anukkhittako näma. Ayan hi uposatham vä paväranam vä dhamma-
paribhogam vä ämisa-paribhogam vä na kopeti.

This provision should also apply to the annual kathina ceremony of
receiving and sharing cloth given by laymen, and to the privileges
attached to it (see DEBMT s.v.). Although the Mahävagga’s Kathina-
kkhandhaka (Vin I 253,3-67.10) and its commentary (Sp 1105,32-14,6
[ChinSp 528-31]) are silent on this point, the Skt Mü parallel explicitly
excludes the suspended monk from his share and privileges (MSV(D)II
157.17-19 * KC. Kath-v 56,1-3* Kath-v(M) 205,6-8).

96 Thv(M) Päc. n° 69 [bhu], Vin IV 137.2-38,16 with Kkh 127,14-35, Sp
870,20-32 ;n° 147 [bhi]. - Cf. UpäliPr(SR) 80, n° 58. - Dh fragment:
CASF(II) 166, n° 69. - Cone. : BhiPr 58, table IV.1 s.v. utksiptänuvrttih.
Any monk or nun who sides respectively with a male or female novice
who was expelled for holding wrong opinions also incurs a Päc. (see
below, SVTT VI, § 2 c and n. 19).

97 Thv(M) Pär. n° 3, Vin IV 218,2-20,13 with Kkh 159,1-21, Sp 903,23-
904,16 (cf. Vin-vn 1992-16, Utt-vn 176-77). - Cone. : BhiPr 53, table I
s.v. ukkhittänuvattikä. - See also (Mü) BhlKaVä(S) 267,13-69,2, with
Chinese and Tib. Mü parallels in BhiPr 81-83 (in the three Mü versions,
the nun is not precisely described as siding with a suspended monk, but
as striving to persuade him that he should not submit to the chapter’s
sentence).

98 Although Vin II 88,8-14 reports the monk Channa siding with (regular)
nuns in a controversy (cf. below, SVTT X n. 14).

99 Thv(M) [bhi] Samgh. n° 4, Vin IV 230,27-32,23 with Kkh 163.34-64.11,
Sp 913,27-14,2 ; cf. Vin V 56,15-17 * 84,3-5 : Hüsken, “Vorschriften”
83-86. - Cone.: BhiPr 54, table II s.v. ukkhittam (cf. above, n. 62).
According to the Thv(M) vibhanga of this rule, a nun who plans to
restore a suspended nun, and wants to gather a chapter and fix a
boundary (cf. KP, Simä 132-33) for the purpose, should not do so
without the agreement of the chapter who moved suspension (Vin IV
232.8' osäressamiti ganam vä pariyesati simarn vä sammannati; cf. Kkh
164,2-3. where gana-pariyosäne [ = Ce (SHB 1930) 165,29] should be
corrected to °-pariyesane [so Vin-vn 2073a]). The very siksäpadas of
the Chinese Dha, Chinese Sa, Chinese MI, and Chinese and Tib. Mü
parallels make it explicitly part of the offence to step out of the simä for
the purpose without having reached agreement to do so (BhiPr 79-83).
The Chinese and Tib. Mü versions are corroborated by the reference to
this same [bhi] Samgh. rule, at Gun-VinSü 65.1, by the words bahih-
simny avasärane, and by the provision that a monk who was sentenced
to any of the seven penalties dealt with here should apply for restoration
within the boundary where the chapter sentenced him (cf. above, n. 33 ;
below, SVTT Vn. 31).

100 See HH, Po-v 223-25 ; cf. (Mü) Sahghabh II 272,12-73.2 (taken over
from MSV(D) IV 250,4-514).
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definitive exclusion97 (as far as can be seen, the eventuality
of a monk following a suspended nun is not raised).98

One rule, applying specifically to nuns, states that any of
them who restores (psareyya) a suspended nun without
formally consulting (an-apaloketvä ; see SVTT I 80-81,
§3 a) the chapter who moved suspension and securing the

SVTT IV (tajjamya ... ukkhepaniya) 33

latter’s consent incurs a Samgh., unless the suspended nun
does behave properly or the chapter who moved suspension
is absent.99

8c. As long as no one supports him, a suspended monk
may therefore be said to belong nowhere (see below, SVTT
VI n. 9). If, however, he manages to gather three or more
followers (ukkhittänuvattaka), thus reaching the quorum
required to create an autonomous Samgha, both parties
should try to come to terms, so as to avoid a dissension or a
split (samgha-räji, °-bheda). 100 In the meantime, procedures
carried out separately by each chapter within the same,
common boundary (simä) are valid, since all members of
each party belong to the same community (samäna-
samväsaka), and remain distinct (nänä-samväsaka) from

kato anukkhittako näma. Ayan hi uposatham vä paväranam vä dhamma-
paribhogam vä ämisa-paribhogam vä na kopeti.

This provision should also apply to the annual kathina ceremony of
receiving and sharing cloth given by laymen, and to the privileges
attached to it (see DEBMT s.v.). Although the Mahävagga’s Kathina-
kkhandhaka (Vin I 253,3-67.10) and its commentary (Sp 1105,32-14,6
[ChinSp 528-31]) are silent on this point, the Skt Mü parallel explicitly
excludes the suspended monk from his share and privileges (MSV(D)II
157.17-19 * KC. Kath-v 56,1-3* Kath-v(M) 205,6-8).

96 Thv(M) Päc. n° 69 [bhu], Vin IV 137.2-38,16 with Kkh 127,14-35, Sp
870,20-32 ;n° 147 [bhi]. - Cf. UpäliPr(SR) 80, n° 58. - Dh fragment:
CASF(II) 166, n° 69. - Cone. : BhiPr 58, table IV.1 s.v. utksiptänuvrttih.
Any monk or nun who sides respectively with a male or female novice
who was expelled for holding wrong opinions also incurs a Päc. (see
below, SVTT VI, § 2 c and n. 19).

97 Thv(M) Pär. n° 3, Vin IV 218,2-20,13 with Kkh 159,1-21, Sp 903,23-
904,16 (cf. Vin-vn 1992-16, Utt-vn 176-77). - Cone. : BhiPr 53, table I
s.v. ukkhittänuvattikä. - See also (Mü) BhlKaVä(S) 267,13-69,2, with
Chinese and Tib. Mü parallels in BhiPr 81-83 (in the three Mü versions,
the nun is not precisely described as siding with a suspended monk, but
as striving to persuade him that he should not submit to the chapter’s
sentence).

98 Although Vin II 88,8-14 reports the monk Channa siding with (regular)
nuns in a controversy (cf. below, SVTT X n. 14).

99 Thv(M) [bhi] Samgh. n° 4, Vin IV 230,27-32,23 with Kkh 163.34-64.11,
Sp 913,27-14,2 ; cf. Vin V 56,15-17 * 84,3-5 : Hüsken, “Vorschriften”
83-86. - Cone.: BhiPr 54, table II s.v. ukkhittam (cf. above, n. 62).
According to the Thv(M) vibhanga of this rule, a nun who plans to
restore a suspended nun, and wants to gather a chapter and fix a
boundary (cf. KP, Simä 132-33) for the purpose, should not do so
without the agreement of the chapter who moved suspension (Vin IV
232.8' osäressamiti ganam vä pariyesati simarn vä sammannati; cf. Kkh
164,2-3. where gana-pariyosäne [ = Ce (SHB 1930) 165,29] should be
corrected to °-pariyesane [so Vin-vn 2073a]). The very siksäpadas of
the Chinese Dha, Chinese Sa, Chinese MI, and Chinese and Tib. Mü
parallels make it explicitly part of the offence to step out of the simä for
the purpose without having reached agreement to do so (BhiPr 79-83).
The Chinese and Tib. Mü versions are corroborated by the reference to
this same [bhi] Samgh. rule, at Gun-VinSü 65.1, by the words bahih-
simny avasärane, and by the provision that a monk who was sentenced
to any of the seven penalties dealt with here should apply for restoration
within the boundary where the chapter sentenced him (cf. above, n. 33 ;
below, SVTT Vn. 31).

100 See HH, Po-v 223-25 ; cf. (Mü) Sahghabh II 272,12-73.2 (taken over
from MSV(D) IV 250,4-514).
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190,20/.) ; Sahghabh II 272,13 /. (= MSV(D) IV 250,5 /.»
(°-anuvartakanuvartaka ib. 272,14 f - MSV(D) IV
250,6/ ).
utksiptänuvrtti, f. : (Mü) Mvy 8480.
utksepakänuvartaka.m. :(Mü)MSV(D) II 177.6-7, 178,15,
191,7/., IV 250,6/ (= Sahghabh II 272,14/.) (°-anu-
vartakänuvartaka,m. :MSV(D) II 177,7, 179,16, 191,8 /. ;
MSV(D) IV 250,6-7/ = Sahghabh II 272,15/ ).

8d. When suspension occurs during the observance of
pariväsa or mänatta on account of some Samgh. offence, the
latter penalties are to be resumed after restoration has put an
end to suspension (Vin II 61,4-62,4; see SVTT III 129-30,
§4). In the reverse case (when a monk commits a Samgh.
offence during the period of suspension) he may not be
charged with concealment of the latter offence, and no
procedure connected with its redress may be carried out
against him by the chapter who motioned his suspension
because, as an ukkhittaka, he does not belong to it anymore ;
he is then, presumably, to be restored before he may
acknowledge his Samgh. offence and apply for mänatta (see
SVTT III 123, second part of n. 19).

According to Vin I 97,19-98,24, if a suspended monk
returns to lay life (yibbhamatf), then applies for a second
ordination, he may be admitted again as a novice, provided
he promises to see or redress his offence, or to give up his
wrong opinions. Under the same conditions during each
stage, he may be ordained again, then restored (osäretabba) ;
if he now agrees to see his offence, etc., the matter is to be
considered as settled ; if he refuses, and if the chapter reaches
unanimous agreeement about the case, he should be
suspended again ; if unanimity is not reached, living in
common with him entails no offence.104

Edith Nolot34
those who belong to the other.101 If the parties are eventually
reconciled, the suspended monk may be restored (psärita) by
his own followers;102 a twofold procedure of reconciliation
(samgha-sämaggi) is then to be carried out for the purpose of
putting an official end to any and all dissensions among the
monks. An exceptional uposatha, with recitation of the Pätim
rules, may then take place.103

BHS utksiptämivartikä, f. : BhiVin(Mä-L) 102,5.
Skt utksiptänupravrtti, f, “following a suspended
[monk]” ; (Mü) Gun-VinSü 53,12.
utksiptänuvartaka, mfn. : (Mü) BhTKaVa(S) 268,15-16. -
utksiptakänuvartaka, m. : (Mü) MSV(D) II 176,9-10//.,
179,14,190,18-19// (°-anuvartakanuvartaka vn,f>ff,

101 Vin I 337.1-40,38 with Sp 1148.21-50,2 ; see Kieffer-Pülz, Simä 25 n.
25, 53-54, 121-23. Sp 1148,22-49.10 has a story about how failing to fill
the latrine’s water-pot ended in suspension, then creation of two rival
communities; this story occurs also at Dhp-a I 53,16-54,17 Ja III
486,11-27, which record that the quarrel went so far as to create two
factions among the Akanittha deities. A Skt Mü parallel occurs at
MSV(D) II 174,5-76,2 (for Tib. Mü, cf. Banerjee, SarvLit 220-21).

Vin I 340,30-33 (with Sp 1149.24-31) * V 1 16.34-37 (with Sp 1322,30-
35) distinguishes between one who “belongs elsewhere by one’s own
will” (atlanä ... nänä-samväsaka) and one who does so because a
procedure of suspension was carried out against him ; this distinction is
expressed in Sp by the resp. terms laddhi-nänäsamväsaka, “belonging
elsewhere due to one’s opinion”, and kamma-n° (see KP, Simä 63-65 ;
cf. Vin-vn 3i07b-i09a) .  Skt Mü parallel: MSV(D) II 176.3-79.13 (cf.
Gun-VinSü 99,28 utksiptan ca svakarmani).

iQ2 Cf below, SVTTVn.  31.
103 Vin I 356, 22—58.37 with Sp 1152,24-31 (cf. Kkh 3,29-32); see Kieffer-

Pülz, Stmä 53-54, 63-64, 121-23. Skt Mü parallel: MSV(D) II 190.13-
96.6. - Pj II 196,10-12 nanu ävuso osatam vä vatthum yathä-dhammam
vinicchitabbam an-osäräpetvä eva vä annamannam accayam desäpetvä
sämaggi kätabbä seems to refer to (illegally) dropping a case of
suspension with mutual confession instead, followed by general
reconciliation.

lO Anapatti sambhoge samvase, Vin I 97.19-98,25 with Sp 1034,12-17 (see
KP, Simä 133) ; Skt Mü parallel: Levi, “Mss sanscrits” 34,1-11
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confessing it to another, regular monk. Although the
vibhariga turns this admonition into a formal threefold
procedure, after which the monk is to be charged with a Päc.
(Vin IV 136,6-25), it mentions no procedure of suspension;
neither does the nidäna, nor Kkh.107108 This procedure is,
however, mentioned in the Chinese Sa. nidäna, and in the
Mä-L siksapada, XQ* which are therefore to be considered
later than their respective Thv(M) parallels.

8e. As occurs with pabbäjantya (see Oldenberg, Vin I
xix and n. i ; above, § 7 b), the case of a monk who refuses
to give up wrong opinions is also dealt with in the Pätim
(where the technical term ukkhepanTya-kamma does not
occur), whose provisions contradict those summarized above
from texts of the later, Khandhaka type. After an identical
nidäna,******** 105 the Buddha prescribes carrying out a procedure of
suspension (Cullavagga, Vin II 26,30-27,18) and frames the
Pätimokkha rule (Vin IV 135,16-30**), which states that a
monk who still holds wrong opinions after a threefold,
informal admonition to stop doing so, simply incurs a
Päc., 106* **************** that is, an offence that may be redressed by just

103, with cone., ib. (>~j, table IV .3.II.B.3 s.v. samsattha ; cf. BD III xvi-
xvii).

Sp 1330,4-7 (ad Vin V 125,22-24) distinguishes the offence dealt with
in the 68th Päc. from suspension ; it is committed “before the chapter”
(sammukhä, i.e., during the procedure of admonition ; cf. SVTT II 99-
101 , § 2a), but redressed without formal procedures, that is, “outside [the
chapter]” (parammukhä) (the whole is thus implicitly connected with
what follows about Samgh. offences, whose redress does entail
procedures ; the same is stated explicitly at Utt-vn 515-18). Sp 1329,1-3
makes the same distinction : the offence of advocating a wrong opinion
is committed “because of another’s legal statement” (kammaväcä, i.e.,
procedure), but redressed by one’s own statement when one confesses
(desento) it in front of an individual monk. Parammukhä cannot refer to
revoking suspension, which must be carried out by the chapter ; desento
refers to the regular redress of Päc. offences, not to the observance of the
prescribed duties (sammä-vat tanä)  required by the procedure of
suspension.

107 Unlike the case of pabbäjantya. As for the vibhariga, Sp 610.18-23
refers indirectly to the procedure of suspension, when arguing that the
clause according to which “there is no offence for the first defaulter”
(Vin IV 136,33 anäpatti [ ...] ädikammikassa) is erroneous, because of
the provision of the Khandhaka (Vin II 26,34-36) that the monk has first
been reproved, reminded of his offence, and charged with it, but refuses
nonetheless to give up a wrong opinion : this is what makes him an
offender, whether he be the first one or not. Ädikammika accordingly
does not appear at Vin-vn 1703, and Vjb (Be i960) states that the
anäpatti ädikammikassa clause occurs here “because it came into the
scribe’s head” (mukhärülhena likhitam; see Ud-a(Tr) II 916 n. 170 [Sp
246,ioshows that mukhärülha is not always pejorative]).

108 VinVibh(R) 179; PrMoSü(Mä-L) 23,24-25. As for the Chinese Mä
siksäpada, it is not clear from Pachow, CompSt 150, whether the

MSV(D) IV 65,19-66.7. - Contrary to what was stated by Oldenberg
(followed by Homer [see BD V vi and 39 n. 1 for references]), this does
not really contradict the statement that, if a monk who was suspended on
account of his wrong opinions returns to lay life, the penalty should be
revoked (Vin II 27,24-28.7 ; Be (1972) 76,7 idem) : these provisions most
probably mean that, if the sentenced monk does not turn up again, the
case is to be dropped altogether; but if he does and applies for a new
ordination, the case is to be taken up again right from the beginning.

105 Vin II 25,10-26,29 = IV 133.32-35,16; about the possible derivation of
the latter from early sources, see BD III xv-xvi.

106 Thv(M) Päc. n° 68 [bhu], Vin IV 133.32-36,33 with Kkh 126,26-27,12,
Sp 869,7-70.19 (869,26-29 occurs unabridged at Ps II 102,19-103,20);
n° 146 [bhi], - Cf. UpäliPr(SR) 80, n° 57. - Dh fragment: CASF(II)
165-66, n° 68. - Cone. : BhTPr 58, table IV.1 s.v. drstigatänutsargah. -
This is, in the Thv(M) [bhu] Pätim, the only Päc. offence established
after a threefold admonition (yäva-tatiyam samanubhäsanä ; cf. below,
SVTT X n. to), from a total of eleven such rules (Vin V 140,16-17 with
Sp 1344,31-33; cf. Sp 1412,7-10) : [bhu] Samgh. n os to to 13, [bhi]
Samgh. n° 7 to to (leaving aside the four held in common with monks
[(bhu) 10-13]), [bhi] Pär. n° 3, [bhi] Päc. n° 36. The third [bhi] Pär. is
explicitly connected with the yäva-tatiyam Samgh. by Kkh 159,14 * Sp
904,12-13. The 36th [bhi] Päc., together with its Chinese Dha parallel, is
most probably considered as a yäva-tatiyam offence because of its
analogy with the 9th Thv(M) [bhi] Samgh. (Vin IV 294.6-11** = 239,20-
28**) ; the only other parallels are in Chinese Mä. and BHS BhiVin(Mä-
L), which, however, do not make it a yäva-tatiyam offence (see BhiPr
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It is also mentioned in the vibhanga of the next Thv(M)

[bhu] Pätim rule (Vin IV 137,27'/.), which states that any
monk or nun who follows respectively a suspended monk or
a suspended nun incurs a Päc. (references as above, n. 97). It
is also referred to in at least one version of the Skt Sa.
s'iksäpada, and in the Chinese Sa. and Skt Mä-L siksäpadas
of the same rule: 109 here again, these parallels are to be
considered as later than the Thv(M) version.

SVTT V (nissarana, osarana) 39

V. Nissarana (f.)/nissäraniya (n.),
osäranä (S.)!osärantya (n.)

1. The literal sense of the two contrasting terms
nissäranä and osäranä is respectively “sending away, dis-
missal” and “introduction, invitation to come (back), restora-
tion”.1 In Vinaya texts, they refer to various procedures
whose general object is some kind or other of “dismissal” or
“letting in”. When these procedures are themselves each
designated by a specific technical term, which is not always
the case, nissäranä and osäranä then stand as contrasting
superordinates including these technical terms as co-
hyponyms : nissäranä includes dandakamma-näsanä (see
below, § 3), patta-nikujjanä (§ 5) and the terms designating
the seven disciplinary procedures (tajjaniya-°, nissaya-°,
pabbäjaniya- 0, patisäraniya-°, and threefold ukkhepaniya-
kamma) studied above in SVTT IV (see below, §6a). In the
same way, osäranä includes patta-ukkujjanä (§5), abbhäna
(only once),2 and the revocation (patippassaddhi, not a tech-
nical term stricto sensu) of any of the seven disciplinary

Osäreti < *ava-särayati, “causes to enter” (Kkh 131.34, Sp 1147,23
pavesanä, “entering” ; cf. BD III 28 n. 4, and below, Skt parallels at the
end of § 8c), rather than < *ut-svärayati, “propounds, calls” (CPD s.v.).
Among the connected entries in CPD, osärana-kriyä (Sp 1346.12-13 ad
Vin V 142.20) is not “the formal act of osärana”, but belongs to 1. and
means “performance of the exposition of the Pätimokkha”. As will be
seen below, apart from Kkh 131,34 and Vin-vn 3006. none of CPD’s
references s.v. osäranä concern “formal restoration ([ ...] after [ ...]
practice of penance)”.

2Sp 630.2-3 abbhetabbo ... abbhänakamma-vasena osäretabbo ti vuttam
hoti. CPD’s statement, s.v. osäreti, that this verb is a “syn. of abbheti,
avhäyati” (my emphasis), is misleading : the latter term applies
specifically, and exclusively, to the readmission (abbhäna) of a monk or
nun after completion of the pariväsa and/or mänatta penalties (see
SVTT III 133-35, § 6). - As for the alleged equivalence of Skt Mü
utsärana with ähvayana, see below, n. 51.

procedure alluded to (“if he does not give up, the Samgha should
perform a Karma”) is that of threefold admonition or suspension.

109 PrMoSü 260 (HL, v° 2). - VinVibh(R) 180, BhIPr 93, Pachow, Comp
St 15 1. - PrMoSü(Mä-L) 23,26-27 (here again, it is not clear from
Pachow [“Msg. 49“, misprinted for “46”] to which samghakarma
Chinese Mä refers).
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It is also mentioned in the vibhanga of the next Thv(M)

[bhu] Pätim rule (Vin IV 137,27'/.), which states that any
monk or nun who follows respectively a suspended monk or
a suspended nun incurs a Päc. (references as above, n. 97). It
is also referred to in at least one version of the Skt Sa.
s'iksäpada, and in the Chinese Sa. and Skt Mä-L siksäpadas
of the same rule: 109 here again, these parallels are to be
considered as later than the Thv(M) version.
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off’ (see below, SVTT VII, 2-y). panämeti, “evicts” (see
ib., §4), nikkhameti, “drives out” (Vin II 237,10), be it
lawfully or not.

2. As for canonical Thv(M) Vinaya texts, nissäranä and
osäranä occur as a contrasting pair only in relatively late
ones :

(a) in this order, at Vin I 321,29-22,4 (see below, §§4,
6a), in the Campeyya-kkhandhaka of the Mahävagga, which
deals at length with the various aspects of the (in)validity of
procedures ; this passage is alluded to in the Ekuttaraka of
the Parivära (Vin V 117,24-27) ;

(b) in the reverse order (osäranä, nissäranä), at Vin V
222,22-35, in the Kammavagga of the Parivära; both are
systematically combined here, without any explanation, with
each of the four types of legal procedure taking them as their
object. This passage provides a convenient frame for the
study of both terms, together with Sp 1402,16-12,4 Kkh
131,31-33,354 (ad Vin IV 152,6** dhammikänam kammänam,
about valid procedures), where explanations are to be found
about which specific procedure osäranä and nissäranä are
supposed to refer to in each case. Both Kkh and Sp follow
(with the inconsistency pointed out below) the order of the
Mahävagga, not that of Vin V 222,22-35 upon which Sp
comments ; the reason, Sp 1402,19-20 warns us, is that “here,
[the Parivära] says osäranam nissäranam for the sake of
fluency ; actually, nissäranä comes first, then osäranä”. The
commentary that follows is consistent with this statement as
far as the first, third, and fourth type of legal procedure are
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procedures just mentioned. Besides standing as a superordi-
nate, osäranä also has a narrow technical sense in both the
Mahävagga and the Cullavagga, where it often exclusively
designates (as it does in the vibhanga of several Pätimokkha
rules, and in the sikkhäpada of the 4th Thv(M) [bhT] Samgh.)
the revocation of the three types of suspension (ukkhepantya-
kanima ; see below, § 6b-c).

Whereas osärantya is a variant of the superordinate
osäranä, it is not clear whether nissärantya stands in the
same relation with nissäranä, or whether it connotes, in a
specifically technical sense, physical ejection (see below,
§§ 7b, 8a-c) ; whatever the case, it may be worth pointing
out that the terms expressing physical ejection de facto are
neither nissäreti, “dismisses”, nor pabbäjeti, “banishes”, nor
näseti,  “expels” (all three of which are de jure) but
nikkaddhati, “throws out, ejects”,3** 3 ävaranam karoti, “shuts

3 See below, SVTT VI, § 2b and n. 15. Ejecting a fellow monk, or having
him ejected, from lodgings that belong to the Order (samghika vihära) is
a Päc. offence (Thv(M) Päc. n° 17 [bhu], Vin IV 44,2-45,31 with Kkh
93.36-94.25, Sp 781.19-82,14; n° 1 13 [bhi], - Cf. UpäliPr(SR) 65-66,
n° 17. - Cone.: BhiPr 58, table IV.1 s.v. niskarsanam). According to
the vibhanga, ejecting him, or having him ejected, from his own or one’s
own private (puggalika) lodgings is respectively a Dukk. offence or no
offence. There is no offence, however, in ejecting him or having him
ejected, with or without his belongings, if he is unscrupulous (alajjiri) or
is out of his senses or is a quarrelsome monk who causes disputes among
the chapter (bhandana-käraka kalaha-k° viväda-k° bhassa-k° samghe
adhikarana-k° : cf. above, SVTT IV §2 and n. 18), or does not behave
correctly (na sammä-vattanta) as a pupil (Vin IV 45,25-31). Sp 782,5-9
(cf. Kkh 94,18-22) adds that only a quarrelsome monk may be ejected
from the monastery entirely (sakala-samghärämato), for he might gather
followers and split the Order (so hi pakkham labhitvä samgham pi
bhindeyya) ; as for the others, they should only be ejected from their
residence (attano vasana-tthänato ; cf. below, SVTT VII § 2 ).

Although this rule is also valid between nuns, another rule, applying
specifically to nuns, makes it a Päc. offence to eject a fellow nun from
the quarters — provided with a fastening door, given to her by oneself
(upassayam datvä; Vin IV 292,29s': upassayo näma kaväta-baddho
vuccati; Kkh 185.9-10: kaväta-baddham attano puggalikam vihäram

datvä [on kaväta, “door-leaf’, see v.Hi., Sprachentwicklung 17, 25, 33])
(Thv(M) Päc. n° 35, Vin IV 2924-93,25 with Kkh 185,9-19. Sp 983.12-18.
- Cone. : BhiPr 67, table IV.3.II.B.2 s.v. datvä). Although the exceptions
to this rule are, mutatis mutandis, exactly the same as those of the 17th
[bhu] Päc., the rule itself is more stringent: as seen above, a monk who
ejects a monk from the former’s private lodgings incurs no offence.

4 Cf. Vin-vn 2986b, 2992-934, 3000b, 3006.
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4. According to Sp and Kkh, osäranä as the object of a

single motion (natti-kamma ; see SVTT I 81-82, § 3 b) refers
to the physical introduction, by a monk, of a candidate to
ordination before the chapter8. At Vin I 322,5-32,9 however,
osäranä applies metonymically to the validity of ordina-
tion,10* in a discussion of the cases when a candidate who
should not, from the very beginning, have been “made to
enter” the monastic fold, is by no means (e.g., when a
parricide or an hermaphrodite), or is nonetheless (e.g., when
crippled or sick), to be considered as “duly made to enter”
the Samgha (sosärita, as opposed to dosärita), that is, legally
ordained.11

As the object of the same type of procedure, nissäranä is
made to refer by Sp and Kkh to the exclusion of an unskilled
monk from the deliberations of a committee (ubbähikä).12* 

5. As objects of twofold procedures (nattidutiya-kamma ;
see SVTT I 83-84, § 3c), nissäranä and osäranä refer
respectively, according to Sp and Kkh, to the decision to
refuse the gifts of an offending lay donor by “turning the
monastic bowls upside down” (patta-nikujjanä), and to the

42
concerned: each type is said to apply to both of the
consecutive, symmetrical stages (nissäranä, then osäranä) of
one and the same legal case5 (see below, §§3, 5, 6a). As for
the second type of procedure, however, no such symmetry
can be observed: its application is illustrated by two
completely heterogeneous cases (see below, §4); here (this
time without warning) Sp reverts to the order of the
commented text.6 To avoid further entanglement, Sp’s
fluctuating order will be followed here.

As far as can be seen, no parallels to the term nissäranä
(as contrasting with osäranä) can be traced in BHS or Skt
Vinaya texts, except in those of the Mü. school (see below,
end of § 8 c and n. 51).
m6

3. When the object of a formal consultation (apalokanä',
see SVTT I 80-81, § 3a) is nissäranä, the latter refers,
according to Sp and Kkh, to the type of expulsion (näsanä ;
see below, SVTT VI, §§ 1 [c], 2c), known as danda-kamma,
that applies to novices who hold wrong opinions ; osäranä
accordingly refers to the restoration of such novices, after
they have dropped their wrong views and asked the chapter
for forgiveness.7 wrong opinions is indeed said to be liable to some kind of unspecified

expulsion (näsessanti) at A II 240,17 (cf. Mp III 216.3).
8Sp 1409,30-36 (quoting the natti-kamma set forth at Vin I 94.37-95,2) ad

Vin V 222.26 (Vin V 222,26-29 is referred to at Sp 1338,28-30) ; Kkh
132.21-24. BD III 28 n. 4 (cf. ib. xxxvii), IV 461, VI 180 “restoration” is
erroneous in this context (cf. also Hüsken, “Vorschriften” 83-84, n.92).

9With Sp 1147,23-30 ; cf. Vin-vn 2542-43. Vin I 322.5-7 * V 117.26-28.
10 The entire proceedings of which entail not only natti-kammas, but also

other types of procedures, including fourfold ones.
1 1 Vin I 322,5-6 is quoted at Sp 1031.20-22 (ad Vin I 91,15), in a discussion

about the obstacles to ordination. When the latter is not valid (in any
case), the monk should be expelled altogether (näsetabba, Vin I 86,8 f. ;
see below, SVTT VI. § 3).

12 Vin II 96.35-97,2, quoted with minor variants at Kkh 132.25-29, Sp
1409,30-35 (see SVTT II 102-106. § 2 .b.ii).

5Sp 1402.20-403,13 (cf. Kkh 131,33-34) (in complete contradiction with the
above statement, this section is, unlike the following ones, concluded in
Sp by a purely stylistic sentence : evam apalokana-kammam osäranan
ca nissäranan ca gacchati [Ce 1046,4 idem] ; the only variant recorded
in Ee carefully omits nissäranan ca), 1411,21-24 (cf. Kkh 133,17-20),
1412,2-4 (*Kkh 133,36-38).

6Sp 1409,25-36 (V Kkh 132,21-30); cf. below, § 7a.
7 Sp 1402,20-403,1 3 (ad Vin V 222,22-23), Kkh 131,31-34. referring

indirectly to the 70th Thv(M) [bhu] Päc. These two procedures are
parallel respective to that of ukkhepaniya, “suspension” of a monk
(either for the same reason or because he refuses to see or redress an
offence), and to that by which suspension is cancelled, also called
osäranä in a particular context (see below, § 6b). A monk who holds
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revocation of this decision (p°-ukkujjanä) after the donor has
apologized.13

6a. As objects of fourfold procedures (natticatuttha-
kamma ; see SVTT I 84-85, § 3 d), nissäranä and osäranä
are connected by Sp and Kkh14 respectively with the seven
disciplinary procedures of blame (tajjanlya-kamma), etc.,
and with their revocation,15 studied above in SVTT IV.

Nissäranä occurs in the same connection at Vin I 321,29-
22,4,16 which discusses the cases when a monk who is not
liable to any of the seven procedures that involve dismissal
may nonetheless (when guilty of an offence, and sentenced to
such a procedure because the chapter chose to do so),17 or
may not (when he has committed no offence), be considered
as legally dismissed.

6b. In Thv(M) canonical Vinaya texts, osäreti, osäranä,
are, however, most often used in a narrow technical sense, to
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denote the revocation of only three among these seven
procedures: the three types of suspension (ukkhepaniya-
kamma),l?l the end of which is marked by the “restoration”
(osäranä) of the sentenced monk or nun.

Osäranä and related forms do not occur in the Kamma-
kkhandhaka of the Cullavagga, where these procedures are
dealt with systematically : their cancellation is said there to
be, mutatis mutandis, identical in all cases, and bears no
technical name stricto sensu, being still simply termed
“revocation” (patippassaddhi). 19 According to the same
Khandhaka, the only (but significant) difference between
suspension and the other procedures is that the former entails
the most drastic restrictions on the sentenced monk’s
rights.20 Their severity reflects the gravity of the cases
entailing suspension: refusing to see or to redress one’s
offence goes against one of the most important principles of
monastic life;21 advocating wrong opinions may lead to
conflicts and to the creation of factions.

The latter consequence is precisely the one addressed by
the Kosambaka-kkhandhaka of the Mahävagga, where
osäranä contrasts with ukkhepamya (and related forms).
This chapter deals at length with the danger of a definitive
split in the community resulting from the creation of a
separate Samgha by a suspended monk who manages to win
over other monks to his side 22 until the factions are

13 Sp 1411,21-24 ad Vin V 222.30-31 ; Kkh 133,17-21 (see below, SVTT
IX).

14 Sp 1412.2-4 ad Vin V 222,34-35; Kkh 133,36-38 ; cf. Sp 1154,19-2204/
Vin I 359,29-32*. According to Ap-a 283,12, osäranä occurs in the same
sense at Ap 43,6.

15 At Kkh 155,4-11 Sv 1042,20-25, osäranä refers to the cancellation of
the verdict of obstinate wrongness (tassa-päpiyyasikä), which is closely
connected with the procedure of blame (see below, TPäp) ; the term is
contrasted ib. with näsanä, the “expulsion” that applies if the monk
sentenced according to such a verdict does not behave properly. At Sp
1199,10, however, the revocation of this verdict is simply termed
patippassaddhi, “cancellation”, as contrasting with näsitaka (the latter
term is applied to a similarly obstinate monk at Sp 592,1). - Cf. A IV
169,10// (with Mp IV 74,11-21) [bhikkhü] tam enam [bhikkhum] iti
viditvä bahiddhä näsenti (same context).

16 With Sp 1147.7-22, according to which the procedure referred to is that
of banishing the monk from his place of residence (pabbäjamya-
kamma ; see above, SVTT IV, § 7a-b) ; Vin I 321,29-31 V 117,24-26.

17 See above, SVTT IV, § 6b and n. 53.

18 See above, SVTT IV n. 36, and § 8a-e with notes.
19 Unlike the Skt Mü parallel, which consistently has osäranä (see above,

SVTT IV, § 3d, 3g, with nn. 33 and 36).
20 See above. SVTT IV, § 8a.
21 Cf. SVTT III 117-18, n. 7.
22 See Vin I 338,27-28 (with Sp 1149,11-17), 341,13-19 (with Sp 1150,2-13).

