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Analytical Study of the Monks’ pdcittiya % i%4% Rules

Sasaki Shizuka

This paper clarifies the historical transformations that the sikkhapada of pati-
mokkha underwent. This is one of the key themes in my research on the Vina-
yapitaka.

“The Buddha, the Dhamma, and the Samgha’ are the three basic elements
that comprise Buddhism. It goes without saying that the third, i.e., “the Sam-
gha,” refers to a community of monks. The Vinayapitaka, a collection of laws,
is essential for the Samgha to operate. Without the Vinayapitaka, the Samgha
would not have been possible, and without the Samgha, Buddhism would not
have been possible. Therefore, the Vinayapitaka is one of the indispensable
cornerstones of Buddhism.

Moreover, the Vinayapitaka has a unique quality that is fundamentally
different from other doctrinal material such as Sutta and Abhidhamma: Each
Samgha has to maintain the Vinayapitaka, and there can be no deviation or
divergence from it. When we consider that the Vinayapitaka represents the
law of the Samgha, this seems natural. However, this completely natural fact
holds great significance in Buddhist Studies research.

The Vinayapitaka, a “single copy” of which is inevitably maintained in
the Samgha, can be used to map the historical changes that occurred in the
Samgha. Figuratively speaking, it is similar to the way that DNA, a product
of the realm of living beings, is present as a “single copy” in all living things.
Knowing how DNA has been passed down allows us to understand the chan-
ges that living beings have undergone throughout history.

Clarifying the history of the Vinayapitaka will simultaneously clarify the
history of a Buddhist Samgha, and this in turn will be a key reference point
for clarifying the history of Buddhism as a whole. Herein lies the true signi-
ficance of research on Vinayapitaka.

For the past decade, I have mainly researched two themes in the field of
vinaya study. One is on the evolution of adhikarana in the Vinayapitaka,
while the other is an investigation of the process of historical changes in the
sikkhapada of patimokkha. My research so far has shown that many traces of
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historical change may be found within the Vinayapitaka. By finding and
carefully analyzing them, we can trace the process by which the Vinayapitaka
developed quite clearly.!

Here 1T will discuss one element of this research: the monks’ pacittiya
(pacattika, patayantika) articles 21-24.2

I begin by providing the text of articles 21-24 of the monks’ pacittiyas in the
Mahavihara-vinaya.

Article 21

Yo pana bhikkhu asammato bhikkhuniyo ovadeyya pacittiyam.?

If a monk, not approved, should exhort nuns, there is an offence of
expiation.*

This article was written after an incident in which six bad monks selfishly
called nuns to their own dwellings and exhorted them in order to obtain the
necessities of life.’

Article 22

sammato ce pi bhikkhu atthamgate suriye bhikkhuniyo ovadeyya pacitti-
yam.®

If a monk, even though approved, should exhort nuns after sunset, there is
an offence of expiation.”

I Sasaki 2007, 2008, 2009, 2010, 2011a, 2011b, 2011c, 2011d, 2012a, 2012b, 2012c, 2014a,
2014b.

2 This paper is not a final discussion of research results but, rather, is intended to raise a
number of the issues I have found working with these materials. Interpreting the monks’
pacittiya articles 21-24 is an extremely complicated task. In addition, these issues play an
important role in “the reason behind the uniqueness of the Mitlasarvastivada-vinaya,” which
has yet to be fully understood. Here I introduce the essence of these issues, which I intend
to explore further in my future work. On these articles, Hirawaka published a brief and
superficial review. Hirakawa 1994: 263-294.

3 Oldenberg 1882: 51.
4 Horner 1940: 264.

5 After article 21 was laid down, the six bad monks left the realm (sima, the domain of the
Samgha), declared themselves preachers, and exhorted nuns. As a result, the Buddha laid
down eight conditions for monks to exhort nuns. Horner 1940: 264, Hardy 1899: 151-152,
279-280.

