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TRANSLATORS INTRODUCTION

The present volume of the Book of the Discipline covers the whole of the Mahavagga, the
Great, or Greater Division of the Vinaya, and is thus a translation of the first volume of
Oldenberg’s Vinaya Pitakam, published in 1879. The Mahavagga was translated in full by Rhys
Davids and Oldenberg, and comprises most of Volume I and the first part of Volume II of
their Vinaya Texts (their Clilavagga translation also begins in Volume 1II), published in the
Sacred Books of the East, Volumes XIII and XVII, in 1881, 1882. These volumes, although they
first appeared seventy years ago, are still indispensable for a study of early Buddhist
monastic life.

This new translation in the Book of the Discipline is, however, justified I think, for
various reasons. For example, recent events have focused attention on the Buddhist lands of
South-East Asia where Buddhist monks still follow these ancient rules; Buddhism itself is
stirring and seeking to know more of its own treasures, and it is attracting non-Buddhists to
become acquainted with them likewise. The moment is therefore not unsuitable to
re-translate one of the principal works of the Pali canon, the more especially as many
Western students are now debarred from consulting the original English translation, Vinaya
Texts, since unfortunately is out of print. Moreover, the scholarship which has been lavished
on the Pali canon during roughly the last century has inevitably resulted in an increased
understanding of the technical and other terms so abundant in the Vinaya and which in
many cases also occur in other parts of the Pali canon. Following this, there has resulted a
surer knowledge of Pali Buddhism as a whole. Now that references, allusions, remarks, not
to mention words themselves, can be compared with other contexts, which had been either
not edited in roman letters or not translated by the time Vinaya Texts was published, they
are able to take on a fresh and a fuller meaning. For the same reason various terms and
phrases, hitherto difficult and perhaps baffling, have become easier to understand, and
hence to translate.

I have therefore attempted translations of various words that Rhys Davids and
Oldenberg, for one reason or another, kept in the Pali. I do not claim originality, however,
for my



renderings, for most, if not all of these terms have already been translated where they occur
in other canonical texts and have appeared in their appropriate books in the Pali Text
Society’s Translation Series or in the Sacred Books of the Buddhists. Some of these words
may be mentioned here. For example, as in the first three volumes of the Book of the
Discipline, sarhgha is rendered as Order; dukkata as wrongdoing (a type of offence) of constant
occurrence in this volume; samanera as novice; titthiya as other sects; bhikkhu and bhikkhuni
as monk and nun; chabbaggiya bhikkhu as the sixfold group of monks; vassa as the rains;
parivasa as probation; upajjhdya as preceptor; saddhiviharika as the one who shares his cell;
dcariya as teacher (in a technical sense), and antevasin as his pupil; and pavarana as
Invitation.

In this volume I have also translated a number of other words, likewise left
untranslated by Rhys Davids and Oldenberg, and which have not occurred in my three
preceding volumes. For example, I have translated parisuddhi as entire purity; nissaya as
dependence; and fiatti as motion while fatticatuttha is a motion followed by a resolution put
three times. I have also given the names of the formal acts of the Order in English. All these
are technical terms, and should be understood, for they naturally help to clarify some of the
depths and complications of the Vinaya. In almost every case the notes which Rhys Davids
and Oldenberg append to their untranslated words are of great value and merit careful
consultation. I have made no attempt to translate dhamma and nibbana. But I hope by
translating such terms as I have mentioned above I have, while keeping to the Pali intention,
perhaps clothed them in a meaning and significance easier for the English reader to grasp
than when he is confronted with the Pali forms.

This volume opens with the account, of the greatest importance to historians and
devotees of Buddhism alike, of the days immediately preceding the formation of the Order
itself, beginning with the seven days’ contemplation under the Bo-tree where Gotama sat
enjoying the bliss of deliverance just after he had attained that full awakening, illumination
or enlightenment which marked his passage from Bodhisattahood to Buddhahood.

According to this Mahavagga account, during each of “the



three watches of the night”—presumably the last of the seven spent under the Bo-tree—he
uttered a solemn utterance concerned with cause, and then with the routing of Mara (in the
third watch). The Dhammapada Commentary (DhA. iii. 127) says that in the first watch he
dissipated the darkness (ignorance) veiling his former abodes, or lives, births; that in the
second he purified his deva-vision; and that in the third, out of compassion for creatures, he
paid right mindfulness to dependent origination both in forward and reverse order. Then,
self-awakened to the fullest self-awakening, he uttered the solemn utterance common to
hundreds of thousands of Buddhas, namely the two verses beginning anekajatisamsaram (Dhp.
153; Thag. 183; Ja. i. 76). The Introduction to the Vinaya Commentary (Samantapasadika), Vol. I,
p. 17, and the Digha Commentary (DA. i. 16), agree that these verses are the first
Buddhavacana; while the Udana Commentary (p. 208) and the Suttanipata Commentary (ii. 392)
also say that he uttered these verses after he had attained the three knowledges in the three
watches of the night. The Khuddakapatha Commentary (p. 12-13), elaborating further, or
perhaps following some other tradition, says that while these two verses were the first of all
words to be uttered by the Buddha (Buddha, because now, although very recently,
“awakened”), they were only spoken mentally and not out loud. For what he first spoke out
loud, so this Commentary continues, was the verse which in the Mahavagga is attributed to
the end of the first watch of the night of awakening.

At the end of the third watch of this crucial night the Buddha went, according to the
Mahavagga, to the foot of the Ajapala banyan and sat there for seven days; he then spent
another seven days at the foot of the Mucalinda tree, and a still further seven at the foot of
the Rajayatana. While he was at the first of these three trees he was visited by a Brahman,
representative of one of the sects which abounded in India at that time, and the Buddha
stated his view on what it is to be a “Brahman” (in the true sense). While he was at the
second tree a naga-king arrived to offer him protection—indicative of the close and, on the
whole, friendly relations which in the Buddhist tradition existed between serpents and
human beings. Again Gotama made a short statement, this time on what it is that constitutes



“highest bliss”, parama sukha. Although this statement lacks the terseness of that attributed
to Gotama in the Magandiya Sutta (M. Sta. 75): that “nibbana is the highest bliss”, it
nevertheless contains tenets that throughout the long history of Buddhism have remained
at the heart of its teaching : that the absence of malice, the absence of feeling attracted to
conditioned things, the transcending of sense-pleasures, and the averting (or control,
vinaya) of pride in the thought “I am” —that these are the highest bliss.

In the “Talk on Brahma’s Entreaty” during the time of the Buddha’s hesitation to
teach dhamma, concepts emerge which, with more insistence or less, are found in most of-
the Pali canonical texts: the deepness and difficulty of dhamma, its peace, and the
consequent need to teach it in a world so delighting and rejoicing in sensual pleasure that it
was averse to letting itself be persuaded that dhamma, earnestly practised, led upstream,
against the current, patisotagamin, and by the death of craving opened the doors of
deathlessness to nibbana, the source of true and supreme bliss.

The first Khandhaka, Section or Chapter of the Mahavagga, called the Great (maha)
Section, also contains Gotama’s famous utterance to Upaka, the Naked Ascetic, of his
victoriousness, perfection and self-awakening, of his uniqueness, and of his having had no
teacher (I. 6. 8). He is therefore different from other human beings. Then there comes,
preceded by further stress on the finding of deathlessness, the First Discourse, delivered to
the five earliest followers, and called elsewhere the Dhammacakkappavattana Sutta, the
Discourse on the Rolling of the Wheel of Dhamma, in which the Middle Course between the
two extremes, the dead-ends of too great luxury and too great austerity, is called the Ariyan
Eightfold Way. This Way is graded into sila, samadhi and pafifia. (M. i. 301) and centres on
dukkha, unsatisfactoriness, ill or suffering, and the stopping of it, epitomised later by Gotama
when he is recorded to say (M. i. 140): “As formerly, so now, this is precisely what I teach: ill
and the stopping of ill.” Aifiata Kondafifia was the first of the disciples to apprehend this
central fact in causality, that “whatever is of the nature to arise, all that is of the nature to
stop”. It was his vision of dhamma, as it was soon afterwards that of his four companions.



As this dhamma-vision arose in each one of them he asked for the” going forth” or
admission, pabbajja, and for the ordination, upasampada, in the Lord’s presence. In
response, Gotama uttered the words,” Come, monk, ehi bhikkhu, well taught is dhamma,
fare the Brahma-faring for the utter ending of ill.” This, the original formula, used by
Gotama when the Order was beginning to form and while it was still in its infancy, covers
simultaneous admission and ordination. Later, two separate procedures supervened, and as
the Mahavagga shows, admission into the Order had to be gained before ordination could be
conferred.

After the Second Discourse, that on the impossibility of the five khandhas being self
because they are impermanent and suffering, and also spoken to the five original followers,
and after the ordination of Yasa, his four friends, and then his fifty friends, there were
sixty-one arahants in the world (I. 10. 4). “Freed from all snares,” they were told by Gotama
to go out on tour and preach dhamma for the good and the welfare of the multitude. As a
result many people became anxious for admission and ordination, but, journeying to Gotama
so as to be admitted and ordained by him, they arrived exhausted. Accordingly he thereupon
allowed monks themselves to admit and ordain in any district, in any quarter. They were
not, however, instructed to use the words “Come, monk.” On the contrary, it is now the
candidate who has three times to repeat another formula. This is called admission and
ordination by the “three goings for refuge”. This marks the second stage in the ordination
proceedings. In the usage to be followed by those who wished to be monastic followers, the
three refuges became stabilised as buddham saranam gacchami, dhammam saranam gacchami,
samgham saranam gacchami, each phrase to be repeated three times. Those who wished to be
counted as lay-disciples (upasaka, fem. upasika) asked for this status by repeating the slightly
different formula of taking refuge not in buddham, dhammam and sargham, but in

bhagavantam, dhammam and bhikkhusamgham,' or in bhavantam Gotamam, dhammam and
bhikkhusarmgham.?

! Besides the Mahavagga references, see e.g. M. i. 368, 379, 391, 396.
2 See also e.g. M. i. 290, 413, 489, 501.



It is probable that this method of admitting and ordaining did not last very long. The
reasons given for abolishing it are perhaps not very convincing, and we should have
expected more details and tales of mishaps showing that it no longer sufficed and therefore
needed revising. At all events, as the Mahavagga stands, on an occasion when Sariputta
asked him how he should admit and ordain a certain Brahman, Gotama did not answer that
the Brahman'’s repetition of the three goings for refuge would constitute his ordination. (I.
28. 3.) Instead the third phase now arose: that of the Order ordaining a candidate, presented
by his preceptor, by means of a formal act (kamma) consisting of a motion and a resolution
proclaimed three times (fiatticatuttha). This means that it is now the Order alone which has
the authority, the power and the legal right to ordain. In addition, the candidate for
ordination now has to have a preceptor, agreed upon by the Order, who must present him to
the Order—that is to the one dwelling within the boundary where he wants to take up his
residence—and who must have prepared him beforehand so that, without feeling ashamed
or confused, he will be able to answer a number of routine questions that will be put to him
in the midst of the Order. No doubt of gradual growth, these routine-questions form a kind
of examination, and it is impressed on the candidate by his preceptor that now, above all
times, is a time for truth-speaking.

These are, however, merely some of the features among the many leading to the
finalised form of the ordination proceedings. These multiplied and became intricate to suit
the dynamic and progressive phase in which they took shape. Gone is the old simplicity of
“Come, monk”. Regulations have to increase to meet a complexity of emergent eventualities.
The resources, nissaya, the minimum number of monks composing an Order competent to
ordain, the number of years a monk must have been ordained before he is reckoned as
suitable or competent to ordain others, living in dependence, nissaya vatthum, on a teacher,
giving guidance, nissayam datum, the qualities that a monk should be possessed of in order to
ordain, and the ordination and probation of former members of other sects, and the age at
which a person may be ordained, are all subjects brought under review. The inner life of the
Order



had to be safeguarded as much as had its relations to the world outside.

That the candidate for ordination had to undergo a prior period of preparation and
instruction at the hands of a preceptor implies a passage of time elapsing between “going
forth” or preliminary admission, and “ordination”, or final admission. It would seem that in
order to meet difficulties, perhaps created by the drawing power of Gotama’s Order itself,
what had once been one operation became split into two. This is the intention of Chapter 28
of Mahavagga I which, without mentioning admission, allows monks to ordain by a formal
act consisting of the motion and the resolution put to the Order three times. Since the
method of admission is not formulated here, although Sariputta had asked how to admit and
how to ordain, it becomes clear that these two proceedings, hitherto simultaneous, are now
in the process of separating. Chapter 30 shows even more confusion. It cites an instance
where monks admit and ordain a Brahman who had asked for admission (only). Gotama
reproved them for admitting anyone who went forth for the sake of the good meals the
monks were reputed to enjoy— and then pointed out the four “resources” for one being
ordained, saying that admission was for the sake, not of good food, but of each one of the
resources.

It is, however, clear that two stages were becoming necessary before the full status of
a monk could be acquired, and that in the earlier of these two stages, entered on to by
pabbajja, admission, the monk’s standing, rights and duties would be different from those in
the latter stage, entered on to by upasampada, ordination. Hence when pabbgjja was
functionally separated from upasampada, it received a new and specialised significance,
coming to mean admission to noviciateship. One became a novice, samanera, by the
conferment of pabbajja, a newly ordained monk, nava, by the conferment of upasampada. The
former, like the latter, had its own machinery for its proper enactment (I. 50-61). For
example, a boy should not be allowed to “go forth” unless he had his parents’ consent, and
unless he had reached the age of fifteen, except on the strange condition that he could scare
crows (I. 51)—a test perhaps that his first infancy was past. Methods of dealing with
refractory novices are laid down (I. 57-60). As depraved



monks could be expelled after they had been ordained, so depraved novices could be
expelled before they were ordained The going for refuge in the buddha, dhamma and samgha
although abolished from the normal procedure of ordination, was retained as the formula
novices are to repeat when being allowed to go forth (I. 54. 3). It is also the formula to be
used by those former members of other sects, who later will be eligible for ordination, when
they are asking to enter on a four months’ probationary period which they have to observe
first (1. 38).

By enlarging the Order to include novices, who might be those who shared a cell
(with a preceptor) or pupils (of a teacher), by not limiting it to Gotama himself and the first
sixty monks, all of whom were arahants, by exhorting these original “adepts” to go forth and
teach dhamma and as a result of their returning with an unspecified number of people
seeking for admission and ordination, the Order was rendered accessible to men whose
powers of attaining the matchless deliverance (I. 13. 1) were not so great as those of the
original disciples. These were monks who therefore stood in need of training. But in spite of
many opportunities of submitting to it and profiting by it, they did not always turn out
satisfactorily. Hence it may be presumed that the bhikkhusammgha of the third refuge for lay
followers said less than was intended. The sariigha of arahants, or at least of ariyans is meant,
not that of average men. The Sarigha of the Triple Gem is not the community of monks as
such, not the community that includes the groups of six or seventeen monks, notorious for
their bad habits and as makers of trouble, or the quarrelsome monks of Kosambi, or those
depraved or ill-behaved individuals on account of all of whom rules were formulated,
regulations devised, and offences discriminated from what were not classed as offences, and
whose misdoings provide the raison d’étre of discipline, of vinaya, of the outward standard
of self-control so much needed not merely to distinguish the monks from members of other
sects, although in some cases a certain amount of imitation was permitted, but also to gain
the loyalty and support of the lay followers. For on these depended to a large extent the
physical conditions which would make a monk free to devote himself to his training, the
goal of which was the



vision of nibbana. The Samgha of the third refuge has in reality reference only to those
steadfast disciples who, having entered the sotdpanna stage are on the supramundane parts
of the Way, and so are themselves of supramundane stature and attainments—Ilokuttara
because unaffected by all that is lokiya, of the world, compounded and conditioned. “They
are united by the communion of understanding and ethical behaviour,” according to the
Commentaries on the Bhayabherava Sutta (MA. i. 130 ff.) and the Khuddakapatha (KhA. 18-19),
in both of which the meaning of “going for refuge” is discussed at length and at a high level
not approached in the Vinaya Commentary.

The first twenty-four chapters of the First Section, the Mahakhandhaka, of the
Mahavagga appear to give a chronological account of events from the night of Awakening
under the Bo-tree on the banks of the river Neranjara to the admission and ordination of
Sariputta and Moggallana, the pair of chief disciples, already gone forth from home into
homelessness as wanderers. From this point on, a precise historical narration is not so
apparent, for the Mahavagga now begins to group together subject-matter that belongs
together. Strict chronology is suspended, no doubt in the interests of classifYing this
subject-matter and reducing its complexity to some kind of manageable order, the better to
be fixed in the memory. What need was there for the existing or for any subsequent Order to
know the exact procession of events ? It was of greater value to learn and master the rules
and procedure governing both the recurrent occasions and the daily conduct of monastic
life, and this could be more easily accomplished if the material for the various topics were
grouped together instead of being scattered throughout the immense compilation known as
the Vinaya-Pitaka.

If, in the hands of the early editors the sequence of events became secondary to
systematisation, this plan nonetheless well shows both the development and the
stabilisation of the Order as a uniform institution, the growth of several monastic practices,
of government within it for the sake of its own preservation and continuance which, in turn,
depended on the essential qualities of scrupulousness and striving on the part of the
individuals who became its members. These therefore



were being continually brought to live in conformity with a standard of behaviour specially
suitable to recluses, samana, and worthy of those who had “left the world” with its
evanescent pleasures and its troubles and had instead entered on a way of life where worldly
joys and sorrows were gradually to be renounced so that the other-worldly and higher joy
that transcended them could be apprehended.

For achieying this, the life of the Order regarded as a whole came to be, no doubt
gradually, planned and arranged and adapted to circumstances, while, running parallel to
such developments, the life of its members became carefully regulated. Thus the first steps
of all—admission and ordination into the Order—were experimented with until various
types of applicants regarded as not eligible for entry could be excluded by rules, based either
on experience or on forethought. This left the Order open only to the sort of person whom it
was not unreasonable to suppose might be assimilated without bringing it into disgrace.
Even so, there were backsliders, as already mentioned. Disgrace would have been courted if,
for example, debtors and those in the royal service had been allowed to escape their
obligations by becoming monks. Therefore they were debarred from entering the Order.

After its first Section on Admission and Ordination, the Mahavagga proceeds to an
account of the nature and establishment of the great fortnightly Observance of uposatha,
whose principal feature is the recital of the Patimokkha rules. This provides monks with an
occasion to reveal any offence they may have committed. Their silence, on the other hand, is
taken to mean that they have “entire purity”, parisuddhi, in respect of adherence to the
rules. As usual, all kinds of subsidiary matters had to be defined and regularised in order to
achieve the smooth running of the main concerns. In the case of the Uposatha it was for
example determined that only monks living within the same recognised boundary should
gather together on an Uposatha day. Therefore methods of fixing boundaries had to be
established. Moreover the Uposatha could not be held at some place chosen at random; a
place of a maximum size for the current needs had to be agreed upon within each boundary
so that all the monks living there should know where to go and arrive in time. If they had
difficulty



in crossing a river—one that ran through their boundary—to get there, it might be agreed by
the Order that they need not come bringing all their three robes; but if they left them
behind they must not lay them aside in an unsuitable place where they might get lost or
burnt or eaten by rats (IL. 12).

Right and wrong methods of reciting the Patimokkha are given: whether or not it
should be recited in full or in brief, which to some extent depended on the absence or
presence of ten sources of danger. It was, ideally, to be recited by an elder (thera), but if he
was incompetent, then it was to be recited by some other experienced, competent monk; if
there were none within the boundary, a newly ordained monk was to be sent to a
neighbouring residence to learn it there, either in full or in brief, and then return (II. 17. 6).

If a monk, owing to illness, could not attend the recital of the Patimokkha, he had to
send his “entire purity”, parisuddhi, by another. This monk conveyed it on behalf of the one
who was ill and declared it (datum) to the Order; but many occasions are posited when the
entire purity comes to be not conveyed on account of a variety of things that might happen
to the conveyer both while on his way from the invalid to the meeting-place and after his
arrival there but before he had given the entire purity. This, and the conveyance and giving,
or declaration of the consent (chandam datum) on behalf of a monk who is ill for the carrying
out of a formal act of the Order, serve to show how extremely important it was held to be—a
point stressed over and over again—that an Order should be “complete” whenever its
business was being discharged. This was not to fall into the hands of the few. Even those
who, like Mahakappina, claimed to be “purified with the highest purity” (II. 5. 5), were not
not to go. For an Order would not have been complete if even one monk were absent. It
would seem that the only reasons for not going to the Observance in person were severe
illness and madness. In the former case the Order could be regarded as complete although in
fact not complete, provided that the entire purity and the consent were properly and safely
conveyed and declared. In the latter, the Order must grant the mad monk, here typified by
Gagga, the agreement for a madman. This agreement is to the effect that whether the mad
monk remembers the



Observance or not, comes for it or not, whether he remembers a formal act of the Order or
not, comes for it or not, the Order either with him or without him can legitimately carry out
both the Observance and the formal act.

Such are some of the items and problems which had to be settled and solved before
the recital of the Patimokkha received its final form. I do not recapitulate all these here, for
they may be read in the text. Those I have given may be regarded as typical of the care taken
to forestall and circumvent deleterious contingencies that might arise and disrupt the
monk’s standing either in his own eyes or in those of his fellows or those of the world. The
strength of the regulations governing monastic proceedings and individual conduct lies in
the standard or criterion they give of how to act in a multitude of circumstances affecting a
monk’s life.

When the Mahavagga comes to deal with the rainy season it pays almost equal
attention to entering on the rains and then keeping them by residing in one monastery for
either the first three or the second three of the four months of this period, as it does to the
journeys monks may take away from their rains-residence. The prime motive underlying the
establishment of rains-residences was protection or non-injury: the protection of crops—the
economic mainspring of life—and the protection of the teeming small creatures that some
Pacittiyas also seek to safeguard. One of the results of this anxiety not to harm vegetable or
animal life, and which sometimes received an impetus from the criticisms the laity made,
was the allowance given monks and nuns to enter on the rains, followed by an attempt to
immobilise them during this season. But restrictions such as this latter were at variance
with the immense vitality the Orders possessed, as is shown by the numerous occasions
when it is deemed not only permissible but desirable for monks to leave the rains-residence
on various kinds of monastic business or on compassionate missions. Even as life must go on,
so the Order’s business must go on. And the life of this smaller world within the larger one
could not close down entirely for a third of each year'; monks were too much

1 The rains lasted for four months. Each monk could choose whether he would observe the first three

months or the second three months, but ne was not expected to observe all four.



involved with the world outside, they were dependent on it (IIl. 10.-11. 4), and had
commitments towards it, and their lives were too much interlocked with those of the laity to
make this feasible. A compromise had therefore to be found between, on the one hand,
staying in a residence for the whole of the three months of the rains, whereby the minimum
of harm would be brought to the crops and the life of minute creatures, and, on the other,
leaving the residence for business which might reasonably be regarded as urgent. This
compromise was effected by limiting the time of absence to seven days; and the business
calling for a monk’s presence being carefully defined, if he could not transact it within this
time, he should not undertake it at all.

The end of the rains was marked by two ceremonies. One of these was the Pavarana,
when monks invited one another to speak of offences they had seen, heard or suspected to
have been committed during the rains. The recital of the Patimokkha was to “remove”
offences, by confessing them, during the nine dry months of the year; the Invitation was to
remove any offences that monks had committed during the three wet months, and would
help them to aim at grasping discipline (IV. 1. 13).

The other ceremony held at the end of the rains was not disciplinary in nature or
connected with the confession of offences. It was for the making up of the kathina cloth, or
cotton cloth that had accrued by way of gift to the monks, into robes to replace those that
had become thin and shabby or spoiled by the rains (Section VII). Thus the replenishment of
robe-material comes under consideration, and had to be managed in an orderly and
prescribed way.

Further, various officers were created for looking after robe-material: the acceptor,
the guardian, the distributor; places suitable for store-rooms are prescribed: dyes and
methods of dyeing laid down; the use of three robes only (one doubled however) allowed,;
while the kinds of medicine monks might take are discussed in considerable detail. The
kinds of shoes and sandals they might wear, and the use they might make of animals’ skins
are treated with equal precision. Both of these categories no doubt spring from the desire
not to take life, however infinitesimal. Wooden shoes, or clogs, are objected to



because if monks wore them and stepped on insects they might kill them (V. 6. 3), besides
disturbing monks who were meditating. Further, sandals made of young palmyra palms and
young bamboos came to be forbidden after people had complained to monks that, in cutting
these down, they were destroying life that was one-facultied. Other complaints must also
have tended to reduce the slaughter of animals. Rugs—or garments (VIIL. 28. 2)—made of
black antelope skin were forbidden to monks and also sheets made of the hide of the Kadali
deer (V. 10.4), and it became an offence of wrong-doing to recline upon the hides of lions,
tigers and leopards (V. 10. 6) or of smaller animals. Cowhides were forbidden because
scandalised monks found that one of their number had incited a depraved lay follower to kill
a calf for his benefit, and they remembered that Gotama had condemned “onslaught on
creatures”. But, at the end of Section V, an exception is made in favour of the border
districts (V. 13. 13) where, because of the hardships and discomfort, the hides of sheep, goats
and deer were allowed to be used as coverings.

The last two Sections of the Mahavagga point to an Order that was indubitably
growing and that, in order to meet this expansion, had to be carefully controlled. Section IX
engages on a thorough discussion of what it is that constitutes valid as against invalid formal
acts that an Order can carry out. In the first place an Order to carry out a legally valid formal
act must be complete ; those monks not able to be present because of illness must send their
leave for absence, and those who are present must not protest against the proceedings. A
“complete Order” also refers, as before, to the one residing within a determined boundary.
The actions and business of every such Order must be transacted on a uniform pattern, and
conform to one uniform standard, so that each Order transacts its business in the same way
as every other, all following the same regulations. This must therefore be done, in the
second place, dhammena, rightly, properly, by rule. To carry out a formal act dhammena, by
rule, means that if it is to be carried out by a motion and one resolution, fiattidutiya, the
motion must be put and the resolution proposed once only. But if it is to be carried out by a
motion and a resolution put three times, fiatticatuttha, then this must be done, in all cases
the motion



being put before the resolution is proclaimed. The formal act will then be irreversible, fit to
stand, and protests against its validity of no avail. Immense pains are taken to distinguish a
formal act carried out in a complete assembly and by rule from one carried out in an
incomplete assembly and either by what has the appearance of rule or not by rule. The
formal acts under the jurisdiction of an Order number sixteen. They comprise (IX. 4. i):
invitation, rehabilitation, ordination, but only an Order consisting of twenty monks or more
can carry out all of these. They also include verdicts of innocence, of past insanity, specific
depravity, formal acts of suspension for not seeing an offence, for not making amends for it,
for not giving up a wrong view; and of banishment, censure, placing under guidance,
reconciliation, sending one who merits probation back to the beginning, and the imposing of
manatta (two features in the penalty for Sanghadisesa offences). When circumstances justify,
these formal acts may be revoked by the Order.

Finally, the tenth and last Section strikes a different note again by promulgating
regulations and advice for allaying schisms. These might arise through genuine
disagreement upon what constituted an offence and what did not, or upon the particular
kind of offence incurred by a particular action ; or when factions formed to support a: monk
or monks who had quarrelled with their fellows from other causes, among which must be
included the positive wish to create a schism, a wish put into practice by, for example,
suspending a monk for an offence he had not committed and that he therefore refused to see
as an offence of his. On one such an occasion Gotama is reputed to have tried,
unsuccessfully, to make the bickering monks compose their differences by telling them a
Jataka story illustrating the conquest of wrath by non-wrath (X. 2). The Mahavagga
therefore contains dhamma or doctrine as well as discipline. Indeed the latter would be
nugatory if it were not based on the former and promulgated in conjunction with it. How
great is the contrast between the quarrelsome monks of Kosambi whose brawls and
dissensions caused Gotama to seek solitude like the great bull-elephant who was beset and
annoyed by the rest of the herd (X. 4. 6), and the peaceable monks, Anuruddha, Nandiya and
Kimbila who lived harmoniously



together as milk and water blend, regarding one another with the eye of affection, full of
amity in gesture, speech and thought surrendering their minds to each other and so,
although having different bodies, having only one mind (nana hi kho no kaya ekafi ca pana
mafifie cittam, X. 4. 3-4).

The Mahavagga deals with a time when, at the beginning of Gotama’s ministry, the
number of monks—and nuns too—was fast increasing, and when they, travelling to more
distant parts of India, bore the new doctrine with them and so started the influx of members
that has gone on until to-day. If the geographical expansion of the Order can be gauged by
the relaxations in the rules for the outlying districts or border countries, made necessary by
the conditions prevailing there, harder than those of the Middle Country where otherwise
the scene is laid—principally at Rajagaha, also at Savatthi, Vesali, Kapilavatthu and other
neighbouring places—its numerical expansion can equally well be gauged by the awareness
of schisms arising to the danger and detriment of the Order, and which could only have
occurred some time after its formation.

Although the beginning of the Mahavagga gives not only an impression but an
account of an Order expanding and taking shape immediately after its inception, the
remainder appears to refer to a time when the Order already had a considerable amount of
history behind it, and to a time therefore when many rules had been laid down and when, in
spite of attempted schisms, a certain amount of stability had been achieved in the matter of
the Order’s government and legislation. This may to some extent be judged, for example, by
the number of times, thirteen in all, that the phrase yathadhammo karetabbo, should be dealt
with according to the rule, occurs. The rule referred to will in each case be found complete
with the penalty incurred for infringing it, in the Vibhangas. That the use of this phrase
assumes the prior existence of the rule is confirmed, in addition, by the fact that the
material contained in the Mahavagga is placed in the palm-leaf MSS. after the Maha- (or
Bhikkhu-) and Bhikkhuni-Vibhangas. Although this sequence is not followed by Oldenberg
in his edition of the Vinaya Pitakam, it is that rightly adopted in the Vinaya Texts, for here
the vibhanga for monks, although drastically curtailed precedes the Mahavagga—that for
nuns being omitted entirely.



The question then arises why, in the middle of the Vinaya, an account is incorporated
“of the very first events in the history of the Sarhgha” (Vin. Texts i. 72, n.). Rhys Davids and
Oldenberg think it “natural” to connect “the stories or legends concerning the ordination of
bhikkhus” with these early events because, so they argue, “it was impossible to realise the
idea of a Sarhgha without rules showing who was to be regarded as a duly admitted member
of the fraternity, and who was not”. I agree that this provides a good reason for prefacing
the record of the development of the first and most vital step in a monk’s life by a short
history of how there came to be a life for monks at all. From their admission and ordination,
all the rest follows. At the same time many stories are interspersed throughout the whole of
the Vinaya, excepting the Parivara. Not only are there several in the Mahavagga itself, for
example about Ambapali and the Licchavis, about Jivaka Komarabhacca, Visakha, Mendaka,
Dighavu, and about Pilindavaccha, and about the boy Upali (both told elsewhere in the
Vinaya), and countless shorter ones, but every rule in the Vibhangas is introduced by some
story, long or short, as the case may be. This being so, it seems not only “natural” but logical
to introduce the rules governing the initial and most important step in a monk’s life by an
account of the first events which occurred after the supreme moment when Gotama attained
full self-awakening. Since this was the initial and most important step in a Buddha’s career,
to recount it was therefore the greatest of all stories a Buddhist “book” could tell.

The Mahavagga possibly derives its name from that of its first Section, the
Mahakhandhaka, the Great (or Greater) Section because it deals with great (or greater)
events. The plan of naming a Division after its first Section, or a Section after its first
chapter, is of fairly common occurrence in the Pitakas, and was perhaps adopted here. On
the other hand, it might be conceded that the Mahavagga, including as it does matter
concerned with admission and ordination, with the Uposatha, Patimokkha, Pavarana and
Kathina ceremonies, the clarification of what are valid formal acts, and the ways of dealing
with a schism, contains subjects exceeding in importance those contained in the Ciilavagga.
It is again possible that



the Culavagga was regarded as the “Less” or “Lesser” or the Small Division because of its two
Sections on the Councils of Rajagaha and Vesali. As the first of these purports to have been
convened shortly after Gotama had died, and the second a century later, the Ciilavagga takes
us to a time when he, as the living fount of authority, was no longer promulgating discipline,
and when discipline was no longer growing.

Yet the mass of the rules attributed to him and held to have been laid down by him
when he was alive, many large in their scope, others concerned with small details, but
having their own significance nonetheless, together yield a formidable body of that
discipline, vinaya, which with dhamma, was to be the teacher after Gotama had passed away.
The text at Digha ii. 154 is I think sufficiently clear in its meaning, although it has been
accused of gloss. It reads yo vo Ananda maya dhammo ca vinayo ca desito pafifiatto so vo mam’
accayena satthd. Gotama was speaking to Ananda, a monk; he would not therefore have
omitted to speak of vinaya which, together with dhamma, gives a surer basis for progress
towards the final vision and ultimate bliss than dhamma alone can give. Had the sentence
run: yo vo maya dhammo ca desito vinayo ca pafifiatto, it might have been more apparent that
the reference of the following so was to both dhamma and vinaya. Dhamma is taught, desita,
showing the Way; vinaya is laid down, pafifiatta, for keeping one’s footsteps on the Way by
strict adherence to it. Both are satthu sasanam, the Teacher’s instruction.

Discipline, as promulgated, is itself an authority. According to the early editors (Vin.
i. 99) the teaching will stand firm so long as vinaya is not lost even if the Suttanta (Pitaka)
and the Abhidhamma be forgotten. It is moreover capable of almost indefinite extension and
application, and can regulate items of behaviour that, in spite of the multitude of rules,
offences and “allowances” (anujanami) that were laid down by the Teacher, were not
legislated for in particular in his lifetime. The monk must make up his mind about what has
not been legislated for, measuring any course of action by the general standard of what he
knows to be discipline. He must remember this and apply it to his problem. When
Mahapajapati asked to be taught dhamma in brief (Vin. ii. 258) a general standard was given
to her by which she might know of other things



eso dhammo eso vinayo etam satthu sasanam (this is dhamma, this is discipline, this is the
Teacher’s instruction). Similarly in the Mahavagga, when some monks were doubtful or had
scruples about what had been allowed, anufifiata, and what had not, they were told that
anything not fitting in with what had been allowed, anything tallying with what had not
been allowed, was not allowable, na kappati, not suitable; and the contrary.

In the Mahavagga alone there are about 280 occasions when Gotama, by uttering the
word anujanami, I allow, I permit, made some thing or some usage permissible to monks. The
variety of cases covered is so large, ranging as it does from accepting a monastery to the
preparation of a foot-salve, from using three robes to the insertion of a patch, from the
novices training in ten rules to the use of a trough for dye, that anyone acquainted with
these would stand a good chance of knowing how to act in circumstances not specifically
either allowed or objected to by Gotama. Or they could extend an “allowance” to suit
circumstances beyond those legislated for. Gotama himself, as recorded, once gave a flint in
this direction when, after making ten “allowances” for curing a boil a monk was suffering
from, finally said, “I allow, monks, a linen bandage, and every treatment for curing a sore”
(VL. 14, 4-5).

Besides the use of anujanami, the Buddha is often represented as saying to monks,
“you may” or “you should not”, a prohibition apt to be followed by intimating that
contravention results in an offence of wrong-doing. This kind of offence, with thullaccaya,
grave offences, mentioned infrequently in this volume, and three other types of offence, not
mentioned here at all, are regarded as a “falling away from right habits” (IV. 16. 12).

Whether Gotama himself was responsible for all these allowances and prohibitions
we shall probably never know. In the story of the three monks who had spent the rains at
Rajagaha and who journeyed to Pataliputta to ask elders residing there to solve their
problem there is a hint that power might be delegated (VIIL. 24. 6). This story may, however,
be included in the Mahavagga for the simple reason that it was recording exceptional
events. Or it may have been left in because in fact the practice of turning to others instead of
to Gotama to



interpret dhamma, a rule, was becoming more generally adopted than is evident in the rest
of the Mahavagga.

It is true that there is not much philosophy in the Vinaya. It is by nature as by name a
book or basket of discipline. But as it is rather hollow to lay down rules for training and for
outward behaviour without giving the underlying reasons why they should be observed, it is
not possible to exclude philosophical concepts completely from a “book” principally
concerned with discipline. I have already mentioned some of these philosophical concepts
(above, p. viii). The Mahavagga, especially at its beginning, is not in fact devoid of some of
the notions which are recognised features in Buddhist philosophy. In the first place, to
mention but a few examples, the goal is spoken of and is named. It is amata, deathlessness,
the undying. Its gates have been opened by Gotama, the Way-finder, so that those who hear
dhamma may arrive at the object of their quest. The notion of gaining the goal by travelling
on a Way between two opposites is common to many traditions and in Pali Buddhism finds
expression in the First Utterance, but which is merely one example among several the Pali
canon contains of the philosophical rightness of adopting the mean between two opposing
extremes. The First Sermon also defines the four truths of ill, or the unsatisfactoriness and
suffering which possesses every compounded thing. It is because these truths are not
understood or grasped that there is this long long faring-on (in samsara) “both for me and
for you” (Vin. i. 230). Il has to be eradicated by cutting off its root, ignorant craving, before
recurrent birth, again-becoming, punabbhava, can be stopped, and deathlessness won.

Then, the young men are told, in a passage that with the passing of time has become
controversial, that they should seek, gaveseyyatha, the self, attanam (singular). Anyone
acquainted with the importance of Atman, self, in the Upanishads might be inclined to think
that this was the greatest of all philosophical concepts in Ancient India. Various passages in
the Pali canon, including the Attavagga of the Dhammapada, should not be ignored in
estimating the position of ait a as a philosophical concept in Early Buddhism. The Second
Utterance, for example, lays the idea of self beside that of not-self when it says in its opening
words: riupam bhikkhave anatta,



ripari ca h’ idam bhikkhave atta abhavissa, “material shape (or body), monks, is not self, for if,
monks, material shape had been self . . .” and similarly of the four other khandhas: if they
had been self they would not be as we know them: impermanent, suffering and liable to
alteration. Everything that is compounded or constructed is not-self. What is constructed is
to be escaped from (Uddna, 80); and the self is to be sought (Vin. i. 23), that self which
therefore by inference is not made, is not compounded, and which is unaffected by kamma,
the deeds or actions done in a series of individual lives while the being is bound to samsara,
satto samsaram apadi (S. i. 38).

The message of the Third Utterance is that if one turns away from feelings of
pleasure and pain derived from the impingement of the sixfold sensory data on their
appropriate sense-organs, then one knows that one is freed and comprehends that birth
(rebirth) is destroyed, the walk to the Highest is brought to a close, done is what was to be
done, and there is now no more of being this or that (Vin. i. 34-35). The content of this
Disquisition on Burning is purely philosophical.

Nor will the various allusions to cause and dependent origination be missed. The
whole system was based on cause: if this comes to be that will come to be. Discipline
therefore will lead to something not yet existing for the man who is earnestly training in it
and cultivating it. The Buddha would not have spent so much time in laying down rules and
precepts unless he had thought they would be effective in the quest for the goal.

At the top of each right hand page the chapter number and paragraph number of
each Section are given. The figures in heavy type in square brackets in the body of the text
refer to the page numbers of Oldenberg’s Vinaya Pitakam, Volume I, and are placed so as to
mark the end of each such page.

I gratefully acknowledge the care and attention given by the Burleigh Press to the
production of this volume.

I. B. Horner.
London,
February, 1951.
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THE GREAT DIVISION (MAHAVAGGA) I

Praise to the Lord, the Perfected One, the
Fully Self-Awakened One.

At one time' the awakened one, the Lord, being recently fully awakened, was staying
at Uruvela on the bank of the river Nerafjara at the foot of the Tree of Awakening.” Then the
Lord sat cross-legged in one (posture)’ for seven days at the foot of the Tree of Awakening®
experiencing the bliss of freedom.’ || 1 ||

Then the Lord during the first watch of the night paid attention to® causal uprising in
direct and reverse order: conditioned by ignorance’ are the habitual tendencies?;
conditioned by the habitual tendencies is consciousness’; conditioned by consciousness is
psycho-physicality '°; conditioned by psycho-physicality are the six (sense-) spheres;
conditioned by the six (sense-) spheres is awareness''; conditioned by awareness is feeling;
conditioned by feeling'? is craving; conditioned by craving is grasping; conditioned by
grasping is becoming; conditioned by becoming is birth; conditioned by birth, old age and
dying, grief, sorrow and lamentation, suffering, dejection and despair come into being.