Vin I 97,31-34 * 98,7-10 * 98,22-25, further testifies to the dangerous
possibility of divisions among the chapter : it deals with the case of an
isolated, suspended monk who first returns to lay life, then comes back
for a second ordination (cf. Hüsken, “Vorschriften”, 84 n. 93) ; the text
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eventually reconciled and the two Samghas are united again.
The particular problems raised by such a situation (especially
those concerning the validity of separate proceedings earned
out inside separate boundaries [swid]) called for the accurate
formulation of specific, detailed prescriptions,*** 23 and the need
was perhaps felt to refer to the eventual revocation of
suspension by a more specific term than the one used
throughout in the Kamma-kkhandhaka of the Cullavagga,
patippassaddhi : the latter could not express the will to
“invite back, reinstate’’ a monk who had endangered the
Samgha’s unity, unlike osäranä, which perhaps acquired for
such reasons, in this context, a narrow technical sense.24

6c. The (relatively late) occurrences of suspension and
restoration in the Pätimokkha and its canonical commentary
point to the same concerns : ukkhepamya and osäranä (and
related forms) are contrasted in the padabhäjaniya of the
69th Thv(M) [bhu] Päc. : 25 akatänudhammo näma ukkhitto
anosärito,26 “one who does not behave according to the rule
is one who is suspended, who is not restored” ; and further
down, in the casuistic commentary (Vin IV 138,1-14). This
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Pätimokkha rule, which also applies between nuns, was then
quasi duplicated in the 3rd Thv(M) [bhT] Pär.27 (Vin IV
2i8,2j(f), where the pp. ukkhitta occurs throughout the text
(including the sikkhäpada), together with ap(p)atikäro (“one
who does not make amends”, synonymous with akatänu-
dhammo), and an identical gloss.28 Lastly, the two terms
occur throughout the Thv(M) 4th [bhT] Samgh., the only
canonical text of this school that gives (scanty) details about
the conditions governing the procedure of restoration,
especially as concerns fixing the boundary (sünä) inside
which the procedure is to take place 29 . It is, however, not
clear at all whether these details may be applied ex silentio to
a monk’s restoration; 30 unfortunately, neither the Kamma-
nor the Kosambaka-kkhandhaka gives any such details about
the restoration of a monk (whether isolated or with a group
of followers).31

27 Which states that a nun who sides with a suspended monk incurs
definitive exclusion from the community (see above. SVTT IV, § 8b and
n. 98 for references ; cf. BhTPr 93).

Apatikäro näma ukkhitto anosärito (Vin IV 218.34' with Kkh 159,1-7, Sp
903,23-29). The altemance of akatänudhammo (69th [bhu] Päc.) with
ap(p)atikara (3rd [bhT] Pär.) also occurs, with a passive variant of the
latter term, in Mä-L parallels: PrMoSü(Mä-L) 23,27 akrtänudharma I
BhiVin(Mä-L) 97,12# apratikrta. Sa and Mü rules applying to monks
also have akrtänudharma (PrMoSü 89 [BA o, r° 1, with °ta° : mis-
print?], 115 [BF c, r°2], 1 41 [BL cc, r ° i ,  183 [BU e, r°5] ; PrMoSü
(Mü)2 38,15).

29 See above, SVTT IV, end of § 8b and n. too. This rule is referred to at
Vin V 56.15-17 * 84,3-5 with Sp 1310.11-12.

30 This [bhT] Samgh. deals with the conditions governing the restoration of
an isolated, suspended nun, who did not gather followers ; furthermore,
the rule is likely, in this case as in all others, to be more stringent than it
would be for monks — for whom no such Pätimokkha rule exists.

31 For the first case, see Vin II 24,29-33, 25.5-7, 28,12-17 ; for the second,
restoration is merely hinted at (Vin I 357.3-4). The respective Skt Mü
parallels make a striking distinction between the two cases (cf. HH, Po-v
222-23. 223 n. 1 ) : just as in the Kamma-kkhandhaka, the procedure for

states that if he still refuses to behave properly, he should not be
suspended again if the chapter does not reach unanimous agreement
about doing so (see above, SVTT IV, end of § 8d).

23 See above, SVTT IV, § 8c.
24 As for the Khandhakas, the other occurrences of osäranä together with

the contrasting ukkhepamya (or related forms) are at Vin I 97.19-98.24
(see above, n. 22), and in the Samuccaya-kkhandhaka of the Cullavagga,
which deals with the case when suspension occurs during the observance
of pariväsa (Vin II 614-624 ; see above, SVTT IV. § 8 d).

25 Which makes it an offence to side with a monk who advocates wrong
opinions (sikkhäpada} or who was suspended for the same motive
(padabhäjaniya and vibhahga) (see above, SVTT IV, § §8b-c and n.
97 for references).

26 Vin IV 137,27', with Kkh 127,14-19* Sp 870,20-26 ; on akatänudhammo.
see BD III 27 n. 3.
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(see above, §2b), Sp here (1413,13-18) neither remarks on
nor changes the word order.

Sp 1413,13-15 runs: osäraniyam pannattan ti atthä-
rasasu vä tecattälisäya vä vattesu vattamänassa osäraniyam
pannattam: “[a procedure] entailing restoration was pre-
scribed for a [sentenced monk] who observes either the
eighteen or the forty-three restrictions”. The sense of
osäranlya is confirmed by atthärasa and tecattälisa, which
refer respectively to the eighteen duties entailed by the first
four disciplinary procedures of tajjanTya, etc., and to the
forty-three entailed by the three types of ukkhepanTya (see
above, SVTT IV, §§ 5 and 8a) ; therefore, osäranlya refers to
the cancellation of the same seven disciplinary procedures as
osäranä does (see above, § 6a). This is confirmed by Mp II
165, 35-16 ad A I 99.13-14: sammä-vattantassa osäraniyam
pannattam, “restoration was prescribed for a [sentenced
monk] who behaves correctly”.

7b. As for nissäranlya, Sp 1413,16-18 states: nissärani-
yam pannattan ti bhandanakärakadayo yena kammena
nissäriyanti, tarn kammam pannattan ti: “ ‘[a procedure]
entailing dismissal was prescribed’ means that the one by
which quarrelsome monks and others are dismissed was
prescribed”. The whole, sevenfold group of procedures is
again referred to here, by the keyword (bhandana-kärakä-
dayo) for the specific misbehaviour entailing stricto sensu
the first of them, tajjanlya-kamma33 (see above, SVTT IV,
§ 2 and n. 18); nissäraniya therefore refers here to the same
seven procedures as nissäranä does.

But Mp II 165,16 (ad A 1 99,14) reads, much less clearly,
asammä-vattanadisu nissäranlyam pannattam, “dismissal
was prescribed in the case of incorrect behaviour and so on” :

ya. Among a number of prescriptions made “for two
purposes” by the Buddha, both the Pannatti-vagga of the
Parivära and the Atthavasa-vagga of the Anguttara-nikäya
list those of osäranlya, “involving osäranä", then nissärani-
ya, “involving nissäranä” 32 . Unlike the case of the almost
contiguous passage it comments upon in the previous pages

restoring an isolated monk is said to be a fourfold one, with the added
detail that, like those who were sentenced to tarjaniya, etc., he should
apply for it within the simä (MSV(D) III 31,16-32,12 [where piirvavat
refers to 8,17-10.11] ; cf. above, SVTT IV n. 33 and n. too). In the case
of a monk with followers, however, the proceedings are more complex :
after the usual, threefold application of the monk himself (MSV(D) II
192,11-18), the chairman is to bring the matter before the chapter by an
isolated motion (muktikä jnapti, ib. 192,19-934 ; cf. SVTT I 82-83,
n. 18), after which restoration is to be carried out by a twofold procedure
(ib. 193,5-16 ; see SVTT I 83-84, § 3c). The text does not state whether
this set of procedures is to be carried out within or outside the sima, by
the chapter who motioned suspension or by that of the suspended
monk’s followers. According to Vin I 3574-5, the latter applies; Sp
1152,24-26 adds that the procedure should take place outside the simä;
Vjb 505,7-13 comments: “If the chapter who motioned [suspension] is
available, the other chapter should not proceed to restoration. If [the
latter] does, these monks, having come to terms with the former chapter,
[now] belong to the same community ; the restoring monks’ procedure is
thus disputable if performed without securing the consent of those who
motioned suspension. The followers of the suspended monk therefore
proceeded to restoration according to the Bhagavat’s injunction to
restore that monk [Vin I 357,3-4] ; they did so after they had either
stepped out of the boundary, or secured the others’ consent — no doubt
one of these [conditions] must apply here” (vijjamäne hi käraka-samghe
itaro samgho osäritum na labhati. Osärento ce, te bhikkhü käraka-
samghena samänaladdhika-bhävam pattattä tena samäna-samväsakä
honti ; tato ukkhepakänam chandam aggahetvä osärentänam kammam
kuppati. Tasmä tena hi bhikkhave tarn bhikkhum osärethä ti bhagavato
vacanena ukkhittänuvattakä osäresu, udähu nissimam gantvä, udähu
itaresam chandam gahetvä osäresum. Nanu etesam annataren' ettha
bhavitabbam).

32 Vin V 223,30-31 = A I 99.13-14 (at A I 99.13, read osäraniyam with v./.,
as indicated by CPD s.v. o-säraniya).

33 Vmv II 320.6 (ad Sp 1413.16) states explicitly: tam kamman ti
tajjamyädi-kammam eva.
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here, asammä-vattanä-ädi [abstract noun]34 either refers to
some misbehaviour for which a monk is then sentenced to
any of the seven disciplinary procedures involving some kind
of temporary dismissal (in which case Mp agrees with Sp) or
it refers to the non-observance by the culprit of the restric-
tions already imposed on him by one of these procedures.35

In the latter case, instead of the restoration (osäramya) that
would normally have followed, dismissal (nissäraniya)
would apply in a more severe form than the boycott imposed
by the former restrictions. Although this hypothesis accounts
for the word order (osäramya first, a point on which neither
Mp nor Sp comments), we have no clue as to what the
practical implications of such a dismissal might be.36* *

8 a. Now, as is well known, nissäraniya also occurs in the
Pätimokkha, in each and every sikkhäpada of the Thv(M)
[bhi] Samgh. ; and indeed BD VI 366 n. 10 (ad Vin V 223,31
nissäraniyam pannattam), while referring to Sp 1413,16-18,
does connect the term with these Pätimokkha rules.

SVTT V (nissaranä, osarana) 51

In the introduction to her translation of the Bhikkhuni-
vibhariga (BD III xxxiv/) Horner remarked that neither the
stock phrase which recurs constantly at the end of each of
these sikkhäpadas,31 nor the padabhajaniya,33 indicates what
(or who) is to be “dismissed”, although, according to Sp
908,5-11, nissäraniya refers here to the sentenced nun.39 The
interpretation of this term is still problematic ; several
hypotheses will be discussed briefly here, bearing in mind
that none of them is supported by explicit evidence.

In a discussion of this phrase, of its BHS parallel,40 and
of Sp's difficult commentary, I argued41 that the Päli term
does not refer to the nun, but to the offence, which must be
“done away with” under the authority of the chapter. Now, in
an unpublished, detailed study of nissäranä/nissäraniya.

33 Ayam bhikkhuni [...] dhammam äpannä [...] nissäraniyam samghädi-
sesam (Vin IV 224,28**#), contrasting with the terse samghddiseso of
the [bhu] Samgh.’s sikkhäpadas (Vin III 1 12,17-18**#). It is, however,
worth noting that the reading samghädisesan ti occurs in the padabhä-
janiya of the first [bhi] Samgh. (Vin IV 225,8') in two mss. only ; from
the second Samgh. on. “the mss. read constantly samghddiseso ti”
(Oldenberg. ib. 365). This reading may point to a different formulation,
rather than to “a mistake caused by the corresponding passage of the
Bhikkhuvibhahga” ( ib.).

Nissärantyan ti samghamhä nissäriyati, Vin IV 225,7'# (truncated in Ee

from 227,10' on).
39 C/ Sp-t III 1 16,11-13 (ad Sp 908.5) nissäretiti äpannam bhikkhuni-

samghamhä nissäreti. Hetumhi cäyam kattu-vohäro [ = Kkh-t (not
available to me) 455.10, quoted in CPD j.v. kattu-vohäro], Nissärana-
hetu-bhüto hi dhammo nissäraniya hi vutto; Vmv II 71,6-8 (ad ib.)
nissäraniyan ti idam kattu-atthe siddhan ti äha nissäretiti. äpannam
bhikkhunim samghato viyojeti. Viyojana-hetu hotiti attho.

Ayam dharmo [...] samghatiseso [...] nihsaraniyo (BhiVin(Mä-L)
103,5-7 161,30-31), to which should be added the Skt Sa parallels ayam
dharmah [...] samghavaseso nihsaraniyah (BhIPr 85), and [avom]
dharmah [...] samghavasesa [-va- sic ed.] nihsa ... (Finot 1913 549,
A-3)-

4 'Nolot, “Samgh” 260-62.

34 In surprising contrast with the present participle sammä-vattanta in
Mp’s contiguous gloss on osäraniyam (see above) ; the suspicion that Ee

asammä-vattanädisu (no v.Z.) might be a misprint for °-vattantadisu is
not confirmed by Ce (SHB) 1923 (same reading, no v.l. either).
Moreover, what -°ädi refers to here is obscure.

35 In Vin, (na) sammävattati and (a)sammävattanä may refer, according to
the context, either to the (in)correct behaviour of regular, unsentenced
monks and nuns, or to the (non-)observance of penalties by those who
have been sentenced.

36 Juo-hstieh Shih suggests physical expulsion from the monastery ; cf.
above, end of § 1 and n. 3. In favour of this hypothesis, it should be
noted that osäranä contrasts with näsanä, “expulsion”, in this very
order, in commentarial Vinaya literature about the potential non-
observance of the verdict of “obstinate wrongness” (tassa-päpiyyasikä)
by a monk who had been sentenced to it ; this disciplinary procedure is,
moreover, closely connected with those of the sevenfold set, especially
with the first one, tajjamya (see below, TPäp § B and n. 9).
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together with Skt and Chinese parallels, Juo-hsüeh Shih has
shown that in Vinaya literature, BHS and Skt nihsaraniya
(simple stem) “[offence] to be got rid of’, should be carefully
distinguished from the Päli word nissäraniya (causative) “to
be expelled, removed”; “involving dismissal”. Although this
distinction does not invalidate my argument from a
grammatical point of view, it should be noted that in Thv(M)
texts, nissäranä/nissäramya (and their opposites) refer, in all
the other contexts where they occur, exclusively to persons,
not to objects.42

8b. Assuming that such is the case here, the question
arises as to whether, at the time when the specific [bhi]
Samgh. rules of the Thv(M) Pätim were framed,43 nissära-
niya was, like nissäranä, simply a superordinate that
included (first of all ? or also ?) the mänatta penalty as a co-
hyponym, just as it includes the very similar penalties of
tajjaniya, etc., and any other of the various “dismissals”
mentioned above, to whose technical definition proper it

SVTT V (nissarana, osarana) 53

adds nothing specific at all 44 No Vinaya text, as far as we
now know, points to any significant difference, on this point,
between monks and nuns as regards observance of the
mänatta penalty incurred by those who committed a Samgh.
offence45 . If nissäranä/nissäramya did include mänatta, a

44 As remarked by Homer, “nissäraniya, involving being sent away, adds
nothing to the [mänatta] penalty. It is not something extra to the
samghadisesa penalty incurred by a nun, and hence marks no difference
in the penalty imposed on monks and nuns for having committed such an
offence. Only the word, as found in each ‘rule’ of the Nuns'
Sahghadisesas, is extra” (BD III xxxvii).

45 Compare Sp 1184,26-88,12 (summed up at Kkh 50.1-29) with 1171,8-
73,2. Sp 1187,9-12 states that if the regular nuns have to go away on
some business, one of them should be officially appointed as a
companion (dutiyikä) to stay with the nun who is undergoing mänatta,
so that the latter does not incur the third [bhi] Samgh. offence by
spending a night, or going out of the monastery, unaccompanied (see the
next part of this n. ; cf. Hüsken, “Vorschriften”, 107, 441-42 ; Hüsken,
“Stock”, 213). According to Spt III 373,17-18 = Vmv II 219,21-22,
official appointment is necessary as a relaxation, agreed by the Order, of
the prescription that no one undergoing mänatta may stay under the
same roof with a regular monk or nun, unless a break in their observance
of it is incurred (sammannitvä dätabbä ti [Sp 1188,10] iminä sammatäya
sahaväse pi ratti-cchedo na hotfti dasseti). A mänatta-cärini nun may
also postpone her observance formally, either in front of another nun
staying in the same place, or by going to another vihära to find one.
Exactly the same particulars apply to a mänatta-cärin monk (compare
Sp 1172.21-33 with 1187,9-14); the only difference is that the latter may
stay alone for some time, or go unaccompanied to another vihära if he
can reach it on the same day in his search for a witness to formal
postponement of mänatta (SVTT III 136 should be completed
accordingly). Sp 1187,14-16 goes on to say that, apart from very minor
differences, a nun should observe this penalty “just as prescribed in the
Pariväsa-kkhandhaka [of the Cullavagga]” (i.e., at Vin II 35.25-36,16).
Nothing whatsoever points to any kind of technical “dismissal” or
“expulsion”, either in canonical Thv(M) Vinaya texts or in Sp (with Vjb
513,25-14,15, Vmv II 219,15-22 [both beginning ad Sp 1186,18], Sp-t III
373,6-18 [beginning ad Sp 1184,21]).

As for the third [bhi] Samgh., the canonical commentary states (Vin
IV 230.22-24) that there is no offence if one's companion nun has gone,

42 The term for objects which “must be given away” is nissaggiya ; wrong
behaviour or ideas that “should be given up” are patinissaggiya (cf.
Hüsken, “Vorschriften”, 106-107).

43 BD III xxxiv-xxxv tentatively suggests that the first specific [bhi]
Samgh. might be earlier than the other rules of the same class that apply
specifically to monks ; Homer’s main argument is that the sikkhäpada of
the first [bhi] Samgh. (Vin IV 224.27**) omits, unlike the following ones,
the word pi, “also”, referring to the [bhu] Samgh. rules, possibly because
the latter were not yet framed. A very cursory check shows, however,
that pi does occur at Kkh 161,3 (Ce (SHB 1930) 163,5 idem), but not in
the mss used by Wijayaratna, Moniales 173, for his edition of the
Bhikkhuni-Pätimokkha.



52 Edith Nolot
together with Skt and Chinese parallels, Juo-hsüeh Shih has
shown that in Vinaya literature, BHS and Skt nihsaraniya
(simple stem) “[offence] to be got rid of’, should be carefully
distinguished from the Päli word nissäraniya (causative) “to
be expelled, removed”; “involving dismissal”. Although this
distinction does not invalidate my argument from a
grammatical point of view, it should be noted that in Thv(M)
texts, nissäranä/nissäramya (and their opposites) refer, in all
the other contexts where they occur, exclusively to persons,
not to objects.42

8b. Assuming that such is the case here, the question
arises as to whether, at the time when the specific [bhi]
Samgh. rules of the Thv(M) Pätim were framed,43 nissära-
niya was, like nissäranä, simply a superordinate that
included (first of all ? or also ?) the mänatta penalty as a co-
hyponym, just as it includes the very similar penalties of
tajjaniya, etc., and any other of the various “dismissals”
mentioned above, to whose technical definition proper it

SVTT V (nissarana, osarana) 53

adds nothing specific at all 44 No Vinaya text, as far as we
now know, points to any significant difference, on this point,
between monks and nuns as regards observance of the
mänatta penalty incurred by those who committed a Samgh.
offence45 . If nissäranä/nissäramya did include mänatta, a

44 As remarked by Homer, “nissäraniya, involving being sent away, adds
nothing to the [mänatta] penalty. It is not something extra to the
samghadisesa penalty incurred by a nun, and hence marks no difference
in the penalty imposed on monks and nuns for having committed such an
offence. Only the word, as found in each ‘rule’ of the Nuns'
Sahghadisesas, is extra” (BD III xxxvii).

45 Compare Sp 1184,26-88,12 (summed up at Kkh 50.1-29) with 1171,8-
73,2. Sp 1187,9-12 states that if the regular nuns have to go away on
some business, one of them should be officially appointed as a
companion (dutiyikä) to stay with the nun who is undergoing mänatta,
so that the latter does not incur the third [bhi] Samgh. offence by
spending a night, or going out of the monastery, unaccompanied (see the
next part of this n. ; cf. Hüsken, “Vorschriften”, 107, 441-42 ; Hüsken,
“Stock”, 213). According to Spt III 373,17-18 = Vmv II 219,21-22,
official appointment is necessary as a relaxation, agreed by the Order, of
the prescription that no one undergoing mänatta may stay under the
same roof with a regular monk or nun, unless a break in their observance
of it is incurred (sammannitvä dätabbä ti [Sp 1188,10] iminä sammatäya
sahaväse pi ratti-cchedo na hotfti dasseti). A mänatta-cärini nun may
also postpone her observance formally, either in front of another nun
staying in the same place, or by going to another vihära to find one.
Exactly the same particulars apply to a mänatta-cärin monk (compare
Sp 1172.21-33 with 1187,9-14); the only difference is that the latter may
stay alone for some time, or go unaccompanied to another vihära if he
can reach it on the same day in his search for a witness to formal
postponement of mänatta (SVTT III 136 should be completed
accordingly). Sp 1187,14-16 goes on to say that, apart from very minor
differences, a nun should observe this penalty “just as prescribed in the
Pariväsa-kkhandhaka [of the Cullavagga]” (i.e., at Vin II 35.25-36,16).
Nothing whatsoever points to any kind of technical “dismissal” or
“expulsion”, either in canonical Thv(M) Vinaya texts or in Sp (with Vjb
513,25-14,15, Vmv II 219,15-22 [both beginning ad Sp 1186,18], Sp-t III
373,6-18 [beginning ad Sp 1184,21]).

As for the third [bhi] Samgh., the canonical commentary states (Vin
IV 230.22-24) that there is no offence if one's companion nun has gone,

42 The term for objects which “must be given away” is nissaggiya ; wrong
behaviour or ideas that “should be given up” are patinissaggiya (cf.
Hüsken, “Vorschriften”, 106-107).

43 BD III xxxiv-xxxv tentatively suggests that the first specific [bhi]
Samgh. might be earlier than the other rules of the same class that apply
specifically to monks ; Homer’s main argument is that the sikkhäpada of
the first [bhi] Samgh. (Vin IV 224.27**) omits, unlike the following ones,
the word pi, “also”, referring to the [bhu] Samgh. rules, possibly because
the latter were not yet framed. A very cursory check shows, however,
that pi does occur at Kkh 161,3 (Ce (SHB 1930) 163,5 idem), but not in
the mss used by Wijayaratna, Moniales 173, for his edition of the
Bhikkhuni-Pätimokkha.



54 Edith Nolot
further question arises as to why this inclusion left not traces
whatsoever in the texts dealing with nissäranä, contrary to
what the similarity between the penalties of mänatta and
tajjamya, etc., would lead us to expect. These questions lead
to the thorny problems raised by the framing of the Samgh.
rules as a whole and its historical relation with that of the
seven quite similar penalties of tajjamya, etc.******* 46

8c. If, however, nissäraniya is not just a superordinate,
redundant is this context, it must refer to some specifications
concerning the observance of mäna t ta  by nuns. Two
hypotheses have been set forth recently about what these
specifications might be.

According to the first,47 nissäraniya might stress the fact
that a Thv(M) nun undergoing mänatta must be, just like a
monk in the same case, “sent away”, even though this
provision contradicts the third [bhi] Samgh. rule according to
which no nun may ever stay alone ; to avoid this con-
tradiction, the appointment of a companion nun was
prescribed. 48* *** If this hypothesis is right, the same appointment

SVTT V (nissarana, osarana) 55

would be expected to be prescribed in the case of a
suspended nun, who is also debarred from staying under the
same roof as a regular nun ;49 there is, however, no evidence
either for such a prescription or for the extension of the
mänatta specification to the observance of ukkhepamya.

According to the second hypothesis,50 nissäraniya might
refer to some technically “extra” dismissal of a nun
sentenced to mänatta, whatever the practical implications of
this “extra”, which might require, according to the chapter’s
decision :

(1) that such a nun be expelled altogether (losing her
status) from the Order, just like the one who committed a
Pär. offence ;
(2) or that she join another community until re-admitted
(by the abbhäna procedure specific to the proceedings
relating to Samgh. offences) into the community whose
chapter sentenced her ;
(3) or that she stay in the community where she belongs,
but should be more severely isolated from regular nuns
than a mänatta-cärin monk is from regular monks.

The only evidence we have is not, however, for any such
additional dismissal, but for just the contrary : the probation
(pariväsd) to be observed by monks who concealed a Samgh.

has left the Order (either to return to lay life or to join a non-Buddhist
religious group), is dead, or if there is an emergency (i.e., according to
Kkh 163,28, if one’s companion nun has to go somewhere else urgently).
In the very detailed particulars given at Sp 911.1-13,25 (summed up at
Kkh 162,22-63.32), together with Vjb 358,2-60,15, Vmv II 73,2-19, Sp-t
III 117,17-18,23, there is not the slightest allusion to any special
“dismissal” clause applying to mänatta-cärini nuns.

46 See Nolot, Regies, 432-38, with further references
47 Hiisken, “Stock” 213 ; Hüsken, “Vorschriften” 107, 441-42 ; cfi above,

n- 45-
48 Hiisken, “Stock”, 213-14, contrasts the Thv(M) specifications with the

absence of any in BhTVin(Mä-L), where nihsaraniya refers to the
offence. This is so, Hüsken writes, because a Mä-L nun undergoing
mänatva is not debarred from staying with the others, and there is
therefore no need to stress her being “sent away”. This hypothesis
implies, however, extending the Mä-L particularity to all traditions
(excluding Thv(M) and possibly Dha) which refer nihsaraniya to the

offence (see references in Nolot, Samgh.). Besides, contrary to what
Hüsken writes ib., mänatva can hardly be said to be “dealt with” by the
few tautological statements at BhtVin(Mä-L) 63,1-9 (cf. Nolot, Regies
405).

49 See above, SVTT IV, § 8 a.
50 V.Hi„ “Buddhist Law” 37 n. 79 ; Juo-hsüeh Shih, unpublished study.

V.Hi. explicitly connects nissäraniya, in this context, with the seven
disciplinary procedures of tajjanrya, etc., including ukkhepamya ; since
the latter is said by Sp 582,21-23 to be synonymous with samväsa-
näsanä, “expulsion from where one belonged”, nissäraniya would refer
to some additional “expulsion” (näsanä ; v.Hi. : “revocation” ; see
below, SVTT VI) of a nun who committed a Samgh. offence.
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the latter is said by Sp 582,21-23 to be synonymous with samväsa-
näsanä, “expulsion from where one belonged”, nissäraniya would refer
to some additional “expulsion” (näsanä ; v.Hi. : “revocation” ; see
below, SVTT VI) of a nun who committed a Samgh. offence.
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offence does not apply to nuns (see SVTT III 122/., 135-
136).

BHS praty-osärayati, °-osäreti, “to invite to come back
again”: BhTVin(Mä-L) 100,1', 143,13 (ms. °-osäreya) f. ,
144,9**, 15', 145,16**.
praty-osäranä, f. : BhlVin(Mä-L) 145,5.
Skt ava-särana, n. : (Mü) Gun-VinSü 65,1.2, 102,2,6;
Gun-VinSü(Pravr-v) 4,11 ; Mvy 9306. - ava-särayati :
(Mü) Gun-VinSü 3,2; Gun-VinSü(Pravr-v) 14,14/. -
avasäryatvam näsitasya : Gun-VinSü 103,3.
ut-särayati, “to drive away”, and ut-särana, n., contrast
with osärana, n., at (Mü) MSV(D) II 206,12-19, and are
therefore semantically equivalent to Päli nissäreti,
nissäranäN
osärana, n. : (Mü) BhTKaVä(S) 267,18//
osärana-karma, n.: (Mü) MSV(D) II 210,20, 211,2.
osäranä, f.: (Mü) BhiKaVä(S) 267,18, 268,1. 12; MSV
(D) II 192,6/., 193,2,6-7, 12 (so read with GBM(FacEd)

SVTT V (nissarana, osarana) 57

X.6, 881 [i84,v°6-8]), 194,6, 209,23*, 1117,16#, 10.6#,
13,17#. 25,14, 31,11, etc.
osäranlyam karma, n.: (Mü) MSV(D) II 193.17, 194,6
( °myakarma-krta 193,18, 194,7 / ).
osärayati: (Mü) Adhik-v 104,1 /. ; (Mü) MSV(D) II
115,2, 14, 116,7, 20, 1 79,12, 13, 192,15/, 193 ,7 / ,  HI
7-'8//
vosärayitavya (MSV(D) III 14,5, 26,1) should be read
osär° (so GBM(FacEd) X.6, 893 [190, v° 5], 899 [193,
v° 1 ]), and BHSD’s entry vosärayati deleted accor-
dingly.

5 'This passage, with its very terse formulation, seems to parallel Vin I
321,29-22,32. Dutt’s equation of utsärana with ähvayana (MSV(D) II
xxii) is doubly wrong in that the latter term is not a synonym of the
former, but, as explained above (§ 1 and nn. 1-2), a hyponym included
in the superordinate osärana, the very contrary of utsärana. BHSD .v.v.
utsärana is also inaccurate : the “removal” denoted by the term is not
that “of religious disabilities from a monk”, but that of the monk himself
(from full, regular status).

MSV(D) II 113.13 usärayanti (so GBM(FacEd) X.6, 845 [166, v° 1 ])
should be emended, according to the Corrigenda of the same vol., to
utsärayanti ; usärayati is, however, most probably a copyist’s mistake
(the aksaras u and o being very similar) for osärayati : the text intro-
duced by this key-word reads consistently osärayati, osärita. The term
does not refer to any disciplinary procedure but seems to mean “to let [a
monk] into” a community that has already settled in a residence for the
monsoon, so that he belongs to it for the time being.
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(a) linga-näsanä,6 which applies to both novices and
monks/nuns ; for the person sentenced to such an expulsion,
the ceremony of taking shelter in the Three Refuges,7 the
choice of a preceptor, and receiving one’s share of bedding
and lodgings are cancelled ; one is left with no more than the
outward token (liriga) of monastic life (i.e., a set of monastic
clothes) ; 8

(b) samväsa-n 0, which applies exclusively to monks and
nuns who have been suspended (ukkhittaka), thereby incur-
ring a temporary and relative expulsion from the community
to which they belong ; 9

58

VI. Näsana (n.f.), “expulsion”1

I. According to Thv(M) canonical Vinaya texts, expul-
sion applies to novices who transgress the first five specific
rules applying to them, or who commit five other types of
offence ;2 to certain categories of monk who should not have
been ordained ; to monks or nuns who have committed a Pär.
offence ;3 and to the nun Mettiyä, said to have been instru-
mental in groundless accusations against a monk. The term
näsanä is not further specified in these canonical Vinaya
texts. As pointed out above (SVTT V, end of § i and n. 3),
physical ejection itself is not expressed by näseti/näsanä.

In Kkh and Sp,4 näsanä is made to include three differ-
ent penalties,5 only the first of which implies the loss of
monastic status, with expulsion de jure from the monastery :

6ChinSp 386-387 [441 : “personal ruin”, glossed by “ruin by [one’s own]
actions” (the latter square brackets are the editors’) ; Lin. Aide-memoire
89 n. 4 : “mie-chen, litt, ‘suppression corporelle’”.

7 Whereby admission as a novice into the monastic community (pabbajjä)
takes effect (Sp 970.6-9. 24).

%Tävad ev’ assa sarana-ganianäni ca upajjhä-gahanan ca senäsana-gäho
ca patippassambhati, samgha-läbham na labhati, lihga-mattam eva
ekam avasittham hoti (Sp 1014,16-18 ad Vin I 85.19) ; although this
passage is about novices, Vmv II 117,5-8 states that it applies also to
monks who have committed a Pär. offence. Liriga, “outward guise (of a
monk)”, occurs at Sp 1016,26# (ChinSp 510-11 [18-19]), as contrasted
with gihi-linga, “outward guise of a layman” (1017.23# ; on this
passage, see Carrithers, Forest Monks, 110-11). DEBMT “depriving of
the robe” (s.v. näsanä) is therefore inaccurate; so are the translators
followed by Norman, “‘Schism’ Edict” 3# (= Norman, CP III 192# ;
see Nolot, “Vices” 270-72, §III.t.A-B). DEBMT’s translation relies on
the only recorded, abnormal case of expulsion entailing such a
consequence, that of the nun Mettiyä (see below, § 5), who is said at Sp
584.12-13 to have been given — not made to wear — white (i.e., lay)
clothes ; according to Sp 1295,25-30 (ad Vin II 279,29), a nun who takes
(but does not wear) lay clothes when returning to lay life (vibbhamati)
may, unlike the one who wears them, be admitted again as a novice
(though not reordained). Hiisken, “Näsanä” 105 should be corrected
accordingly.

Samvasa. “belonging to one community”, does not contrast here with the
absolute, but with the relative a-samväsa, "belonging nowhere”.
Absolute a-samväsa is incurred by monks and nuns who have committed

'This SVTT was completed in November 1996, and discussed with U.
Hiisken, who was then preparing an article (published in 1997) on the
same topic.

2Höbögirin V 513633-35, s.v. Chüranja, erroneously equates a novice’s
näsanä with the pabbäjaniya penalty (on the latter, which applies only to
monks and nuns, see above, SVTT IV, § § 2 , 5a, 6a, 7a-b).

Näsanantika does not belong here at all : it does not mean “a bhikkhu
who is under the penalty of expulsion” (so PED s.v. näsana), but
“depending on the loss” of material during the period when it may be
received from donors and made into clothes (see KP, Simä 148 [4] ;
DEBMT s.v. kathina-uddhära [4]).