6 Oldenberg 1882: 55.

7 Horner 1940: 275.
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This article was laid down after an incident in which nuns traveled to hear
Cilapanthaka’s exhortation. Because Ciilapanthaka’s exhortation went on
for a long time, the nuns’ return was delayed, causing trouble.

Article 23

yo pana bhikkhu bhikkhuniipassayam upasamkamitva bhikkhuniyo
ovadeyya ariifiatra samaya pdcittiyam. tatthayam samayo: gilana hoti
bhikkhunt, ayam tattha samayo.’

If a monk, approaching nuns’ quarters, should exhort the nuns except at a
right time, there is an offence of expiation. This is a right time in this case:
if a nun comes to be ill; this, in this case, is a right time.’

The six bad monks went to the nuns’ quarters and exhorted the six bad nuns.
As a result, monks were forbidden to go to nuns’ quarters to exhort. However,
they were permitted to do so when there was a sick nun who wished to be
exhorted.

Article 24

yo pana bhikkhu evam vadeyya: amisahetu thera bhikkhii bhikkhuniyo
ovadantiti pacittiyam.'’

If a monk should speak thus: ‘The monks who are elders are exhorting
nuns for the sake of gain,” there is an offence of expiation.!!

This article was written as a result of the aforementioned six bad monks
criticizing an elder monk who was exhorting nuns in this way.

Article 23 is particularly important because it is unique to the Maha-
vihara-vinaya; other vinaya do not contain it. In the Mahisasaka-vinaya and
Mahasamghika-vinaya, there is a sikkhapada that is very similar to this
article; however, a close look reveals that the content is fundamentally diffe-
rent. (This will be discussed later.) The rule that “Except when a nun is sick,
no monk may go to nuns’ quarters to exhort” is unique and only found in the
Mahavihdara-vinaya.

As the four articles above indicate, the Mahavihara-vinaya declares that
when monks exhort nuns, they are not permitted to go to the nuns’ quarters
to exhort, and the nun must always go to the monk to hear him exhort. On
that occasion, the monk who is to exhort must have been nominated by the
Samgha. The rule that “Nuns go to monks’ dwellings to hear them exhort” is

8 Oldenberg 1882: 57.
9 Horner 1940: 277.
10 QOldenberg 1882: 58.
' Horner 1940: 279.
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consistently observed throughout the four articles, and the stories about the
articles’ origins say that “the nuns go to the monks’ dwellings.”

II

Next, we will look at the Mahisasaka-vinaya 7% F&51Fld 105y .

Article 21

¥ b AR N ZERUL R R iR, 12

If a monk, not approved by the samgha, should exhort nuns, there is an offence
of pacittiya.

Article 22

o e IS ARG L e 28 NI ERR,

If a monk, even though approved by the samgha, should exhort nuns after
sunset, there is an offence of pdacittiya.

Article 23

FH MRS AL TR AR, BRIk, Bk, R%E L mem,
= AN] S

If a monk, not approved by the samgha, approaching nuns’ quarters, should
exhort the nuns except at a right time, there is an offence of pacittiya. This is
a right time in this case: if a nun comes to be ill; this, in this case, is a right
time. !

T 1421 (xxii) 45c¢. cf. DI/ A, T 1422 (xxii) 197b.

T 1421 (xxii) 46b. cf. MIPIEH 53 A, T 1422 (xxii) 197b.

T 1421 (xxii) 46¢. cf. DI/ TA, T 1422 (xxii) 197b.