1

From here to the end of || 2. 3 || ¢f. Ud. p. 1-3. 1 largely follow translation at Ver. Uplift, which also see for
notes.
2 bodhirukkha is the Bo-tree, ficus religiosa. VA. 952 says “bodhi is knowledge of the four ways; the lord
attained that awakening here, so the tree acquired the name of the tree of awakening.” Cf. MA. iii. 326 and i. 54.
3 eka-pallarikena.
bodhirukkhamiile; cf. bodhiyd mille at Pts. i. 174 = Nd. i. 458; and bodhimiile at SnA. 32, 391.
vimuttisukha.
manasakasi, worked with the mind.
The “causal chain” occurs, with explanations of its terms, at S. ii. 1 ff. See also Mrs. Rhys Davids,
Manuadl, p. 76 ff.
8 sankhara.

vififidna. See Mrs. Rhys Davids, Manual, pp. 77, 150; Indian Religion and Survival, p. 66; Original Gospel, pp.
63, 112, 114; Didl. ii, 2nd edn., Preface, p. ix. for lite view that vififidna has a meaning of “man as surviying.”
10 namariipa, name and shape.
phassa, perhaps contact. It is the known or realised impingement of a sense-datum on its appropriate
sense-organ.
12 From here to “dejection and despair come into being”, cf. D. i. 45.

4
5
6
7

11



Such is the arising of this entire mass of ill. But from the utter fading away and stopping of
this very ignorance (comes) the stopping of habitual tendencies; from the stopping of
habitual tendencies the stopping of consciousness; from the stopping of consciousness' the
stopping of psycho-physicality; from the stopping of psycho-physicality the stopping of the
six (sense-) spheres; from the stopping of the six (sense-) spheres the stopping of awareness;
from the stopping of awareness the stopping of feeling; from the stopping of feeling the
stopping of craving; from the stopping of craving the stopping of grasping; from the
stopping of grasping the stopping of becoming; from the stopping of becoming the stopping
of birth; from the stopping of birth, old age and dying, grief, sorrow and lamentation,
suffering, dejection and despair are stopped. Such is the stopping of this entire mass of ill.
12 Ta]

Then the Lord, having understood this matter, at that time uttered this (solemn)
utterance:

“Truly, when things® grow plain to the ardent meditating Brahman,
His doubts all vanish in that he comprehends thing-with-cause.” || 3 ||

Then the Lord during the middle watch of the night paid attention to causal uprising
in direct and reverse order: conditioned by ignhorance are the habitual tendencies; con-
ditioned by the habitual tendencies is consciousness . . . Such is the arising . . . Such is the
stopping of this entire mass of ill. || 4 ||

Then the Lord, having understood this matter, at that time uttered this (solemn)
utterance:

“Truly, when things grow plain to the ardent meditating Brahman,
His doubts all vanish in that he discerns destruction of cause.” || 5 ||

1

From here to the end of the paragraph cf. D. ii. 35.

z dhamma. According to VA. 954-5 the (thirty-seven) things helpful to awakening and the four ariyan
true things. These last are not necessarily the four truths of ill, for see A. v. 56 (the four stations of
mindfulness) and Min. Anth. 1, Intr. p. 1i ff. But see also Pts. Contr., p. 118, n. x. This verse and the two following
occur at Kvu. 186.



Then the Lord during the last watch of the night paid attention to causal uprising in
direct and reverse order: conditioned by ignorance are the habitual tendencies; conditioned
by the habitual tendencies is consciousness . . . Such is the arising . . . Such is the stopping of
this entire mass of ill. || 6 ||

Then the Lord, having understood this matter, at that time uttered this (solemn)
utterance:

“Truly, when things grow plain to the ardent meditating Brahman,
Routing the host of Mara does he stand
Like as the sun when lighting up the sky.” || 7 ||

Told is the Talk on Awakening." || 1 ||

Then the Lord, having emerged from that contemplation at the end of seven days,
approached the Goatherds’ Banyan? from the foot of the Tree of Awakening; having
approached, he sat cross-legged in one (posture) for seven days at the foot of the Goatherds’
Banyan experiencing the bliss of freedom. || 1 ||

Then a certain Brahman of the class uttering the sound hum?® approached the Lord,
having approached, he exchanged greetings with the Lord; having exchanged greetings of
friendliness and courtesy, he stood at a respectful distance. As he was standing at a
respectful distance, that Brahman [2] spoke thus to the Lord: “To what extent, good Gotama,
does one become a Brahman? And again, what are the things which make a Brahman*?” || 2 ||

Then the Lord, having understood -this matter, at that time uttered this (solemn)
utterance:

! This is probably an abbreviation for “Told is the Talk at the Tree of Awakening”: see titles of 2, 3 and 4.
2 Although UdA. 51 gives two more possible explanations for this name than VA. 957, both agree that
goatherds used to come and sit in the shade of this tree.

3 huhunkajatiko brahmano. See J.P.T.S, 1901, p. 42, and Ver. Uplift, p. 3, n. VA. 957 calls him one who

believes in omens that are seen, ditthamangalika, and who walks about making: (the sound) hum from arrogance
and in anger.
4 brahmana-karana. Ud. 3 reads -karaka.



“That Brahman who bars out evil things, not uttering the sound hum', with no impurity,
curbed-of-self, Master of Vedas? who lives the Brahma-faring—this is the Brahman who may
rightly speak the Brahma-speech® Who has no blemishes* anywhere in the world®.” || 3 ||

Told is the Talk at the Goatherds’. || 2 ||

Then the Lord, at the end of seven days, having emerged from that contemplation,
approached the Mucalinda (tree) from the foot of the Goatherds’ Banyan; having
approached, he sat cross-legged in one (posture) for seven days at the foot of the Mucalinda
experiencing the bliss of freedom. || 1 ||

Now at that time® a great storm arose out of due season, for seven days there was
rainy weather, cold winds and overcast skies. Then Mucalinda, the serpent king, having
come forth from his own haunt, having encircled the Lord’s body seven times with his coils,
having spread a great hood over his head, stood saying:” Let no cold (annoy) the Lord, let no
heat (annoy) the Lord, let not the touch of flies, mosquitoes, wind and heat or creeping
things (annoy) the Lord.” || 2 ||

Then Mucalinda, the serpent king, at the end of those’ seven days, having known that
the sky® was clear and without a cloud, having unwound his coils from the Lord’s body,
having given up his own form and assumed a youth’s form, stood in front of the Lord
honouring the Lord with joined palms. || 3 ||

Then the Lord, having understood this matter, at that time uttered this (solemn)
utterance:

! nihuhurika. He is to give up having confidence in his superstitious omens and formulae, and to believe

instead in the new teaching. “Brahman” came to mean, in this, the best and highest kind of man.

z vedantagi, as at Sn. 463. VA. 958 says there has been a going either to the end by means of the “lores”
(vedas), those called the knowledge of the four ways, or to the end of the three Vedas.

* dhammena so brahmano Brahmavadam vadeyya. VA. 958 = UdA. 55 take this to mean he can rightly say “I
am a Brahman”. Mrs. Rhys Davids, Manual, p. 85, translates Brahmavada by “Brahma-faith “, with a note, p. 84,
that vada is equally to be rendered by -cult or -teaching.

4 ussada, prominence, excresence; conceit, arrogance. VA. 958 = UdA. 55 give five: passion, hatred,
stupidity, pride, false view. SnA. ii. gives seven, enumerated at SnA. ii. 425 as the five of VA. and UdA. with the
addition of the obstructions and wrong conduct. See my Early Buddhist Theory of Man Perfected, p. 262 and p. 265,
n. 2.

5 This verse occurs at Ud. p. 3, Netti. 150. Last line = last line of Sn. 783.

¢ Il 2|l to]| 4| = Ud. 1. 1, Mucalindavagga; verses quoted Kvu. 212, see Pts. Contr., 129, n. 3. for further
references.

7 tassa, omitted at Vin. i. 3, but found at Ud. 10.

8 deva.



“Happy his solitude who glad at heart

Hath dhamma learnt and doth the vision see!
Happy is that benignity towards

The world which on no creature worketh harm.
Happy the absence of all lust, th’ ascent

Past and beyond the needs of sense-desires.

He who doth crush the great ‘1 am’ conceit—
This, truly this, is happiness supreme.” || 4 |

Told is the Talk at the Mucalinda. || 3 ||

Then the Lord, at the end of seven days, having emerged from that contemplation,
approached the Rajiyatana' from the foot of the Mucalinda; having approached, he sat
cross-legged in one (posture) for seven days at the foot of the Rajdyatana experiencing the
bliss of freedom. || 1 ||

Now [3] at that time” the merchants Tapussa® and Bhallika®* were going along the
high-road from Ukkala to that district.” Then a devata who was a blood-relation of the
merchants Tapussa and Bhallika spoke thus to the merchants Tapussa and Bhallika: “My
good fellows, this Lord, having just (become) wholly awakened, is staying at the foot of the
Rajdyatana, go and serve that Lord with barley-gruel® and honey-balls, and this will be a
blessing and happiness for you for a long time.” || 2 ||

Then the merchants Tapussa and Bhallika, taking barley-gruel and honey-balls,
approached the Lord; having approached, having greeted the Lord, they stood at a respectful
distance. As they were standing at a respectful distance, the merchants Tapussa and Bhallika
spoke thus to the Lord: “Lord, let the Lord receive our barley-gruel and honey-balls, that this
may be a blessing and happiness for us for a long time.” || 3 ||

Then it occurred to the Lord: “Truth-finders® do not

1

Name of a tree. Called by Mrs. Rhys Davids, Manual, p. 80, “Kingstead tree.” See Vin. Texts, 1. 81, n.

z Cf.Ja.i. 8of.

3 Chief of the disciples who first came for refuge, A. i. 26; included in a list of eminent householders and
updsakas at A. iii. 450-1. Bhalliy(k)a has a verse at Thag. 7, while ThagA. 50 gives in outline the story of their
ministering to the Lord.

4 According to VA. 959, the Middle District (or Country) where the Lord was staying.
5 mantha, defined at Vin. iv. 80, see B.D. ii. 324.
¢ Fur. Dial. L 118, n. 4, claims that “the first use of the term Tathagata n the Buddha’s life-history” occurs

at M. i. 168.



receive with their hands. Now with what shall I receive the barley-gruel and honey-balls?”
Then the four Great Kings, knowing with their minds the reasoning in the Lord’s mind, from
the four quarters presented the Lord with four bowls made of rock crystal, saying: “Lord, let
the Lord receive the barley-gruel and honey-balls herein.” The Lord received the
barley-gruel and the honey-balls in a new' bowl made of rock crystal, and having received
them he partook of them. || 4 ||

Then the merchants Tapussa and Bhallika, having found that the Lord had removed
his hand from the bowl, having inclined their heads towards the Lord’s feet, spoke thus to
the Lord: “We, Lord, are those going to the Lord for refuge and to dhamma; let the Lord
accept us as lay-disciples gone for refuge for life from this day forth.” Thus these came to be
the first lay-disciples in the world using the two-word formula.? || 5 |

Told is the Talk at the Rajyatana. || 4 ||

Then the Lord, having emerged from that contemplation at the end of seven days,
approached the Goatherds’ Banyan from the foot of the Rajiyatana; having approached, the
Lord stayed there at the foot of the Goatherds’ Banyan. || 1 ||

Then as the Lord was meditating in seclusion a reasoning arose in his mind thus:*
“This dhamma, won to by me, is deep, difficult to see, difficult to understand, peaceful,
excellent, beyond dialectic, subtle, intelligible to the learned.? But this is a creation
delighting in sensual pleasure,’ delighted by sensual pleasure, rejoicing in sensual pleasure.
So that for a creation delighting in sensual pleasure, delighted by sensual pleasure, rejoicing
in sensual pleasure, this were a matter difficult to see, [4] that is to say causal uprising by
way of

! paccagghe. VA. 960 says this usually means very costly; but it can mean, as here, quite new and quite

hot (abbhunha), produced at that very moment.
dvevdcika, i.e. bhagava (and not, as at some time became usual, buddha) and dhamma, there being at that
time no samgha.

3 For the Great Hesitation, cf. S. i. 136, D. ii. 36, M. i. 167, and see K.S. i. 171, Dial. ii. 29 f. and Fur. Dial. i.
118 for notes. See also Mrs. Rhys Davids, Manual, p. 73 ff.
4 Quoted at BudvA. 9.

5

alaya, what is clung to, “habit.” But VA. 961 = MA. ii. 174 explain by the five strands of sense-pleasure.



cause. This too were a matter very difficult to see,' that is to say the calming of all the
habitual tendencies, the renunciation of all attachment, the destruction of craving,
dispassion, stopping, nirvana. And so if I were to teach dhamma and others were not to
understand me, this would be a weariness to me, this would be a vexation to me.” || 2 ||

And further, these verses not heard before in the past occurred spontaneously to the
Lord:

“This that through many toils I've won—
Enough! Why should I make it known?
By folk with lust and hate consumed
This dhamma is not understood.?
Leading on against the stream®,

Subtle, deep, difficult to see, delicate,
Unseen ‘twill be by passion’s slaves
Cloaked in the murk of ignorance.” || 3 ||

In such wise, as the Lord pondered, his mind inclined to little effort®and not to
teaching dhamma. Then it occurred to Brahma Sahampati,® knowing with his mind the
reasoning in the Lord’s mind: “Alas,” the world is lost,® alas, the world is destroyed,
inasmuch as the mind of the Truth-finder, the perfected one, the fully awakened one,
inclines to little effort and not to teaching dhamma.” || 4 ||

Then as a strong man might stretch forth his bent arm or might bend back his
outstretched arm, even so did Brahma Sahampati, vanishing from the Brahma-world,
become manifest before the Lord.’ || 5 ||

Then Brahma Sahampati, having arranged his upper robe

1 sududdasa, as at Dh. 36.

2 Cf. Sn. 764.

3 patisotagamin, against the stream up to the source (nibbana), not with the stream, for that leads to
dangerous whirlpools and waves in a pool (here in an unfavourable sense) lower down. VA. 962 says that
patisota is called nibbana. A stream can be a River of Life or a River of Death, according as to whether one goes
against the current, striving with hands and feet, or with the current. Cf. Lamotte, vol. I, p. 59, n. 1.

4 This translation follows that at Dial. ii. 30, with the important exception that patisotagamin is not
“against the stream of common thought.” Verse also found at M. i. 168, D. ii. 38, S. i. 136; Mahavastu iii. 314,
Lalitavistara, ed. Lefmann, p. 397.

5 appossukkata, indifference, “rest quiet” (Fur. Dial, i. 118), “to be averse from exertion” (K.S. 1.173), “to
remain quiet” (Vin. Texts, i.85).

6 A Great Brahma.
7 vata bho.

8 Quoted BudvA. 10.
9

For this paragraph and the beginning of the next, see A. ii. 21,



over one shoulder, having stooped his right knee to the ground having saluted the Lord with
joined palms, spoke thus to the Lord: “Lord, let the Lord teach dhamma, let the Well-farer
teach dhamma; there are beings with little dust in their eyes who, not hearing dhamma, are
decaying, (but if) they are learners of dhamma, they will grow.”* || 6 ||

Thus spoke Brahma Sahampati; having said this, he further spoke thus:?

“There has appeared in Magadha before thee

An unclean dhamma by impure minds devised.
Open this door of deathlessness, let® them hear
Dhamma awakened to by the stainless one.

As on a crag on crest of mountain standing

A man might watch the people far below,

E’en so do thou, O Wisdom fair, ascending,

O Seer of all, the terraced heights of truth,* [5]
Look down, from grief released, upon the peoples
Sunken in grief, oppressed with birth and age.
Arise, thou hero! Conqueror in the battle!

Thou freed from debt! Man of the caravan!

Walk the world over, let the Blessed One

Teach dhamma. They who learn will grow.” || 7 ||

When he had spoken thus, the Lord spoke thus to Brahma Sahampati: “Brahma, it
occurred to me: ‘This dhamma penetrated by me is deep . . . that would be a vexation to me.’
And further, Brahma, these verses not heard before in the past occurred spontaneously to
me: ‘This that through many toils I've won . . . cloaked in the murk of ignorance.* In such
wise, Brahma, as I pondered, my mind inclined to little effort and not to teaching dhamma.”

I8l
Then a second time did Brahma Sahampati speak thus to the Lord: “Lord, let the Lord
teach dhamma.. . . if they are

1 Quoted BudvA. 10. See Mrs. Rhys Davids, Dial. ii. 2nd edn, Preface, xii. Also her Note to Gotama the Man
(added in 1938) where she says,” The only rational translation (of afifiataro bhavissanti) is that ‘they who come
to know (i.e. the dhamma you should teach), will come to be, will become, that is will grow. Thus rendered the
last clause balances the opposed clause, that men are in a decline.”

z As at M. i, 168, S. i. 137; quoted BudvA. 10. For references to parallel Sanskrit, Chinese and Tibetan
Texts, see Lamotte, Traité de la Grande Veriu de Sagesse, vol. I, p. 57, n. 1.
3 To end of this verse = Sn. 384.

4 dhammamaya pasada; cf. pafifiapasada at Dhp. 28.

Second part of verses taken from Mrs. Rhys Davids, Manual, p. The Digha version omits the first four
lines. Last four lines at S. i. 234.
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learners of dhamma, they will grow.” Then a second time did the Lord speak thus to Brahma
Sahampati:” But, Brahma, it occurred to me : . .. my mind inclined to little effort and and
not to teaching dhamma.” || 9 ||

Then a third time did Brahma Sahampati speak thus to the Lord: “Lord, let the Lord
teach dhamma . . . if they are learners of dhamma, they will grow.” Then the Lord, having
understood Brahma’s entreaty and, out of compassion for beings, surveyed the world with
the eye of an awakened one. As the Lord was surveYing the world with the eye of an awak-
ened one, he saw beings with little dust in their eyes, with much dust in their eyes, with
acute faculties, with dull faculties, of good dispositions, of bad dispositions, docile, indocile,
few seeing fear in sins and the worlds beyond. || 10 ||

Even as in” a pond of blue lotuses or in a pond of red lotuses or in a pond of white
lotuses, a few blue or red or white lotuses are born in the water, grow in the water, do not
rise above the water but thrive while altogether immersed; a few blue or red or white lotuses
are born in the water, grow in the water and reach to the surface of the water; a few blue or
red or white lotuses are born in the water, grow in the water, and stand up rising out of the
water, undefiled by the water.—|| 11 ||

Even so, did the Lord, surveying the world with the eye of an awakened one, see
beings with little dust in their eyes, with much dust in their eyes, [6] with acute faculties,
with dull faculties, of good dispositions, of bad dispositions, docile, indocile, few seeing fear
in sins and the worlds beyond. Seeing Brahma Sahampati, he addressed him with verses:

“Open for those who hear are the doors of deathlessness?;
let them renounce their faith®.

Thinking of useless fatigue, I have not preached, Brahma, the
sublime and excellent dhamma to men®.” || 12 ||

1

paralokavajjabhayadassavino, VA. 963 saying that these are those who see by fear (bhayato) the world(s)
beyond and sin.

2 Cf. D.1i. 75, M. iii. 93, S. i. 138.

3 VA. 963 calls this “the noble Way”, ariyamagga. The “quest” in folklore and in the great religious
traditions alike is for immortality, the undying. Early Buddhism is in line with these traditions.

4 saddha must refer to their (own, VA. 963) present wrong beliefs.

5 Verse also at D. ii. 39, M. i. 169, S. i 138; and cf. Mahavastu. iii. 319; Lalitavistara, p. 400. See discussion on
some of the expressions found in the verse by Lamotte, vol. I, p. 60, n. 1.



Then Brahma Sahampati, thinking: “The opportunity was made by me for the Lord to teach
dhamma,” greeting the Lord, keeping his right side towards him, vanished then and there.?
[l 13 ]

Told is the Talk on Brahma’s Entreaty. || 5 ||

Then it occurred to the Lord: “Now, to whom should I first teach dhamma? Who will
understand this dhamma quickly?” Then it occurred to the Lord: “Indeed, this Alara the
Kalama® is learned, experienced, wise, and for a long time has had little dust in his eyes.
Suppose I were to teach dhamma first to Alara the Kalama? He will understand this dhamma
quickly.” || 1|

But then an invisible devata announced to the Lord: “Lord, Alara the Kalama passed
away seven days ago.” And the knowledge arose to the Lord that Alara the Kalama had
passed away seven days ago. Then it occurred to the Lord: “Alara the Kalama was of great
intelligence. If he had heard this dhamma, he would have understood it quickly.” || 2 ||

Then it occurred to the Lord: “Now, to whom should I first teach dhamma? Who will
understand this dhamma quickly?” Then it occurred to the Lord: “Indeed, this Uddaka,
Rama’s son,’ is learned, experienced, wise, and for a long time has had little dust in his eyes.
Suppose 1 were to teach dhamma first to Uddaka, Rama’s son? He will understand this
dhamma quickly.” || 3 ||

But then an invisible devata announced to the Lord: “Lord, Uddaka, Rama’s son,
passed away last night.” And the knowledge arose to the Lord that Uddaka, Rama’s son, had
passed away last night. Then it occurred to the Lord: “Uddaka, Rama’s son, was of great
intelligence. If he had

! From the beginning of the verses to here is quoted at BudvA. 18.

tatth’ eva can mean “as before” ; if it does so here, it would mean by the same method of vanishing
from the Brahma-world as in || 5 || above.

3 The teacher to whom, according to the biographical record (also preserved in the Ariyapariyesana Sutta,
M. Sta. 26), Gotama first went for instruction after he had gone lorth (from home into homelessness).

4 According to the same account, the teacher to whom Gotama wen next when he had mastered Alara’s
teaching. See Mrs. Rhys Davids, Manual. 57 ff. for some remarks on both these teachers, and E. J. Thomas, Life of
Buddha, 184. Miln. 236 says that Alara and Uddaka were Gotama’s fourth and fifth teachers; and ThigA. 2 that he
went first to Bhaggava (not mentioned at Miln. 236).
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heard this dhamma, he would have understood it quickly.” || 5 ||

Then it occurred to the Lord: “Now, to whom should I first teach dhamma? Who [7]
will understand this dhamma quickly?” Then it occurred to the Lord: “That group of five
monks' who waited on me when I was self-resolute in striving? were very helpful. Suppose I
were to teach dhamma first to the group of five monks?” || 5 ||

Then it occurred to the Lord: “But where is this group of five monks staying at
present?’ Then the Lord with deva-vision, purified and surpassing that of men, saw the
group of five monks staying near Benares at Isipatana in the deer-park. Then the Lord,
having stayed at Uruvela for as long as he found suiting, set out on tour for Benares. || 6 ||

Upaka, a Naked Ascetic,” saw the Lord going along the highroad between Gaya and
the (Tree of) Awakening; seeing him, he spoke thus to the Lord: “Your reverence, your
sense-organs are quite pure, your complexion very bright, very clear. On account of whom
have you, your reverence, gone forth, or who is your teacher, or whose dhamma do you
profess?” || 7 ||

When this had been said, the Lord addressed Upaka, the Naked Ascetic, in verses:®

“Victorious over all, omniscient am I,

Among all things undefiled,

Leaving all, through death of craving freed,

By knowing for myself, whom should I follow?®

For me there is no teacher,
One like me does not exist,
In the world with its devas
No one equals me.’

1 Afifa-Kondafifia, Bhaddiya, Vappa, Mahanama, Assaji, as below 6, 31 ff. See DPPN; Mrs. Rhys Davids,
Manual, 62 f.; and “Unknown Co-founders of Buddhism”, JRAS. 1927.

z padhanapahitattam.

Quoted at BudvA. 18.

djivika, “man of the livelihood”, Bud. Ind., p. 143. At Divy. 393 Upaka appears to be called Upaganena.
Verses also at M. i. 171; quoted at Kvu. 289; ThigA. 220.

This verse = Dh. 353.

This verse is quoted at Miln. 235. Cf. also Mahavastu iii. 326.
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For I am perfected in the world,
The teacher supreme am L,*

I alone am all-awakened,?

Become cool am I, nirvana-attained.

To turn the dhamma-wheel

I go to Kasi’s city,

Beating the drum of deathlessness
In a world that’s blind become.” || 8 ||

“According to what you claim, your reverence, you ought to be’ victor of the
unending®” (Upaka said).

“Like me, they are victors indeed,
Who have won to destruction of the cankers;
Vanquished by me are evil things,
Therefore am I, Upaka, a victor.”

When this had been said, Upaka, the Naked Ascetic, having said, “It may be (so0),° your
reverence,” having shaken his head,” went off taking a different road. || 9 ||

! Cf. Sn. 179.
z Or, “I am unique, the all-awakened.”
3 arah’ asi, also meaning “you deserve to be, are worthy or fit to be”. There is also the reading araha asi,

as at Kvu. 289, and see Pss. Sisters, 129 f.

* anantajina. VA. 964 merely says “You are set on becoming a victor of the unending.” Ananta, the
unending, may refer to dhamma, also to nibbana.

> This verse and Upaka’s remarks are quoted at Kvu. 289.

6 hupeyya. M. i. 171, SnA. 258, ThigA. 220 read huveyya (which is interchangeable with hupeyya). It is a
dialectical form of bhaveyya. According to B. M. Barua, The Ajivikas, p. 50, it is an expression found in the
“Ajivika language” and “is not a recognised Pali word.” He translates “perhaps it may be so,” Oldenberg “it may
be so,” Chalmers, preserving the patois, “mebbe” E. J. Thomas, The Life of Buddha, p. 83, “would that it might be
s0”, DPPN (under Upaka) “it may be so” ; while Mrs. Rhys Davids, To Become or not to Become, p. 85, would prefer
“may he become”, the “he” referring to the man, every man, to whom Gotama was prepared to teach his
message. She suggests that he will have rehearsed this message to Upaka, and maintains that what has
survived— “a glaringly imperfect misrepresentation”—makes omission and glossing all but certain.

4 I think that as the text stands, had Upaka been convinced or event interested he would not have
departed by a different road (ummagga, also meaning the wrong road). It is perhaps odd that this episode, if it
snows disagreement, is presumed to have occurred at the beginning of Gotama ministry. But it may be included
to emphasize his determination to preach first of all to the “five” in accordance with his decision; or to show
that Upaka spoke somewhat as a prophet—in the “key”, below, p. 127, he is called Upako isi, Upaka the seer.
According to ThigA. 220 f., when Upaka was an old man, tormented by his wife’s gibes, he sought Gotama aad
went. ...[Footnote Continues On Next Page]



Then the Lord, walking on tour, in due course approached Benares, the deer-park of

Isipatana, the group of five monks. The group of five monks saw the Lord coming in the
distance ; seeing him, they agreed among themselves, saying: “Your reverences, this recluse
Gotama is coming, he lives in abundance, [8] he is wavering in his striving, he has reverted
to a life of abundance.' He should neither be greeted, nor stood up for, nor should his bowl
and robe be received ; all the same a seat may be put out, he can sit down if he wants to.”
| 10]
But as the Lord gradually approached this group of five monks, so this group of five monks,
not adhering to their own agreement, having gone towards the Lord, one received his bowl
and robe, one made ready a seat, one brought water for washing the feet, a foot-stool, a
foot-stand.” The Lord sat down on the seat made ready, and the Lord, while he was sitting
down, washed his feet.’ Further, they addressed the Lord by name and with the epithet of
‘your reverence.” || 11 |

When this had been said, the Lord spoke thus to the group of five monks: “Do not,
monks, address a Truthfinder by name, and with the epithet ‘your reverence’. A Truthfinder,
monks, is a perfected one, a fully awakened one. Give ear, monks, the deathless has been
found; I instruct, I teach dhamma. Going along in accordance with what has been enjoined,
having soon realised here and now by your own super-knowledge that supreme goal of the
Brahma-faring’ for the sake of which young men of family rightly go forth from home into
homelessness, you will abide in it.” || 12 ||

...[Footnote Continued From Last Page] forth into homelessness; he then soon attained the stage of
non-returning and died. From this account it does not appear that he had had any great urge earlier to become
one of Gotama’s disciples.

In the translation above I have put a slight bias on three words, each of which admits of more than one
rendering, so as to mark consistently what seems to me to be Upaka’s apparent failure to be convinced: (1)
arahasi = (a) you ought to be (slightly contemptuous), (b) you are worthy to be (respectful); (2) huveyya,
discussed in preceding note; (3) sisam okampetva, having shaken his head. Okampeti may mean, according to PED,
both to wag and to shake. Indians shake their heads from side to side to show disagreement, but wag them up
and down to show agreement.

1 bahulla. As Mrs. Rhys Davids observes. Manual, 69, this means literally “muchness”, VA. 964 taking it to
mean abundance of robes, etc.

z Cf. Vin. iv. 231, 310; see B.D. iii. 191.

3 As at M. ii. 139.

4 avusovadena.

5

At M. 1. 197, 201, this goal is said to be unshakeable freedom of mind.



When this had been said, the group of five monks spoke thus to the Lord: “But you,
reverend Gotama, did not come to a state of further-men,' to the eminence of truly ariyan
vision of knowledge, by this conduct, by this course, by this practice of austerities. So how
can you now come to a state of further-men, to the eminence of the truly ariyan vision of
knowledge, when you live in abundance, are wavering in striving, and have reverted to a life
of abundance?” || 13 ||

When this had been said, the Lord spoke thus to the group of five monks: “A
Truthfinder, monks, does not live in abundance, he does not waver in striving, he does not
revert to a life of abundance. A Truthfinder, monks, is a perfected one, a fully awakened one.
Give ear, monks, the deathless has been found; I instruct, I teach dhamma. Going along in
accordance with what has been enjoined, having soon realised here and now by your own
super-knowledge that supreme goal of the Brahma-faring for the sake of which young men
of family rightly go forth from home into homelessness, you will abide in it.” || 14 ||

And a second time did the group of five monks speak thus to the Lord ... And a
second time did the Lord speak thus to the group of five monks . .. And a third time did the
group of five monks speak thus to the Lord: [9] “But you, reverend Gotama, did not come to a
state of further-men . . . by this practice of austerities . . . to a life of abundance?” || 15 ||

When this had been said, the Lord spoke thus to the group of five monks: “Do you
allow, monks, that I have never spoken’ to you like this before?”

“You have not, Lord.”

“A Truthfinder, monks, is a perfected one, a fully awakened one. Give ear . . . you will
abide in it.” And the Lord was able to convince the group of five monks.’ Then the group of
five monks listened to the Lord again, gave ear to him and aroused their minds for profound
knowledge.* || 16 ||

Cf. Defeat IV (and see B.D. i. Intr. xxiv).

bhasitam. M. i. 172 reads vabbhdcitam. VA. 965 and MA. ii. 191 explain by vakyabhedam.
From here the Majjhima version diverges.

afifidcittam upatthapesum; cf. D. i, 230, 231.
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Then' the Lord addressed the group of five monks, saying: “These? two (dead) ends,’
monks, should not be followed by one who has gone forth. Which two? That which is, among
sense-pleasures, addiction to attractive sense-pleasures, low, of the villager,* of the average
man,’ unariyan, not connected with the goal®; and that which is addiction to self-torment, ill,
unariyan, not connected with the goal. Now, monks, without adopting either of these two
(dead) ends, there is a middle course, fully awakened to by the Truthfinder, making for
vision,” making for knowledge, which conduces to calming,® to super-knowledge,’ to
awakening,' to nirvana. || 17 ||

“And what, monks, is this middle course fully awakened to by the Truthfinder,
making for vision, making for knowledge, which conduces to calming, to super-knowledge,
to awakening, to nirvana? It is this ariyan eightfold Way itself, that is to say: right view,
right thought, right speech, right action, right mode of living, right endeavour, right
mindfulness, right concentration." This, monks, is the middle course, fully awakened to by
the Truthfinder, making for vision, making

! Cf. 5. v. 420.

z See Mrs. Rhys Davids, Manual, p. 109 for a literal translation of the First Utterance, and a discussion of
many of its terms; also E. J. Thomas, Life of Buddha, p. 87. This Utterance given at S. iv. 330, v. 420, and the
“middle course” part of it at M. i. 15, to whose Comy. (MA. i. 104 f.) VA. 965 refers.

3 anta is end, then contrast, extreme, opposite, side. See Manual, p. 118, for discussion of the meaning.
SA. iii. 297 explains by kotthdsa, parts, divisions. MA. i. 104 says “the Way does not lead to, does not approach
these sides, it is freed from these sides, therefore it is called the middle course.” The “mean” between two
extremes also found at S. ii. 17, 20, 61, iii. 135.

4 gammo. Another debatable term. I follow SA. iii. 297 (cf. AA. iii. 360) whose explanation is ggma-vasinam
santako, belonging to village dwellers; meaning I think more “common” than “pagan”, by both of which it has
been rendered. “Boorish” would be better.

3 pothujjaniko, ordinary, of the many-folk, the “blind” and fools.

anatthasamhita, defined at MA. iii. 110 as na vuddhinissita, not bent on growth.

According to MA. i. 104 vision of the knowledge of the truths.

Of passion, etc., MA. 1. 104, AA. iii. 360; of the corruptions, SA. iii. 297.

abhififia, of the four truths, MA. and SA.

MA. i. 104 says that awakening is the Way, sambodho ti maggo.

A. K. Coomaraswamy, Hinduism and Buddhism, p. 69 uses “composure” for samadhi, and elsewhere
“synthesis.” MA. i. 105 gives the interpretations which the Ancients, porana, used to put upon the eight
“fitnesses” of the Way: “the way of insight is right view, the way of thorough furthering, abhiniropana, is right
thought, the way of equanimity is right concentration.” The gaps may be filled up from what follows at MA. i.
105.
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for knowledge, which conduces to calming, to super-knowledge to awakening, to nirvana.
| 18 |

“And this, monks, is the ariyan truth of ill: birth is ill, and old age is ill and disease is
ill and dying is ill, association with what is not dear is ill, separation from what is dear is ill,
not getting what one wants is ill—in short the five groups of grasping are ill. || 19 ||

“And this, monks, is the ariyan truth of the uprising of ill:* that which is craving
connected with again-becoming, accompanied by delight and passion, finding delight in this
and that, that is to say: craving for sense-pleasures, craving for becoming, craving for
de-becoming.? || 20 ||

“And this, monks, is the ariyan truth of the stopping of ill: the utter and passionless
stopping of that very craving, its renunciation, surrender, release, the lack of pleasure in it.?
[l 21l

“And this, monks, is the ariyan truth of the course leading to the stopping of ill*: this
aryan eightfold Way itself, that is to say: right view . . . right concentration. || 22 || [10]

On thinking, ‘This is the ariyan truth of ill’, among things not heard before by me,
monks, vision arose, knowledge® arose, wisdom® arose, higher knowledge’ arose, light arose.
On thinking, ‘Now that which is the ariyan truth of ill must be completely known’ . .. ‘Now
that which is the ariyan truth of ill is completely known among things not heard before by
me, monks, vision arose, knowledge arose, wisdom arose, higher knowledge arose, light
arose. || 23 ||

“On thinking, ‘This is the ariyan truth of the uprising of ill’ . . . light arose. On
thinking, ‘Now that which is this

! This paragraph is debated at Kvu. 488-489.

z vi-bhava, meanings ascribed: (1) wealth, property, prosperity; (2) non-becoming, ceasing (although
there is the word a-bhava); (3) more becoming, more births. Fur. Dial. i. 214 “annihilation.” See also Dial. ii. 340,
n. I think it means, with tanhd, craving or thirst, the longing for sensations to come and go, rise and fall. Et.
Lamotte, Le Traité de la Grande Vertu de Sagesse, vol. 1, p. 3, n. 4, translates these three cravings (tanha) as
cravings for plaisir, existence, impermanence.

3 andlaya. On alaya, pleasure (clinging, abode, habit) see above, p. Fur. Dial. i. 214 “ejection”, iii. 298
“aversion from.” SA. iii. 112 defines it in connection with kama.

The “four truths of ill” are cited at Kvu. 290.

fiana.

pafina.

vijja. We have nothing in English corresponding to the number Pali words for “knowledge.”
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ariyan truth of the uprising of ill must be given up™ ... ..is givenup’... light arose. || 24 ||

“On thinking, ‘This is the ariyan truth of the stopping of ill’ . . . light arose. On
thinking, ‘Now that which is this ariyan truth of the stopping of ill must be realised’ ... ...
is realised’ . .. light arose. || 25 ||

“On thinking, ‘This is the ariyan truth of the course going to the stopping of ill’ . . .
light arose. On thinking, ‘Now that which is this ariyan truth of the course leading to the
stopping of ill must be made to become’. . .". . .is made to become’. .. light arose. || 26 ||

“And so long, monks, the vision of knowledge of these four ariyan truths, with the
three sections and twelve modes? as they really are, was not well purified by me, so long was
I, monks, not thoroughly awakened with the supreme full awakening as to the world with its
devas, with its Maras, with its Brahmas, with its recluses and Brahmans, its creatures with
devas and men. This I knew. || 27 |

“But when, monks, the vision of knowledge of these four ariyan truths, with the
three sections and twelve modes as they really are, was well purified by me, then was I,
monks, thoroughly awakened with the supreme full awakening as to the world . . . with its
recluses and Brahmans, its creatures with devas and men. This I knew. || 28 ||

“Moreover, the vision of knowledge arose in me: ‘Freedom of mind is for me
unshakeable, this the last birth, there is not now again-becoming.”” Thus spoke the Lord,;
delighted, the group of five monks rejoiced in the Lord’s utterance. Moreover, while this
discourse® was being uttered, dhamma-vision, dustless, stainless, arose to the venerable
Kondafifia that “whatever is of the nature to uprise, all that is of the nature to stop.” || 29 ||

And when the Lord had rolled the dhamma-wheel, the earth devas made this sound
heard’: [11] “The supreme dhamma-wheel rolled thus by the Lord at Benares in the deer-park
at

! Le. the craving or thirst (tanha) which leads to the uprising of ill mus* be given up.

Each of the four truths is treated as (1) a truth which (2) must be in some way responded to, and which
(3) has been in that way responded to.

3 One of the formulae of arahanship.

veyyaharana, called at DA. 130 a sutta (discourse) without verses.

s Cf. Vin. iii. 18-19 (B.D. i. 33).

2
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Isipatana cannot be rolled back by a recluse or brahmin or deva or by Mara or by Brahma or
by anyone in the world.” Having heard the sound of the earth devas, the devas of the Four
Great Kings' made this sound heard . . . the Thirty devas . .. Yama’s devas . . . the Happy
devas . . . the devas who delight in creation . . . the devas who delight in the creation of
others . . . the devas of Brahma’s retinue made this sound heard: “The supreme
dhamma-wheel rolled thus by the Lord at Benares in the deer-park at Isipatana cannot be
rolled back by a recluse or brahmin or deva or by Mara or by Brahma or by anyone in the
world.” || 30 ||

In this wise in that moment, in that second, in that instant, the sound reached as far
as the Brahma-world, and the ten thousandfold world-system?® trembled, quaked, shook
violently and a radiance, splendid, measureless, surpassing the devas’ own glory,’ was
manifest in the world. Then the Lord uttered this solemn utterance: “Indeed, Kondafifia has
understood, indeed, Kondafifia has understood.” Thus it was that Afihata Kondarifia* became
the venerable Kondafifia’s name. || 31 ||

Then the venerable Afifiata Kondafifia, having seen dhamma,’ attained dhamma,®
known dhamma,"* plunged into dhamma, having crossed over doubt, having put away
uncertainty, having attained without another’s help to full confidence in the teacher’s
instruction,” spoke thus to the Lord: “May I, Lord, receive the going forth®in the Lord’s
presence, may I receive ordination?””

“Come, monk™,” the Lord said, “well taught is dhamma

Le. the Regents of the four quarters. A longer list of devas is to be found at M. i. 289.

2 Cf.A. 1. 227.

devanam devanubhavam, cf. D. ii. 12, M. iii. 120.

afifidta meaning “who has understood”. He is often called Afifa Kondafifia. At A. i. 23 he is called
“foremost of the disciples of long standing.” Verses at Thag. 673-88. For view that Afifia was his personal name,
see Mrs. Rhys Davids, Gotama the Man, p. 102, G.S. i. 16, n. 2, Verses of Uplift (S.B.B. VIII), p. 93, n. 1. See too UdA.
371, Pss. Breth, p. 284.

s Samyutta account breaks off here.