4Sp 582,19-24 (ad Vin III 162,38) ; 870,35-714 * Kkh 127,39-28,5 (ad Vin
IV 138,33) ; 1320.31-34 (ad Vin V 115,23) ; 1383,36-84.4 (ad Vin V
211,16*). In the last two occurrences, and at Sp 1015,14, linga-näsanä is
referred to with the name of the novice Kantaka/ Kandaka. who incurred
it because of his wrong opinions (CPD s.v. kantaka-näsanä, which takes
kantaka-0 as a common noun meaning “nuisance” < “thorn”, is erro-
neous — even though Kantaka may have been so nicknamed precisely
because of his “noxious” behaviour). - Cf. Vin-vn 1713 ; Utt-vn 933.

5 The only canonical hint at this triad is in Vin V 211,16*. As far as we
know, this classification is unparalleled in other schools.
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(c) dandakamma-n°, a kind of “punishment” (danda-

kamma) which also entails temporary expulsion, but which
applies exclusively to novices. Although merged in Sp’s
commentary, danda-kamma and näsanä are dealt with in
separate sections of the Mahävagga, respectively at Vin I
84,5-34 and 85,15-26; for this and other reasons, danda-
kamma will be discussed separately below, in SVTT VII.

2a. Vin I 85,15-26 lists ten grounds on which a novice is
to be expelled.******* 10 The first five are the transgression of the
first five rules he should observe (Vin I 83,31-35): abstaining
from killing living beings, from stealing, from unchaste
behaviour,11 from lying, and from drinking intoxicants. The
last five grounds are : disparaging either the Buddha, or the
doctrine, or the monastic community;12 holding wrong
opinions ; raping a (fully ordained, Buddhist) 13 nun.

2b. According to Sp 1014,12-15,2, the type of expulsion
entailed by breaking the first five rules14 is (definitive) liriga-

a Pär. offence and are, as a consequence, deprived of their very status :
they are said not to belong to the (universal) Samgha anymore (Vin III
21,25**, defined at III 28.20-22' as eka-kammam ek’ uddeso sama-
sikkhätä eso samväso näma ; so [päräjiko bhikkhü] tena saddhim n '
atthi. tena vuccati a-samväso) ; as pointed out by KP, Sima 53, the term
does not apply to any other monk or nun in Thv(M) canonical Vinaya
texts.

As for suspended monks and nuns, they are said in the latter texts to
be nänä-satnväsaka, “belonging elsewhere” than to the (local) Samgha
who moved suspension (see above, SVTT IV § 8 b) : they are therefore,
implicitly, a-samväsa in relation to this particular community. An
explicit formulation of this relative a-samväsa, contrasting with samäna-
samväsa, in fact occurs at Sp 904,3-10 Kkh 159.7-11): samäna-
samväsakä bhikkhü vuccanti sahäyä so tehi saddhim n’ atthi ti [Vin IV
219,1-2'] ettha eka-kammam [so read with v./.] ek’ uddeso sama-sikkhätä
ti ayam täva samväso, samäno samväso etesan ti samäna-samväsakä,
eva-rüpä bhikkhü bhikkhussa tasmim samväse saha ayana-bhävena
sahäyä ti vuccanti, idäni yena samväsena te samäna-samväsakä ti vuttä
so samväso tassa ukkhittakassa tehi saddhim n’ atthi, yehi ca saddhim
tassa so samväso n’ atthi na tena te bhikkhü attano sahäyä katä honti —
“ ‘Monks belonging to the same community are called companions ; he
is not in their company’ : here, [monks] belonging to the same
community are those for whom community is the same — ‘community’
being defined as ‘united procedures, united recitation [of the
Pätimokkha], common training in the rules’ ; such monks are called
‘companions’ [sahäya] of a monk in this community because they
cultivate a path [ayana] together [saha], Now, the community due to
which they are termed ‘belonging together’ is not shared by this
suspended [monk] ; and the monks with whom he is not in community
do not consider themselves as companions with him” (as for akata-
sahäya, both BD III 168 “unfriendly [suspended monk] towards
[others]”, and CPD s.v. “who has not taken an advocate” are wrong).
Kkh 159,10-11 adds samänasamväsaka-bhävam anupagatan ti attho:
“The meaning is : ‘deprived of the status of one who belongs to the same
community’”.

Samväsa-näsanä is explained by Sp 582,21-23 as äpattiyä adassane vä
appatikamme vä päpikäya [omit ca with v.I.] ditthiyä appatinissagge vä
ukkhepaniya-kammam karonti ayam samväsa-näsanä. Here Sp-t II
345,29 comments : ekakammädi-samväsassa a-karanam samväsa-
näsanä, thus referring to the relative a-samväsa of suspended monks and
nuns, as defined by Sp 904,3-10, rather than to the absolute a-samväsa

incurred by those who committed a Pär. offence — contrary to what is
argued by Hüsken, “Näsanä”, 109. and according to whom samväsa-
näsanä refers specifically to monks and nuns who have been suspended
for refusing to see or redress a Pär. offence (furthermore, as seen above
[SVTT IV n. 47], the disciplinary procedure of ukkhepamya may not
apply to Pär. offences ; in such a case, the relevant procedure would be
tassa-päpiyyasikä [see below, TPäp]).

l 0 Näsetum (without further details, as at Vin V 138,16-17, where these ten
grounds are referred to). - Summary of Tib. Mü parallel : Banerjee,
SarvLit 181.

Vin III 40,2-4, where a female probationer and a female novice are
said to incur expulsion.

12 The relevant penalty for monks who disparage them is any of the seven
disciplinary procedures studied above, SVTT IV, except patisäranlya
(see ib., §6a [v]).

13 C/ Sp 1023,28-24,7 ; Vin-vn 2538-39.
14 Except the last one, these rules are more stringent than for monks.

Expulsion is incurred by killing any living being, whether human.
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näsanä refers specifically to monks and nuns who have been suspended
for refusing to see or redress a Pär. offence (furthermore, as seen above
[SVTT IV n. 47], the disciplinary procedure of ukkhepamya may not
apply to Pär. offences ; in such a case, the relevant procedure would be
tassa-päpiyyasikä [see below, TPäp]).

l 0 Näsetum (without further details, as at Vin V 138,16-17, where these ten
grounds are referred to). - Summary of Tib. Mü parallel : Banerjee,
SarvLit 181.

Vin III 40,2-4, where a female probationer and a female novice are
said to incur expulsion.

12 The relevant penalty for monks who disparage them is any of the seven
disciplinary procedures studied above, SVTT IV, except patisäranlya
(see ib., §6a [v]).

13 C/ Sp 1023,28-24,7 ; Vin-vn 2538-39.
14 Except the last one, these rules are more stringent than for monks.

Expulsion is incurred by killing any living being, whether human.
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a linga-näsanä, but only temporary expulsion as a means of
“punishment” (dandakamma-n°), consisting in barring the
novice from his lodgings (see below, SVTT VII, §§ 2 and 4).
As for those who go on disparaging the Buddha, the doctrine,
or the monastic community, even after a threefold informal
admonition by their preceptors or instructors to stop doing
so, they should be punished with the same danda-kamma,
then urged to acknowledge their transgression ; linga-näsanä
should be resorted to only if they refuse to do so. 18 The same
provisions apply to a novice who holds wrong opinions.19

Both the instigation of this punishment and its eventual can-
cellation are to be carried out by a procedure of formal con-
sultation (Sp 1402,20-403,13, ad Vin V 222,22 ; cf. above,
SVTT V, § 3).

The latter case is dealt with in the Thv(M) [bhu] 70th
Päc. (said to apply also to nuns),20 whose main object is,
however, to forbid monks and nuns to have any relation with
such a male or female novice. According to the sikkhäpada,
the standard formula for expulsion is : “From now on, Master
[ävuso] novice, you may neither refer to the Bhagavat as
your teacher, nor spend two or three nights in the same place

62
näsanä ; it applies to novices who, instead of making a firm
resolve to improve in the future, persist in their wickedness,
and are to be eventually thrown out (nikkaddhitabba)d 5 If,
however, the novice acknowledges his error without delay,
and resolves to improve, he is not to be expelled, but should
again be made to take shelter in the Three Refuges, to choose
a preceptor, and to strengthen his resolve by a solemn state-
ment that he will observe the ten rules (cf. Sp 970,20-26). His
entitlement to a residence during the rains retreat depends on
when the second ceremony of the Three Refuges took place :
if it was during the earlier retreat, he may get his share of
lodgings beginning from the first day of the later one ; if it
was during the later one, the chapter’s consent has to be
secured by a procedure of formal consultation.********15 1617 181920

2c. Sp 1015,2-23 goes on to explain that transgressing the
last five rules to be observed by novices (eating after noon,
watching entertainments, wearing ornaments, lying down on
high, large beds, accepting gold and silver) 17 does not entail

animal, or vegetable ; by stealing even a blade of grass ; by any kind of
sexual misbehaviour; by telling lies, even for a joke — unlike the
Pätimokkha rules applying to monks and nuns, which make the same
offences heavier or lighter, depending on the circumstances of the case.
Drinking intoxicants, however, entails the expulsion of a novice only if
he did so consciously, unlike the Päc. offence entailed by monks in the
same case (Sp 1014,12-15, 1014,30-15,2 ; cf. 1386,28-30 [with a misprint
dända-°]). - Cf. below, SVTT VII n. 6.

15 C/ above, SVTT V n. 3. According to Vjb 428,12-13 (= Sp-t III 1564-6),
such novices should be sentenced to expulsion by a formal consultation
of the chapter (see SVTT I 80-81, § 3 a) if they do not desist after
having been told to do so three times. Should they apply again for
admission to the monastic fold, another formal consultation is to be
carried out for that purpose (yäva-tatiyam vuccamäno na oramati,
samgham apaloketvä näsetabbo', puna pabbajjam yäcamäno pi
apaloketvä pabbäjetabbo ti vadanti).

Apaloketvä (Sp 1014,30).
17 Vin I 83,35-844 ; cf. Sp 1012,32-13,1.

18 Thus following the Mahä-atthakathä, unlike the Kurundl, which would
apply linga-näsanä immediately after the threefold admonition (Sp
1015.13-19 ; cf. Hüsken, “Näsanä”, 106-107).

19 This is why Sp 1 320,31-34 and 1383.36-844 include, under the key-name
Kantaka/Kandaka (cf. above, n. 4), both dandakamma-° and linga-
näsanä.

20 Vin IV 138,19-40,31 with Kkh 127,37-28,14, Sp 870,33-71,12 ; n°l 48
[bhTJ. - Cf. UpäliPr(SR) 80, n° 59. - Dh fragment: CASF(II) 166,
n° 70. - Cone.: BhiPr 59, table IV.1 s.v. näsitasamgrahah. - Cf.
Hüsken, “Näsanä”, 98-101, 105-106. A preceptor or instructor, and his
pupil, are expected to dissuade each other from holding wrong views
(Vin I 49,16-18 [= II 226,17-19] * 52,28-30 [= II 229,38-30,2]) ; a monk
may (and should) break the rains retreat for up to seven days when
(female) probationers, or novices of either sex, are to be dissuaded from
the same (Vin I 146,1-8 * 146,23-29 # 147.7-14).
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as monks, as other novices are allowed to do. Go out, you
fool, go to Hell!”******* 21 Neither the nidäna, nor the sikkhäpada,
nor the v ibhanga  specify which kind of expulsion is
entailed;  22 Kkh 128,4-5 / Sp 871,2-4 (<?/. Sp-t III 345,30-
46,1) state that what applies here is dandakamma-n°, thus
making it implicitly parallel with the samväsa-n° incurred by
monks and nuns, who are, in the same circumstances, to be
sentenced to suspension 23.

Sp 1015,23-29 (ad Vin I 85,19; cf. ChinSp 510 [17])
states that the case of novices who rape nuns is a special one,
not included, as might be expected, in the third rule (sexual
misbehaviour) for novices : unlike another sexual offender,
who may, if he firmly resolves to improve, go through the
ceremony of the Three Refuges again, then be ordained,
someone who rapes a nun may not, whatever his subsequent
behaviour; the näsanä entailed is therefore implicitly a
linga-n°.

3. According to Vin I 85,27-89,21, näsanä also applies to
eleven kinds of monk who should not have been admitted to
the Order in the first place, and whose ordination is in any
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case invalid 24 : eunuchs;25 fake monks; former monks who
joined a non-Buddhist monastic community, then applied for
a second Buddhist ordination; animals; matricides ; parri-
cides ; murderers of Arahats  ; monks who raped nuns ;
former monks who tried to split the monastic community ;
people who shed the blood of a Buddha; and hermaphro-
dites. According to Sp 1016.15-16, in all such cases,, the
näsanä entailed is a linga-n °.

4. The expulsion from the Samgha of monks/nuns who
have committed a Pär. offence is prescribed at Vin I 173,22,
II 78,36 = III 162,16, III 33,25-31, 40,1-2, IV 216.33**26 , etc. In
every case, according to Sp 1078,9, 269,9, and Kkh 158,25-26,
this expulsion is, implicitly or explicitly, a liriga-n°. The
expulsion of a monk who was found guilty of obstinate
wrongness (tassa-päpiyyasikä), and who did not observe the

24 As contrasted with those who. although they did not fulfil the conditions
for ordination either, are nonetheless considered as having a valid
ordination (see above, SVTT V, §4). These eleven kinds of monk are
referred to at Vin V 140.14-15 ; according to Sp 1391,26-28, the same are
implied by Vin V 216,32 näsitä, su-näsita. - Cf. Hüsken, “Näsanä” 98-
99-

25 0r homosexuals, according to Zwilling, “Homosexuality” (referred to
by Hüsken, “Näsanä”, 95 n. 9 as an American publication dated 1992 ;
not available to me, although I did see an article with the same title by
the same author, dated 1989 [references at the end of this paper] ; the
range of application of the term pandaka seems to me, prima facie, to be
a bit more complex than can be gathered from Zwilling’s later article).

26 The latter reference is about a näsi tä nun (on the vv.ll. of the
sikkhäpada, see Hüsken, “Näsanä”, 94 n. 6 ; cf. Hüsken, “Vorschriften”,
50-51, n. 41) ; the gloss at Vin IV 217.13-14' runs : näsitä näma sayam
vä vibbhantä hoti annehi vä näsitä - “ ‘expelled’ means that she either
returned to lay life of her own accord, or was expelled by others” (Kkh
158,25-26 : näsitä ti liriganäsanäya sayam vä natthä annähi vä näsitä),
unlike the Chinese Sa parallel, which refers explicitly to a formal
procedure of expulsion (BhiPr 21 n. 7).

- Ajjatagge te ävuso saman’ uddesa na c' eva so bhagavä satthä apadi-
sitabbo, yam pi c' anne saman’ uddesä labhanti bhikkhilhi saddhim
dviratta-tirattam sahaseyyam, säpi te n’ atthi ; cara pi re vinassa (Vin
IV 139,28-31**). As pointed out by v.Hi., Mündlichkeit, 9, 10-11, this
stock phrase contains two linguistically archaic features : ävuso and re ;
on the gloss pi re ti amämaka (Sp 871.6), see PED s.v. pi re (cf. Sp-t II
346.1-5). - Parallels: (Sa) Finot 516,5-9 ; (Mü) Erg.L.Ch 6,26-30;
PrMoSü(Mä-L) 24,11-13; cf. also Pachow, CompSt 152-53.

22 An indirect hint at some formal procedure or other (nowhere described)
can be traced in the prescription tena hi bhikkhave samgho Kandakam
saman’ uddesam näsetu (Vin IV 138.32-33, nidäna), as contrasted with
the informal proceedings prescribed by so saman ' uddeso bhikkhühi
evam assa vacaniyo (139,27-28**). A fourfold procedure is explicitly
referred to in this context at (Mü) Gun-VinSü 53.14-

23 Ukkhepantva-kamma ; cf. above, SVTT IV nn. 11,91 ; SVTT V n. 3.
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her acknowledgement of the facts31 or for another reason. If
it was because of her acknowledgement,32 the monk did take
part (käraka) in the act, and was therefore guilty (sadosa,
i.e., of a Pär. offence) ; if it was for another reason, as rightly
(so Sp says) argued by the Mahävihäraväsins on the basis of
their own, non-committal Vinaya recension,33 he was not. Sp
goes on to discuss how the abnormal expulsion of Mettiyä
was based on her inherent wickedness,34 not on any Vinaya
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penalty imposed, is most probably of the same type, although
this is nowhere specified as far as I can see.27

5. The emblematic, much discussed case of the nun
Mettiyä is dealt with at Vin II 79.2O-24 28 = III 162,37-
163,3 :29 the Buddha prescribed her expulsion after she had
complied with the request of wicked monks to make a false
charge against a monk of raping her (that is, of the first Pär.
offence, aggravated by her status as a Buddhist nun [cf.
above, end of § 2 a]).

Such behaviour is, however, nowhere said to entail
expulsion, and the case gave rise, according to Sp 582,30-
84,9, to a controversy30 about this linga-näsanä between the
Abhayagiriväsins and the Mahävihäraväsins, who also
debated the point whether Mettiyä was expelled because of

Tena hi bhikkhave Mettiyam bhikkhunim sakäya [misprinted sakkäya in
v.Hi.. “Buddhist Law” 37] patifinäya näsetha ( Vin III 162,38-63.1 ;
Abhayagiri version, quoted at Sp 583,10). Contrary to what is stated by
v.Hi. ib. (see v.Hi., “Buddhist Law”-II 87-89, for further details and a
slightly different translation of Sp 269.10-ti), this phrase does not refer
to the monk’s consent to Mettiyä' s expulsion, but to the latter’s a priori
trustworthy acknowledgement (patinnä) of the facts (cf. Vjb (Be i960)
196,12 appatinnäyä ti ayyena 'mhi düsitä ti [# Vin III 162,21-22] imam
patinnam vinä eva\ see further Vmv I 281,30-82,24, Sp-t II 346,8-16);
acknowledgement of the facts or of the offence committed is here, as in
all other cases, a prerequisite for any further investigation (see SVTT II
112-13, n. 64). This is further confirmed by Sp 269,9-11 (ChinSp 205
[55]) ad Vin III 33,25 (expulsion of two monks, the first of whom had
sexual relations with the second while the latter was asleep) : ettha dve
pi linga-näsanena näsetabbä. Tatra düsakassa patinnä-karanam n’
atthi. Düsito ti pucchitvä patinnäya näsetabbo ; sace na sädiyati na
näsetabbo - “Here, both monks should be sentenced to linga-näsana. In
this case, there is no acknowledgement [of the facts] by the defiler ; [the
latter monk] is to be expelled if, when asked whether he was defiled, he
did acknowledge [the fact] ; if he did not enjoy [the act], he should not
be expelled”. - Hüsken, “Näsanä”, 103-105 should be corrected
accordingly.

32 Which is indeed clearly expressed at Vin III 162,27 (to be filled in with
ib. 162,18-22), as pointed out to me by O. von Hinüber.

l Tena hi bhikkhave Mettiyam bhikkhunim näsetha (= Vin III 162.38-63.1 ;
quoted at Sp 583,12-13).

34 In accordance with the post-canonical, technical equation of sila-vipatti
with the commission of a Pär. offence (see SVTT II, 97 n. 19), Vmv I
283.11 states that her very immorality made her guilty of a Pär. and
thereby liable to linga-näsanä.

27 See below, TPap, § § B-C.
28 Where the context is that of the settlement of formal disputes (see SVTT

II 109 and n. 57). The same nidäna (Vin II 78,25-79.20) recurs, mutatis
mutandis, at III 162.5-37, in the account of how the Buddha prescribed
“turning down the bowls” at an offending layman (see below, SVTT
IX).

29 In the nidäna of the rule which makes it a Samgh. offence for a monk or
nun to make a groundless charge of a Pär. offence (Thv(M) Samgh. n° 8
[bhu], Vin III 158,2-66,28 with Kkh 42,12-44,21, Sp 575,21-98,9 [ChinSp
382-92];  n° 8 [bhi]. - Cf. UpäliPr(SR) 47, n° 8. - Cone. : BhtPr 54,
table II.1 s.v. amülakam. - [bhi] Skt Sa fragments: Finot 1913 549;
BhtPr 26-27). It may be noted that Rosen’s summary of the nidäna of
the Chinese Sa version of this rule makes no reference at all to the nun’s
expulsion (VinVibh(R) 64-65) ; according to Lin, “Aide-Memoire”, 90
n. 2, neither does any “Northern” Vinaya text (i.e., other than the
Thv(M) ones in Pali).

30 Said by Sp to have been supervised by King Bhätiya (middle of the first
cent. A.D. : V.Hi., “Buddhist Law”, 26 and n. 54) ; as stressed by v.Hi.,
ib. 36-38,  this testifies to the interference of Sinhalese kings in
scholastic debates about Vinaya technicalities. This controversy is not
altogether omitted in ChinSp 387 [45] (v.Hi., ib. 36 n. 78), whose
account is, however, anything but clear, and does not name any
protagonists.
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näs'ita-samgraha, m., “relations with an expelled monk” :
(Mü) Gun-VinSü 53.13, 18; Mvy 8481.

VII. Danda-kamma (n.), “punishment”

1. Danda-kamma literally means “thrashing”; in
Buddhist monastic law, it occurs exclusively in a meta-
phorical sense,1 and is not a technical term per se, but merely
expresses the necessity of some (minor) “punishment” 2

whose particulars must then be defined according to the
circumstances of the case, as is clear from the wording of the
three canonical passages where it is prescribed.3

2. At Vin I 84,5-34, it is said to apply to disobedient
novices who stand in the way of the monks’ welfare, or who
abuse them, or who foster quarrels among them.4 According

prescription: normally, a nun who makes false charges
against a monk simply incurs a Dukk.35

BHS näsanä-vastu, n. : PrakTrn(Mä-L) 329,1.
näsayati: PrMoSü(Mä-L) 24,10. - näs'ita, m(f). : ib.
24.U.
näseti : BhTVin(Mä-L) 78,11, 321,10, 322,1.
Skt näsana, n. : (Mü) Gun-VinSü 4, 7, 10 (cf. Gun-
VinSü(Pravr-v) 21,30-22,1, 22,11-12), 99,25. - °-arha,
m(f)., “liable to expulsion” : (Mü) MSV(D) IV 53,13/ (=
Levi, “Mss sanserifs” 27,19/ ).
näsamya, n. : (Mü) Gun-VinSü 53,15; Mvy 8647.
näsayati: (Sa) Finot 1911 625 (III b 4). - (Mü) Gun-
VinSü 53,14/; MSV(D) IV 53,7, 56,17, 64,17 (= Levi,
“Mss sanscrits” 27,13, 29,9, 33,15 [cf. (Sa) Finot 1913
555 [B3])- - näsita, m(f).: (Sa) PrMoSü 189 (CBd, r° 2
[cf. VinVibh(R) 184 n. 2]), 278 (IS, r° 4). - PrMoSü
(Mü) 2 40,6 (reconstructed from Tib.).

'The prescriptions in the Cullavagga (with Sp’s commentary), and those
of (Mü) Gun-VinSü (see below, § 2 and n. 20), testify that the literal
sense of the term (which may apply in lay judicial cases : see, e.g., Vin I
75,29-30, 76,1-2 with Sp 998,24-99,9) had to be explicitly excluded from
the lexicon of monastic law.

2 As to the alleged technical connection between danda-kamma and
brahma-danda, see below, SVTT X, § 3b.

3 Vin I 84,15-16 = II 263,9-11 atha kho bhikkhünam etad ahosi : kim nu kho
danda-kammam kätabban ti. Bhagavato etam attham drocesum.
Anujänämi bhikkhave ävaranam kätun ti ; II 262,7-10 atha kho
bhikkhünam (Be [1972] 453,3 idem) ... kätabban ti. Bh° ... drocesum.
Avandiyo so bhikkhave bhikkhu bhikkhuni-samghena kdtabbo ti (Sp
1404,11 [Ee], 1046,34 [Ce (SHB 1948)] has, more logically, bhikkhim-
nam instead of bhikkhünam in a quotation of the latter passage). - Cf.
Hüsken. “Näsanä”, 106.

The imprecise nature of the term is confirmed by its occurrences in Sp
(see index s.v. danda, °-kamma, and below, § 4) ; as for Kkh, the only
occurrence I have been able to trace so far is at 128,1. 5 (compounded
with °-ndsana).

4 These three grounds are, mutatis mutandis, partly the same as those on
which a patisäraniya-kamma is to be carried out against monks who
stand in the way of the laymen’s welfare, etc. (see above, SVTT IV. §6
a), and as those on which laymen who stand in the way of the monks’

35 This invalidates Hüsken’s argument (“Näsanä”, 96-98) that Mettiyä’s
näsanä was prescribed before the rule about false charges was framed :
if so, the legislators would most probably have referred to Mettiyä’s case
when framing it. - According to Sp 583.17-84,5 (with Vjb 196,24-25,
Vmv I 282.24-83,11, Sp-t II 346.16-47,14), contrary to what might be
argued, the first Thv(M) Päc. (which deals with deliberate lying) does
not apply here, just as it does not apply in the case of groundless charges
of a Samgh. offence : the latter are dealt with in another, specific Päc.
(Thv(M) n° 76 [bhu] ; n° 154 [bhT]) — in both cases, the intentional
accusation (anuddhamsanädhippäya') is what differentiates the offence
both from a simple, conscious lie (sampajäna-musäväda, first Päc.), and
from verbal abuse (omäsa-väda, 2nd Päc., whose distinctive feature is
intentional reviling [akkosädhippäya]) (cf. Kkh 43.35-44,16; Upäli
Pr(SR) 47, n° 8). As far as can be seen, there is no formal statement, in
Thv(M) canonical texts, about the offence (Dukk., Päc., or other)
incurred by a nun who charges a monk with a Pär. groundlessly ;
however, the decision that a Dukk. ensues occurs explicitly in the
Chinese Sa Upälipariprcchä (VinVibh(R) 234 -35 ) .  For further
discussion, see v.Hi., “Buddhist Law”-ll 89-91.
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Kkh and Sp list this punishment as one of the three kinds
of “expulsion” (näsanä) ,  and the only one applying
exclusively to novices. 9

3. According to Vin II 262,1-24, another kind of danda-
kamma is to be meted out to lewd monks who play bad jokes
on nuns. In this case, the punishment consists in the nuns’
decision to stop greeting the guilty monk (avand iyo
kätabbo),10 until, according to Sp 1292,19-27, he begs either
the monks’ chapter or another monk to go and ask for the
nuns’ forgiveness on his behalf.1 1

When meted out to a lewd nun who plays bad jokes on
monks ,  12 this punishment is said to be the same as for
novices, i.e., barring her (ävaranä) from her lodgings.  13 If

70 Edith Nolot

to Vin I 84, 17-85,8,** 5 this punishment consists in barring
(ävaranam karoti) the sentenced novice from his lodgings ;
in no case should he be either barred from the whole
monastery (cf above, SVTT V n. 3), or deprived of food, or
sentenced to such a punishment without his preceptor’s
consent.

Sp 1013,33-34, 1015,2-23, 1386.26-30 extends this penalty
to novices of either sex and to (female) probationers6 who
break the last five rules they are expected to observe, or who
hold wrong opinions (see above, SVTT VI, § 2c), and to the
newly ordained pupils of preceptors and instructors.
According to Sp 1013,14-27, the quantity of food and clothes
given to a novice sentenced to this danda-kamma may be
restricted, and he may be requested to fetch water, wood,
sand, etc. ;7 but his bowl and outer cloak should not be stored
inside his lodgings,8 and he should not be physically mis-
treated (cf below, n. 20).

datva santarottaram ca sramanerasya ; upasampat-preksas' cet panca
pariskärän .

9See above, SVTT VI, § § ic and 2c.
10 Whereby the “important duty” (garudhamma) that nuns should greet

monks whatever the circumstances ceases to apply (see Hiisken,
“Einrichtung”, 156; Freiberger, Br-Strafe 486-87;  Hiisken, “Vor-
schriften” 226, 378). Sp 1292,15-19 describes the decision as a formal
consultation (apalokana-kamma ; see SVTT I 80-81, § 3a), and refers,
with Kamma-vibhanga (1292,27), to Sp 1404,1-16 (ad Vin V 222.23-24),
which partly quotes Vin II 262.1-24. According to Sp 1396,26-28. this
avandamya-kamma (Sp 1404.14, Kkh 132,7 avandiya-°) is one of the
eight procedures that may be carried out in the absence (a-sammukhä) of
the person who is the object of it (see SVTT II too n. 30). - This case
should not be confused with that of the ten kinds of people “not to be
greeted” (Vin II 162,23-28 ; cf. Utt-vn 661a, Khuddas XX).

!1 This avandamya-kamma seems to be the only procedure that a nuns’
chapter may carry out against a monk; according to Vin V 195,5-24
(with Sp 1376.15-20), its grounds also include the cases when a monk
stands in the way of the nuns’ welfare, or abuses them (cf above, § 2,
and SVTT IV, end of § 6a ; the Pätim rules about abuse between monks
and nuns are dealt with by Hiisken, “Vorschriften” 225-27).

12 Cases of immodest jokes between persons of the same sex are not
contemplated.

13 See above, § 2 ; cf. Sp 1292.31-93,1.

welfare, etc., may be sentenced to a pattanikkujjana-kamma (see below,
SVTT IX, § 1).

5 With Sp 1013,9-34; cf. Vin-vn 2513-19.
6 Sp 1386,26-30 (ad Vin V 212,25*) explains that äpatti, “offence”, is a

technical term which applies stricto sensu only to monks and nuns ;
according to Sp 754,13-17, novices commit "transgressions” (ajjhäcära)
that may be either “major” (dutthulla) — if they concern the first five
“precepts” (sämanera-sikkhäpada) — or not (a-dutthulla) — (if they
concern the last five (see above, SVTT VI, § § 2a-c). There is therefore,
technically, no confession (desanä ; see SVTT II 112-13, nn. 63-64) of
their offences by novices or probationers, who are to be sentenced
instead to danda-kamma (cf. above, SVTT VI, § I [c] and n. 14 ; below,
SVTT VIII n. to). Vjb 576,12-14 has the interesting comment that the
confession of novices should be avoided because “the Mahäsamghikas
are said to make even novices confess their offences” (mahäsamghikä
sämanere pi äpattim desäpenti kira).

1Cf. Sp 952,15-24 = Ps II 173,7-17* Ud-a 26,5-13 * Mp 23,6-15.
8 Cf the prescriptions of Gun-VinSü 9.20-22 (cf. Gun-VinSü(Pravr-v) 42.9-

13) about eviction (avasädana, corresponding to Päli panämanä [see
below, §4]) : niskäsanam akaraniyatäyäm layanät parisrävana-kundike
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the nun thus sentenced does not mend her ways, her
participation in the fortnightly exhortation (ovädd) of nuns
by a monk and in the concomitant uposatha ceremony to be
performed in the nuns’ chapter are both to be suspended ; the
monk who suspends her from exhortation should be
competent ; he should act on serious grounds, and state the
decision about the case ; having done so, he may not leave
that place (Vin II 262,24-63,34 with Sp 1292,31-93,5).

BHS danda-karma, n. : Abhis-Dh(Mä-L) io.B.6,2-3,
IO.A.7,7, IO.B.7,1, 11.A.2,6/., 1 1. A. 3,6, n .B .3 ,1 ,  11.B.
4,6, 11.A. 6,3 ;********15 14 BhlVin(Mä-L) 249,2-3' (punishment of a
newly ordained nun by her preceptor) ,  249,11
(unspecified ; see preceding n.).

Skt danda-karma: Gun-VinSü 103,29 (specification, if
any, is unclear to me).

4. Although the imprecise meaning of danda-kamma
need not be problematic in itself, two of its occurrences in Sp
are somewhat ambiguous in their context : sace ädito 'va
[upajjhäyo panämitam] na khamati, [panämitena] danda-
kammam äharitvä tikkhattum täva sayam eva [upajjhäyo]
khamäpetabbo 15 — “if [a preceptor] does not readily forgive
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[the pupil he evicted], [the evicted pupil] should accept the
punishment, and make on his own a threefold request [to his
preceptor] for forgiveness”. This is preceded by an explicit
reference1617 to Vin I 53,29-55,18, which deals with the case of
when a preceptor or instructor is to evict (panämeti)11 an
unruly pupil; the latter is expected to ask for the former’s
forgiveness (khamäpetum), and the former may not refuse to
grant it (khamati').

Now this passage in Sp is not part of its commentary on
this eviction, but belongs to the commentary on Vin I 62,12-
23, which deals with the five- or sixfold exceptional cancella-
tion (patippassaddhi) of the otherwise compulsory depen-
dance (nissaya) of a newly ordained monk on his preceptor
or instructor. 18 The last of these exceptional cases is said by
Vin I 62,12-23 to be änatti, “injunction”, without further
details. According to Sp 986,18-22, änatti means nissaya-

the instrumental with piled ; in BHS texts, in the accusative, with deti,
prajnäpayati [cf. preceding note]).

16Sp 986,19-22 panämemi tan ti vä mä idha patikkami ti vä nihara te patta-
civaran ti vä näham tayä upatthätabbo ti vä iminä päli-nayena [ Vin I
54,5-7] mä mam gämappavesanam äpucchiti ädinä pälimuttaka-nayena
[cf. Vin I 50,21-22 * (truncated Ee) 61,13] vä - “I evict you”, or “Do not
come back here”, or “Take out your bowl and your clothes”, or “Stop
waiting upon me”, or “Do not ask for my permission to go to the
village” [nihara te patta-civaran is translated inaccurately at BD IV 69
by “Bring back your bowl and robe”).

17 Vin I 54,4 panämetabba is glossed at Sp 982,32 by apa-sädetabba. This
shows that in the Skt Mü parallel (Gun-VinSü(Pravr-v) 41,29-42,8 [Gun-
VinSü 9,14-20]), ava-sädayati does not mean “to rebuke” (so ib. xxxv),
but “to evict” [cf. below, nn. 19-20).

18 C/ above, SVTT IV n. 8 (ii).

1 Throughout this text, the term occurs exclusively in the stock-phrase
asmäkam [bhiksünäm] bhagavän danda-karmam deti imesäm
[bhiksünäm] muktikä, “the Bh° metes out punishment to us [monks], and
frees the other [monks] from liability”; BhiVin(Mä-L) 249.11 provides
the variant asmäkam bhagavatä danda-karmam prajnaptam imäsäm
moktikä ; nowhere is danda-karma precisely defined [cf. Nolot, “Regies”
271 n. 267, with further references in secondary literature). - As for the
syntax of danda-karma, cf. next note.