There is a crucial mistake in the Mahisasaka-vinaya, in which the sikkhapada Article 23 was
developed in four stages. However, the second stage includes an extraneous inserted phrase.
The four stages are as below. Stage 1: If a monk goes to a nun’s quarters, it is a pacittiya.
Stage 2: If a monk goes to a nun’s quarters to exhort without being approved to do so by the
Samgha, it is a pacittiya. Stage 3: If a monk goes to a nun’s quarters to exhort without being
approved to do so by the Samgha, it is a pacittiya. Stage 4: If a monk goes to a nun’s quarters
to exhort without being approved to do so by the Samgha, except during the one right time,
it is a pacittiya. The right time is only if a nun is ill. The underlined portion of Stage 2 is
unnecessary. Because there was trouble when monks went to nuns’ quarters to exhort, the
Buddha laid down the text in Step 1 that “Monks must not go to nuns’ quarters.” Monks
needed to go to the nuns’ quarters for various reasons, but were forbidden to do so because
of the above rule, and this caused many inconveniences. To allow monks to visit the nuns’
quarters for purposes other than exhortation, the rule was amended to read, “It is forbidden
to go to nuns’ quarters to exhort.” This allowed monks to go to the nuns’ quarters for pur-
poses other than exhortation. Afterward, because monks who had been approved by the
Samgha to exhort hesitated to visit the nuns’ quarters because of this revision, the third stage,
that those approved by the Samgha may enter,” was added. As a result, the phrase “without
being approved to do so by the Samgha” in the second step is unnecessary. Furthermore, it




Monks’ pacittiya i 4% Rules 321
Article 24
FH AR, R R R RSGR L e sk e, 10
If a monk should speak thus: ‘The monks who are elders are exhorting nuns
for the sake of gain,’ there is an offence of pacittiya.

At first, this appears to assume the same conditions as the Mahavihara-
vinaya. However, the underlined portion of article 23 is crucial. Because of
the rule that “monks must not go to the nuns’ quarters to exhort without the
approval of the Samgha,” it is by default that “those monks who are approved
by the Samgha may go to the nuns’ quarters to exhort.” However, this article
seems inconsistent with article 21, which states, “Only monks who have been
approved by the Samgha may exhort nuns.” As such, monks who have not
been approved by the Samgha have no right to exhort nuns. Therefore, it is
unnecessary to create a rule that “Monks who have not been approved by the
Samgha must not go to nuns’ quarters to exhort.” This indicates a discrepancy
within the sikkhapada.

There is an interesting section in the Mahisasaka-vinaya regarding
whether “nuns go to see monks, or monks go to the nuns’ quarters when ex-
horting them.” In the original story behind article 22, nuns go to hear Ciila-
panthaka exhort. However, trouble occurs because the sun sets and they are
unable to return to their dwellings. As a result, the rule that “One must not
exhort until or after sunset” was established. The explanatory suttavibhanga
section of article 22 gives a “commentary on the fundamental methods of
exhorting” regarding this rule.!’

According to this, monks who have been approved by the Samgha by a
iattidutiyakamma (jiiaptidvitiyakarman) should first prepare to go to the nuns’

quarters to exhort them. However, if this is not possible, then they should
gather the nuns at their own quarters instead. In other words, the rule is that

is inconsistent because with the addition of this phrase, the second step becomes precisely

the same as the third step.
16 T 1421 (xxii) 47a. cf. MIPIEH S A, T 1422 (xxii) 197b.
If you are approved by the Samgha by a fiattidutiyakamma to go to nuns’ quarters to exhort,
then you must tell them, “You prepare the seats. I will come shortly.” If you cannot go to
the nuns’ quarters, clean your own quarters and “gather the nuns there and exhort them.”
Take other monks along with you. If there are no other monks, then go by yourself. If the
sun has still not set after you have explicated the eight guru Dhammas, then explicate other
Dhammas. Consider the time, and ensure that the nuns are able to return while the sun is
still up. If you have finished explicating the Dhamma, allow those who wish to leave early
to do so. If the way home is through potentially unsafe places, then the monks should escort
the nuns for safety. If the sun sets while exhorting, each word spoken after sunset is a
pacittiya. For a samanera, each word is a dukkata. T 1421 (xxii) 46b.
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monks go to the nuns’ quarters to exhort and call the nuns to their own
quarters when the former is not possible.

