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The Ordination of Bhadda Kundalakesa
and the ehibhikkhunt
in the Theravada Textual Tradition

Bhikkhunt DHAMMADINNA

Introduction

This study takes up the case of Bhadda Kundalakesa’s full ordination or
acceptance (upasampada) into the Buddha’s monastic community according
to the Theravada textual tradition, both canonical and commentarial. It is
primarily a review of legal-textual sources and interpretations emic to the
Theravada canonical and commentarial corpus. Thus its aim is not to find
out what actually happened, proving or disproving a historical hypothesis,
as this cannot be constructed on the basis of a single textual tradition such as
the Theravada; I touch upon texts transmitted outside the Theravada tradition
only cursorily in the concluding part of the study.

It is my pleasure to dedicate my study to the venerable Bhikkhu Dhammajoti
725, a master of the Buddhist scholastic traditions, whose work bridging
canonical and commentarial scriptures has encouraged me to attempt the
same in the following pages.

1. The ‘ehi, Bhadde’ verse in the Therigatha and the Apadana

The Therigatha is strictly speaking the only Theravada canonical record of
Bhadda Kundalakesa’s ordination.! The TherT’s story is also recorded in
verse in the Apadana, a text whose canonical status is disputed by tradition.?

In a verse attributed to her in the Therigatha, Bhadda plainly states that the
Buddha’s words ‘Come, Bhadda’ (ehi, Bhadde) constituted her upasampada.
The verse reads:?

Bent on my knees, having paid homage, I made aiijali before him.
“Come, Bhadda”, he said to me. That was my full ordination.

The ordination episode is part of Bhadda’s story as recounted in several
literary sources, some of which include a multi-life biography of this female
monastic disciple whom the Buddha was to declare foremost in quick
penetrative insight. There are many differences between the extant versions
of the narrative, differences which are not my present concern as I solely
focus on the event of her ordination.*

Bhadda appears to have already been a wandering mendicant, most
probably a Jain, for some time before she met the Buddha.’ In some versions
of her story, such as the one in the Therigatha, she first sought refuge with
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the venerable Sariputta, who had defeated her in debate. Sariputta, however,
had her go for refuge with the Buddha rather than with himself.°

The Apadana, just like the Therigatha, also appears to present Bhadda
as being ordained by the Buddha’s direct command.” According to its
account, Bhadda had become a wandering ascetic, most probably a Jain. She
had acquired fame and reputation for her quick wit, and at some point her
religious fellows had encouraged her to pay a visit to the Buddhist monks,
maintaining that these would be well equipped to answer her questions. Thus
she was taken along to meet the Buddha himself, without a prior encounter
with Sariputta. During their first meeting the Buddha taught her the Dhamma,
at which point, Bhadda recounts:?

Hearing his Teaching, I purified the Dhamma-eye.

Then at the request [of me], who had understood the True Teaching,’
the Leader, [being asked] for the going forth and the full ordination,
said “Come, Bhadda.”

At that time being fully ordained, I saw a small amount of water.
As I was washing [my] feet, discerning the passing away along with the
arising, in that way I realised that all fabricated things are also like that.
At that time my mind was liberated, entirely without clinging.

The poem continues with more details concerning Bhadda’s spiritual
attainments and the Buddha declaring her foremost in quick penetrative
insight, as in the Therigatha, but it does not supply any additional information
with regard to her monastic status or her whereabouts after the encounter
with the Buddha.

55.0m) 80eid o Bass avd ae |
o0 REiNEeDE O tod covRS duded |

Bhadda Kundalakest in a popular printed album featuring portraits
of the Buddha’s eminent disciples in circulation in Sri Lanka (n.d., reprint 2018)
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A noteworthy feature shared by the Therigatha and the Apadana verse is
that both have a statement with Bhadda’s proper name in the vocative, rather
than the vocative of the noun bhikkhunt as would be expected in a verbatim
record of an ehibhikkhuni ordination modelled on the ‘ehi, bhikkhu’ canonical
formula for males who are ordained in this way by the Buddha. No bhikkhus
are on record as being ordained using their personal name in this type of
formula, be it in the Theragatha or in the Theravada Vinaya. No instances,
for example, of ‘ehi, Angulimala’ or ‘ehi, Kondaiiiia’ are attested. By saying
‘ehi, bhikkhu’ the Buddha is shown to make what in linguistics is termed a
‘performative act of speech’. That is, an utterance by means of which the
speaker performs or actualises a particular act, in this case accepting the
person into the sarigha and reckoning him as coming into the monastic fold
as a bhikkhu.'° This difference is quite significant.

Of course, the exceptionality of Bhadda’s case cannot, in and of itself,
disprove its very occurrence, for the Buddha would have been free to ordain
anyone in whichever way he saw fit. However, had her ordination been an
ehibhikkhuni ordination, there seems to be no particular reason why the
Buddha should be reported to use a different expression.

I now take a closer look at the terms ehibhikkhu and ehibhikkhuni in the
Theravada legal tradition so as to better position the formal and legal aspects
of Bhadda’s declaration in her verse. I then turn to the significance of cases
of ehibhikkhus documented in the Theragathas, followed by a closer look at
the formal features of this formula, which leads me to tentatively position
the ehibhikkhuni in the history of the legal evolution of the early Buddhist
monastic community according to the Theravada tradition.

2. The ehibhikkhu and ehibhikkhunt in the Theravada Vinaya
2.1 The Mahavagga

According to the Mahavagga account, the Buddha founded the order of
bhikkhus by conferring the ordination upon his former companion in asceticism
Kondaiifia with an ‘ehi bhikkhu’ declaration: “Come [here], bhikkhu.” At the
conclusion of the Buddha’s first discourse (handed down by tradition as the
Dhammacakkappavattana-sutta) Kondaiifia saw the Dhamma, and having
thereby become the first stream-enterer in the Buddha’s dispensation, he
became *Afifiatar Kondaiifia, ‘Kondafifia who has understood’, and requested
to be ordained. The Buddha made him a (Buddhist) bhikkhu by simply
calling him ‘bhikkhu’ and instructing him to ‘come’. That is, to come (here)
in communion with the Buddha both in the sense of physical proximity and
figuratively. Here is an excerpt of the episode from the Mahavagga:!!

Then the venerable *Afifiatar Kondafifia, having seen the Dhamma,
attained the Dhamma, known the Dhamma, plunged into the Dhamma,
having crossed over doubt, having done away with uncertainty, having
attained self-confidence, having become independent of others in
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the Teacher’s instruction (sasana),'? spoke thus to the Blessed One:
“May I, Blessed One, receive the going forth in the Blessed One’s
presence, may I receive the full ordination.”

“Come, bhikkhu” (ehi, bhikkhu), the Blessed One said, “well taught
is the Dhamma. Practice the holy life for making a complete end of
dukkha.” Thus, this came to be this venerable one’s full ordination.

Then the Blessed One exhorted [and] instructed those remaining
bhikkhus with a discourse on the Dhamma. Then while they were
being exhorted [and] instructed by the Blessed One with a discourse
on the Dhamma, the dustless, stainless Dhamma-eye arose to the
venerable Vappa and to the venerable Bhaddiya, [namely that]
“whatever is of the nature to arise, all that is of the nature to cease.”

These, having seen the Dhamma, attained the Dhamma, known the
Dhamma, plunged into the Dhamma, having crossed over doubt, having
done away with uncertainty, having attained self-confidence, having
become independent of others in the Teacher’s instruction, spoke thus
to the Blessed One: “May we, venerable Sir, receive the going forth
in the Blessed One’s presence, may we receive the full ordination.”

“Come, bhikkhus” (etha, bhikkhavo), the Blessed One said, “well
taught is the Dhamma, practice the holy life for making a complete
end of dukkha.” Thus, this came to be these venerable ones’ full
ordination.

As arecord of the first ehibhikkhu ordinations, this represents the textual and
legal prototype, as it were, for this type of procedure. There are altogether
eleven occurrences of the formula ‘ehi, bhikkhu’ for a single monk or ‘etha,
bhikkhavo’ for a pair or a group of monks in the Vinaya, all of which are found
in the Mahavagga.'® The ‘etha, bhikkhavo’ occurrences in the Mahavagga all
feature the ‘Western’ (probably later) vocative ending bhikkhavo rather than
the ‘Eastern’ (probably earlier) bhikkhave. This either reflects later editorial
standardisation or a relatively early application, in oral context, of a by then
already consistently standardised narrative module.'

2.2 The Suttavibharga

Proceeding from the history of the development of the early sarigha collected
in the Mahavagga to the monastic rules in the Suttavibharnga, the ehibhikkhu
is included here in what may be termed a descriptive definition of a bhikkhu
in the context of the Word Commentary (padabhdjaniya) on the first parajika
offence for bhikkhus, which gives the functional definition of what the Vinaya
means by the term bhikkhu. In this context the term or notion of ‘bhikkhu’ is
illustrated in various ways, for the purpose of determining to whom the rules
for bhikkhus are applicable, who is to be identified as a properly ordained
co-monastic, etc. The ehibhikkhu is the sixth case itemised in the definition:'

A ‘bhikkhu’ [means]: ... [6] a bhikkhu [because of having been
ordained by the address] ‘come [here], bhikkhu’.
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In contrast to the relatively numerous cases of ehibhikkhus ordained as
individuals, as a pair or as a group, no individual woman or group of women
is on record in the Theravada Vinaya as having been admitted into the sarnigha
in this way. That is to say, apart from the witness of Bhadda’s verses in
the Therigatha and in the Apadana, no historical ehibhikkhunt is known in
Theravada sources, either canonical or commentarial.'¢

The Theravada Vinaya does, however, recognise the ehibhikkhuni formula
as a legal form of female ordination in that it includes it in the context of the
definition of a bhikkhunt in the Bhikkhuni-vibhanga. This definition is found
in the Word Commentary on the fifth pardajika rule for bhikkhunis. Being the
first of the rules that bhikkhunts do not have in common with the bhikkhus and
thus placed at the outset of the received text of the Bhikkhuni-vibhanga, the
exposition of this rule specifically calls for spelling out the functional definition
of what the Vinaya means by ‘bhikkhuni’. It does so in the same way as the
Bhikkhu-Vibhanga quoted above defines a bhikkhu in the context of the Word
Commentary to the first parajika for bhikkhus. In parallel with the Bhikkhu-
vibhanga list, on which it depends, the ehibhikkhunt occupies the sixth position:!’