15 Sp 986,24-25 (V 988,8-9 panämitena danda-kammam äharitvä [äcariyo]
tikkhattum khamäpetabbo}. My translation of d-k° äharati, “to accept a
punishment [inflicted on oneself]”, is based on a cursory review of its
syntax, and may need correction (in Päli texts, danda-kamma is also
constructed, in the accusative, with karoti, (pa)tthapeti. ganhati, and in
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panämanä, “eviction from dependence” — that is, the
separate Vinaya prescriptions about eviction and cancellation
of dependence are explicitly connected here.19

It may be observed that eviction from dependence of an
unruly new monk is very similar to the danda-kamma barring
(ävaranä) a novice from his lodgings; moreover, as noted
above, § 2, this danda-kamma is also said by Sp to apply to
new monks. This raises the question of whether danda-
kammam äharati refers to eviction proper, or precisely (and
semi-technically) to the canonical danda-kamma applying to
novices. In the latter case, it would have to be interpreted as
the implicit merging in Sp of two similar penalties that are
considered as distinct by canonical texts : danda-kamma
applying to novices, defined as ävaranä, “shutting off’, and
panämanä, “eviction” of a newly ordained monk. In favour
of this tentative hypothesis, it may be noted that the threefold
commentarial classification of näsanä, “expulsion”, includes
this danda-kamma (see above, end of §2), but not panä-
manä, contrary to what the close similarity between these
two penalties might lead us to expect: this perhaps means
that the latter came to be identified with the former.20

SVTT VIII (pakasaniya-kamma) 75

VIII. Pakäsaniya-kamma (n.), “procedure of
proclamation”

1. This disciplinary procedure is said, in the Samgha-
bheda-kkhandhaka of the Cullavagga (Vin II 189,5-90,9), to
have been prescribed by the Buddha for the monk Devadatta,
who was plotting to take over the leadership of the monastic
community. The chapter was to decide, by a twofold pro-
cedure,1 to proclaim officially to all the people around that
the Samgha would not endorse Devadatta’s actions and state-
ments any more ; they were then, by the same type of proce-
dure, to appoint (sammannitum) a monk to go and make the
proclamation in the following terms: “Devadatta’s character
is no more what it used to be ; none of his actions and state-
ments should be considered as having anything to do with
either the Buddha, the doctrine, or the monastic community,
but with himself alone”.2

19 Though not in Sp's commentary on eviction (982,29-83,19). The two are
also connected in the Skt Mü parallel at Gun-VinSü(Pravr-v) 41,29-42.1 :
na nisritam [Gun-VinSü 9,14 nihsritam] avasädanärham nävasädayet.
Pancävasädanä [Gun-VinSü 9,15 °näh] : anäsäyo anavavädah [Gun-
VinSü 9.15 anäläpo ’navaväda] upasthäna-dharmabhisaih asambhogah
[read, or correct to, °-dharmamisair asam° with Gun-VinSü 9,15]
prärabdhakusalapaksa-samucchedo nisraya-pratiprasrambhanam ca
[Gun-VinSü 9,16 nihsraya-0 ]. As shown above, n. 17, Skt avasädanä
corresponds to Päli panämanä ; pratiprasrambhana = Päli patippassam-
bhana, a commentarial variant of the canonical Pali patippassaddhi.

20 A further clue may be found in the prescription occurring in the Skt Mü
parallel to the Thv(M) text dealing with eviction, at Gun-VinSü(Pravr-v)
42,13-14 Gun-VinSü 9,22-23 ; cf. above, nn. 17 and 19) : na simha-
nisthuro bhavet, na vighäta-samvartanam kriyä-käram kurviran - “[a
preceptor or instructor who has dismissed his pupil] should not turn into
a fierce lion ; neither should [the monks] avail themselves of arrange-

ments entailing distress” (on kriyä-käram kr-, “to make an ordinance”,
see Schopen, “Ritual murder” 589 n. 45 ; SVTT I 82 n. 17). In Thv(M)
texts, such warnings against ill-treatment are issued as part of the danda-
kamma particulars (see above, § 2 ).

'See SVTT I 83-84, §3c;  DEBMT s.v. erroneously makes it a nattica-
tuttha-kamma.

Ipubbe Devadattassa annä pakati ahosi, idäni annä pakati ; yam
Devadatta kareyya käyena väcäya na tena Buddha vä dhammo vä
sarngho vä datthabbo ; Devadatta ’va tena datthabbo (Vin II 189,7-10).
Mukherjee, Devadatta 51, rightly stresses that Devadatta did not thereby
lose his status as monk.
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The first two chapters of the Cullavagga, where disci-

plinary procedures are dealt with systematically,3 do not
mention this one. Nor is it referred to in other Thv(M)
canonical texts,4 or commented upon by Sp, Vjb, Vmv or Sp-
t. Sp mentions it only twice : at 1396,26, as one of the eight
kinds of procedure that may be performed in the absence (a-
sammukha) of the person who is its object;5 and at 1412,32
(akitti-pakäsanTya-k°, “proclamation of ill-repute”), among
disciplinary procedures said to be feared in this life.

As shown by Mukherjee and by Waldschmidt,6 this pro-
cedure ad hominem is also mentioned in the Chinese Dh and

SVTT VIII (pakasaniya-kamma) Tl
Chinese Ms Vinayas, though not in the Skt/Chinese Sa or the
Chinese Mü.7

No BHS parallel has been traced so far in this precise
context (see below, §2) ; as for Skt, as far as we know, the
only one is prakäsayati, DevEp 553 (= Wsch., KISchr 202),
v° 6, v° to.

2. The BHS term prakäsanä-sammuti (/.), “formal agree-
ment to proclamation”, occurs at PrMoSü(Mä-L) 19,20, in the
text of the 8th [bhu] Päc., which makes it an offence for a
monk or nun to inform (ärocayati ; Skt id. ; Päli äroceti)
anyone unordained about the major offence (dusthullä äpatti,
i.e., in this case, a Samgh.) committed by another, unless
there is a formal agreement allowing them to do so.89 

Although the object of the exception provided for in this
rule is prima facie very similar to that of the procedure of
proclamation described above, there are important technical
differences in the application of each. Formally, the agree-
ment prescribed in the Päc. rule is to be achieved, according
to Thv(M) post-canonical texts, by three successive proce-
dures of formal consultation (apalokana)? unlike the
pakäsaniya-kamma, which involves two successive, twofold
procedures. Penally, the latter consists in publicly disclaim-
ing the community’s responsibility for whatever a monk may

7Where one monk (Ananda) is simply requested by the Buddha to go and
proceed to the proclamation ; the Skt Mü parallel occurs at Sahghabh II
90 .5-i4.

8 Thv(M) Päc. n°9 [bhu], Vin IV 30.24-32,19 with Kkh 86,28-87,8, Sp
753.5-54.29 (ChinSp 450 [72]); n° 105 [bhi], - Cf. UpäliPr(SR) 62,
n° 8;  Gun-VinSü 37.27-28. - Cone.: BhiPr 57, table IV.1 , s.v.
dusthulärocanam. - The BHS term is represented in Pali by bhikkhu-
sammuti (Vin IV 31.13-14**), “agreement by the monks”; in Skt, by
samgha-sammati, ([Sa] Finot 504.2-3 ; PrMoSO 275 [IN, v° 2 ; IO,
r° 3]), or °-samvrti. “agreement by the chapter” ([Sa] PrMoSü 198
[CGd, v°5] [c/. samgha-sam+++, PrMoSü 48 (AScc, v° 4)] ; [Mü]
PrMoSü(Mü) 2 25,8 [so read : see KP, Simä 369 and n. 18]).

9 Kkh 86,30-33, Sp 754,10; see SVTT I 80-81, §3 a.

3 For those of tajjaniya, etc., see above, SVTT IV ; for manatta and
pariväsa, see SVTT III.

4 A passing mention of the pakäsaniya-kamma said to have been carried
out against Devadatta occurs at Dhp-a I 140,3-4, with the variants
pabbäjaka-°, pabbäjakä-pakäsamya-kamma, “proclamation about a
rejected [monk]” (?).

5 Cf. SVTT II too n. 30. According to Freiberger, “Br-Strafe” 481, 490 and
n. 99, the only reason for the inclusion of pakäsaniya-k° in such a list is
the tendency to include systematically within the frame of monastic law
penalties that were isolated in the Buddha’s time ; the case, Freiberger
argues, would not arise again after the Buddha’s death, in the absence of
any appointed Samgha-leader whose position might be cancelled by
plotting. However, as pointed out by v.Hi., “Bemerkung”, such a
situation was bound to recur in any event after the Buddha’s death, so
that the procedure, although originally ad hominem, was to find general
application. The question remains why it is not listed in Thv(M)
canonical texts as a standard procedure (because it was framed later than
the first two chapters of the Cullavagga ?). On the similar problems
raised by brahma-danda, see below, SVTT X, §§ 1 , 2a-c.

6 DevEp (= Wsch., KISchr 201-209); Mukherjee, Devadatta 43, 50-54,
96-97, 140 (who points out that the Thv(M) and Ms versions are the
more coherent, and that the former might be the older) ; cf. Frauwallner,
Earliest Vinaya 119. A. Bareau, “Les agissements de Devadatta selon les
chapitres relatifs au schisme dans les divers Vinayapitaka" , BEFEO
LXXVIII (1991), 87-132 (= Bareau, Recherches III 221-266), is hardly
helpful.
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do in general, whereas the agreement provided for in the Päc.
rule concerns, and is explicitly restricted to, a specific
number of unordained people, and a specific number of
precise facts and offences.***** 10

In the absence of any Mä-L commentary in an Indian
language, it cannot be decided here whether prakäsana-s°
refers to the procedure of agreement mentioned in the Päli
and Skt versions of the same Päc. rule, or to the procedure of
proclamation known in Päli as pakäsaniya-kamma.1 1 In the
latter case, we would have to assume that the Mä-L tradition
combines two penalties which are kept apart in the Thv(M)
and Sa traditions.

3. In Thv(M) texts, there is only one canonical indication
that pakäsaniya-kamma might perhaps have been resorted to
in circumstances other than Devadatta’s misdoings. It occurs
in an equally exceptional context: that of the controversy
said to have taken place in VesälT, one century after the
Buddha’s death, about ten points of monastic discipline.12

Vin II 298,16-20 reports that the Vesäli monks decided to
carry out a procedure of (unspecified) suspension (ukkhe-
paniya-kamma) against a visiting monk because “he pro-
claimed [their wrong practices] to laymen without being
formally appointed” to do so (a-sammato gihinam pakäsesi).

Here again, it is impossible to decide which (if any) of
the two prescriptions pakäseti refers to.13 The reported
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speech of the monk to laymen (Vin II 295,14-98,2) in no way
corresponds either to the formula prescribed for pakäsaniya-
kamma (see above, n. 2)14 or to the Päc. rule’s definition of
(un)lawful information about another monk’s offence
(references as above, n. 10). The closest it comes to Vinaya
technicalities is its formulation of the circumstances in which
the Buddha is reported to have framed each Pätim rule,
which mentions what constitutes the offence, but not the
latter’s name;15 this formulation actually anticipates the
discussion of wrong practices by a committee (of monks, i.e.,
a strictly internal matter, which also involves naming the
offence entailed).16

14 If pakäseti does refer to this procedure, and if the proclamation formula
was meant to be a fixed one, to be adhered to in all cases for the
procedure to be valid — both of which are all but certain — the monk’s
proclamation in Vesäli would have been doubly invalid : he was not
duly agreed as a proclaimer, and he did not use the prescribed formula.
Ekam idam ävuso samayam Bhagavä tatth’ eva Räjagahe äyasmantam
Upanandam Sakya-puttam ärabbha jätarüpa-rajatam patikkhipi sikkhä-
padan ca paiinäpesi (Vin II 297.34-37) — which does not, in front of
laymen, name the offence (äpatti) itself (see next n.).

16 Vin II 306,14-307,25, which names (see preceding n.) the offence
entailed by each wrong practice discussed (e.g., 307.24-25 kim äpa-
jjatiti ? jätarüpa-rajata-patiggahane päcittiyan ti). Cf. the formulation
of Kkh passim (e.g., 72.17-18 Räjagahe Upanandam ärabbha rüpiya-
patiggahana-vatthusmim pannattam ).

Vatthu, the facts upon which a charge is based; äpatti, an offence
identified by a key-word referring to the Pätimokkha and belonging
therefore, stricto sensu, to the jurisdiction governing fully ordained
persons (see above, SVTT VII n. 6). On the particular provisions of this
rule, see SVTT III 133 n. 48 (to which may be added the Chinese Sa
parallel summarized in VinVibh(R) 134).

' 'As suggested by the ambiguous remarks of Nolot, “Regies” 192 n. 9.
12 See SVTT II 102-106, § 2 b.ii for further references
13 Sp and Vjb are silent on this sentence. BD V xi suggests that pakäseti

might have here “at least a semi-technical sense”.
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the monastic community” any longer (a-sambhogam sam-
ghena). According to Sp 1209.5-9, this procedure may be
performed either within the monastery’s boundary (sima) or
outside it, e.g., on a river;5 the decision to refuse the lay-
man's pious gifts (deyya-dhamma, that is, merit-making
ones) should be communicated to and followed by all neigh-
bouring monastic residences.

2. If the offending layman acknowledges his fault, the
penalty may be cancelled by the reverse twofold procedure
of “turning up the bowls” (Vin II 126,30-27.12 [126,22-30 #
A IV 245,8-16]). After he has approached the chapter in a
humble, submissive way and made a threefold application for
the purpose, he is, according to Sp 1209,9-11, to step back by
one cubit (so that he is considered as absent [a-sammukhä]
from the procedure, which his presence would invalidate).67 

In Kkh and Sp, the procedure of boycott and its cancel-
lation are considered respectively as a kind of dismissal
(nissärana) and reinstatement (psärana).1

BHS pätra-nikubjana, n. : Abhis-Dh(Mä-L) 13.6.6,6. -
°-nikubjanä, f. : Prakirn(Mä-L) 330,14.
Skt ava-kumcayati, “turns [the bowl] down”: (unidenti-
fied school) SHT(V) 55 (1064+1065, a, A 2/.). - ava-
kumcana, n. : ib., c, A 1.
ni-kumjayati : (Sa) SHT(VI) 69 (1295, r°i).

5That is, inside a temporary, “unfixed” (a-sammata, a-baddha ) boundary,
determined by sprinkling water around (udak’ ukkhepa-stmä ; see KP,
Slmä, 85-86, 142-143- 334-3531 cf- 417)-

Ukkujjana-käle pana yäva-tatiyam yäcäpetvä hattha-päsam vijahäpetvä
nattidutiya-kammena ukkujjitabbo. On hattha-päsa, the minimum
distance (ca. 1,10 m) to be respected by people who should not partici-
pate in a procedure, see KP, Simä 55, 87 n. 150, 194-195, 241-242, 264
n. 357. - For the provisions of the Chinese Upälipariprcchä (with a
fragmentary Skt parallel) about where the officiating monks should
stand, see SHT(V) 54-56, 54 n. 4.

7See above, SVTT V, § 5 and n. 13.

8o

IX. Patta-nikkujjand/°-ukkujjanä (n. f.), “turning
down/up the alms-bowls”

i . These two procedures are described in the Khuddaka-
vatthu-kkhandhaka of the Cullavagga (Vin II 124.14-27,12
with Sp 1209,5-11). The first consists in a decision to refuse
the gifts of lay donors1 who stand in the way of the monks’
welfare; who abuse them; who foster quarrels among
them ;2 or who speak ill of the Buddha, the doctrine, or the
monastic community ; these grounds are the same as those on
which the symmetrical procedure of “summons to be recon-
ciled” (patisäraniya-kamma) may be carried out against a
monk who has offended a lay donor.3

This decision is to be carried out by a twofold procedure,
in the absence (a-sammukha) of the layman concerned;4

from now on, the latter’s gifts are “not to be partaken of by

'This is expressed by pattam nikkujjeti/ukkujjeti, “to turn one’s bowl
down/up” against, or in respect of (so SBE XX 119/.). a lay donor
whose name stands in the gen. case (see v.Hi., “Kasussyntax”, § 242 ;
CPD 5.v. ukkujjati) ; BD V 173 and n. 1 are inaccurate. - According to
the nidäna, this procedure was prescribed after a layman had complied
with the request of wicked monks to make a false charge against another
monk of raping his wife ; this nidäna is, mutatis mutandis, identical with
the account of how the expulsion (näsanä) of the nun Mettiyä was
prescribed, after she had charged a monk with raping her (Vin II 124,15-
25,12 Vin 1178,25-79,20; cf. above, SVTT VI, § 5).

2 These grounds are, mutatis mutandis, the same as those on which a
“punishment” (danda-kamma) is to be inflicted on novices (Vin II
125,16-19 = I 84,11-13 ; see above, SVTT VII, § 2).

3 Vin II 125,15-22 (* A IV 344,24-45,7 with Mp IV 159,23-60,3) *
18,33-19,4 ; see above, SVTT IV, §§ 2 and 5b [c],

4See SVTT I 83-84, § 3c ; SVTT II too n. 30. — Unlike the Thv(M) pre-
scriptions, those of the Skt and Chinese Sa Ksudraka-vastu explicitly
state that a monk is to go and inform the sentenced layman of the
chapter’s decision (SHT(VI) 69 [1295, v°l / ]  ; see ib. 70).
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The only detailed, canonical Thv(M) account of its
prescription and consequences occurs in the Pancasatika-
kkhandhaka of the Cullavagga (Vin II 290,9-21, 292,5-29),
among various instructions reportedly given by the Buddha,
just before his death, to Ananda. A short account of how it
was prescribed occurs in the Mahäparinibbäna-suttanta (D II
i54,i8-22).5 A comparative study of the Chinese parallels to
the Päli suttanta is given in ÜLB I 1 66-68, II 244 (cf.
Bareau, Recherches II.ii, 132-35); those of the Mü school
are quoted (Skt and Tib. versions) and translated (Chinese
version) in MPS 284-85 ; the Chinese Ms Vinaya parallel to
the Cullavagga is translated in Przyluski, Räjagrha 161-62,
166-68 (cf. Bareau, Conciles 25/ ).6

Apart from MPS 284-285 (29.15, mostly reconstructed
from the Tib. version), no BHS or Skt parallels have been
traced so far.

2a. According to the report attributed to Ananda by the
Cullavagga and the DTgha-nikäya, brahma-danda was
prescribed by the Buddha specifically for a monk named
Channa, in absentia (a-sammukha), and was to consist in a
kind of ostracism to be imposed after the Buddha’s death.
The punishment is said to have been expressed as follows :
“Ananda, Channa may say whatever he likes to the monks ;
they should neither talk to him, nor exhort him, nor instruct
him”.7 It is not connected here with any precise

5 On these two versions, see Oldenberg, Vin I xxvii-xxviii ; Oldenberg,
“Buddhistische Studien”, ZDMG 52 (1898) 622 (= Old., KISchr II 898) ;
Homer, BD V xvii-xviii. Cf. below, n. 15.

6 These parallels are discussed briefly by Freiberger, “Br-Strafe” 482-83,
488 n. 95.

1Chamo Änanda bhikkhü yam iccheyya tarn vadeyya. bhikkhühi Channo
bhikkhti n' eva vattabbo na ovaditabbo nänusäsitabbo (Vin II 290,15-17).
- According to Bareau, Recherches II.ii 133, the Chinese Ekottarägäma
(T.125) states that the offender should not speak to other monks either. -
Chinese Ms does not attribute the prescription to the Buddha, but to
Mahäkäsyapa, and includes lay followers of both sexes in the

nikubjayati: (Mü) Gun-VinSu 103,21, 24; nikubjitatva:
103,24.
pätra-nikubjana, n. : (Mü) Mvy 9252.

X. Brahma-danda (m.), “maximal punishment”

1 . The literal sense of this term, “Brahma-punishment”,
sheds no light on its application in Buddhist monastic law ; it
is rendered here by “maximal punishment” on the basis of
the only, late gloss I have been able to trace so far, that of
Vmv.1

Like the penalties of pakäsamya-kamma, “procedure of
proclamation”, and patta-nikkujjanä/°-ukkujjanä, “turning
down/up the alms-bowls” against a lay donor,2 brahma-
danda is not included in the first two chapters of the
Cullavagga, where disciplinary procedures are dealt with
systematically.3 Besides, it shares with pakäsaniya-k° the
characteristic of having being prescribed ad hominem,
finding general application in commentarial literature only.4

'See below, § 2c. Other translations are listed by Freiberger, “Br-Strafe”
474-

2See above, respectively SVTT VIII and IX.
3 References as above, SVTT VIII n. 3.
4See above, SVTT VIII n. 5.
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moreover, v.Hi. argues, this one goes both against the 1 ith-
12th Thv(M) [bhu] Samgh., in which monks are urged to
exhort and advise those among them who behave
improperly,10 and against the 68th Thv(M) [bhu] Päc., whose
object is to dissuade monks from advocating wrong opinions
as they please.11 V.Hi., following a suggestion by K.
Hoffmann, tentatively suggests that the original purpose of
this penalty might have been quite different : to ostracize any
monk acting as a spy {channa,  “hidden”) — before the
emergence of a powerful, centralized state made it dangerous
to interfere with the activities of its secret agents; the
prescription would have then fallen out of use, and the
adjective would have been consciously reinterpreted as a
proper name.

This hypothesis has been rejected with good reasons by
Freiberger,12 who considers channa to be a proper name,
although he doubts which Channa, among the several ones
mentioned in canonical Vinaya texts, is referred to here.13 It
seems to me, however, that in all known schools, both the
latter texts and the commentarial literature agree, implicitly

84 Edith Nolot

misbehaviour,******* 8 or any transgression of a Pätimokkha rule.
Nor is any procedure prescribed, either for reaching a
preliminary decision, or to inflict the penalty itself, or for
carrying out its eventual cancellation.9 The latter is said to
have taken effect from the moment Channa became an
Arahant, when he felt so ashamed that he immediately
mended his ways and strived after spiritual progress (Vin II
292,14-29).

Now as remarked by v.Hi., “Schriftlichkeit”, 45, the
prescription of a penalty ad hominem is quite unusual;

enforcement of the penalty (Przyluski, Räjagrha 161-62). - A further
provision occurs in the Chinese Ekottarägama, according to which, if
Channa would not submit to the penalty, he was to be sentenced by the
chapter to some kind of dismissal : Bareau “1’expulser” might represent
suspension (ukkhepamya-kamma), which entails being debarred from
participation in the Uposatha and the exposition of doctrine (see above,
SVTT IV, § 8 b), just as was to be the case with Channa according to
T.125 (Bareau, Recherches Il/ii 133 ; cf. id., “La fin de la vie du Buddha
selon V Ekottara-ägama” , in Hinduismus und Buddhismus, Festschrift
für U. Schneider [1987], 24 [= Bareau, Recherches III 378]). This would
imply, however, that suspension is considered here as more severe than
brahma-danda, contrary to Vmv’s much more likely implication (see
below, §2c). - On the connexion of a monk named Channa with
ukkhepanTya in Thv(M) texts, see Freiberger, “Br-Strafe” 467(4) ; cf.
below, n. 14.

8 Contrary to the Skt, Chinese and Tibetan versions, which mention
quarrelsomeness and aggressiveness towards fellow monks (Freiberger,
“Br-Strafe” 482-83).

9 Patipassaddhi, said at Vin II 292,27-28 to have been asked for by
Channa himself. - According to MPS 284(14-15), if the sentenced monk
feels troubled (samvigna) and stops harassing his fellow monks, he
should be made to hear the “Sermon to Kätyäyana”. As suggested by
Waldschmidt (ib. n. 6), this refers to a parallel to the Buddha’s sermon to
Kaccänagotta (S II 16,34-17,30), which is again recited by Ananda to
Channa at D III 134,3-35,23. Spk II 317.32-18,7 comments that Channa
(identified there with the lifelong friend of the Buddha who was to
become a quarrelsome monk [cf. below, n. 14]) was then under the
penalty of brahma-danda and became so troubled (uppanna-samvegatd)
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13 Ib. 463-74, 479-80, 487-89.
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scoffs and jeers at them.17 The penalty entailed is defined in
the same terms as those attributed to the Buddha in the
Cullavagga;18 it may be cancelled by the same type of
procedure, provided the sentenced monk behaves humbly,
obediently, modestly, and considerately and is determined to
improve in the future.19

2c. The inclusion of brahma-danda into the regular code
of Buddhist law is carried still further by Vmv II 316,16-17,5
(ad Sp 1403,18),20 where it is insistently compared and

or explicitly, that the relevant reference is to the Channa who
personifies fierceness and obstinacy.14

2b. As for Thv(M) canonical Vinaya texts, the only
other, later mention of brahma-dandcd 5 is in the Parivära
(Vin V 222,23), which simply names it in a list of penalties to
be imposed by a procedure of formal consultation
(apalokana-kamma ; see SVTT I 80-81, § 3 a).

This procedure, and its range of application, are not
described in the Parivära, but in Sp’s commentary ad loc.,16

according to which it was not just prescribed ad hominem,
against Channa, but applies to any scurrilous monk who
offends other monks by his unbecoming speech, or who

l 4 The Cullavagga’s account of brahma-danda is clear about Ananda’s
reluctance to deal with him without the support of a whole posse of
fellow monks (Vin II 290,19-21 kathaham bhante Channassa bhikkhuno
brahma-dandam änäpemi, cando so bhikkhu pharuso ti. Tena h' ävuso
Ananda bahukehi bhikkhiihi saddhim gacchäht ti). This quarrelsome
Channa is also connected with the promulgation of the 12th Samgh.
(refusing his fellow monks' advice), of the 12th Päc. (equivocating about
an offence [cf. below, TPäp, § A]), of the 54th Päc. (off-handedness), of
the 71st Päc. (refusing to learn the Pätimokkha rules until he meets a
Vinaya expert), and of suspension (ukkhepantya-kamma) for refusing
both to see and to redress his offences (see above, SVTT IV, § 2, § Sa-
di. Last but not least, he was “so perverse and so lacking in proper esprit
de corps” (DPPN I, 924) that he went so far as to side with nuns in a
debate (Vin II 88.8-14, wrongly alleged by DPPN ib. to be the very
reason why brahma-danda was imposed on him). Whether or not this
emblematic character has any historical basis, he was certainly perceived
as prone to raise quarrels and strife that might lead to a split in the Order
(samgha-bheda), contrary to Bareau’s assumptions (Recherches II.ii.
134)-

15 As suggested by KP 1994, 218 n. 23, the (earlier) accounts of both D
and the Cullavagga must in their turn be later than the first two chapters
of the latter text, where, as remarked above, § 1 , brahma-danda is not
listed among the set of standard procedures.

16 Sp 1403,14-404,1 ; cf. Kkh 131,35-32,3. According to Sp 1396,25, it is
performed in the absence of the person concerned (a-sammukhä ; see
SVTT II toon. 30).

17 To anno pi bhikkhu mukharo hoti bhikkhum durutta-vacanehi ghattento
khumsento vambhento viharati, tassa pi dätabbo (Sp 1403,16-18).
Khumseti vambheti also occurs in the nidäna of the second Päc. (Vin IV
4.33), which involves the group of six bad monks and deals with verbal
abuse (omäsa-väda) (cf. below, § 3c and n. 30).

18 So bhikkhu yam iccheyya tam vadeyya, tam bhikkhiihi itthan-nämo
bhikkhu n’ eva vattabbo na ovaditabbo na anusäsitabbo (Sp 1403.21-23 ;
cf. above, n. 7).

19 So bhikkhu sorato nivata-vatti lajjt-dhammam okkanto hirottape
patitthito patisankhä äyatim samvare titthati (Sp 1403.30-32).

2 ®Tassäpi dätabbo ti [Sp 1 403,1 8] vijjamänam mukharädi-bhävam
nissäya a-ppatipucchitväpi patinham a-ggahetväpi äpattim an-
äropetväpi desitäya pi äpattiyä khumsanädito anoramantassa dätabbo
’va. Oramantassa pana khamäpentassa na dätabbo. Brahma-dandassa
dänan ti [Sp 1403,24] khara-dandassa ukkattha-dandassa dänam.
Tajjanlyädi-kamme hi kate oväddnusäsani-ppadäna-patikkhepo n’ atthi ;
dinna-brahmadande pana tasmim saddhim tajjanryädi-kammakatehi
patikkhittam pi kätum na vattati. N’ eva vattabbo ti [Sp 1403,22-23]
ädinä äläpa-salläpädi-mattassapi na-kärena patikkhittattä. Taft hi disvä
bhikkhü givam parivattetvä olokana-mattam pi na karonti. Evam
vivajjetabbam nimmadana-karanattham eva tassa dandassa anunnäta-
ttä. Ten’ eva Channa-tthero pi ukkhepaniyädi-kammakato pi a-bhäyitvä
brahma-dande dime samghenäham sabbatthä vivajjito ti mucchito
papati. Yo pana brahmadanda-katena saddhim iiatvä samsattho a-
vivajjetvä viharati tassa dukkatam eva ti gahetabbam ahnathä brahma-
danda-vidhänassa nirattha-katäpasangato. Tenä ti brahmadanda-
katena. Yathä tajjantyädi-kammakatehi, evam eva tato adhikam pi
samgham ärädhentena sammä-vattitabbam. Tah ca sorato niväta-vuttiti
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contrasted with the disciplinary procedures studied above in
SVTT IV :

“It applies to him also” means that it applies, in case of actual
garrulousness and so on — without even due inquiry [about the
case], without even acknowledgement [of his offence by the
accused], without even [formal] charge, even if he did confess his
offence** 21 — to [a monk] who does not desist from scoffing. It does
not apply, however, if he desists and asks for forgiveness.
“Application of brahma-danda” means “application of severe
punishment, of maximal punishment”. For whereas imparting
exhortation and teaching [to a monk] is allowed if [he] has been
sentenced to blame (tajjaniya-kamma), etc., doing so for one who
was sentenced to brahma-danda is even forbidden to those who
have been sentenced to blame, etc. “He should just not be talked
to”, and so on : the negation expresses the fact that no conversation
or talk whatsoever are allowed : seeing him, monks turn their heads
away and do not even look [at him]. Thus should one shun [him],
because this punishment was prescribed for the very purpose of
subduing. This is precisely why, when Thera Channa, who did not
even fear being sentenced to suspension,22 etc., was sentenced to
brahma-danda, he fell into a swoon at the thought that he was to be
shunned in every way by the Satngha. And should a monk, instead
of shunning a monk sentenced to brahma-danda, keep in touch with
him knowingly, he should be made to acknowledge an offence of
wrong-doing — otherwise, there would be no point in the provision
for brahma-danda. “By him”23 means "by the one who was
sentenced to brahma-danda”. Like those who were sentenced to
blame, etc., and to an even greater extent, he should observe [the
penalty] correctly  24 by conciliating the Samgha, which is
identically expressed by “humble, obedient”, etc. It is said therefore
that brahma-danda may be cancelled for the one who observes [the
penalty] correctly and asks for forgiveness.

SVTT X (brahma-danda) 89
3a, Three hypotheses have been set forth recently as to

the etymology and interpretation of the term brahma-danda.
Freiberger, “Br-Strafe”, 489-90, implicitly taking the

compound as a tatpurusa with the first member in the dative,
would ascribe to this first member a specifically Buddhist
metaphorical sense : on the grounds that, in Buddhist texts,
brahma-0 always connotes purity and spiritual progress, and
that the imposition of brahma-danda is said at Vin II 292,16-
24 to have enabled the monk sentenced to it to reach Arahat-
ship, this author suggests to interpret the compound as
“punishment [that leads to] the highest (i.e., to Nibbäna)”.

As far as interpretation is concerned, however, it seems
to me more likely that the compound is a karmadhäraya, to
be taken here as a metaphorical application of its brahmanical
meaning: “brahmin’s force”, “brahmin’s curse”25 — i.e., a
punishment to be feared in some way; that the Buddhist
penalty was felt to be very severe may in fact be inferred
from the canonical report that when he was informed he had
been sentenced to it by the Buddha, the monk said he was as
good as dead (hata), and swooned right on the spot26 . This
severity is, again, strongly stressed by the gloss of the term,
at Vmv II 316,20: khara-danda, ukkattha-danda, “severe,
maximal punishment” (see above, §2c).

3b. Relying on the latter interpretation, and following
Rhys Davids-Oldenberg (SBE XX.III, 335 n. 2), KP 1994,
218 n. 24 suggests that this “higher punishment” forms a
contrasting pair with danda-kamma, “[lower] punishment”.
However, as argued by Freiberger, “Br-Strafe”, 476 n. 66,
assuming such a contrast is arbitrary : the gap between the
relative mildness of danda-kamma and the severity of[Sp 1403.31-32] adinä sa-rupato dassitam eva. Tenaha sammä-vattitva

khamäpentassa brahma-dando patippassambhetabbo ti [Sp 1403,27-28].
21 See above, SVTT IV n. 28.

Z Cf. above, n. 14.
23 I cannot trace tena here, either in Vin or in Sp.
24 On (na) sammd-vattati, see above, SVTT V n. 35.

25 References in Freiberger, “Br-Strafe”, 474 n. 56.
26 Vin II 292.13-16. On this “social death” (Freiberger, “Br-Strafe” 477-78,

489 and n. 96), cf. Dh-a II 1 10.20-12,6 ; Spk II 317,34-18,7 ; Th-a I
166,9-10.
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brahma-danda is so wide that any other penalty standing
between the two might be said to contrast with either.

Furthermore, as far as I can see, no textual evidence
supports KP’s hypothesis: Sp’s systematization of the
application of brahma-danda21 does not connect it with any
Pätimomkkha rule or Vinaya procedure, and its formulaic
description of the sentenced monk’s expected behaviour
differs from the one that belongs to standard disciplinary
procedures.28 The only source that refers to the set of seven
such procedures studied above in SVTT IV is the late Vmv
(see above, §2c). In any case, brahma-danda is nowhere
connected with danda-kamma.

3c. Freiberger’s hypothesis has been criticized on
grammatical grounds by v.Hi., “Bemerkung” : a °-danda
compound with first member in the dative is unknown in Skt
and MI; v.Hi. then suggests that brahma- 0 might hide an
Eastern MI *vam(b)ha < vam(b)heti, “disparaging, scoffing”.
Although this is precisely the ground on which, according to
Sp 29 , brahma-danda is to be imposed, the first member
cannot, v.Hi. argues, be in the ablative (“penalty for
disparagement”), but has to be in the instr., as in vadha-
danda, “death penalty”: *vam(b)ha-dand.a would therefore
mean “penalty of disparagement” by regular monks of the
monk thus sentenced.