One can understand that the underlined portion in article 23 has important
implications. It recognizes that monks were permitted to go to nuns’ quarters
to exhort. While the Mahisasaka-vinaya has articles similar to the Maha-
vihara-vinaya, its practical application was completely different from the
Mahavihara-vinaya. When we consider that the “commentary on the fun-
damental methods of exhorting” is unique to the Mahisasaka-vinaya among
all the other Vinaya, we can hypothesize that the situation of monks going to
nuns’ quarters is a later tradition.'®

III

Next, I will examine how these problematic sections are dealt with in the
Mahasamghika-vinaya FEF(ETEAE, a vinaya that has a similar structure as
the Mahavihara-vinaya and Mahisasaka-vinaya in this portion.'?

Article 21
F AR EMBGRIL e, B, 2
If a monk, not approved, should exhort nuns, there is an offence of pacattika.

Article 22

o ARG R, 1 R T BRI, &R,

sammato vapi bhiksuh bhiksunim ovadeya vikale astamgate siirye anithate
arune pacattikam.?

If a monk, even though approved, should exhort nuns in improper time, from
sunset to dawn, there is an offence of pacattika.”

18 The Mahisasaka also deviate from all other schools in an elegant way in the regulations
regarding the say, see Jin-il Chung and P. Kieffer- Piilz 1997: 13-56; in particular p.54.
19 Karashima published a transliteration of the Sanskrit Pratimoksasitra of the Mahasamghika

newly found in Bamiyan with extremely detailed information. The following passages are
found in it. Karashima 2012: 53-54.

20 T 1425 (xxii) 346a. of. BEFETRHR L LA, T 1426 (xxii) 552b.

21 T 1425 (xxii) 346b. cf. EEFGIRA R L AA, T 1426 (xxii) 552b.

22 Tatia (1975, p. 21).

23 There is a contradiction in the connection between articles 21 and 22. The phrasing of article
21, that “Monks who are not approved by the Samgha must not exhort nuns,” suggests that
monks who are approved by the Samgha can exhort nuns. However, the rule that “monks
who are approved by the Samgha can exhort” is first introduced in the origin story of article
22, which is the next article. In addition, the rule appears as part of the origin story of the
sikkhapada, stating that “one must not exhort until or after sunset”—an edict that is not
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Article 23

FH AR R R, ARG A, BRERIFFERIR, ARIFH I
yo puna bhiksu ovadaprekso bhiksuntupasrayam upasamkrameya santam
bhiksum anamantrayitva anyatra samaye pdcattikam. tatrayam samayo —
gilana bhiksuni ovaditavya anusasitavya bhavati. ayam atra samayo.”

If a monk who has an intention of exhorting the nuns, without addressing it to
another monk there, should approach nuns’ quarters except at a right time,
there is an offence of pacattika.?® This is a right time in this case: if he has to
exhort a nun of ill health; this, in this case, is a right time.

Article 24
HHREFEIL RS, RERBMBGULL LB B
yo puna bhiksu bhiksum evam vadeya — amisahetor ayusman bhiksu

bhiksunim te ovadatiti pacattikam.?®
If a monk should speak to a monk thus: ‘Ayusman, a monk exhorts a nun for
the sake of gain,’ there is an offence of pacattika.

The articles in the Mahasamghika-vinaya are similar to those in the
Mahavihara-vinaya and Mahisasaka-vinaya; however, the Mahdasamghika-
vinaya articles have a unique characteristic, which is reflected in the under-
lined portion of article 23. This section suggests, “if a monk has addressed
another monk there, the monk can go to the nuns’ quarters to exhort.” Again,
this condition is different than the requirement stated in the Mahisasaka-
vinaya, in which “monks who have been approved by the Samgha may go to
the nuns’ quarters.”?

Regarding the question of whether nuns should go to the monks’ quarters
or monks should come to the nuns’ quarters when nuns are to be exhorted,
the origin stories of articles 21, 23, and 24 consider monks going to nuns’
quarters to exhort as natural. However, in article 22, the nuns go to the monks’

directly related to this rule. This indicates the structural confusion of articles in the
Mahasamghika-vinaya.