A ‘Dhikkhuni’ [means]: ... [6] a bhikkhunt [because of having been
ordained by the address] ‘come [here], bhikkhuni.’

The parallel placement did not go unnoticed by the commentarial tradition,
as will be seen in section 6.1.2 below.

3. Records of ehibhikkhus in the Theragatha

The Theragatha contains three cases of ehi-type ordinations: that of Bhadda
Thera, that of Sunita Thera, and that of the well-known Angulimala Thera.
In contrast to the third-person, standardised narrative of the Mahavagga, the
Theragatha’s (and Therigatha’s) verses are shown as spoken personally by
their respective protagonists.

Bhadda tells the story of how he was an only child, loved by his parents,
who had conceived him with difficulty by resorting to prayers and petitions.
Seeking his welfare, they had taken the child to the Buddha, offering him as
an attendant. Bhadda was seven years old at that time. The Teacher, having
accepted him (patiggayha), ordered Ananda to quickly give him the going
forth (pabbajehi), for Bhadda would be a thoroughbred. “After he, the Teacher,
had sent me forth (pabbdjetvana), the Conqueror entered his dwelling”, the
bhikkhu Bhadda reports, and before the sunset his mind was fully liberated.
When the Buddha came out from seclusion, “He said: ‘Come, Bhadda’:
that was my upasampada. At seven years old I received the upasampada.”?®

Bhadda’s verse is almost identical to the verse attributed to Bhadda. The
content of this shared verse is a good example of the numerous floating verse
and modules in the Theragatha and Therigatha.' This suggests the possibility
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that the verse attributed to the male Bhadda might have been adapted to the
feminine formulation for Bhadda. This could well have happened without
the Therigatha transmitters realising the legal implications of the formula.

In the case of Sunita, born of a humble family and despised by many,
the phrasing is again almost identical to that of Bhadda, the main exception
being that bhikkhu is used instead of the proper name, which conforms with
the same formal feature of ehi-type ordinations recorded in the Mahavagga.®

Lastly, Angulimala is shown as asking for the going forth, with the Buddha
saying ehi bhikkhu, which was considered his monkhood (bhikkhubhava).*!
Angulimala’s verses have a parallel in the Arigulimala-sutta of the Majjhima-
nikaya.”

In summary, in the Theragatha and the Therigatha there are four apparent
instances of the ehi ordination in total. In two of these occurrences the title
bhikkhu is used, and in the other two proper names (Bhadda and Bhadda)
are used. Out of the two occurrences employing proper names, not only
Bhadda’s but also Bhadda’s case remains ambivalent and eludes a stringent
legal reading. It cannot be conclusively stated whether Bhadda’s case counts
as a legally significant example of a proper name used in the case of an
ehibhikkhu ordination. Here the Buddha asks Ananda to give the seven-
year old boy the pabbajja and, a few hours later, the young Bhadda affirms
to have received his upasampada from the Buddha. If the verse were to be
read in legal terms, this would imply that the ordination occurred at an early
time when even men under twenty years from conception in the mother’s
womb, such as the boy Bhadda, could receive the higher ordination (and
not just samanera’s pabbajja as per the later regulation). Moreover, it is
unclear whether the verse implies a formal separation between pabbajja and
upasampada procedures (as per the later standard formulation) or the time
lapse is a simple reflection of the circumstance that Baddha obtained the
upasampada after his attainment of arhatship within hours of his pabbajja,
when in the evening the Buddha emerged from seclusion.

4. A closer look at the ehi-type statements

Coming back to the Theravada Vinaya, the prototype furnished by the
ordination of Kondafifia and his companions in the passage excerpted in
section 2.2 above illustrates three key factors that appear in each and every
case of ehi-type ordination in the Mahavagga. These are:

1. In all of these instances the personal names of the protagonists are not
expressed — including, for example, those of Kolita and Upatissa, later to
be known as the venerables Mahamoggallana and Sariputta, the two chief
disciples of the Buddha, who were also ordained as a pair, with the words
‘etha, bhikkhavo’. (Thus the sole exception of a monk ordained by using his
name would be the doubtful case of the monk Bhadda in the Theragatha.)
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2. All occurrences refer to males, and never to abhikkhuni or a group of
bhikkhunis. (The sole exception would be Bhadda’s case or, at least,
presumed case; I return to give a closer look at this gender divide in the
following pages.)

3. The ehi-utterance is always followed by the exhortation svakkhato
dhammo, cara/caratha brahmacariyam samma dukkhassa antakiriyaya,
“the Dhamma has been well expounded; you should practise the holy
life in order to make a complete end of dukkha.” Thus the ehi-ordination
in the Mahavagga does not merely consist of the sentence ‘ehi, bhikkhu’
— or, if there were several monks, ‘etha, bhikkhavo’ — but includes the
exhortation to live the holy life up to the attainment of the final goal of the
eradication of dukkha.? (This exhortation is not found in the Theragatha
and Therigatha verses, but only in prose in the Vinaya.)

As observed by a contemporary Thai Theravada scholar, Phra Payutto
(b. 1938) (2016 [2013]: 234), there are canonical uses of ehi unrelated to
legal contexts.?* A few examples of this are when one of Ananda’s disciples
challenges one of Anuruddha’s disciples, by saying “Come, monk (bhikkhu),
who can speak more? Who can speak better? Who can speak longer?”,% or
when ehi is used as an invitation in the phrase “Come, monk, here is a seat,
please be seated.”? The use of ehi in the Pali Canon when sending someone
to some place — going over there, rather than coming here — was already
singled out by Ludwig Alsdorf (1967: 316-318). An instance of the structure
of the phrases in question is the following:?’

You go [there], monk (bhikkhu), and speak to [that] monk (bhikkhu)
in my name.

Now, returning to Bhadda’s verse in the light of these formal observations,
the following points become apparent:

1. On close reading, Bhadda’s statement in the Therigatha cited above does
not record an ehibhikkhuni injunction as such, in that the second person
singular ehi (imperative of eti, ‘come’, ‘come here’, ‘come near’, but
also ‘go’, ‘go near’, ‘approach’) is followed by Bhadda’s name in the
vocative, rather than by the title bhikkhuni (also in the vocative) as in
‘ehi, bhikkhuni’.*

2. Bhadda’s statement does not conform to the usual pattern found in
scriptural prose passages to the effect that the Dhamma has been well-
expounded and the holy life should be practised.”

3. Itis Bhadda herself who makes known her ordained state in that she states
that “this [utterance] was my full ordination” (sa me as’ ipasampada
ti, Thi 109) or, in the Apadana parallel, “I was then fully ordained” (tad
aham upasampannd, Ap XX1.44).

What to make of this discrepancy in wording between the Vinaya module
and the verse? A verse needs to meet the metrical requirements, which might
perhaps explain why Bhadde, rather than bhikkhuni, is used. On the other
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hand, it would be easy to make a metrical version of the same: ehi, bhikkhuni
avaca in lieu of ehi, Bhadde ti mam avaca, with mam and ti being redundant,
or could be considered so, in verse. In fact, shortening for metrical reasons
does not usually involve a shift from bhikkhu/bhikkhunt to a proper name.
More importantly, the concern of a poetic account is not strictly with legalities
and therefore such a difference vis-a-vis the standard narrative formula for
the ehi-type ordination should not be overinterpreted.*

Combined with the fact that here we do not find ehi plus bhikkhuni, but
ehi followed by Bhadda’s proper name, and that the usual exhortation after
which the ordination is considered accomplished by stating “and that became
the upasampada of that venerable one” (sa va tassa ayasmato upasampada
ahosi) is not recorded, a motion-to injunction like ‘Go, Bhadda’ in line with
the usage highlighted by Alsdorf (1967: 316-318) as found in other canonical
contexts, cannot be ruled out. Such a scenario would fit well with the fact that,
according to the Therigatha Commentary to be discussed below, she then goes
to the nunnery to receive the going forth and the ordination there (although
of course the canonical and commentarial layers need to be kept clearly
distinct). Yet this need not imply that the ehi-type of ordination as a whole is
a later textual invention as such, as surmised by Alsdorf (1967: 316-317).%!

Interestingly, such a usage is also documented in the Miilasarvastivada
textual tradition, in which the imperative gaccha, ‘go’, followed by the
vocative of the person’s name or of her title, for instance ‘young lady’, is
attested in accounts of ordinations or of apparent ordinations that, from a
typological perspective, show close affinity with the ehi-ordination, in that
they are also conferred by the Buddha. On closer inspection, however, some
of these accounts, which I discuss in section 9 below, are perhaps more
correctly understood as expressing a form of reception into the sarigha by
the Buddha together with a command to receive the ordination according to
the usual procedure for nuns. These accounts pertain to textual layers overall
later than the Therigatha but roughly belong to the same Middle-Period
scriptural horizon of the Pali commentarial narratives.

To summarise up to this point, the main point of contention is whether
the Buddha’s injunction ‘ehi, Bhadde’ — come [here], Bhadda — did actually
constitute Bhadda’s upasampada and, if so, whether her own poetic assertion
that that was indeed her upasampada really does need to be at all reconciled
with the story that the Buddha sent her to the nunnery to receive the going
forth and full ordination there. Whereas the verses in the Therigathd and the
Apadana taken on their own terms and at face value simply imply that Bhadda’s
full ordination took place as an ‘ehibhadde’, if not as an ‘ehibhikkhuni’, the
Buddha’s utterance does not correspond with that on record in the Vinaya
for the ehibhikkhu ordinations. In the two works in verse there is no further
description of her monastic career in terms of ordination or going to a nunnery,
with the spotlight being on her spiritual career and attainments. The use of
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Bhadda’s personal name rather than the designation ‘bhikkhuni’, together
with the use of ehi in different cases highlighted by Alsdorf (1967: 316-318)
and Phra Payutto (2016 [2013]: 234), may argue against interpreting the use
of the imperative followed by Bhadda’s proper name as a form of ordination.
These indications stand in contrast to the prevalent modern perceptions of
Bhadda’s ordination, and are in line with the position taken by classical
Theravada scholarship, as will be seen in the next sections of this study.