Quoted BudvA. 13, the last two in reverse order.

Cf.D.i.no, 148; A. iv. 186; M. 1. 234, 501.

pabbagjja.

upasampadd.

The first time that this, thought to be the oldest formula for leave to become a disciple of Gotama’s, is
used in the Vinaya. The Order was not as yet in existence, and the ordination regulations were neither
appointed nor was ordination separated by a period of probation from the time of a disciple’s “going forth”,
pabbajja, from home, or the household life, into homelessness.

w o

© ® N o
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fare the Brahma-faring for making an utter end of ill.” So this came to be this venerable
one’s ordination. || 32 |

Then the Lord exhorted, instructed those remaining monks with dhamma-talk. Then
while they were being exhorted, instructed by the Lord with dhamma-talk, dhamma-vision,
dustless, stainless, arose to the venerable Vappa'and to the venerable Bhaddiya,’ that
“whatever is of the nature to uprise, all that is of the nature to stop.” || 33 ||

These, having seen dhamma, attained dhamma, known dhamma . . . having attained
without another’s help to full confidence in the teacher’s instruction, spoke thus to the Lord:
“May we, Lord, receive the going forth in the Lord’s presence, may we receive ordination?”

“Come, monks,” the Lord said, “well taught is dhamma, fare [12] the Brahma-faring
for making an utter end of ill.” So this came to be these venerable ones’ ordination. || 34 ||

Then the Lord, eating the food brought back by these,’ exhorted, instructed those
remaining monks with dhamma-talk, saying: “Let the group of six* live on whatever the three
monks'? bring when they have walked for almsfood.” || 35 ||

Then while they were being exhorted, instructed by the Lord with dhamma-talk,
dhamma-vision, dustless, stainless, arose to the venerable Mahanama® and to the venerable
Assaji,’ that “whatever is of the nature to uprise, all that is of the nature to stop.” || 36 ||

These, having seen dhamma, attained dhamma . . . having attained without another’s
help to full confidence in the teacher’s instruction, spoke thus to the Lord: “May we, Lord,
receive the going forth in the Lord’s presence, may we receive ordination?”

“Come, monks,” the Lord said, “well taught is dhamma, fare the Brahma-faring for
making an utter end of ill.” So

1 Verses at Thag. 61, see also ThagA. 150, VA. 965, MA. ii. 192, AA. i. 147, Ja. i. 82; Mrs. Rhys Davids, Manual,
p- 63.

z No verses ascribed to him. See VA. 965, MA. ii. 192, AA. i. 147, Ja. i. 82. Omitted from D.P.P.N.

3 Kondafifia, Vappa and Bhaddiya.

4 Le. Gotama and the group of five.

5 References as under n. 2 above. See also DhA. ii. 74. Included in D.P.P.N.

6

The disciple through whom Sariputta and so Moggallana became followers of Gotama, see Vin. i. 39 S.
(below, p. 52); also M. i. 227 (Calasaccaka Sutta), S. iii. 124 ff., MA. ii. 270, 271, and p. 52, n. 3 below.



this came to be these venerable ones’ ordination. || 37 ||

Then the Lord addressed the group of five monks, saying: “Body, monks, is not self.!
Now were this body self, monks this body would not tend to sickness, and one might get the
chance of saying in regard to body, ‘Let body become thus for me, let body not become thus
for me’. But inasmuch, monks, as body is not self, therefore body tends to sickness, and one
does not get the chance of saying in regard to body, ‘Let body become thus for me, let body
not become thus for me’. || 38 ||

Feeling is not self . . . and one does not get the chance of saying in regard to feeling,
‘Let feeling become thus for me, let feeling not become thus for me’. || 39 ||

“Perception® is not self . . . The habitual tendencies are not self . . . one does not get
the chance of saying in regard to the habitual tendencies, ‘Let the habitual tendencies
become thus for me, let the habitual tendencies not become thus for me’. || 40 ||

“Consciousness is not self . .. [13] . . . Inasmuch, monks, as consciousness is not self,
therefore consciousness tends to sickness, and one does not get the chance to say in regard
to consciousness, ‘Let consciousness become such for me, let consciousness not become thus
forme.” || 41 ||

What do you think about this, monks? Is body permanent or impermanent?”

“Impermanent, Lord.”

“But is that which is impermanent painful or pleasurable®?”

“Painful, Lord.”

“But is it fit to consider that which is impermanent, painful, of a nature to change, as
‘This is mine, this am I, this is my self'?”

“It is not Lord.” || 42 ||

“Is feeling . . . perception . . . are the habitual tendencies . . . is consciousness
permanent or impermanent?”

1 This famous Second Utterance given also at S. iii. 66, where called “The Five”, doubtless referring to

the five disciples who heard it, and to the five topics, body . . . consciousness (or mind) which it covered; cf. M.
iii. 19. Translated at K.S. iii. 59, Fur. Didl, ii, 165 f., Mrs. Rhys Davids, Manual, p. 150, E. J. Thomas, Life of Buddha,

p- 88.
z safifid.

2 sukha, happiness, mental and physical ease; used in opposition to dukkha.



“Impermanent, Lord.”

“But is that which is impermanent painful or pleasurable?”

“Painful, Lord.”

“But is it (it to consider that which is impermanent, painful of a nature to change, as
‘This is mine, this am I, this is my self'?”

“It is not so, Lord.” || 43 ||

“Wherefore, monks, whatever is body, past, future, present or internal or external, or
gross or subtle, or low or excellent whether it is far or near—all body should, by means of
right wisdom, be seen, as it really is, thus: This is not mine, this am I not, this is not my self.
[l 44l

“Whatever is feeling . . . whatever is perception . . . whatever are the habitual
tendencies . . . whatever is consciousness past, future, present, or internal or external, or
gross or subtle, or low or excellent, whether far or near—all consciousness should, by means
of right wisdom, be seen as it really is, thus: This is not mine, this am I not, this is not my
self. || 45 ||

“Seeing in this way, monks, the instructed' disciple of the ariyans disregards® body
and he disregards feeling and he disregards perception and he disregards the habitual
tendencies and he disregards consciousness; disregarding he is dispassionate; through
dispassion he is freed; in freedom the knowledge comes to be: ‘I am freed”, and he knows:
Destroyed is birth, lived is the Brahma-faring, done is what was to be done, there is no more
of being such or such.” || 46 ||

Thus spoke the Lord; delighted, the group of five monks rejoiced in what the Lord
had said. Moreover while this discourse was being uttered, the minds of the group of five
monks were freed from the cankers without grasping. At that time there were six perfected
ones in the world. || 47 || 6 ||

The First Portion for Recital. [14]

At that time in Benares there was a young man of family, the son of a (great)
merchant®, delicately reared, called Yasa’.

sutavant, one who has heard, hence learnt (the oral teaching).

nibbindati, turns away from, is disgusted by. He “disregards” because he refuses to know.
See B.D.i. 10 and its n. 2, 3.

See B.D. ii. Intr., xlvii and p. 42, n. 4.

Verses at Thag. 117.
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He had three mansions, one for the cold weather, one for the hot weather, one for the rains.
Being ministered to by bands of female musicians' for four months in the mansion for the
rains, he did not come down from that mansion®. Then while Yasa, the young man of family,
was possessed of and provided with the five kinds of sense-pleasures’, and was being
ministered to, he fell asleep first and his suite fell asleep after him, and an oil lamp was
burning all through the night. || 1 ||

Then Yasa, the young man of family, having awoken first saw his own suite sleeping,
one with a lute in the hollow of her arm, one with a tabor at her neck, one with a drum in
the hollow of her arm, one with dishevelled hair, one with saliva dripping from her mouth,
muttering in their sleep, like a cemetery before his very eyes.* Seeing this, its peril grew
plain, and his mind was set on disregarding it.° Then Yasa, the young man of family, uttered
a solemn utterance: “What distress indeed, what affliction indeed.” || 2 ||

Then Yasa, the young man of family, having put on his golden sandals, approached
the door of the dwelling. Non-human beings opened the door, thinking: “Let there be no
obstacle for the going forth from home into homelessness of Yasa, the young man of family.”
Then Yasa, the young man of family, approached the city-door. Non-human beings opened
the door, thinking: “Let there be no obstacle for the going forth from home into
homelessness of Yasa, the young man of family.” Then Yasa, the young man of family,
approached the deer-park at Isipatana. || 3 ||

At that time, the Lord having risen in the night towards dawn, was pacing up and
down in the open air. The Lord saw Yasa, the young man of family, coming in the distance:
seeing him, having come down from (the place) where he was pacing up and down, he sat
down on an appointed seat. Then Yasa, the young man of family, when he was near, uttered
this solemn utterance to the Lord: “What distress indeed, what affliction

! nippurisehi turiyehi; see n. at Dial. ii. 18; also Fur. Dial i. 356.

Reading hettha pasada. D. ii. 21, M. i. 504 read hetthapasadam, “to the lower (parts of the) mansion.” On
pasada, see B.D. ii. 16, n. 5.

3 Cf. Vin. iii 72, D. i. 36, 60, and DA. 121.

4 hatthapattam susanam mafifie, lit. one would think one’s hand had reached a cemetery. Hatthappatta,
what one can put one’s hand on, and so what is before one’s eyes.

s nibbidaya cittam santhdsi.
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indeed.” Then the Lord spoke thus to Yasa, the young man of family: “This, Yasa, is not
distress, this, Yasa, is not affliction. Come, sit down, Yasa, I will teach you dhamma.” || 4 ||

Then Yasa, the young man of family, thinking: “It is said that this is not distress, that
this is not affliction”, exultant and uplifted, having taken off his golden sandals, approached
the Lord; having approached, having greeted the Lord, he sat down at a respectful distance.
As he was sitting down at a respectful distance, the Lord talked a progressive talk' to Yasa,
the young man of family, that is to say, talk on giving, talk on moral habit, talk on heaven,
he explained the peril, the vanity, the depravity of pleasures of the senses, the advantage in
renouncing them. || 5 ||

When the Lord [15] knew that the mind of Yasa, the young man of family, was ready,
malleable, devoid of hindrances, uplifted, pleased?, then he explained to him the teaching on
dhamma which the awakened ones have themselves discovered: ill, uprising, stopping, the
Way’. And just as a clean cloth without black specks will take a dye easily, even so (as he was
sitting) on that very seat, dhamma-vision, dustless, stainless, arose to Yasa, the young man of
family, that” whatever is of a nature to uprise, all that is of a nature to stop.” || 6 ||

Then the mother of Yasa, the young man of family, having mounted up to the
mansion, not seeing Yasa, the young man of family, approached the (great) merchant, the
householder; having approached she spoke thus to the (great) merchant, the householder:
“Householder, your son, Yasa, is not to be seen.” Then the (great) merchant, the
householder, having dispatched messengers on horse-back to the four quarters, himself
approached the deer-park at Isipatana. The (great) merchant, the householder, saw the
prints of golden sandals, and seeing them he followed them along. || 7 ||

The Lord saw the (great) merchant, the householder, coming

! This passage is frequently found in connection with “conversions”; cf. Vin ii. 156, 192, D. i. 110, 148, ii.

41, M. i. 379, A. iv. 186, 209, Ud. 49.

z In sense of with the teaching, prepared to follow it.

Note that patipada (of the fourth truth), the course which leads to the ceasing of ill, is here represented
by the one word magga. This may not be a substitution for the “fourth truth”, but the original notion, left in.
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in the distance; seeing him, it occurred to the Lord: “Suppose 1 were to perform such a
psychic wonder that the (great) merchant, the householder, sitting here, should not see Yasa
the young man of family, sitting here?” Then the Lord performed such a psychic wonder.

I8l

Then the (great) merchant, the householder, approached the Lord; having
approached he spoke thus to the Lord: “Lord has the Lord not seen Yasa, the young man of
family?”

“Well, householder, sit down. Perhaps, sitting here, you may see Yasa, the young man
of family, sitting here.”

Then the (great) merchant, the householder, thinking: “It is said that I, sitting here,
will see Yasa, the young man of family, sitting here”, and exultant, uplifted, having greeted
the Lord, he sat down at a respectful distance. || 9 ||

As the (great) merchant, the householder was sitting down at a respectful distance,
the Lord talked a progressive talk . . . attained without the help of another to full confidence
in the teacher’s instruction, spoke thus to the Lord: “Excellent, Lord! Excellent, Lord! Just as
one might set upright what has been upset, or might uncover what was concealed, or might
show the way to one who is astray, or might bring an oil lamp into the darkness, thinking,
‘Those with eyes may see shapes’, even so is dhamma explained in many a figure by the Lord.
I myself go to the Lord as refuge, to dhamma, and to the Order of monks. Let the Lord accept
me as a lay-disciple gone for refuge from this day forth for as long as life lasts.” Thus he
came to be the first lay-disciple in the world [16] using the three-word formula.” || 10 ||

Then while the father of Yasa, the young man of family, was being taught dhamma, as
he? was reviewing his stage (of knowledge) as it was seen, as it was known, his mind was
freed from the cankers without grasping. Then it occurred to the Lord: “While the father of
Yasa, the young man of family, was being taught dhamma, as he was reviewing his stage (of
knowledge) as it was seen, as it was known, his mind was freed from the cankers without
grasping. Now Yasa, the

1 tevacika, instead of the dvevacika of 1. 4 5, for here the bhikkhusamgha is included in the refuge-formula.

We must therefore assume that when the group of five monks became disciples of Gotama a samgha was
formed.

z Le. Yasa.



young man of family, cannot become one, having turned back to the low life, to enjoy
pleasures of the senses as he did formerly when leading a household life. Suppose I were to
annul that psychic wonder?” Then the Lord annulled that psychic wonder. || 11 ||

Then the (great) merchant, the householder, saw Yasa, the young man of family
sitting down; seeing him, he spoke thus to Yasa, the young man of family: “Dear Yasa, your
mother is full of lamentation and grief, give your mother life.” || 12 |

Then Yasa, the young man of family, looked towards the Lord. Then the Lord spoke
thus to the (great) merchant, the householder: “What do you think about this, householder,
that dhamma was seen by Yasa with a learner’s knowledge, with a learner’s insight, even as
by you? As he was reviewing his stage (of knowledge), as it was seen, as it was known, his
mind was freed from the cankers without grasping. Now can Yasa, householder, having
turned back to the low life, become one to enjoy pleasures of the senses, as he did formerly
when leading a household life?”

“No, Lord.”

“Dhamma was seen by Yasa, the young man of family, householder, with a learner’s
knowledge, with a learner’s insight, even as by you. As he was reviewing his stage (of
knowledge), as it was seen, as it was known, his mind was freed from the cankers without
grasping. Now Yasa, the young man of family, householder, cannot become one, having
turned back to the low life, to enjoy pleasures of the senses, as he did formerly when leading
a household life.” || 13 ||

“Lord, it is a gain for Yasa, the young man of family, Lord, it is well gotten for Yasa,
the young man of family, inasmuch as the mind of Yasa, the young man of family, is freed
from the cankers without grasping. Lord, may the Lord consent to a meal with me on the
morrow with Yasa, the young man of family, as his attendant?” The Lord consented by
becoming silent. Then the (great) merchant, the householder, knowing that the Lord had
consented, rising from his seat, having greeted the Lord, departed keeping his right side
towards him. || 14 ||

Then Yasa, the young man of family, soon after the (great)



merchant, the householder, had departed, spoke thus to the Lord: “Lord, may I receive the
going forth in the Lord’s presence, may I receive ordination?”

“Come, monk,” the Lord said, “well preached is dhamma. lead the Brahma-faring for
making an utter end of ill.” So this [17] came to be that venerable one’s ordination. At that
time there were seven perfected ones in the world. || 15 ||

Told is the Going Forth of Yasa. || 7 |

Then the Lord, having dressed in the morning, taking his bowl and robe, approached
the dwelling of the (great) merchant, the householder, with the venerable Yasa as attendant;
having approached, he sat down on an appointed seat. Then the mother and the former wife
of the venerable Yasa approached the Lord; having approached, having greeted the Lord,
they sat down at a respectful distance. || 1 ||

The Lord talked a progressive talk to these, that is to say, talk on giving, talk on
moral habit, talk on heaven . .. dhamma-vision, dustless, stainless, arose to them that,” what-
ever is of a nature to uprise, all that is of a nature to stop.” || 2 ||

These, having seen dhamma, attained dhamma . . . spoke thus to the Lord: “Excellent
Lord! ... we ourselves, Lord, go to the Lord as refuge, to dhamma and to the Order of monks.
Let the Lord accept us as women lay-disciples, gone for refuge from this day forth for as long
as life lasts.” Thus these were the first women lay-disciples in the world using the
three-word formula. || 3 ||

Then the venerable Yasa’s mother and father and former wife, having with their own
hand(s) served the Lord and the venerable Yasa and having offered them sumptuous foods,
solid and soft, sat down when the Lord had finished his meal and had removed his hand
from the bowl. Then the Lord, having gladdened, roused, rejoiced, delighted the venerable
Yasa’s mother and father and former wife with talk on dhamma, rising from his seat
departed. || 4 (||| 8 ||

Four householder friends of the venerable Yasa, young men of families of (great)
merchants and lesser (great) merchants*

! setthanusetthi. See Ja. v. 384 for mahd-setthi, setthi (but with v.l. anusetthi) and anusetthi; also Vin. Texts i.

102, n. 3.



in Benares, Vimala,[18] Subahu, Punnaji, Gavampati', heard: “They say that Yasa, the young
man of family, having cut off his hair and beard, having put on yellow robes, has gone forth
from home into homelessness.” Having heard this, it occurred to them: “Now this can be no
ordinary dhamma and discipline, nor can this be an ordinary going forth, in that Yasa, the
young man of family, having cut off his hair and beard, having put on the yellow robes, has
gone forth from home into homelessness.” || 1 ||

These four people approached the venerable Yasa; having approached, having
greeted the venerable Yasa, they stood at a respectful distance. Then the venerable Yasa,
taking these four householder friends, approached the Lord; having approached, having
greeted the Lord, he sat down at a respectful distance. As he was sitting down at a respectful
distance, the venerable Yasa spoke thus to the Lord: “These four householder friends of
mine, Lord, young men of families of (great) merchants and lesser (great) merchants in
Benares, Vimala, Subahu, Punnaji, Gavampati, may the Lord exhort, may he instruct these
four.” || 2|

The Lord talked a progressive talk to these, that is to say, talk on giving, talk on
moral habit, talk on heaven . . . dhamma-vision, dustless, stainless, arose to them that “what-
ever is of the nature to uprise, all that is of the nature to stop.” || 3 ||

These, having seen dhamma, attained dhamma . . . spoke thus to the Lord: “Lord, may
we receive the going forth in the Lord’s presence, may we receive ordination?”

“Come, monks,” the Lord said, “well preached is dhamma, fare the Brahma-faring for
making an utter end of ill.” So this came to be these venerable ones’ ordination. Then the
Lord exhorted, instructed these monks with dhamma talk. While they were being exhorted,
instructed by the Lord with dhamma talk, their minds were freed from the cankers without
grasping. At that time there were eleven perfected ones in the world. || 4 ||

Told is the Going Forth of the four Householders. || [19]

! Verses attributed only to Gavampati, Thag. 38, and he appears to be the only one mentioned elsewhere

in the canon, e.g. D. ii. 356, S. v. 436.



Fifty householder friends of the venerable Yasa, young men of the first families and
of those next to the first" in the district heard: “They say that Yasa, the young man of family
... (as in 9. 1-4 down to:) While they were being exhorted, instructed by the Lord with
dhamma talk, their minds were freed from the cankers without grasping. At that time there
were sixty-one perfected ones in the world. || 4 || 10 ||

Then the Lord addressed the monks, saying” “I, monks, am freed from all snares,
both those-of devas® and those of men. And you, [20] monks, are freed from all snares, both
those of devas and those of men. Walk, monks, on tour for the blessing of the many folk, for
the happiness of the many folk out of compassion for the world, for the welfare, the blessing,
the happiness of devas and men. Let not two (of you) go by one (way.)* Monks, teach dhamma
which is lovely at the beginning, lovely in the middle, lovely at the ending.’ Explain with the
spirit and the letter the Brahma-faring completely fulfilled, wholly pure. There are beings
with little dust in their eyes, who, not hearing dhamma, are decaying, (but) if they are
learners of dhamma, they will grow. And I, monks, will go along to Uruvela, to the Camp
township,® in order to teach dhamma.” || 1 ||

Then Mara, the Evil One, approached the Lord; having approached, he addressed the
Lord with verses:

“Bound art thou by all the snares,

Both those of devas and of men,

In great bondage art thou bound,
Recluse, thou’lt not be freed from me.””

1

pubbdnupubbaka. Explained by VA. 966 as the oldest and next to the oldest in regard to lineage.

2 S.1.105-6.

3 dibba; neither “divine” (Vin. Texts i. 112) nor “celestial” (K.S. 1. 131) is exactly right for this difficult
adjective which means deva-ish, pertaining to devas.

4 ekena can also mean together, but above is interpretation given at VA. 966, and cf. SA. i. 172.

> SA. i. 172 gives differing but related arrangements of subjects included under “beginning, middle and
end”.
¢ Senanigama here and at M. i. 166; for the variant spelling used at e.g. S. 1. 106, Ja. i. 68, see Vin. Texts i.
113, n. 1, K.S. i. 132, n. 5; D.P.P.N,; E. ]. Thomas, Life of Buddha, p. 230. There was a tradition that in old times it
had been an army’s camping place, MA. ii. 173, SA. i. 172, the town where Senani, Sujata’s father lived.

7 These four lines with the next four also at S. i. 106.



“Freed am I from all the snares,
Both those of devas and of men,
From great bondage am I freed,
Humbled art thou,

0 End-maker.”

“The tale of mind-impressions is a snare

That weaves its tallies to and fro in air.

With these will I have wherewith to fetter thee,
Recluse, thou wilt not be freed from me.”?

“Sights, sounds, scents, tastes,’ and things to touch,
Bringing delights to mind of man-for such

All wish, all will, for me is past and gone,

Humbled art thou, 0 End-maker.”

Then Mara, the Evil One, thinking, “The Lord knows me, the well-farer knows me,” pained,
afflicted, vanished then and there. || 2 ||

Told is the Talk on Mara. || 11 ||

At that time monks brought (to the Lord) from various quarters, from various
districts those wishing for the going forth, those wishing for ordination, thinking: “The Lord
will let these go forth, he will ordain them.” Thereby both the monks as well as those
wishing for the going forth and those wishing for ordination were tired. Then a reasoning
arose in the Lord’s mind as he was meditating in seclusion, thus: “At present monks are
bringing (to me) from various quarters . . . and those wishing for ordination are tired.
Suppose I were to allow it to monks, saying: ‘You, monks, may now yourselves let go forth,
may ordain in any* quarter, in any district’?” || 1 ||

Then the Lord, emerging from seclusion towards evening, on this occasion, in this
connection, having given reasoned talk, [21] addressed the monks, saying: “While 1 was
meditating in seclusion, monks, a reasoning arose in my mind, thus:

1

Antaka, expl. at VA. 966 as an inferior, low being; a name of Mara. Cf. Thig. 59, 62, 195; also Dhp. 48,
where not used in this way.

z These four lines and the next four occur also at S. i. in.

The Vin. version puts scents before tastes in the usual way. S. i. in reverses the order; see K.S. i. 140, n.
3. Cf. MV. V. 1. 27; Sn. 387, 759, Thag. 455- 643, 895. A. iii. 69.

4 tasu tasu. Tam tam means whatever, each, this and that.

3



‘At present monks are bringing . . . in any quarter, in any district’? || 2 ||

“I allow, monks, that you yourselves may now let go forth may ordain in any quarter,
in any district. And thus, monks, should one let go forth, should one ordain: First, having
made him have his hair and beard cut off, having made him put on yellow robes, having
made him arrange an upper robe over one shoulder, having made him honour the monks’
feet, having made him sit down on his haunches, having made him salute with joined palms,
he should be told: ‘Speak thus, || 3 || “I go to the awakened one for refuge, I go to dhamma for
refuge, I go to the Order for refuge. And a second time I go . . . And a third timeI go to ... the
Order for refuge’. I allow, monks, the going forth and the ordination by these three goings
for refuge.”” || 4 ||

Told is the Talk on Ordination by the three Goings for Refuge. || 12 ||

Then the Lord, having kept the rains, addressed the monks, saying: “Monks, by
proper attention, by proper right effort was supreme freedom attained by me, supreme
freedom? realised. You, too, monks, by proper attention, by proper right effort may attain
supreme freedom, may realise supreme freedom.” || 1 |

Then Mara, the Evil One, approached the Lord; having approached, he addressed the
Lord with verses:

“Bound art thou by Mara’s snares,

Both those of devas and of men,

In great bondage art thou bound.

Recluse, thou wilt not be freed from me.”?

“Freed am I from Mara’s snares,
Both those of devas and of men,
From great bondage am I freed,
Humbled art thou, O End-maker.”

! Apparently this was the second stage in admitting disciples to the religious life, the first being by the
formula spoken by the Lord, ‘come, monk’. Responsibility is now being delegated to his followers themselves.
Note that bhagavantam (the lord) has given way to buddham (the awakened one) in the first sentence of the
formula.

2 Cf. A. iii. 218.

3 These four lines occur at S. i. 105, but there the third line of each verse reads, “In (From) Mara’s
bondage . ..”



Then Mara, the Evil One, thinking, “The Lord knows me, the well-farer knows me,” pained,
afflicted, vanished then and there. || 2 || 13 || [22]

Then the Lord, having stayed at Benares for as long as he found suiting, set out on
tour for Uruvela. Then the Lord, turning off from the road, approached a certain woodland
grove'; having approached, having plunged into that woodland grove, he sat down at the
root of a certain tree. At that time a group of as many as thirty friends of high standing,’
with their wives, were amusing themselves in that same woodland grove. One had no wife,
(so) a woman of low standing® was brought along for him. Then while they were heedlessly
amusing themselves that woman of low standing, taking (their) belongings, ran away. || 1 ||

Then these friends, doing their friend a service and seeking for that woman, roaming
about that woodland grove, saw the Lord sitting at the root of a certain tree; seeing him,
they approached the Lord, having approached, they spoke thus to the Lord: “Lord, has the
Lord not seen a woman?”

“But what have you, young men, to do with a woman?”

“We, Lord, a group of as many as thirty friends of high standing, with our wives, were
amusing ourselves in this woodland grove; one had no wife, (so) a woman of low standing
was brought along for him. Then, Lord, as we were heedlessly amusing ourselves, that
woman of low standing, taking our belongings, ran away. Consequently, Lord, we friends,
doing our friend a service and seeking for that woman, are roaming about this woodland
grove.” || 2 ||

1

At]a. i. 82 this is called Kappasiya woodland grove.

2 timsamatta bhaddavaggiya sahdyaka. VA. 971 says “sons of rajas, of high repute (bhaddaka, honoured, of
good quality), bound into a group (vagga, party) by their bodies and minds, were wandering about”; and VA.
1106 says “because they were brothers by one father of the King of Kosala, a synonym for these elders is the
group who are of high standing”. For both here and at DhA. ii. 32 they are identified with the thirty monks of
Pava (see Vin. i. 253, S. ii 187). The bhaddavaggiya = kumara are referred to at ja. i. 82 = DhA. i. 87, DhA. i. 97 as
among the “converts” who, because converted first, should, so some monks thought, have been given
precedence over the Great Pair; at DhA. i. 100, as having heard the Tundilovada (cf. VA. 1106 and Ja. No. 388).
Mhvs. xxx. 79 mentions their conversion as a subject to be represented in the relic shrine of the Maha Thupa.

2 vesi can also mean a prostitute, but here probably used in opposition to bhadda, high standing.



“What do you think of this, young men? Which is better for you, that you should seek
for a woman or that you should seek for the self'?”

“Truly this were better for us, Lord, that we should seek for the self.”

“Well then, young men, you sit down, I will teach you dhamma.”

Saying, “Yes, Lord,” this group of friends of high standing, having greeted the Lord,
sat down at a respectful distance. || 3 ||

The Lord talked a progressive talk to these, that is to say, talk on giving, talk on
moral habit, talk on heaven . . . that “whatever is of the nature to uprise, all that is of the
nature to stop.”* || 4 ||

These, having seen dhamma, attained dhamma, known dhamma, plunged into
dhamma,® [23] . . . spoke thus to the Lord: “May we, Lord, receive the going forth in the Lord’s
presence, may we receive ordination?”

“Come, monks,” the Lord said, “well taught is dhamma, fare the Brahma-faring for
making an utter end of ill.” So this came to be these venerable ones’ ordination. || 5 ||

Told is the Case of the Group of Friends of High Standing. || 14 ||

The Second Portion for Repeating.

Then the Lord, walking on tour, in due course arrived at Uruvela. Now at that time
three matted hair ascetics, Kassapa of Uruvela,* Kassapa of the River,” Kassapa of Gaya,® were
living at Uruvela. Of these, the matted hair ascetic Kassapa of Uruvela was leader, guide,

highest, chief, head of

1

attanam gaveseyydtha. Cf. Dhp. 146 andhakarena onaddhd padipam na gavessatha, that ye in the bonds of
darkness should not hunt for a lamp; and the compound attadipa of D. ii. 100 and Sn. 501.

2 Asinl. 7.5-6.

3 Asinl. 6.32.

* Verses at Thag 375-380. At A. i. 25 he is called chief of those disciples who have large followings. ThagA.
i. 71 recounts that one of this Kassapa’s followers, Belatthasisa, was tamed with him (see below, 20. 18, 19) and
afterwards became Ananda’s preceptor. These three Kassapas were brothers. They had a sister whose son,
Senaka, was converted by the Lord, see Pss. Breth., p. 180. On the three brothers, see Mrs. Rhys Davids, Manual,
p. 206 ff.

3 Le. of the river Nerafijara. His verses at Thag. 341-344. ThagA. on Uruvelakassapa says that Kassapa of
the River was so called because he “went forth” at a bend in a great river; and that Kassapa of Gaya was so
called because he went forth at Gayasisa.

6 Verses at Thag. 345-349.



five hundred matted hair ascetics; the matted hair ascetic Kassapa of the River was leader . .
. head of three hundred matted hair ascetics; the matted hair ascetic Kassapa of Gaya was
leader . . . head of two hundred matted hair ascetics. || 1 ||

Then the Lord approached the hermitage' of the matted hair ascetic Kassapa of
Uruvela; having approached, he spoke thus to the matted hair ascetic Kassapa of Uruvela: “If
it is not inconvenient to you, Kassapa, let me stay for one night in the fire-room.”

“It is not inconvenient to me, great recluse, (but) there is a fierce serpent king of
psychic power there; he is a terribly venemous snake. Do not let him harm you.” And a
second time the Lord spoke thus to the matted hair ascetic Kassapa of Uruvela: “If it is not
inconvenient to you . ..” And a third time the Lord spoke thus to the matted hair ascetic
Kassapa of Uruvela: “If it is not inconvenient to you, Kassapa, let me stay for one night in the
fire-room.”

“It is not inconvenient to me, great recluse, (but) there is a fierce serpent king of
psychic power there; he is a terribly venemous snake. Do not let him harm you.”

“It is not likely that he can harm me. Please do you, Kassapa, allow (me the use of) the
fire-room,”

“Stay, great recluse, as you wish it.” || 2 |

Then the Lord, having entered the fire-room, having laid down a grass mat, sat down
cross-legged, keeping his back erect, having caused mindfulness to be present in front of
him. Then that serpent saw that the Lord had entered, and seeing this, pained, afflicted, he
blew forth smoke. Then it occurred to the Lord: “What now if I, without destroying this
serpent’s [24] skin and hide and flesh and ligaments and bones and the marrow of the bones,
were to master (his) heat by heat?” || 3 ||

Then the Lord, having worked a work of psychic power, blew forth smoke. Then that
serpent, not conquering anger, blazed up. The Lord, having attained the condition of heat,
also blazed up. When both were in flames, the fire-room became as though burning, ablaze,
in flames. Then the matted hair ascetics, having surrounded the fire-room, spoke thus:

1

Cf. Vin. iv. 107 (B.D. ii. 382) for many similarities with this passage.



“Beautiful indeed is the great recluse, (but) he will be harmed by the serpent.” || 4 ||

Then the Lord at the end of that night, without having destroyed that serpent’s skin
and hide and flesh and ligaments and bones and the marrow of the bones, having mastered
(his) heat by heat, having placed him in his bowl, showed him to the matted hair ascetic,
Uruvelakassapa, saying: “This, Kassapa, is your serpent, his heat was mastered by heat.”
Then it occurred to the matted hair ascetic Uruvelakassapa: “Truly the great recluse is of
great psychic power, of great majesty, in that he can master by heat the heat of the fierce
serpent king who has psychic power and is a terribly venemous snake; but yet he is not a
perfected one as Iam.” || 5 ||

Near the Nerafjara,” the Lord spoke thus to the matted hair ascetic Uruvelakassapa:
“If it is not inconvenient to you, Kassapa, let me stay this day (only)® in the fire-hall.*”

“It is not inconvenient to me, great recluse, (but) as I am anxious for your comfort I
warn you that there is a fierce serpent king there, of psychic power, a terribly venemous
snake. Do not let him harm you.”

“It is not likely that he can harm me. Please do you, Kassapa, allow (me the use of) the
fire-room.””

“It is given”; having understood this, the fearless one entered, fear overpassed.
Having seen that the holy man® had entered, the chief of snakes’, afflicted, blew forth smoke.
The chief of men, joyful, unperturbed, blew forth smoke there

1 Text reads ndge na vihethissati, but should be corrected, as Vin. Texts i. 120, n. 3 indicates, by parallel
passage at Vin. ii. 195: ndgena vihethiyissati, which I follow. Cing. edn. reads nagena vihethiyati, is harmed by the
serpent, which also makes sense if the ascetics, seeing Gotama in flames, thought he was already brought to
harm.
z For note on this repetition of the story (in this and the next par.) in a more popular style, see Vin. Texts
. 120, n. 4.

ajjunho; see B.D. ii. 64, n. 1. VA. 971 also explains by gjja ekadivasam.

Text reads aggisalamhi; Cing. edn. aggisaranamhi; v.1. at Vin. i. 365 aggisalayam.

agydgara, as throughout, except for case just referred to.

isi = rsi, seer, sage.

Here, instead of being called ndgardja, king of serpents, he is called ahinaga; and here naga is probably
not to be taken as “serpent” but as balancing the naga in manussandga, “chief of men,” just below, and
therefore as meaning chief, strongest, foremost (something awe-inspiring: cobra, elephant, saint). Cf.
mahanaga, used of (chief) disciples, at M. i. 32, 151; and definition of ndga at M. i. 145 as “synonym for that monk
in whom the cankers are destroyed,” and cf. also MA. i. 153.

i
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too. But the chief of snakes, not conquering anger, blazed up like a fire. The chief of men,
highly proficient in the condition of heat, blazed up there too. When both were in flames,
the matted hair ascetics, as they were looking at the fire-room, said: “Beautiful indeed is the
great recluse, (but) he will be harmed by the serpent.” || 6 ||

Then at the end of that night the serpent’s flames became extinguished, but the
multicoloured flames of him of psychic power remained, and multicoloured flames, dark
green, then red, crimson, yellow and crystal-coloured were on Angirasa’s? body. Having put
the chief of snakes into his bowl, he showed him to the brahmin,’ saying: “This, Kassapa, is
your serpent, his heat was mastered by heat.” Then the matted hair ascetic Uruvelakassapa,
thoroughly believing in this wonder of psychic power of the Lord, spoke thus to the Lord:
“Stay just here, great recluse, I (can offer you) a constant supply of food.” || 7 ||

The First Wonder. || 15 || [25]

Then the Lord stayed in a certain woodland grove near the hermitage of the matted
hair ascetic Uruvelakassapa. Then the four Great Kings, having illumined the entire
woodland grove on a glorious night with glorious colour, approached the Lord; having
approached, having greeted the Lord, they stood at the four quarters like huge fires. || 1 ||

Then the matted hair ascetic Uruvelakassapa approached the Lord at the end of that
night, and having approached he spoke thus to the Lord: “It is time, great recluse, the meal
is ready. But now, who were these, great recluse, who, having illumined the entire woodland
grove during the glorious night with glorious colour, approached you and having
approached, having greeted you, stood at the four quarters like huge fires?”

1

See above, p. 34, n. 1.

Name applied to Gotama now and again in the Pitakas; D. iii. 196 (“name of the son of the Sakyans”), S.
i. 196 = Thag. 1252, A. iii. 239, Thag. 536, Ja. i. 116. See D.P.P.N. and G.S. iii. 175, n. i. VA. 971 says angato ramsiyo
samsaranti, flames streamed from his body (limb).

* Note that the jatila is here referred to as a brahmin.

This invitation seems to cancel the Lord’s request to stay for “one day (only),” and to account for the
fact that he stayed on in the woodland grove for several days.

2

4



“Kassapa, these were the four Great Kings who approached me in order to hear
dhamma.”

Then it occurred to the matted hair ascetic Uruvelakassapa: “Truly the great recluse
is of great psychic power, of great might, in that the four Great Kings also approach him in
order to hear dhamma; but yet he is not a perfected one as I am.”

Then the Lord, having eaten the meal (offered by) the matted hair ascetic
Uruvelakassapa, stayed in that same woodland grove. || 2 ||

The Second Wonder. || 16 ||

Then Sakka, lord of the devas, having illumined the entire woodland grove on a
glorious night with glorious colour, approached the Lord; having approached, having
greeted the Lord, he stood at a respectful distance, like a huge fire, more glorious and more
superb than the former splendours of colour." || 1 ||

Then the matted hair ascetic Uruvelakassapa approached the Lord at the end of that
night . .. (as in® 16. 2) [26] . . . stayed in that same woodland grove. || 2 ||

The Third Wonder. || 17 ||

Then Brahma Sahampati. .. (asin 17.) ... stayed in that same woodland grove. || 1, 2 ||

The Fourth Wonder. || 18 ||

Now at that time a great sacrifice (made by) the matted hair ascetic Uruvelakassapa
was going forward,® and the entire (population of) Anga and Magadha, taking abundant solid
food and soft food, wanted to go (to it).? Then it occurred to the matted hair ascetic
Uruvelakassapa: “At present my great sacrifice is going forward, and the entire (population
of) Anga and Magadha, taking abundant solid food and soft food, will come. If the great
recluse does a wonder of psychic

Le. the four Great Kings, so VA. 972.

Reading “Sakka, lord of devas” instead of “the four Great Kings.”

paccupatthito hoti. It was a sacrifice performed by him.

Cf. the people’s annual festivals mentioned at Pss. Breth. 181, at one of which the Lord converted
Kassapa of Uruvela’s nephew.

1
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power before the populace, the great recluse’s gains and honour will much increase, my
gains and honour will decline. Now the great recluse shall certainly not come to-morrow.”

Il

Then the Lord, [27] knowing by mind the reasoning in the mind of the matted hair
ascetic Uruvelakassapa, having gone to Uttarakuru,' having fetched almsfood from there,
having eaten it by the Anotatta lake,” took his midday rest there. Then at the end of that
night the matted hair ascetic Uruvelakassapa approached the Lord; having approached, he
spoke thus to the Lord: “It is time, great recluse, the meal is ready. But why did you not
come yesterday, great recluse? We thought of you however, saying ‘How is it that the great
recluse does not come?’ A portion of solid food and soft food was put aside for you.” || 2 ||

“Now did it not occur to you, Kassapa, ‘At present my great sacrifice is going forward.

.. Now the great recluse shall certainly not come to-morrow’? || 3 ||

“So 1, Kassapa, knowing by mind the reasoning in your mind, having gone to
Uttarakuru, having fetched almsfood from there, having eaten it by the Anotatta lake, took
my mid-day rest there.” Then it occurred to the matted hair ascetic Uruvelakassapa, “Truly
the great recluse is of great psychic power, of great might, in that he also knows mind by
mind; but yet he is not a perfected one as I am.” Then the Lord, having eaten the meal
(offered by) the matted hair ascetic Uruvelakassapa, stayed in that same woodland grove.