2T 1425 (xxii) 347a. cf. BERTEIA R FL A, T 1426 (xxii) 552b.

% Tatia 197: 21.

2 TInitially, I translated the phrase santam bhiksum as ‘a honorable monk’ following the

Chinese translation and presented it at the conference held in Yongfu temple, Hangzhou
City, China. After the conference, Professor Karashima told me its correct meaning is ‘a
monk there’. I express my appreciation for his kindness.

27 T 1425 (xxii) 347c. cf. BEFMEIRA AR L A, T 1426 (xxii) 552b.
28 Tatia 1975: 21.

2 Whether this wording in the Mahasamghika-vinaya implies that “only monks who have been
approved by the Samgha may go to the nuns’ quarters after telling another honorable monk,”
or whether it means “any monk, so long as they have told another honorable monk, may go
to the nuns’ quarters” is unclear. The explanatory suttavibharnga section suggests that it is
the latter. However, if so, this article contradicts article 21.
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quarters. This shows that the Mahasamghika-vinaya is similar to the
Mahisasaka-vinaya in that it acknowledges both situations.

v

In this study, I have considered the Mahavihara-vinaya, the Mahisasaka-
vinaya, and the Mahdasamghika-vinaya and shown the differences in the
wording of the sikkhapadas of each of these three. In addition, I have shown
that these differences led to differences in practical administration. Next, I
will briefly introduce the remaining three Vinayas, which are fundamentally
different compared to the first three. These are the Dharmaguptaka-vinaya,
the Sarvastivada-vinaya, and the Milasarvastivada-vinaya. The sikkhapada
in article 23, “monks shall not go to the nuns’ quarters to exhort,” which is
seen in the aforementioned three Vinayas, does not exist at any of the remai-
ning three Vinayas. I have treated the sikkhdpada on exhorting nuns as a set
of four until now; however, in these Vinayas, there is no third article, leaving
the first, second, and fourth articles to form a set of three. I will begin with a
discussion of the Dharmaguptaka-vinaya M5y,

Article 21

Fi A R ARG R, Wk,

If a monk, not approved by the samgha, should exhort nuns, there is an offence
of pacittiya.

Article 22

i ERE AR LR T E R, Bk, 3

If a monk, even though approved by the samgha, should exhort nuns after
sunset, there is an offence of pacittiya.

Atrticle 23 (= Mahavihara-vinaya etc., Article 24)

Fi b FRBl e VR RE, b RS A sz bt iR B i, 2

If a monk should speak thus: The monks who are elders are exhorting nuns for
the sake of food and drink, there is an offence of pacittiya.

In the Dharmaguptaka-vinaya, there is no sikkhapada stating that “monks
must not go to the nuns’ quarters to exhort.” How then did they resolve this
issue? In the articles, both situations occur: nuns go to the monks’ quarters,
and monks go to the nuns’ quarters. However, the two situations do not occur
together: each sikkhapada has either one of the situations and not both. In the

30T 1428 (xxii) 648c. cf. PU/MEBTHA, T 1430 (xxii) 1026b.
31T 1428 (xxii) 650a. cf. PU5METHA, T 1430 (xxii) 1026b.
32T 1428 (xxii) 650b. cf. U ETHA, T 1430 (xxii) 1026a.
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origin story of article 22, nuns go to the monks’ quarters, while in the origin
stories for articles 21 and 23, monks go to the nuns’ quarters. This could be
read as both situations having been allowed from the beginning. However, it
is also possible that at first, only one of these situations was allowed, and
over time, this changed to permit both.

v

Next, let us consider the Sarvastivada-vinaya i,

Article 21

FH, EAERGELEE, BERtL e, Boki, »

yah punar bhiksur asammatah samghena bhiksuni avavadet (p)a(tayantika
21)%

If a monk, not approved by the samgha, should exhort nuns, there is an offence
of patayantika.