From a broader methodological point of view, I find that the ‘come’ or ‘go’
ambivalence and the various textual issues that I have surveyed so far throw
into relief two main aspects. One is the subtlety of the legal exegesis involved
in a proper understanding of these procedures. The second is the critical need
to take into account the ongoing adjustment and standardisation of the texts
—legal formulas, verse attribution, etc. — up to their final redactional closure.
This process might well have been responsible for a re-framing of earlier
accounts in light of the later developed, standardised Vinaya framework. In
this light, I do wonder whether the very need to interpret or label Bhadda as a
proper so-called ehibhikkhunt, and to subject her verse to legal hermeneutics,
might ultimately pertain to this later, more systematic frame of reference.

5. Ehibhikkhuni ordination and the early legal history of the sarigha

In relation to Bhadda’s verse and the occurrence of the ehibhikkhuni
terminology in the Bhikkhuni-vibharnga, modern scholarship seems to have
generally worked on the basis of two assumptions. The first is explicitly or
implicitly taking the ehi-Bhadde declaration and Bhadda’s own identification
of it as her upasampada in the Therigatha or the Apadana as testifying to an
ehibhikkhuni-type of upasampada.* The second is placing Bhadda’s ordination
in the Therigatha at a very early date in the history of the early Buddhist
female ordination, prior to the actual foundation of the bhikkhuni-sangha
with the ordination of Mahapajapati Gotami and her Sakyan followers, or
seeing it in apparent conflict with the prescription of two-year sikkhamana
training laid down in the sixth garudhamma (of which there is no trace in
the Therigatha or the Apadana nor elsewhere).*

In terms of legal-historical chronology, these assumptions postulate
that an ebhikkhuni form of ordination in parallel with the ehibhikkhu form
of ordination for monks must indeed be ‘primitive’, to be later superseded
by other more formalised procedures.** This perception has at times been
instrumental to, or even resultant from, the wish to see an early stage
of nun ordination obtained directly from a pro-women (if not feminist)
Buddha without the involvement of the bhikkhu-sarngha (postulated as a
later development), and the expression of an option equal to that available
to males in the early stage of formation of the sarigha prior to the advent of
the bhikkhu-sangha’s patriarchy.®
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A different opinion is expressed by William Pruitt (1998-1999: 380 note 3),%
when he comments that “KRN [K.R. Norman] incorrectly accepts Mrs Rhys
David’s remark ... that Bhadda was ordained by the ehibhikkhuni formula.”
Pruitt’s remark and his criticism of K.R. Norman and thereby C.A.F. Rhys
David (cf. note 31 above) appears to be based on his own adoption of the
commentarial position in the Therigathd Commentary. Traditional scholarship
— represented by the Theravada Commentaries, Subcommentaries and the
oral Vinaya teaching tradition — firmly rejects that Bhadda’s verse should
be documenting an ehibhikkhuni-type of upasampada, a position to which I
will return in greater detail below. Pruitt is then followed, for instance, by
Daniele Masset (2005: 130 note 77) in a note to her French translation of the
Therigatha. On the contrary, the commentarial interpretation is discarded
by Peter Skilling (2001: 154), who comments that

the Therigatha-atthakatha goes to great length to deny that the ‘ehr
[sic] ordination’—direct ordination by the Buddha himself—was
ever used for nuns, but there is tantalizing evidence to the contrary.

Shih Juo-Hsiieh (2000: 420-421) sees a contradiction between the portrayal
of Bhadda’s ordination in the Therigatha without mention of the two-year
sikkhamand training and this prescription stipulated by the sixth garudhammalaid
downinthe Theravadaaccountofthe foundation of the bhikkhuniorder. She writes:

[o]ne passage in the Therigatha [Thi 109] goes against the Cv’s
[Cullavagga] account of the sixth rule of hierarchy ... According to
her poem, she was ordained by the Buddha through the simple formula
“Come, Bhadda”, which is equivalent to the “Come, monk” formula
for the ordination of monks by the Buddha. This case and the sixth
rule of hierarchy would seem to be incompatible. Firstly, the latter
required a two years’ probationary training, which separates going
forth from ordination, but the “Come, nun” formula indicates the
unification of going forth and ordination. Secondly, the requirements
of ordination in both the Sarighas makes the “Come, nun” formula
impossible as the latter was used by the Buddha alone, and the former is
to be conferred by means of a fourfold legal act (fiatticatutthakamma).

Bhadda’s ordination as portrayed in the Therigatha is taken by Shih Juo-Hsiieh
as representative of what she identifies as an ‘undifferentiated’ type of ordination
in which the going forth and the higher ordination take place simultaneously.*’

In general, as already commented above, I feel hesitant to draw such
inferences on the basis of a work such as the Therigathda, which is not meant
to offer fully detailed autobiographies of the early Buddhist nuns at each and
every step of their monastic career as a prescriptive legal treatise might do.

The perceived contradiction and the need to reconcile Bhadda’s verse in
the Therigatha with the account in the Cullavagga of the Theravada Vinaya
have been resolved by Phra Payutto (2016 [2013]: 233-235) and Bhikkhu
Analayo (2017: 266 note 95), who clarifies that
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such testimony to the ehi type of ordination does not stand in
contrast to garudhamma 6 as recorded in the Cullavagga, since
the Buddha as the legislator was not subject to his own rules
and thus free to grant the “come nun” type of ordination any
time he wished to do so. In the case of Mahapajapati Gotam1’s
followers, the Buddha could have freely chosen to ordain them
in whatever way he preferred, without being himself bound in
this by garudhamma 6.

The ehibhikkhu/ehibhikkhuni ordination is an exclusive prerogative of the
Buddha, theoretically possible throughout his lifetime. From this it follows
that the above-mentioned assumption with regard to the earliness of the
(hypothetical) ordination of Bhadda through an ehibhikkhuni ordination
becomes unnecessary. Just as with any other type of ordination, the Buddha
as the lawmaker remains free to ordain in whichever way he sees fit. He is
not bound by the Vinaya rules that he establishes for the sarigha, and can
continue to ordain discretionally according to circumstances even once a
particular procedure has been established, superseded or amended as regards its
application on the part of the sarigha. In other words, the Buddha retains life-
long legislative and executive rights while not being bound to the observance
of the sarngha legislation he would lay down and modify in the course of
time.*® Thus, setting aside for the time being the interpretive issues involved
by Bhadda’s or other women’s ordination by means of an ehi-injunction by
the Buddha, it is in any case not necessary to postulate its earliness in order
to make it square with the fact that the Buddha established the bhikkhunt
order with the help of a different type of procedure, namely ordination by
acceptance of the garudhammas and an ordination carried out by the bhikkhu-
sangha for Gotami and her Sakyan followers respectively. It seems, moreover,
unlikely that the Buddha would formally ordain any woman before he
founded the female branch of the monastic community in Theravada sources.*

In summary, an ehibhikkhuni ordination for Bhadda after the foundation
of the bhikkhuni-sarngha does not in and of itself pose any timeline or legal
problem with regards to the chronology of the establishment and early
development of the bhikkhuni community.

5.1 Bhadda’s ordination in the contemporary debate on the re-establishment
of the Theravada bhikkhunt order

The chronological implications of the canonical verse on Bhadda’s ordination
have come up not only in textual scholarship, but also in public discourse
on the contemporary re-establishment of the Theravada bhikkhuni order,
concerning two areas in particular. The first concern is which type of legal
procedure can or cannot be validly adopted in order to revive the Theravada
bhikkhunt order, and the second is the requirement for sikkhamana training
imposed on female ordination candidates.*’
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To give an example of the first area of discussion, I quote from a laywoman’s
post hosted in a blog run by Australian-born Bhikkhu Sujato (1966-), a
Western Theravada monk ordained in the Thai forest tradition who has been
quite vocal in the bhikkhuni revival movement:*!

[i]n the Buddha’s time if someone got faith in the Dhamma and asked
to go forth as a lay or ordained follower of the Buddha, he just said
‘Ehi bhikkhu/bhikkhuni’ and that’s it! Simple. A simple ordination
is keeping in line with the Buddha’s teachings and Dhamma. It is the
essence of the Dhamma. Creating all this papanca and hesitations
about ordination is NOT in keeping with the Buddha’s teachings and
Dhamma. So a simple and straightforward ordination is keeping in
line with ‘the spirit’ of the Buddha’s teachings. ... ‘Ehi Bhikkhu!’
‘Ehi Bhikkhuni’ was all that was done.

Informed by a pop-view, as it were, of Vinaya legalities and a passion for ‘the
spirit’ of the Dhamma as opposed to contemporary proliferations, this voice
appropriates Bhadda’s verse moved by an advocacy intention. Intriguingly,
this stance stands in direct contrast with the already mentioned idea expressed
in an academic publication by the German philologist Ludwig Alsdorf (1967:
316-317) that the ehi-type of ordination as a whole — for bhikkhunis as well
as bhikkhus — must be a later textual invention. It also stands in contrast to
the Theravada scholastic tradition, which, as I will show in the following
pages, casts serious doubts on the Buddha’s ehi-injunction in the Theragatha
as representing Bhadda’s actual ordination.

Setting aside the traditional position, that is, irrespective of whether
Bhadda (or other women) ever received their full ordination by means of an
ehibhikkhuni utterance on the part of the Buddha, a revival method based on
such a procedure is clearly out of the question according to the Theravada
legal tradition. This is because although the ehibhikkhuni appears in the
Bhikkhuni-vibhanga’s definition of ‘bhikkhuni’, such a mode of ordination
can only be implemented personally by the Buddha.

The second area of contemporary discourse in which Bhadda’s verse
comes up is the debate on the desirability of sikkhamana training for adult
candidates to ordination and its status in the Vinaya. A trend in this debate is
to identify canonical antecedents that would lend support to the dispensability
of the sikkhamana stage in the training of perspective bhikkhunis.

According to Bhikkhu Sujato (2012: 177) “accounts in the Therigatha
depict the Buddha giving bhikkhuni ordination to women without the period
of sikkhamana training, such as Bhadda Kundalakesa.” He further points
out that other accounts in the same work suggest that sikkhamana training
may however have been undertaken by some mature women (Sujato 2012:
177-178; see Th1 97-101).
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Indeed none of the texts in question — canonical, para-canonical or
commentarial — makes any mention of Bhadda undergoing sikkhamana
training. However, I would not take the absence of references to sikkhamana
training in the Therigatha as serving as evidential basis for the history of the
sikkhamand institution.*? Although the scantiness of the textual evidence at
our disposal certainly demands that even negative evidence be taken into
consideration, it seems to me that, given the literary genre and purpose of the
Therigatha, one should be particularly careful not to overinterpret the text.*

6. Bhadda’s ordination in the Theravada Commentaries

Leaving the contemporary arena behind and returning to the world of
medieval Pali Commentaries, relevant sources on Bhadda’s ordination are the
Therigatha Commentary and the Ariguttara-nikaya Commentary. A subsequent
textual layer is represented by the Theravada Vinaya Subcommentaries.
These works concern themselves with Bhadda’s case when they discuss
the wording of the Therigatha, Apadana and Therigatha Commentary in
relation to the occurrence of the ehibhikkhunt in the Bhikkhuni-vibharnga
list of different examples of bhikkhuni-hood when it defines what is meant
by the term ‘bhikkhunt’ in the Vinaya.