It should be noted, however, that in Vin and Sp,
vambheti and related forms denote exclusively verbal con-
tempt30. This contradicts the specifications of brahma-danda
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as we have them,31 unless we speculate (groundlessly)32 that
the term expresses no more than the necessity of some
“major” punishment or other (just as danda-kamma
expresses the necessity of a “minor” one) whose particulars
are then to be defined according to each case.33

The only, very faint evidence supporting v.Hi.’s hypoth-
esis is Vin IV 1 13,19-21.34 which reports how “our” Channa,
when spoken to about Vinaya prescriptions by a fellow
monk, showed him no respect toward because, he said, “this
monk has been suspended (ukkhittako) or disparaged
(vambhito) or blamed (garahito)”. Now ukkhittaka is a
technical term, and garahita calls to mind the (Sa-)Mü
equivalents (nigarhana/°mya, vigarhantya) of the Pali
technical term nissaya-kamma :35 it might be inferred that in
this context, vambhita too has some technical character. As
far as I can see, (sub-)commentaries do not deal with this
passage. Nor do they comment on Vin IV 128,3-4' which,
although inconclusive, suggests that “disparagement” may
sometimes be imposed (whether informally or by implication
of a technical penalty, we do not know) by regular monks on
an offender : if the monks are informed that one of them has
committed a Pär. or a Samgh., they will reprove him

31 See above, §2 a.
32 See above, § 3 b.
33 It is not clear, however, from Vin II 290,12-15 whether the necessity of a

further, more precise definition (katamo pana bhante brahma-dando ti ;
cf. above, SVTT VII, § 1 and n. 3) is due to alternative modes of
application of brahma-danda or to the altogether innovative character of
the penalty.

34 54th Päc. ; cf. above, n. 14.
35 C/ v.Hi., Mündlichkeit, 27-28 .  At Sp 1-13, manku-kattukdmo,

“intending to humiliate [a regular monk]” (Vin IV 7,24-25) is glossed by
garahitu-kattukämo nittejam k°, “intending to blame, intending to put to
shame”. Nitteja again calls to mind niy{y)as(s)a, “disrepute”, v.l. for
nissaya(-kamma) (see above, SVTT IV, respectively § 1, § i.n, and
n. 8 ).

27 See above, § 2 b.
28 Compare Sp 1403,30-32, quoted above, n. 18, with Vin II 5,18-19/f,

quoted above, SVTT IV n. 32.
29 See above, § 2 b and n. 16.
30 Insulting speech (omasa-väda), dealt with in the Thv(M) second [bhu]

Päc., is said to consist in “scoffing and disparaging” (khumsanä vam-
bhanä, Vin IV 6.1-2 ; cf. ib. 4,29-33/ ; 7,24-25/ ).
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(codessanti) about his offence, remind (säressanti) him of it,
revile (khumsessanti) him, disparage (yambhessanti) him,
and put him to shame (mankum karessanti). Here again,
vambheti stands beside two technical terms,36 although the
stock phrase khumseti vambheti mankum karoti to which it
belongs is not known to have any precise technical
meaning.37
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APPENDIX I (TPäp)

This appendix supersedes SVTT II 1 10, §2c(iv), which
provided all too brief, and partly inaccurate details about the
settlement of “formal disputes about censure” (anuvädädhi-
karana) by a verdict of “obstinate wrongness” (tassa-
päpiyyasika).1 Research for SVTT IV-VI showed that this
verdict is closely connected (exactly how is far from clear to
me at the moment) with the sevenfold set of disciplinary
procedures and the related technical terminology dealt with
above, respectively in SVTT IV and V-VI.

A. According to the Samatha-kkhandhaka of the Culla-
vagga, disputes about censure are to be settled by a verdict of
obstinate wrongness (tassa-päpiyyasikä) if a convicted
offender tries to equivocate about the (Pär.) offence commit-
ted when questioned about it before the chapter.2 As Dutt,
EBM 134, rightly points out, this is one of the grounds that
differentiate it from the penalty of blame (tajjaniya') : the
latter concerns offences (other than Pär.) committed before
the guilty monk is summoned before the chapter to account
for these very offences. Dutt’s remarks about blame apply to
other procedures as well (see below, § B).

'Commentarial and sub-commentarial literature read, almost constantly,
°-päpiyasikä ; the canonical reading -yy- will be used here throughout.
■Samgha-majjhe äpattiyä anuyunjiyamäno avajänitvä patijänäti

patijänitvä avajänäti annena annam paticarati sampajäna-musä bhäsati
(Vin II 85,15-17) ; bhikkhu bhikkhum samgha-majjhe garukäya äpattiyä
codeti (Vin II 101,8-9). Contrary to what is stated by Hüsken, “Näsanä”,
98 n. 18, paticchädeti does not mean “he conceals (his offence)” but “he
covers up what he did or said earlier by different actions or statements”
(Mp IV 74.11-13 [ad A IV 168,25] annena käranena vacanena vd annam
käranam vacanam vä paticchädeti [ = Sp 769,18 (ad Vin IV 35,28, 12th
Päc.), which adds ajjhottharati]) ; Kkh 89,29 (12th Päc.) annena
vacanena annam chädento ; etc.

l Codeti. sareti (see SVTT III 121 n. 16).
37 C/ v.Hi., Mündlichkeit, 27-28 (he does not deal with mankum karoti as

the third element).
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due inquiry, the very offence he is charged with ;6 and only if
the fourfold procedure (implying a fourfold sammukhä-
vinaya) has been carried out according to the rules by a
regular chapter.7

According to Sp 1193,17-18 (implicitly; see below, n. 16
and end of §C) and 1 199,9-11 (explicitly),8 if the sentenced
monk observes the prescribed duties and restrictions (see
below, § D), a cancellation (patippassaddhi) of the verdict
may take place ; if he does not, the verdict amounts to his
expulsion (näsanä).9 As is the case with the other rules for
settling disputes, a case thus settled may not be reopened.10

Vin II 85.15-17 occurs in a shorter form at Vin IV 35,26-
29,* 3 in the nidäna of the 12th Thv(M) [bhu] Päc. (Vin IV
36.5-14, 33-36). This Päc. is incurred by any monk who is
charged by the chapter, through two successive, twofold
procedures, with evasive (anha-vädakam) and vexatious
(vihesaka) answers to questions about his offence.4 Accord-
ing to Sp 769,22-70,8 (ad Vin IV 35,28), the offence con-
cerned in these questions might be a Päc. or a Dukk. (Kkh
89,28 : a sävasesä äpatti, i.e., any one but a Pär.) ; this is what
differentiates the 12th Päc. from the verdict of obstinate
wrongness, which applies to unscrupulous monks who give
evasive answers to questions about either Pär. offences (i.e.,
an-avasesä\ see SVTT II 1 12, n. 63) or offences bordering
on the latter.5

B. A verdict of obstinate wrongness is valid only if the
censured monk is actually misbehaving, unscrupulous, and
fault-finding ; only if he does eventually acknowledge, after

6 Cf. SVTT II 112-14 n. 64.
7 Vin II 101,5-102,10 with Sp 1 199,1-11 ; II 85,15-86.30 with Sp 1 193,12-

20 ; Kkh 155,4-11 ad Vin IV 207,5 (in Kkh, line 5, read °-sämantena ;
line 7, read osäranam) * Ps IV 45.6-14 ad M II 249,1-31 * Sv 1042,20-27
(with a confusing punctuation; cf. Ce (SHB 1925) 762,32-38) ad D III
254,13-

%Sace sllavä bhavissati, vattam püretvä patipassaddhim labhissati ; no ce
tathä näsitako 'va bhavissati. According to Vmv II 222.27-23,6, one
might argue that no cancellation of the verdict by a procedure of
restoration (osäranä) may take place, no matter how long the sentenced
monk is rebuked ; such a restoration is. accordingly, not mentioned in
canonical Vinaya texts. It does, however, apply implicitly, by analogy
with the canonical restoration of monks who were sentenced to any of
the sevenfold set of procedures of blame (tajjaniya), etc., and who duly
observe the penalty entailed (katham pan’ etam patippassambhatiti.
Keci pan' ettha so tathä niggahito niggahito ’va hoti osäranam na
labhati; ten’ eva päliyam osäranä na vuttä ti vadanti. Anne pana
päliyam na upasampädetabban ti [Vin II 86.25] ädinä sammä-vattanassa
vuttattä sammä-vattitvä lajji-dhamme okkantassa osäranä avuttäpi
tajjaniyädisu viya nayato kamma-väcam yojetvä osäranä kätabbä evä ti
vadanti. Idam yuttam; ten’ eva Atthakathäyam vakkhati sace silavä
bhavissati, vattam paripüretvä patippassaddhim labhissati ; no ce tato
näsitako 'va bhavissatiti).

9Cf above, SVTT VI, §4. At Sv 1042,22-24 and parallels (references as
above, n. 7), it is not patippassaddhi, but osäranä, that contrasts with
näsanä (in this very order ; see above, SVTT V, § 7b and n. 36).

Channo anäcaram acaritva samgha-majjhe apattiyä anuyunjiyamano
ahnen’ annam paticarati. - About Channa, see above, SVTT X n. 14.

4 The Pätim rule itself mentions no procedure ; its very terse wording
(anna-vädake vihesake päcittiyam, Vin IV 36,37**) belongs to the earlier
strata of the Pätim (cf v.Hi., “Ahgas” 131-32).

5 Päräjikam vä päräjika-sämantam vä (Vin II 101.10-11), that is, according
to Sp 1199.1-3 and Ps IV 49.8-9, either a Dukk. (in connexion with the
first Pär.) or a Thull. (in connexion with the second, third and fourth
Pär.). Ps IV 49,3-10 (commenting on M II 247.30, which deals with
another verdict, that of sati-vinaya) distinguishes between äpatti-
sämanta, “bordering on an offence [listed in the Pätim]”, and khandha-
sdmanta, “[belonging to a class of offences] contiguous to the class
[which precedes it in the list]”. This commentary is far from clear to
me : the classes of offences listed there to explain khandha-sämanta are
not those of the Pätim list, contrary to the classes implicitly referred to in
äpatti-sämanta. Although the matter cannot be dealt with here, I am not
sure whether Hiisken’s assumption that garukäpatti refers here to a
Samgh. is quite accurate (“Näsanä” 101 n. 29, where “Ps IV 48.3-10”
should read “49”).
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choose (äkankhamäno)  to resort to (among others); the
grounds for doing so are, besides the specific ones mentioned
here in §A, exactly the same as those on which the
procedures of blame (tajjaniya). etc., may be carried out. 13

This implies that tassa-päpiyyasikä belongs to the same type
of quasi interchangeable procedures as those dealt with in the
Kamma-kkhandhaka of the Cullavagga. One may therefore
wonder why it is not included in the latter chapter, but rather
in the (Adhikarana-)Samatha-kkhandhaka, notwithstanding
Sp’s statement that it applies to particularly obdurate
monks; 14 the reason might be that, as pointed out above (first
part of § A), the equivocation which constitutes the specific
grounds for the offence arises during the chapter’s official
proceedings, and is therefore considered as a formal dispute
(adhikarand).

This would seem to imply that if, as required before any
further proceedings,15 a monk acknowledges a Pär. offence
that he is charged with, it is left to the chapter to decide
whether to expel (näsetum) him immediately, or to give him
a second chance by pronouncing a verdict of obstinate
wrongness.

D. According to Sp 1193,17-18 sesam ettha tajjaniyädisu
vuttanayam eva, }6 the restrictions on the rights of a monk

96

In (Mü) Adhik-v and Gun-VinSü, this verdict does not
apply to disputes about censure,  but, perhaps more
logically,*********10 11 to those about offences (see SVTT II i io, 114).

C. According to Vin II 86,19-23,12 the verdict of obstinate
wrongness is a disciplinary procedure which the chapter may

Sp’s provision is perhaps to be connected with that of the Chinese Mä
Vinaya (T. vol. 22 [misprinted “23” in Norman, CP III 213], p. 328b)
according to which the chapter may threaten a monk to “expel him from
the Order" by a vote if the latter does not submit to a verdict about the
settlement of a dispute (Norman, “‘Schism’ Edict” 25 [= Norman, CP III
212-13]). The mention of ballots (saläkd) points to the settlement of a
dispute caused by a controversy (not by censure, to which the Thv(M)
verdict of obstinate wrongness applies) by a majority decision (Päli
yebhuyyasikä ; see SVTT II 106-108, § 2b.iii), after settlement by a
committee has failed (see ib. 102-106, § 2b.ii). The immediately
preceding Chinese Mä provisions about such a committee (p. 328a
according to Höbögirin V 4373,44-45, s.v. Chü) would seem to confirm
this hypothesis.

10 See SVTT II 93. This point is stated clearly by Vmv II 222,20-26 : sesam
ettha tajjaniyädisu vutta-nayam eva ti [Sp 1193,17-18] etena tajjamyä-
di-sattakammäni viya idam pi tassapäpiyasikä-kammam asucibhävadi
[Vin II 86.2] dosa-yuttassa samghassa ca vinicchaye a-titthamänassa
kattabbatn visum ekam niggaha-kamman ti dasseti. Etasmin hi niggaha-
kamme kate so puggalo aham suddho ti attano suddhiyä sädhanattham
samgha-majjham otaritum samgho c’ assa vinicchayam datum na
labhati. Tam kammakarana-matten’ eva ca tarn adhikaranam vüpasant-
am hoti - “ ‘Here, the rest is according to what is said about [the
procedures of] blame, etc.’ : this means to explain that like the seven
procedures of blame, etc., the verdict of obstinate wrongness is to be
proceeded to, as one separate procedure of rebuke against a [monk] who
is corrupted by impurity and so on, and who does not abide by the
chapter’s decision. After this procedure of rebuke has been carried out,
this man may not say that he committed no offence and appear before
the chapter to prove his point ; neither may the chapter decide upon his
case. And this dispute is definitively settled by the performance of this
very procedure.”

1 xCf. Dutt, EBM 133 and n. 37.
12 Truncated Ee to be filled in with Vin II 4,17-5,3 ; complete text in Be

(1972) 207,2-30.

13 See above, SVTT IV, § § 6a-b.
1 Sesam ettha tajjaniyädisu vuttanayam eva. Ayam pan ' ettha vacanattho.

Idan hi, yo päp’ ussannatäya päpiyo puggalo, tassa kattabbato tassa-
päpiyasikä-kamman ti vuccati (Sp 1193,17-20, ad Vin II 86,2).

15 The only disciplinary procedure whatsoever that may be carried out
without acknowledgement of his offence by a monk is said by sub-
commentarial literature to be brahma-danda (see above, SVTT X, § 2c).

}6 Ad Vin II 86,25-28 (= Be (1972) 208,3-7) na upasampadetabbam, na
nissayo dätabbo, na sämanero upatthäpetabbo, na bhikkhun’ ovädaka-
sammuti säditabbä, sammatena pi bhikkhuniyo na ovaditabbä ... pe ...
na bhikkhühi sampayojetabbam. The portion abridged by p e is
apparently to be filled in with Vin II 5.9-15 (restrictions imposed by
tajjaniya) : yäya äpattiyä samghena \tassapäpiyyasikä-]kammam katam



Edith Nolot Appendix I (TPap) 97
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In the Atthaka-vagga of the Ekuttarakai of the Parivära,

the number of restrictions entailed by this verdict is also said
to be eight. According to Sp’s commentary, however, these
are not the same eight as those listed in A, but the “eight
restrictions set forth in the Samatha-kkhandhaka : ‘he should
not cancel the participation of a regular monk in Uposatha or
in Invitation’, etc.”; 21 that is, they are the last eight
restrictions supposedly included in the list of Vin II 86.25-28,
where they do not actually occur, however (except for the
very last one), due to the abridgement of the text by pe (see
above, n. 16).

The only authority for surmising that the list of Vin II
86,25-28 is eighteenfold is, therefore, Sp 1193,17-18, which
does not, however, mention any figure; in this list, the first
five restrictions are identical with the first five of A’s
eightfold list; eight others are referred to at Sp 1342,20-23.
Apart from these discrepancies, we are left with five
prescriptions from the list of eighteen occurring at Vin II 5,6-
15 that may, or may not, lie in the pe gap of Vin II 86,27:
from the sixth to tenth, from yaya äpattiyä to kammikä na
garahitabbä (as above, n. 16). Although the matter cannot be
investigated further here, it is perhaps worth noting that the
Skt Mu parallels leave them out entirely, both in their own
lists of restrictions22 and in their provisions for restoration to
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who has been sentenced according to a verdict of obstinate
wrongness are the same as those applying for tajjaniya,11 i.e.,
eighteen.

In the Atthaka-nipäta of the Anguttara-nikäya, 18 how-
ever, only eight restrictions are listed, the first five of which
are identical both with the first five of the eighteenfold list,
and with the first five (out of six) actually occurring at Vin II
86,23-27. The sixth restriction in A’s list runs: “he should not
accept the chapter’s agreement [to his appointment to some
office]” ; the seventh, “he should not be raised to a special
position”, is equivalent to Vin II 5.13-14 (nth restriction) “he
should not exercise authority”;19 the eighth is: “and he
should not consider this [special position] as a reason to
proceed to redress”.20

hoti sä äpatti na äpajjitabbä, annä vä tädisikä, tato vä päpitthatarä,
kammam na garahitabbam, kammikä na garahitabbä, na pakatattassa
bhikklumo uposatho thapetabbo, na paväranä thapetabbä, na savacani-
yam kätabbam, na anuvädo patthapetabbo, na okäso käretabbo, na
codetabbo, na säretabbo.

17 See above, SVTT IV, § 5a.
18 A IV 347.6-13, corresponding to Vin II 86,23-28.
19 A IV 347.12 reads na kisminci pacceka-tthäne thapetabbo; Mp IV

160.13-15 comments: pacceka-tthäne ti adhipati-tthäne jetthaka-tthäne ;
tarn hi jetthakam katvä kind samgha-kammam kätum na labhati. Vin II
5.14-15 = 32,9 reads na anuvädo patthapetabbo ; Sp comments: na
anuvädo ti vihära-jetthakatthänam na kätabbam (1156,7-8), to which Sp
1163,15-17 adds pätimokkh’ uddesakena vä dhammajjhesakena vä na
bhavitabbam; terasasu sammatisu ekasammati-vasena pi issariya-
kammam na kätabbam (the thirteen sammatis refer to the appointment of
monks to various offices, by a formal agreement of the chapter ; cf Sp
1195.22-23).

20 A IV 347.13 na ca tena mülena vutthäpetabbam ; Mp IV 160,16-17
comments : tarn mülam katvä abbhäna-kammam kätum na labhati, “he
may not consider this as a reason to carry out a procedure of re-
admission [of another monk]” (vutthäpeti is therefore made by Mp to
refer to the category of Samgh. offences ; the latter, unlike the Pär.
offences, allow redress [vutthäna-gämint], and involve penalties, the end

of which is marked by the sentenced monk’s abbhana [see SVTT III
133-34, § 6 ; and above, SVTT IV, §4d and n. 31]).

21 Vin V 1 37, n-12 tassapäpiyyasikäkamma-katena bhikkhunä atthasu
dhammesu sammävattitabbam (cf. 137.23* attha-dhammesu vattana). Sp
1342,21-23 na pakatattassa bhikkhuno uposatho thapetabbo, na pavä-
ranä thapetabbä ti ädinä nayena Samatha-kkhandhake nidditthesu
atthasu.

22 These lists are, for tarjaniya ; na pravräjayitavyam, nöpasampädayi-
tavyam, na nisrayo deyah, na sramanoddesa upasthäpayitavyah, na
bhiksuny avavaditavyä, na bhiksuny-avavädakah sammantavyah, näpi
pürva-sammatena bhiksuny avavaditavyä, na bhiksus codayitavyah smä-
rayitavyah sila-vipattyä drsti-v° äcära-v° äjiva-vipattyä sthäpayitavyah,
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full monk status after undergoing the tarjamya penalty (cf.
above, SVTT IV n. 33).

paccayä äpannäpatti-vasena idam kammam kätabbam ;
tasmä adhisile sila-vipanno ti etthäpi pubba-bhäge vä apara-
bhäge vä codanä-saranadi-käle bhandana-paccayä äpannä-
patti-vasen’ eva käretabbam, na kevalam samghädisesa-
paccayä kätabban ti.

Adesanä-gäminiyä äpattiyä ti päräjikäpattiyä ti ettaka-
mattam vatvä parato adhisile päräjika-samghädisese ajjhä-
cärä ti poräna-ganthipade vuttan ti likhitam ; adhisile sila-
vipanno ti samghädisesam sandhäyä ti ganthipade likhitam ;
idam poräna-ganthipade purima-vacanena sameti ; tasmä
tattha pacchimam päräjika-padam atth’ uddhära-vasena
vuttam siyä. Atthakathäyan ca adesanä-gäminiyä ti päräjikä-
patti vä samghädisesäpattiyä vä ti vuttam [Sp 1155,16-17];
tattha päräjikapatti atth’ uddhära-vasena vuttä siyä. Yato
ganthipade adhisile sila-vipanno ti samghädisesam sandhäyä
ti ettakam eva likhitam, tasmä sabbattha ganthipade
sakalena nayena päräjikäpatti-paccayä uppanna-bhandana-
hetu na tajjaniya-kammam kätabbam payojanäbhävä ;
samghädisesa-paccayä kätabbam ti ayam attho siddho hoti.
Na sukka-pakkhe desanä-gäminiyä äpattiyä katam hotiti
vacanato ti ce ; na ekena pariyäyena samghädisesassa pi
desanägämini-vohära-sambhavato.

APPENDIX II
(see above, SVTT IV n. 47)

365,17-66,12)

Kanha-pakkhe adesanä-gäminiyä äpattiyä katam hotiti
[Vin II 3,8-9] sukka-pakkhe desanä-gäminiyä äpattiyä katam
hotiti [Vin II 3,38] idam dvayam parato tihi bhikkhave angehi
samannägatassa bhikkhuno äkankhamäno samgho tajjaniya-
kammam kareyya: adhisile sila-vipanno hotiti [Vin II 4,17,
24] iminä virujjhati ; adesanä-gäminim äpanno hi adhisile
sila-vipanno hi vuccatiti. Yuttam etam ; kattu adhippäyo
ettha cintetabbo. Etthäha Upatissa-tthero tajjaniyakammassa
hi visesena bhandana-kärakattam ahgan ti atthakathäyam
vuttam [Sp 1156,15-16]; tarn päliyä ägata-nidänena yujjati ;
tasmä sabba-ttikesu' pi bhandanam äropetvä bhandana-

na posadho na praväranä na jnapti-karma na jnapticaturtha-karma
(MSV(D) III 7,5-11 ; GBM(FacEd) X.6, 890 (189, r° 2-3) idem,
without editor’s standardization of sandhi ; the text seems to be defective
from sthäpayitavyah to the end ; cf. here below). For the verdict of
obstinate wrongness : na pravräjayitavyam, nöpasampädayitavyam, na
nisrayo deyo, na sramanoddesa upasthäpayitavyah, nänena karma
kartavyam, na karma-kärakah sammantavyah, nänena bhiksunyo' ava-
vaditavyäh, na bhiksunyävavädakah sammantavyah, na pürva-samma-
tena bhiksunyo 'vavaditavyäh, nänena bhiksus codayitavyah. smära-
yitavyah s'ila-vipattyä drsti-v° äcära-v° äjtva-v°, nänenävavadah
sthäpayitavyah, na posadhe, na pravärane, na jnapti-dvitTye na jn°-
caturthe karmani, näpi samgha-madhye vinayo moktavyah satsv anyesu
vinaya-dharesu pudgalesu (Adhik-v 107,14-23).

i I.e., the threefold groups of grounds which invalidate such a procedure
(Vin II 3,1-4,15).
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The Sixty-four Destructions according
to the Samskrtäsamskrta-viniscaya

A. Introduction

Among the Sthavira tenets cited by Dasabalasrimitra in
his Samskrtäsamskrta-viniscaya, which is preserved only in
Tibetan translation, is a passage in prose and verse on the
“sixty-four destructions” of the world or universe.12 ** The cita-
tion occurs in Chapter 8, “Analysis of the Aeon” (Kalpa-
viniscaya)- I have not been able to trace an exact counterpart
of the passage in Pali, although the prose is close to that of a
number of texts, such as the Visuddhimagga and the
Abhidhammatthavibhävim. The verse is very close to one
cited without attribution (or ascribed to the “old masters” :
ten’ ähu poränä)2, in later Päli works such as the
Abhidhammatthavibhävim, Särasangaha, Lokadipakasära,5

'For Dasabalasrimitra and his work see Peter Skilling, “The Samskrtä-
samskrta-viniscaya of Dasabalasrimitra”, Buddhist Studies Review
vol. 4, no. i (1987). pp. 3-23, and “Theravädin Literature in Tibetan
Translation”, JPTSXIX (1993), pp. 140-42.

Title from end of chapter: Peking Tanjur (Q) 4336, Derge Tanjur (D)
14035, bskal pa rnam par hes pa ste (Q: zes bya ba for ste, D) I’eu
brgyad pa'o.

2 For the “old masters" or “ancients”, see E.W. Adikaram, Early History of
Buddhism in Ceylon, Colombo, 1953, Appendix II.

Genjun H. Sasaki (ed.), Särasahgaha, Oxford. 1992, p. 314,20-21. Sasaki
notes the occurrence of the verse in the Upäsakajanälankära, Sutta-
sarigaha-atthakathä, and Abhidhammatthasarigaha-sanne.

5Phra Sahgharäja Medhatikara, Lokadipakasära, National Library, Fine
Arts Department, Bangkok, B.E. 2529 [1986], p. 513.5-6.

Journal of the Pali Text Society, Vol. XXV, 1999, pp. 113-19
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1 14 Peter Skilling
Mahäkappalokasanthänapannatti, ] and Arunavatisütra.2 The
first two works were composed at Pulatthinagara (Polonna-
ruva) in Ceylon: the Abhidhammatthavibhävini by Surnah-
gala in the 12th century,3 and the Särasarigaha by Siddhattha
at about the beginning of the 14th century.4 The Lokadipaka-
sära was composed by Medhahkara Mahäthera at “Mutta-
managara, known as Siriratanapura” (present-day Martaban)
in Rämannadesa in the 14th century.5 The dates and prove-
nance of the Mahäkappalokasanthänapannatti and Aruna-
vatisütra are unknown; the latter is a non-canonical Pali
sutta, perhaps from Siam of the Ayutthaya period. The verse
is cited in Päli in a Thai cosmological text, Description of the
Three Worlds (Traibhümikatha), traditionally held to have
been composed by Phya Lithai in the mid-14th century in the
Kingdom of Sukhothai (Sukhodaya).6

The Sixty-four Destructions 11 5

The theory is the same as that of the Vaibhäsikas, as out-
lined in the Lokaprajnapti and presented in detail in the
Abhidharmakosa, Abhidharmadtpa, and Särasamuccaya. 1

The present article gives translations (Part B) and texts
(Part C) of Dasabalasrimitra’s citation, along with relevant
passages from the Abhidhammatthavibhävini, Visuddhi-
magga, Lokaprajnapti and Abhidharmakosabhäsya.

B. Translations

1 . Samskrtäsamskrta-vinis'caya
According to the system of the Ägama 2 of the Ärya

Sthavira school (nikäya), there are sixty-four destructions
(samvatta) [of the world]. Therein, there are fifty-six
destructions by fire, seven destructions by water, and one
destruction by wind, in this manner:

(1) there are seven destructions by fire in succession
(nirantaram), [then] one by water;

(2) after that, seven by fire, one by water;
(3) after that, seven by fire, one by water;
(4) after that, seven by fire, one by water;
(5) after that, seven by fire, one by water;
(6) after that, seven by fire, one by water;
(7) after that, seven by fire, one by water;
(8) after that, seven by fire, and one destruction by wind.

' Mahäkappalokasanthänapannatti, typescript “transcribed from the palm-
leaf MS. in the Royal Library at Bangkok, for the use of Professor
Sylvain Levy (sic), by order of H.R.H. the Prince of Chandaburi.
Bangkok, 1926”, p. 5,22-23.

2 Arunavatisütra in Lokuppatti Arunavatisütra Pathamamüla Pathamakap
lae mülatantraiy, National Library, Fine Arts Department, Bangkok, B.E.
2533 [I99O|, p. 52.7-8-

3 Sasaki, p. ix.
4 Sasaki, pp. vii-viii.
5 Lokadlpakasära, p. 617.6 (colophon); B.C. Law, The History of the

Buddha’s Religion (Säsanavamsa), ist ed. Calcutta, 1952 ; reprint Delhi,
1986, pp. 53, 56.

Traibhümikatha ru traibhümiphraruang, Fine Arts Department, BE 2526
[1983], p. 139 ; translated by Frank E. Reynolds and Mani B. Reynolds,
Three Worlds According to King Ruang : A Thai Buddhist Cosmology ;
(Berkeley, 1982), p. 306 ; translated by G. Ccedes and C. Archaimbault,
Les Trois Mondes (Paris : Ecole Franchise de I'Extreme-Orient, 1973),
pp. 216-17.

' Padmanabh S. Jaini (ed.), Abhidharmadtpa with Vibhäsäprabhävrtti,
Patna, 1977, pp. 116-17; Särasamuccaya-näma-abhidharmävatära-tikä,
Q5598, Vol. 119, mnon pa thu, 35465-8. See below for the Loka-
prajnapti and Abhidharmakos’abhäsya.

2 lung = ägama: from the style of this and other citations it is clear that
Dasabalasrimitra uses ägama in the sense of “tradition” or “authoritative
text”, rather than of “canonical text” in the sense of one of the four
Ägamas (equivalent to the first four Nikäyas of the Pali canon).
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text”, rather than of “canonical text” in the sense of one of the four
Ägamas (equivalent to the first four Nikäyas of the Pali canon).
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demolishes the Subhakinha Brahmä World where the life-
span is the full sixty-four aeons.

4. Lokaprajnapti
There are three destructions : destruction by fire, destruc-

tion by water, and destruction by wind. . . . There are seven
destructions by fire, and one by water; there are seven
destructions by water, and one by wind.

5. Abhidharmakosabhäsya

In what sequence do these destructions occur? In suc-
cession, “Seven by fire” : there are seven destructions by fire.
Then, “One by water” : immediately after seven destructions
by fire, there is one destruction by water. “When seven
[destructions] by water have occurred in this manner, again
seven by fire”: when seven destructions by water have
occurred in this sequence, then there are seven destructions
by fire. “After which there is the destruction by wind” : after
that there is one destruction by wind. ... There are fifty-six
destructions by fire, seven destructions by water, one
destruction by wind : thus the Prajiiaptibhäsya statement that
“the life-span of the Subhakrtsna gods is sixty-four aeons” is
correctly interpreted.1

116 Peter Skilling
Thus there are altogether sixty-four destructions.1 Further, it
is stated :

After each seven turns by fire
each eighth [turn] is by water:
when the one final [turn] by wind is counted
the sixty-four [destructions] are complete.

2 . Abhidhammatthavibhävini

In this manner the world is destroyed seven turns by fire,
and the eighth turn by water; then again seven turns by fire,
and the eighth turn by water : in this manner eight groups of
eight are completed when [the world] is destroyed for a final
turn by water. . . . Further, this is stated :

Seven times seven turns by fire
each eighth [turn] by water :
the sixty-four [destructions] are complete
when there is one final [turn] by wind. 2

3. Visuddhimaggcf

[The world] is destroyed for seven turns in succession by
fire and the eighth turn by water ; then again seven turns by
fire and the eighth by water, and when it has been seven
times destroyed by water at each eighth turn, it is again
destroyed for seven turns by fire. Sixty-three aeons pass in
this way. And now the air takes the opportunity to usurp the
water’s turn for destruction, and in destroying the world it

f. Dighanikäya-atthakathä (Nälandä ed.) I 183,15, ekasmim kappe
catusatthi antarakappä näma honti.

The translation by Coedes and Archaimbault changes the number in the
Päli from sixty-three to sixty-four : “Sept fois [vient] le feu, la huitieme
fois c’est 1’eau. [Ainsi] jusqu’a soixante-quatre fois ; le vent vient
seulement une fois.”

Translation from Bhikkhu Nänamoli, The Path of Purification (Visuddhi-
magga) by Bhadantäcariya Buddhaghosa, 3rd ed. (Kandy, 1975),
Chapter XIII ‘#65 (p. 463).

Lokaprajnapti, Q5597, Vol. l l§,mrion pa khu 1933 dge rgyas kyi lha
mams kyi tshe'i tshad kyi mtha’ ni bskal pa drug cu rtsa bii ste. Cf.
Särasamuccaya, thu 354b7 de Itar byas na gdags pa bsad pa las dge
rgyas kyi lha rnams kyi tshe bskal pa drug cu rtsa bä thub bo fes bya ba
legs par bsad pa yin no.
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C. Texts

1 . Samskrtäsamskrta-viniscaycr
’phags pa gnas brtan pa’i sde pa'i luh gi tshul las kyari

’jig pa ni drug cu rtsa bzi ste/ de la mes ’jig pa Ina bcu rtsa
drug go/1 2 chus ’jig pa ni bdun no// rluh gis ’jig pa ni geig go/
’di Ita ste/ bar med par mes ’jig pa bdun no// chus geig go/ de
nas mes bdun no// chus geig go/ de nas mes bdun no// chus
geig go/ de nas mes bdun no// chus geig go/ de nas mes bdun
no// chus geig go/ de nas mes bdun no// chus geig go/ de nas
mes bdun no// chus geig go/ de nas mes bdun no// rluh gis
’jig pa ni geig go/ de Itar bsdus te ’jig pa ni drug cu bzi’o//
yah gsuns te/

me yis lan ni bdun bdun la// brgyad pa brgyad pa chu yis
so//

gah tshe rluh mchog geig bgrahs na// drug cu bzi ni
rdzogs par ’gyur//

zes so// 3

2 . Abhidhammatthavibhävini4

tathä hesa loko sattaväresu agginä vinassati atthame väre
udakena, puna sattaväresu agginä atthame väre udakenä ti
evam pi atthasu atthakesu paripunnesu pacchime väre vätena
vinassati . . . vuttam pi c’ etam

1 Dasabalasnmitra (sTobs bcu dpal bses gnen), 'Dus byas dah ‘dus ma
byas rnam par ries pa, Peking (Q) 5865, Vol. 146, rio mtshar bstan bcos
no, 2431-5 ; Derge (D) 3897, Vol. 108, dbu ma ha, i24b2-5.