Article 22

HibE, @SR, EHIRE, ik, »

sam(ma)to ’tradapi bhi(ksur) yavat siryastamgamanakalasamayad bhiksunitr
avav(adet pa)tayantika (2)2%

If a monk, even though approved, should exhort nuns after sunset, there is an
offence of parayantika.

Article 23 (= Mahavihara-vinaya etc., Article 24)

FHHEAERS, LRI, 2ttt me, Mok, 7

yah punar bhiksur evam (va)ded amisahetor bhiks(avo bhiksunih avavad)antiti
pa(tayantika 2)3*

If a monk should speak thus: ‘The monks are exhorting nuns for the sake of
gain,’ there is an offence of parayantika.

The Sarvastivada-vinaya consistently shows nuns going to the monks’
quarters to be exhorted. Although there is no rule stating that “monks must
not go to the nuns’ quarters to exhort,” the monks did not go to the nuns’
quarters. This sets this text apart from the other Vinaya. It is different than

3 T 1435 (xxiii) 81a. cf. +af Lk LI FEIR A SURAS, T 1436 (xxiii) 474b: # b, [sic/] &R
R R, PR,

34 von Simson 2000: 209.

35 T 1435 (xxiii) 82b. cf. 7 bk EIFEFEASUERA, T 1436 (xxiii) 474c : £, {G#EERK
LR, R E B RN, WA

36 yon Simson 2000: 210.

3 T 1435 (xxiii) 82c. cf. +afi bk IR FERA XA, T 1436 (xxiii) 474c : FFib o, A0AEGE,
BN, Rt R, Wi

3 von Simson 2000: 210.
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the situation in the Miilasarvastivada-vinaya, which will be discussed next.
Even the Sarvastivada-vinaya and Miilasarvastivada-vinaya, both products
of the Sarvastivada lineage that share many similarities, have significant
differences when it comes to this passage.

VI

Finally, the Milasarvastivada-vinaya tRAG —Y)4 5B A4S HE shall be dis-
cussed.

Article 21

FEVREA S, BIEBGEREE, WRERE, BoRme

yah  punar  bhiksur  asammatah  samghena  bhiksunth  avavadet
tadriapadharmasamanvagamat payantika*

yang dge slong gang dge 'dun gyis ma bskos par dge slong ma la chos ston na/
chos ’di lta bu dan ldan pa ma gtogs te ltung byed do/**

If a monk, not approved by the samgha, should exhort nuns, there is an offence
of payantika in a case other than he has obtained appropriate dharma.

Article 22

EL B MR ZERL A B T2 R IMZGE . R E e
sammata$ capi bhiksuh samghena yavat siryastagamanakalasamayat
payantika**

¥ In the Milasarvastivada-vinaya, the origin story for article 21 includes the tale of
Ciulapanthaka’s life from his birth until he began to teach nuns and the “Three Past Stories.”
All four of these stories are parallel to Divyavadana No. 35. The suttavibharnga portion of
article 21 is also 990 lines long in the Taisho Tripitaka version, and is the second lengthiest
of all the payantika in the Miilasarvastivada-vinaya (The longest is article 82, 2296 lines,
and the third is article 80, 489 lines). This passage is unique even within the
Milasarvastivada-vinaya.

40T 1442 (xxiii) 798a. of. FEAHL— 1A HAAE, T 1454 (xxiv) 504b: HELFRAER, H
ERGEEB R, BRIERE, BORIEW; RAELE S S, T1458 (xxiv) 581c: HH LA
RAGE G, BIEBGERRE, BREBE, MR,

41 Banerjee 1977:34. It seems that some word/words meaning "except" are missing.

42 Masuda 1969: 82; sDe dge Vinayavibhanga: 'Dul ba JA 71b6 (Vol. 1, 538-2-6); Peking
Vinaya-vibhanga, 'Dul ba NE 68a3 (Vol. 43, 57-3-3); sDe dge Pratimoksasitra, ’Dul ba CA
12b1 (Vol. 1, 355-3-1); Peking Pratimoksasiitra, ’Dul ba CHE 11al (Vol. 42, 146-4-1).