6.1 The Therigatha Commentary

The Therigatha Commentary ascribed to Acariya Dhammapala (active at the
earliest a century after Buddhaghosa)* is of the opinion that the declaration
in Bhadda’s verse was not a case of ordination by the method of ehibhikkhuni,
but rather a form of address used by the Buddha to invite her into the fold of
the sangha by eventually participating in the normal ordination procedure.
In other words, the canonical verse — the Commentary states — should be
understood to mean that Bhadda Kundalakesa was sent off to the nuns’
quarters to receive the going forth and higher ordination there, not that she
received her higher ordination from the Buddha then and there by means of
the ehibhikkhuni formula.

This, to a certain extent, would fit the earlier mentioned observations by
Alsdorf and Phra Payutto that in the canon the imperative ehi is essentially
used when sending someone to some place. In addition, taking ‘ehi, Bhadda’
as ‘go, Bhadda’ in a directional sense — to proceed to the nunnery, as in
“Get thee to a nunnery, Bhadda” — would also leave open the possibility of
understanding upasampada here as merely referring to her acceptance or
welcome by the Buddha and his injunction that she should go to the female
community, and not as the legal technical term for ordination consistent with
the later formalised Vinaya terminology.*

Here follows a full translation of the relevant passage in the Therigatha
Commentary. I tentatively opt for a rendering of ‘ehi’ in ‘ehi, Bhadde’ as
‘go’ (there) in order to faithfully represent the commentarial understanding
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and also to differentiate this expression from the order ‘ehi, bhikkhu’, in view
of the commentator’s denial of the existence of an ‘ehi, bhikkhuni’ utterance
on the part of the Buddha.*®

Similarly, they [i.e., the theris] are of two kinds: [those] with full
ordination obtained from the Teacher and [those] with full ordination
obtained from the sarngha. In accepting the eight garudhammas
Mahapajapati Gotami is one who obtained the full ordination; because
this full ordination was obtained in the presence of the Teacher
indeed she is called ‘one with the full ordination obtained from the
Teacher’. All the remaining [women are called] ‘[ones] with the
full ordination obtained from the sarigha’. The latter are also of two
kinds: fully ordained on one side and fully ordained on both sides.
There, with the exception of Mahapajapati Gotami herself, those five
hundred Sakyan women who walked out [of the home life] together
with Mahapajapati Gotami are ordained on one side, because they
have the full ordination obtained from the bhikkhu-sarigha only.
The others were ordained on both sides, because they have the full
ordination [obtained] in both sarighas.*’

In the present case, a ‘Come (ehi), bhikkhuni’ pair like the ‘Come
(ehi), bhikkhu’ pair cannot be correct. Why? Because such a type of
full ordination does not exist for bhikkhunis. If it is like that (yadi
evam), why is that which has been said by Subhadda Kundalakesa
in the Therigatha [stated], [as follows]?

Bent on my knees, having paid homage, I made afijali before him.*
“Go (ehi), Bhadda”, he said to me. That was my full ordination
(upasampada).” [= Thi 109]

And why is that similarly [stated] even in the Apadana [as follows]?

Being asked [for ordination], then the Leader enjoined: “Go
(ehi), Bhadda.”

With that I was fully ordained (upasampanna). Then, I saw a
small amount of water. [= Ap XX1.44 at Ap 563,23-24]

This [i.e., the verse quoted from the Therigatha and the Apadanal
was not said with reference to full ordination by means of the mode
‘Come (ehi), bhikkhuni’ >' Rather, because it was the Teacher’s order
that was the cause of the full ordination, it is said [by Bhadda]: ‘that
was my full ordination.’

For similarly it is said in the Commentary: “‘Go (ehi), Bhadda’
[means] having gone to the residence of the bhikkhunis, in the
presence of the bhikkhunis go forth and receive the full ordination.
He said to me [means] he ordered [me]. Because the Teacher’s
order to me was the cause of [my] full ordination, it became [my]
full ordination.” By this indeed the meaning is explained even in
the stanzas of the Apadana; [this meaning] shall be shown.

Nevertheless, [the reading] “Come (ehi), bhikkhuni” [does occur]
in the Bhikkhuni-vibhanga. How is that? It is not (a-) a statement
explaining (jotana) the nature (sabhava) of the full ordination of
bhikkhunis by means of the ehibhikkhuni-mode,” because such a
full ordination for bhikkhunis does not exist.
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If that is the case, how is it that the description ‘Come (ehi),
bhikkhuni’ [is present] in the [Bhikkhuni-lvibhanga? [- Someone
may ask. ] It is because it has fallen into the flow of the serial order
(naya) of the exposition. For “the having fallen into the flow [of the
exposition] (sotapatitata)” means:

[1] on certain occasions, even though [something] is [theoretically]
possible, it is not conveyed, as in the exposition (niddesa) on the
mind element in the Abhidhamma,>* the absorption factor, although
possible, is not conveyed, because it has fallen into the stream of the
five [types of] consciousness;

[2] on [other] occasions, [something] does not come up in an
exposition, as the heart basis in the description of the bases just
there [i.e., in the Abhidhamma] [= Dhs 133];

[3] on [yet other] occasions, [something is mentioned] by virtue
of grasping it even if it is not possible [in reality], [as] in such manner
in the exposition on the duration of an aeon. As [the Buddha] says [in
the Puggalapaiiiiatti:] “What type of individual is one who holds up
an aeon? Should such an individual be practicing for the realisation of
the fruit of stream-entry, and should it be the time for the conflagration
of the aeon, the acon would not be conflagrated as long as that
individual has not realised the fruit of stream-entry.” [= Pp 13]%

Thus, here too [i.e., in the case of the ehibhikkhuni in the Bhikkhuni-
vibhargal, this [i.e., the mention of the ehibhikkhuni] is to be understood
by virtue of adopting [what] should not be possible. For this is the
expression of a hypothetical case: “If ‘Come, bhikkhuni” were to be
said by the Blessed One to any woman who was fit for the status of a
bhikkhunt, then there would be the status of bhikkhuni accordingly.”

But why did the Blessed One not speak thus? [It is] because
of [their] not having performed an outstanding deed accordingly
(tatha).*® [Further,] those who, having given as a reason the fact that
women were not placed close [to the Buddhal, say it is only bhikkhus
who, living close to the Teacher, are indeed always near [him], and
they are therefore fit to be addressed with the words ‘Come (ehi),
bhikkhu’, [but that this is] not [the case] with bhikkhunis — that is
merely their opinion, because the capability or else incapability of
being close to or far from the Teacher is not established (asiddhatta).
For this was indeed said by the Blessed One:

Monks, even if a monk, grasping a corner of [my] outer robe,
were to follow close behind [me] step by step, but he has a
tendency to be covetous of sensual pleasures, full of passion, of
malevolent heart, of corrupt intention in his mind, of muddled
mindfulness, without clear knowing, not composed, with a
wandering mind, with uncontrolled faculties, at the same time
he would be far from me and I from him. What is the reason for
that? Monks, indeed that monk does not see the Dhamma. Not
seeing the Dhamma, he does not see me. Monks, even if a monk
were to live a hundred leagues away but does not have a tendency
to be covetous of sensual pleasures, is not full of passion, is
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not of malevolent heart, not of corrupt intention in his mind, of
established mindfulness, with clear knowing, composed, with a
concentrated mind, with controlled faculties, at the same time,
he would be in my presence and I in his. What is the reason for
that? Monks, indeed that monk sees the Dhamma. Seeing the
Dhamma, he sees me. [= It 92]
Therefore, being in a location placed near or not near the Teacher
is not the cause [of the statement]. Conversely, the unsuitability of
bhikkhunfs in that regard is on account of [their] not having performed
the [required] outstanding deeds. Therefore, it is said [above]: “In
this case, a ‘Come (ehi), bhikkhunt’ pair is not possible.” In this way,
they are of two kinds.

6.1.1 The position of Acariya Dhammapala

In what follows I analyse closely the position taken by Dhammapala, who
appears to embrace a number of doctrinal and soteriological developments
that took place in Middle-Period Buddhism in India, as well as in Sri Lanka.

6.1.2 Style and function of the definition of a ‘bhikkhunt’ in the Suttavibhanga

Dhammapala argues that the utterance ‘ehi, Bhadda’ was not said with
reference to full ordination by means of the mode ‘Come (ehi), bhikkhuni’.
Instead, it was the Teacher’s order (anatti) that was the cause of the full
ordination, whereby Bhadda could affirm: ‘That was my full ordination’. He
then goes on to quote from an unnamed Commentary (atthakatha) to explain
that, because the Teacher’s order (ana) was the cause of her full ordination, it
became her full ordination. Dhammapala then says that the same explanation
applies to the verse in the Apadana, which he quotes.

In principle, this reference to an unnamed atthakatha could be a cross-
reference within the same atthakatha, namely Dhammapala’s own Commentary.
Alternatively, he could be referring either to one of the old Commentaries
—yet, he is not normally on record for quoting from the Sinhala atthakatha
— or to one of the known extant atthakathdas, but with a different wording.
It is however quite likely that the cross-reference is internal to Therigatha-
atthakatha. This sentence is found there twice, once with avaca (Thi-a 107,
the commentary on Bhadda’s verses in an earlier part of the Commentary),>’
once with avoca (Thi-a 298, the passage presently under discussion). From
this it can be safely concluded that the cross-reference is to the first occurrence
of the sentence in the same Commentary.