Il 4]]
The Fifth Wonder. || 19 ||

Now at that time a rag-robe accrued to the Lord. Then it occurred to the Lord: “Now
where can I wash the rag-robe?” Then Sakka, lord of the devas, knowing by mind the
reasoning in the Lord’s mind, having dug a tank with his hand, spoke thus to the Lord:
“Lord, the Lord may wash the rag-robe here.” Then it occurred to the Lord: “Now on what
can I knead the rag-robe?” Then Sakka, lord of the devas, knowing by mind the reasoning in
the Lord’s mind, having

1

Mentioned at Vin. iii. 7 (B.D. i. 14). See D.P.P.N., especially for its being considered a mark of great
psychlc power to be able to go here—a somewhat mythlcal region.
One of the seven great lakes of the Himalayas. See D.P.P.N.



put down a large stone near him, said: “Lord, the Lord may knead the rag-robe here.” || 1 ||

Then it occurred to the Lord: “Now holding on to what can I come up from (the
water)?” Then a devata inhabiting a kakudha (tree)', knowing by mind the reasoning in the
Lord’s mind, bent down a bough, saying: “Lord, the Lord [28] may come up from (the water)
holding on here.” Then it occurred to the Lord: “Now on what can I stretch out®the
rag-robe?” Then Sakka, lord of the devas, knowing by mind the reasoning in the Lord’s
mind, having put down a large stone near him said: “Lord, the Lord may stretch out the
rag-robe here” || 2 ||

Then the matted hair ascetic Uruvelakassapa approached the Lord at the end of that
night; having approached, he spoke thus to the Lord: “It is time, great recluse, the meal is
ready. But how is it, great recluse, that this tank was not here before, and now this tank is
here? Nor was this stone put down before. By whom was this stone put down? Nor was a
bough of this kakudha (tree) bent down before, and now this bough is bent down.” || 3 ||

“Kassapa, a rag-robe accrued to me here, and this occurred to me, Kassapa, ‘Now
where can I wash the rag-robe? ‘Then, Kassapa, Sakka, lord of the devas, knowing by mind
the reasoning in my mind, having dug a tank with his hand, spoke thus to me: ‘Lord, the
Lord may wash the rag-robe here.’ So this tank was dug by the hand of a non-human being.’
Then this occurred to me, Kassapa, ‘Now on what can I knead the rag-robe? “. . . So this
stone was put* by a non-human being. || 4 ||

Then this occurred to me, Kassapa, ‘Now holding on to what can I come up out of (the
water)? ‘Then, Kassapa, a devata . . . said: ‘Lord, the Lord may come up from (the water)
holding on here.’ So this kakudha (tree) was a hold for my hand.’ Then this occurred to me,
Kassapa, * Now on what

! Terminalia Arjuna accord. to P.E.D. Cf. Ja. vi. 518-9, DhA. iv. 153 Ajjuna at Budv. viii. 23 and DhA. i. 105 is
the tree of the Buddha Anomadassin VA. 972 calls it ajjunarukkha, which P.E.D. calls Pentaptera Arjuna.

2 vissajjeyyam, expl. at VA. 972 as sukkhapanatthaya pasaretvd thapeyyam (where) can I put it, stretching it
out to dry?
3 amanussena. Cf. Vin. iii. 85 (and B.D. i. 147, n. 2).
nikkhitta, instead of, as previously, upanikkhi-.
s ahara-hattha.

4



can I stretch out the rag-robe?” Then' Sakka, lord of the devas . . . So this stone was put by a
non-human being.” || 5 ||

Then it occurred to the matted hair ascetic Uruvelakassapa: “Truly the great recluse
is of great psychic power, of great might, in that Sakka, lord of the devas, does him a service;
but yet he is not a perfected one as I am.” Then the Lord, having eaten the meal (offered by)
the matted hair ascetic Uruvelakassapa, stayed in that same woodland grove. || 6 ||

Then the matted hair ascetic Uruvelakassapa approached the Lord at die end of that
night; having approached, [29] he announced the time to the Lord, saying: “It is time, great
recluse, the meal is ready.”

“You go on, Kassapa, I am coming along,” and having dismissed the matted hair
ascetic Uruvelakassapa, having plucked a fruit from a rose-apple tree, after which this Land
of the Rose-apples?® is named, he sat down in the fire-room, having arrived first. || 7 ||

The matted hair ascetic Uruvelakassapa saw the Lord sitting in the fire-room; seeing
him he spoke thus to the Lord: “By what way have you come, great recluse? I set out before
you, but you are sitting in the fire-room, having arrived first.” || 8 ||

“Now I, Kassapa, having dismissed you, having plucked a fruit from a rose-apple tree,
after which this Land of the Rose-apples is named, am sitting in the fire-room, having
arrived first. Truly, Kassapa, this rose-apple fruit is full of colour, full of scent, full of flavour;
if you like, do eat it.”

“No, great recluse, you alone are worthy of it, you alone eat it.” Then it occurred to
the matted hair ascetic Uruvelakassapa: “Truly the great recluse is of great psychic power, of
great might, in that having dismissed me first . . . he sat down in the fire-room, having
arrived first; but yet he is not a perfected one as I am.” Then the Lord, having eaten the meal
(offered by) the matted hair ascetic Uruvelakassapa, stayed in that same woodland grove.

[N
Then the matted hair ascetic Uruvelakassapa approached the Lord at the end of that
night; having approached he

The name Kassapa is omitted here.
Jambudipa, usually meaning India.



announced the time to the Lord, saying: “It is time, great recluse, the meal is ready.”

“You go on, Kassapa, I am coming along,” and having dismissed the matted hair
ascetic Uruvelakassapa, and having plucked a mango fruit not far from the rose-apple tree,
after which this Land of the Rose-apples is named . . . having plucked a fruit of emblic
myrobalan' not far from the mango tree . . . having plucked a fruit of yellow myrobalan® not
far from the emblic myrobalan, having gone to the Thirty,* having plucked a flower from the
Coral Tree," he sat down in the fire-room, having arrived first. The matted hair ascetic
Uruvelakassapa saw the Lord sitting in the fire-room, and seeing him he spoke thus to the
Lord: “By what way have you come, great recluse? I set out before you, but you are sitting in
the fire-room, having arrived first.” || 10 ||

“Now I, Kassapa, having dismissed you, having gone to the Thirty, having plucked a
flower from the Coral Tree, am sitting in the fire-room, having arrived first. Truly, Kassapa,
this flower of the Coral Tree is full of colour, full of scent; if you like, do take it.”

“No, great recluse, you alone are worthy of it, you alone [30] take it.” Then it
occurred to the matted hair ascetic Uruvelakassapa: “Truly the great recluse is of great
psychic power, of great might, in that having dismissed me first, having gone to the Thirty,
having plucked a flower from the Coral Tree, he is sitting in the fire-room, having arrived
first; but yet he is not a perfected one as Tam.” || 11 ||

Now at that time these matted hair ascetics, wanting to tend the (sacred) fires, were
unable to chop sticks. Then it occurred to these matted hair ascetics: “Doubtless it is

1 amalaki (here and at M. i. 456; elsewhere amalaka), phyllanthus emblica. The fruit allowed to monks as

a medicine, Vin. i. 201. Cf. Vin. i. 278.

z haritaki. Fruit also allowed as a medicine at Vin. i. 201. Cf. M. iii. 127.

3 Le. to the realm of the Thirty (or Thirty-three) Devas, tavatimsa.

4 paricchattaka, “shading all round,” Erythrina Indica. (mythical) tree growing in the T&vatimsa realm.
At A. iv. 117 the devas’ rejoicings at each stage in the development of shoot and bloom are set out. See G.S. iv. 78
ff. for notes. D.P.P.N., missing the above Vin. reference, asserts that the flowers are never plucked. In that case
this is a noteworthy exception.



(owing to) the psychic might of the great recluse that we are unable to chop sticks.” Then
the Lord spoke thus to the matted hair ascetic Uruvelakassapa: “Kassapa, let sticks be
chopped.”

“Let them be chopped, great recluse.” Five hundred sticks were chopped
simultaneously.' Then it occurred to the matted hair ascetic Uruvelakassapa: “Truly the
great recluse is of great psychic power, of great might, in that also sticks are chopped; but
yet he is not a perfected one as I am.” || 12 ||

Now at that time these matted hair ascetics, wanting to tend the (sacred) fires, were
unable to kindle the fires. Then ii occurred to these matted hair ascetics: “Doubtless . . .
unable to kindle the fires.” Then the Lord spoke thus to the matted hair ascetic
Uruvelakassapa: “Kassapa, let the fires be kindled.”

“Let them be kindled, great recluse.” Five hundred fires were kindled simultaneously

.. “...in that also the fires are kindled; but yet he is not a perfected one as Tam.” || 13 ||

Now at that time these matted hair ascetics, having tended the fires, were unable to
extinguish the fires.?. .. The five hundred fires were extinguished simultaneously ... “...in
that also the fires are extinguished; but yet he is not a perfected one as I am.” || 14 ||

Now at that time on the cold winter nights between the eights® in a time of snowfall
these matted hair ascetics were plunging into the river Nerafijara, then emerging and re-

! sakid eva, just once, once only. There was doubtless one stick “for each of the five hundred jatilas over
whom Kassapa was chief” (Vin. Texts i. 129, 2).

z Clear therefore that the fires were not kept burning perpetually.

3 antaratthakasu, the atthaka days which, according to VA. 1128, are “the eight (days) between Magha and
Phagguna” (names of lunar mansions). Cf. MA. ii. 48 (on M. i. 79) “four at the end of the month of Magha, four at
the beginning of the month of Phagguna, thus between the two there are eight nights.” Cf. AA. ii. 225 (on A. i.
136), “the time extends for eight days in the interval between Magha and Phagguna. For there are four days at
the end of Magha and four at the beginning of Phagguna, this is called ‘occurring between the eights™
(antaratthako) See Vin. i. 288, Ud. 1. 9, UdA. 74. Transld. at S.B.B. viii, p. 7 as “between the eighths”; at G.S. i. 119,
Fur. Dial. i. 55 as “in the dark hali of the month(s)”; at Vin. Texts i. 130, ii. 211 as “between the Ashtaka festivals.”
C.P.D. gives “occurring between the eights.” The translation “eighths” is justified by the meaning of ashtaka
(fem.) as the “eighth day after full moon” (Monier Williams). But “eights” seem preferred by the Comys. See
notes at S.B.B. viii. p. 7, G.S. i. 119, Vin. Texts i. 130.



peatedly plunging in and out.! Then the Lord created as many as five hundred fire-vessels?
just where these matted hair ascetics, having come up from (the river), warmed themselves.’
[31] Then it occurred to these matted hair ascetics: “Doubtless it is (owing to) the psychic
might of the great recluse that these fire-vessels are created.” Then it occurred to the
matted hair ascetic Uruvelakassapa: “Truly the great recluse is of great psychic power, of
great might, in that he can create these fire-vessels; but yet he is not a perfected one as I
am.” || 15 ||

Now at that time a great rain fell out of the proper season, and a great flood resulted.*
The Lord was staying in a place which became inundated by water. Then it occurred to the
Lord: “Now suppose that I, having made the water recede all round, should pace up and
down in the middle on dust-covered ground?” Then the Lord, having made the water recede
all round, paced up and down in the middle on dust-covered ground. Then the matted hair
ascetic Uruvelakassapa, thinking: “I hope that the great recluse has not been carried away®
by the water,” went together with a boat and many matted hair ascetics to that place where
the Lord was staying. The matted hair ascetic Uruvelakassapa saw the Lord who, having
made the water recede all round, was pacing up and down in the middle on dust-covered
ground, and seeing him he spoke thus to the Lord: “Is it indeed you who are here, great
recluse?”

“It is 1,° Kassapa,” and the Lord having risen up above the ground, placed himself in
the boat. Then it occurred to the matted hair ascetic Uruvelakassapa: “Truly the great
recluse is of great psychic power, of great might, in that also the water does not carry him
away; but yet he is not a perfected one as I am.” || 16 ||

Then it occurred to the Lord: “Now, for a long time it will occur to this foolish man,
‘Truly the great recluse is of

1

Cf. Ud. 6 for parallel passage. It would appear that jatilas practised purification by fire and water; cf.
ceremonial bathing at Gaya mentioned by Kassapa of Gaya, Thag. 345.

z mandamukhi. VA. 972 calls these aggibhdjani.

Same word, visibbeti, as used in Pac. LVI; see B.D. ii. 398, n. 3.

safijayi, lit. was born, was produced.

Cf. same expression at Vin. iii. 213 (B.D. ii. 48).

Emphatic: ayam ah’asmi.
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great psychic power, of great might; but yet he is not a perfected one as I am.” Now, suppose
I should deeply stir' this matted hair ascetic?” Then the Lord spoke thus to the matted hair
ascetic Kassapa of Uruvela: “Neither are you, Kassapa, a perfected one nor have you entered
on the way to perfection, and that course is not for you by which you either could be a
perfected one or could have entered on the way to perfection.” Then the matted hair ascetic
Kassapa of Uruvela, having inclined his head to the Lord’s feet, spoke thus to the Lord:
“Lord, may I receive the going forth in the Lord’s presence, may I receive ordination?” || 17 ||

“It is you, Kassapa, who are leader, guide, highest, chief, head of five hundred matted
hair ascetics; do consult these so that they can do what they think (right).” Then the matted
hair ascetic Kassapa of Uruvela approached these matted hair ascetics; having approached,
he spoke thus to these matted hair ascetics: “I want, [32] good sirs,? to fare the
Brahma-faring under the great recluse; let the revered sirs® do what they think (right).”

“For a long time we, good sir,*®® have been much pleased® by the great recluse; if,
revered sir,” you will fare the Brahma-faring under the great recluse, all of us will fare the
Brahma-faring under the great recluse.” || 18 ||

Then these matted hair ascetics, having let their hair, their braids, their bundles on
the carrying-poles,® their implements for fire-worship be carried away’ all mixed up in the
water, approached the Lord; having approached, having inclined their heads to the Lord’s
feet, they spoke thus to the Lord: “Lord, may we receive the going forth in the Lord’s
presence, may we receive ordination?”

! samvejeyyam. Cf. this word, as used above, with other examples of it given by A. K. Coomaraswamy,

Samvega, ‘Aesthetic Shock’, HJ.A.S., vol. 7, no. 3, Feb., 1943.

2 bho.

3 bhavanto.

4 In the sense of believing in his teaching.
3 bhavam.

6

kharikdja, which VA. 972 explains as khari-bhara. Khari is a three bushel measure, kdja (= vividha,
vivadha) is the shoulder-pole on which some ascetics and wanderers carried their property, their khari. DA. 269
calls khari the requisites of an ascetic: kindling wood, water pot, needle and so on. Cf. khari-vividha at Ud. 65 = S.
i.78,and D. i. 101.

4 pavahetva. Pavaheti is to cause to be carried away, and hence to cleanse, to wash away (evil). Perhaps a
dual reference is intended here. Cf. Thag. 346 (Kassapa of Gaya’s verses).



“Come, monks,” the Lord said, “well taught is dhamma fare the Brahma-faring for
making an utter end of ill.” So this came to be these venerable ones’ ordination. || 19 ||

The matted hair ascetic Kassapa of the River saw the hair the braids, the bundles on
the carrying-poles, the implements for fire-worship being carried away all mixed up in the
water; seeing this, it occurred to him: “I hope my brother is not in danger,” and he
dispatched matted hair ascetics saying: “Go and find out about my brother,” and he himself
with his three hundred matted hair ascetics approached the venerable Kassapa of Uruvela;
having approached he spoke thus to the venerable Kassapa of Uruvela: “Is this better,

Kassapa?”
“Yes, friend, this is better.” || 20 ||
Then these matted hair ascetics . . . So this came to be these venerable ones’

ordination. || 21 ||

The matted hair ascetic Kassapa of Gaya saw the hair, the braids, the bundles on the
carrying-poles, the implements for fire-worship being carried away all mixed up in the
water; seeing this, it occurred to him: “I hope my brothers are not in danger,” and he
dispatched matted hair ascetics, saying: “Go and find out about my brothers,” and he himself
with his two hundred matted hair ascetics approached the venerable Kassapa of Uruvela;
having approached, he spoke thus to the venerable Kassapa of Uruvela: “Is this better,
Kassapa?”

“Yes, friend, this is better.” || 22 ||

Then these matted hair ascetics, having let their hair, their braids, their bundles on
the carrying-poles, their implements for fire-worship be carried away all mixed up in the
water, approached the Lord; having approached, [34] having inclined their heads to the
Lord’s feet, they spoke thus to the Lord: “Lord, may we receive the going forth in the Lord’s
presence, may we receive ordination?”

“Come, monks,” the Lord said, “well taught is dhamma, fare the Brahma-faring for
making an utter end of ill.” So this came to be these venerable ones’ ordination. || 23 ||

Through the Lord’s psychic resolution, five hundred fire-sticks could not be chopped,
(and) were chopped; fires could not be kindled (and) were kindled; could not be extinguished

Repeating || 19 || lor the followers of Kassapa of the River.



(and) were extinguished; five hundred fire-vessels were created. In this way there came to
be three thousand five hundred marvels. || 24 || 20 ||

Then the Lord, having stayed at Uruvela for as long as he found suiting, set out on tour for
Gaya Head together with a large Order of monks, with all those same thousand monks who
had formerly been matted hair ascetics. Then the Lord stayed near Gaya at Gaya Head
together with the thousand monks. || 1 ||

And there the Lord addressed the monks, saying: “Monks, everything is burning.!
And what, monks, is everything that is burning? The eye, monks, is burning, material shapes
are burning, consciousness through the eye? is burning, impingement on the eye’ is burning,
in other words the feeling which arises from impingement on the eye, be it pleasant or
painful or neither painful nor pleasant, that too is burning. With what is it burning? I say it
is burning with the fire of passion,* with the fire of hatred, with the fire of stupidity; it is
burning because of birth, ageing, dying, because of grief, sorrow, suffering, lamentation and
despair. || 2 ||

“The ear is burning, sounds are burning . . . the nose is burning, odours are burning . .
. the tongue is burning, tastes are burning . . . the body is burning, tangible objects are
burning . . . the mind is burning, mental states are burning, consciousness through the
mind’ is burning, impingement on the mind is burning, in other words the feeling which
raises through impingement on the mind, be it pleasant or painful or neither painful nor
pleasant, that too is burning. With what is it burning? I say it is burning with the fire of
passion, with the fire of hatred, with the fire of stupidity; it is burning because of birth,
ageing, dying, because of grief, sorrow, suffering, lamentation and despair. || 3 ||

“Seeing this, monks, the instructed disciple of the ariyans disregards the eye and he
disregards material shapes and he

1 Quoted at Kvu. 209.

z cakkhuvififiana, i.e. cognising by the eye, vision or seeing. See Bud. Psych. Ethics, 2nd edn., p. 161, n. 5;
Dial. ii. 340, iii. 230; and cf. M. i. 111 f,

3 cakkhusamphassa, or impression on, or contact with, the eye.

4 Quoted at SnA. 32.

3 manovififiana, i.e. cognising by the mind, ‘apprehending’.



disregards consciousness through the eye and he disregards impingement on the eye, in
other words the feeling which arises from impingement on the eye, be it pleasant or painful
or neither painful nor pleasant, that too he disregards. And he disregards the ear and he
disregards sounds, and he disregards the nose [34] and he disregards odours, and he
disregards the tongue and he disregards tastes, and he disregards the body and he
disregards tangible objects, and he disregards the mind and he disregards mental states and
he disregards consciousness through the mind and he disregards impingement on the mind,
in other words the feeling that arises from impingement on the mind, be it pleasant or
painful or neither painful nor pleasant, that too he disregards; disregarding, he is
dispassionate; through dispassion he is freed; in freedom the knowledge comes to be, ‘I am
freed’, and he comprehends: Destroyed is birth, lived is the Brahma-faring, done is what was
to be done, there is no more of being such or such."”

And while this discourse was being uttered, the minds of these thousand monks were
freed from the cankers without grasping. || 4 ||

Told is the Disquisition® on Burning. || 21 ||

Told is the Third Portion for Repeating: the Wonder(s) at Uruvela.

Then the Lord, having stayed at Gaya Head for as long as he found suiting, set out on
tour for Rajagaha together with the large Order of monks, with all those same thousand
monks who had formerly been matted hair ascetics. Then the Lord, walking on tour, in due
course arrived at Rajagaha. The Lord stayed there at Rajagaha in the Palm Grove pleasure
ground® in the Supatittha shrine.* || 1 |

Then King Seniya Bimbisara of Magadha heard: “Verily, the recluse Gotama, the son
of the Sakyans, who has gone forth from the Sakyan clan, has reached Rajagaha and is

1 As above, p. 21. 1

pariyaya.

Latthivanuyyana, lit. the pleasance, pleasure ground or park of the grove of sprouts (or canes or
sticks). VA. 972 explains by taluyyana, the palmyra, or talipot-palm pleasance. Cf. Ja. i. 68, 84; and D.P.P.N.

4 VA. 972 calls this a round tree. See E. J. Thomas, Life of Buddha, p. 230.
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staying at R3jagaha in the Palm Grove pleasure ground in the Supatittha shrine. A lovely
reputation has gone forth concerning the Lord Gotama, thus: He is indeed Lord, perfected
one, fully awakened one, endowed with knowledge and conduct, well-farer, knower of the
worlds, unrivalled charioteer of men to be tamed, teacher of devas and mankind, awakened
one, Lord. Having realised them by his own super-knowledge, he makes known this world
with its devas, with its Maras, with its Brahmas, creatures with devas and men, with recluses
and Brahmans. He teaches dhamma, lovely at the beginning, lovely in the middle, lovely at
the ending. He explains with the spirit and the letter the Brahma-faring completely fulfilled
and wholly pure. Good indeed it were to see perfected ones like this.” || 2 ||

Then King Seniya Bimbisara of Magadha, surrounded by twelve myriad' Brahmans
and householders? of Magadha, approached the Lord; having approached, having greeted the
Lord, he sat down at a respectful distance. Then some of these twelve myriad [35] Brahmans
and householders of Magadha having greeted the Lord, sat down at a respectful distance;
some exchanged greetings with the Lord, and having exchanged greetings of friendliness
and courtesy, they sat down at a respectful distance; some having saluted the Lord with
joined palms, sat down at a respectful distance; some having shouted out their name and
clan before the Lord, sat down at a respectful distance; some having become silent, sat down
at a respectful distance. || 3 ||

Then it occurred to those twelve myriad Brahmans and householders of Magadha:
“Now,’ does the great recluse fare the Brahma-faring under Kassapa of Uruvela, or does
Kassapa of Uruvela fare the Brahma-faring under the great recluse?” Then the Lord,
knowing with his mind the reasoning in the minds of those twelve myriad Brahmans and
householders of Magadha, addressed Kassapa of Uruvela with the verses:

! nahuti. Cf. Sn. 677. Exact meaning unknown, but some high number. VA. 972 says “here one nahuta is

ten thousand.”
z Brahmanagahapatika, not “Brahman householders” as at Burlingame, Bud. Legends i. 197, but as at Vin.
Texts i. 137 (where see n.) and above. For see definition of “householder” at Vin. iii. 222, “setting aside king . . .

and Brahman, he who remains is called ‘householder’.
2 Cf.Ja. vi. 220; To end of second verse quoted at BudvA. 20.



“What hast thou seen, 0 dweller in Uruvela,

That thou, known as emaciate’, hast abandoned the (sacred) fire?
I ask thee about this matter, Kassapa:

Hast thou abandoned thy fire-implements?”

“The sacrifices speak of forms and sounds,

Also of tastes?, pleasures and women.

Knowing that ‘This is dross’ among affections—
Therefore I delighted not in sacrifice, in offering.” || 4 |

“But if your mind delights not there, Kassapa,” the Lord said,
“Among forms, sounds and also tastes,

Then in the world of devas and men what does your mind delight in?
Kassapa, tell me that.”

“When I had seen the path, peaceful, without substrate®,
Stainless®, not attached to sensations’ becoming,

Not becoming otherwise®, where one cannot be led by others®—
In consequence, I delighted not in sacrifice, in offering.” || 5 ||

Then the venerable Kassapa of Uruvela, rising from his seat, having arranged his
upper robe over one shoulder, having inclined his head towards the Lord’s feet, spoke thus
to the Lord: “Lord, the Lord is my teacher, I am a disciple’; Lord, the Lord is my teacher, I am
a disciple.” Then it occurred to those twelve myriad Brahmans and householders of
Magadha: “Kassapa of Uruvela fares the Brahma-faring under the great recluse.” || 6 ||

Then the Lord, knowing by mind the reasoning in the minds of these twelve myriad
Brahmans and householders of Magadha,

kisako vadano; see note Vin. Texts i. 138, n. 1.

rupe ca sadde ca atho rase; cf. Sn. 974.

anupadhika, i.e. without substrate for or attachment to rebirth.

akificanam kamabhave asattam, also at Sn. 176, 1059, 1091. Akificana can also mean “having nothing”,
“calling nothing one’s own”, see Vin. Texts i. 139, n. i. VA. 973 says of it that it means without the stain of

passion.
5

O N

anafifiathabhavim, i.e. there is no becoming (for the path) as to birth, decrepitude, dying (according to
VA. 973). Cf. S. iii. 225, iv. 23, 66.

¢ anafifianeyyam. VA. 973 says that one should oneself, by making the Way become, come to the path and
should not be brought to it by anyone else. Cf. Sn. 55, 213, 364.

7 Ja. vi. 220, BudvA. 20.



[36] talked a progressive talk . . . stopping, the Way." || 7 |

And as a clean cloth without black specks will easily take a dye, even so as the twelve
myriad Brahmans and householders of Magadha with Bimbisara at their head were (sitting)
in those very seats, dhamma-vision, dustless, stainless, arose to them, that “Whatever is of
the nature to uprise, all that is of the nature to stop,” and one myriad declared themselves
to be lay-followers. || 8 ||

Then King Bimbisara of Magadha, having seen dhamma, attained dhamma, known
dhamma, plunged into dhamma, having crossed over doubt, put away uncertainty, having
attained without another’s help to full confidence in the teacher’s instruction, spoke thus to
the Lord: “Formerly, Lord, when I was a young man I had five ambitions.? These are now
realised’ by me. Formerly, Lord, when I was a young man it occurred to me: ‘Might I be
anointed into kingship.” This was my first ambition, Lord. It has now been realised by me.
And ‘Might the perfected one, the fully awakened one come into my realm.’ This, Lord, was
my second ambition. It has now been realised by me. || 9 ||

““That I might pay homage to this Lord.” This, Lord, was my third ambition. It has
now been realised by me. And ‘May that Lord teach me dhamma.’ This, Lord, was my fourth
ambition. It has now been realised by me. And ‘Might I understand that Lord’s dhamma.’
This, Lord, was my fifth ambition. It has now been realised by me. Formerly, Lord, when I
was a young man I had these five ambitions. They are now realised by me. || 10 ||

“Excellent, Lord! Excellent, Lord! Even, Lord, as one might set upright what has been
upset®. . . even so is dhamma explained in many a figure by the Lord. So I, Lord, go to the
Lord’ as refuge and to dhamma and to the Order of monks. Lord, may the Lord accept me as a
lay-disciple gone for refuge from this day forth for as long as life lasts. And, Lord, may the
Lord consent [37] to a meal with me to-morrow together with the Order of monks.” The Lord
consented by becoming silent. || 11 ||

As above, 1. 7. 5-6.
assasaka.

samiddha, well effected.
As above, 1, 7. 10.
bhagavantam.
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Then King Seniya Bimbisara of Magadha, having understood the Lord’s consent,
rising from his seat, having greeted the Lord, departed keeping his right side towards him.
Then King Seniya Bimbisara of Magadha, having had sumptuous food, solid and soft,
prepared, at the end of that night had the time announced to the Lord, saying: “Lord, it is
time, the meal is ready.” Then the Lord, having dressed in the morning, taking his bowl and
robe, entered Rajagaha together with the large Order of monks, with all those same
thousand monks who had formerly been matted-hair ascetics. || 12 ||

Now at that time Sakka, lord of the devas, having assumed the form of a Brahman
youth, walked in front of the Order of monks with the Lord at its head, singing these verses:

“The tamed with the tamed, with the former matted-hair ascetics, the well
freed' with the well freed,

The Lord, beautifully coloured like a golden ornament,? entered Rajagaha.

The freed® with the freed, with the former matted-hair ascetics, the well
freed with the well freed,

The Lord . ..

The crossed over with the crossed over, with the former matted-hair ascetics,
the well freed with the well freed,

The Lord . ..

He of the ten states,” of the ten powers,’ versed in the ten things,® and
furnished with the ten,’

He, the Lord, surrounded by ten hundred, entered Rajagaha.®” || 13 ||

People having seen Sakka, lord of the devas, spoke thus: “Indeed this Brahman
youth is lovely, indeed this Brahman youth is good to look upon, indeed this
Brahman youth is

vippamutta.

singinikkhasuvanna. Cf. S. ii. 234. Gold is the colour for immortality.

mutta.

dasavasa. Ten ariya-vasa given at D. iii. 269, A. v. 29.

dasabala became an epithet of this and the previous Buddhas.

According to VA. 973 the ten paths of action.

According to VA. 973 the ten factors of an adept, asekhehi angehi upeto. Cf. the adept’s ten qualities,
dhamma, at A. v. 222, and his ten powers, balani, at Pts. ii. 173: both consist of the eight “fitnesses” of the
eightfold Way with the addition of right knowledge and right freedom.

8 Quoted at Ja. i. 84.
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charming. Whose, now, is this Brahman youth?” When they had spoken thus, Sakka, lord of
the devas, addressed these people with a verse:

“He who is steadfast, tamed in every way, awakened, peerless among men,
Perfected, well-farer, I am his attendant in the world.”* || 14 ||

Then the Lord approached the dwelling of King Seniya Bimbisara of Magadha; having
approached he sat down on the appointed seat together with the Order of monks. Then King
Seniya Bimbisara of Magadha, with his own hand having offered, having satisfied the Order
of monks with the awakened one at its head with sumptuous food, solid and soft, when the
Lord had eaten and had withdrawn his hand from the bowl, sat down at a respectful
distance. || 15 || [38]

As he was sitting down at a respectful distance it occurred to King Seniya Bimbisara
of Magadha: “Now, where could the Lord stay that would be neither too far from a village
nor too near, suitable for coming and going, accessible for people whenever they want?, not
crowded by day, having little noise at night, little sound, without folk’s breath, haunts of
privacy, suitable for seclusion?™ || 16 ||

Then it occurred to King Seniya Bimbisara of Magadha: “Now, this Bamboo Grove of
ours, a pleasure park,* is neither too far from a village . . . suitable for seclusion. Suppose I
were to give the Bamboo Grove, a pleasure park, to the Order of the monks with the
awakened one at its head?” || 17 ||

Then King Seniya Bimbisara of Magadha, having taken a ceremonial vessel made of
gold, dedicated it to the Lord, saying: “May I, Lord, give this Bamboo Grove, a pleasure park,
to the Order of monks with the awakened one at its head?” The Lord accepted the park.?
Then the Lord, having gladdened, rejoiced, roused, delighted King Seniya Bimbisara of
Magadha with talk on dhamma, having risen

Jja. i. 84.

atthikanam-atthikanam, explained at VA. 974 as going up to the awakened one and hearing dhamma.
This is stock, Vin. ii. 158, D. iii. 38, M. ii 118, iii 13, A. iv. 88, Vbh. 224.

uyyana; see definition at Vin. iv. 298. (B.D. iii. 325).
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from his seat, departed. Then the Lord, on this occasion having given reasoned talk,
addressed the monks, saying: “Monks, I allow a park."” || 18 || 22 ||

At that time the wanderer Safiaya’ was residing in R3jagaha together with a great
company of wanderers, with two hundred and fifty wanderers. Now at that time Sariputta
and Moggallana fared the Brahma-faring under the wanderer Safijaya, and an agreement
came to be formed by these: “Whoever attains the deathless first, let him announce it.” || 1 ||

Then the venerable Assaji,’ having dressed in the morning, taking his bowl and robe,
entered Rajagaha for almsfood. He was pleasing whether he was approaching or departing,
whether he was looking in front or looking behind, whether he was drawing in or stretching
out (his arm), his eyes were cast down, he was possessed of pleasant behaivour.* The
wanderer Sariputta saw the venerable Assaji walking for almsfood in Rajagaha—pleasing
whether he was approaching . . . possessed of pleasant behaviour—and seeing him, it
occurred to him: “This is one of those monks who are indeed perfected ones in the world or
who have entered on the way to perfection. What [39] now if I, having approached this
monk, should ask him: ‘On account of whom are you, your reverence, gone forth, or who is
your teacher, or whose dhamma do you profess’?*” || 2 ||

Then it occurred to the wanderer Sariputta: “But it is not the right time to question
this monk, he has gone in among the houses, he is walking for almsfood. What now if I
should follow close after this monk who has learnt a way for those who need it®?” Then the
venerable Assaji, having walked

! Arama, a park, and then a monastery.

D.P.P.N, ii. p. 1000 identifies him with Safijaya-Belatthiputta, one of the six famous heretical teachers of
Gotama’s days, and whose doctrines are given at D. i. 58. See also Mrs. Rhys Davids, Sakya, p. 123.

* This Assaji was one of “the group of five” friends to whom Gotama addressed his first and second
Utterances. See Mrs. Rhys Davids, Sakya, p. 122 ff. for view that the “subject of causation . . . is due directly to
Assaji,” and her Gotama the Man, p. 76 f., 108, 242, Manual, p. 215.

4 Stock. Cf. e.g. M. iii. 35, 90, D. i. 79, A. ii. 104, 106, 210, Vin. iii. 180.

3 Cf. abovel. 6. 7.

¢ atthikehi upafifiatam maggam. VA. 975 says this means either a way that is known and practised; or,
there will be deathlessness for us who need it; and thus upafifiata means nirvana, and so the meaning here is:
tracking (or wayfaring after, magganto), seeking this.

2



for almsfood in Rajagaha, taking his almsbowl, returned. Then the wanderer Sariputta
approached the venerable Assaji; having approached, he exchanged greetings with the
venerable Assaji; having exchanged courteous and friendly greetings, he stood at a
respectful distance. As he was standing at a respectful distance, the wanderer Sariputta
spoke thus to the venerable Assaji: “Your reverence, your faculties are quite pure, your
complexion very bright, very clear. On account of whom, your reverence, have you gone
forth, or who is your teacher, or whose dhamma do you profess'?” || 3 ||

“There is, friend, a great recluse, a son of the Sakyans, gone forth from a Sakyan
family. I have gone forth on account of this Lord and this Lord is my teacher and I profess
this Lord’s dhamma.”

“But what is the doctrine of your reverence’s teacher, what does he point out?”

“Now, I, friend, am new,? not long gone forth, fresh to this dhamma and discipline. I
am not able to teach you dhamma in full, but I can tell you its purport® briefly.”

Then the wanderer Sariputta spoke thus to the venerable Assaji: “So be it, your
reverence, tell me little or tell me much, (but) in any case explain to me its purport; I want
just its purport. Why should you make a great elaboration*?” || 4 ||

Then the venerable Assaji uttered this terse expression® of dhamma to the wanderer
Sariputta:

! AsatMV.L.6.7.

z nava. If occurring with bhikkhu means a recently ordained monk. But not so combined here. It can also
mean young, but other evidence is lacking to show that Assaji, the last of the group of five to attain
dhamma-vision (I. 6. 36 above) was young in years. He was however young in standing as a follower of Gotama,
newly ordained.

3 attha. This whole passage is controversial. Mrs. Rhys Davids takes attha here as “the well, the good,”
Sakya, p. 134 f.; Coomaraswamy, Some Pali Words, HJ.A.S., vol. 4, no. 2, July 1939, p. 172 f. as “purport”. On the
whole I am inclined to agree with his interpretation of the passage. See also E. J. Thomas, Life of Buddha, etc., p.
93 f.
4 vyafijana. See Coomaraswamy, op. cit., p. 171 ff. E. J. Thomas, Life of Buddha as Legend and History, p. 94, n.
1, says that this is a verse “in dryd metre . . . even if now corrupted”, and he prints it as verse as does Norman at
DhA. 1. 92.

5 pariyaya, formula, paraphrase, circumlocution, see Coomaraswamy, op. cit., p. 172, n. 1. Perhaps
“epitome”. Cf. A. iv. 63, where dhamma-pariydya also appears to refer to verses.



“Those things which proceed from a cause, of these the Truth-finder has told
the cause,
And that which is their stopping—the great recluse has such a doctrine.”

When the wanderer Sariputta had heard this terse expression of dhamma, there arose
dhamma-vision, dustless, stainless, that “Whatever is of the nature to uprise all that is of the
nature to stop.” He said: “If this is indeed dhamma, you have penetrated as far as the
sorrowless path, unseen, neglected for many myriads of aeons.”* || 5 ||

Then the wanderer Sariputta approached the wanderer Moggallana. Then the
wanderer Moggallana saw the wanderer Sariputta coming in the distance, and seeing [40]
the wanderer Sariputta, he spoke thus: “Friend, your faculties are quite pure, your
complexion very bright, very clear. Can it be that you, friend, have attained the deathless?”

“Yes, friend, I have attained the deathless.”

“But how did you, friend, attain the deathless?” || 6 ||

“Now, I, friend, saw the venerable Assaji walking for almsfood in Rajagaha—pleasing
whether he was approaching or departing ... (asat L. 23.2) ... 8,9 ||

“Then, friend, it occurred to me: ‘But it is not the right time to question this monk. . .
(asat1.23.3,4)...]|8,9]|

“Then, friend, the venerable Assaji uttered this terse expression of dhamma:

‘Those things which proceed from a cause, of these the Truthfinder has told
the cause,
And that which is their stopping—the great recluse has such a doctrine.””

When the wanderer Moggallana had heard this terse expression of dhamma [41] . . .
(asatl.23.5)...]|10] 23|

1 Referred to at Ja. i. 85.

z =Ap. i. ver. 149. See Mrs. Rhys Davids, Sakya, p. 135. VA. 976 takes the phrase to mean “this sorrowless
path, unseen by us for many myriads of aeons is neglected” (or passed by, abbhatitam). Or, taking abbhatitam to
mean “in the past, what is passed and over”, this passage could be translated; “unseen by us for many myriads
of aeons in the past.”



Then the wanderer Moggallana spoke thus to the wanderer Sariputta: “Let us go,
friend, to the Lord, (for) this Lord is the teacher for us.”

“Friend, these two hundred and fifty wanderers are staying here because of us,
looking to us; do let us consult them so that they may do what they think (right).” Then
Sariputta and Moggallana approached these wanderers; having approached, they spoke thus
to these wanderers:

“We are going, friends, to the Lord, (for) this Lord is the teacher for us.”

“We, venerable ones, are staying here because of you, looking to you. If the venerable
ones will fare the Brahma-faring under the great recluse all of us will fare the Brahma-faring
under the great recluse.” || 1 |

Then Sariputta and Moggallana approached the wanderer Safijjaya; having
approached they spoke thus to the wanderer Safjjaya: “Sir, we are going to the Lord, (for)
this Lord is the teacher for us.”

“No, friends, do not go; we three will one and all look after this group.” And a second
time ... And a third time . .. “. .. will look after this group.” || 2 ||

Then Sariputta and Moggallana, taking those two hundred and fifty wanderers,
approached the Bamboo Grove; but on that self-same spot hot blood issued from the mouth
of Safijaya the wanderer.' The Lord saw Sariputta and Moggallana coming in the distance;
seeing them, he addressed the monks saying:

“Monks, these two friends, Kolita and Upatissa,? are coming. This pair of disciples will
be my chief, my eminent pair.”” When, in the deep sphere of knowledge, they had attained
the matchless freedom in which there is destruction of attachments,® then the teacher
explained about them in the Bamboo Grove: “These two friends, Kolita and Upatissa, are
coming. This pair of disciples will be my chief, my eminent pair.” || 3 ||

1 See Vin. Texts i. 149, n. 1.

2 Moggallana was named Kolita, probably after his village, where he was born; Upatissa was Sariputta’s
name, as he is recorded to say at M. i. 150, “but my fellow Brahma-farers know me as Sariputta “—a name
derived from his mother’s, Rupasari.