2 go / Q : go // D. throughout.
3 Lines a and b are identical to the Päli : me yis = agginä; lan = värä;

bdun bdun la = satta satta ; brgyad pa brgyad pa = atthame atthame ;
chu yis so = odakä. Line c has one variant : gari tshe = yada ; rluri mchog
= väyuvaro ; geig = eko; but bgraris = “counted” rather than siyä. In line
d, drug cu bzi = catusatthi; rdzogs par 'gyur = punnä.

Thai script edition, Abhidhammatthasarigahapäliyä saha abhi-
dhammatthavibhävini näma abhidhammatthasarigahatlkä, Mahämakuta-
räjavidyälaya, Bangkok BE 2516 [1973]. Chapter 5, p. 162,10-17.
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satta sattagginä värä atthame atthamodakä
catusatthi yadä punnä eko väyuvaro siyä.

3. Visuddhimagga

evam vinassanto pi ca nirantaram eva satta väre agginä
vinassati (Mm: nassati HOS) atthame väre udakena, puna
satta väre agginä, atthame väre udakenä ti evam atthame
atthame väre vinassanto sattakkhattum udakena vinassitvä
puna satta väre agginä vinassati (Mm: nassati HOS). ettävatä
tesatthi kappä atTtä honti. etth’ antare udakena nassanaväram
sampattam pi patibähitvä laddhokäso väto paripunnacatu-
satthikappäyuke subhakinhe viddhamsento lokam vinäseti.

4. Lokaprajnapti2

’jig pa ni rnam pa gsum ste, mes ’jig pa dah, chus ’jig pa
dah, rluh gis ’jig pa’o ... mes ’jig pa lan bdun zin chus ’jig
pa lan cig, chus ’jig pa lan bdun zih rluh gis ’jig pa lan cig
’byuh ho.

5. Abhidharmakosabhäsyoc

kena punah kramenaitäh samvartanyo bhavanti ? niran-
taram tävat saptägninä sapta samvartanyas tejasä bhavanti.

1 Henry Clarke Warren and Dharmananda Kosambi (eds.), Visuddhimagga
of Buddhaghosäcariya (Harvard Oriental Series, Vol. 41. 1950 ; reprint
Delhi, 1989). Chap. XIII, H65, p. 356,8-14 (= HOS); Thai script edition,
Visuddhimagga näma pakaranavisesassa dutiyo bhägo, 5th ed.,
Mahämakutaräjavidyälaya, Bangkok, B.E. 2515 [1972], p. 269,7-14 (=
Mm). The prose is incorporated into the Särasarigaha (p. 314,8-16) and
Lokadipakasära (p. 512,25-13,3).

2 ’Jig rten bzag pa, Q5597, Vol. 115, mrion pa khu,
3 P. Pradhan (ed.), Abhidharmakos'abhäsyam ofVasubandhu, (revised 2nd

ed.) Patna, 1975, 191,6-18; Swami Dwarikadas Shastri (ed.), Abhi-
dharmakosa & Bhäsya of Acharya Vasubandhu with Sputärthä
Commentary of Äcärya Yasomitra, Part II, Varanasi, 1971, pp. 5654-
566. See also Louis de La Vallee Poussin, L'Abhidharmakos'a de
Vasubandhu, tome II, reprinted Brussels, 1971, pp. 216-17. The text of
Kosakärikä III, 102 is given in bold type.
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tatah adbhir ekä saptänäm tejahsamvartamnäm anantaram
adbhih samvartam bhavati. evarn gate ’dbhih saptake punah,
tejasä saptakah etena kramenäpsamvartanmäm gate saptake
punah tejahsamvartamnäm saptako bhavati. pas'cäd väyu-
samvartanl tatah pascäd ekä väyusamvartam bhavati. ...
satpancäsat tejahsamvartanyah saptäpsamvartanyah ekä
väyusamvartam. evam ca prajnaptibhäsyam sumtam bhavati
catuhsasti kalpäh subhakrtsnänäm devänäm äyuhpramänam
iti.

Nandapun Peter Skilling

Intermediate Existence and the Higher
Fetters in the Päli Nikäyas

This article concerns what the Päli Nikäyas have to say
about the antaräparinibbäyin non-returners and their desire
for existence and the life in an intermediate existence.1 I
shall argue that this material casts doubt on a major point of
Theraväda orthodoxy.

The following are the four noble persons presented in
Pali Buddhism:

1 . The stream-enterer (sotäpanno)
2 . The once-retumer (sakadägätm)
3. The non-retumer (anägämi)
4. The arahant (arahani) (S V 200).

The Buddha stated that it was only in his teaching that
one could find these four noble persons.2 The meanings of

11 am grateful to Professor Richard F. Gombrich (University of Oxford)
for his suggestions which helped me to improve the content of this
article. I also appreciate the help given by Professor George D. Bond and
the late Professor Edmund F. Perry (Northwestern University) in
articulating my initial thoughts into an article.

2 It is not difficult to understand why Buddhist teaching was so appealing
to many sorts of people. It seems Buddhism’s diverse ways of presenting
many noble stages and persons could embrace a variety of spiritual
needs and levels of spiritual development. Buddhism could introduce
arahantship here and now for those who came to it seeking no more
rebirths. It could offer the stage of non-retum for those who came with
the aspiration to have an experience in a higher world before attaining
the final goal. It could offer the stage of once-retum for those who would
like to come back to this world one more time to have more experiences
as humans before attaining the supreme goal. Finally, it could offer the
stage of stream-entry for those who are not really tired of either world
but would like to have an assurance of attaining the supreme goal one
day. This is also evident from the fact that all the arahants that we find in
the Nikäyas are either monks or nuns. There is no reference to living lay

Journal of the Pali Text Society, Vol. XXV, 1999, pp. 121-54
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2 b. The once-retumer
3a. The one who is in the process of realizing the

fruition of non-returning (anägämiphalasacchi-
kiriyäya patipanno)

3 b. The non-retumer
4a. The one who is in the process of realizing the

fruition of arahantship (arahattaphalasacchi-
kiriyäya patipanno)

4b. The arahant
In addition to this there are many other lists, and they

demonstrate the multiplication of noble persons according to
slight differences in attainments. Even though in many ways
these other lists are expansions of the one above, an investi-
gation into them will not only enlarge our understanding of
Buddhist soteriology proper but also demonstrate the
difficulty in understanding them in terms of the traditional
list of ten fetters. The category of non-returners is a case in
point. In the Päli Nikäyas this noble person is expounded in
various ways. The following ten non-retumers can be named
as an example :

1 . The first antaräparinibbäyin
2. The second antaräparinibbäyin
3. The third antaräparinibbäyin
4. The upahaccaparinibbäyin
5. The asahkhäraparinibbäyin
6. The sasarikhäraparinibbäyin
7. The uddhamsota-akanitthagämin
8. The käyasakkhin
9. The ditthippatta

10. The saddhävimutta.
In this study, my main aim is to consider the non-retumer

type called antarä-parinibbäyins and the fetters of existence
with which they are said still to be tied. By doing so, I will
show how problematic it is to understand the various types of
non-retumers taking the traditional list of ten fetters as a

G.A. Somaratne122

the Päli names given to identify these four — one who has
entered the stream, one who returns once, one who never
returns, and the worthy one — also highlight that their
spiritual statuses form a hierarchy on a gradual path.* 1 They
are explained as having achieved these statuses by gradually
giving up “ten fetters” (dasa-samyojana). This hierarchical
order is also referred to by naming them the first recluse
(stream-enterer), the second recluse (once-retumer), the third
recluse (non-returner), and the fourth recluse (arahant)
respectively (A II 238). Of the four, the arahant is the highest
as he is the only fully perfected one, requiring no further
instruction (asekha); he has achieved the supreme goal,
nibbäna.2 The rest are still seekers, requring instruction
(sekha), who are advancing towards their final goal.

These four categories of noble person are expanded in
the Pali texts in many different ways. One common
expansion can be seen in the following list, where each
category is divided into two stages: the path and the
fruition.3

1 a. The one who is in the process of realizing the
fruition of stream-entry (sotäpattiphalasacchi-
kiriyäya patipanno)

1 b. The stream-enterer
2a. The one who is in the process of realizing the

fruition of once-returning (sakadägämiphala-
sacchikiriyäya patipanno)

arahants. The envisaged spiritual stages for the laity seem to be either
stream-entry, once-retum, or non -return.

1 These spiritual stages, as described in S V 25-26, are the fruitions of
living a mendicant life (sämannaphaläni), a holy life (brahmanna-
phaläni), and a holy practice (brahmacariyaphaläni).

2 There are two other perfected ones besides these four noble persons : the
Paccekabuddha and the Sammäsambuddha.

3 See S V 202 ; Ud 56; A IV 373.
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3. The third antaräparinibbäyin
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5. The asahkhäraparinibbäyin
6. The sasarikhäraparinibbäyin
7. The uddhamsota-akanitthagämin
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type called antarä-parinibbäyins and the fetters of existence
with which they are said still to be tied. By doing so, I will
show how problematic it is to understand the various types of
non-retumers taking the traditional list of ten fetters as a
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the Päli names given to identify these four — one who has
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returns, and the worthy one — also highlight that their
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expansion can be seen in the following list, where each
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1 a. The one who is in the process of realizing the
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1 b. The stream-enterer
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fruition of once-returning (sakadägämiphala-
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arahants. The envisaged spiritual stages for the laity seem to be either
stream-entry, once-retum, or non -return.

1 These spiritual stages, as described in S V 25-26, are the fruitions of
living a mendicant life (sämannaphaläni), a holy life (brahmanna-
phaläni), and a holy practice (brahmacariyaphaläni).

2 There are two other perfected ones besides these four noble persons : the
Paccekabuddha and the Sammäsambuddha.

3 See S V 202 ; Ud 56; A IV 373.
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desire is satisfied, whose desire is the Soul; his breaths do
not depart. Being Brahman he goes to Brahman.1

Nevertheless, when these concepts of returner and non-
retumer came to Buddhism, they took on new interpretations.
The Buddhist categorization of noble persons into returner
(ägämT), non-retumer (anägänü), and arahant that we find at
Itivuttaka 96 is a good example to illustrate this. The re-
turner, as explained there, is tied with the bonds of sensual
pleasure and existence ; the non-retumer, on the other hand,
is free from the bond of sensual pleasure, but has the bond of
existence; the arahant is free from both bonds.2 The word
yoga or bond in that text is equivalent to the word samyojana
or fetter found elsewhere.

The traditional list of ten fetters is often divided into two
sections. Thus, orambhägiya-samyojana (“the lower fetters”)
and uddhambhägiya-samyojana (“the higher fetters”) make
up the list of ten. The following five form the group of
lower-fetters :

1 . personality belief,
2. sceptical doubts,
3. attachment to rules and rituals,
4. sensual desire,
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basis. I will point out not only the weakness of the traditional
list but also why it does not include the “desire for
existence”, a fetter that can be found in some other lists and
which is essential in describing some of the Buddhist noble
persons. A possible reason for its non-inclusion seems to be
the Theraväda refusal to accept an intermediate existence.
My examination of the antaräparinibbäyins and the fetter of
existence leads me to conclude that, in spite of the Theraväda
refusal, some Pali texts assume the existence of an
intermediate state for the antaräparinibbäyins, for they
cannot be bom again.

I
Both Buddhist and non-Buddhist sources show that the

idea of a non-retumer was a commonly understood concept
in the Indian religious world at the time of the Buddha. The
Buddhist definition of a non-returner in the Nikäyas,
according to the Critical Pali Dictionary, is that a non-
retumer (anägämin) is “a person who does not return (to this
world), i.e. who has attained the third stage of sanctification
and only is born again in the Brahma world before his
entrance into Nibbdna.” 1 This means that, after his death, he
will not come to the sensual realm to be bom again (D III
237). The prototype of this very idea of not returning to this
world is found in the following passage of the Brhad-
äranyaka-upanisad :

Where one’s mind is attached, the subtle self goes thereto
with action, being attached to it alone. Obtaining the end
of his action, whatever he does in this world he comes
again from that world, to this world of action. This [is for]
the man who desires. But the man who does not desire, he
who is without desire, who is freed from desire, whose

' Brhad. IV.4.6 : tad eva saktah saha karmanaiti lingam mano yatra
nisaktam asya ; präpyäntam karmanas tasya yat kim ceha karoty ayam.
tasmäl lokät punar aiti asmai lokäya karmane, iti nu kämayamänah ;
athäkämayamänah, yo 'kämo niskäma äpta-käma ätma-kämah, na tasya
pränä utkrämanti, na tasya pränä utkrämanti, brahmaiva san brah-
mäpyeti (translation from R.E. Hume (The Thirteen Principal Upani-
shads, London: Oxford University Press, 1931. p. 141) and S. Radha-
krishnan (The Principal Upanishads, London: George Allen & Unwin,
1953, pp. 272-73).

2 It 96 : kämayogayutto bhikkhave bhavayogayutto ägämi hoti ägantä
itthattam ; kämayogavisannutto bhikkhave bhavayogayutto anägämi hoti
anägantä itthattam ; kämayogavisanhutto bhikkhave bhavayogavisa-
nnutto arahä hoti khinäsavo ti.' Vin III 87, Vin II 161, Ud 56: anavattidhammo tasmä loka.
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fetters (samyojana) and the arahant in relation to his
destruction of cankers (äsava). The passage reads:

Monks, who is the first recluse [= stream-enterer] ?
Here a monk after the vanishing of the three fetters has
entered the stream, has forever escaped the woe, is
affirmed, assured of final enlightenment.

Then, who is the second recluse [= once-retumer] ?
After the vanishing of the three fetters and the attenuation
of passion, hatred, and delusion, the monk returns only
once more to this world. And only once more returning to
this world, he puts an end to suffering.

Who is the third recluse [= non-retumer] ? After the
vanishing of the five lower fetters, however, the monk
becomes one who is spontaneously bom (opapdtika) [as a
being in a Brahmä world] and there he reaches complete
nibbäna without ever returning from that world.

Who is the fourth recluse [= arahant] ? But after the
vanishing of cankers (dsava), being cankerless, he reaches
already in this world, the freedom which is concentration,
the freedom which is understanding, after personally
experiencing and comprehending that state.1

As this passage conveys, one becomes a stream-enterer
by eradicating three fetters ; a once-retumer by weakening
passion, hatred, and delusion in addition to the first three;
and a non-retumer by eradicating all of the five lower fetters.

1 A II 238 : idha bhikkhave bhikkhu tinnam samyojanänam parikkhayä
sotäpanno hoti avinipätadhammo niyato sambodhiparäyano. ayam
bhikkhave samano', idha bhikkhave bhikkhu tinnam samyojanänam
parikkhayä rägadosamohänam tanuttä sakadägämf hoti sakid eva imam
lokam ägantvä dukkhass’ antam karoti. ayam bhikkhave dutiyo
samano', idha bhikkhave bhikkhu pancannam orambhägiyänam
samyojanänam parikkhayä opapätiko hoti tattha parinibbäyi anävatti-
dhammo tasmä lokä. ayam bhikkhave tatiyo samano', idha bhikkhave
bhikkhu äsavänam khayä anäsavam cetovimuttim pannävimuttim ditth’
eva dhamme sayam abhinnä sacchikatvä upasampajja viharati. ayam
bhikkhave catuttho samano.

5. ill-will (S V 60).
The five that form the higher fetters consist of :

6. desire for form,
7. desire for the formless,
8. pride,
9. restlessness,

to. ignorance (S V 61, D III 234).
The Pali word orambhdgiya means “connected with the

lower [worlds]”, and the word uddhambhägiya means “con-
nected with the upper [worlds]”.1 The first five of the ten
fetters are called lower fetters because they tie the individual
to the lower realms, also known as the sensual realms. The
other five are called higher fetters because they tie the
individual to the higher realms which consists of the realms
of both form and the formless. By getting rid of the five
lower fetters, one becomes free from the sensual realm only,
and by getting rid of the five higher fetters, one becomes free
from both form and formless realms.

In the Theraväda tradition, this concept of fetters is taken
for granted and it is assumed that it is possible to understand
the Buddhist noble persons entirely in terms of their giving
up of fetters (see, for example, under samyojana in Nyana-
tiloka’s Buddhist Dictionary [NBD]). However, there are
many examples in the Päli Nikäyas themselves where this
interpretation becomes problematic.

One problem of the fetters in relation to noble persons
can be seen in the following well-known Nikäya passage.
The stream-enterer, the once-retumer, and the non-retumer
are defined in relation to their giving up a certain number of

1 All translations from the Pali in this article are based on the PTS translat-
ions with my own changes and modifications to make the meaning clear.
Mp 11,130: uddhambhägiyäni panca bahiddhä samyojanäni näma, ...
uddham vuccati rüpärüpadhätu, tenth’ uppatti-nipphädanato tarn
uddham bhajantt ti uddhambhägiyäni.
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conclude that cankers and fetters are more or less the same.
Therefore, the difference, it seems, lies mostly in the terms
used rather than in the meaning.

However, there are many other problems with this
grading of noble persons according to their destruction of
fetters. The various types of non-retumers are a case in point.
For instance, it is difficult to judge the difference between
the first antaräparinibbäyin and the second an tarä -
parinibbäyin in terms of fetters. It seems, however, that there
was a common belief among the early Buddhists that one
becomes a non-returner by getting rid of the five lower
fetters. For instance, a householder once came to the Buddha
and said that he did not see any one of the five lower fetters
in himself. The immediate reply that the Buddha gave to this
person was: “You have declared the fruit of non-returning”
(S V 117). This means that in general one can be certain of
being a non-retumer when one knows that one is completely
free from those five lower fetters.

After looking at various descriptions of the noble
persons, however, it is difficult to think that the destruction
of the five lower fetters is the only means of identifying a
non-retumer. Moreover, it is difficult to conclude that the
five fetters are the only fetters that the non-returner has
broken. Many stock passages in the Nikäyas do not name the
individual fetters. A reason for this might be that when the
Buddha used the terms “lower fetters” and “higher fetters”
his listeners easily understood what he meant. Perhaps the
Buddha did not want to create a fixed list of fetters because
his original idea was to convey the nature of one’s spiritual
attainment by using a popular concept.

The following stereotypical passage on non-retumers is
an example: idha bhikkhave bhikkhu pancannam orambhä-
giyänam samyojanänam parikkhayä opapätiko hoti tattha
parinibbäyt anävattidhammo tasmä lokä. ayam bhikkhave
tatiyo samano (A II 238). “Through the disappearance of the
five lower fetters a monk becomes an opapätika and reaches

However, according to the phrasing, one becomes an arahant
not by eradicating all of the fetters but by destroying all of
the cankers. The phrase used there is, “after the vanishing of
cankers, being cankerless” (äsavänam khayä anäsavam).

These two ways of describing the four noble persons,
one in terms of fetters and the other in terms of cankers, also
compel us to question the validity of the standard traditional
list of ten fetters. According to the Pali Buddhist tradition the
person who has destroyed the five lower fetters becomes an
arahant only after also destroying the five higher fetters.
However, the passage cited above does not make any
reference to the five higher fetters and states clearly that one
becomes an arahant after destroying cankers. One way to
solve this question is to ask: Are the five higher fetters and
the cankers the same? Is one a version of the other? Are
cankers and the fetters more or less the same ?

There are lists of either four or three types of cankers
(äsava) in the Päli texts, (i) Sensual pleasure (kämäsavd), (2)
existence (bhaväsava), (3) speculative views (ditthäsava),
and (4) ignorance (avijjäsava) form the four. The one
omitted in the list of three is the canker of speculative views.
Perhaps this is because speculative views are due to
ignorance.1 The goal of practising the Buddhist path is to
achieve complete freedom from the cycle of becoming, from
rebirth, in any of the three realms: the sensual realm, the
form realm, and the formless realm (S V 56).

So if one becomes an arahant with the destruction of all
cankers one has transcended all three realms. This means that
with the vanishing of the canker of sensual desire, one
becomes free from the sensual realm, and with the vanishing
of the cankers of existence and ignorance, one becomes free
from both the realms of form and the formless. This is
analogous to the meaning of the fetters, and it leads us to

1 For the list of four cankers, see D II 81 and A I 165 ; for the list of three
cankers, see S V 56.
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(vyäpäda). It is likely that passion and hatred correspond to
sensual desire and ill-will respectively. Although delusion
(moha) is mentioned above as a third factor that one lessens
with the attainment of once-returning, in the list of the five
higher fetters, ignorance (avzjj'd), which tallies with delusion,
is given as the last, a factor that should be got rid of with the
attainment of arahantship.

This means, no doubt, that both the once-retumer and the
non-retumer have also attenuated their ignorance to a certain
level together with the rest of the fetters which are not in the
list of five higher fetters. It also shows that linking this
classification of noble persons to a fixed list of fetters was
the result of a deliberate attempt by early Buddhists to seek
consistency in the Buddha’s sporadic contextual teachings.

II
Two lists of non-retumers are found in the Nikäyas. One

list consists of five non-retumers and the other of seven. It is
interesting to note that the texts giving these lists often avoid
discussing the noble persons in relation to fetters. In the
following pages, I will briefly discuss several of these lists in
relation to textual sources. By doing so, I intend to bring out
the dilemma caused by the idea of the ten fetters in
categorizing Buddhist noble persons.

List A (S V 201)
1 . The arahant
2. [non-retumers]

i. The antaräparinibbäyin
ii. The upahaccaparinibbäyin

iii. The asankhäraparinibbäyin
iv. The sasarikhäraparinibbäyin
v. The uddhamsoto akanitthagämin

3. The once-retumer
4. [stream-enterers]

i. The dhamma-follower (who is on the path
to stream-entry)
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complete nibbäna without ever returning from that world.”1

As is evident from this passage and its context, the
disappearance of the five lower fetters is given as the key to
becoming a non-retumer but they are not further identified.

It seems that the standardization of noble persons in
relation to fetters took place early in Buddhist history as a
response to the need for classifying and describing the
differences between Buddhist noble persons. However, the
Nikäyas themselves show the fallibility of such attempts. For
example, texts say that the difference between the once-
retumer and the non-returner lies in the fact that sensual
desire and ill-will have partially vanished in the former,
while they have completely vanished in the latter.

According to the stock passage on the once-retumer (A
IV 380), however, once-retumers, in addition to their loss of
the first three fetters, are also partially free from passion,
hatred, and delusion (rägadosamohänam tanutta). Accord-
ingly, the fourth and the fifth lower fetters should be passion
and hatred or a combination of passion, hatred, and delusion.
But in the list of the five lower fetters, the fourth and the fifth
are named as sensual desire (kämaräga) and ill-will

ifhe term opapätiko is noteworthy. According to the PED. it means:
“arisen or reborn without visible cause (i.e. without parents), sponta-
neous rebirth, ... apparitional rebirth”. According to NBD the term
means “accidental, ... spontaneously bom, i.e. born without the instru-
mentality of parents.” BD says further that opapätika “applies to all
heavenly and infernal beings.” The Mahäsihanädasutta names four
opapätika-yonis,: heavenly beings, hell beings, some human beings, and
some purgatory beings (M I 73). Among these opapätika-yonis, where
can the non-retumer be bom? Since the non-returner has already tran-
scended the sensual realm, his becoming an opapätiko cannot be in any
of the six heavenly worlds, the human world, or any lower world. Since
the beings in the Brahmä worlds are also born as opapätika, that is,
without parents, the phrase opapätiko hoti in the cited non-returner
formula must refer to one’s becoming an inhabitant in a Brahmä world.
On the term opapätika, see also Joy Manne (1995), JPTS XXI, pp. 78-
80.
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(vyäpäda). It is likely that passion and hatred correspond to
sensual desire and ill-will respectively. Although delusion
(moha) is mentioned above as a third factor that one lessens
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tanutta) also supports this view, though it contradicts the
traditional understanding in terms of the five fetters.

List B (A IV 379-81)
1 . [non-retumers]

i. The antaräparinibbäyin
ii. The upahaccaparinibbäyin

iii. The asahkhäraparinibbäyin
iv. The sasarikhäraparinibbäyin
v. The uddhamsoto akanitthagämin

2. The once-retumer
3. [stream-enterers]

i. The ekabiji
ii. The kolamkolo

iii. The sattakkhattuparamo
In this list all the noble persons are described as having

residues of attachment (saupädisesa) but being no longer
liable to birth in such unpleasant conditions as the hells, the
animal world, the ghost world, or the demon world. In
addition, the five non-retumers are described as those who
have perfected both morality and concentration; as those
who must still perfect wisdom; and as those who have
destroyed the five lower fetters. The once-retumer, on the
other hand, has perfected morality but not concentration and
wisdom and is free from the three fetters and partially free
from lust, hatred, and delusion. The three stream-enterers, as
described here, have perfected morality only and have got rid
of the first three fetters. We summarize this in the following
chart:

Non- Once- Stream-
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ii. The faith-follower (who is on the path to
stream-entry)

In this list, the five non-retumers are placed after the
arahant. According to the text, the arahant has perfected the
five spiritual faculties, namely :

1 . faith,
2. energy,
3. mindfulness,
4. concentration,
5. wisdom.

The non-retumers are inferior to the arahant because they
have not perfected the five spiritual faculties. The differences
among the five non-returners also lie in the degree of
development of those five spiritual faculties. Among the non-
retumers, the antaräparinibbäyin is the highest in rank and
the uddhamsota-akanitthagämin is the lowest.

At A IV 380, we find another description of noble
persons with no reference to fetters, where it states that as far
as the threefold categorization of morality, concentration,
and wisdom is concerned, all these non-returners have the
same standing: they have all perfected morality and
concentration, and they have all yet to perfect wisdom. This
does not imply that the non-retumers have not developed the
faculty of wisdom at all. All the non-returners have
developed the five spiritual faculties, though less so than the
arahant, so we can assume that they have developed the
faculty of wisdom to a high level.

Moreover, according to A II 183, one experiences the
destruction of cankers through wisdom. This means that in
order to become a non-returner, one must destroy some
cankers and attenuate others, sensual desire in particular; and
to do so one should possess a high level of wisdom. The
textual statement that one becomes a once-returner after
attenuating lust, hatred and delusion (rägadosamohänam

Returners Returners Enterers
morality perfected perfected perfected
concentration perfected not perfected not perfected
wisdom not perfected not perfected not perfected
first three
lower fetters

destroyed destroyed destroyed

next two
lower fetters

destroyed partially
destroyed

not destroyed
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According to the above three lists,1 there are five kinds

of non-retumer. It is interesting to note that all of the non-
retumers in these lists are described without reference to the
ten fetters. As seen above, they are defined in relation to
either the five spiritual faculties, the perfection of morality,
concentration and wisdom, or the way they achieve their
final nibbäna.

List D (A IV 70-74)
1 . [non-retumers]

i. The first antaräparinibbäyin
ii. The second antaräparinibbäyin

iii. The third antaräparinibbäyin
iv. The upahaccaparinibbäyin
v. The asankhäraparinibbäyin

vi. The sasarikhäraparinibbäyin
vii. The uddhamsoto akanitthagämin

2. The arahant (so äsavänam khayä...)
This list has seven types of non-returners because it

divides the antaräparinibbäyin into three. The seven non-
returners are named in this list as human destinies
(purisagatiyo) and the arahant as one who attained complete
nibbäna without any residue of attachment (anupädä ca
parinibbänam). All of the seven destinies are ways in which
the non-retumers attain complete nibbäna.

These five or seven non-returners are listed in order
based on the level of each non-retumer’s progress on the path
through developing spiritual qualities and breaking fetters. A
textual passage (A I 234-35) that names the five types of
non-retumer states that one who perfects morality, concen-
tration, and wisdom is most likely to become an arahant;
otherwise, he is likely to become one of the five non-
retumers.

G.A. Somaratne134
ListC (A V 119-20)

1. [stream-enterers]
i. The sattakkhattuparama

ii. The kolamkola
iii. The ekabiji

2 . The once-retumer
3. [non-retumers]

i. The antaräparinibbäyin
ii. The upahaccaparinibbäyin

iii. The asankhäraparinibbäyin
iv. The sasarikhäraparinibbäyin
v. The uddhamsota akanitthagämin

4. The arahant (yo ca ditthe va dhamme arahä)
All five types of non-retumers in this list, as is stated in

the text, attain complete nibbäna after leaving this world
(idha vihäya nitthä), and the rest (the three stream-enterers,
the once-retumer, and the arahant) attain their complete
nibbäna here in this world (idha nittha). In understanding
these noble persons, it is important to note that the Nikäyas
often list two occasions on which one can attain liberating
insight (annä)\ (1) here and now or (2) at the time of one’s
death. The above list and one at A I 234-35 add a third
occasion: (3) after one’s physical death.

Accordingly, the five non-returners in the above list
achieve their perfection after leaving this world (idha vihäya
nittha), while the sattakkhattuparama, the kolamkola, the
ekabiji, the once-retumer, and the one who is an arahant here
and now achieve their perfection in this world (idha nittha).
This means that non-retumers may achieve their complete
nibbäna after death and in a place other than the sensual
realm. The text continues by saying that all these ten noble
persons have entered the stream (sotäpannä) ; are endowed
with (constructive) views (ditthisampannä) ; have unwaver-
ing confidence in the Buddha (aveccappasannä) ; and are
firm in belief (nitthahgata).

'See also, S V 69-70.
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( 1) the first antaräparinibbäyin attains complete nibbäna

“just as from an iron slab, heated and beaten all day, a bit
may come off and cool down” ; 1

(2) the second antaräparinibbäyin attains complete
nibbäna “just as from an iron slab, heated and beaten all day,
a bit may come off, fly up and cool down” ;2 and

(3) the third an taräpar in ibbäy in  attains complete
nibbäna “just as the bit may come off, fly up, and before
touching the ground cool down.”3

The three sparks of these three similes cool down before
touching the ground, in other words, while they are in the air.
From this we can assume that these three types of
antaräparinibbäyins attain complete nibbäna while they are
in antarä,  an intermediate state, without being born to
another life.

The similes that are given with reference to the other five
types of non-retumer, namely, the upahaccaparinibbäyin,
asankhäraparinibbäyin, sasankhäraparinibbäyin, and the
uddhamsota-akanitthagämin, bear a common characteristic.
There the sparks cool down after touching the ground. Thus,

(4) the upahaccaparinibbäyin attains complete nibbäna
“just as from an iron slab, heated and beaten all day, a bit
may come off, fly up, and after touching the ground cool
down” ;4

(5) the asankhäraparinibbäyin attains complete nibbäna
“just as from an iron slab, heated and beaten all day, a bit
may come off, fly up, and fall on some small heap of grass or
sticks, kindle fire, kindle smoke, and consume that small
heap and cool down from want of fuel” ;5

1 A IV 70-7 1 : papatikä nibbattitvä nibbäyeyya .
2 A IV 71: papatikä nibbattitvä uppatitvä nibbäyeyya .
3 A IV 71 : papatikä nibbattitvä uppatitvä anupahaccatalam nibbäyeyya.
4 A IV 72 : papatikä nibbattitvä uppatitvä upahaccatalam nibbäyeyya.
3 A IV 72 : papatikä nibbattitvä uppatitvä paritte tinapunje vä katthapunje

vä nipateyya sä tattha aggim pi janeyya dhümam pi janeyya aggim pi

G.A. Somaratne136
The person who trains himself in perfecting morality,

concentration, and wisdom is able to accomplish, with the
destruction of all cankers,  the freedom which is
concentration, the freedom which is insight here and now.
within this life. If he fails to do so, with the destruction of
the five lower fetters, he will be an antaräparinibbäyin; if
he fails to be an antaräparinibbäyin, he will be an upa-
haccaparinibbäyin ; if he fails to be an upahacca-
parinibbäyin, he will be an asankhäraparinibbäyin ; if he
fails to be an asankhäraparinibbäyin, he will be a sa-
sankhäraparinibbäyin ; if he fails to be a sasankhära-
parinibbäyin, he will be an akani t thaparin ibbäyin ,  a
person who is in the upper stream, heading towards
Akanittha.

These non-retumers are rated according to when, where,
and how they achieve final nibbäna. Considering this
hierarchy in relation to one’s perfecting of the Buddhist path,
we can conjecture that in the sevenfold classification of the
non-retumer too, if he who has perfected morality, concentra-
tion, and wisdom fails to become an arahant, he is likely to
become an antaräparinibbäyin of the first level; if he fails
the first level, then he will attain the second level; if he fails
the second level, then he will attain the third level. If he fails
to achieve all these, then, as in the list of five, the next
highest level he can achieve is to become an upahacca-
parinibbäyin.

In both the sevenfold and the fivefold classification, the
differences among these non-returners are often given by
referring not only to the fetters that they break but also to
other forms of spiritual progress that they make. In one text,
the differences between them are shown by similes. These
similes convey to us what will happen to these non-retumers
after their physical death and when and how they will attain
their complete nibbäna. According to that metaphorical
description,
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( 1) the first antaräparinibbäyin attains complete nibbäna

“just as from an iron slab, heated and beaten all day, a bit
may come off and cool down” ; 1

(2) the second antaräparinibbäyin attains complete
nibbäna “just as from an iron slab, heated and beaten all day,
a bit may come off, fly up and cool down” ;2 and

(3) the third an taräpar in ibbäy in  attains complete
nibbäna “just as the bit may come off, fly up, and before
touching the ground cool down.”3

The three sparks of these three similes cool down before
touching the ground, in other words, while they are in the air.
From this we can assume that these three types of
antaräparinibbäyins attain complete nibbäna while they are
in antarä,  an intermediate state, without being born to
another life.