Dhammapala duly notices the inconsistency of the reading in the
Bhikkhuni-vibharnga in contrast to what he considers the historical reality,
namely the non-existence of ehibhikkhunts. He says that although the case
ehibhikkhunt ti bhikkhunt is included in the Vibharga in accordance with
the style of the exposition, having ‘fallen’ into the flow of the exposition
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(sotapatita), nevertheless the procedure in question never actually happened.
Then he explains the meaning of such an accidental occurrence by giving
three different examples:

1. something possible is not mentioned (as the absorption factor or jhanariga
in the exposition on the mind element in the Abhidhamma); reason: it
has fallen into the flow of the serial order of the exposition;

something possible simply does not come up in the exposition; noreason given;
something impossible is given by merely adopting it in the text although
it does not exist in reality.

This third variant is the one applicable to the mention of the bhikkhunt by
way of an ehibhikkhuni ordination in the Bhikkhuni-vibhanga.

Rl

This interpretive solution is assumed and further elaborated upon by
Vajirabuddhi in his Vinaya Subcommentary, commonly known by the title
Vajirabuddhi-tika. Vajirabuddhi states that although in the present Buddha’s
time there was no ehibhikkhunt nor any bhikkhunt ordained with the three
refuges, these were nonetheless mentioned merely prompted by the style
of the exposition. In a similar manner, he argues, because the description
for bhikkhunis was spoken merely in accordance with the sequence of the
exposition for bhikkhus, following its style, although there actually were
bhikkhunis who had been unilaterally ordained by the bhikkhu-sarngha, such
as the Sakyan followers of Mahapajapati Gotami, they are not mentioned in
the Bhikkhuni-vibhanga.>®

Thus, to make sense of the supposed incongruity in the Bhikkhuni-Vibharnga,
both Dhammapala and Vajirabuddhi provide a text-critical analysis. This
analysis juxtaposes a reading that, although it could occur, is not mentioned
(labbhamanassa ’pi, anahatam hoti) to a reading that, although it could not
occur, is mentioned (alabbhamanassa ’pi, ahatam hoti).>® The reason why the
Buddha did not say ‘ehi, bhikkhuni’ to any woman, Dhammapala explains, is
because of the absence of women who performed the (necessary) adhikara
or outstanding deed (on which see section 6.1.3 below).

This explanation however contradicts the earlier mentioned ‘impossibility’,
which is argued for, because it implies that on condition that women had
performed the outstanding deeds, then the ehibhikkhuni ordination would have
been given. The mere absence of a woman who has performed the required
outstanding deed (that would allow for the ehibhikkhuni ordination) would
not necessarily allow for the conclusion that this is an inherent impossibility,
unless it is shown and proven that women by their very nature are incapable
of performing such outstanding deed.

To put it in more general terms: the absence of observability of rare
phenomena does not allow for conclusions about impossibility. The conclusion
of impossibility would be justified, however, if it is reasonably shown that
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women by their very nature, or due to another law of nature, cannot perform
the outstanding deed necessary to receive an ehibhikkhuni ordination; but no
explanationis giveninthe earlier quoted passages to show that thisis truly the case.

On the assumption that the definition of a bhikkhunt in the Bhikkhuni-
vibhanga was indeed copied over from and modified after the pre-existent
definition of a bhikkhu,*® Dhammapala’s textual explanation cannot be
liquidated as unjustified. It cannot be ruled out that already relatively early
on, well before Dhammapala’s time, ehibhikkhuni ordinations by the Buddha
were simply considered as a theoretical and legal possibility without needing
to have actually taken place. This position can be best appreciated in the
light of the functioning of the oral formation and transmission of the early
Buddhist texts: the ehibhikkhunt would appear in the recitation simply
because it was mechanically inserted in the course of the flow of the already
existing and already memorised recitation of the bhikkhu definition, which
had been rehearsed by the bhikkhu transmitters of the texts countless times,
recitation after recitation.

As seen in section 2 above, the ehibhikkhu and ehibhikkhuni both occupy
the sixth position in the respective Bhikkhu- and Bhikkhuni-vibharnga lists. The
items in the two parallel listings — twelve in total — are identical except for the
last which refers to samaggena sarnghena fiatticatutthena kammena for bhikkhus
and samaggena ubhatosanghena fiatticatutthena kammena for bhikkhunts,
meaning ordination by means of a formal transaction with one motion and
three proclamations in a harmonious sarnigha (of bhikkhus) and ordination
by means of a formal transaction with one motion and three proclamations
in a harmonious dual sarigha (of bhikkhus and bhikkhunis). The sequence
of this list is precisely what Dhammapala refers to by ‘the flow of the serial
order of the exposition’ (desana-naya-sota), into which the ehibhikkhunt
would have just been inserted during the recitation as a matter of form.

Notably, a historical instance of the seventh item in the bhikkhun list,
a bhikkhuni by way of being fully ordained through the three refuges (tihi
saranagamanehi upasampanna ti bhikkhunt) is also not recorded anywhere
in the Vinaya or in other Theravada texts. In view of the chronology of the
establishment of the bhikkhuni order, it appears that by the time of the ordination
of Mahapajapati Gotami and her Sakyan followers, ordination through the
three refuges had already been restricted exclusively to novice ordination,
superseded by an ordination consisting in a formal transaction with one
motion and three proclamations for bhikkhus. The Sakyan women were in all
likelihood ordained through such a type of procedure.®! Thus from the point of
view of narrative chronology of the formation of the legal system (within the
framework of the Theravada tradition), a bhikkhuni ordination could not have
been seen to have taken place by means of the three refuges. Nevertheless,
the procedure is still included in the Bhikkhuni-vibharnga’s exposition.
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This situation does not pass unnoticed by Vajirabuddhi, who in his
Subcommentary explains that although historically there were no ehibhikkhunts
and also none ordained with the three refuges, these were both mentioned on
account of the harmony or style of the exposition (desana-vilasa-vasena) in
the Vibharnga.®® He quotes this as the opinion of ‘some’ (eke). As he states
elsewhere, the opinions of eke are not so reliable, so that one has to ponder
such opinions.® In fact, Vajirabuddhi applies the same type of explanation
to the absence of bhikkhunis ordained only by the bhikkhus. They, on the
contrary, did exist historically according to the Cullavagga account, yet are
not listed under the bhikkhuni definition in the Bhikkhuni-vibhariga.**

A similar observation is to be made with regard to the bhikkhuni ordained
by virtue of her acceptance of the eight garudhammas. Such a bhikkhunt
is absent in the Bhikkhuni-vibhanga listing yet Mahapajapati Gotami is on
record in the Vinaya as having been ordained in such a way.

This brings me to a crucial structural characteristic of canonical legal
textuality: the purpose of the Vibharga definitions of a bhikkhu or a bhikkhunt
needs to be properly assessed in order to avoid misconstruing their implications.
An example of misunderstanding the nature of such definitions is found in a
publication by Bhikkhuni Kusuma (2015: XVIII). She holds that, because in
the canonical standard definition there is no mention of ordination by accepting
the eight garudhammas (with only three types of ordination for bhikkhunis
being mentioned, namely a “Come, bhikkhunt” ordination, ordination by
taking the three refuges and ordination by a dual sarngha),

[t]his is conclusive evidence for the oldest forms of bhikkhuni
ordination. Mahapajapati was ordained by ehi-bhikkhuni ordination
and not by tini-saranagamana or attha-vacika ordination, because
before her no bhikkhunts existed in the world. This standard description
in the Suttavibhanga is obviously earlier than Cullavagga chapter
X in its present form, where her ordination by accepting the eight
‘important rules’ (garudhamma) is recorded.

From this Bhikkhuni Kusuma goes on to argue that the eight garudhammas “are
not Buddha word”, that the “Cullavagga was compiled after the passing away
of the Buddha”, “[t]here were no codified Vinaya rules in the fifth year after
reaching Buddhahood”, “Mahapajapat[i] was ordained by the ‘come bhikkhuni’
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ordination”, “[t]he five hundred Sakyan ladies were ordained by monks

only by repeating the three refuges”, “[t]hey all observed gjiva-atthamaka
sila precepts”, and “the vikala bhojana precept was not yet observed.”

This argument is based on a misinterpretation. As already explained by
Bhikkhu Analayo (2015: 418—423 and 2018: 146—150) in another context,
the expectation of finding exhaustive definitions in the Suttavibhanga is
faulty. The definitions of a bhikkhu and a bhikkhuni are not complete nor
are they meant to be complete. The fact that just because Mahapajapati
Gotam1’s ordination by acceptance of the garudhammas, or the ordination
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of bhikkhunis by bhikkhus only, is not cited in the definition of a bhikkhunt,
does not in itself imply that such ordinations were late additions to the text,
nor that the ordination of monastics carried out in that way under exceptional
circumstances was not seen as a valid ordination according to the legal standard
of the Vinaya. The old Word for Word Commentary (padabhdjaniya) of the
Suttavibhanga serves the purpose of elucidating the wording of the Vinaya
rules. It was a practical tool aimed at making the rules understandable — based
on the understanding of the time of this commentary — for the bhikkhus and
bhikkhunis living at that time. Thus the definitions need not contain exceptional
forms of ordination such as that of Mahapajapati Gotami.

6.1.3 Adhikara and maha-adhikara: a misogynous stance?

Dhammapala’s conclusion that Bhadda or other women were not furnished
with the required adhikara to qualify for an ehi-ordination is at first reading
baffling even from within the Theravada commentarial world itself, where she
is portrayed as possessing wise aspirations and having done highly meritorious
deeds harking back many lifetimes. According to the Anguttara-nikaya
Commentary, the Apadana and the Therigatha Commentary itself, at the time
of the Buddha Padumuttara she was born in a good family in Hamsavati. She
listened to the Teacher giving a Dhamma sermon and on seeing him place a
certain nun in the position of being foremost amongst those who are quick
in penetrative knowledge, she performed an appropriate outstanding deed
(adhikarakammam) and aspired to that position in the future.®

What to make of the assertion made by Dhammapala that Bhadda’s lacked
the adhikara? Is the commentator falling into self-contradiction, trying to
reconcile different traditions, moved by an underlying assumption that these
must be reconciled? Is he trying to say that had Bhadda and the other women
acquired outstanding merits they would not have been born as women in the
first place? Is his scholastic position — and that of the other commentators
who follow him — to push forward an agenda of downgrading the female
potential? Is text-critical practice being deployed to that end and resulting
in a denial of the existence of ehibhikkhunis at the Buddha’s time?