3 Quoted at DhA. i. 95.

4 See Vin. Texts i. 149, n. 3, for note on “extraordinary grammatical construction” of this passage.



Then Sariputta and Moggallana approached the Lord; [42] having approached, having
inclined their heads to the Lord’s feet, they spoke thus to the Lord: “Lord, may we receive
the going forth in the Lord’s presence, may we receive ordination?”

“Come, monks,” the Lord said,” well taught is dhamma fare the Brahma-faring for
making an utter end of ill.” So this was these venerable ones’ ordination. || 4 ||

Now at that time very distinguished young men belonging to respectable families of
Magadha were faring the Brahma-faring under the Lord. People looked down upon,
criticised, spread it about, saying: “The recluse Gotama gets along by making (us) childless,
the recluse Gotama gets along by making (us) widows, the recluse Gotama gets along by
breaking up families. A thousand matted hair ascetics have now been allowed to go forth by
him, and these two hundred and fifty wanderers of Safijjaya have been allowed to go forth,
and these very distinguished young men belonging to respectable families of Magadha are
faring the Brahma-faring under the recluse Gotama.” Moreover, having seen the monks,
they reproved them in this verse:

“The great recluse has come to Giribbaja' of the Magadhese
Leading all Safijaya’s (followers). Who will now be led by him?” || 5 ||

Monks heard these who . . . spread it about. Then these monks told this matter to the
Lord. He said: “Monks, this noise will not last for long, it will last only for seven days, after

seven days it will cease. Therefore, monks, if they reprove you in this verse:

‘The great recluse has come to Giribbaja of the Magadhese
Leading all Safijaya’s (followers). Who will now be led by him?’

you should reprove them in reply in this verse:

‘Verily great heroes, Truthfinders, lead by what is true dhamma?””
Who would be jealous of the wise, leading by dhamma? || 6 ||

! A name for Rajagaha, cf. Sn. 408. Literally “cow-pen”. VA. 97 says Giribbaja was a town in the country of

the Magadhese.



Now at that time the people, having seen the monks, reproved them in this verse:

“The great recluse has come to Giribbaja of the Magadhese
Leading all Safijaya’s (followers). Who will now be led by him?”

The monks reproved these people in reply in this verse:

“Verily great heroes, Truthfinders, lead by what is true dhamma.
Who would be jealous of the wise, leading by dhamma?” [43]

With the people saying: “It is said that the recluses, sons of the Sakyans, lead by
dhamma, not by what is not-dhamma,” that noise lasted exactly seven days, after seven days
it ceased. || 7 ||

Told is the Going Forth of Sariputta and Moggallana. || 24 ||

Told is the Fourth Portion for Repeating.

Now at that time monks, being without preceptors, not being exhorted, not being
instructed, walked for almsfood wrongly dressed, wrongly clothed, not befittingly attired.*
While people were eating, they held their almsbowls close above the soft food for the
remains,” and they held their almsbowls close above the solid food for the remains, and they
held their almsbowls close above the savoury food for the remains, and they held their
almsbowls close above the beverages® for the remains, and having themselves asked for
curry and boiled rice,’ they ate it, and they remained in the refectory making a loud noise, a
great noise.’ || 1 ||

People . . . spread it about, saying: “How can these recluses, sons of the Sakyans, walk
for almsfood, wrongly dressed, wrongly clothed, not befittingly attired? While people are
eating, they hold their almsbowls close above the

1

See Sekhiyas 1-4, 23, 24, and B.D. ii. 369 for references. I think it is meant that they were not wearing
their robes in the regulation ways.

z utittha-patta. VA. 977, as noted in Vin. Texts i. 152, gives two explanations of this phrase, the one
connecting it with ucchittha, left over, rejected; the other with utthahati, to rise.

3 Cf. Vin. iii. 72 (B.D. i. 124) for these four items.

4 odana, one of the five soft foods (Vin. iv. 83).

3 Cf. Sekhiyas 11-14.



soft food . . . and they remain in the refectory making a loud noise, a great noise, like
Brahmans at the meal-time of Brahmans.” || 2 ||

Monks heard these people who . . . spread it about. Those who were modest monks,
contented, conscientious, scrupulous desirous of training . . . spread it about, saying: “How
can these monks walk for almsfood wrongly dressed . . . and remain in the refectory making
a loud noise, a great noise?” || 3 ||

Then these monks told this matter to the Lord. Then the Lord, on this occasion, in
this connection, having had the Order of monks convened, questioned the monks, saying: “Is
it true, as is said, monks, that monks walk for almsfood wrongly dressed . .. [44] ... and
remain in the refectory making a great noise, a loud noise?”

“It is true, Lord.” || 4 ||

The awakened one, the Lord rebuked them, saying:

“It is not fitting, monks, in these foolish men, it is not becoming, it is not proper, it is
unworthy of a recluse, it is not allowable, it is not to be done. How, monks, can these foolish
men walk for almsfood . . . and remain in the refectory making a loud noise, a great noise? It
is not, monks, for pleasing those who are not (yet) pleased, nor for increasing (the number
of) those who are pleased, but it is, monks, for displeasing those who are not (yet) pleased as
well as those who are pleased, and for causing wavering in some.” || 5 ||

Then the Lord," having rebuked these monks, having in many a figure spoken in
dispraise of difficulty in supporting and maintaining oneself, of great desires, of lack of
contentment, of clinging (to the obstructions), of indolence ; having in many a figure spoken
in praise of ease in supporting and maintaining oneself, of desiring little, of contentment, of
expunging (evil), of punctiliousness, of graciousness, of decreasing (the obstructions), of
putting forth energy, having given reasoned talk on what is fitting, on what is becoming,
addressed the monks, saying:

“Monks, I allow a preceptor.” The preceptor, monks, should arouse in the one who
shares his cell® the attitude of a

! Cf. this passage with Vin. iii. 21 (B.D. i. 37).
z upajjhaya; Skrt. upadhyaya, a tutor.
3 saddhiviharika, lit. one who stays, resides, lives with (another), a co-resident, and so a pupil in the same

vihara.



son’; the one who shares his cell should arouse in the preceptor the attitude of a father.?
Thus these, living with reverence, with deference, with courtesy towards one another, will
come to growth, to increase, to maturity in this dhamma and discipline. || 6 ||

“And thus, monks, should a preceptor be chosen’: having arranged the upper robe
over one shoulder, having honoured his feet, having sat down on the haunches, having
saluted with joined palms, he should speak to him thus: ‘Honoured sir, be my preceptor;
honoured sir, be my preceptor; honoured sir, be my preceptor.” If he* says: ‘Very well’ or
‘Certainly’ or ‘All right’ or ‘It is proper’ or ‘Manage it amiably’, and makes this understood by
gesture, makes this understood by speech, makes this understood by gesture and by speech,
the preceptor has been chosen; if he does not make this understood by gesture, if he does
not make this understood by speech, [45] if he does not make this understood by gesture and
by speech, the preceptor has not been chosen. || 7 ||

“The one who shares a cell,” monks, should conduct himself properly towards the
preceptor. This is the proper conduct in this respect: having got up early, having taken off
his sandals,® having arranged his upper robe over one shoulder, he should give tooth-wood,’
he should give water for rinsing the mouth, he should make ready a seat. If there is conjey,
having washed a bowl, the conjey should be placed near (the preceptor). When he has drunk
the conjey, having given him water, having received the bowl, having lowered it,* having
washed it properly without rubbing it, it should be put away.

1 puttacitta, a son’s mind. Cf. S. iv. 110 f., matucitta bhaginicitta dhitucitta, the mind of a mother, sister,
daughter.
z pitucitta, a father’s mind.
gahetabbo, lit. should be taken. But words for “choosing” were almost lacking, and ganhati was often
made to do duty for them.
* Le. the preceptor, see VA. 977,
3 From here to p. 67 below, =Vin. ii. 223-227.
¢ VA. 977 says he might have worn these for pacing up and down or for keeping his feet clean if he had
got up early.
dantakattha, as used by Indians to-day, a piece of wood. Allowed at Vin. ii. 138. VA. 977 says that the
saddhivihdrika, the one who shares a cell, having brought a large, a middle-sized and a small one—whatever he
(the preceptor) takes of these is for three days, and then on the fourth, day he should be given the same again.
nicam katva. So as not to let drops of water from inside the bowl spoil his robes when one is washing it;
in the case of an earthen bowl it might break if dropped from a height.

3



When the preceptor has got up, the seat should be removed. If that place is soiled, that place
should be swept. || 8 ||

“If the preceptor wishes to enter a village, his inner clothing® should be given (to
him), the inner clothing (that he is wearing) should be received (from him) in return,? the
girdle should be given (to him); having folded them® (into two or four folds), the outer robes
are to be given* (to him); having washed it, a bowl with water® is to be given (to him). If the
preceptor desires an attendant, (the latter) having put on his inner robe all round so as to
cover the three circles,® having bound on the girdle, having folded them and having dressed
in the outer robes, having fastened the ties, having washed, having taken a bowl, should be
the preceptor’s attendant. He should not walk too far away (from him), he should not walk
too close. He should receive the bowl and its contents.” || 9 ||

“He should not interrupt the preceptor when he is speaking. (But) if the preceptor is
bordering on an offence, then speaking himself, he should warn him. When he® is returning,’
he'® should make a seat ready, having come back first; he should set out water for washing
the feet, a foot-stool, a foot-stand™';

! nivasana; possibly another word for antaravasaka, the putting on of which is denoted by nivaseti, cf. B.D.

ii.i,n.2,32,n.2, 3.

2 patinivasanam patiggahetabbam. VA. 978 is silent. Vin. Texts i. 155 suggests “house-dress?”. This would
mean some kind of robe in addition to the three regulation ones. Bohtlingk and Roth, and Monier-Williams also
both give “a kind of garment, for Buddhists”. It would look as if a monk might, and indeed must, enter a village
in a nivasana, but not in a patinivasana. 1 doubt the separate existence of such a garment. I suggest it is a
nivasana that is simply changed for another when a monk sets out on the begging round. If he has a change of
nivasana he could not be a tecivarika. Monks in Ceylon often change their robes before they go out.

3 sagunam katvd. As at CV. VIIL 4. 3. VA, 789 says “having made two robes of one” (i.e. having put two
robes together), “two outer cloaks (sanghatiyo) are to be given. Every robe is called a sanghati if it is put
together, sanghatiyo”. It thus seems that sanghati here stands both for the outer cloak and for the upper robe,
uttardsanga; not for the inner robe, however, since this, under the name nivasana, had probably been given to
the preceptor already. Usually there is only one robe called sanghati.

4 sanghatiyo, lit, outer cloaks. See above note.

3 saudako means with the drops of water remaining in the bowl after rinsing it, not drying it.

6 Cf. Sekhiyas i, 2 (B.D. iii. 121).

4 pattapariyapanna. VA. 978 says that if the bowl is warm or heavy with the conjey or rice received, the
one who shares a cell should take the preceptor’s bowl and give him his own.

8 Presumably the preceptor.

° To the monastery from the alms-round.

Presumably the one who shares a cell.

" Cf. Vin. i. 9; iv. 231, 310 (B.D. iii. 191).
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having gone to meet him, he should receive his bowl and robe, he should give back the inner
clothing (given) in return, he should receive his inner clothing. If a robe is damp with
perspiration, he should dry it for a short time in the sun’s warmth, but a robe should not be
laid aside in the warmth. He should fold up the robe. When folding up the robe, having made
the corners turn back four finger-breadths, he should fold up the robe thinking: ‘Mind there
is no crease' in the middle.” The girdle should be placed in a fold (of the robe).? If there
comes to be almsfood and the preceptor wishes to eat,’ having given him water, almsfood
should be placed near (him). || 10 ||

“He should offer the preceptor drinking-water. When he has eaten, having given him
water, having received the bowl, having lowered it,* having washed it properly without
rubbing it, having emptied out the water, he should dry it for a short time in the sun’s
warmth, but a bowl should not be laid aside in the warmth. He should lay aside the bowl and
robes. When laying aside the bowl, having taken the bowl in one hand, having felt with the
other hand under the couch or [46] under the chair, the bowl should be laid aside, but the
bowl should not be laid aside on the bare ground.” When laying aside a robe, having taken
the robe in one hand, having stroked the other hand along the bamboo for robes or the cord
for robes, having got the edges away from him and the fold towards him, the robe should be
laid aside.” When the preceptor has got up, the seat should be removed, the water for
washing the feet, the foot-stool, the foot-stand should be put away. If that place comes to be
soiled, that place should be swept. || 11 ||

“If the preceptor wishes to bathe, he should prepare a bath. If he wants a cold (bath),
he should prepare a cold one; if he

1

bhanga, breaking, splitting, dissolution, destruction. VA 979 indicates that if the robe were folded up in
the same crease every time, it would wear thin along that crease.

z obhoga. VA. 979 says “having folded up the girdle, it should be laid aside having arranged it in a fold
(bhoga) of the robe”.

3 VA. 979 says that this would only be if he had failed to obtain almsfood in the village; in this case the
one who shares his cell should bring him the almsfood which he himself had obtained.

4 So as not to get dusty, VA. 979.

3 VA. 980, he is not to lay it aside by taking hold of the edges and throwing the robe over bamboo or
cord, or the fold might be damaged by coming into contact with a wall.



wants a hot (bath), he should prepare a hot one. If the preceptor wishes to enter a
bathroom’, he should knead chunam should moisten clay?; taking a chair for the bathroom,’
having gone close behind the preceptor, having given him the chair for the bathroom,
having received his robe, he should lay it to one side. He should give him the chunam, he
should give him the clay. If he is able to do so,* he should enter the bathroom. When he is
entering the bathroom, having smeared his face with clay, having covered himself front and
back, he should enter the bathroom. || 12 ||

“He should not sit down so as to encroach upon (the space intended for) monks who
are elders.” He should not keep newly ordained monks from a seat. He should make pre-
paration for the preceptor in the bathroom. When he is leaving the bathroom, taking the
chair for the bathroom, having covered himself front and back, he should leave the bath-
room. He should also make preparation for the preceptor in the water. When he is bathing,
having come out (of the water) first, having dried his own body, having put on his inner
robe, he should wipe off the water from the preceptor’s limbs, he should give him his inner
clothing, he should give him his outer cloak® taking the chair for the bathroom, having
come back first, he should make ready a seat, he should put out water for washing the feet, a
footstool, a footstand. He should offer the preceptor drinking-water. || 13 ||

“If he wishes to make him recite,” he should make him recite. If he wishes to
interrogate,® he should be interrogated. In

1

jantdghara, see Vin. Texts i. 157, n. 2; iii. 103. Dutt, Early Bud. Monachism, p. 183, calls jantighara, a
“common bath”, and jantigharasala, “bath-rooms”.

z Clay for use on the face in the bath-room allowed at Vin. ii 120.

3 Allowed at Vin. ii. 120.

4 VA. 980, if he is not ill. The bathroom must have been full of hot steam, and juniors as much as seniors
had to be careful to protect their faces with a smearing of clay.

5 Cf. Vin. iv. 42, where monks must not lie down in the space meant for elders, and see B.D. ii 247, n. 3.
This expression and the next also occur at CV. viii. 4. 2.

6 samghati, perhaps here meaning the upper robe as well as the outer cloak, although then the plural
might have been expected. See above, p- 60- m 3.

4 No doubt meaning, if the preceptor wishes to make the one who shares the cell recite the Patimokkha
or give an exposition of the eight chief rules, ¢f. B.D. ii. 271, n. 1.

8 Cf.B.D.ii. 271, n. 2.



whatever dwelling-place the preceptor is staying, if that dwelling-place is soiled, it should be
cleaned if he' is able (to do so). When he is cleaning the dwelling-place, having first taken
out the bowl and robes, he should lay them to one side. Having taken out the piece of cloth
to sit upon and the sheet,? he should lay them to one side. Having taken out the mattress®
and the squatting-mat,* he should lay them to one side. || 14 ||

“Having lowered the couch, having taken it out properly without rubbing it,” without
knocking it against the door or the posts,® he should lay it to one side. Having lowered the
chair, [47] having taken it out properly without rubbing it, without knocking it against the
door or the posts, he should lay it to one side. Having taken out the supports for the couch,’
he should lay them to one side. Having taken out the spittoon,® he should lay it to one side.
Having taken out the reclining-board,” he should lay it to one side. Having taken out the
ground-covering,'® having observed how it was laid down," he should lay it to one side. If
there come to be cobwebs in the dwelling-place, he should first remove them from the
(floor-) covering'? he should wipe the corners* of

Le. the one who shares a cell.

nisidanapaccattharana. Cf. B.D. ii. 34, n. 1, 46, n. 3, 244, n. 6.

Cf. B.D.ii. 47, n. 1.

Cf. B.D.ii. 73, n. 6.

VA. 980, without rubbing it on the ground.

kavatapittha. VA. 980 explains as “not touching the door (kavata) and the door-posts” (pitthasamghata).
On kavata and pitthasamghata see B.D. ii. 258, n. 3, 8, and A. K. Coomaraswamy, Indian Architectural Terms, J.A.O.S.
Vol. 48, No. 3, p. 256 (under dvdra). dvata allowed at Vin. ii. 142, and kavatapitthasamghdta at Vin. ii. 153, 154.

4 A couch and a chair might have removable legs; cf. B.D. ii. 240. See p. 64, n. 4.

8 Allowed at Vin. ii. 175.

° apassenaphalaka, a board for resting the head, arms or elbows upon. Allowed at Vin. ii. 175. Some made
of stone can be found at the entrance to dwelling-places among the ancient remains at Anuradhapura.

10 bhummattharang; cf. B.D, ii. 46, n. 4.

pafifiatta; same word as is used for “laying down” a rule of training, see B.D. ii. 4, n. 1.

ulloka pathamam oharetabbam. Not, I think, “he should remove them as soon as he sees them”, as at Vin.
Texts i. 159 and as favoured by P.E.D. For ulloka occurs at Vin. ii. 151 as meaning a cloth or covering for a couch
or chair, and was something that could be spread, santharati. Thus it probably has a technical meaning, and is
one of the numerous kinds of “cloths”. Bu. on Vin. ii. 151 explains it as cilimika; and this he explains at VA. 775
as something made for preserving the texture of earth which is prepared with plaster.

B VA. 980, of the room. But it seems more probable that the corners of the window-holes are intended.

o G s W N R
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the window-holes.' If a wall that was coloured red”becomes stained, he should wipe it,
having moistened a rag, having wrung it out. If ground that was blacked® becomes stained he
should wipe it, having moistened a rag, having wrung it out. If the ground did not come to
be treated, he should sweep it, having sprinkled it all over with water, thinking: ‘Take care
lest the dwelling-place is sullied with dust.” Having looked for (any) rubbish, he should
remove it to one side. || 15 ||

“Having dried the ground-covering in the sun, having cleaned it, having shaken it,
having brought it back, he should lay it down as it was laid down before. Having dried the
supports for the couch* in the sun, having wiped them, having brought them back, he should
place them where they were before. Having dried the couch in the sun . . . the chair in the
sun, having cleaned it, having shaken it, having lowered it, having brought it back properly
without rubbing it, without knocking it against the door or the posts, he should lay it down
as it was laid down before. Having dried the mattress and the squatting-mat in the sun,
having cleaned them, having shaken them, having brought them back, he should lay them
down as they were laid down before. Having dried the piece of cloth to sit upon and the
sheet in the sun, having cleaned them, having shaken them, having brought them back, he
should lay them down as they were laid down before. Having dried the spittoon in the sun,
having wiped it, having brought it back, he should place it where it was before. Having dried
the reclining-board in the sun, having wiped it, having brought it back, he should place it
where it was before. || 16 ||

! alokasandhi. Cf. B.D. ii. 258 and n. 2; 259 and n. 1.

z gerukaparikammakata. Geruka is yellow ochre or red chalk. Cf. B.D. ii. 259 and n. 3.

Cf. B.D. ii. 259. Setavanna, whitewash or plaster, the third colouring (with red and black) allowed for use
in viharas (Vin. ii. 150) is not included above.

4 Allowed at Vin. ii. 150. It seems that these supports were detachable from the couches, for first they
were to be taken out and put in the sun, and then the couch was to be taken out. Vin. Texts iii. 278, n. 3, says
that the couch “was supported on movable tressels—the patipadaka”, but A. K. Coomaraswamy, Ind. Architectural
Terms, J.A.0.S., Vol. 48, No. 3. p. 265, sees “no reason why the patipadaka of a mafica should not be fixed legs”. On
the other hand, ahaccapadaka (of couches and chairs) seems to mean “removable legs”, Pac. xiv, and Vin. ii. 149.

3



“He should lay aside the bowl and robes. When laying aside “the bowl . . . (asin || 11 ||)
... the fold towards him, the robe should be laid aside. || 17 ||

“If dusty winds blow from the east, he should close the eastern windows." If dusty
winds blow from the west, he should close the western windows. If dusty winds blow from
the north, he should close the northern windows. If dusty winds blow from the south, [48] he
should close the southern windows. If the weather is cool, he should open the windows by
day, he should close them at night. If the weather is warm, he should close the windows by
day, he should open them at night. || 18 ||

“If a cell is soiled, the cell should be swept. If a porch?®. .. If an attendance-hall®. . . If
a fire-hall*. . . If a privy comes to be soiled, the privy should be swept. If there does not come
to be drinking-water, drinking-water should be provided. If there does not come to be water
for washing, water for washing should be provided. If there does not come to be water in the
pitcher of water for rinsing,” water should be tipped into the pitcher of water for rinsing.

Il 19 ]

“If dissatisfaction® has arisen in the preceptor, the one who shares his cell should
allay’ it or should get (another) to allay®it, or he should give him a talk on dhamma. 1f
remorse has arisen in the preceptor, the one who shares the cell should dispel it or should
get (another) to dispel it, or he should give him a talk on dhamma. If wrong views have arisen
in the preceptor, the one who shares his cell should dissuade him (from them) or should get
another to dissuade him (from them),’ or he should give him a talk on dhamma."” || 20 ||

If the preceptor has committed an offence against an

vatapana, see B.D. ii. 259, n. 1. Three kinds allowed at Vin. ii. 148.

kotthaka, or gate-house, or store-room, allowed at Vin. ii. 142, 153.

upatthanasald, allowed at Vin. ii. 153. See B.D. ii. 194. n. 4.

aggisala, allowed at Vin. ii. 154.

acamanakumbhi, allowed at Vin. ii. 142.

anabhirati, see B.D. i 114, n. 1; and Vin. i. 144.

viipakasetabba. VA. 981 says that he should take him elsewhere.

viipakasapetabba. Another monk should be told: ‘having taken the elder, go elsewhere’, VA. 981. Cf. Vin.
i 142 (=below, p. 190).

° Cf. Vin. i. 142 (=below, p. 190).

10 For above passage cf. A.v. 72, where competence in these matters is one of the qualifications a monk
must possess in order to confer the upasampada ordination.
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important rule' and deserves probation,” the one who shares his cell should make an effort,
thinking: ‘How then could the Order grant the preceptor probation? ‘If the preceptor
deserves to be sent back to the beginning,’ the one who shares his cell should make an
effort, thinking: ‘How then could the Order send the preceptor back to the beginning?’ If the
preceptor deserves manatta (discipline), the one who shares his cell should make an effort,
thinking: ‘How then could the Order inflict manatta (discipline) on the preceptor?’ If the
preceptor deserves rehabilitation,” the one who shares his cell should make an effort,
thinking: ‘How then could the Order rehabilitate the preceptor?” || 21 ||

“If the Order desires to carry out a (formal) act against the preceptor—one of
censure’ or one of guidance®or one of banishment’ or one of reconciliation® or one of
suspension’—the one who shares his cell should make an effort, thinking: ‘How then could
the Order not carry out a (formal) act against the preceptor or change it to a lighter one?'”
Yet if a (formal) act—one of censure . . . one of suspension—is carried out by the Order
against him, the one who shares his cell should make an effort, thinking: ‘How then could
the preceptor conduct himself properly," be subdued, mend his ways, (so that) the Order
could revoke that (formal) act?’ || 22 ||

“If the preceptor’s robe should be washed, the one who shares his cell should wash it
or he should make an effort, [49]

! At Vin. iv. 51, one of the qualities a monk must possess in order to exhort the nuns is that of not having

offended against an “important rule”, garudhamma. There were eight “important rules” to be kept by nuns; see
B.D. ii. 266, n. 11 and p. 267. But, above, the important rules seem to refer to Sanghadisesa, for what follows;
probation, etc., are among the penalties for breaking Sarigh. rules.

z parivasa, cf. B.D. i. 196, n. 3, and Vin. i. 143, ii. 31 ff. Mot the same parivasa as that granted to members of
other sects on their wishing to enter the Order, see below, p. 85.

3 Cf. B.D. i. 196, n. 4, and for manatta B.D. i. 196, n. 5, and Vin. i. 143.

4 abbhana, cf. B.D. i. 196 n. 6; B.D. iii. 28, n. 4.

s tajjaniya. Cf. Vin. i. 143, ii. 2 ff. See Vin. i. 325, A. i. 99 and Dutt, Early Buddhist Monachism, p. 170, for this
and the four following formal acts.

¢ nissaya, tutelage. Cf. CV. 1. 9. 1 ff.

4 pabbdjaniya. Cf. CV.1,13. 1 ff.

8 patisaraniya. Cf. CV.1.18. 1 ff.

° ukkhepaniya. Cf. CV.1.25. 1 ff.

10 VA. 981 indicates that the one who shares the cell should do his best to plead with the monks to cancel

the formal act. But if they insist, he should beg the preceptor to conduct himself properly.
u Cf.B.D.i.323 and its n. 1, 2, 3 for these expressions.



thinking: ‘How then could the preceptor’s robe be washed?’ If the preceptor’s robe-material
should be made up, the one who shares his cell should make it up or he should make an
effort, thinking: ‘How then could the preceptor’s robe-material be made up?’ If dye should
be boiled for the preceptor . . . If the preceptor’s robe should be dyed . .. . .. could the
preceptor’s robe be dyed?” When he is dyeing the robe, he should dye it properly, turning it
again and again, nor should he go away if the drips have not ceased." || 23 ||

“Without asking the preceptor (for permission), he should not give an almsbowl to
anyone nor should he receive an almsbowl from anyone; he should not give a robe to anyone
nor should he receive a robe from anyone; he should not give a requisite to anyone nor
should he receive a requisite from anyone; he should not cut off anyone’s hair nor should he
have his hair cut off by anyone; he should not render a service to anyone nor should he
cause a service to be rendered by anyone; he should not execute a commission for anyone
nor should he cause a commission to be executed by anyone; he should not become an
attendant on anyone nor should he take anyone as an attendant; he should not bring back
alms-food for anyone nor should he have almsfood brought back by anyone. Without asking
the preceptor (for permission), he should not enter a village, he should not go to a cemetery,
he should not leave the district.? If the preceptor becomes ill, he should tend him for as long
as life lasts; he should wait (with him) until he recovers.*” || 24 ||

Told is what is due to a Preceptor. || 25 ||

“The preceptor,? monks, should conduct himself properly towards the one who
shares his cell. This is the proper conduct in this respect: the one who shares the cell should
be furthered,” he should be helped by the preceptor in regard to recitation,

1

acchinne theve. VA. 981 says “he should not depart if even a little dye is falling down.” Proper methods
for dyeing robe-material given at Vin. i. 286.

z disa pakkamitabba. Cf. MV. 1I. 21. 1 where ignorant monks travelling to distant parts, disamgamika, do
not ask teachers and preceptors for permission.

3 vutthanassa, until he gets up from his illness, VA. 982. Cf. Vism. 94.

4 From here to p. 69, below = Vin. ii. 227-230.

5 samgahetabbo, used with the next word, anuggahetabbo, below, p. 157.



interrogation, exhortation, instruction." If there is a bowl for the preceptor but no bowl for
the one who shares his cell, a bowl should be given by the preceptor to the one who shares
his cell, or he should make an effort, thinking ‘How then could a bowl be procured for the
one who shares my cell? If there is a robe for the preceptor . . . If there is (another) requisite
for the preceptor . . . [50] ‘How then could (another) requisite be procured for the one who
shares my cell?” || 1 ||

“If the one who shares the cell becomes ill, having got up early he should give
tooth-wood, he should give water for rinsing the mouth, he should make ready a seat. If
there is conjey? . . . that place should be swept. || 2 ||

“If the one who shares a cell wishes to enter a village® . . . having washed, a bowl with
water is to be given to him. Thinking, ‘He will be returning about now’, he should* make
ready a seat, he should set out water for washing the feet, a foot-stool, a foot-stand . . . [51] ..
. He should offer drinking water to the one who shares his cell. || 3-6 ||

“In whatever dwelling-place one who shares a cell is staying, if that dwelling-place is
soiled, it should be cleaned if he is able to do so . .. [52]°.. . so that the Order could revoke
that (formal) act.’ || 7-10 ||

“If the robe of one who shares a cell should be washed, the preceptor should explain,
saying: ‘Thus should you wash it or he should make an effort, thinking: ‘How then could the
robe of the one who shares my cell be washed? ‘If the robe-material of one who shares a cell
should be made up, the preceptor should explain, saying: ‘Thus should you make it up’, or . .
. ‘How then could the robe-material of the one who shares a cell . . . ‘Thus should you boil it
or ... ‘How then could dye be boiled for the one who shares my cell? ‘If the robe of the one
who shares a cell should be dyed . . . ‘Thus should you dye it’, or . . . ‘How then could the robe
of the one who shares my cell be dyed?” When he is dyeing

1 These four words are used in definition of “should (neither) help” at Vin. iv. 325 (B.D. iii. 376); and cf.
B.D.ii, 271, n. 2.

z As at MV. 1. 25. 2, reading “preceptor” for “one who shares a cell” and vice versa.

y As at MV. L. 25. 9 (first half).

4 From here to the end of || 6 ||, as at MV. L. 25. 10-13, omitting the first two sentences of 1. 25. 10.

° Asat MV. 1. 25. 14-22,



the robe, he should dye it properly, turning it again and again, nor should he go away if the
drips have not ceased. If the one who shares a cell becomes ill, he should tend him as long as
life lasts; he should wait until he recovers.” || 11 ||

Told is what is due to one who shares a cell. || 26 ||

Now at that time those who shared cells did not conduct themselves properly
towards their preceptors. Those who were modest monks looked down upon, criticised,
spread it about, saying: “How can those who share cells not conduct themselves properly
towards their preceptors?” Then these monks told this matter to the Lord. He said: “Is it
true, as is said, monks, that those who share cells do not conduct themselves properly
towards their preceptors?”

“It is true, Lord.”

The enlightened one, the Lord rebuked them, saying:

“How, monks, can those who share cells not conduct themselves properly towards
their preceptors?”

Having rebuked them, having given reasoned talk, the Lord addressed the monks,
saying: “Monks, [53] those who share cells should not not conduct themselves properly
towards their preceptors. Whoever should not conduct himself properly, there is an offence
of wrong-doing.” || 1 ||

Even so, they did not conduct themselves properly. They told this matter to the Lord.
He said: “I allow you, monks, to dismiss' one who does not conduct himself properly. And
thus, monks, should he be dismissed: If he, saying: ‘I dismiss you’ or ‘Do not come back here’
or ‘Bring back your bowl and robe’ or ‘I am not to be waited upon by you’, makes this
understood by gesture, if he makes this understood by voice, if he makes this understood by
gesture and by voice, the one who shares the cell comes to be dismissed. If he does not make
this understood by gesture, if he does not make this understood by voice, if he does not
make this understood by gesture and by voice, the one who shares the cell does not come to
be dismissed. || 2 ||

Now at that time those who shared a cell and who were dismissed did not apologise.
They told this matter to the

panametum.



Lord. He said: “I allow (them), monks, to apologise.” Even so, they did not apologise. They
told this matter to the Lord. He said: “Monks, one who is dismissed is not not to apologise.
Whoever should not apologise, there is an offence of wrong-doing.” || 3 ||

Now at that time preceptors, on being apologised to, did not forgive. They told this
matter to the Lord. He said: “I allow you, monks, to forgive.” Even so, they did not forgive.
And those who shared a cell departed and they left the Order and they went over to (other)
sects. They told this matter to the Lord. He said: “Monks, when you are being apologised to
you should not not forgive. Whoever should not forgive, there is an offence of wrong-doing.”

41l

Now at that time preceptors dismissed those who were conducting themselves®
properly, they did not dismiss those who were not conducting themselves properly. They
told this matter to the Lord. He said: “Monks, one who is conducting himself properly is not
to be dismissed. Whoever should dismiss him, there is an offence of wrong-doing. And,
monks, one who is not conducting himself properly is not not to be dismissed. Whoever
should not dismiss him, there is an offence of wrong-doing. || 5 ||

“Monks, if one who shares a cell is possessed of five qualities he may be dismissed: if
there does not come to be much affection for his preceptor, if there does not come to be
much faith (in him), if there does not come to be much sense of shame (towards him), if
there does not come to be much respect (for him), if there does not come to be much
development? (under him). Monks, if one who shares a cell is possessed of these five qualities
he may be dismissed. Monks, if one who shares a cell is possessed of five qualities he should
not be dismissed: if there comes to be much affection for his preceptor . . . if there comes to
be much development. Monks, if one who shares a cell is possessed of these five qualities he
should not be dismissed. || 6 ||

“Monks, if one who shares a cell is possessed of five qualities

1 For use of singular, where we should use the plural, cf. B.D. iii. 364, 367, 369. Here the meaning is that

each of several preceptors dismissed the particular monk who shared his cell.
z bhavana. VA. 982 explains by mettabhavand, development of amity.



it is suitable' to dismiss him: [54] if there does not come to be much affection for his
preceptor . . . if there does not come to be much development. Monks, if one who shares a
cell is possessed of these five qualities, it is suitable to dismiss him. Monks, if one who shares
a cell is possessed of five qualities it is not suitable to dismiss him: if there comes to be much
affection for his preceptor . . . if there comes to be much development. Monks, if one who
shares a cell is possessed of these five qualities it is not suitable to dismiss him. || 7 ||

“Monks, if one who shares a cell is possessed of five qualities, a preceptor, in not
dismissing him, becomes one who has gone too far ; in dismissing him, he does not become
one who has gone too far: if there does not come to be much affection for his preceptor . . . if
there does not come to be much development. Monks, if one who shares a cell is possessed of
these five qualities, a preceptor, in not dismissing him, becomes one who has gone too far; in
dismissing him he does not become one who has gone too far. Monks, if one who shares a
cell is possessed of five qualities, the preceptor, in dismissing him, becomes one who has
gone too far; in not dismissing him, he does not become one who has gone too far: if there
comes to be much affection for the preceptor . . . if there comes to be much development.
Monks, if one who shares a cell is possessed of these five qualities, a preceptor, in dismissing
him, becomes one who has gone too far ; in not dismissing him, he does not become one who
has gone too far.” || 8 || 27 ||

Now at that time a certain brahman, having approached (some) monks, asked for the
going forth. The monks did not want to let him go forth, and because he could not obtain the
going forth among the monks, he became lean, wretched, of a bad colour, very yellow, his
veins standing out all over his body.? The Lord saw this brahman, lean . . . all over his body,
and seeing him, he addressed the monks, saying: “How is it, monks, that this brahman is
lean . .. all over his body?”

“Lord, this brahman asked the monks for the going forth. The monks did not want to
let him go forth, and because he could not obtain the going forth among the monks, he is
lean . .. all over his body.” || 1 ||

alam, enough.
z Stock, cf. Vin. iii. 88 (B.D. i. 153-4).



Then the Lord addressed the monks, saying: “Now, monks, who remembers a service'
done by this brahman?” When he had spoken thus the venerable Sariputta spoke thus to the
Lord: “I, Lord, remember a service done by this brahman.”

“Now, what help (given) by this brahman, Sariputta, do you remember?”

“Lord, as I was walking for almsfood here in Rajagaha this brahman had spoon-alms®
bestowed upon me. This, Lord, is the service done by this brahman [55] which I remember.”

Il 21l

“Good, Sariputta, it is good. Indeed those who are truly men,’ Sariputta, are thankful
and grateful.* Because of this do you, Sariputta, let this brahman go forth (and) ordain him.”

“How, lord, do I let this brahman go forth, how do I ordain him?”

Then the Lord, on this occasion, having given reasoned talk, addressed the monks,
saying:

“From this day forth, monks, I abolish that ordination by going to the three refuges
which I allowed. I allow you, monks, to ordain by a (formal) act consisting of a motion and a
resolution put three times.’ || 3 ||

“And thus, monks, should one ordain: The Order should be informed by an
experienced, competent monk, saying: ‘Honoured sirs, let the Order hear me. This (person)
so and so wishes for ordination from the venerable so and so. If it seems right to the Order,
the Order may ordain so and so, through the preceptor so and so. This is the motion. || 4 ||

““Honoured sirs, let the Order hear me. This person so and so . . . may ordain so and
so. The Order is ordaining so and so through the preceptor so and so. If the ordination of so
and so through the preceptor so and so is pleasing to the venerable ones let them be silent;
he to whom it is not pleasing should speak. And a second time I speak forth this matter . . .
should speak. || 5 ||

! adhikara.

z katacchubhikkha, alms given with a ladle to a monk (cf. Thag. 934, Miln. 9) ; contrasted with ticket-food
and the gifts of robes, etc., at DhA. 1. 379, and with a “great gift”, mahadana, given to a body of monks at Pv. II. 9.
56-58.
3 sappurisa. Cf. Vin. iii. 7.

4 Cf. S.ii. 272.

5 fatticatuttha. See MV. IX. 3. 4-9, and Dutt, Early Bud. Monachism, p. 150.



“‘And a third time I speak forth this matter . . . should speak. So and so is ordained by
the Order through the preceptor so and so. It is pleasing to the Order, therefore they are
silent. Thus do I understand this.”” || 6 || 28 ||

Now at that time a certain monk immediately after he was ordained indulged in bad
habits. Monks spoke thus: “Do not, your reverence, do that, it is not allowed.”* He spoke
thus: “But indeed, I did not ask the venerable ones saying, ‘Ordain me’. Why did you ordain
me without being asked (to do s0)?” They told this matter to the Lord. [56] He said: “Monks,
you should not ordain without being asked (to do so). Whoever should (so) ordain, there is
an offence of wrong-doing. I allow you, monks, to ordain when you have been asked (to do
so). || 1|

“And thus, monks, should one ask (for it): That one who wishes for ordination, having
approached the Order, having arranged his upper robe over one shoulder, having honoured
the monks’ feet, having sat down on his haunches, having saluted with joined palms, should
speak thus to it: ‘Honoured sirs, I ask the Order for ordination; honoured sirs, may the Order
raise me up,’ out of compassion.” And a second time should he ask . .. And a third time
should he ask ... || 2|

“The Order should be informed by an experienced, competent monk, saying:
‘Honoured sirs, let the Order hear me. This (person) so and so wishes for ordination from the
venerable so and so. So and so asks the Order for ordination through the preceptor so and
so. If it seems right to the Order the Order may ordain so and so through the preceptor so
and so. This is the motion. || 3 ||

“‘Honoured sirs, let the Order hear me. This (person) so and so wishes for ordination
from the venerable so and so. So and so asks the Order for ordination through the preceptor
so and so. If the ordination of so and so through the preceptor so

! Cf. B.D. i. 309, ii. 230, 393.

z ullumpatu, meaning according to VA. 984 “having made me arise from what is bad may they establish
me in what is good; or, having raised me from the status of a novice may they establish me in the status of a
monk”. Cf. below, p. 122, and VA. 1033. See also A. K. Coomaraswamy, Some Pali Words. HJ.A.S., Vol. 4, No. 2, p.
145-6, where he takes ullumpatu as meaning “extract” (me from all evil).



and so is pleasing to the venerable ones, let them be silent; he to whom it is not pleasing
should speak. And a second time I speak forth this matter. . .. And a third time I speak forth
this matter . . . So and so is ordained by the Order through the preceptor so and so. It is
pleasing to the Order, therefore they are silent. Thus do I understand this.”” || 4 || 29 ||

Now at that time in Rajagaha a succession of meals of sumptuous foods came to be
arranged.' Then it occurred to a certain brahman: “Now, these recluses, sons of the Sakyans,
are pleasant in character, pleasant in conduct; having eaten good meals they lie down on
beds sheltered from the wind.? What now if I should go forth among these recluses, sons of
the Sakyans?” Then that brahman, having approached (some) monks, asked for the going
forth. The monks allowed him to go forth (and) they ordained him. || 1 ||

The succession of meals dwindled away® after he had gone forth. Monks spoke thus:
“Come along now, your reverence, we will walk for almsfood.” He spoke thus: “Your
reverences, I did not go forth for this—that I should walk for almsfood. If you will give to me,
I will eat, but if you will not give to me, I will leave the Order.”