The similes that are given with reference to the other five
types of non-retumer, namely, the upahaccaparinibbäyin,
asankhäraparinibbäyin, sasankhäraparinibbäyin, and the
uddhamsota-akanitthagämin, bear a common characteristic.
There the sparks cool down after touching the ground. Thus,

(4) the upahaccaparinibbäyin attains complete nibbäna
“just as from an iron slab, heated and beaten all day, a bit
may come off, fly up, and after touching the ground cool
down” ;4

(5) the asankhäraparinibbäyin attains complete nibbäna
“just as from an iron slab, heated and beaten all day, a bit
may come off, fly up, and fall on some small heap of grass or
sticks, kindle fire, kindle smoke, and consume that small
heap and cool down from want of fuel” ;5

1 A IV 70-7 1 : papatikä nibbattitvä nibbäyeyya .
2 A IV 71: papatikä nibbattitvä uppatitvä nibbäyeyya .
3 A IV 71 : papatikä nibbattitvä uppatitvä anupahaccatalam nibbäyeyya.
4 A IV 72 : papatikä nibbattitvä uppatitvä upahaccatalam nibbäyeyya.
3 A IV 72 : papatikä nibbattitvä uppatitvä paritte tinapunje vä katthapunje

vä nipateyya sä tattha aggim pi janeyya dhümam pi janeyya aggim pi

G.A. Somaratne136
The person who trains himself in perfecting morality,

concentration, and wisdom is able to accomplish, with the
destruction of all cankers,  the freedom which is
concentration, the freedom which is insight here and now.
within this life. If he fails to do so, with the destruction of
the five lower fetters, he will be an antaräparinibbäyin; if
he fails to be an antaräparinibbäyin, he will be an upa-
haccaparinibbäyin ; if he fails to be an upahacca-
parinibbäyin, he will be an asankhäraparinibbäyin ; if he
fails to be an asankhäraparinibbäyin, he will be a sa-
sankhäraparinibbäyin ; if he fails to be a sasankhära-
parinibbäyin, he will be an akani t thaparin ibbäyin ,  a
person who is in the upper stream, heading towards
Akanittha.

These non-retumers are rated according to when, where,
and how they achieve final nibbäna. Considering this
hierarchy in relation to one’s perfecting of the Buddhist path,
we can conjecture that in the sevenfold classification of the
non-retumer too, if he who has perfected morality, concentra-
tion, and wisdom fails to become an arahant, he is likely to
become an antaräparinibbäyin of the first level; if he fails
the first level, then he will attain the second level; if he fails
the second level, then he will attain the third level. If he fails
to achieve all these, then, as in the list of five, the next
highest level he can achieve is to become an upahacca-
parinibbäyin.
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(6) the sasarikhäraparinibbäyin attains complete nibbäna

“just as from an iron slab, heated and beaten all day, a bit
may come off, fly up, and fall on a large heap of grass or
sticks, kindle fire, kindle smoke, and consume that large heap
and cool down from want of fuel” finally,

(7 ) the uddhamsota-akanitthagämin attains complete
nibbäna “just as from an iron slab, heated and beaten all day,
a bit may come off, fly up, and may fall on a large heap of
grass, heap of sticks, kindle fire, kindle smoke, and consume
that large heap, set fire to the shrubland, set fire to the
woodland and burning there, come to the edge of a green
cornfield, upland, rock, water or lush countryside and there
cool down from want of fuel.”2

The phrase “after touching the ground” in these readings
indicates that these four non-returners attain complete
nibbäna after being born in their next life, which, as is
evident from other contexts, takes place in a higher realm.

The non-retumers in these lists are often explained in the
texts with little reference to the fetters.

The upahaccaparinibbäyin non-retumer is listed imme-
diately after the antaräparinibbäyin, so is one rank lower.
Grammatically, the term upahacca is the absolutive form of
upahan(a)ti; among others, it has the meanings of touch,
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strike, and reach. Accordingly, upahaccaparinibbäyin means
the one who attains complete nibbäna after reaching, or
touching, as in the spark simile, the ground. This means he
attains complete nibbäna after being bom into a next life.

As a non-retumer, a upahaccaparinibbäyin is free from
the five lower fetters (S V 69-70), but he still possesses both
the rebirth fetters and the existence fetters that I think are the
higher fetters. Therefore, on his death, the upahacca-
parinibbäyin will be bom in a pure Brahmä world, and attain
complete nibbäna while living in that world.* 1 This is
because, though both the rebirth and existence fetters bind
him, they are so weak that they could produce only one more
life span. Buddhaghosa in his Visuddhimagga says that the
antaräparinibbäyin attains nibbäna after reappearing any-
where in the Pure Abodes, before reaching the middle of his
life span there, while the upahaccaparinibbäyin attains
nibbäna after reaching the middle of his life span there (Vism
710, Mp II 330). In our view, there is no evidence in the
Nikäyas to prove either that the antaräparinibbäyin is reborn
in a new life or that the upahaccaparinibbäyin has to live
pass the middle of his life span. However, it is clear that the
upahaccaparinibbäyin attains complete nibbäna after being
bom in another life in the pure abodes.

1 A set of five Brahmä worlds named as Aviha, Atappa, Sudassa, Sudassi,
and Akanittha. are collectively called “pure abodes” (D III 237). In them
only non-retumers are bom, and there they attain their complete nibbäna
without ever returning to the sensual realm. Vism 710 classifies twenty-
four types of non-retumer who could live in these pure abodes. Since the
inhabitants of those pure abodes are not liable to return to the sensual
realm, Bodhisattas are never bom in them. To become a Buddha one has
to be bom in the human world of the sensual realm (Spk I 50 ; Bu-a
224). The Mahäsihanädasutta (M I 82) states that the Buddha, in his
former lives as a Bodhisatta, had experienced almost all forms of birth
except the birth in those “pure-abodes”, because if he had been born in
them he would not have come back to this world again. However, there
are stories which relate that the Buddha sometimes visited the
inhabitants of these pure abodes (suddhäväsä), and vice versa (D II 50).

janetva dhumam pi janetva tarn eva parittam tinapunjam vä kattha-
punjam vä pariyädiyitvä anähärä nibbäyeyya.

1 A IV 73: papatikä nibbattitvä uppatitvä vipule tinapunje vä katthapunje
vä nipateyya sä tattha aggim pi janeyya dhümam pi janeyya aggim pi
janetvä dhümam pi janetvä tarn eva vipulam tinapunjam vä kattha-
punjam vä pariyädiyitvä anähärä nibbäyeyya.

2 A IV, 73-74 : papatikä nibbattitvä uppatitvä mahante tinapunje vä
katthapunje vä nipateyya sä tattha aggim pi janeyya dhümam pi janeyya
aggim pi janetvä dhümam pi janetvä tarn eva mahantam tinapunjam vä
katthapunjam vä pariyädiyitvä gaccham pi daheyya däyam pi daheyya
gaccham pi dahitvä däyampi dahitvä haritan tarn vä pattham tarn vä
setan tarn vä udakam tarn vä ramantyam vä bhümibhägiyam ägamma
anähärä nibbäyeyya.
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The last non-retumer in the lists of five and seven is
called uddhamsota-akanitthagämin . The literal meaning of
the word uddhatnsota (Skt ürdhva-srotas) is “going up-
stream.” Thus the uddhamsota-akanitthagämin means “the
person who goes upstream to Akanittha.” In Dhammapada
218 the uddhamsota is described as “One should be eager,
determined, and suffused with thought; [such a] one, whose
thought is not attached to sensual pleasures, is called an ‘up-
streamer’.”1

The idea that the uddhamsota non-returner goes up-
stream conveys that he is to be reborn in any of the five pure
Brahmä worlds, from Aviha to Akanittha. He goes up from
Aviha to Atappa, from Atappa to Suddassa, from Sudassa to
Sudassi, from Sudassi to Akanittha, without turning back to
be bom in a lower world (see Pp 17; Pp-a 199). This means
that those non-retumers who are bom in Atappa will never be
born in Aviha, but may be bom in Sudassa or Sudassi or
Akanittha. Those five Brahmä worlds, which are known as
the Pure Abodes, are the only places where the uddhamsota-
akanitthagämin can be born. The uddhamsota-akanittha-
gämin is born in those pure dwellings because he still
possesses both the rebirth and existence fetters.

Ill
How do fetters relate to non-retumers? All i33-34names

four types of people in relation to their having, partially hav-
ing, or not having three types of fetters. The once-retumer is
explained in this context as someone who has yet to
eliminate

1. the fetters that lead to lower realms (orambhägiya-
samyojana),

2. the fetters that bring birth (uppattipatiläbhika-
samyojana), and

140

The next two non-returners are the asankhärapari-
nibbäyin and the sasankhäraparinibbäyin. The word
asankhära has two meanings. One, found in the Samyutta-
nikäya (III, 112), is “devoid of formation aggregate”. The
other, found in later texts, is “unprompted” (Vism 452-53).
According to the latter meaning, asankhära means automatic,
unprompted, done by oneself without any encouragement,
and sasankhära means prompted, encouraged by others.1

Buddhaghosa in his Visuddhimagga says that the asarikhära-
parinibbäyin reaches the highest path (nibbäna) without
prompting, with little effort, while the sasankhärapari-
nibbäyin reaches the highest path with prompting, with effort
(Vism 710). In the Ahguttara-nikäya (II 156), where we find
four types of non-returners, the asankhära and the
sasankhäraparinibbäyins are further classified into two
types. The four are:

1 . the sasankhäraparinibbäyin, who attains complete
nibbäna here and now (dittheva dhamme sasan-
khäraparinibbäyT hoti) ;

2. the sasankhäraparinibbäyin, who attains complete
nibbäna after his physical death (käyassa bhedä
sasarikhäraparinibbäyi hoti) ;

3. the asarikhäraparinibbäyin, who attains complete
nibbäna here and now ; and

4. the asankhäraparinibbäyin, who attains complete
nibbäna after his physical death.

This fourfold classification shows that both the
asankhära- and the sasarikhära-parinibbäyins may attain
complete nibbäna here and now in this world. However, this
seems to contradict the passage at A IV 119-20 which
describes both these non-retumers as attaining perfection
after leaving this world.

1 See also CPD on these terms ; also see Edgerton’s BHSD on: anabhis-
amkhära-parinirväyin. 1 See also Dhp-a III, 289-290; Thi 12.
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the last of the list of five, namely, the antaräparinihbäyin
and the uddhamsota-akanitthagämin.

Since all types of non-retumers have eradicated the five
lower fetters, they differ from each other only according to
whether they have eliminated the rebirth fetters and the exis-
tence fetters (in other words, the five higher fetters?). For
instance, those non-returners who are known as the
uddhamsota-akanitthagämins have yet to eradicate both the
rebirth fetters and the existence fetters. Those non-retumers
who are known as the antaräparinibbäyins have already
eradicated the rebirth fetters, and they still eradicate the exis-
tence fetters, which is why they are still only non-retumers.
Then the other three types of non-retumers that should come
between the uddhamsota-akanitthagämin, the last, and the
antaräparinibbäyins, the first, could differ from each other
with regard to their level of destruction and attenuation of the
rebirth fetters and the existence fetters.

In this regard too, the traditional list of ten fetters is
problematic and elusive.

If the non-returners have further to eradicate the five
higher fetters, those fetters, according to the list of the ten,
should be

1 . the desire for form,
2. desire for formless,
3- pride,
4. restlessness,
5. ignorance.

If we assume that the desire for form and the desire for
formless states constitute the rebirth fetters, then there still
remains the problem of identifying the existence fetters.
Conversely, if we were to understand existence fetters to be
the desire for form and the desire for formless, then the
problem of identifying the rebirth fetters would remain
unsolved. We have seen that A II 133-34 states that for non-
returners there still remain the fetters that bring existence

G.A. Somaratne142

3. the fetters that bring existence (bhava-patilabhika-
samyojana).

This text does not refer to higher fetters but instead
introduces rebirth and fetters.1 It may be that both the rebirth
fetters and the existence fetters constitute the higher fetters.

The text then goes on to explain the difference between
the uddhamsota-akanitthagämin and the antaräparinihbäyin.
Both are non-retumers. For the uddhamsota-akanitthagämin,
although the five lower fetters have vanished, the rebirth and
existence fetters still exist. For the antaräparinihbäyin, on
the other hand, there exist neither the lower fetters nor the
rebirth fetters ; yet he still has the existence fetters. And for
the arahant all these three types of fetters have vanished
completely. Though this text elucidates the difference
between these three categories of noble persons, it does not
identify what these rebirth fetters and existence fetters are.
We note, however, that this threefold classification tallies
with It 96, where we find the categorization of noble persons
into once-retumer, non-retumer, and arahant.

The once-retumer, according to A II 133-34, comes back
and is reborn in the lower realm because in him even the five
lower fetters have not completely vanished. This means that
the once-retumer has still to eliminate all three types of fetter
in order to attain complete nibbäna. On the other hand, the
arahant has completely eliminated all three types : the lower
fetters, rebirth fetters, and existence fetters. In this context,
this text names only two types of non-retumers : the first and

'The commentary on this passage seems very unclear. It says: uppatti-
patiläbhiyänt ti yehi anantarä uppattim patilabhati. bhavapatiläbhiyänf
ti uppattibhavassa patiläbhäya paecayä : Mp III, 130-31. Then it says :
sakadägämissä ti idam appahmasamyojanesu ariyesu uttamakotiyd
gahitam ; yasmä pana antarä-parinibbäyissa antarä uppatti n ' atthi —
yam pana so tattha jhänam samäpajjati, tarn kusalattä uppattibhavassa
paccayo t’ eva samkham gacchati — tasmä ’ssa uppattipatiläbhiyäni
samyojanäni pahinäni bhavapatiläbhiyäni samyojanäni appahihänl ti
vuttam.
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(anusaya) in one context and “fetters” (samyojana) in
another.1 The list of seven latencies contains:

1 . sensual lust
2 . repugnance
3. views
4. skeptical doubts
5. pride
6. desire for existence,
7. ignorance.2

The list of seven fetters contains :
1 . latencies (a corruption for sensual lust?)
2. repugnance
3. views
4. sceptical doubts
5. pride
6. desire for existence,
7. ignorance.34 5
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(bhavapatiläbhikasamyojana); again, It 96 states that for
non-returners there still remains the bond of existence
(bhavayoga). Considering these references to a fetter called
the desire for existence, it is puzzling to find no such fetter in
the traditional list of ten fetters, more specifically among the
five higher fetters.

It seems to me that the listing of “restlessness”
(uddhacca) among the five higher fetters was first a textual
corruption and then slipped into the tradition to become part
of the standard list. In the place of “restlessness”, it is better
to read the fetter called “desire for existence”. It is also
possible that in the original list there were three fetters,
(desire for form, desire for formless, and desire for exis-
tence), and then the early redactors or copiers who under-
stood the first two fetters as a division or expansion of the
last deliberately replaced the last with restlessness. Here
restlessness seems out of place. Restlessness, for instance,
comes also among the five hindrances :

1 . sensuous desire fkämacchandd),
2 . ill-will (yyäpäda),
3. sloth and torpor (thinamiddha),
4. restlessness and scruples (uddhaccakukkucca),
5. sceptical doubts (vicikiccha).

Since one gets rid of sensual desire and ill-will before
becoming a non-returner, one should also get rid of
“restlessness” while in the first two noble stages, namely,
stream-entry and once-retum.

To support my view that the five higher fetters should
include a fetter called desire for existence, I present two lists
of fetters that we find somewhat hidden in the Nikäyas. Each
list contains seven items. They are named “latencies”

'The difference between “fetters” and “latencies”, the titles given to the
two canonical lists above, is important. A passage in the Majjhima-
nikäya says that personality beliefs arise with regard to one’s own per-
sonality, sakkäye sakkäyaditthc, sceptical doubts arise with regard to the
Buddha’s teachings, dhammesu vicikicchä; attachment to rules and
rituals arises with regard to moral practices, silesu silabbataparämäso ;
sensual desire arises with regard to sensual pleasures, kämesu käma-
cchando; and ill-will arises with regard to living beings, sattesu byä-
pädo. For a child, these fetters exist at a latent level (anuseti, -anusayo),
and so must be called personality beliefs at a latent level, sakkäyadit-
thänusayo, sceptical doubts at a latent level, vicikicchänusayo, etc. On
the other hand, mature people, because they do not know good people
and their teachings, are not only obsessed by these fetters but do not
understand how to eliminate them.

.S V 60, A IV 9 : satt’ ime bhikkhave anusayä. katame satta. kämarägä-
nusayo patighänusayo ditthänusayo vicikicchänusayo mänänusayo
bhavarägänusayo avijjänusayo.

J A IV 7 : satt' imani bhikkhave sannojanäni. katamani satta. anusaya-
sannojanam patighasannojanam ditthisannojanam vicikicchäsanno-
janam mänasannojanam bhavarägasaniiojanam avijjäsannojanam.
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(anusaya) in one context and “fetters” (samyojana) in
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realized by him, nor all in all is the latent pride got rid of,
nor that latent desire for existence, nor that latent igno-
rance. He, with the vanishing of the five lower fetters,
becomes

one of the three types of antaräparinibbäyin, an upahacc-
aparinibbäyin, an asankhäraparinibbäyin, a sasankhära-
parinibbäyin or an uddhamsota-akanitthagämin. According
to this text, all the seven non-retumers still possess at a latent
level three types of defilement, namely :

1 . pride,
2. desire for existence,
3. ignorance.

With these supporting sources, it is justifiable to con-
clude that either we should list the higher fetters as consisting
of

1 . desire for form,
2 . desire for formless,
3 -pride,
4. desire for existence,
5. ignorance.

Or we should not take the list of the five higher fetters so
rigidly and literally, since the listing of fetters varies from
context to context. In my opinion, among the higher fetters,
the desire for form and the desire for the formless can be
regarded as the rebirth fetters for non-retumers, and the rest
of the fetters, the desire for existence in particular, must be
the existence fetters. This is a reasonable conclusion because
the non-retumers will never come back to be bom in the
sensual realm, and the only possibility for their rebirth is
either in the form realm or in the formless realm. Moreover,
those who are born anywhere are in existence, subject to
birth and death.
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Yet another related list is found in the Majjhima-nikäya

commentary, and its title, the fetters of existence (bhava-
samyojana), has some bearing. This same list also appears in
the Vibhanga (p. 391). The list includes:

1 . sensual desire
2. repugnance
3. pride
4. views
5. sceptical doubts
6. attachment to rules and rituals
7. desire for existence
8. jealousy
9. avarice,

10. ignorance. 1

In these three lists, the desire for existence is named
before the fetter of ignorance, which comes last. In addition,
it is important to recall the statement at A II 133-34, that for
non-retumers there are still the fetters of pride, desire for
existence, and ignorance. We recall that this sutta mentions
only these three types of fetter. Let us now take into account
A IV 70-74. In explaining the seven non-retumers, it says
that the monk who considers :

“If it were not, it would not be mine; if it shall not
become, it shall not become for me; what is, what has
become, that I abandon” — acquires a state of equanim-
ity. Then he finds pleasure neither in existence nor in a
life to come, but sees with true wisdom that there is
beyond a goal, a peace; yet not all in all is the goal

1Ps I, 43 : bhavasamyojanäni ti dasasamyojanäni : kämarägasamyojanam
patigha-mäna-ditthi-vicikicchä-silabbataparämäsa-bhavaräga-issä-
macchariyasamyojanam avijjäsamyojanam. Vibhanga 391 : tattha kata-
mäni dasa samyojanäni? kämarägasamyojanam .... avijjäsamyojana. It
is interesting to note here that in Vibhanga 377, we find lower fetters and
higher fetters named as in the traditional lists.
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IV

A discussion of the concept of antarä-bhava is crucial to
an explanation of both the antaräparinibbäyins and the fetter
of existence that we have just introduced into the traditional
list of ten fetters. As seen earlier, the Ahguttara-nikäya (A II
1 33-34) recognizes a clear difference between rebirth
(uppatti) and existence (bhava), the rebirth fetters (uppatti-
patiläbhika-samyojana) and the existence fetters (bhava-
patiläbhika-samyojana). In addition, It 96, by stating that for
non-retumers there exists only the bond of existence, identi-
fies a division between the bond of sensual pleasure
(kämayogd) and the bond of existence (bhavayoga). This
division between birth and existence can also be seen from
the paticca-samuppäda formula, which states: “Conditioned
by clinging, existence comes to be ; conditioned by existence,
birth comes to be.”1

The antaräparinibbäyin non-retumers will not be bom
again, but they are still subject to existence or becoming
(bhava). This means that they are still in the realm of
samsära. For instance, a type of antaräparinibbäyin attains
complete nibbäna after their physical death in this world but
before being bom into a next life. This is exemplified in the
spark simile where a spark of a heated and beaten iron slab
comes off, goes up into the air and cools down before
touching the ground. What happens to the antaräparini-
bbäyins who are not liable to be bom again ? Where are they
living when they attain final nibbäna ?

To answer these questions, there is no alternative but to
assume the existence of an intermediate state for these non-
retumers. The antaräparinibbäyins cannot be born again
since they do not have the rebirth fetters ; and yet they should
continue to exist after their physical death because they still
possess the existence fetters. Then, where do they attain final
nibbäna, unless it be in an intermediate state ? This makes us
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believe that these non-retumers survive their physical death
and continue to exist in some form without being bom into
another life. They will not be bom into another life because
in them the rebirth fetters which cause one to be reborn exist
no more.

This existence of life in between {antarä), that is, after
one’s death and before birth into a next life, is called the
antaräbhava, the intermediate existence. Although this idea
of the intermediate existence cannot be viewed through our
limited evidence as somewhere for all sorts of beings to
linger until they find a proper place to be reborn, in the case
of the antaräparinibbäyins that is the only possibility.

Though the idea of antaräbhava entered Buddhism in its
developmental period, some evidence in the Nikäyas shows
that it must have been a concept familiar to the earliest
Buddhist communities. The idea of the gandhabba's coming
into the mother’s womb for a new conception is a case in
point.1 It is not clear from where the gandhabba comes to the
mother’s womb or what this gandhabba means. Sutta-nipäta
147 names two types of sentient beings: bhütä “beings who
already exist” and sambhavesi “beings waiting to be bom.”
Again, it is not clear who and where these beings are. Some
may also question the meaning of antarä in Dhp 237. The
verse reads :

upamtavayo va däni si
sampayäto si Yamassa santike,
väso pi ca te n’ atthi antarä
pätheyyam pi ca te na vijjati.

The meaning of this verse is, “Your life has come near to an
end; you have arrived in the presence of Yama (the king of
Death) ; there is no resting place for you in-between ; you do

1See M I 265-266 : yato ca kho bhikkhave mätäpitaro ca sannipatitä hoti,
mätä ca utuni hoti, gandhabba ca paccupatthito hoti, evam tinnam
sannipätä gabbhassävakkanti hoti.* upädana-paccaya bhavo bhava-paccayä jati.
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not even have what is necessary for the road.” The word
antarä might in this context refer to an intermediate state of
existence.

The word antarä in the following passage of the S IV 59
is also controversial. Venerable Cunda is explaining to
Channa some teachings of the Buddha:

nissitassa calitam. anissitassa calitam natthi. calite asati
passaddhi hoti. passaddhiyä sati nati na hoti. natiyä asati
agatigati na hoti. agatigatiyä asati cutupapäto na hoti.
cutupapäte asati nevidha na huram na ubhayam
antarena, esevanto dukkhassä ti.

In him who clings, there is wavering. In him who clings
not, there is no wavering. Where there is no wavering,
there is calm. Where there is calm, there is no inclination.
Where there is no inclination, there is no wrongdoing.
Where there is no wrongdoing, there is no vanishing and
reappearing. If there be no vanishing and reappearing,
there is no here nor yonder nor yet between the two. That
is the end of suffering.
What does the phrase na ubhayam antarena mean here

except an intermediate state of existence ? It is true that the
commentaries on such passages often try to deny the idea of
an intermediate state of existence. The commentary on the
passage just cited says, “This is the only meaning here.
Some, taking the words ubhayam antarena, tend to think of
an intermediate existence. They talk nonsense. The existence
of an intermediate existence has indeed been denied in the
Abhidhamma. The word antarena here is to show an
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alternate view. Therefore, the meaning should be : not here,
not yonder, not both, the other alternative.”1

No matter how slight these pieces of evidence are, they
cannot be disregarded. The Theravädins, however, denied the
existence of an intermediate existence even for the antarä-
parinibbäyins. This denial is evident not only from the dis-
cussion in the Points of Controversy (Kathävatthuppakarana)
on the disputed point: “that there is an intermediate state of
existence”, but also from the commentarial explanations of
the antaräparinibbäyins. According to these sources, the
Pubbaseliyas and the SammitTyas, on the one hand, accepted
an antarä-bhava, and the Theravädins, on the other hand,
denied it.- The Theraväda argument was, “ If there be such a
state, you must identify it with the sensual realm, or form
realm, or formless realm, which you refuse to do.” This
unconvincing argument is repeated at Points of Controversy,
pp. 212-13.

Because of this denial, Theravädins have to interpret the
antaräparinibbäyins in a way that goes against the Nikäya
explanations of the rebirth and existence fetters and the
implications of the sparks similes applied to non-returners. In
its commentary on the sparks similes, the commentary of the
Ahguttara-nikäya (Mp IV 39), for instance, says that the
antaräparinibbäyin attains complete nibbäna by the extinc-
tion of all defilements during the period from his arising but
before the middle of his life span in that realm. In other
words, the commentary says that the antaräparinibbäyin

'.Spk II, 373: ayam eva hi ettha attho. ye pana ubhayam antarenä ti
vacanam gahetvä antarä hhavam icchanti. tesam vacanam niratthakam.
antaräbhavassa hi bhävo Abhidhamme patikkhitto yeva. antarenä ti
vacanam pana vikapp’ antaradipanam. tasmä etha attho: n' eva idha na
huram aparo vikappo na ubhayan ti.

-“The Sarvastivadins, the Sammatiyas, and Pürvasailas firmly believed in
an ‘intermediate existence’ (antaräbhava) that linked death and rebirth.
This concept was rejected by the Theravädins and the Mahäsämghikas.”
Encyclopedia of Religion Vol. II, p. 449.
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Theravädins are compelled to reject the concept of antarä-
bhava because of their fear of soul (atta). That is to say,
Theravädins always make some attempts to avoid those
concepts which, according to them, may affirm or imply the
existence of a soul.

The issue that we are raising here is not whether the
affirmation of antarä-bhava compromises the non-self theory
of Buddhism or whether it is inconsistent with other
Buddhist teachings. Our concern is simply to point out that
the Theraväda view which says that the antaräparinibbäyins
will be born again is wrong, contrary to the teaching of the
Pali Nikäyas.1 Kalupahana and Tamura, who completely
neglected those Nikäya references, should not have made the
generalization that the concept of “antarä-bhava.. . is foreign
to early Buddhism”, if by “early Buddhism” they mean the
teachings of the Päli Nikäyas.

V
In conclusion, let us check our emended list of ten fetters

against the antaräparinibbäyin non-returners and the non-
returners in general.

152 G.A. Somaratne
attains complete nibbäna after being bom into a next life in a
Brahmä world.

This interpretation not only contradicts the implications
of the sparks simile of the Anguttara-nikäya but is also
unfounded. It is certain that the main aim of this commentar-
ial interpretation of the Theravädins is to avoid the notion of
an intermediate existence. It contradicts the Nikäya explana-
tion which clearly points out the non-existence of the rebirth
fetters for the antaräparinibbäyins. If rebirth fetters are non-
existent, how can they be born into a next life? The view of
the Nikäyas seems to be that to be born again, one must have
rebirth fetters.

The rejection of an intermediate existence continues even
in modern Buddhist scholarship. Interestingly, but surpris-
ingly, these rejections are made on the basis of commentaries
and some purely Theravädin texts. Kalupahana and Tamura,
for instance, in their article on antaräbhava in The
Encyclopedia of Buddhism, say :

Antaräbhava, intermediate existence or existence between
death in one life and rebirth in the other, [is] a philosophi-
cal concept belonging to the later schools of Buddhist
thought and [is] foreign to early Buddhism. The belief in
a “being” connecting two actualised individualities
(attabhäva) and bridging the gulf between death in one
life and birth in the next, a belief influenced by the ani-
mistic association of the soul-theories of earlier
Brahmanism, is quite inconsistent with the basic teachings
of early Buddhism.1

Kalupahana and Tamura simply show us the traditional
Theravädin view of antarä-bhava, but to our surprise they
make no inquiry into the concepts of antaräparinibbäyin
non-returners, the bhava-patiläbhika fetters, or any other
relevant sources in the Nikäyas. There is no doubt that the

Emended list of
ten fetters

Antaräparinibbäyin
Non-Returners

Non-Returners
in general

A. The five lower fetters

1 . personality belief no no

2. sceptial doubts no no

3. attachement to
rules and rituals no no

4. sensual desire no no

5. ill will no no

'For some secondary materials on antarä-bhava see Alex Wayman, “The
Intermediate-State Dispute in Buddhism”, in Buddhist Studies in Honour
of I.B. Horner, edited by L. Cousins et al. (Reidel Publishing Company,
1974); and Peter Masefield, Divine Revelation in Pali Buddhism
(London : George Allen & Unwin, 1986), pp. 105/'.1 Vol I, Fasc. 4 (Government of Ceylon, 1965), pp. 730-33.



Intermediate Existence and the Higher Fetters 153
Theravädins are compelled to reject the concept of antarä-
bhava because of their fear of soul (atta). That is to say,
Theravädins always make some attempts to avoid those
concepts which, according to them, may affirm or imply the
existence of a soul.

The issue that we are raising here is not whether the
affirmation of antarä-bhava compromises the non-self theory
of Buddhism or whether it is inconsistent with other
Buddhist teachings. Our concern is simply to point out that
the Theraväda view which says that the antaräparinibbäyins
will be born again is wrong, contrary to the teaching of the
Pali Nikäyas.1 Kalupahana and Tamura, who completely
neglected those Nikäya references, should not have made the
generalization that the concept of “antarä-bhava.. . is foreign
to early Buddhism”, if by “early Buddhism” they mean the
teachings of the Päli Nikäyas.

V
In conclusion, let us check our emended list of ten fetters

against the antaräparinibbäyin non-returners and the non-
returners in general.

152 G.A. Somaratne
attains complete nibbäna after being bom into a next life in a
Brahmä world.

This interpretation not only contradicts the implications
of the sparks simile of the Anguttara-nikäya but is also
unfounded. It is certain that the main aim of this commentar-
ial interpretation of the Theravädins is to avoid the notion of
an intermediate existence. It contradicts the Nikäya explana-
tion which clearly points out the non-existence of the rebirth
fetters for the antaräparinibbäyins. If rebirth fetters are non-
existent, how can they be born into a next life? The view of
the Nikäyas seems to be that to be born again, one must have
rebirth fetters.

The rejection of an intermediate existence continues even
in modern Buddhist scholarship. Interestingly, but surpris-
ingly, these rejections are made on the basis of commentaries
and some purely Theravädin texts. Kalupahana and Tamura,
for instance, in their article on antaräbhava in The
Encyclopedia of Buddhism, say :

Antaräbhava, intermediate existence or existence between
death in one life and rebirth in the other, [is] a philosophi-
cal concept belonging to the later schools of Buddhist
thought and [is] foreign to early Buddhism. The belief in
a “being” connecting two actualised individualities
(attabhäva) and bridging the gulf between death in one
life and birth in the next, a belief influenced by the ani-
mistic association of the soul-theories of earlier
Brahmanism, is quite inconsistent with the basic teachings
of early Buddhism.1

Kalupahana and Tamura simply show us the traditional
Theravädin view of antarä-bhava, but to our surprise they
make no inquiry into the concepts of antaräparinibbäyin
non-returners, the bhava-patiläbhika fetters, or any other
relevant sources in the Nikäyas. There is no doubt that the

Emended list of
ten fetters

Antaräparinibbäyin
Non-Returners

Non-Returners
in general

A. The five lower fetters

1 . personality belief no no

2. sceptial doubts no no

3. attachement to
rules and rituals no no

4. sensual desire no no

5. ill will no no

'For some secondary materials on antarä-bhava see Alex Wayman, “The
Intermediate-State Dispute in Buddhism”, in Buddhist Studies in Honour
of I.B. Horner, edited by L. Cousins et al. (Reidel Publishing Company,
1974); and Peter Masefield, Divine Revelation in Pali Buddhism
(London : George Allen & Unwin, 1986), pp. 105/'.1 Vol I, Fasc. 4 (Government of Ceylon, 1965), pp. 730-33.



154 G.A. Somaratne
B. The five higher feeters

(rebirth fetters)
Remarks on the Rasavahim
and the Related Literature

In 1992, I published the edited text of the Migapotaka-
vagga and the Uttaroliya-vagga of Vedeha’s Rasavähim
(Ras), which is based upon my doctoral thesis submitted to
the University of Göttingen1. As Telwatte Rahula had com-
pleted the romanized edition of the first four vaggas from
manuscripts as his doctoral thesis submitted to the Australian
National University in 1978, I edited the fifth and the sixth
vaggas, that is to say, the first two vaggas of the LahkädT-
puppattivatthüni, with the intention of continuing his work.
Although my thesis was written in English, it seems that it
has remained unknown on an international basis to most
scholars of Päli Buddhism and its literature because it was
published in Japan. It was Prof. Oskar von Hinüber who
suggested that I write a short article summarizing the con-
tents of my book for those who are interested in this field in
order to acquaint them with an idea of my work. It will be a
great pleasure for me if this small contribution stimulates
scholarly interest in Ras, one of the most popular post-
canonical literatures in all Theraväda Buddhist countries.

Since a very good, compact explanation of Ras and its
relation to other Päli works, namely Sahassavatthuppakarana
(Sah), the Sahassavatthatthakathä (Sah-a) and the Rasa-
vähim-tikä (Ras-t) is found in Prof. Oskar von Hinüber’s A
Handbook of Päli Literature (§§ 410-415),2 it seems unnec-
essary to repeat it here. In my edition, preceding the intro-

6. desire for form no yes

7. desire for no yes
the formless

8. pride yes yes

9. desire for exitence yes (restlessness) yes

10. ignorance yes yes

This makes it clear that the traditional list of ten fetters
does not make sense of the differences between the types of
non-returner. The traditional teaching that one becomes a
non-returner by getting rid of the five lower fetters totally
ignores differences among non-retumers or indeed among
any noble persons besides the main four. As we saw above,
there are non-returners who are known as antaräpari-
nibbäyins and who have got rid of at least two of the five
higher fetters.

G.A. Somaratne

U. Matsumura (1992) : The Rasavähim ofVedeha Thera, Vaggas V and
VI: The Migapotaka-Vagga and the Uttaroliya-Vagga, Osaka: Toho
Shuppan. This published thesis also includes a summary and table of
contents in Japanese.
Indian Philology and South Asian Studies, Vol. 2, Berlin : Walter de
Gruyter, 1996.