Upon closer scrutiny, Dhammapala’s position appears to be fully consistent
with a particular ‘gendered’ view expressed elsewhere in Theravada scriptures:
an exceptional meritorious deed conjoined with the aspiration for chief
discipleship or other eminent positions in the dispensation of Buddhas does not
alone suffice to qualify for obtaining an ehi-type ordination under a Buddha.%

When taking up the case of Angulimala, ordained as an ehibhikkhu by the
Buddha, the Majjhima-nikaya Commentary, ascribed to Buddhaghosa, describes
a miraculous feat that precedes the accomplishment of an ehi-ordination. A
bowl and robes created by psychic power manifest (iddhimayapattactvaram)
as soon as the person hears the Buddha’s utterance ‘ehi, bhikkhu. svakhato
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dhammo ...°. Hair, beard and lay attire (gihilingam, the householder’s
characteristics) disappear instantly, the recluse’s attire (samanalinigam) appears,
and all eight monastic requisites (atthaparikkhara) become attached to the
body of the candidate (sarirapatibaddha).” The miraculous disappearance
of the lay attributes is also recorded in the Anguttara-nikadya Commentary
for Kolita and Upatissa, the two future chief disciples of the Buddha who
were also ordained as an ethabhikkhavo pair.®® The same Commentary
explains that such a feat has an exceptional gift of robes and other requisites
as its indispensable condition, enabling the manifestation of the requisites
by dint of psychic powers. The exceptional gift of requisites is called a
‘great’ adhikara (maha-adhikara); it is said to have been accomplished for
example by Kondaififia at the time of the Buddha Padumuttara in Hamsavat,
so that he became the first bhikkhu and the first ehibhikkhu in the present
Buddha’s dispensation.® A candidate is to be duly inspected by the Buddha
S0 as to ascertain the presence of such a karmic qualification before being
given the ehibhikkhu order.” A similar description of the qualification the
Buddha examines (upadhareti) in perspective ehibhikkhus is also found
in the Dhammapada Commentary,”” an anonymous work traditionally but
dubiously ascribed to Buddhaghosa.”

Some women, the same Dhammapada Commentary clarifies, do indeed
perform such a maha-adhikara, but this does not result in the miraculous
appearance of the requisites that is mandatory in order to receive an ehi-
utterance. The laywoman Visakha, for instance, performed such an exceptional
deed at the time of the Buddha Kassapa, but all she obtained from it was the
possession of a garland made from creepers:’

For whereas a women’s [exceptional] gift of robes culminates in the
possession of a large creeper-garland (mahalatapasadhana-bhanda),
amen’s [culminates] in bowls and robes created by psychic power
(iddhimayapattacivara).

This proposition explains Dhammapala’s position from the perspective of
mediaeval Theravada scholasticism. His ‘gendered’ stance on Bhadda’s
ordination has caught the attention of several scholars.

Withregard tothelack of the needed adhikara,’ Pruitt (n.d.: 4-5) observes that:

[t]This mention of insufficient merit gained in past lives is consistent
with [Dhammapala’s] view that the two chief women disciples,
Khema and Uppalavanna, first made an aspiration to gain that status
under Buddha Padumuttara only 100,000 @ons ago, whereas the two
chief male disciples, Sariputta and Maha-Moggallana, made their
aspiration under Buddha Anomadassi, as long ago as one incalculable
(asankheyya) plus 100,000 &ons past.

Liz Williams (2000: 172—173) reasons:”

Dhammapala ... goes to extreme lengths to explain that there is
no ‘Ehi bhikkhunt’ ordination equivalent to that for bhikkhus. His
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explanation appears to be merely a denial of something he is not
comfortable with, that is, that the Buddha ordained women in the same
way as men, implying an equivalent status to men. ... This is merely
a circular argument which adds nothing in the way of evidence or
reasoning to support his contention. I would argue that the passage
on Bhadda Kundalakesa has just demonstrated that bhikkhunis were
indeed sometimes admitted to full ordination in this way, just as
bhikkhus were sometimes admitted by the formula ‘Come Bhikkhu!’

Williams (2000: 173) further relates Dhammapala’s misogynist view to the
socio-historical climate in which he lived (seventh to tenth century ?):

[h]is views of and attitude towards women are obviously coloured
by the socio-historical context in which he was writing ... even from
the earliest days of the monastic Sangha, shortly after the decease of
the Buddha, and for centuries later, women were denied the status,
respect and recognition that was acknowledged by the Buddha.

A commentator like Dhammapala would have no doubt approached the earlier
texts carrying his own cultural and ideological conditioning.”® Although his
authorial pen displays individual character and originality, his gendered
position on karmic retribution does not emerge in isolation within the
worldview of Theravada scholasticism. It is best read in conjunction with the
Dhammapada Commentary’s assumption that a woman’s exceptional giving
of monastic requisites remains ineffective for the purpose of the appearance
of the psychically produced robes and bowl necessary for an ehi-ordination.”
There is furthermore a close relationship between the adhikara performed
by disciples that end up being ordained in such a distinguished form and
the pranidhana they had made to become prominent disciples. This is also
shown by the triad adhikara/abhinihara/veyyakarana found in the Nidana-
katha, the introduction to the Jataka Commentary, which is in turn another
context where women are excluded from a trajectory implying adhikara.’

6.2 Bhadda’s ordination in the Ariguttara-nikaya Commentary

The Anguttara-nikaya Commentary — attributed to Acariya Buddhaghosa, and
thus earlier than the Therigatha Commentary — presents the story of Bhadda
Kundalakesa, foremost nun disciple amongst those who are quick in penetrative
knowledge, in the context of the list of seventy-four monks, nuns, laymen and
laywomen singled out by the Buddha as outstanding in a certain quality.”

Bhadda’s story is told from the time of the Buddha Padumuttara onwards.*
When it comes to the stages prior to her becoming a Buddhist disciple in
her eventful present and last lifetime, she had been a Jain nun for some time.
Bhadda excelled in oratory and had been touring the country challenging
others in debate, until reaching Savatthi and meeting the venerable Sariputta,
who seamlessly defeated her. The rest of the story goes as follows:?!
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Having fallen at the Elder’s feet right there, she said: “I go to you
for refuge, venerable Sir.”

[The Elder said:] “There is no rite of going to me for refuge, the
supreme person in the world with its devas lives in a nearby monastery,
go to him for refuge.” She [said]: “I will do so, venerable Sir.”

In the evening time, at the time of the Teacher’s discourse on
the Dhamma, having gone into the Teacher’s presence, having paid
homage with the fivefold prostration, she stood at one side.

The Teacher, as a way of subduing her [mental] constructions,
spoke this verse [found] in the Dhammapada:

Better than verses which are composed with meaningless words,

even if they are thousands, is the single line of a verse which,

when heard, makes one calm. [= Dhp 101]

At the conclusion of [this] verse, just as she was standing there,
having attained arahatship together with the analytic knowledges, she
asked for the going forth. The Teacher consented to her going forth.
Having proceeded to the residence of the bhikkhunts, she went forth.

The narration continues with the news spreading of Bhadda’s extraordinary
attainment of arahatship at the end of just a four-line verse, at which the
Teacher, as the proper occasion had arisen, placed her in the foremost position
amongst those who are quick in deep penetrative knowledge.

A noteworthy feature of the excerpt translated above is that the commentator
does not bring in the ehibhikkhuni formula at all.

The verse spoken to Bhadda also recurs in the Dhammapada (Dhp 101),
as cross-referenced in the passage from the Anguttara-nikadya Commentary
translated above. The story that in the Dhammapada Commentary comes with
this verse is, however, unrelated to Bhadda’s present or past lives. It is instead
associated to Bhadda’s male counterpart as the monastic disciple quickest
in attaining penetrative knowledge, Bahiya Daruciriya. Bahiya passed away
shortly after having become an arahat, and the monks questioned the Buddha
on whether it was possible that Bahiya attained to arahatship after hearing
so little. The Buddha exhorted the monks not to measure his teaching as
being ‘little’ or ‘much’, since even thousands of verses may be unbeneficial,
whereas a single sentence of a verse, which contains the truth, is superior.
This is then followed by the Buddha speaking the verse in question.?®?

Buddhaghosa’s explanation appears to presuppose that the Buddha’s
words ‘ehi, Bhadde’ do not mean ‘ehi, bhikkhuni’ to the effect of an actual
ordination, but that they indicate that the Buddha approved of her going
forth (tassa pabbajjam sampaticchi) and sent her to the nunnery where she
received the going forth (sa bhikkhunupassayam gantva pabbaji). Such a
position is basically shared by all Theravada Vinaya Subcommentaries, albeit
with variations in points of detail. Before taking them up, I give a brief look
at the testimony of two non-classical Theravada Commentaries.
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7. Contemporary Theravada scholarship: the Thert-apadana-dipant and
the Mahabuddhavamsa

The classical Apadana Commentary (Visuddhajanavilasini) is limited to
the stories of the Theras.®® All forty stories of the Theris, including that of
Bhadda, are however dealt with in a modern-day Pali composition, the Theri-
apadana-dipant, authored by the Burmese monk Bhaddanta Kumarabhivamsa
(also known as the Bamaw Sayadaw, b. 1930). The Dipani was published in
Burmese script in 1992 and Roman script in 2009,% and it draws from the
classical Commentaries on the Therigatha, Theragatha, Anguttara-nikaya
and Dhammapada, often directly identifying its own sources.

Bhaddanta Kumarabhivamsa appears to imply that Bhadda gained the
pabbajja and upasampada there and then from the Buddha:®

She, having seen the Dhamma, asked the going forth and full ordination
from the Blessed One. She, having obtained the full ordination ...

If this is what is intended by the author, then the Dipani would stand apart
from the otherwise monolithic position embraced by all known Theravada
Commentaries and Subcommentaries. Moreover, it would be an interesting
case of a divergent position taken by a most conservative institutional figure
belonging to probably the generally most conservative tradition within
Theravada, that is, the Burmese. Bhaddanta Kumarabhivamsa was one of
the participants in the Chattha-sangiti held in Rangoon in 1954—1956 and is
the current chairman of the State Sangha Maha Nayaka Committee of the
Union of Myanmar (2018).%

The conventional line of interpretation is instead followed by another
contemporary Theravada work, the monumental Mahabuddhavamsa, originally
written in Burmese by the tipitakadhara monk Bhaddanta Vicittasarabhivamsa
(1911-1992), also known as the Jetavun Mingun Sayadaw, who headed the
Chattha-sangiti and is known for innovative and controversial positions on
the performance of the kathina ceremony and on the revival of the bhikkhunt
order he took in his Pali Milindapaitha Commentary. Apropos Bhadda, the
Mahabuddhavamsa states:¥’

At the end of the verse Kundalakesa attained arahatship together with
the four Discriminative Knowledges. She requested the Buddha to
admit her into the Order of Bhikkhunis. The Buddha agreed. She

went to a bhikkhuni monastery and was admitted as [a] bhikkhuni.