“But, did you, your reverence, go forth for your belly’s sake?” [57]

“Yes, your reverences.” || 2 ||

Those who were modest monks looked down upon, criticised, spread it about, saying:
“How can this monk go forth in this dhamma and discipline which are well taught for his
belly’s sake?” These monks told this matter to the Lord. He said:

“Is it true, as is said, that you, monk, went forth for your belly’s sake?”

“It is true, Lord.”

The enlightened one, the Lord rebuked him, saying:

“How can you, foolish man,, go forth in this dhamma and discipline which are well
taught for your belly’s sake ? It is not foolish man, for pleasing those who are not (yet)
pleased,

! Cf. Vin. i. 248, iv. 75 (B.D. ii. 315).
z Cf. Vin. i. 72, iv. 129 (B.D. iii. 10-11).
3 khiyittha; cf. khiyanti at B.D. ii. 236, n. 1, 2.



nor for increasing (the number of) those who are pleased.” Having rebuked him, having
given reasoned talk, he addressed the monks, saying: || 3 ||

“I allow you, monks, when you are ordaining, to explain four resources’: that going
forth is on account of meals of scraps; in this respect effort is to be made by you for life.
(These are) extra acquisitions: a meal for an Order, a meal for a special person, an invitation,
ticket-food, (food given) on a day of the waxing or waning of the moon, on an Observance
day, or the day after an Observance day.? That going forth is on account of rag-robes; in this
respect effort is to be made by you for life. (These are) extra acquisitions: (robes made of)
linen, cotton, silk, wool, coarse hemp, canvas.’ That going forth is on account of a lodging at
the root of a tree ; in this respect effort is to be made by you for life. (These are) extra
acqusitions: a dwelling-place, a curved house,* a long house,” a mansion,® a cave.” That going
forth is on account of ammonia as a medicine; in this respect effort is to be made by you for
life. (These are) extra acquisitions: ghee, fresh butter, oil, honey, molasses.*” || 4 || 30 ||

Told is the Fifth Portion for Repeating: on what is due to a Preceptor.

Now at that time a certain brahman youth, having approached

! nissaya, cf. Vin. i. 96. Nissaya is something which you depend upon, which supplies you, a source of

supply. Not to be confused with the formal act called nissaya, referred to at Vin. i, 49 (p. 66, above), which is an
act placing someone under guidance, giving him help.

z For last four, cf. B.D. ii. 313-314 and notes.

3 See B.D. ii. 7, 143, and notes.

4 addhayoga. Comys. speak of it as supannavarikageha (see P.E.D.), as garulasanthanapasada (see C.P.D.), and
as suvannavangageha (see Vin. Texts i. 173, n. 1). It is possible that the curve refers only to the roof, curved
upwards perhaps at the ends, like some forms of domestic architecture in present-day India, and this is the
reason for the addha, half: that in some respect the building is half and not entirely curved. At Vin. ii. 172 it is
said that repairs may be made to an addhayoga during a period of seven or eight years.

5 pasada, see B.D. ii. 16, n. 5.

hammiya, see B.D. ii 16. n. 6.

guha. These five are the five lenani, abodes, allowed at Vin. ii. 146; allowed at Vin. i. 107, as the site for
an uposatha hall; at Vin. i. 239 as the site for kappiyabhumi, a place for what is allowable, an outhouse; at Vin. i.
284 as the site for a store-room—in the last three cases the sites are to be agreed upon by the Order.

8 Cf. B.D. i. 133, ii. 342. At B.D. ii. 131 these five medicines may be used by ill monks.

6
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(some) monks, asked for the going forth. The monks explained the resources to him
beforehand. He spoke thus: “If honoured sirs, you had explained the resources to me after I
had gone forth, I should have been satisfied, but now, honoured sirs, I will not go forth; the
resources are disgusting and loathsome to me.” The monks told this matter to the Lord. He
said:

“Monks, the resources should not be explained beforehand. Whoever should (thus)
explain them, there is an offence of wrong-doing. I allow you, monks, to explain the
resources soon after ordaining (a person).” || 1 ||

Now at that time monks ordained through a group of two and a group of three
(monks). They told this matter to the Lord. He said:

“Monks, you should not ordain through a group of less than ten (monks).' Whoever
should (so) ordain, there is an offence of wrong-doing. I allow you, monks, to ordain through
a group of ten or more than ten (monks).” || 2 || [58]

Now at that time monks of one year’s standing and of two years’ standing (severally)
ordained the one who shared his cell. And when he was of one year’s standing,” the
venerable Upasena, Vanganta’s son,’ ordained the one who shared his cell. When he was of
two years’ standing, having kept the rains-residence, taking the one who shared his cell and
who was of one year’s standing, he approached the Lord. Having approached, having greeted
the Lord, he sat down at a respectful distance. Now, it is the custom for awakened ones, for
Lords to exchange friendly greetings with in-coming monks. || 3 ||

Then the Lord spoke thus to the venerable Upasena, Vanganta’s son: “I hope, monk,
that things go well with you, I hope you are keeping going, I hope you came here with but
little fatigue on the journey.”

“Things do go well with me, Lord, I am keeping going,

! See Vin. i. 319. A group gana, is usually in the Vinaya regarded as consisting of from two to four monks

(or nuns), but here it is equivalent to an Order, a samgha.

z See Ja. ii. 449, VA. 194, UdA. 266, AA. i. 271 for this same episode. UdA. states that Upasena was of two
years’ standing as a preceptor. But it is more likely that AA. is right in saying that two years’ standing as a
monk is meant, i.e. since his own ordination.

3 See B.D. ii. 83.



Lord, I came, Lord, with but little fatigue on the journey.”

Now, Truthfinders (sometimes) ask knowing,' and knowing (sometimes) do not ask;
they ask, knowing the right time (to ask), and they do not ask, knowing the right time (when
not to ask). Truthfinders ask about what belongs to the goal, not about what does not belong
to the goal. There is bridge-breaking?, for Truthfinders in whatever does not belong to the
goal. Awakened ones, Lords, question monks concerning two matters: “Shall we teach
dhamma?” or “Shall we lay down a rule of training for disciples?” || 4 ||

Then the Lord spoke thus to the venerable Upasena, Vanganta’s son: “Of how many
years’ standing are you, monk?”

“I, Lord, am of two years’ standing.”

“And of how many years’ standing is this monk?”

“He is of one year’s standing, Lord.”

“Who is this monk as regards you?”

“He is the one who shares my cell, Lord.”

The awakened one, the Lord rebuked (him), saying:

“It is not fitting, foolish man, it is not becoming, it is not proper, it is unworthy of a
recluse, it is not allowable, it should not be done. How can you, foolish man, when you
should be exhorted and instructed by others, think to exhort and instruct another (monk)?
Too quickly have you, foolish man, turned to abundance,’ that is to say to acquiring a group.
It is not, foolish man, for pleasing those who are not (yet) pleased, nor for increasing (the
number of) those who are pleased.” Having rebuked him, having given reasoned talk, he
addressed the monks, saying:

“Monks, one who is of less than ten years’ standing should not ordain.* Whoever
(such) should (so) ordain, there is an offence of wrong-doing. I allow you, monks, to ordain
through one who is of ten years’ standing or through one who is of more than ten years’
standing.” || 5 ||

1 See also Vin. i. 158, 250, iii. 6, 88-89 for this passage; and B.D. i. 13, notes 1 and 2.

z See D. L. Coomaraswamy, The Perilous Bridge of Welfare, H.J.A.S, Vol. 8, No. 2, August, 1944, for a
discussion of the Bridge mainly from Indian sources.

3 Cf. Vin. i. 287.

4 Cf. Nuns’ Pac. Ixxiv, where a nun of less than twelve years’ standing should not ordain.



Now at that time ignorant, inexperienced monks ordained thinking: “We are of ten
years’ standing, we are of ten years’ standing.” (Consequently) there were to be found
ignorant preceptors, wise (monks) who shared their cells; inexperienced preceptors,
experienced (monks) who shared their cells; preceptors who had heard little, (monks) who
shared their cells who had heard much; preceptors of poor intelligence, [59] intelligent
(monks) who shared their cells; and a certain former member of another sect, when he was
being spoken to by his preceptor regarding a rule, having refuted the preceptor, went over
to the fold of that same sect” (as before). || 6 ||

Those who were modest monks . . . spread it about, saying: “How can these ignorant,
inexperienced monks ordain, thinking: ‘We are of ten years’ standing, we are of ten years’
standing’? (So that) there are to be found . . . intelligent (monks) who share their cells.”
Then these monks told this matter to the Lord. He said:

“Is it true, as is said, monks, that ignorant, inexperienced monks ordained, thinking: .
.. there are to be found . . . intelligent (monks) who share their cells?”

“It is true, Lord.” || 7 ||

Then awakened one, the Lord rebuked them, saying:

“How, monks, can these foolish men, ignorant, inexperienced, ordain, thinking: ‘We
are of ten years’ standing, we are of ten years’ standing’? . . . intelligent (monks) who share
their cells. It is not, monks, for pleasing those who are not (yet) pleased. . . .” And having
rebuked them, having given reasoned talk, he addressed the monks, saying:

“Monks, one who is ignorant, inexperienced should not ordain. Whoever (such)
should ordain, there is an offence of wrong-doing. I allow you, monks, to ordain through an
experienced, competent monk who is of ten years’ standing or more than ten years’
standing.” || 8 || 31 ||

Now at that time monks, when their preceptors had gone away and had left the Order
and had died and had gone over to another side (of the Order),? being without

! titthdyatanam samkami. Cf. Vin. iv. 217 (B.D. iii. 167).
2 Cf. B.D. ii. 190.



teachers," not being exhorted, not being instructed, walked for almsfood wrongly dressed,
wrongly clothed, not befittingly attired. While people were eating ... (=1.25.1-4) ...

“It is true, Lord.”

Having rebuked them, having given reasoned talk, he addressed the monks, saying:
“Monks, I allow a teacher. The teacher, monks, should arouse in his pupil® the attitude of a
son; the pupil should arouse in his teacher the attitude of a father. Thus these, living with
reverence, with deference, with courtesy towards one another, will come to growth,
increase, maturity in this dhamma and discipline. I allow you, monks, to live ten years in
dependence,’ and when one is of ten years’ standing to give guidance.* || 1 ||

“And thus, monks, should a teacher be chosen: having arranged the upper robe over
one shoulder, having honoured his feet, having sat down on the haunches, having saluted
with joined palms, he should speak to him thus: ‘Honoured sir, be my teacher, I will live in
dependence on the venerable one; honoured sir, be my teacher, I will live in dependence on
the venerable one; honoured sir, be my teacher, [60] I will live in dependence on the
venerable one.” If he says: ‘Very well” or ‘Certainly’ or ‘All right’ or ‘It is proper’ or ‘Manage it
amiably’, and makes this understood by gesture . . . (= I. 25. 7-24, reading teacher and pupil
for preceptor and one who shares a cell) . . . If the teacher becomes ill, he should tend him as
long as life lasts; he should wait until he recovers.” || 3 ||

Told is what is due to a Teacher. || 321|

“The teacher, monks, should conduct himself properly towards his pupil. This is the
proper conduct in this respect: the pupil should be furthered, he should be helped by the

! dcariya. See Vin. Texts i. 178,11. 2 for note comparing this with preceptor. Vism. 94 says that in a

dwelling-place are teachers, preceptors, those who share a cell, pupils, those having the same preceptors, those
having the same teachers. It mentions teachers for the going forth, teachers for ordination, pupils ordained
and allowed to go forth having the same preceptor; teachers in guidance, in the exposition (or recitation, of the
Patimokkha), pupils in the same having the same teacher.

z antevasika.

nissayam vatthum.

nissayam datum. There is also the formal act of nissaya, of placing under guidance, as in L. 25. 22. The
word translated above, L. 30. 4, as “resource” is also nissaya, but it is there combined with the verb acikkhitum.
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teacher . .. (= L. 26. I-II, reading teacher and pupil for preceptor and one who shares a cell) . . .
If the pupil becomes ill, he should tend him as long as life lasts; he should wait until he
recovers.” || 1 ||

What is due to a Pupil. || 33 ||
The Sixth Portion for Repeating.

Now at that time pupils did not conduct themselves properly towards their teachers .
.. (= 1. 27. 1-8, reading teacher and pupil as above) . . . in not dismissing him he does not
become one who has gone too far.” || 1| 34 ||

Now at that time ignorant, inexperienced monks, gave guidance, thinking: “We are of
ten years’ standing, we are of ten years’ standing.” (So that) there were to be found ignorant
teachers, wise pupils ; inexperienced teachers, experienced pupils; teachers who had heard
little, pupils who had heard much; teachers of poor intelligence, intelligent pupils. Those
who were modest monks [61] . . . spread it about, saying: “How can these ignorant
inexperienced monks give guidance, thinking: ‘We are of ten years’ standing, we are of ten
years’ standing’? (So that) there are to be found ignorant teachers . . . intelligent pupils.”

Il

Then these monks told this matter to the Lord. He said: “Is it true, as is said, monks,
that ignorant, inexperienced (monks)* are giving guidance, thinking: ‘We are of ten years’
standing, we are of ten years’ standing’?”

“Is it true, Lord.” The enlightened one, the Lord rebuked them; having rebuked them,
having given reasoned talk, he addressed the monks, saying: “Monks, one who is ignorant,
inexperienced, should not give guidance. Whoever (such) should give it, there is an offence
of wrong-doing. I allow you, monks, to give guidance through an experienced, competent
monk who is of ten years’ standing or of more than ten years’ standing.”” || 2 || 35 ||

Now at that time monks, when their teachers and preceptors had gone away and had

left the Order and had died and had

! Omitted in Oldenberg’s text of Vin.
z Cf. above, 1. 31. 6-8.



gone over to another side (of the Order)* did not know about nullifications of guidance. They
told this matter to the Lord. He said:

“Monks, there are these five nullifications of guidance from a preceptor: when a
preceptor has gone away or left the Order or died or gone over to another side (of the
Order), and command is the fifth.” These, monks, are the five nullifications of guidance from
a preceptor. Monks, there are these six nullifications of guidance from a teacher: when a
teacher has gone away or left the Order or died or gone over to another side (of the Order),
and command is the fifth, or if he®has come to be connected with a preceptor.” These,
monks, are the six nullifications of guidance from a teacher. || 1 ||

“Monks, if a monk is possessed of five qualities® he should not ordain, he should not
give guidance, a novice should not attend him: if he is not possessed of an adept’s body of
moral habit . . . body of concentration . . . body of wisdom. . . body of freedom . . . body of
vision and knowledge of freedom. Monks, if a monk is not possessed of these five qualities he
should not ordain, he should not give guidance, a novice should not attend him. || 2 ||

“Monks, if a monk is possessed of five qualities he may ordain, he may give guidance,
a novice may attend him: if he is possessed of an adept’s body of moral habit . . . body of
vision and knowledge of freedom. Monks, if a monk is possessed of these five qualities [62]
he may ordain, he may give guidance, a novice may attend him. || 3 ||

“And, monks, if a monk is possessed of five further qualities he should not ordain, he
should not give guidance, a novice should not attend him: if he is neither himself possessed
of an adept’s body of moral habit nor encourages another as to an adept’s body of moral
habit . . . if he is neither himself possessed

1 Asinl.32.1.
z VA. 986 says that the teacher dismisses the pupil from guidance it the words of I. 27. 2.
Meaning the pupil, if we follow VA. 988; but Dutt, Early Buddhist Monachism, p. 181, takes it to mean the

3

teacher.
* VA. 988 says that if one who shares a cell, living in dependence on a teacher, sees a preceptor walking
for alms in the same village or worshipping at the same shrine, or if he hears him teaching dhamma in a
dwelling-place or among houses (the teacher’s) guidance lapses. This would suggest that the preceptor
occupies a higher position than the teacher.

5 Cf. D. iii. 279; S. 1. 99; A. i. 162, iii. 271, v. 16.



of an adept’s body of vision and knowledge of freedom nor encourages another as to an
adept’s body of vision and knowledge of freedom. Monks, if a monk is possessed of these five
qualities he should not ordain, he should not give guidance, a novice should not attend him.

41l

“Monks, if a monk is possessed of five qualities . . . a novice may attend him: if he is
himself possessed of an adept’s body of moral habit and encourages another as to an adept’s
body of moral habit . . . if he is himself possessed of an adept’s body of vision and knowledge
of freedom and encourages another as to an adept’s body of vision and knowledge of
freedom. Monks, if a novice is possessed of these five qualities he may ordain . . . a novice
may attend him. || 5 ||

“And, monks, if a monk is possessed of five further qualities he should not ordain . . .
a novice should not attend him: if he comes to be lacking in faith," if he comes to be without
shame, if he comes to be reckless, if he comes to be lazy, if he comes to be of muddled
mindfulness.? Monks, if a monk is possessed of these five qualities he should not ordain . . . a
novice should not attend him. || 6 ||

“Monks, if a monk is possessed of five qualities he may ordain . . . a novice may
attend him : if he comes to have faith, if he comes to feel shame, if he comes to be cautious, if
he comes to be of stirred up energy, if he comes to be of ready mindfulness®. Monks, if a
monk is possessed of these five qualities he may ordain . . . a novice may attend him. || 7 ||

“And, monks, if a monk is possessed of five further qualities he should not ordain . . .
a novice should not attend him: if, in regard to moral habit,* he comes to have fallen away
from moral habit; if, in regard to good habits,” he comes to

1 On the following quintet, cf. D. iii. 252, 282; M. i. 43; A. ii. 218; S. ii. 159, also A. iii. 421, iv. 145 and see
MA. i. 190.

2 mutthassati. See definition at SA. i. 115. On this and upatthitasati, “ready mindfulness” (or recollection),
see Morris, J.P.T.S. 1884, p. 92. Cf. sati muttha at Thag. 98, 99.

3 upatthitasati; cf. also M. i. 356.

* adhisile. Vin. i. 172 says that the four Parajikas and the thirteen Sanghidisesas are “falling away from
moral habit”, as does VA. 989. Thus adhisila is also the “higher morality”.

3 ajjhdcara. Vin. i. 172 names the falling away from this as grave offences, offences of expiation, those
which ought to be confessed, those of wrong-doing, those of wrong speech. VA. 989 calls them “the five other
classes of offence (i.e. excluding the Parajika and Sanghadisesa). Ajjhacara can also mean “transgression”.



have fallen away from good habits; if, in regard to (right) view,' he comes to have fallen
away from (right) view; if he comes to have heard little, if he comes to be of poor
intelligence. Monks, if a monk is possessed of these five qualities he should not ordain . ..
I8l

“Monks, if a monk is possessed of five qualities he may ordain [63] . . . a novice may
attend him: if, in regard to moral habit, he does not come to have fallen away from moral
habit; if, in regard to good habits, he does not come to have fallen away from good habits; if,
in regard to (right) view, he does not come to have fallen away from (right) view; if he comes
to have heard much; if he comes to be intelligent. Monks, if a monk is possessed of these five
qualities he may ordain . .. a novice may attend him. || 9 ||

“And, monks, if a monk is possessed of five further qualities he should not ordain . . .
a novice should not attend him: if he is not competent to tend or to get (another) to tend a
pupil or one who shares a cell and who is ill, to allay or get (another) to allay dissatisfaction
that has arisen, to dispel or get (another) to dispel, by means of dhamma,? remorse that has
arisen, if he does not know what is an offence, if he does not know the removal’® of an
offence. Monks, if a monk is possessed of these five qualities . . . a novice should not attend
him. || 10 ||

“Monks, if a monk is possessed of five qualities . .. a novice may attend him. || 11 ||

“And monks, if a monk is possessed of five further qualities he should not ordain . .. a
novice should not attend him: if he is not competent to make a pupil or one who shares a cell
train in the training regarding the fundamentals of conduct,’ to lead him in the training
regarding the fundamentals of the Brahmafaring,’ to lead him in what pertains to

! atiditthi. Vin. i. 172 says that “falling away from right view means wrong view”, views of an extreme

nature; while VA. 989 says that getting rid of right view, he is possessed of wrong view of an extreme nature.

z Cf. above 1. 25. 20.

3 vutthana, the arising from. Cf. below, p. 134, apatti vutthita, an offence that is removed, and p. 197, gamo
vutthasi, the village (was) removed.

4 abhisamacarika. VA. 989-990 equates these with the duties (laid down) in the Khandhakas.

3 adibrahmacariyika; see Vin. Texts i. 185, n. 1. VA. 990 speaks of this as sekhapafifiatti, which might mean
ideas, concepts, notions suitable to a sekha, a learner.



dhamma,' to lead him in what pertains to discipline,’ to discuss or get (another) to discuss, by
means of dhamma, a false view that has arisen. Monks, if a monk is possessed of these five
qualities . . . a novice should not attend him. || 12 |

“Monks, if a monk is possessed of five qualities . . . [64] a novice may attend him.

[l 13 ]

“And monks, if a monk is possessed of five further qualities . . . a novice should not
attend him: if he does not know what is an offence,’ if he does not know what is not an
offence, if he does not know what is a slight offence, if he does not know what is a serious
offence, if the two Patimokkhas® in full are not properly handed down to him, not properly
classified, not properly intoned, not properly divided by rule and in respect of the
explanation.’ Monks, if a monk is possessed of these five qualities . . . a novice should not
attend him. || 14 ||

“Monks, if a monk is possessed of five qualities ... a novice may attend him. || 15 ||

“And, monks, if a monk is possessed of five further qualities he should not ordain, he
should not give guidance, a novice should not attend him: if he does not know what is an
offence, if he does not know what is not an offence, if he does not know what is a slight
offence, if he does not know what is a serious offence, if he is of less than ten years’ standing.
Monks, if a monk is possessed of these five qualities he should not ordain, he should not give
guidance, a novice should not attend him. || 16 ||

“Monks, if a monk is possessed of five qualities he may ordain, he may give guidance,
a novice may attend him: if he knows what is an offence, if he knows what is not an offence,
if he knows what is a slight offence, if he knows what is a serious

1

abhidhamma. VA. 990 takes this as a division by name and form; and clearly has the Abhidhammapitaka
in mind. But, for this passage pre-dating the existence of the Abhidhammapitaka, see Oldenberg, Vin. i. Intr. p.
xii, also B.D. iii. Intr. p. x fi., and my art.: Abhidhamma Abhivinaya IHQ. Vol. XII, No. 3, Sept., 1941.

z abhivinaya, taken by VA. 990 to mean the whole of the Vinayapitaka.

3 Cf. Vin. ii. 249; A. iv. 140, v. 71, 80, 201.

4 That for the monks and that for the nuns. On Patimokkha see below, p. 131, n. 2. For this part of the
passage see also Vin. iv. 51 (B.D. ii. 266). In general Bu., at VA. 790 and 990, gives different explanations of the
terms. This accounts for the different translations here and at B.D. ii. 266.

3 Or, meaning, anuvyafijanaso. VA. 990 appears to explain this by vibhangato, as to the Vibhanga, the
explanatory material surrounding each rule; and suttato, “by rule”, by matikato, by the “summaries”, the
headings of, or key to, each set of rules (in Vin. iii and iv).



offence, if he is of ten years’ standing or of more than ten years’ standing.” || 17 ||

Told is the Portion of sixteen times five (cases) when one may ordain. || 36 ||

“Monks, if a monk is possessed of six qualities . . . [66, 67] he should not ordain, he
should not give guidance, a novice should not attend him."” || 1-14 ||

Told is the Portion of sixteen times” six (cases) when one may ordain. || 37 || [68]

Now at that time the one who had formerly been a member of another sect® when he
was being spoken to by his preceptor regarding a rule, having refuted the preceptor, went
over to the fold of that same sect (as before), but having come back again, he asked the
monks for ordination.” The monks told this matter to the Lord. He said:

“Monks, he who was formerly a member of another sect . . . having refuted the
preceptor and going over to the fold of that same sect (as before), on coming back should not
be ordained. But, monks, whoever else was formerly a member of another sect and desires
the going forth in this dhamma and discipline and desires ordination, to him you should
grant probation® for four months.® || 1 ||

1 Vin. Texts i. 186, n. 1 points out that 37 is “identical with 36. 2-15, but for the sixth case which,
throughout chap. 37, is added each time at the end of the five cases given in chap. 36”: “if he is of less than ten
years’ standing” and “if he is of ten years’ standing or more than ten years’ standing” respectively.

z Vin. Texts i. 186, n. 2, points out that this should be “Fourteen times”, for where the first four items in
36. 15 and 17 are the same as one another and only the last in each is different, thus together making a total of
six items, in 37. 13, 14 there is no repetition and these six items form one group and no more.

3 See above . 31. 6.

4 Cf. Vin. ii. 279, in regard to nuns.

This is probation before ordination into the Order took place. It is not the probation which forms part
of the penalty for breaking a sanghddisesa rule. VA. 990 says that it is called probation, parivdsa, for members of
other sects and also probation for the unconcealed, appaticchannaparivasa, and can be given to naked
wanderers, naked ascetics, djivakas, and to unclothed ascetics, acela, but not to anyone who has a cloak or a
blanket made of the skin of wild animals. Cf. appaticchannaparivasa at Vin. v. 126. If Bu’s explanation is right, the
“unconcealed probation” of C.P.D. is erroneous.

6 Cf. this sentence with Sn. p. 102, D. i. 176.

5



“And thus, monks, should it be granted: first, having made him have his hair and
beard cut off, having got (someone) to present' him with yellow robes, having made him
arrange his upper robes over one shoulder, having made him honour the monks’ feet,
having made him sit down on his haunches, having made him salute with joined palms, he
should be told: ‘Speak thus: “I go to the enlightened one for refuge, I go to dhamma for
refuge, I go to the Order for refuge. And a second time I go . . . And a third time 1 go . .. to the
Order for refuge.” || 2 ||

“Monks, if he who was formerly a member of another sect has approached the Order .
. . has saluted with joined palms, he should speak thus to it: ‘I, honoured sirs, so and so,
formerly a member of another sect, desire ordination in this dhamma and discipline.
Therefore do I, honoured sirs, ask the Order for probation for four months.” And a second
time he should ask. And a third time he should ask. The Order should be informed by an
experienced, competent monk, saying: ‘Honoured sirs, let the Order listen to me. This one,
so and so, formerly a member of another sect, desires ordination in this dhamma and
discipline. He asks the Order for probation for four months. If it seems right to the Order,
the Order may grant probation to so and so, formerly a member of another sect, for four
months. This is the motion. || 3 ||

“‘Honoured sirs, let the Order listen to me. This one, so and so, formerly a member of
another sect, desires ordination in this dhamma and discipline. He asks the Order for
probation for four months. The Order is granting probation for four months to so and so,
formerly a member of another sect. If the granting of probation for four months to so and
so, formerly a member of another sect, is pleasing to the venerable ones, they should be
silent; he to whom it is not pleasing should speak. Probation for four months is granted by
the Order to so and so, formerly a member of another sect. [69] It is pleasing to the Order;
therefore it is silent. Thus do I understand this.” || 4 ||

“Monks, a former member of another sect becomes one who

1 See B.D. ii. 53, 55, etc.
Same method used at MV. 1. 54. 3 for letting novices go forth.
: Quoted at DA. i. 362.



succeeds thus, one who fails thus. And how, monks, does a former member of another sect
become one who fails? Herein, monks, a former member of another sect enters a village at
too early a time,' he returns too late in the day.” Thus, monks, does a former member of
another sect become one who fails. And again, monks, a former member of another sect
comes to be one whose resort’ (for alms) is among prostitutes,’ or he comes to be one whose
resort (for alms) is among widows,’ or he comes to be one whose resort (for alms) is among
grown girls,® or he comes to be one whose resort (for alms) is among eunuchs, or he comes
to be one whose resort (for alms) is among nuns.” Thus, too, monks, does a former member
of another sect become one who fails. || 5 ||

“And again, monks, a former member of another sect in regard to those various
things which have to be done by his fellows in the Brahma-faring, comes to be not dexterous
therein, not vigorous, not possessed of consideration for those kinds of things,® not able to
act himself, not able to direct (others). Thus too, monks, does a former member of another
sect become one who fails. And again, monks, a former member of another sect comes to be
one who is not of keen

! VA. 991 says that he enters a village when he ought to be doing services for the monks.

VA. 991 says that he comes back when the monks are meditating or having the exposition and
interrogation, and does not do what is due to a preceptor or teacher.

3 gocara, animals’ feeding ground, pasture, then applied to places where monks accept alms-food.

vesiyd, also meaning a low-class woman. VA. 991 calls them women who fall easily into transgression
on account of their beauty. On vesiyagocara see also VbhA. 339, AA. iii. 278. The gocaras are referred to below, p.
417. Also at A. iii. 128, where it is said that if a monk goes to them he is thought of as a depraved monk and is
mistrusted even if he is kuppadhamma (v 1. akuppa-), bound for the immovable (see G.S. iii. 98, n. 1). At Vbh. 246
(quoted Vism. 17) a sixth gocara is added: liquor-shop, and the six are called agocara. These are referred to at
DhA. iii 275.

s VA. 990, VbhA. 339 define widows as women whose husbands are dead or absent.

thullakumadriyo. Cf. below, p. 198. VA. 991 says these are girls who have attained their youth or who are
past it; VbhA. 339, AA. iii. 270 say that they are mahallika, i.e. grown-up girls, VbhA. adding that they are “not
placed”, i.e. unmarried (cf. same expression in regard to kulakumariyo at AA. iv. 12). See Ja. iv. 219 where
thullakumarika does not mean “coarse” but “grown-up”, of full age, vayappatta; unmarried is implied by the
context. On kumaribhiita as maiden, unmarried girl, see B.D. iii. Intr. p. xlix.

4 Not necessarily visiting the nuns’ quarters, for see story of Udayin asking Uppalavanna for one of her
robes when she visited the monks’ dwelling-place, Vin. iii. 208.

8 Same expression occurs at Vin. iv. 211.
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desire' as to the recitation, as to the interrogation, as to the higher morality, the higher
thought, the higher wisdom. Thus too, monks, does a former member of another sect
become one who fails. || 6 ||

“And again, monks, a former member of another sect becomes angry, displeased,
dissatisfied if dispraise is being spoken of the teacher, the views, the approval, the
persuasion, the creed’ of that fold of a sect from which he has come over; he becomes
pleased, elated, satisfied if dispraise is being spoken of the awakened one or of dhamma or of
the Order; or else he becomes pleased, elated, satisfied if praise is being spoken of the
teacher, the views, the approval, the persuasion, the creed of that fold of a sect from which
he has come over; he becomes angry, displeased, dissatisfied if praise is being spoken of the
awakened one or of dhamma or of the Order. This, monks, is the knitting together® in regard
to what may be the failure® of a former member of another sect. It is thus, monks, that a
former member of another sect becomes one who fails. Therefore, monks, if there come a
former member of another sect who has failed, he should not be ordained. || 7 ||

“And how, monks, does a former member of another sect become one who succeeds ?
Herein, monks, a former member of another sect does not enter a village at too early a time,
he does not return too late in the day. Thus, monks, does a former member of another sect
become one who succeeds. And again, monks . . . (point by point the contrary of 1. 38. 5, 6, 7)
[70] . . . This, monks, is the knitting together in regard to what may be the success of a
former member of another sect. It is thus, monks, that a former member of another sect
becomes one who succeeds. Therefore, monks, if there come a former member of another
sect who has succeeded, he may be ordained. || 8-10 ||

“If, monks, a former member of another sect comes naked,

1 tibbacchanda; cf. D. iii. 252, 283 for seven other matters for which a monk should have tibbacchanda.

adaya, here used as’a noun.

sanghatanikam, the unifying. The word also occurs at M. i. 322, A. iii. 10 in the simile of the house with
the peaked roof. There is no justification for the “decisive moment” of Vin. Texts i. 190. The sentence comes as a
conclusion to the ways, already mentioned, in which failure (and below, success) may be manifested.

4 andradhaniyasmim.

2
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a robe belonging to a preceptor’ should be looked about for. If he comes without the hair of
his head cut off, the Order should be asked for permission for shaving it close.”? Monks, if
those come who are fire-worshipping matted hair ascetics they may be ordained, probation
should not be given to these. What is the reason for this? These, monks, affirm deeds, they
affirm what ought to be done.? If, monks, there come a former member of another sect who
is a Sakyan by birth, he may be ordained, probation should not be given to him. I, monks,
will give this special privilege to (my) relations.” || 11 |

The Talk on Former Members of Another Sect. || 38 ||

The Seventh Portion for Repeating.

Now at that time five diseases were prevalent among the people of Magadha: leprosy,
boils, eczema, consumption, epilepsy.* People, afflicted with the five diseases, having
approached Jivaka Komarabhacca,® spoke thus: “It were good, teacher, if you would attend
us.””

“But I, masters, am very busy, there is much to be done, and King [71] Seniya
Bimbisara of Magadha is to be looked after by me, also the women'’s quarters and the Order
of monks with the awakened one at its head. I am not able to attend you.”

“All this property shall become yours, teacher, and we will be your slaves.” It were
good, teacher, if you would attend us.”

“But I, masters, am very busy . . .  am not able to attend you.” || 1 ||

Then it occurred to these people: “These recluses, sons of the Sakyans, are of pleasant
character, of pleasant conduct; having eaten good meals, they lie down, on beds sheltered

! upajjhayamilaka civara. According to VA. 994, having made a preceptor his master, issara, he has some

claim on him as to bowl and robes. At Vin. iii. 204, there is the expression milacivara. See MV. 1. 26. 1 where if
one who shares a cell has no robe his preceptor should try to get one for him.

z bhandukamma. Cf. below, end of 1. 48. 2.

3 kammavadino kiriyavadino. Cf. D. i. 53, 115, A. i. 62, Vin. i. 233, iii. 2. See also A. K. Coomaraswamy, Some
Pali Words, HJ.A.S., Vol. 4, No. 2, p. 119 ff.

4 As at 1. 76. 1 below. Cf. Vin. iv. 8 (B.D. ii. 180, where see n. 4 for further references). Mentioned also with
many other diseases, at A. v. 110.
3 See MV. VIII. 1.

¢ tikicchati, to treat medically, to cure.

7 Cf. Vin. i. 274.



from the wind. Suppose we were to go forth among the recluses, sons of the Sakyans? In that
case monks would look after us and moreover Jivaka Komarabhacca would attend us.” Then
these people, having approached (some) monks, asked for the going forth. The monks let
them go forth, they ordained them. These monks looked after them and moreover Jivaka
Komarabhacca attended them. || 2 ||

Now at that time monks, looking after many ill monks, lived intent on asking, intent
on hinting, saying: “Give food for the sick, give food for those who look after the sick, give
medicines for the sick.”* And Jivaka Komarabhacca, attending many ill monks, omitted some
of his duties towards the king. || 3 ||

A certain man, afflicted with the five diseases, having approached Jivaka
Komarabhacca, spoke thus: “It were good, teacher, if you would attend me.”

“But I, master, am very busy . . . I am not able to attend you.”

“All this property shall be yours, teacher, and I will be your slave. It were good,
teacher, if you would attend me.”

“But I, master, am very busy . . . I am not able to attend you.” || 4 ||

Then it occurred to that man: “Now these recluses, sons of the Sakyans are of
pleasant character . . . Suppose I were to go forth among the recluses, sons of the Sakyans?
In that case monks would look after me and moreover Jivaka Komarabhacca would attend
me; and when I am well I will leave the Order.”

Then that man, having approached (some) monks, asked for the going forth. These
monks let him go forth, they ordained him. These monks looked after him and moreover
Jivaka Komarabhacca attended him. When he was well he left the Order. Jivaka
Komarabhacca saw [72] that man who had left the Order; seeing him, he spoke thus to that
man: “Had not you, master, gone forth among the monks?”

“Yes, teacher.”

“Then why have you, master, acted in this way?” Then this man told this matter to
Jivaka Komarabhacca. || 5 ||

1 Three of the benefits that Visakha was allowed to confer on the Order.



Jivaka Komarabhacca looked down upon, criticised, spread it about, saying :” How can these
honoured sirs let one afflicted with the five diseases go forth?” Then Jivaka Komarabhacca
approached the Lord; having approached, having greeted the Lord, he sat down at a
respectful distance. As he was sitting down at a respectful distance, Jivaka Komarabhacca
spoke thus to the Lord: “It were well, Lord, if the masters did not let one afflicted with (any
one of)" the five diseases go forth.” || 6 ||

The Lord then gladdened, rejoiced, roused, delighted Jivaka Komarabhacca with talk
on dhamma. Then Jivaka Komarabhacca, gladdened . . . delighted by the Lord with talk on
dhamma, rising from his seat, having greeted the Lord, departed keeping his right side
towards him. Then the Lord, on this occasion, in this connection, having given reasoned
talk, addressed the monks, saying:

“Monks, one afflicted with (any one of) the five diseases should not be let go forth.
Whoever should let (one such) go forth, there is an offence of wrong-doing.” || 7 || 39 ||

Now at that time there came to be a disturbance on the borderlands of King Seniya
Bimbisara of Magadha. Then King Seniya Bimbisara of Magadha commanded the generals,
the chief ministers, saying: “Go, good sirs, search” the borderlands.”

“Very well, sire,” the generals, the chief ministers answered King Seniya Bimbisara of
Magadha in assent. || 1 ||

Then it occurred to (some) very distinguished warriors: “Because we delight in
battle,’ we do evil and we engender much demerit. Now by what means could we refrain
from evil and do what is good?” Then it occurred to these warriors: “These recluses, sons of
the Sakyans are dhamma-farers, even-farers, Brahma-farers, they are truth-speakers, of
moral habit, of good character.” Now, if we were to go forth among these recluses, sons of
the Sakyans, thus might we refrain from evil and do what is good.” Then these warriors,
having

1

Taken separately at VA. 995f in relation to going forth.

VA. 996 says that thieves were giving trouble, but because Bimbisara was a stream-winner he did not
command: “Strike them, kill them.”

3 Cf. Vin. iv. 104.

4 Cf. B.D. i. 70, 125, 200, 223.
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approached (some) monks, asked for the going forth. The monks let them go forth, they
ordained them. || 2 ||

The generals, the chief ministers, asked those in the King’s service': “How [73] is it,
good sirs, that the warriors, so and so and so and so, are not to be seen?”

“Sirs,” the warriors, so and so and so and so, have gone forth among the monks.” The
generals, the chief ministers . . . spread it about, saying: “How can these recluses, sons of the
Sakyans, let one who is in the king’s service go forth?” The generals, the chief ministers told
this matter to King Seniya Bimbisara of Magadha. Then King Seniya Bimbisara of Magadha
asked the chief ministers of justice:

“Good sirs, what does he who lets one go forth who is in a king’s service engender®
(for himself)?”