4T 1442 (xxiii) 804a. cf. ARAER —YIA FES, T 1454 (xxiv) 504b: 18 05 BERL AR =25
VR, TR, MHEGE, MR and RATELE LA, T1458 (xxiv) 582b:
AT VI MEPR AL E. T0E ARG, Ok

4 Banerjee 1977: 34.
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dge slong gang dge ’dun gyis bskos kyang nyi ma nub kyi bar du dge slong ma
la chos ston na ltung byed do/®

If a monk, even though approved by the samgha, should exhort nuns after
sunset, there is an offence of payantika.

Atrticle 23 (= Mahavihara-vinaya etc., Article 24)

FL LI EE DR E R, R B IR G R, ORI 4
yah punar bhiksur bhiksum eva vadet amisakaricitkahetor bhiksavo bhiksunir
avadantiti payantika®’

yvang dge slong gang dge slong rnams la ’di skad ces. dge slong dag zas chung
zad tsam kyi phyir dge slong ma la chos ston to zhe zer na ltung byed do/*

If a monk should speak to a monk thus: ‘The monks are exhorting nuns for the
sake of gain,’ there is an offence of payantika.

Particularly important is the inclusion of the wording “in a case other than he
has obtained appropriate dharma” in article 21 of the Miilasarvastivada-
vinaya. This wording is not found in other vinaya and creates the possibility
of a situation in which “those with the appropriate dharma, even if not ap-
proved by the Samgha, can exhort nuns,” which is not possible in the other
vinaya. To justify this wording, the Mitlasarvastivada-vinaya introduces the
tale of the stupid Ciilapanthaka as an origin story.* This wording was delibe-
rately and systemically introduced. From this, we can note that the unique-
ness of this article in the Mitlasarvastivada-vinaya and the insertion of a story
to justify it are both two sides of the same coin. The Mulasarvastivada-vinaya
is not just an expanded version of the earlier vinaya with additional stories.
The very insertion of the story itself is connected to the modification of the

4 Masuda 1969: 82; sDe dge Vinayavibharga, 'Dul ba JA 88a5 (Vol. 1, 542-7-5); Peking
Vinaya-vibhanga, 'Dul ba NE 83b3 (Vol. 43, 63-4-3); sDe dge Pratimoksasitra, ’Dul ba CA
12b1 (Vol. 1, 355-3-1); Peking Pratimoksasiitra, 'Dul ba CHE 11a2 (Vol. 42, 146-4-2).

46T 1442 (xxiii) 804c. cf. ARAFE—GIHHHAL, T1454 (xxiv) 504b: EHL LB MIEELH, 1F
WiEEE, RRBERE MR, BAEARE, ORI and MRATEL Z I AL, T1458
(xxiv) 582b: A E VA I05E LBIFAERE, KR ERE MR, BEREBEHR, BokEm

47 Banerjee 1977: 34.

4 Masuda 1969: 82; sDe dge Vinayavibhariga, 'Dul ba JA 90a7 (Vol. 1, 543-4-7); Peking
Vinaya-vibhanga, 'Dul ba NE 85b5 (Vol. 43, 64-3-5); sDe dge Pratimoksasitra, ’Dul ba CA
12b2 (Vol. 1, 355-3-2); Peking Pratimoksasiitra, ’Dul ba CHE 11a2 (Vol. 42, 146-4-2).