8. Bhadda and the ehibhikkhunt in the Theravada Vinaya Subcommentaries

In this section I finally turn to the understanding of Bhadda’s status in relation
to the ehibhikkhuni-upasampada according to the Theravada post-canonical
legal tradition.
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The Samantapasadika, the Vinaya Commentary ascribed to Buddhaghosa by
tradition but probably the work of several authors,* does not present a passage
directly relevant this issue. It is only at the level of the Vinaya Subcommentaries
that Bhadda’s case comes up for discussion: in Vajirabuddhi’s already
quoted Subcommentary, a Ganthipada (literary, a ‘glossary’) generally
known as Vajirabuddhi-tika, which is probably dated to the tenth century;®
in Sariputta Thera’s Saratthadipani-tika, composed in Sri Lanka about two
centuries later;” and in the Vimativinodani-tika, ascribed to Coliya Kassapa
or Mahakassapa Thera, a slightly younger contemporary of Sariputta Thera
who in his commentary often quotes and rejects Sariputta’s views.”!

8.1 The Vajirabuddhi-tika

As already discussed in section 6.1 above, Vajirabuddhi assumes and
elaborates on Dhammapala’s philological explanation of the non-existence
of ehibhikkhunis by extending it to two further instances. The first instance
is that of bhikkhunis ordained with the three refuges, mentioned in the
Bhikkhuni-vibhanga in accordance with the style of the exposition. The
second is that of bhikkhunis unilaterally ordained by the bhikkhu-sangha,
omitted in the Bhikkhuni-vibharnga because the bhikkhunis’ description was
given on the basis of the exposition for bhikkhus.

Additionally, the Vajirabuddhi-tika explains the peculiarity of the occurrence
of the statement ‘ehibhikkhunt ti bhikkhunt in the Bhikkhuni-vibharga by
bringing in a case of sex change. A bhikkhu who, while a worldling, has received
the full ordination by means of the ehibhikkhu declaration or by means of the
three refuges, and after the appearance of characteristics of the female sex is
endowed with the status of a bhikkhunr, is also counted as an ehibhikkhunt,
having initially ordained as a male ehibhikkhu. Vajirabuddhi seems to feel
compelled to provide such a solution: he goes on to say that otherwise the
definition in the Bhikkhuni-vibhanga would fall into self-contradiction and
concludes that one should investigate the matter and decide for oneself.”

Another interesting feature of Vajirabuddhi’s Subcommentary is that it
objects to the opinion of ‘some’ who argue in favour of the historical existence
of ehibhikkhunis at the time of other Buddhas. This does not seem acceptable,
because also in our Buddha’s time there is no trace of ehibhikkhunis. The
Dhammapada Commentary’s explanation, that only an exceptional gift of
requisites by men is able to culminate in bowls and robes created by psychic
power, is quoted as evidence for the impossibility of ehibhikkhunts also
during the dispensations of past Buddhas.*

8.2 The Saratthadipani-tika

The Saratthadipani-tika verbatim reuses a lengthy passage from the
Therigatha-atthakatha, beginning from the statement “sabba bhikkhuniyo
satthuladdh’ apasampada sanghato laddh’ ipasampada ti duvidha” (= Thi-a
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269,14-15) up to and including the sentence “Apadanagathayam pi evam-
eva attho gahetabbo” (Thi-a 270,7: Apadanagathaya pi attho samvannito ti
datthabbo).** Tt then categorically concludes:*

Accordingly, one should here come to this conclusion: there
simply is no ehibhikkhuni-upasampada for bhikkhunis. And just as
ehibhikkhunt is said on account of [its] having fallen into the flow
[of the exposition], similarly tthi saranagamanehi upasampanna ti
bhikkhunt is also said on account of [its] having fallen into the flow
[of the exposition]. [This conclusion] shall be shown because the full
ordination through going for refuge does not exist for bhikkhunis.

8.3 The Vimativinodani-ttka

The Vimativinodani-tika stands out by introducing an ingenious and speculative
explanation for the presence of the bhikkhuni ordained with the three refuges
in the definition in the Bhikkhuni-vibhanga, in spite of the presumed non-
existence of a corresponding historical occasion. The text argues:*

[The following statement] in the Canonical Text: “A bhikkhunt
[because of having been fully ordained by the address] ‘come (ehi),
bhikkhun?’ and a bhikkhunt [because] of having been higher ordained
by way of going for the three refuges” is said for the purpose of
showing the same as in the Canonical Text of the Bhikkhu-vibharnga,
[here] with reference to Mahapajapati Gotami,’” who received the
full ordination by way of acceptance of the eight garudhammas and
[with reference to] the five hundred Sakyan [women] who set forth
together with her and were unilaterally fully ordained by bhikkhus
on the Blessed One’s order (ana).

For, after the Buddha allowed [her] the going forth at the Elder Ananda’s
request, they [i.e., Mahapajapati together with the five hundred
Sakyan women] were as if (viya) they had been called: “Come (ehi),
bhikkhunts, you too enter my dispensation.” And because only the
Sakyan [women] were fully ordained by giving them the refuges and
the precepts [and then] by the formula of the [fiatticatuttha] formal act,
they were called ‘fully ordained by the taking the three refuges’. For
other than those, there are no [others] who are called ‘fully ordained
by the ebhikkhuni-mode’.

This is followed by direct quotations of the ehi-Bhadde verses from the
Therigatha®® and the Apadana® respectively, which are explained in this way:'®

Even this ‘You go (ehi, tvam)’ [meaning] ‘[you] take the going forth
and the full ordination in the presence of the bhikkhunis’, has been
said with respect to the [following] meaning: the Blessed One’s order
(ana) was the cause of the full ordination, it became the full ordination.

Such a conclusion is then supported by quoting the statement in the Therigatha
Commentary that ‘Go (ehi), Bhadda’ stands for having gone to the residence
of the bhikkhunis, in the presence of the bhikkhunis having gone forth and
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received the full ordination, etc.!” Thus, like the Saratthadipani-tika, the
Vimativinodani-tika quotes the passage presently under discussion from the
Therigatha-atthakatha.

In summary, all Theravada Vinaya Subcommentaries indicate that
historically there was no ehibhikkhuni ordination parallel to that of the
bhikkhus, in spite of exegetical differences among them.

9. Gleanings from other Vinaya traditions

The historicity of Bhadda’s, or other nuns’ ordinations as ehibhikkhunts
cannot, of course, be established on the basis of the available records. Any
hypothesis of historical reconstruction cannot be constructed on a single
Vinaya tradition such as the Theravada.

In fact, similar to the Theravada, at least some of the existing Vinayas
belonging to the other monastic traditions acknowledge the ehibhiksunt,'*
such as the Dharmaguptaka Vinaya'® and the Sarhmitiya Vinaya.'® This
might point to an early inclusion of the ehibhikkhuni/ehibhiksunt in the
Vibharngas, or to parallel but independent dynamics of formation of the list in
question.'% Close inspection of all these sources from within the framework
of their respective traditions and then in comparative perspective would be
necessary in order to arrive at an informed text-historical hypothesis. Such
a project falls outside my present focus on Theravada legalities.

Nevertheless, I would like to briefly draw attention to the situation in the
Sarvastivada and Mulasarvastivada traditions so as to give an example of the
broader textual patterns involved. The Sarvastivada Vinaya states that there
are three types of bhiksuni ordination (by acceptance of the gurudharmas,
by messenger, and by way of a formal transaction with one motion and three
proclamations), thus not including the ehibhiksuni.'° The same position is
found in the *Vinaya-matrka,'®" a canonical text that, despite its Chinese title
bearing the mark of the Sarvastivada (J£2%5 230 ELJEEES-E {1, Sarvastivada
Vinaya *matrka), appears to be more closely affiliated with the Miilasarvastivada
Vinaya than with the Sarvastivada Vinaya (+2%{$).'% Yet the Sarvastivada
*Vinaya-vibhasa, a commentary on the Sarvastivada Vinaya only extant in
Chinese and known for containing interpolations that occurred in China,'*
lists the ordination by way of the ehibhiksuni formula!'® among the types
of ordinations that nuns do not have in common with monks, to conclude
that only the ordination by way of a formal transaction with one motion and
three proclamations is shared by the two orders.!!!

The Chinese Miilasarvastivada Bhiksuni-vibharnga, on the other hand,
identifies Bhadra Kapileya as an ehibhiksuni.''? This position is, to the best
of my knowledge, unique to this text. In Theravada sources Bhadda Kapilani
goes forth into the homeless life in the first year of the Buddha’s ministry,
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at the same time as her former husband Mahakassapa. Since there are no
bhikkhunis at that time, she goes to the monastery of paribbdjaka ascetics
near Savattht and lives there for five years. Upon the Buddha’s advice, once
Mahapajapati Gotami has also become a nun, Bhadda Kapilani approaches
her.!3 The Theravada Commentaries add that she had been sent specifically to
receive the going forth and full ordination under her.!'* The Milasarvastivada
Bhiksuni-vibhanga’s unique position might be due to some fluctuation that
happened in this tradition, with an exchange of motifs between the accounts
of the two Bhadras, which could be similar to the shared formula between
Bhadda and Bhadda in the Pali tradition discussed above.

The Sanskrit Avadanasataka, a collection of stories in circulation within
Milasarvastivada textual communities,''> presents the tale of Suprabha’s
extraordinary ordination as its story no. 71. Suprabha requests from the Buddha
the going forth and the full ordination in his Dharmavinaya. Having received
a ‘Go, young lady’ (gaccha, darike) injunction from the Buddha, she therefore
leaves Jeta’s Grove, levitates in the air, where she displays various miracles, and
then descends back to earth, at which the Buddha entrusts her to Mahaprajapati,
under whom she receives the going forth and the full ordination.!!®

The Tibetan version of the same text supplies the remarkable detail that
after the Buddha’s injunction the hair of the head and hair of the body were
instantly shaved off, the alms bowl and a water jug were (miraculously)
obtained, and a piece of cloth attached itself to the freshly shaven body of
Suprabha. In this version, however, after the ordination in the presence of the
Buddha no mention is made of being sent to Mahaprajapati or to a nunnery.'"’