“Sire, a preceptor’s head should be cut off, the tongue should be torn from the
announcer of a proclamation,* half the ribs of a (member of a) group should be broken.” || 3 ||

Then King Seniya Bimbisara of Magadha approached the Lord; having approached,
having greeted the lord, he sat down at a respectful distance. As he was sitting down at a
respectful distance, King Seniya Bimbisara of Magadha spoke thus to the Lord: “There are,
Lord, kings who are of no faith, not believing; these might harm monks even for a trifling
matter. It were well, Lord, if the masters did not let one in a king’s service go forth.” Then
the Lord gladdened . . . delighted King Seniya Bimbisara of Magadha with talk on dhamma.
Then King Seniya Bimbisara of Magadha, gladdened . . . delighted by the Lord with talk on
dhamma, rising from his seat, having greeted the Lord, departed keeping his right side
towards him. Then the Lord on this occasion, in this connection, having given reasoned talk,
addressed the monks, saying:

“Monks, one in a king’s service should not be let go forth. Whoever should let (one
such) go forth, there is an offence of wrong-doing.” || 4 || 40 ||

rdjabhata.

sami, lords, masters.

pasavati, same word as used above in “engender much demerit”.

anussavaka. VA. 996 takes this as acariya, teacher, which would be more in line with “preceptor” and
“group”, both of which might let a person go forth. The announcer of a proclamation had not, as such, this
power.
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Now at that time a thief (wearing) a garland of fingers' came to have gone forth among the
monks. People, having seen (him), were perturbed, then alarmed, then they ran away, then
they went by a different route, then they turned in another direction, then they closed the
door.? People . . . spread it about, saying: “How can the recluses, sons of the Sakyans let a
thief wearing an emblem® go forth?” Monks heard these people who . . . spread it about.
Then these monks told this matter to the Lord. The Lord addressed the monks saying:

“Monks, a thief who wears an emblem should not be let go forth. Whoever should let
(one such) go forth, there is an offence of wrong-doing.” || 1 || 41 ||

Now at that time it [74] was decreed by King Seniya Bimbisara of Magadha: “There is
nothing to do against those who go forth among the recluses, sons of the Sakyans. Well
preached is dhamma, let them fare the Brahma-faring for making an utter end of ill.”* Now at
that time a certain man, having committed a theft, was imprisoned in a jail; he, having
broken out of jail, having run away, went forth among the monks. || 1 ||

People having seen (him) spoke thus: “This is the very® thief who has broken out of
jail. Come along, let us bring him (back).®” Some spoke thus: “Do not, masters, speak thus,
for it is decreed by King Seniya Bimbisara of Magadha: ‘There is nothing to do against those .
.. utter end of ill.”” People . . . spread it about, saying:

“These recluses, sons of the Sakyans are safe and secure’;

1 angulimala. Not the well-known bandit-thief of this name (as Vin. Texts i. 196 and D.P.P.N. take it), for in
the absence of nama or ti no proper name is denoted. The robber who came to be called Angulimala has verses
ascribed to him at Thag. 866-891. At Thag. 869-870 he is shown as asking the Lord for the going forth, the Lord
as saying, “Come, monk”, and this at constituting his monk-status, bhikkhubhava. His story, and the verses are
also given at M. Sutta 86. It is difficult to reconcile the above Vinaya ruling with the story of Angulimala’s going
forth, for the Lord recognised his unusual potentialities, hardly to be expected in the common run of thieves

2 Cf. Vin. iii. 144 (B.D. i. 246).

3 dhajabaddha.

4 Cf. Vin. iv. 226 (B.D. iii. 182-3) where similar words are attributed to King Pasenadi.
3 ayam so, emphatic.

6 nema, as in MV. 1. 46. 1, 47. 1.

7

abhayiivara. This is the word which gives the title to this portion for “repeating”.



there is nothing to do against them. But how can they let a thief go forth who has broken out
of jail?” They told this matter to the Lord. He said:

“Monks, a thief who has broken out of jail should not be let go forth. Whoever should
let (one such) go forth, there is an offence of wrong-doing.” || 2 || 42 ||

Now at that time a certain man, having committed a theft, having run away, went
forth among the monks. And in the royal palace, this was written:' “Wherever he may be
seen, there he should be killed.” People, having seen (him), spoke thus:”This is the very thief
who was written about. Come along, let us kill him.” Some spoke thus: “Do not, masters,
speak thus . . . utter end of ill.”” People . . . spread it about, saying:

“These recluses, sons of the Sakyans are safe and secure; there is nothing to do
against them. But how can they let a thief go forth who has been written about?” They told
this matter to the Lord. He said:

“Monks, a thief who has been written about should not be let go forth. Whoever

should let (one such) go forth, there is an offence of wrong-doing.” || 1 || 43 ||

! likhita. Edd. Vin. Texts i. Intr. xxxii take this as a passage showing “in an indisputable manner the

existence of the art of writing at the time when the Vinaya texts were put into their present shape”. VA. 998
appears to confirm this view by saying rdja ca nam panne va potthake va . . . likhapeti, the king causes it to be
written on a leaf or in a book. As potthaka can also mean “modelled in clay”, we must not assume that writing
was then necessarily what it is now. Then, what “writing” was done was probably on palm-leaves and metal or
clay tablets, and on wood. Likh in Pali can mean draw, write, carve, turn.



Now at that time a certain man who had been scourged as punishment' came to have
gone forth among the monks. People . . . spread it about, saying: “How can these recluses,
sons of the Sakyans, let one who has been scourged as punishment go forth?” They told this
matter to the Lord. He said:

“Monks, one who has been scourged as punishment should not be let go forth.
Whoever should let (one such) go forth, there is an offence of wrong-doing.” || 1 || 44 || [75]

Now at that time a certain man who had been branded as punishment?®. . .
(asin || 44 || to the end). || 1|| 45 ||

Now at that time a certain man, a debtor, having run away, came to have gone forth
among the monks. The creditors, having seen (him), spoke thus: “This is our very debtor.
Come along, let us bring him (back).’” Some spoke thus: “Do not, masters, speak thus, for it
is decreed by King Seniya Bimbisara of Magadha: ‘There is nothing to do against those who
go forth among the recluses, sons of the Sakyans. Well preached is dhamma, let them fare the
Brahma-faring for making an utter end of ill’” People . . . spread it about, saying:

“These recluses, sons of the Sakyans are safe and secure; there is nothing to do
against them. But how can they let a debtor go forth?” They told this matter to the Lord. He
said:

“Monks, a debtor should not be let go forth. Whoever should let (one such) go forth,
there is an offence of wrongdoing.” || 1 || 46 ||

Now at that time a certain slave, having run away, came to have gone forth among
the monks. The mistresses,* having seen (him), spoke thus: “This is our very slave. Come
along, let us bring him (back).>” ... (asin1. 46) ...

“Monks, a slave should not be let go forth. Whoever

kasahata katadandahamma.

lakkhandhata hatadandakamma.

nema, as in 1. 42. 2, 47. 1.

ayyikd. At Vin. i. 374, v.l. samika is given. A small piece of evidence that women ruled the household,
rather than their husbands.

3 nema, as in 1. 42. 2 and 46. 1.
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should let (one such) go forth, there is an offence of wrongdoing.” || 1 || 47 ||

Now at that time a certain bald-headed metal-smith,' having quarrelled with his
parents, having gone to a monastery, went forth among the monks. Then the parents of that
bald-headed metal-smith, searching for that bald-headed metal-smith, having gone to the
monastery, asked the monks, saying: “Honoured sirs, have you seen a youth like that?” The
monks, not knowing (him), merely said: “We do not know (him)”; not seeing (him), merely
said: “We do not see (him).” || 1 ||

Then the parents of that bald-headed metal-smith, searching for that bald-headed
metal-smith [76], having seen him gone forth among the monks . . . spread it about, saying:
“These recluses, sons of the Sakyans are shameless, of bad conduct, liars; knowing, they
merely say, ‘We do not know’; seeing, they merely say, ‘We do not see’ and this youth is gone
forth among the monks.” Monks heard the parents of this bald-headed metal-smith who . . .
spread it about. Then these monks told this matter to the Lord. He said:

“I allow you, monks, to ask the Order for permission for shaving (the hair of the
head) close.”” || 2 || 48 ||

Now at that time in Rajagaha a group of seventeen boys were friends’; of these the
youth Upali was the chief. Then it occurred to Upali’s parents: “By what means could Upali,
after our demise, live at ease and not be in want?” Then it occurred to Upali’s parents :” If
Upali should learn writing, so would Upali, after our demise, live at ease and not be in want.”
Then it occurred to Upali’s parents: “But if Upali

1

kammarabhandu. Highly esteemed by king and people, Ja iii. 281. No distinction was apparently made
between workers in gold, silver and other metals, but VA. 1002 says he was a goldsmith’s son. The exact point
of his being a smith is obscure.

2 bhandukamma, cf. above 1. 38. 11. VA. 1003 says that if there is a newly shaven one (navamunda) or one
leaving the Order or if there is anyone among the Jains and so on whose hair is two finger-breadths long or
less, there is no need to cut his hair, therefore such a one can be allowed to go forth without asking for the
close shaving. But whoever has hair more than two finger-breadths long, even if it be only a top-knot, may only
be allowed to go forth when the close shaving has been asked for.

’ As at Vin. iv. 128 ff. (B.D. iii. 10 ff.).



learns writing his fingers will become painful. If Upali were to learn calculation, so would
Upali, after our demise, live at ease and not be in want.” || 1 ||

Then it occurred to Upali’s parents: “But if Upali learns calculation, his breast will
become painful. If Upali were to learn money-changing, so would Upali, after our demise,
live at ease and not be in want.” Then it occurred to Upali’s parents: “But if Upali learns
money-changing his eyes will become painful. Now there are these recluses, sons of the
Sakyans, pleasant in habit, pleasant in conduct; having eaten good meals, they lie down on
beds sheltered from the wind. Now if Upali were to go forth among the recluses, sons of the
Sakyans, so would Upali, after our demise, live at ease and not be in want.” || 2 ||

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

“If you, master, will go forth, we likewise will also go forth.” Then these boys, having
(each) approached his parents, spoke thus:

“Consent that I may go forth from home into homelessness.” Then [77] the parents of
those boys consented, thinking: “All these boys want the same thing, they are bent on what
is good.” These, having approached monks, asked for the going forth. These monks let them
go forth, they ordained them. || 3 ]|

Getting up in the night towards dawn, these cried out: “Give conjey, give rice, give
solid food.”

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

But these monks, being spoken to thus by the monks, cried out just the same: “Give
conjey, give rice, give solid food,” and they soiled and wetted the bedding. || 4 ||

Then the Lord, getting up in the night towards dawn, hearing this noise of boys,
addressed the venerable Ananda, saying: “Why ever, Ananda, is there this noise of boys?”
Then the



venerable Ananda told this matter to the Lord. He said:

“Is it true as is said, monks, that monks knowingly ordain an individual® who is under
twenty years of age?”

“It is true, Lord.” The awakened one, the Lord rebuked them, saying:

“How, monks, can these foolish men knowingly ordain an individual who is under
twenty years of age? || 5 ||

Monks, an individual under twenty years of age is not able® to endure cold, heat,
hunger, thirst, the sting of gadflies or mosquitoes, wind and sun, creeping things, abusive,
hurtful language ; he is not the kind (of person) who endures bodily feelings which, arising,
are painful, acute, sharp, shooting, disagreeable, miserable, deadly. But, monks, an
individual of twenty years of age is able to endure cold, heat . . . miserable, deadly. Monks,
this is not for pleasing those who are not (yet) pleased, nor for increasing the number of
those who are pleased.” Having rebuked them, having given reasoned talk, he addressed the
monks, saying:

“Monks, an individual who is under twenty years of age should not knowingly be
ordained. Whoever should (so) ordain (one such) should be dealt with according to the
rule.®” || 6| 49 ||

Now at that time a certain family came to pass away as a result of malaria.* (Only) the
father and little son belonging to it survived.’ These, having gone forth among the monks,
walked even for almsfood together. Then that boy, when almsfood was given to his father,
having run up to him, spoke thus: “Give to me too, father, give to me too, father.” People [78]
... spread it about, saying: “These recluses, sons of the Sakyans, are not chaste. This boy was
born of

On the monkish intention of puggala, see B.D. iii. Intr. p. xxii ff.

As at Vin. iv. 130, Pac. LXV (B.D. iii. 12).

Pac. LXV.

ahivatakaroga, should be “snake-wind-disease”. Word occurs at Ja. ii. 79, iv. 200. See note at Ja.
Cambridge translation, ii. 55. Cf. Mahavastu, i. 253, a disease called adhivasa (produced by non-human agency)
which is said to attack a whole district.

3 sesd honti. came to remain. Bu. at VA. 1003 explains the means by which a person may escape from the
disease—by making a hole in the wall or roof and running away. This is also mentioned at Ja. ii. 79, iv. 200. See
note at Ja. translation, ii 55. The rogamddigato, the reading which Vin. Texts i. 204, n. 1 ascribes to the Comy.,
should be tirogamadigato, reached a distant village (where he is free, muccati, of the disease).
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a nun.” Monks heard these people who . . . spread it about. Then these monks told this
matter to the Lord. He said:

“Monks, a boy of less than fifteen years of age should not be let go forth. Whoever
should let (one such) go forth, there is an offence of wrong-doing.”* || 1 || 50 ||

Now at that time the family, faithful, believing, who supported the venerable Ananda,
passed away as a result of malaria, but two boys survived. These, having seen monks, ran up
to them according to their former allowable custom, (but) the monks sent them away. These
cried on being sent away by the monks. Then it occurred to the venerable Ananda: “It is laid
down by the Lord that a boy of less than fifteen years of age should not be allowed to go
forth, and these boys are less than fifteen years of age. Now by what means might these boys
not be lost?” Then the venerable Ananda told this matter to the Lord. He said:

“But, Ananda, are these boys able to scare? crows?”

“They are able (to do so), Lord.” Then the Lord, on this occasion, in this connection
having given reasoned talk, addressed the monks, saying:

“I allow you, monks, to let a youth of less than fifteen years of age and who is a scarer
of crows® go forth.” || 1| 51 |

Now at that time the venerable Upananda, the son of the Sakyans, had two novices,
Kandaka® and Mahaka.’ These committed sodomy with one another. Monks looked down

! Five years, therefore, were to elapse before the upasampada ordination was allowed (see Pac. Lxv and

below, p.). This intervening period is referred to at Ja. i. 106: kulaputto . . . pabbajitva upasampadaya paficavassiko
hutva, a boy of good family, having gone forth, being five years off ordination . ..

z uttepetum, meaning “to make fly up” or “to catch in snares”. See P.E.D. VA. 1003 is not helpful.

3 kakuttepaka. The word should probably read uddepaka. VA. 1003 explains as “having taken a clod of
earth in his left hand, he is able, sitting down and having made the crows fly up (kake uddapetva), to eat a meal
put down in front of (him)”. This shows a certain amount of physical strength and endurance, not to be found
in an infant. In a country where crows are as persistent as they are in India, it must have been useful to have
had boys who could scare them away. Nevertheless this allowance forms a most singular exception to the
general rule forbidding the going forth of a youth under fifteen years of age.

4 Also below, p. 107, where it was probably this Kandaka who was expelled. There is also a Kandaka, a
novice, at Vin. iv. 138, but he was expelled for holding a wrong view, and is therefore perhaps not the same as
Upananda’s novice.

5 Heard of nowhere but here, I think.



upon, criticised, spread it about, saying: “How can these novices indulge in a bad habit such
as this?” They told this matter to the Lord. He said:

“Monks, two novices should not attend one (monk). Whoever should make two
novices attend" him, there is an offence of wrong-doing.” || 1| 52 ||

Now at that time? the Lord spent the rains just there, in Rajagaha, the cold weather
there, the hot weather there. People . . . spread it about, saying: “The district is crowded up,
confused with recluses, sons of the Sakyans; because of them the district is not to be seen.”
Monks, heard these people who . . . spread it about. Then these monks told this matter to the
Lord. || 1|

Then the Lord addressed the venerable Ananda, saying: “Go, Ananda, and taking a
key, [79] announce to the monks in every cell: “Your reverences, the Lord wishes to set out
on tour for Dakkhinagiri. Whatever venerable one needs (to do so), let him come.”

“Yes, Lord,” and the venerable Ananda, having answered the Lord in assent, taking
the key, announced to the monks in every cell: “Your reverences, the Lord wishes to set out
on tour for Dakkhinagiri. Whatever venerable one needs (to do so), let him come.” || 2 ||

Monks spoke thus: “Reverend Ananda, it is laid down by the Lord (that one is) to live
ten years in dependence, and when one is of ten years’ standing (he is) to give guidance.’ If
we go there then guidance must be chosen* (there), but the

! upatthdpeti. Cf. above, MV. L. 36. 2. This word can also mean to look after, to cause to attend, e.g. one

who is ill or another monk, whether a senior or a junior. See Vin. Texts i. 49, n. 5; also Pac. LXX where the same
word is used in connection with the expelled Kandaka, and is there defined by the 0ld Comy, in terms of giving
material help and comfort. It does not mean “to ordain” as at Vin. Texts i. 205 and D.P.P.N., art: Karitaka. Below,
MV. L. 55. 1, the ruling is amended.

2 Cf. || 1 || with Nuns’ Pac. XL, where a similar description of Rajagaha is given when it was crowded out
by nuns.

3 See MV. I. 32. 1. above.

4 nissayo ca gahetabbo bhavissati. Cf. upajjhayo gahetabbo at MV. 1. 25. 7 and dacariyo gahetabbo at MV. 1. 82. 2:
“thus should a preceptor . . . a teacher be chosen.” The reference in the above passage would appear to be back
to this kind of choosing: choosing a preceptor or teacher, or both, to give guidance. If a pupil or preceptor
leave one another then nissaya (guidance) is broken.



stop (there) may be short; then we must come back again and guidance must be chosen
again. If our teachers and preceptors are going, we too will go; but if our teachers and
preceptors are not going, then we will not go. Reverend Ananda, we shall (otherwise) look
feather-brained.” || 3 ||

Then the Lord set out on tour for Dakkhinagiri with an Order of monks numbering
less than a group.” Then the Lord, having stayed in Dakkhinagiri for as long as he found
suiting, came back again to Rajagaha. Then the Lord addressed the venerable Ananda,
saying: “How is it, Ananda, that the Truthfinder set out on tour for Dakkhinagiri with an
Order of monks numbering less than a group?” Then the venerable Ananda told this matter
to the Lord. Then the Lord on this occasion, in this connection, having given reasoned talk,
addressed the monks, saying:

“I allow, monks, an experienced competent monk to live five years in dependence
(but) an inexperienced one all his life. || 4 ||

“Monks, if a monk is possessed of five qualities he should not live independently® (of
a preceptor or teacher): if he is not possessed of an adept’s body of moral habit . .. (=1. 36. 3)

. Monks, if a monk is not possessed of these five qualities he should not live

independently. Monks, if a monk is possessed of five qualities he may live independently: if
he is possessed of an adept’s body of moral habit . . . (= . 36. 3) . . . Monks, if a monk is
possessed of these five qualities he may live independently.* || 5 ||

“Monks, if a monk is possessed of five further qualities he should not live
independently: if he comes to be of no faith . .. (= I. 36. 6) . . . Monks, he should not live
independently. Monks, if a monk is possessed of five qualities he may live independently: if
he comes to have faith [80] ... (=1.36.7) ... Monks, ... he may live independently. || 6 ||

! lahucittakata no paffiayissati, a feather-brained (light minded) state will be apparent in us.

oganena bhikkhusanghena. VA. 1003 explains oganena as parihinaganena, lacking a group, and as
appamattaka bhikkhusangha, only a small Order of monks. Usually a “group” consisted of from two to four
monks or nuns, but above, I. 31. 2, a group of ten monks is referred to.

3 anissitena, in independence, without a teacher to give guidance.

Cf. below, L. 73. 1-4 where other cases are given where a monk may live independently, anissita.
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“. .. five further qualities he should not live independently: if, in regard to moral
habit, he comes to have fallen away from moral habit. . . (= 1. 36. 8) . . . Monks, if a monk is
possessed of five qualities he may live independently: if, in regard to moral habit, he does
not come to have fallen away ... (=1. 36.9) . . . he may live independently. || 7 |

“. .. five further qualities he should not live independently: if he does not know what
is an offence . . . (= L. 36. 14) . . . Monks, if a monk is possessed of five qualities he may live
independently: if he knows what is an offence . .. (=1. 36. 15) . . . he may live independently.

I8l

“, .. five further qualities he should not live independently: if he does not know what
is an offence . .. (= L. 36. 16) . . . if he is of less than five years’ standing . . . Monks, if a monk
is possessed of five qualities he may live independently: if he knows what is an offence . . .
(=1.36.17) ... if he is of five years’ standing or of more than five years’ standing . .. || 9 ||

Monks, if a monk is possessed of six qualities he should not live independently: if he
is not possessed of an adept’s body of moral habit . .. (=1. 37. 1) . . . if he is of less than five
years’ standing. Monks, if a monk is not possessed of these six qualities he should not live
independently. Monks, if a monk is possessed of six qualities he may live independently: if
he is possessed of an adept’s body of moral habit . .. (= 1. 37.2) . . . if he is of five years’
standing or more than five years’ standing. . . || 10 ||

“. .. six further qualities he should not live independently: if he comes to have no
faith...(=1.37.5)...if he is of less than five years’ standing . . . possessed of six qualities he
may live independently: if he comes to have faith . . . (= L. 37. 6) ... if he is of five years’
standing or more than five years’ standing . . . || 11 ||

“. .. six further qualities he should not live independently: if, in regard to moral
habit, he comes to have fallen away from moral habit ... (=1. 37. 7) . . . if he is of less than
five years’ standing . . . possessed of six qualities he may live independently: if, in regard to
moral habit, he does not come to have fallen away . . . (= L. 37. 8) . . . if he is of five years’
standing or more than five years’ standing. || 12 ||

“...six further qualities he should not live independently:



if he does not know what is an offence . . . (= . 37. 13) . . . if he is of less than five years’
standing . . . possessed of six qualities he may live independently: if he knows what is an
offence . .. (= L. 37. 14) . . . if he is of five years’ standing or more than five years’ standing.
Monks, if a monk is possessed of these six qualities he may live independently.” || 13 || 53 ||

Told is the Portion for Repeating on Safe and Secure. [81]

Then the Lord, having stayed in Rajagaha for as long as he found suiting, set out on
tour for Kapilavatthu. Walking on tour in due course he arrived at Kapilavatthu.' The Lord
stayed there among the Sakyans in Kapilavatthu in the Banyan monastery.” Then the Lord,
having dressed in the morning, taking his bowl and robe, approached the dwelling of
Suddhodana the Sakyan; having approached he sat down on the appointed seat. Then the
lady, Rahula’s mother, spoke thus to the boy Rahula: “This, Rahula, is your father, go and ask
him for your inheritance.” || 1 ||

Then the boy Rahula approached the Lord; having approached, he stood in front of
the Lord and said: “Pleasant is your shadow, recluse.” Then the Lord, rising up from his seat,
departed. Then the boy Rahula, following close behind the Lord, said: “Give me my
inheritance, recluse, give me my inheritance, recluse.” Then the Lord addressed the
venerable Sariputta, saying: “Well then, do you, Sariputta, let the boy Rahula go forth.”

“How do I, Lord, let the boy Rahula go forth?” || 2 ||

Then the Lord on this occasion, in this connection, having given reasoned talk,
addressed the monks, saying: “I allow, monks, the going forth for novices by the three
goings for refuge. And thus, monks, should you let one go forth: first, having made him have
his hair and beard cut off, having got (someone) to present him with yellow robes, having
made him arrange his upper robe over one shoulder, having made him honour the monks’
feet, having made him sit down on his haunches, having made him salute with joined palms,
he should

1

VA. 1005 says it was a distance of sixty yojanas from Rajagaha; and going a yojana a day, the Lord’s
journey took two months.

2 See B.D. ii. 94, n. 1.

3 Story of “Rahula’s conversion” also given at DhA. i. 116 f.



be told: ‘Speak thus: “I go to the awakened one for refuge I go to dhamma for refuge, I go to
the Order for refuge. And a second time I go . . . And a third time I go . . . to the Order for
refuge”.' I allow, monks, the going forth for novices by these three goings for refuge.” || 3 ||

Then the venerable Sariputta let the boy Rahula go forth Then Suddhodana the
Sakyan approached the Lord; having approached, having greeted the Lord, he sat down at a
respectful distance. As he was sitting down at a respectful distance Suddhodana the Sakyan
spoke thus to the Lord:

“I, Lord, ask the Lord for one boon.”

“But, Gotama,’ Truth-finders are beyond (granting) boons.”

Lord, it is what is allowable, it is what is blameless.”

“Speak on, Gotama.” || 4 |

“Lord, when the Lord went forth there came to be not a little sorrow, likewise when
Nanda® did; it was extreme when Rahula did.’ [82] Affection for a son, Lord, cuts into the
skin, having cut into the skin it cuts into the hide, having cut into the hide it cuts into the
flesh . .. the ligaments . . . the bones, having cut into the bones and reaching the marrow, it
abides. It were well, Lord, if the masters did not let a child to go forth without the parents’
consent.” || 5 ||

Then the Lord gladdened, rejoiced, roused, delighted Suddhodana the Sakyan with
talk on dhamma. Then Suddhodana the Sakyan gladdened . . . delighted by the Lord with talk
on dhamma, rising from his seat, having greeted the Lord, departed keeping his right side
towards him. Then the Lord on this occasion, in this connection, having given reasoned talk,
addressed the monks, saying:

“Monks, a child who has not his parents’ consent should not be let go forth. Whoever
should let (one such) go forth, there is an offence of wrong-doing.” || 6 || 54 ||

! Same method employed at I. 38. 2 for granting probation to former members of other sects.

Gotama was the clan or family name.

atikkaniavard. Vin. Texts, in translating above and parallel passages at Vin. i. 280, 292, adds “(before they
know what they are)”. Rouse, Ja. transln., iv. 198 (= Ja. iv. 315, quoting Vin. i. 292) has “the Tathdgatas have
boons beyond measure”; C.P.D. “above (granting) boons”.

2

3

4 The Lord’s half-brother, son of Mahapajapati. On Nanda’s going forth see VA. 1008 f., DhA. i. 116. Verses
at Thag. 157. See Ud. 21 ff.
3 VA. 1010 says that Suddhodana thinking the family line broken because these three went forth, asked

where a king could come from.



Then the Lord, having stayed in Kapilavatthu for as long as he found suiting, set out
on tour for Savatthi. Walking on tour in due course he arrived at Savatthi. The Lord stayed
there in Savatthi in the Jeta Grove in Anathapindika’s monastery. Now at that time the
family who supported the venerable Sariputta sent a youth to the venerable Sariputta,
saying: “May the elder let this youth go forth.” Then it occurred to the venerable Sariputta:
“A rule of training laid down by the Lord says that two novices should not attend one
(monk),' and this Rahula is my novice. Now what line of conduct should be followed by me?”
He told this matter to the Lord. He said:

“I allow, monks, two novices to attend one experienced, competent monk, or else as
many to attend (him) as he is able to exhort, to instruct.” || 1 || 55 ||

Then it occurred to the novices: “Now, how many rules for training are there for us
and in which we are to train?” They told this matter to the Lord. He said:

“Monks, I allow ten rules for training for novices® and novices to train in these:
restraint from onslaught on creatures,’ restraint from taking what is not given,* restraint
from unchastity,’ restraint from lying,® restraint from the occasion of sloth (induced by)
fermented liquor, spirits and strong drink,” restraint from eating at the wrong time,®
restraint from seeing shows’ of dancing, singing and music," restraint from the occasion of
using garlands, scents, unguents

1 Above, 1. 52. 1.

z Novice is defined at Vin. iv. 122 (B.D. ii. 412) as one conforming to ten rules for training; also female
novice is so defined at Vin. iv. 343 (B.D. iii. 411).

3 Par. 111, Pac. LXI. These restraints or abstinences occur at e.g. D. i. 4 ff., A. i. 211, ii. 209, iv. 247 ff., S. v.
469, Pug. 58. Cf. DA. 69 ff.

4 Par. 11.

Par. L.

Par.1V.

Cf. Pdc. LL

Pac. XXXVII.

vistika appears to mean twisting, wriggling, restless motion. On the miming nature of singing, dancing
and music see B.D. iii. Intr. xl, n. and P. 298, n. 2. These shows where movement was a feature were of quite a
different character from .shows of inanimate objects. Nuns were forbidden to visit these latter by their Pac.
XLI.
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A dukkata for monks to see these, Vin. ii, 108; a Pdcittiya for nuns to see them, Nuns’ Pac. X.



and wearing finery, [83] restraint from using high beds, large beds,’ restraint from accepting
gold and silver.? I allow monks, these ten rules for training for novices and novices to train
in these.” || 1| 56 ||

Now at that time novices were not respectful, not deferential not courteous towards
the monks. Monks . . . spread it about saying: “How can these novices not be respectful . . .
towards the monks?” They told this matter to the Lord. He said:

“Monks, I allow you to impose a punishment® on a novice who is possessed of five
qualities: if he tries for non-receiving (of gains)* by monks, if he tries for non-profiting by
monks, if he tries for non-residence for monks, if he reviles and abuses® monks, if he causes
monk to break with monk. I allow you, monks, to impose a punishment on a novice who is
possessed of these five qualities.” || 1 ||

Then it occurred to these monks: “Now, how should the punishment be imposed?”
They told this matter to the Lord. He said: “I allow you, monks, to make a prohibition.”® Now
at that time monks made a prohibition for novices in respect of an Order’s entire monastery.
The novices, on being unable to enter the monastery, went away, and left the Order, and
went over to (other) sects. They told this matter to the Lord. He said: “Monks, an Order’s
entire monastery should not be made (the subject of) a prohibition. Whoever should make (it
such), there is an offence of wrongdoing. I allow you, monks, to make a prohibition in
respect of wherever he is staying or wherever he is entering.”” || 2 ||

Now at that time monks made a prohibition for novices in respect of nutriment taken
by the mouth. People, making a drink of conjey and also rice for an Order, spoke thus to the
novices: “Come, honoured sirs, drink the conjey, come, honoured sirs, partake of the rice.”
The novices spoke thus:

Cf. Pac. LXXXVIL.

Nissag. XVIII.

dandakamma; cf. above 1. 44. 1, 45. 1, and Vin. ii. 262 f.

So VA. 1013; “of requisites,” AA. iv. 160. Cf these with five qualities” at Vin. ii. 18, “eight qualities” at A.
iv. 345, Vin. ii. 125.

3 Cf. Vin. iv. 52, 309 where nuns may not revile or abuse a monk.

dvarana, an obstacle, hindrance, barring off. Cf. Vin. ii. 262 f.

patikkamati, to return, VA. 1013 explains by pavisati, to enter. The meaning is entering a monastery in
the sense of returning to it.
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“It is not possible, sirs, the monks have made (this the subject of) a prohibition.” The people
... spread it about, saying: “How can these revered sirs make a prohibition for novices in
respect of nutriment taken by the mouth?” They told this matter to the Lord. He said:
“Monks, nutriment taken by the mouth is not to be made (the subject of) a prohibition.
Whoever should make (it such), there is an offence of wrongdoing.” || 3 ||

Told is the Item on Punishment. || 57 ||

Now at that time the group of six monks, [84] without having asked preceptors (for
permission), made a prohibition for novices. Preceptors hunted about, saying: “Now, where
are our novices? They are not to be seen.” Monks spoke thus: “A prohibition was made, your
reverences, by the group of six monks.” The preceptors . . . spread it about, saying: “How can
this group of six monks, without asking us (for permission), make a prohibition for our
novices?” They told this matter to the Lord. He said: “Monks, a prohibition is not to be made
without asking preceptors (for permission). Whoever should make one, there is an offence of
wrongdoing.” || 1| 58 |

Now at that time the group of six monks lured away* the novices of monks who were
elders. The elders, getting their own tooth-wood and water for rinsing the mouth, were
incommoded.? They told this matter to the Lord. He said: “Monks, another’s assembly should
not be lured away. Whoever should lure it away, there is an offence of wrong-doing.”
l1lls9ll

Now at that time Kandaka,’ a novice of the venerable Upananda, the son of the
Sakyans, seduced the nun Kandaka.

1

apaldlenti, to draw over (to themselves). Bu. at VA. 1014 hints at bribery, the group of six saying they
would give bowls and robes to the novices.

z kilamati, more usually to go short of; to be tired, fatigued. Those who shared cells and pupils should get
tooth-wood and water for rinsing the mouth for their preceptors and teachers respectively, I. 25. 8, 1. 32. 3.

3 See above, 1. 52. 1. and B.D. iii. 31.



Monks . . . spread it about, saying: “How can this novice indulge in a bad habit like this?”
They told this matter to the Lord. He said:

“I allow you, monks, to expel a novice who is possessed of ten qualities: if he is one
who makes onslaught on creatures, if he is one who takes what is not given, if he is one who
is unchaste, if he is a liar, if he is a drinker of strong drink, if he speaks dispraise of the
awakened one, if he speaks dispraise of dhamma, if he speaks dispraise of the Order, if he is a
holder of a false view," if he is a seducer of nuns.” I allow you, monks, to expel a novice who
is possessed of these ten qualities.” || 1 || 60 ||

Now at that time a certain eunuch came to have gone forth among the monks. Having
approached a number of young monks, he spoke thus: “Come, venerable ones, commit an
offence with me.” The monks refused, saying: “Be off’, eunuch, depart*, eunuch. What need
have you?” Refused by the monks, having approached a number of large, fat® novices, he
spoke thus: “Come, your reverences, commit an offence with me.” The novices refused,
saying: “Be off, eunuch, depart, eunuch. What need have you?” Refused by the novices,
having approached mahouts and grooms®, he spoke thus: “Come, [85] sirs, commit an
offence with me.” The mahouts and grooms committed an offence with him. || 1 |

These . . . spread it about, saying: “These recluses, sons of the Sakyans, are eunuchs,
and those of them who are not eunuchs, they too commit offences with eunuchs. Thus they
are one and all unchaste.” Monks heard these mahouts and grooms who . . . spread it about.
Then these monks told this matter to the Lord. He said:

1 At Vin. iv. 138 (B.D. iii. 31) a novice, Kandaka, was expelled on this ground.

VA. 1015 explains that “one who is unchaste” may be ordained if he is willing to restrain himself in the
future, but a seducer of nuns cannot even go forth. Cf. Vin. Texts i. 215, n. 1. At A. v. 70, 71 among ten specified
occasions where the Patimokkha may be suspended are included the presence of a seducer of nuns, and the
presence of a eunuch (see next paragraph below).

3 nassa, disappear.

vinassa = nassa, VA. 871, which adds “go where we do not see you”. For cara pi re vinassa see Vin. iv. 139.
moligalla; v.1l. given at Vin. i. 372: moligalla, mukalla.

hatthibhanda assabhanda. VA. 1015 explains bhanda by gopaka, guardian, watchman.
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“Monks, if a eunuch is not ordained, he should not be ordained; if he is ordained, he should
be expelled.”” || 2 || 61 |

Now at that time a certain descendant of an ancient family which had come down in
the world was delicately nurtured. Then it occurred to this descendant of the ancient family
which had come down in the world: “Now, I am delicately nurtured, I am not able to acquire
wealth not (already) acquired, nor to increase the wealth (already) acquired.? Now by what
means could I live at ease and not be in want?” Then it occurred to this descendant . . . in the
world: “Now these recluses, sons of the Sakyans, are of pleasant conduct, of pleasant
character; having eaten good meals, they lie down to sleep on beds sheltered from the wind.
Suppose that I, having prepared a bowl and robe for myself, having cut off my hair and
beard, having clothed myself in yellow robes, having gone to a monastery, should be in
communion together with monks?” || 1 ||

Then that descendant . . . in the world, having prepared a bowl and robe for himself,
having cut off his hair and beard, having clothed himself in yellow robes, having gone to a
monastery, greeted the monks. The monks spoke thus: “Of how many years’ standing are
you, your reverence?” “What does this mean, your reverences: ‘how many years’ standing’?”

“But who, your reverence, is your preceptor?”

“What does this mean, your reverences: ‘preceptor’?”

The monks spoke thus to the venerable Upali®:

“Please, reverend Upali, examine this one who has gone forth.” || 2 ||

! VA. 1016 says he is to be expelled by the expulsion due to characteristic, linganasana. Three kinds of

expulsion are given at VA. 870 f.: (1) expulsion from communion, meaning expulsion for not seeing an offence,
not making amends for it, not giving up a false view; (2) expulsion due to characteristic, as an example of which
the nun Mettiya is cited (Vin. iii. 162-3); (3) expulsion as a punishment, with the words, ‘From to-day forth,
reverend novice, the Lord cannot be referred to as your teacher’ (Vin. iv. 139 = B.D. iii. 31).

z This inability is at A. i. 129 given as a characteristic of a blind person (puggala), while the opposite,
ability in this respect, is given as a characteristic of a one-eyed and of a two-eyed person.

2 No doubt the Vinaya expert.



Then as that descendant . . . in the world was being examined' by the venerable Upali,
he told him this matter. The venerable Upali told this matter to the monks. The monks told
this matter to the Lord. He said:

“Monks, if one who is in communion by theft?is not ordained, he should not be
ordained; if he is ordained, he should be expelled. Monks, if one who has gone over to
(another) sect® is not ordained, he should not be ordained; if he is ordained, he should be
expelled.” || 3 || 62 ||

Now at that time a certain serpent was troubled about his birth as a serpent, [86] he
was ashamed of it, loathed it*. Then it occurred to that serpent: “Now, by what means could I
be freed quickly from birth as a serpent and get back® human status?” Then it occurred to
that serpent: “These recluses, sons of the Sakyans, are dhamma-farers, even-farers,
Brahma-farers, they are truth-speakers, they are of moral habit, of good conduct. Now if I
were to go forth among the recluses, sons of the Sakyans, so would I be freed quickly from
birth as a serpent and could get back human status.” || 1 ||

Then that serpent, in the form of a brahman youth, having approached the monks,
asked for the going forth. The monks let him go forth, they ordained him. Now at that time
that serpent, together with a certain monk, was living in a dwelling-place on the boundary.*
Then that monk, getting up in the night towards dawn, paced up and down in the open air.

1

VA. 1016 : as he was being asked about cutting off the hair and beard, accepting yellow robes, going for
refuge, choosing a preceptor, and about proclamations and guidance. At Vin. iii. 212 Upali was asked to
examine monks who, having come naked, were taken to be Naked Ascetics. VA. 665 gives the nature of these
questions (see B.D. ii. 45, n. 6, 7). He examines below MV. I. 64. 2.

2 theyyasamvdsaka. Word occurs also at Vin. i. 307. Samvdsa is being in communion, see definition at end
of each Parajika rule (B.D. i). Theyya is “by theft”, here of the signs or marks of a monk.

3 titthiyapakkantaka. This word also occurs with theyyasamvasaka and others at Vin. i. 307. All the words
tell what monks, disappointed of robe-material, pretend to be.

* Stock, as at A. i. 145; M. i. 423, iii. 300.

5 patilabhati. He had been unchaste (in a former birth), VA. 1022. If patilabhati does mean “to get back”
here rather than to “acquire”, it indicates a belief in the possibility of losing human status for animal status.

¢ paccantima. Vin. Texts i. 218 say “(near the boundary wall of the Jetavana)”, and although this may be
meant, there is no evidence for it at VA. 1022. Paccantima cannot well mean “neighbouring, adjoining” here, for
the evidence is that monk and snake shared the same dwelling-place.



Then that serpent, confident that that monk had gone out, fell asleep. The whole
dwelling-place was full of the snake, his coils were protruding through the windows. || 2 ||

Then that monk, thinking: “I will enter the dwelling-place,” opening the door,' saw
the whole dwelling-place full of the snake, his coils protruding through the windows.
Terrified at seeing this, he uttered a cry of distress. Monks, having run up, spoke thus to that
monk: “Why did you, your reverence, utter a cry of distress?”

“Your reverences, this whole dwelling-place is full of a snake, his coils are protruding
through the windows.” Then that serpent having awakened because of this noise, sat down
on his own seat. Monks spoke thus: “Who are you, friend?”

“I am a serpent, honoured sirs.”

“But why did you, friend, act in this way?” Then that serpent told this matter to the
monks. The monks told this matter to the Lord. || 3 ||

Then the Lord on this occasion, in this connection, having had the Order of monks
convened, spoke thus to this serpent: “Indeed, you serpents are not liable to growth in this
dhamma and discipline. You, serpent, go away, observe the Observance day precisely” on the
fourteenth, fifteenth and eighth day of the half-month. Thus will you be freed quickly from
birth as a serpent and get back human status.”

Then that serpent, thinking: “It is said that I am not liable to growth in this dhamma
and discipline,” pained, afflicted, shedding tears, departed having uttered a cry of distress.

41l

Then the Lord addressed the monks, saying: “Monks, there are these two cases of
manifestation of a serpent’s true nature®: when he indulges in sexual intercourse with a
female of his own species, and when he falls asleep in confidence. Monks, these are two cases
[87] of manifestation of a serpent’s true nature. Monks, if an animal is not ordained, it
should not be ordained; if it is ordained, it should be expelled.” || 5 || 63 ||

! kavatam panamento. On this phrase see B.D. i. 199, n. 3.

z tatth’ eva.
3 VA. 1012 gives five cases: the time of its reinstatement, patisandhi, of its sloughing its skin, the two
cases mentioned in the text, and the time of its passing away.