49 The rather long story of the dull-witted Cuilapanthaka purports that after attaining enlighten-
ment the Buddha sent him to the nuns’ quarters to teach and in this way demonstrate his real
power as an Arhat to the general public. This occurred without any approval from the
Samgha. The nuns and other audience members—who initially make a fool of him—realized
that he was an Arhat after listening to his profound preaching. As a result, they held him in
great esteem. Depending on the source in which we find the 21st article, the Buddha adds
the phrase ‘in a case other than he has obtained appropriate dharma’. T 1442 (xxiii) 795a-
798a. This is comparable to the allowance of an exhorter of nuns to send someone else (not
approved) to exhort nuns.
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Vinaya’s articles. The Miilasarvastivada-vinaya was developed through a co-
herent and comprehensive revision process. This is an extremely important
source of information to clarify the reasons the Milasarvastivada-vinaya was
developed.®

Next, let us consider whether nuns go to monks’ quarters or monks come
to nuns’ quarters for exhortation. Although the suttavibhanga of articles 21
and 23 consistently show monks going to the nuns’ quarters to exhort, article
22 shows nuns going to the monks’ quarters to be exhorted. This suggests a
very different situation from the one found in the Sarvastivada-vinaya.>!

VII

I have considered six different Vinayapitakas. 1 have shown that in all six
Vinayas, the four pdcittiya articles 21-24 (only three in the Dharmaguptaka-
vinaya, the Sarvastivada-vinaya, and the Miilasarvastivada-vinaya) vary.
Considering the differences in the wording of the articles and the subsequent
differences in administrative rules, we can see that all the Vinayas are differ-
ent. This undoubtedly represents historical change. It is difficult to clarify
precisely what these changes were; however, I wish to point out that diffe-
rences do exist and use this as a starting point for future research.

30 Ttis aclear sign of a more developed stage of that this school’s pratimoksa. The Mahavihara
tradition also developed further, and there holds that a monk ordered to exhort nuns by some
monk who was approved as a nun’s exhorter by the sangha is allowed to exhort nuns. This
new method is traced in the Andhakatthakathd, and early commentary dating from some
time after the first c. BCE and before the date of the Samantapasadika. This method is
accepted by all traditions within the Mahavihara, and therefore also monks not approved by
the Sarnigha are allowed as exhorters of nuns. The fact that this regulation is not contained in
the patimokkha of the Mahavihara clearly shows that the patimokkha of this school was
redactionally closed at the time when this new regulation came into being. For a description
of this new method, see Kieffer-Piilz: 2013, II, 1338-1351 [209]. Two other illustrations of
this have already been reported, see Sasaki 1985; 2012a.

51 The corresponding parts of the articles 21 to 24 in the fZIIEARE (T 1460), &Z3HS (T 1464),
and B BERTHE (T 1466) read as follows: iRl AS, T 1460 (xxiv) 662b : 5L LB 752k
BT, WRTE (article 21). 4 Lk @GR TR, THEHIE, BIRHE (article 22).
LA RET, BIFEL R SiEEd%, MR (article 23). L B S, F6lb
FREAN, #aZ e, Wit (article 24). SZ3HE, T 1464 (xxiv) 880b: # bk b i
fakaE, Bk ERHE, BIESHREEVE (article 21). £45H8, T 1464 (xxiv) 88lc: L
@ EEELLE Rk, RS EEBEEH K (article 22). £Z3HE, T 1464 has neither article
23 nor 24. BEREEERTKS, T 1466 (xxiv) 906a : FZAEFUL LRA0 — 3, HEHZEER, e
BREE (article 21). Zb /R B A, L4, FERZEER, O EREE (article 22).
EfR&E, L F, HERZEER, HEIRE (article 23). SREARHBE, L _F, H#
BRE R, BB (article 24).
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When researching Vinaya, it is important to bear in mind that the
Vinayapitaka is a compilation that has been progressively built up over time.
As a result, it is dangerous to uncritically connect the pieces of information
already available and attempt to build some unified understanding. Even in
the pacittiya articles 21-24 that I have discussed, it would be meaningless to
attempt to combine the information from these six clashing Vinayas and
create a single interpretation. All that would be uncovered would be the re-
searcher’s own unfounded fantasy. Rather than forcing dissenting informa-
tion together to create a single unified interpretation, it is important to accept
the differences and use them as a base from which to analyze the information
separately. From this, we can clarify the historical processes underlying the
Vinayapitaka, e.g., dissecting the Vinayapitaka.

Abbreviations
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