Journal of the Pali Text Society, Vol. XXV, pp. 155-72
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duction, I have given a bibliography of all printed editions
and translations of the Ras and relevant literature. That bibli-
ography also includes much information about Sinhalese
editions with paraphrases called sannaya, and editions and
translations in other oriental languages such as Burmese and
Thai.

I have also made a complete bibliography of the printed
editions of the Saddharmälahkäraya (Sdhlk), a Sinhalese
version of Ras written by Devaraksita Jayabähu DharmakTrti
(Dhammakitti) around the end of the fourteenth or at the
beginning of the fifteenth century, and its commentaries.
Prof. Heinz Bechert of the University of Göttingen spent a
great deal of time and effort collecting the greater part of the
books that are given in this bibliography for the Institute of
Indology and Buddhist Studies (Seminar für Indologie und
Buddhismuskunde). I will show later how this Sinhalese text,
Sdhlk, is important in editing Ras. And his collection of these
old Sinhalese printed books has become an invaluable trea-
sure trove for us today, since these books may be very diffi-
cult to obtain outside of Sri Lanka.

In the introduction to the text I have dealt with the
history of research covering the further elucidation of Ras
(§ 1), discussion about the question of authorship (§2), the
source of the stories in Ras (§ 3), the relation of Ras and
Sdhlk (§4), Ras in South-East Asian countries (§§5-6), the
relation of Ras to the Saddhammasarigaha (§ 7), commen-
taries on Ras, such as Ras-t, the Rasavähim-gäthäsannaya,
and the RasavähinT-gätapadaya (or -ganthipada) (§8), a
description of the manuscripts of Ras I made use of (§9),
problems of orthography (§10),  editorial principles (§11),
metrical analysis (§ 12), summaries of stories and their paral-
lels (§ 13), and a table of verse parallels (§ 14).

I have given a transliteration of the text of Ras-t in an
appendix dealing with Ras V and VI, and of the colophon of
Ras-t from MS Or 6601 (90) in the British Library, to show
evidence that this commentary is closely related to the South-
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East Asian Ras tradition. I also give evidence to show that it
was most probably composed not in Sri Lanka but some-
where in one of the other Theraväda Buddhist countries, and
consequently. I conclude that the Sinhalese printed text is
unreliable because the Sinhalese editors in those days had a
strong tendency to change the readings in manuscripts to
conform with other printed texts. Besides this transliteration,
I added a concordance of verses in my edited text, the
Sinhalese edition (C), Sdhlk, Ras-gäthäsannaya and the
Madhura-rasavähimvatthu (the Burmese version of Ras), a
concordance of stories in Ras, Sdhlk and Sah, and indices of
words and phrases discussed in the notes to the text and of
proper names in the text.

One focus of my work is to attempt to settle the dates for
Vedeha, the author of Ras. Two of the most learned scholars
of Pali literature, S. Paranavitana and G. P. Malalasekera,
held totally different views, the former ascribing Vedeha to
the eleventh or to the twelfth century, and the latter placing
him in the fourteenth century. How can such a difference of
opinion have occurred? It seems it was because the early
Pali philologists were not careful enough in identifying au-
thors of many literary works. Authors of post-canonical Päli
literature were usually Buddhist monks, and they very often
had the same, quite common name of Ananda,  or
Dhammakitti, etc. The different views of the two scholars
also came about due to the careless identification of
Vedeha’s teacher. Ananda.

According to the colophon of Ras, his teacher (guru)
Ananda was called Arannäyatan’-Änanda, “Ananda, whose
abode is the Forest”. In the colophon to another of his works,
the Samantakütavannanä, Vedeha praises his teacher as
Arannaratan’ -Ananda, “The Forest Jewel, Ananda”, and
Vedeha called himself arannaväsl, which means that Vedeha
and his teacher belonged to the Forest Fraternity (called
vanaväsT or aranhaväsi). Malalasekera rightly identified this
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Änanda with the author of the Padasädhana-sannaya, Ananda
Vanaratana, “Ananda, the Jewel of the Forest”.

On the other hand, Paranavitana noticed the fact that the
author of the Pajjamadhu, Buddhappiya, also called his
teacher Anand’-Arannaratana. So far there was no problem.
However, he further identified this Ananda with the Ananda
Tambapanniddhaja, “Ananda of the banner of Tambapanni”
(= Laiikä), who was the teacher of the author of the
Rüpasiddhi, since the latter was also called Buddhappiya.
This unjustified identification of the two Anandas and the
two Buddhappiyas seems to have become one of the reasons
for much of the confusion that we confront when we try to
establish teacher-pupil inheritance in the Sri Lanka mediaeval
Buddhist schools.

The Ananda who is entitled Tambapanniddhaja is quite
safely identified with the thera named Ananda who was
praised in the inscription of SundaramahädevI, the queen of
Vikkamabähu II (1116-37), as “a banner raised aloft in the
land of Lanka”. And this is the main reason why Parana-
vitana ascribed Vedeha to the eleventh to twelfth century,
since he was a co-pupil with Buddhappiya of this “Ananda”.

Buddhappiya as the author of the Rüpasiddhi was, how-
ever, referred to in the Padasädhana written by Piyadassi, to
which Vedeha’s teacher, Ananda of Arannaratana, wrote a
sannaya. This fact obviously contradicts the above-
mentioned fact that Pajjamadhu’s author, Buddhappiya, was
a pupil of Anand’-Arannaratana. The contradiction is, how-
ever, very simply resolved if we suppose that two different
Anandas and two different Buddhappiyas existed : namely,
Ananda of Tambapanniddhaja and his pupil Buddhappiya
who was also called Coliya-DTpahkara (the name suggests
that he was an Indian native) and whose dates are quite
clearly settled in the twelfth century ; and Ananda of the
Forest Fraternity (with the title of Arannaratana, Vanaratana,
or Arannäyatana as in Ras), one of whose pupils was
Buddhappiya, the author of the Pajjamadhu.

Now according to the Padasädhana-sannaya, Ananda’s
teacher was Medhahkara of Udumbaragiri who lived during
the reign of Vijayabähu III (1232-36). On the other hand, we
know from the Säratthasamuccaya that its author, whose
name seems to be unknown, also had Ananda of Aranna-
ratana as his teacher, and besides this that he was a contem-
porary of Anomadassi, whose date was clearly settled around
the reign of Parakkamabähu II (1236-71) based upon Mhv
LXXXVI, 36-39.

The above is a very condensed outline of my discussion
of the evidence of the Vedeha’s date. In short, Buddhappiya,
the author of the Pajjamadhu ; Anomadassi, the author of the
Säratthasamuccaya; and Vedeha were all pupils of Ananda,
belonged to the Forest Fraternity, and were more or less con-
temporary. And so we may be allowed to ascribe Vedeha’s
date to the latter half of the thirteenth century. I examined
this puzzle by closely comparing the colophons of each rele-
vant work. And through this procedure I discovered a very
important fact : the titles or sobriquets given to the distin-
guished monks were not mere casual fancies, but important
marks or signs by which Sinhalese Buddhists of the middle
ages recognized those bearing the same names. I would like
to emphasize here the necessity of this kind of detailed
historical examination of post-canonical Päli literature with
more attention to author identification.

The second major theme of my research is to identify the
source of Ras. According to the opening verses of Ras,
Vedeha states that his work is a revision of a previous work
by Rätthapäla of Guttavamkaparivena at the Mahävihära,
which is, in its turn, a Päli translation of the ancient collec-
tion of stories transmitted in the language of the island
(dtpabhasa), i.e. the Sinhalese language. Walpola Rähula
identified Rätthapäla’s work with Sah, which was published
in 1959 by A.P. Buddhadatta. W. Rähula’ s argument con-
cerning the identification of Sah as Rätthapäla’ s work is
sound, and more evidence for this identification can be



Remarks on the Rasavahini 159158 Junko Matsumura

Änanda with the author of the Padasädhana-sannaya, Ananda
Vanaratana, “Ananda, the Jewel of the Forest”.

On the other hand, Paranavitana noticed the fact that the
author of the Pajjamadhu, Buddhappiya, also called his
teacher Anand’-Arannaratana. So far there was no problem.
However, he further identified this Ananda with the Ananda
Tambapanniddhaja, “Ananda of the banner of Tambapanni”
(= Laiikä), who was the teacher of the author of the
Rüpasiddhi, since the latter was also called Buddhappiya.
This unjustified identification of the two Anandas and the
two Buddhappiyas seems to have become one of the reasons
for much of the confusion that we confront when we try to
establish teacher-pupil inheritance in the Sri Lanka mediaeval
Buddhist schools.

The Ananda who is entitled Tambapanniddhaja is quite
safely identified with the thera named Ananda who was
praised in the inscription of SundaramahädevI, the queen of
Vikkamabähu II (1116-37), as “a banner raised aloft in the
land of Lanka”. And this is the main reason why Parana-
vitana ascribed Vedeha to the eleventh to twelfth century,
since he was a co-pupil with Buddhappiya of this “Ananda”.

Buddhappiya as the author of the Rüpasiddhi was, how-
ever, referred to in the Padasädhana written by Piyadassi, to
which Vedeha’s teacher, Ananda of Arannaratana, wrote a
sannaya. This fact obviously contradicts the above-
mentioned fact that Pajjamadhu’s author, Buddhappiya, was
a pupil of Anand’-Arannaratana. The contradiction is, how-
ever, very simply resolved if we suppose that two different
Anandas and two different Buddhappiyas existed : namely,
Ananda of Tambapanniddhaja and his pupil Buddhappiya
who was also called Coliya-DTpahkara (the name suggests
that he was an Indian native) and whose dates are quite
clearly settled in the twelfth century ; and Ananda of the
Forest Fraternity (with the title of Arannaratana, Vanaratana,
or Arannäyatana as in Ras), one of whose pupils was
Buddhappiya, the author of the Pajjamadhu.

Now according to the Padasädhana-sannaya, Ananda’s
teacher was Medhahkara of Udumbaragiri who lived during
the reign of Vijayabähu III (1232-36). On the other hand, we
know from the Säratthasamuccaya that its author, whose
name seems to be unknown, also had Ananda of Aranna-
ratana as his teacher, and besides this that he was a contem-
porary of Anomadassi, whose date was clearly settled around
the reign of Parakkamabähu II (1236-71) based upon Mhv
LXXXVI, 36-39.

The above is a very condensed outline of my discussion
of the evidence of the Vedeha’s date. In short, Buddhappiya,
the author of the Pajjamadhu ; Anomadassi, the author of the
Säratthasamuccaya; and Vedeha were all pupils of Ananda,
belonged to the Forest Fraternity, and were more or less con-
temporary. And so we may be allowed to ascribe Vedeha’s
date to the latter half of the thirteenth century. I examined
this puzzle by closely comparing the colophons of each rele-
vant work. And through this procedure I discovered a very
important fact : the titles or sobriquets given to the distin-
guished monks were not mere casual fancies, but important
marks or signs by which Sinhalese Buddhists of the middle
ages recognized those bearing the same names. I would like
to emphasize here the necessity of this kind of detailed
historical examination of post-canonical Päli literature with
more attention to author identification.

The second major theme of my research is to identify the
source of Ras. According to the opening verses of Ras,
Vedeha states that his work is a revision of a previous work
by Rätthapäla of Guttavamkaparivena at the Mahävihära,
which is, in its turn, a Päli translation of the ancient collec-
tion of stories transmitted in the language of the island
(dtpabhasa), i.e. the Sinhalese language. Walpola Rähula
identified Rätthapäla’s work with Sah, which was published
in 1959 by A.P. Buddhadatta. W. Rähula’ s argument con-
cerning the identification of Sah as Rätthapäla’ s work is
sound, and more evidence for this identification can be
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into dispute1 . W. Rähula mistakenly seems to regard Sah and
Sah-a as one and the same work. S. Mori compared the Sah-a
quotations in Mhv-t with Sah and Ras more carefully and
concluded that Sah-a represents the earlier stage of the Sah
transmission and that Sah and Sah-a are essentially one and
the same work. However, Mori, a priori, thought Sah-a was
written in Päli and did not pay attention to Malalasekera’s
suggestion that “Rätthapäla’s translation is drawn from the
ancient Sahasssa-vatthu-ätthakathä ... quoted four times in
Mahä-vamsa-tTkä”. 2 He suggested that Sah-a is the original
Sinhalese work (sihalätthakathä) from which Rätthapäla
made a translation into Pali. And I have come to be of the
same opinion in the course of my research, although it is very
difficult to draw a definitive conclusion.

The place showing most conclusive evidence in favour
of Malalasekera’s idea is, however, the last reference of Sah-
a in Mhv-t 607,8-9 in the romantic story of King Duttha-
gämam’s son Prince Säli and his candäla wife (Mhv-t 605,1-
608,8). Sah gives the title of the Säliräjakumäravatthu, but
omits the whole story, advising the readers to refer to the
“Mahävamsa” for the story (Säliräjakumärassa vatthu
Mahävamse vuttanayena veditabbam. Säliräjakumäravatthu
dutiyam.). It is obvious that the “Mahävamsa” mentioned in
the passage cannot be the Mahänäma’s metrical work, Mhv,
since Mhv reports the story with only three verses (Mhv
XXXIII 1-3). We may think that it refers to the story in
Mhv-t. However, the story in Mhv-t reports the miracles

Junko Matsumurai6o

added, especially the fact that the order of stories in Sah and
Ras is not arbitrary, but that the order of stories in Sah is
clearly reflected in Ras, as though Vedeha sorted the stories
in Sah into two parts almost automatically: those stories
related to India (Jambüdlpa) and those related to Sri Lanka
(LaiikädTpa).

Problems remain, however. The stories in Sah are usu-
ally quite simple, and contain few verses. On the other hand,
in Ras the stories are more elaborately related and sometimes
contain information not found in Sah. The most conspicuous
difference is that Ras contains many verses, some of which
are quoted from Mhv and the Apadäna, and in those cases
Vedeha himself makes definite statements, such as tena
vuttam Mahävamse, etc. It is interesting that he also
mentions poränä as the source of verses. Although I could
identify some of these poränä verses as coming from the
Saddhammopäyana, it does not seem that Saddh is the direct
source for these verses. Both Ras and Saddh rather owe them
to a common source. However, verses introduced with defi-
nite source names are very limited in number. In most cases,
verses are only introduced with phrases like tena vuttam,
tathä hi, vuttam hi, or gäthäyo hhavanti, etc. Although these
expressions indicate that those verses also have their own
source, it is very difficult to find parallels of them in other
Pali literature. It is noteworthy that some verses are found to
have their parallels in the Räjaratnäkaraya, a Sinhalese his-
toriographical work, in which verses are in Pali, which is
usual for similar Sinhalese literature of around that time.

From the above discussion we can already understand
that Sah alone cannot be the single source of Ras. Moreover,
Ras contains stories not found in Sah in the form we have it
today. The question then arises : where did Ras adopt these
stories that are missing in Sah from? At this point the
relation of Sah and the Sahassavatthatthakathä (Sah-a),
which is quoted or mentioned four times in Mhv-t, comes

*0. von Hinüber’s explanation that “The latter text is quoted three times in
Mahv-t [sic.]” (op. cit., p. 190), is not quite correct. He does not count
the passage, Mhv-t 453,31 (eso pi khirasaläkabhattadäyako ti tatth' eva
vuttam.). as a reference to Sah-a. It is evident that tatth' eva indicates the
work mentioned in the immediately preceding quotation, i.e. Mhv-t
452,27-28 (so pi Kassapasammäsambuddhakäle khirasaläkabhatta-
däyako ti Sahassavatthatthakathäyam vuttam.).

2G.P. Malalasekera (1928; reprinted 1958) : The Pali Literature of Ceylon,
Colombo : Gunasena. p. 225.
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days of his attaining the ages of three, seven, and nine
months. It also rained säli rice in exactly the same way on
Sihala island on ceremonial days such as the day of his
weaning, the day of his ear-piercing, and on the day of his
coronation as viceroy.

This correspondence does not seem unlikely, if we suppose
that Sah-a was still available to Vedeha, or at least that the
tradition of SThalätthakathä was not totally lost at his time. 1

Another important point is the basis for principles of text
editing methods. Since Ras is a very popular book with both
monks and lay people, not only in Sri Lanka but in all other
Theraväda Buddhist countries (where Ras is usually called
MadhurasavähinT or MadhurarasavähinT), over the centuries,
countless manuscripts have been made. It is therefore im-
possible to establish a relationship among the limited number
of manuscripts which we have access to. Moreover, manu-
scripts themselves usually give us scant information about
their date, place, or scribe. So, my greatest concern is how
we can treat the readings in the manuscripts logically and
consistently. The following is a summary of my research,
covering eighteen pages of the introduction of my thesis
(§n ) .

In order to edit the text I used eight Sinhalese manu-
scripts (S1-S8) ,  two Khmer manuscripts from Bangkok
National Library (Ki and K2) and one modern Laotian
manuscript (L). In addition, I used the oldest Sinhalese

which happened at the birth of Prince Säli, and following this
description, Mhv-t 607,8-9 reports :  “it is said in the
Sahassavatthatthakathä that the same [miracles] also hap-
pened on the occasion of [each of] the seven celebrations”
(sattasu pi 'ssa mahgalesu tath' eva ahosi ti Sahassavattha-
tthakathäyam vuttam). From this it is obvious that the author
of Mhv-t relates the story based upon a source other than
Sah-a, and he here compares the two versions found in the
two different sources.

We cannot know whether it was the author of Sah who
omits the story, or if it was already omitted in the original
Sinhalese work upon which Sah is based. However, Ras
relates the Prince Säli’s story in full, and we find in it the
passage whose content corresponds exactly to the statement
in Mhv-t:

Tassa mätukucchito nikkhamanakälasamanantaram eva
sakala-Lankädtpe sälivassam vassi. Antamaso uddhane
thapitakangu-ädinam bhattam parivattetvä sälibhattam
eva ahosi. Kanguvarakädiparipüritakotthägäräni pi pari-
vattetvä sälim eva ahosum. Tuccchakotthägäräni pi tath’
eva paripunnäni ahesum. Na kevalam jätadivase yeva,
tassa temäsa-sattamäsa-navamäsa-mahgalesu ca sittha-
ppavesana-kannavedhana-uparäjätthänädi-mahgala-
divase ca tath ' eva Sihaladtpe sälivassam vassi.1

At the very moment after he [Price Säli] came out of his
mother’ s womb, säli rice fell like rain on the whole Lankä
island. Even millet or other grains to be cooked as a meal
on fireplaces changed into säli rice. In granaries fully
filled with millet, beans and other [cereals], all [of the
grains] changed into säli rice. Empty storehouses were in
the same way filled with [säli rice]. This miracle
happened not only on the day of his birth, but also on the

l Cf. J. Matsumura, “Sahassavatthuppakarana wo meguru shomondai”
[“On the Sahassavatthuppakarana”], Journal of Indian and Buddhist
Studies. Vol. XLI, No. I (Dec. 1992), pp. 479-75; J. Matsumura.
“Shihara attakatä bunkenrui ni kansuru ichikousatu, säri öji monogatari
wo daizai toshite” [“An Investigation of the So-called Sihala-Ätthakathä
Literature: Comparing Three Versions of the Säliräjakumära Tale”],
Kobe International University Review, No. 53 (Dec. 1997), pp. 161-73.

aranatissa (ed.), Rasavähim, (Colombo: 1891-93; 2nd impression.
1896), pt. 2, 108.17-23. Cf. Matsumura ( 1992), p. xlv.
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edition of Ras by Saranatissa (C)1 as a basis for collation. In
the course of my work, I have found that the mansucripts are
largely divided in two : one group which is almost identical
with C (S3-S8), and another group which sometimes has
very different readings from C (Si, S2, Ki, K2 and L). Now
the question is which group of manuscripts may be supposed
to reflect more exactly the original form of Ras. To solve the
question, I compared the readings with Sdhlk, which contains
the Sinhalese translation of all the stories in Ras.

As I mentioned above, Sdhlk was written at the turn of
the fourteenth to the fifteenth century by Dhammakitti, the
abbot of the Forest Fraternity at Gadalädeni. Since the author
of Ras, Vedeha, also belonged to the Forest Fraternity, we
may be allowed to form the hypothesis that the Ras text
which Dhammakitti made use of was very close to the origi-
nal form of Ras. And as we may also suppose that because
Sdhlk was transmitted separately from Ras, Sdhlk would
serve as a criterion to judge which group of manuscripts
more closely reflects the original form of Ras. The result was
that Sdhlk proved to reflect exactly the readings of the latter
group of manuscripts. So I called the recension represented
by the latter group of manuscripts “recension X”, and the one
represented by the former group manuscripts “recension Y”.

We find the most striking differences between the two
recensions at the beginning of Ras V.2, where recension Y
and C omit a long description of the prosperity of Mahä-
gäma, the capital of Rohana ; and Ras VI.10, where they both
omit the ten verses describing the beauty of Anurädhapura
(VI. 10) ; while recension X shares word-for-word correspon-
dence with these two places in Sdhlk. For this reason, I chose
as the first and most important principle that the text of my
edition of Ras would be based upon the group of manuscripts

designated recension X. As a result I believe I identified the
Ras text belonging to recension X, which is sometimes quite
different from the popular Sinhalese editions of Ras.

The last point I would like to emphasize is the problem
of Sinhalese printed editions of Ras. Complete editions of
Ras have been published only in Sri Lanka up to now, and
they seem to be derived from the the edition by Saranatissa,1

which is the oldest edition and which I designated C. So we
may suppose that C represents all the Sinhalese printed
editions. In the course of my work, I found a very curious
problem in C : the readings of the prose part coincide with
the recension Y manuscripts, with some emendations ; 2 but a
larger number of verses in C are not found in that form in
any manuscripts of Ras, or some verses in C coincide with
the recension X manuscripts.

For example, a most striking difference can be found in
V.7 (Samanagäma-vatthu). Verse 13 of this vagga consists of
five pädas: four Tristubh-JagatT pädas followed by one
Vasantatilaka päda according to the manuscripts :

VTsädhike sattasate samantä
adhikehi chabbisasatehi satta,
parivenapantihi ca dassamyo
tatth’ ävasanti yatiräjaputtä,
käyädisanna-m-aratä paripunnasilä.

C makes two verses of four pädas each, discarding the
most unpleasant Vasantatilaka päda, and this reading is
attested only by the Gäthäsannaya and Sdhlk :

Visädhike sattasate samantä
adhikehi chabbisasatehi satta,

'There is also an edition in Roman script by S. Gandhi (Delhi, 1988), but
it is merely a careless transcription from a Sinhalese edition. Cf. Von
Hinüber, op.cit., p. 191, n. 684.

2 For example, the singular nominative of mätugäma- appears in our
manuscripts always as a feminine (mätugäma), which C usually reads as
a masculine (mätugämo).

'See note 5. 1 actually made use of the second impression of Saranatissa’s
edition, because it was the oldest of all the Sinhalese editions to which I
had access.
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of Ras, despite the obvious need of one for the reasons dis-
cussed above. Although my contribution may be small, I
hope that it will stimulate scholars who are interested in the
post-canonical Päli literature to continue the attempt to pub-
lish a critical edition of the entire text of Ras,1 for I believe
that Ras itself is not only very important as historiography
but also as one of the most sophisticated works in literature
produced in mediaeval Sri Lanka, supplying us with much
information about the lively culture of Theraväda Buddhists.

Junko Matsumura
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parivenapamhi sudassamyo
pitim pavaddheti sadä janänam.
Tahirn vasantä yatiräjaputtä
supesalänekagunädhiväsä,
katädarä sabbajanehi sammä
karonti attatthaparatthasiddhim.1

In C we often find “improved” verses like these which
are not attested to by any of our manuscripts, and in such
cases C’s readings are usually attested to by the Gäthä-
sannnaya and Sdhlk, especially by the Gäthäsannaya. From
this and other observations I surmise that the one who intro-
duced such improvements to the verses is Dhammakitti, the
author of Sdhlk, and that the compiler of the Gäthäsannnaya
made use of Sdhlk along with Ras transmitted in the form of
manuscripts. There is a good reason for the compiler of the
Gäthäsannnaya to use Sdhlk. Although Dhammakitti did not
adopt all the verses of Ras in the original Päli into Sdhlk, he
gave a Sinhalese paraphrase of all the verses of Ras, even of
those whose original Päli text he omitted, and this Sinhalese
paraphrase of verses, I suppose, may have been of great use
for the compilation of the Gäthäsannnaya.

From the circumstances discussed above, we may con-
clude that the editor of C adopted its verses not directly from
Ras manuscripts but most probably from the Gäthäsannnaya,
which had been transmitted separately from the Ras text.
Therefore we must say that the Ras text of the Sinhalese edi-
tions cannot be consistent. They are artificially made from
the Ras manuscripts and the Gäthäsannaya, and probably
also using Sdhlk.

Ras has been a very popular and widely read collection
of religious narratives among Buddhists not only in Sri
Lanka but also in other Theraväda Buddhist countries, and
there still exist innumerable manuscripts kept in temples and
libraries. Nevertheless, we do not have a critically edited text 'According to a letter from Mr Sven Bretfeld of the University of

Göttingen which I received in May 1997, he intends to edit Ras VII.3-
VIII.3, the vaggas which narrate the story of King Dutthagämani and his
ten worriers.1Saranatissa. ed., pt. 2, p. 12,5-8.
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of Ras, despite the obvious need of one for the reasons dis-
cussed above. Although my contribution may be small, I
hope that it will stimulate scholars who are interested in the
post-canonical Päli literature to continue the attempt to pub-
lish a critical edition of the entire text of Ras,1 for I believe
that Ras itself is not only very important as historiography
but also as one of the most sophisticated works in literature
produced in mediaeval Sri Lanka, supplying us with much
information about the lively culture of Theraväda Buddhists.
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g. [Ras I—II] L. Gunaratna, ed. and tr.. Rasavähini,

Dhammasonda Vagga hä Nandiräja Vagga.
Colombo: Ratna Pot, n.d.

h. [Ras V-VI] Nävulle Dhammänanda, ed. and tr. Rasa-
vähim'. Migapotaka-Uttaroliya Vagga. Colombo:
Jinälamkära, 1963.

i. [Ras V-VI] L. Gunaratna, ed. and tr. Rasavähim,
Lamkädipuppattikathävehi Migapotaka Vaggaya hä
Uttaroliya Vaggaya. Colombo: Ratnapot, 2527 B.E.
(A.D. 1983).

j. [Ras VII—VIII] Nikahätiye Somänanda, ed. Rasa-
vähiniya, i-2-Yodhavarga. Colombo: Gunasena
[i960].

3. Editions with Sinhalese paraphrase (sannaya)
k. [Ras I-IV] M.J. Dharmasena, Rasavähini-sannaya. 1st

impression, fasc. 3 (pp. 161-240), n.p. : SribhäratT,
2459 B.E. (A.D. 1915).
2nd impression, n.p. : Sevyasrl, 2471 B.E. (A.D. 1928).
3rd impression, fasc. 1 (pp. 1-80), [Colombo]: Vidyä-

prabodha, 2477 B.E. (A.D. 1934).
l. [Ras I-IV] Mäböpitiye Medhahkar, ed. Pätha-

sodhanapürvaka Rasavähimvyäkhyäva, Bihalpola Sri
Devaraksitäbhidhäna näyaka mähimiyan vahanse visin
liyana ladt, ist ed., A.D. 1917 (?); 2nd ed., 2473 B.E.
(A.D. 1930).

m. [Ras I] Devinuvara Ratanajoti and Kurnägoda Piya-
tissa, eds.. Sanna sahita Rasavähini, Prathama
Bhägaya (with sannaya by Bihalpola Devaraksita).
Colombo: Jinälamkära, 2502 B.E. (A.D. 1958).

B. Other Oriental Editions
a. [Ras I-IV] Üh Janainda, ed. Rasavähinipäli, Jam-

budipuppatti kathäkanda. Rangoon: SudhammavatT,
1930. Be .

BIBLIOGRAPHY OF THE RASAVÄHINI
(Editions and translations)

A. Sinhalese printed editions and translations
1. Complete editions

a. Saranatissa, ed. Rasavähim. Colombo: Lankäbhinnä
Visruta Press, 1891-93 (not accessible to the present
author. Cf. W.A. de Silva, “A List of Pali Books
Printed in Ceylon in Sinhalese Characters”, JPTS
1910-12, p. 148, no. 154).
The following reprints were accessible to the author :
2nd impression, [Colombo]: Vijjäsägara, 2439 B.E.
(A.D. 1896).
3rd impression, Colombo: Jinälankära, part 1, 2444
B.E. (A.D. 1901); part 2, 2443 B.E. (A.D. 1889).
7th impression of part t and 4th impression of part 2
bound together in one volume, [Colombo] : Jinä-
larikära, part 1, 2483 B.E. (A.D. 1939); part 2, 2470
B.E. (A.D. 1926).

b. M. Somaratana, ed. Rasavähim. Colombo: Jinä-
lahkära Press, 1906 (not accessible to the present
author; cf. de Silva, op.cit., p. 148, no. 155).

c. Kiriälle Nänavimala, ed. Rasavähini. Colombo:
Gunasena, 1961.

2. Partial editions and Sinhalese translations
d. [Ras I—IV] Polvatta Siri Sudassi, ed. Rasavähim

(Pathamo Bhägo). Ambalamgoda : Lamkäputta
Muddanälaya, 2493 B.E. (A.D. 1951).

e. [Ras I with tlkä] Silögama Söbhita, ed. Rasavähim.
Colombo : Gunasena, 1962.

f. [Ras I.4-7] G.K.F. Wickramasekera, ed. Rasavähim
(Prescribed for the J.S.C. Examination). Kotagala:
Barnes, 1936.
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e. [Ras II] Magdalene and Wilhelm Geiger. Die zweite

Dekade der Rasavähini. Sitzungsberichte der Köni-
glich Bayerischen Akademie der Wissenschaften,
Philosophisch-philologische und historische Klasse,
1918, 5. Abhandlung. München, 1918. Edition in
Roman script with German translation.

f. [Ras Li] D.J. Gogerly, “Buddhism”, The Orientalist,
vol. 1, part 9 (1884) pp. 204b-205b. A detailed
English summary.

g. [Ras I.3] W. Goonetileke, “Comparative Folklore”,
The Orientalist, vol. 1, part n (1884), pp. 252a-55a.
Text in DevanägarT script and English translation
(avasänagäthä is omitted).

h. [Ras VII.2] Edmund R. Goonaratne. “The Telakatäha-
gäthä”, JPTS 1884, pp. 53-54- Part of the text is
quoted with English translation.

i. [Ras I.9, IV.1, V.4, IX.4, IX.8, II.5] Dines Andersen,
Rasavähini, Buddhistiske Legender: paa dansk i
udvalg med indledning, Studier fra Sprog- og Old-
tidsforskning udgivne af det philologisk-historiske
Samfund, no. 6. Kjpbenhavn, 1891. Danish trans-
lation.

j. [Ras II.4] I.P. Minayeff. Recherches sur le
Bouddhisme : traduit du Russe par R.H. Assier de
Pompignan. Annales du Musee Guimet, tome 4. Paris:
Ernest Leroux, 1894. The text is quoted without any
mention of the source. The original Russian work is
not accessible to the author: I.P. Minaev, Buddizm:
isledovanija i materials, 1887.

k. [Ras IV.8] H.C. Norman. “Buddhist Legends of
Asoka and his Times : Translated from the Päli of the
RasavähinT by Laksmana Sästri”, JASB, new series 6
(1910), pp. 57-72. English translation.

1. [Ras III.6-10] Klaus Wille. Rasavähini von Vedeha:
Edition, Übersetzung und quellenkritische Bear-

b. [Ras I—IV] Bhiksu Mahänäma, ed. Rasavähini,
Jambudipuppatti Kathä. LumbinT: RäjakTya Buddha
Mandira, 1983. Ne.

C. Other Oriental Translations
1. Complete translations

a. Seng Manavidüra, tr. Rasavähini. Bangkok, 2513 B.E.
(A.D. 1969). Thai translation from the 3rd impression
of Saranatissa’s Sinhalese edition (I-A-a).

2. Partial translations
b. [Ras I—IV] Üh Äcar, tr. Rasavähinivatthu, Jam-

budipuppatti-kathä. Charä Nän, ed. Rangoon: Mran-
mä amyuih säh cä Press, 1925. Burmese translation.

c. [Ras I—IV] Bhiksu Aniruddha, tr. Rasavähini, in 2
parts : part 1 , LumbinT: LumbinT Dharmodaya Samiti
1979; part 2, LumbinT: RäjakTya Buddha Mandira,
1980. Nepalese translation.

d. [Ras V-VI] Anägärikä SusTlä, tr. Rasavähini, Latikä-
dipuppatti Kathä. Part 1, Omabahäla: Säkya Press,
1982. Nepalese translation; the Lankä section is to be
published in 3 parts.

D. European Editions (including English publications in
Oriental countries) with or without translations
a. [Ras 1.1 -4] Friedrich Spiegel, Anecdota Pälica.

Leipzig, 1845, PP- 1-74- Edition in DevanägarT script
with German translation.

b. [Ras I.5-6] Sten Konow, “Zwei Erzählungen aus der
RasavähinT”, ZDMG 43 (1889), pp. 297-307. Edition
in Roman script with German translation.

c. [Ras I.7] P.E. Pavolini, “II Settimo Capitolo della
Rasavähini”, GSAI 8 (1894-95), pp. 179-86. Edition
in Roman script with Italian translation.

d. [Ras 1.8— 10] P.E. Pavolini, “RasavähinT, I 8-10”,
GSAI 10 (1896-97), pp. 175-98. Edition in Roman
script with Italian translation.
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beitung eines ausgewählten Textabschnittes. Un-
published MA thesis, Göttingen, 1977.

m. [Ras I—IV] Telwatte Rahula. Rasavähini: Jambudip’
uppattivatthu (a critical edition together with an Eng-
lish translation). Unpublished PhD thesis, Australian
National University, Canberra, 1978.

An Index to JPTS Volumes IX-XXIV
An Index to The Journals of the Pali Text Society (1882-1927 =

Volumes I-VIII), compiled by P.D. Ratnatunga (Mudaliyar) and
revised with an Appendix and arranged by S.S. Davidson, was
published by the Society in 1973. This index lists, by author, the
articles published in the Journals since it was revived in 1981. The
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