Now at that time a certain brahman youth deprived his mother of life. He was
troubled about his evil deed, he was ashamed of it, loathed it.' Then it occurred to that
brahman youth: “Now, by what means could I get rid of this evil deed?” Then it occurred to
this brahman youth: “These recluses, sons of the Sakyans, are dhamma-farers, even-farers
Brahma-farers, they are truth-speakers, of moral habit, of good conduct. Now, if I were to go
forth among these recluses, sons of the Sakyans, so would I get rid of this evil deed.” || 1 ||

Then that brahman youth, having approached (some) monks, asked for the going
forth. The monks spoke thus to the venerable Upali: “Formerly, indeed, reverend Upali, a
serpent in the form of a brahman youth went forth among the monks. Please, reverend
Upali, examine this brahman youth.”” Then as that Brahman youth was being examined by
the venerable Upali he told him this matter. The venerable Upali told this matter to the
monks. The monks told this matter to the Lord. He said:

“Monks, if a matricide is not ordained, he should not be ordained; if he is ordained,

he should be expelled.” || 2 || 64 ||

At that time a certain brahman youth deprived his father of life. He was troubled
about his evil deed ... (=1. 64. 1, 2) ... The monks told this matter to the Lord. He said:

“Monks, if a parricide is not ordained, he should not be ordained,; if he is ordained, he
should be expelled.” || 1| 65 ||

Now at that time several monks were going along the highroad from Saketa to
Savatthi. Thieves, having issued forth on the road, robbed some monks and killed other
monks. Those in the royal service, having set out from Savatthi, caught some thieves (but)
other thieves ran away. Those who ran away went forth among the monks; those who were
caught were led off to execution. || 1 ||

Those who had gone forth saw those thieves being led off to execution; seeing them,
they spoke thus: “It is well that we ran away, for had we been caught then should we have

1 As at Vin. ii. 292.
z Cf. above L. 62. 2.



been killed likewise.” [88] Monks spoke thus: “But what have you done, your reverences?”
Then those who had gone forth told this matter to the monks. The monks told this matter to
the Lord. He said:

“Monks, those monks were perfected ones. Monks, if a murderer of a perfected one is
not ordained, he should not be ordained; if he is ordained, he should be expelled.” || 2 || 66 ||

Now at that time several nuns were going along the high-road from Saketa to
Savatthi. Thieves, having issued forth on the road, robbed some nuns and seduced other
nuns. Those in the royal service, having set out from Savatthi... (=1 66. 1, 2) . .. The monks
told this matter to the Lord. He said:

“Monks, if a seducer of a nun is not ordained, he should not be ordained; if he is
ordained, he should be expelled.!

Monks, if a schismatic is not ordained, he should not be ordained; if he is ordained,
he should be expelled.

Monks, if a shedder of (a Truth-finder’s?) blood is not ordained, he should not be
ordained; if he is ordained, he should be expelled.>” || 1 || 67 ||

Now at that time a certain hermaphrodite had gone forth among the monks. He acted
and also made (another) act. They told this matter to the Lord. He said:

“Monks, if a hermaphrodite is not ordained, he should not be ordained; if he is
ordained, he should be expelled.” || 1 || 68 ||

Now at that time monks ordained one who had no preceptor. They told this matter to
the Lord. He said:

“Monks, one who has no preceptor should not be ordained. Whoever should ordain
(one such), there is an offence of wrong-doing.” || 1 ||

Now at that time monks ordained one who had an Order as preceptor”. . . He said:

Cf. above p. 108, where a novice who seduces a nun is to be expelled.

So the Comy., VA. 1024.

Other prohibitions in regard to these classes of persons given at Vin. i. 136, 320.

It is to be gathered from VA. 1025 that an Order might (inadvertently) contain any of the types of
malefactors mentioned above from a matricide down to a hermaphrodite.
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“Monks, one who has an Order as preceptor should not be ordained. Whoever should
ordain (one such), there is an offence of wrong-doing.” || 2 ||

Now at that time monks ordained one who had a group as preceptor. . . . He said:

“Monks, one who has a group as preceptor should not be ordained . . . offence of
wrong-doing.” || 3 ||

Now at that time monks ordained one who had a eunuch' as preceptor . . . one who
had one living in communion as it were by theft as preceptor . . . one who had one who had
gone over to (another) sect as preceptor . . . one who had an animal as preceptor [89] . . . one
who had a matricide as preceptor . .. one who had a parricide as preceptor . .. one who had
a murderer of a perfected one as preceptor . . . one who had a seducer of a nun as preceptor .
. . one who had a schismatic as preceptor . . . one who had the shedder of (a Truth-finder’s)
blood as preceptor . . . one who had a hermaphrodite as preceptor. They told this matter to
the Lord. He said:

“Monks, one who has a eunuch as preceptor . . . one who has a hermaphrodite as
preceptor should not be ordained. Whoever should ordain (one such), there is an offence of
wrong-doing.” || 4 || 69 ||

Now at that time monks (each) ordained one who had no bowl.? They walked for
almsfood (to be put) into their hands.’ People . . . spread it about, saying: “Like followers of
(other) sects.”” They told this matter to the Lord. He said:

“Monks, one who has no bowl should not be ordained. Whoever should ordain (one
such), there is an offence of wrong-doing.” || 1 ||

Now at that time monks (each) ordained one who had no robe. They walked naked for
almsfood. People . . . spread

! The following classes of persons mentioned also above, p. 108 ff.

apattaka, see B.D. ii. 123, n. 6.

hatthesu pindaya caranti. Same expression at Vin. iii. 245; see B.D. ii. 119, n. 3, 4. For same expression in
next paragraph, Vin. i. 372 gives five v.1L. all reading carati. But at Nuns’ Pac. LXIII ff. we get a singular noun
followed by a plural verb, as above, with the meaning that each nun ordained a woman, and that then these
were considered all together as a plurality: in referring to their actions a plural verb was needed and was used.
4 Cf. Vin. iii. 245 (B.D. ii. 119).
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it about, saying: “Like followers of other sects.” They told this matter to the Lord. He said:

“Monks, one who has no robe should not be ordained. Whoever should ordain (one
such), there is an offence of wrong-doing.” || 2 ||

Now at that time monks (each) ordained one who had no bowl or robe. They walked
naked for almsfood (to be put) into their hands . . .

“Monks, one who has no bowl or robe should not be ordained. Whoever should
ordain (one such), there is an offence of wrong-doing.” || 3 ||

Now at that time monks (each) ordained by means of lending a bowl.' When they
were ordained, they returned (each one) his bowl and walked for almsfood (to be put) into
their hands . ..

“Monks, one should not ordain by means of lending a bowl. Whoever should (so)
ordain, there is an offence of wrong-doing.” || 4 ||

Now at that time monks (each) ordained by means of lending a robe. When they were
ordained, they returned (each one) his robe and walked naked for almsfood . ..

“Monks, one should not ordain by means of lending a robe. Whoever should (so)
ordain, there is an offence of wrongdoing.” || 5 ||

Now at that time monks (each) ordained by means of lending a bowl and robe. When
they were ordained, [90] they returned the bowl and robe and walked naked for almsfood (to
be put) into their hands . ..

“Monks, one should not ordain by means of lending a bowl and robe. Whoever should
(so) ordain, there is an offence of wrong-doing.” || 6 || 70 ||

Told is the Portion on Twenty (Cases) where one should not ordain.

Now at that time monks (each) let go forth one who had his hands cut off . . . his feet
cut off . . . his hands and feet cut off . . . his ears cut off . . . his nose . . . his ears and nose. . . .

1

yacitakena pattena, by (using) a bowl that had been asked for, i.e. borrowed by the candidates for
ordination.



his fingers . . . his nails* cut off . . . who had the tendons (of his feet) cut . . . one who had
webbed fingers?®. . . a hunchback . .. a dwarf . . . one who had a goitre . . . one who had been
branded’. .. one who had been scourged®. . . one who had been written about®. . . one who
had elephantiasis . . . one who was badly ill . . . one who disgraced an assembly’ (by some de-
formity®) . . . one who was purblind’. . . one with a crooked limb . . . one who was lame . . .
one paralysed down one side . .. a cripple . . . one weak from old age . . . one who was blind**
... one who was dumb®. . . one who was deaf’ . . . one who was blind and dumb . . . one who
was deaf and dumb . . . one who was blind and deaf and dumb. They told this matter to the
Lord. || 1|

He said: “Monks, one who has had his hands cut off should not be let go forth; one
who has had his feet cut off . . . one who is blind and deaf and dumb should not be let go
forth. Whoever should let (one such) go forth, there is an offence of wrong-doing.” || 2 ||

Told is the Portion on Thirty-two (Cases) where one should not let go forth || 71 ||

Told is the Ninth Portion for Repeating: that on Inheritance

1 ala; see J.P.T.S. 1884, p. 71, 1886, p. 105.

z phanahatthaka, with a hand like a snake’s hood. Cf. hatthaphanaka at Vin. ii. 107, “hands used as an
instrument shaped like a snake’s hood” for smoothing the hair. VA. 1027, “one whose fingers were grown
together like a bat’s wings”. See note by A. K. Coomaraswamy on the jalalakkhana, “The ‘Webbed Finger’ of
Buddha”, LH.Q. Vol. VII, 1931, p. 365, where he is of the opinion that jala does not mean a webbing connecting
the fingers, but refers to the thin lines of rosy light which may be seen between the fingers when they are held
together and the hand held up to the light. The fingers of the Buddha, as Mahapurusa, would be straight and
regularly formed, of one measure, ekappamana, according to this lakkhana, or sign. “It is even possible”, as
Coomaraswamy adds in a postscript, “that” having webbed fingers’ represents the exact opposite of the
meaning of the original lakkhana.”

3 Cf. Vin. i. 76 (above, p. 95).

4 Cf. Vin. i. 75 (above, p. 95).

> parisadiisaka.

6 Given at length at VA. 1027 ff.
7

The two words for blind: kana and andha, are used. Bu. at VA. 1030 says that kana means blind of one or
both eyes (and not merely blind of one). He cites the Mahapaccari Comy. as asserting kana to mean blind of one
eye and andha of both, and he cites the Great Comy, as saying that andha means blind from birth; he keeps this
explanation at VA. 1031. “Purblind” and the next three terms occur at Vin. ii. 90, A. i. 107, ii. 85, iii. 385, S. 1. 94,
Pug. 51.
8 VA. 1031 explains that if he were unable to say the complete formula for going for refuge, he could not
go forth.

° VA. 1031, if he could hear a loud noise he might go forth.



Now at that time the group of six monks gave guidance to those who were
unconscientious. They told this matter to the Lord. He said:

“Monks, guidance should not be given to those who are unconscientious. Whoever
should give it to (any such), there is an offence of wrong-doing.”

Now at that time monks lived under the guidance of those who were unconscientious;
these soon also became unconscientious, depraved monks. They told this matter to the Lord.
He said:

“Monks, one should not live under the guidance of those who are unconscientious.
Whoever should (so) live, there is an offence of wrong-doing.” || 1 ||

Then it occurred to the monks: “It is laid down by the Lord that guidance should not
be given to those who are unconscientious, and that one should not live under the guidance
of those who are unconscientious. Now, how are we to know who is conscientious or who is
unconscientious?” They told this matter to the Lord. He said:

“I allow you, monks, to wait for four or five days until (you can say), ‘1 know what is
the nature of the monks”.” || 2 || 72 || [91]

Now at that time a certain monk was going along a highroad in the Kosala country.
Then it occurred to that monk: “It is laid down by the Lord that one should not live
independently.? I am in need of guidance® but I am going along a high-road. Now what line of
conduct should be followed by me?” They told this matter to the Lord. He said:

“I allow a monk, monks, if he is going along a high-road and is not receiving guidance
to live independently.” || 1 ||

Now at that time two monks were going along a high-road in the Kosala country.
These arrived at a certain residence, and there one monk became ill. Then it occurred to that
ill monk: “It is laid down by the Lord that one should not live independently. I am in need of
guidance, but I am ill. Now

1

bhikkhusabhagata. VA. 1031, “Until I know from monks that their conscientiousness is shared by the
monk giving guidance”. Or, is sabhagata equal to sabhava, the nature (of a monk), as I take it to be?
z Above, p. 101.

3 ahafi c’amhi nissayakaraniyo.



what line of conduct should be followed by me?” They told this matter to the Lord. He said:

“I allow a monk, monks, if he is ill and is not receiving guidance to live
independently.” || 2 ||

Then it occurred to that monk who was tending the ill one: “It is laid down by the
Lord . ..Iam in need of guidance but this monk is ill. Now what line of conduct should be
followed by me?” They told this matter to the Lord. He said:

“I allow a monk, monks, if he is tending an ill one and is not receiving guidance, to
live independently although being requested.* || 3 ||

Now at that time a certain monk was staying in a forest and there came to be
comfort? for him in this lodging. Then it occurred to this monk: “It is laid down by the Lord
that one should not live independently. I am in need of guidance, but I am staying in a forest
and there comes to be comfort for me in this lodging. Now what line of conduct should be
followed by me?” They told this matter to the Lord. He said:

“I allow a monk, monks, if he is a forest-dweller and is thinking about abiding in
comfort® and is not receiving guidance, to live independently, thinking: ‘If a suitable giver of
guidance comes along, I will live under his guidance™.” || 4 || 73 ||

Now at that time (a person) wished for ordination from the venerable Kassapa the
Great.’ Then the venerable Kassapa the Great sent a message to the venerable Ananda,
saying: “Let Ananda come, he will proclaim® this (person).” The

1

By the ill one, VA. 1032. That is, as VA. says, the ill monk may ask the other to request him to give
guidance; but if through pride he does not ask, he may go away. We must therefore assume that if he stays with
the invalid but does not take guidance from him, he may live independently of guidance.

z phasu. VA. 1032, “there comes to be comfort in regard to obtaining tranquillity and vision”.
phasuvihara; cf. brahmavihara, and the monk who was phasuviharika, below p. 373, MV. vii. 12. 1.

4 At A. i. 23 called “chief of those who uphold the ascetic practices”. Verses at Thag. 1051-1090. He
exchanged robes with Gotama, S. ii. 221.

3 anussaveti, in technical meaning of proclaiming the resolution three times after the motion for
ordaining a person had been put before an Order. Cf. MV. 1. 28. 3-6.

3



venerable Ananda spoke thus:

“I am not able to pronounce’ the elder’s? name (for) the elder is my teacher®.” [92]
They told this matter to the Lord. He said:

“I allow you, monks, to proclaim merely by clan (-name).” || 1 ||

Now at that time two (persons) wished for ordination from the venerable Kassapa the
Great. These quarrelled, saying: “I will be ordained first, I will be ordained first.” They told
this matter to the Lord. He said:

“I allow you, monks, to make two proclamations together.” || 2 ||

Now at that time there were those wishing for ordination from several elders. These
quarrelled, saying: “I will be ordained first, I will be ordained first.” The elders spoke thus:
“Come, your reverences, we are making all the proclamations together.” They told this
matter to the Lord. He said:

“I allow you, monks, to make two or three proclamations together if there is one
preceptor, but not if there are different preceptors.” || 3 || 74 ||

Now at that time the venerable Kassapa the Boy* became ordained twenty years after
his conception. Then it occurred to the venerable Kassapa the Boy: “It is laid down by the

! gahetum, a word with a variety of meanings; here meaning “to pronounce” in sense of “to take”, cf. “to

take his name in vain”. Since Ananda calls Kassapa his guru (garu me), and if we equate guru with acariya,
spiritual teacher or father (cf. pitucitta, Vin. i. 45, 60), it was not suitable for Ananda to “take” (pronounce) his
“father’s” name. The use of the gotta (clan) name is less intimate and therefore permissible. Cf. Kaus. Up. II. 11. 7
where the father “takes his son’s name”, nama asya grnhati. I am indebted for this note to A. K. Coomaraswamy.
Mahakassapa’s reference to Ananda as kumaraka, young boy, at S. ii. 228, should also be noted.

z Le. Mahakassapa’s, as stated at Vin. Texts i. 228. For in making the proclamations, Ananda would have
had to say that so-and-so wished to be ordained by Kassapa.

3 garu, probably equivalent to guru, spiritual teacher. Cf. garunissaya at Vin. ii. 303.

Kumarakassapa. Kumara has the meaning both of boy and of prince. Kumarakassapa “went forth” when
he was only seven years old and he had been reared by a king since his birth by a nun; see AA. i. 284, MA. ii. 120,
ThagA. (Pss. Breth. p. 147 f.), DhA. iii. 144, Ja. i. 148. Verses are ascribed to him at Thag. 201-202. Called “chief of
those who are versatile speakers” at A. i. 24. The Vammiki Sutta (M. i. 142) was spoken to Kumarakassapa; the
Nigrodhamigajataka (No. 12) and Dhp. 160 on account of his mother.
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Lord that an individual who is under twenty years of age should not be ordained,' and I am
twenty years from my conception. Now am I ordained? or am I not ordained?” They told this
matter to the Lord. He said:

“When in his mother’s womb the first thought has arisen, the first consciousness
appeared,’ his birth is (to be reckoned as) from that time. I allow you, monks, to ordain one
who is twenty years of age from his conception.” || 1 || 75 ||

Now at that time ordained (monks) were to be seen who were (afflicted by) leprosy
and boils and eczema and consumption and epilepsy.” They told this matter to the Lord. He
said:

“I allow you, monks, when one is being ordained to ask him about things which are
stumbling-blocks® for him.® And thus, monks, should he be asked: Have you diseases like this:
leprosy, boils, eczema, consumption, epilepsy? Are you a human being? Are you a man? Are
you a freeman? Are you without debts? Are you not in the royal service? Have you your
parents’ consent? Are you full twenty years of age? Are you complete as to bowl and robes?
What is your name? What is the name of your preceptor?” || 1 ||

Now at that time monks asked those wishing for ordination, but who were not
instructed, about the things which are stumbling-blocks. Those wishing for ordination were
at a loss, they were abashed, they were unable to reply. They told this matter to the Lord. He
said:

“I allow you, monks, having instructed first, afterwards [93] to ask about the things
which are stumbling-blocks.” || 2 ||

They instructed just there in the midst of the Order. As before, those wishing for
ordination were at a loss, they were abashed, they were unable to reply. They told this
matter to the Lord. He said:

1 Pac. LXV, and above, p. 98.

z Cf. Pac. LXV where it is stated that if a person is ordained while he is under twenty he is not (really)
ordained. He himself incurs no offence, but there is an offence for the monks who ordain him.

Cf. definition of manussaviggaha, human being, at Vin. iii. 73.

Cf. above, 1. 39. 1.

antarayike dhamme, cf. Vin. iv. 134 (B.D. iii. 21, where see n. 5).

3
4
5
6 Cf. Vin. ii. 271 f. for the questions put to nuns on their ordination.



“I allow you, monks, having instructed aside, to ask about the things which are
stumbling-blocks in the midst of the Order. And thus, monks, should one be instructed: First,
he should be invited to choose' a preceptor; having invited him to choose a preceptor, a
bowl and robes should be pointed out to him (with the words): ‘This is a bowl for you, this is
an outer cloak, this is an upper robe, this is an inner robe; go and stand in such and such a
place’.” || 3 ||

Ignorant, inexperienced (monks) instructed them. Those wishing for ordination, but
who were not (properly) instructed, were at a loss, they were abashed, they were unable to
reply. They told this matter to the Lord. He said:

“Monks, one should not be instructed by an ignorant, inexperienced (monk).
Whoever (such) should instruct, there is an offence of wrong-doing. I allow you, monks, to
instruct by means of an experienced, competent monk.” || 4 ||

Those who were not agreed upon instructed. They told this matter to the Lord. He
said:

“Monks, one should not be instructed by one who is not agreed upon. Whoever (such)
should instruct, there is an offence of wrong-doing. I allow you, monks, to instruct by means
of one who is agreed upon. And thus, monks, should he be agreed upon: oneself may be
agreed upon by oneself or another may be agreed upon by another®. And how is oneself to be
agreed upon by oneself? The Order should be informed by an experienced, competent monk,
saying: ‘Honoured sirs, let the Order hear me. So and so wishes for ordination from the
venerable so and so. If it seems right to the Order, I would instruct so and so.” Thus may
oneself be agreed upon by oneself. || 5 ||

“And how is another to be agreed upon by another? The Order should be informed by
an experienced, competent monk, saying: ‘Honoured sirs, let the Order hear me. So and so
wishes for ordination from the venerable so and so. If it seems right to the Order, so and so
could instruct so and so.” Thus may another be agreed upon by another. || 6 ||

“The monk who is agreed upon, having approached the one who wishes for
ordination, should speak thus to him: ‘Listen,

gahapetabbo; cf. gahapaka at Vin. iii. 246 (B.D. ii. 122, where see n. 1).
z Cf. below, II. 15. 6.



so and so. This is for you a time for truth (-speaking), a time for fact (-speaking). When I am
asking you in the midst of the Order about what is," you should say, ‘It is,” if it is so; you
should say, ‘It is not,” if it is not so. Do not be at a loss, do not be abashed. Thus I will ask?
you: ‘Have you diseases like this . . . What is your preceptor’s name?”” || 7 ||

They’ arrived together. They should not arrive together. The instructor having come
first, the Order should be informed by him, saying: “Honoured sirs, let the Order listen to
me. So and so wishes for ordination from the venerable so and so. [94] He has been
instructed by me. If it seems right to the Order, let so and so come.” He should be told:
“Come.” Having made him arrange his upper robe over one shoulder, having made him
honour the monks’ feet, having made him sit down on his haunches, having made him salute
with joined palms, he should be made to ask for ordination, saying: “Honoured sirs, I ask the
Order for ordination; honoured sirs, may the Order raise me up out of compassion.* And a
second time, honoured sirs, . . . And a third time, honoured sirs, I ask the Order for
ordination; honoured sirs, may the Order raise me up out of compasson.” || 8 ||

The Order should be informed by an experienced, competent monk, saying:
“Honoured sirs, let the Order listen to me. This one, so and so, wishes for ordination from
the venerable so and so. If it seems right to the Order I could ask so and so about the
thingswhich are stumbling-blocks. Listen, so and so. This is for you a time for truth
(-speaking), a time for fact

! yam jatam. VA. 1033 says about that which is produced, jata, has arisen, is existing in your body. This

can only refer to the questions on the diseases. The Pali in such cases is idiomatic: “Is there for you a disease?”
So one could say, “I am asking you about what exists, yam jatam (as a disease for you), and you should say there
is, atthi (such a disease for me) it being so, santam; there is not, n’atthi, it being not so, asantam”. But since in
fact not all the questions are about diseases, I have translated as above, the better to emphasise the general
necessity to answer all the questions truthfully in accordance with the preliminary reminder, “This is a time
for truth and fact”.

z pucchissam.

The instructor and his candidate. Nothing to show whether the Lord is supposed to continue to give
these instructions, or whether they are incorporated without being attributed to him.

4 Cf. above, 1. 29. 2.
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(-speaking). I am asking you about what is. You should say, ‘It is’, if it is so; you should say, ‘It
is not,’ if it is not so. Have you diseases like this: . . . What is your preceptor’s name?” || 9 ||

The Order should be informed by an experienced, competent monk, saying:
“Honoured sirs, let the Order hear me. This one, so and so, wishes for ordination from the
venerable so and so. He is quite pure in regard to the things which are stumbling-blocks, he
is complete as to bowl and robes. So and so is asking the Order for ordination by means of
the preceptor so and so. If it seems right to the Order, let the Order ordain so and so by
means of the preceptor so and so. This is the motion. || 10 ||

“Honoured sirs, let the Order hear me. This one, so and so, wishes for ordination
from the venerable so and so. He is quite pure in regard to the things which are
stumbling-blocks, he is complete as to bowl and robes. So and so is asking the Order for
ordinaton by means of the preceptor so and so. The Order is ordaining so and so by means of
the preceptor so and so. If the ordination of so and so by means of the preceptor so and so is
pleasing to the venerable ones, let them be silent; he to whom it is not pleasing should
speak. || 11 ||

“And a second time I speak forth this matter . . . And a third time I speak forth this
matter . . . he to whom it is not pleasing should speak. “So and so is being ordained by the
Order by means of the preceptor so and so. It is pleasing to the Order, therefore it is silent.
Thus do I understand this.” || 12 || 76 ||

Told is the (Formal) Act of Ordination.

The shadow should be measured' at once, the length of the season?should be
explained, the portion of the day’ should

! This must mean the shadow of the candidate, cast by the sun. VA .1033 says the shadow should be
measured with the words, It is the length of one man or of two men, ekaporisa dveporisa. Cf. porisa meaning
“height of a man.” at M. i. 74, 187, 365.

z VA. 1033 “the seasons are the rains, the cold weather, the hot weather. If whichever season it is is not
ended, that season is incomplete by so many days”, thus the number of days remaining in that season, or “the
exact season” (P.E.D.) should be explained.

3 VA. 1033, morning or afternoon.



be explained, the formula® should be explained, [95] the four resources should be explained
(with the words): ‘Going forth is on account of meals of scraps . .. (as at MV. L. 30. 4) . . .
These are extra acquisitions: ghee, fresh butter, oil, honey, molasses.” || 1 || 77 ||

Told are the Four Resources

Now at that time monks, having ordained a certain monk, went away leaving him
alone. Afterwards as he was going along alone, he met his former wife on the way. She spoke
thus: “What, have you now gone forth?” “Yes, I have gone forth.” She said: “Sexual
intercourse is difficult for those who have gone forth. Come and indulge in sexual
intercourse.” Having indulged in sexual intercourse with her, he arrived late. Monks spoke
thus: “What were you, your reverence, doing for such a long time?” || 1 ||

Then this monk told this matter to the monks. The monks told this matter to the
Lord. He said:

“I allow you, monks, having ordained (a monk), to give him a companion and to
explain four things which are not to be done. When a monk is ordained he should not
indulge in sexual intercourse, even with an animal.? Whatever monk indulges in sexual
intercourse, he becomes not a (true) recluse, not a son of the Sakyans. As a man with his
head cut off could not become one to live by that bodily connection, even so a monk, having
indulged in sexual intercourse, becomes not a (true) recluse, not a son of the Sakyans.* This
is a thing not to be done by you as long as life lasts. || 2 ||

“When a monk is ordained he should not take by theft what has not been given, even
if it is only a blade of grass.® Whatever monk takes by theft a pada’ or the worth of a pada or
more than a pada that has not been given, he becomes not

1

sangiti, chanting together. According to VA. 1034, having done all this together he should be asked
about his measure, the season and portion of the day in order that he might give the correct answers and so
make it clear that he has properly understood his age as a member of the Order.

2 Par. I, Vin. iii. 22.
3 Vin. iii. 28.

4 Par. 11.

5

See note at B.D. i. 71.



a (true) recluse, not a son of the Sakyans. As a withered leaf, freed from its stalk, could not
become green again, even so a monk, having taken by theft a pada or the worth of a pada or
more than a pada that was not given, becomes not a (true) recluse, not a son of the Sakyans.'
This [96] is a thing not to be done by you as long as life lasts. || 3 ||

“When a monk is ordained he should not intentionally deprive a living thing of life,
even if it is only an ant.? Whatever monk deprives a human being of life even down to
causing abortion, he becomes not a (true) recluse, not a son of the Sakyans. As a flat stone,
broken in half, becomes (something) not to be put together again, even so a monk, having
intentionally deprived a human being of life, becomes not a (true) recluse, not a son of the
Sakyans. This is a thing not to be done by you as long as life lasts. || 4 ||

“When a monk is ordained he should not lay claim to a state of further-men, even
thinking: ‘T delight in solitude’.”> Whatever monk, of evil desires, filled with covetousness,
lays claim to a state of further-men which is non-existent, not a fact®—to meditation or to a
deliverance or to contemplation or to an attainment or to a way or to a fruit’—he becomes
not a (true) recluse, not a son of the Sakyans. As a palmyra palm, cut off at the crown, could
not become one for further growth,® even so a monk, of evil desires, filled with covetousness,
having claimed a state of further-men Which is nonexistent, not a fact, becomes not a (true)
recluse, not a son of the Sakyans. This is a thing not to be done by you as long as life lasts.”

II'5 |

Told are the Four Things which are not to be done. || 78 ||

Now at that time a certain monk, suspended’ for not seeing an offence, left the Order,
(but) having come back again, he

Cf. Vin. iii. 47.

Par. I1I (for human beings) and Pac. LXI (for animals).

Vin. iii. 83 f.

Vin. iii. 74.

sufifidgara. See Vin. iii. 91. Where “delight in solitude for the mind devoid of the hindrances” occurs in
efinition of “state of further-men”.

Vin. iii. 90, where such a one is called the “chief great thief”.

Cf. the longer list of concepts enumerated in definition of “state of further-men” at Vin. iii. 91, 92.

Vin. iii. 92.

ukkhitta. Cf. Vin. iv. 113, 137, 218 and see B.D. iii. 28, n. 4.
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asked the monks for ordination. They told this matter to the Lord. He said:

“This is a case, monks, where a monk, suspended for not seeing an offence, leaves the
Order, (but) having come back again, asks the monks for ordination. They should speak thus
to him: ‘Will you see this offence?’ If he says: ‘I will see it’, he may be let go forth. If he says: ‘I
will not see it’, he should not be let go forth. || 1 ||

“Having let him go forth they should say (to him): ‘Will you see this offence?’ If he
says: ‘1 will see it’, he may be ordained. If he says: ‘I will not see it’, he should not be
ordained. Having ordained him, they should say: ‘Will you see this offence? ‘If he says: ‘I will
see it’, he may be restored." If he says: ‘I will not see it’, he should not be restored. Having
restored him, they should say: ‘Do you see this offence?’ If he sees it, that is good; if he does
not see it, he may be suspended again if it possible to obtain unanimity?; if it is not possible
to obtain unanimity there is no offence in eating with, in being in communion with (him).?

21l

“This is a case, monks, where a monk, suspended for not making amends for an
offence, leaves the Order (but) having come back again, asks the monks for ordination. They
should speak thus to him: ‘Will you make amends for this offence?’ If he says: ‘I will make
amends’, [97] he may be let go forth . .. (asin || 2 || reading make amends for instead of see) . . .
in being in communion with (him). || 3 ||

“This is a case, monks, where a monk, suspended for not giving up a wrong view,
leaves the Order (but) having come back again, asks the monks for ordination. They should
speak thus to him: ‘Will you give up this wrong view?’ If he says: ‘I will give it up he may be
let go forth ... (asin || 2 || reading give up instead of see) . . . in being m communion with
(him). || 4[| 79 ||

The Great Section®: the First

! On osdreti, to restore after seeing an offence, making amends for it and giving up a false view, see B.D.

iii. 28, n. 4.

z Le. among the monks, for this further suspension.

3 So Bu. at VA. 1034, tena saddhim, and as may be deduced from Pac. LXIX and its Old Comy’s definition of
“has not acted according to the rule”.

4 Mahakhandhaka. Called Pabbajjakkhandhaka at DA. ii. 363.



As to great matters in the Vinaya, to bringing ease to the well-behaved

both in restraint of evil desires and in strivings for conscientiousness,

And also bearing in mind the instruction which is within the range of the all-knowing
conqueror,

in a realm which has no other, in peace from bondage, in what is well laid down, in that
which has no doubt,

In Section in Vinaya, as well as in Parivara and in Heading(s),

the good follows closely as though imitating.

Who does not understand cattle does not guard the herd,

so not knowing moral habit, how can he guard restraint?

Although the Suttantas and Abhidhamma be forgotten, for all time [98]

the teaching persists while Vinaya is not destroyed.

Therefore, because firmly supported, I will declare the key

in regular sequence according to (my) knowledge. Listen while I speak.

The matter, the provenance’, the offence, the methods and the abbreviations—
it is not easy not to leave something out; discern that from the method.

Awakening, and the Rajiyatana, the Goatherds’, Sahampati

Brahma, Alara, Uddaka, and monks, Upaka the seer,

Kondafifia, Vappa, Bhaddiya and Mahanama, Assaji,

Yasa, four, fifty, all, he sent out (on tour), the quarters,

The subject,” as to Mara, and the thirty, at Uruvela, three matted hair ascetics,
fire-room, the Great Kings, Sakka, and Brahma, the entire (population),

Rag-robe, a tank, and a stone, kakudha-(tree), a stone,

arose-apple, and a mango, emblic myrobalam, he brought a flower from the Coral Tree,

! nidana. This usually appears in the Vin. to mean the place where the Lord was staying when such

conduct occurred as led to the framing of a rule or allowance, thus the “provenance” of a rule or allowance. See
also K.S. iii, Intr. x ff.; K.S. iv, Intr. xiv f.

z vatthum. Appearing to refer to 12. 2-4, the going forth and ordination formula by the three refuges.
Going forth and Ordination form the subject matter of Section I of the Mahavagga.



‘Kassapa, let them be chopped, let them be kindled, and let them be extinguished’,
they plunged into, fire-vessels, rain, Gaya, and the Palm Grove, (King of) Magadha,
Upatissa, Kolita, and distinguished (young men), the going forth,

wrongly dressed, dismissal, and the lean wretched brahman,

He indulged in bad habits, the stomach, the brahman youth, a group,

year’s standing, by the ignorant, going away, ten years’ standing, guidance,

They did not conduct themselves (properly), to dismiss, ignorant, nullification, five, six,
and whoever else, and naked, not with (his hair) cut off, matted hair ascetic, a Sakyan.
Five diseases among the Magadhese, service,' a thief (and) fingers,

and (the King of) Magadha decreed, jail, written about, scourged,

Branded, debtor, and a slave, close-shaving, Upali, snake (-wind disease),’?

a family with faith, and Kandaka, and then crowded up,

About how to live,’ the boy, trainings, and they were,* Now how?

entire, by mouth, preceptors, luring away, Kandaka,

Eunuch, theft,” going over to,° and a snake, on a mother, a father,

perfected ones, a nun, schismatic, concerning blood,” hermaphrodite,®

Without a preceptor, through an Order, a group, eunuch, without a bowl,

Text reads eko. Oldenberg, Vin. i. 373 thinks we ought to read bhato (for rajabhata in 40. 3).
See 1. 50.1;51. 1.

vatthumbhi, i.e. in dependence for five years or for life, I. 53. 4. Cing. edn. vatthusmim.
viharanti, as in 1. 57. 1.

Le. in communion by theft, 1. 62. 3.

Le. going over to (another) sect, I. 62. 3.

ruhirena, here replacing lohituppadako of 1. 67. 1, the shedder of a (tathagata’s) blood.

® N G A W N e

ubhalovyafijanaka as at 1. 68. 1.

Here called only vyafijana (accompanying attribute, distinctive characteristic) instead of



without a robe, both these, then those three on what was lent,

Hands, feet, hands and feet, ears, nose, both these,

fingers, nails, tendons, webbed hands, and a hunch-back, dwarf,

Having goitre, and then a branded one, scourged, written about, elephantiasis,

badly (ill), and one who disgraces an assembly, blind, and just then one with a crooked limb,
[99]

And then a lame one, paralysed down one side, with a cripple,

old age, blind from birth, dumb, deaf, blind and dumb, and what is thereto,

Whatever is called blind and dumb, and then dumb and deaf,

And blind and dumb and deaf, and guidance to the unconscientious,

And one should (not) live, what is done on a journey,' being asked, wishing for,

‘let him come’)? they quarrelled,’ if there is one preceptor, Kassapa,

And ordained (monks) were to be seen pressing about diseases,

the uninstructed were at a loss, instruction just there,

And then in the Order, then an ignorant one, and not agreed upon,

together, the ‘may-it-raise-(me-)—up’ ordination, resource, alone, the three.*

In this Section are one hundred and seventy-two items.

Told is the First Key, that to the Great Section [100]

kataddhana, referring to 73. 1, 2. Cing. edn. reads tathdddhanam.

Following agauhatu of Cing. edn. = 74. 1, instead of Text’s dgacchantam.

vivadenti (with v.1. vivadenti, Vin. i. 373).

Doubtless referring to (1) not seeing an offence, (2) not making amend: for an offence, (3) not giving up
a wrong view (each a ground for a monk’s suspension; and their opposites, each being a ground for his
restoration dealt with at I. 79. 1-4.
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THE GREAT DIVISION (MAHAVAGGA) II

At one time the awakened one, the Lord was staying near Rajagaha on Mount Vulture
Peak. Now at that time wanderers belonging to other sects, having collected together on the
fourteenth, fifteenth and eighth days of the half-month,' spoke dhamma,? People came up to
them to hear dhamma. They gained affection for the wanderers belonging to other sects,
they gained faith (in them), the wanderers belonging to other sects gained adherents.* || 1 ||

Then reasoning arose thus in the mind of King Seniya Bimbisara of Magadha as he
was meditating in seclusion: “At present wanderers belonging to other sects, having
collected together on the fourteenth, fifteenth and eighth days of the half-month, speak
dhamma. These people go up to them to hear dhamma. They gain affection for the wanderers
belonging to other sects, they gain faith (in them), the wanderers belonging to other sects
gain adherents. Suppose the masters should also collect together on the fourteenth,
fifteenth and eighth days of the half-month?” || 2 ||

Then King Seniya Bimbisara of Magadha approached the Lord; having approached,
having greeted the Lord, he sat down at a respectful distance. As he was sitting down at a
respectful distance, King Seniya Bimbisara of Magadha spoke thus to the Lord: “Now, Lord,
as I was meditating in seclusion, a reasoning arose in my mind thus: ‘ At present wanderers
belonging to other sects . . . should collect together on the fourteenth, fifteenth and eighth
days of the half-month?"” || 3 ||

Then the Lord gladdened, rejoiced, roused, delighted King Seniya Bimbisara of
Magadha with talk on dhamma. Then King Seniya Bimbisara of Magadha, gladdened, . . .
delighted by the Lord with talk on dhamma, rising from his seat, [101] having greeted the
Lord, departed keeping his right

1

On pakkha, cf. Vin. iv. 75 (B.D. ii. 313, and q.v. n. 3) where eating food given pakkhikam and uposathikam,
“on a day of the waxing or waning of the moon” and “on an observance-day”, form exceptions to the rule
prohibiting a group-meal.

z VA. 1034, what is and what is not to be done by them.

3 pakkha is lit. a party, a side, a faction, not necessarily a schismatic one, as is shown by above context,
and see B.D. iii. 190, n. 3.



side towards him. Then the Lord, on this occasion, in this connection, having given reasoned
talk, addressed the monks, saying:

“I allow you, monks, to assemble together on the fourteenth, fifteenth and eighth
days of the half-month.” || 4 || 1|

Now at that time monks, thinking: “It is allowed by the Lord to assemble together on
the fourteenth, fifteenth and eighth days of the half-month,” having assembled together, sat
down in silence. Those people came up to hear dhamma. They looked down upon, criticised,
spread it about, saying: “How can these recluses, sons of the Sakyans, having assembled
together on the fourteenth, fifteenth and eighth days of the half-month, sit in silence, like
dumb pigs'? Ought not dhamma to be spoken when they are assembled together?” Monks
heard these people who . . . spread it about. Then these monks told this matter to the Lord.
Then the Lord on this occasion, in this connection, having given reasoned talk, addressed
the monks, saying:

“I allow you, monks, having assembled together on the fourteenth, fifteenth and
eighth days of the half-month, to speak dhamma.” || 1| 2 ||

Then as the Lord was meditating in seclusion a reasoning arose in his mind thus:
“What now if I were to allow those rules of training, laid down by me for monks, (to form) a
recital of Patimokkha® for them? It would be a (formal) act of observance® for them.” || 1 ||

! miigasiikard; VA. 1034 explains by thalasarirasiikard, pigs that are fat in body.

Rhys Davids (E.R.E., art.: Patimokkha) says that from “the manner in which the word is used” in this
passage it is not surprising” to find that the early Buddhists ascribed the institution . . . of the Patimokkha
itself to a date long antecedent to that of the Buddha. If that be correct, the word Patimokkha must have been
current in Kosala when Buddhism arose, and . . . among members of the previous orders”. Rh. D. refers to D. ii.
46-49, where tradition ascribes a Patimokkha to the time when Vipassin was Buddha, and to the verse (D. ii. 49),
repeated at Dhp. 185, which contains the words: patimokkhe ca samvaro . . . etam buddhanasasanam, “and restraint
according to the Patimokkha—this is the teaching of the