The same story preserved in the Chinese Avadanasataka collection is
much shorter, a pattern that is observed throughout the recension of this
work witnessed by the Chinese translation when compared to the extant
Sanskrit and Tibetan versions. Here Suprabha simply sees the Buddha, joy
and happiness arise in her heart, she requests to become a monastic, the
Buddha apparently tells her to “go” (though it seems difficult to translate
the Chinese in this way; see below), her hair falls off, the robes come into
contact with her body, and she becomes a bhiksuni therein, with no follow-
up ordination by the nuns.!''®

Suprabha’s story is of interest in relation to the sense ‘go’ rather than
‘come’, as the Pali Commentaries interpret in Bhadda Kundalakesa’s verse
in the Therigatha and Apadana discussed above. In the present context the
Sanskrit verb gacchati, in the second person of the imperative (gaccha),
clearly indicates a command of going to or towards, moving away from the
speaker, that is, the Buddha.!” A different impression is conveyed by the
Tibetan version, with the adverb ‘here’, ‘hither’, ‘to this place’, ‘over here’,
‘towards here’ (tshur) plus the imperative ‘come’ (shog) that follow the
vocative ‘young lady’ (gzhon nu). This reading makes sense contextually since
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in this version the Buddha is not shown referring Suprabha to Mahaprajapati
or sending her to a nunnery. The Chinese version uses the expression %K,
‘well-come’, ‘welcome’, which seems to leave little room for ambivalence,
in that it is commonly used as a counterpart to the imperative ehi as in ehi,

bhiksuni/Z= KL KfE.

An aspect of interest is that the miraculous disappearance of the hair —
symbolising the lay condition — and the appearance of the robes on Suprabha’s
body in the Tibetan and Chinese versions of the Avadanasataka are suggestive
of the supernormal change to monastic appearance and of the materialisation
of the monastic requisites that the Theravada commentators, as discussed
earlier, reserve exclusively for prospective male ehi-monastics.

Furthermore, the Sardillakarna-avadana of the Divyavadana, a text
stemming from a Miilasarvastivada tradition,'? tells the story of the ordination
of the outcaste candala girl Prakrti as an ehibhiksuni.'*' Prakrti’s story presents
all the indispensable elements that appear to constitute an ehi-upasampada,
namely an ehi-statement followed by an exhortation to live the holy life as
well as the miraculous monastic metamorphosis. The fact that she appears
shaven and robed (munda kasayapravrta) immediately after the ehi-injunction,
as in the two versions of Suprabha’s story, indicates that at least for the
transmitters of these stories such a supernormal event in connection with the
Buddha’s utterance of an ehi-order was not categorically restricted to males.

An allusion to the same episode is found in the *Vinaya-matrka (E&J&Ht
%), a text of uncertain school affiliation.'?? A passage in this text explains
that there are four types of bhiksuni ordination, the first being the type of the
*Matangi girl, which must be a reference to the ordination of the candala girl
of the Matangi clan.'?® The same text describes the miraculous appearance
of the robe on the body of an ehibhiksuni.'**

Last, another Sanskrit collection of Miulasarvastivada affiliation, the
Ratnamald-avadana, a mediaeval versification of the Avadanasataka, describes
how Ksema, having received her parents’ consent, goes to the Buddha to
request ordination, and the latter sends her to Mahaprajapati. In other cases
the instruction is given by an anonymous preceptress.'? The Ratnamala-
avadana furnishes the additional detail that Mahaprajapati Gautami welcomes
Ksema by means of an ehi-utterance followed by the going forth with the
customary exhortation to live the holy life and, apparently, by the instant
appearance of the shaven head and the bowl and robe requisites.'?® These
elements are not present in the fixed module employed in the corresponding
story of Ksema in the Avadanasataka (VII1.79) in which the Buddha sends a
woman to Mahaprajapati Gautamt and the woman is ordained under her,'?’
a module that recurs also in other stories included in the same chapter of the
Avadanasataka as well as in the Karmasataka."® This is the only intriguing
case I have encountered so far of a monk or a nun, in this case the founding
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figure of the nuns’ order, Mahaprajapati Gautami, rather than the Buddha,
being on record for giving an ehi-type order. Further exploration in this area
is much needed but it falls outside my present scope.

From this limited excursus into the Sarvastivada and Miulasarvastivada
canonical and later traditions — the latter being, just like the Pali Commentaries,
a testimony to textual and doctrinal developments underway in the Middle
Period of Buddhism - it is apparent that the Theravada canonical and
commentarial traditions are not alone in uncertainties and multivocality in
the matter of ehibhikkhunis.

It seems that the Sarvastivada and Miulasarvastivada are closer to the
canonical Theravada perspective than to the commentarial Theravada
perspective, which is quite monolithic in its opposition to the idea of
ehibhikkhunis. This monolithic stance could point to a change in attitude
within the Theravada tradition, and it could also signify authority pressure
and less freedom for divergent views within a given group, namely the
Theravada, in contrast to less homogenous and standardised traditions such
as those of the Greater Sarvastivada.

On the other hand, it seems to me that the discrepancy in the positions taken
even within a single textual tradition may not only reflect regional variation
or a divergence in opinions. It may also reflect the fact that these lists and
definitions had a practical function: deciding who is a legal and valid bhikkhuni/
bhiksunt, who is to follow the rules, etc. Such a practical function continued
to be of relevance both in the beginning of the legislative and textual process
as well as over time. Thus types of ordination and monastic statuses that were
relevant in the early stages of the institutional development of the sarigha
would no longer be relevant at a later time (e.g., the case of the ehibhikkhu/
ehibhiksu). These passages illustrate well how the later textual tradition
inherits the earlier definitions and finds itself compelled to handle them on a
purely normative level once they no longer have direct practical application.

(Uncertain) conclusion

What has the foregoing lengthy and somewhat intricate case study of Baddha
Kundalakesa’s ordination demonstrated? A considerable degree of historical
and legal uncertainty deserves to be acknowledged in the canonical evidence.
This comes combined with the undisputed opinion of the classical Theravada
Commentaries and Subcommentaries that Bhadda was not an ehibhikkhuni and
that there were no ehibhikkhunis. A cursory look outside the confines of the
Theravada tradition makes the textual, let alone historical, uncertainties increase.

Where the canonical evidence is scanty and indecisive, and the received
texts conditioned by the peculiar dynamics of the oral transmission, the
Theravada commentarial exegeses present a coherent text-critical and
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legal reading of the canonical sources that — coloured as it is by notions of
insufficient merit on the part of Bhadda or women in general, etc. — in my
opinion deserves to be studied on its own terms and in its own right, and
to be taken seriously as a philological and legal explanation among others.

In line with the explanation in the Theravada Commentaries and
Subcommentaries, it is possible that the ehibhikkhuni-upasampada was
actually included in the Bhikkhuni-vibhanga definition of a bhikkhunt in parallel
with the corresponding listing in the Bhikkhu-vibhariga, either without fully
taking into consideration the textual problems implied by such an insertion,
or considering it as a theoretical possibility that is normatively envisaged as
possible, regardless of whether historically the Buddha ordained Bhadda as an
‘ehi, Bhadde’ bhikkhunt (possibly even sending her to the nunnery afterwards)
or other women as ehibhikkhunis. In other words, from a Theravada legal
perspective the ehibhikkhunt is normatively envisaged as possible (which
is why it is included in the canonical list), yet it is viewed as historically
impossible (which is why it is explained away by the Commentaries).

The interpretation of what the injunction ‘ehi, Bhadde’ may have meant to
the transmitters and the audience of the texts remains uncertain. Might Bhadda
Kundalakesa simply be an exceptional case, an *ehibhadde-bhikkhunt rather
than an ehibhikkhuni-bhikkhunt, as it were, just like the seven-year old monk
Bhadda in the Theragatha, who apparently received his upasampada from
the Buddha through the address ‘ehi, Bhadda’? Might instead ‘ehi, Bhadde’
actually mean ‘go, Bhadda’, rather than ‘come, Bhadda’. indicating an order to
go and get ordained in the regular manner? If so, could this be a case of textual
abbreviation, with the details of the ordination procedure omitted due to the
verse medium? Or might the almost identical verse attributed to the male Bhadda
in the Theragathd have been simply applied to the female case of Bhadda at
an early stage of transmission, with or without the transmitters realising the
legal implications of the formula? Might it be that after all neither Bhadda
nor any other nun in the early Buddhist community ever were ehibhikkhunis?

A close reading of the relevant sources has shown that the textual
inconsistencies and uncertainties cannot be easily harmonised or explained
away, but rather point to a process of concurrent and multiple redactional
developments. A more in-depth comparative study of all Vinayas and their
respective scholastic traditions might throw further light on this process.
In fact, the complexity of the transmission process and of the received
sources is such that the historical circumstances of Bhadda Kundalakesa’s
upasampada may well remain uncertain regardless of the number of textual
accounts employed.
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Ja Jataka-atthavannana or Jataka-atthakatha
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P Peking edition (Otani)
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SA? Samyukta-agama (T 100)

SN Samyutta-nikaya
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Sv-pt Sumangalavilasini-purana-tika

T Taisho edition (CBETA, 2014)

Th Theragatha

Th-a Theragatha-atthakatha

Thi Therigatha

Thi-a Therigatha-atthakathda

Ud Udana

Vin Vinaya-pitaka

Vjb-t Vajirabuddhi-tika
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Notes

Bhadda’s epithet is also sometimes spelled KundalakesT; on this epithet see note 5 below. The
Therigatha gives her name as Subhadda rather than Bhadda as more commonly found in other
literary sources, and it contains five verses attributed to her, Thi 107-111. Among modern
translations of these verses see, e.g., Filippani-Ronconi 1968: 707, Norman 1991: 14, Pruitt 1998—
1999: 141 (which is nearly identical to Norman’s), Masset 2005: 45—46 and Hallisey 2015: 65.
The Apadana is not recognised as canonical by the digha-bhanakas and is considered to be
one of the last books added to the Theravada canon; see von Hiniiber 1996: 61 [§ 121]. In the
‘practical canon’ of Theravada, however, the Apadana is basically perceived as ‘canonical’,
just as are the stories in the Jataka Commentary or the Dhammapada Commentary.

Tht 109: nihacca janum vanditva, sammukha aiijalim akam; ehi, bhadde ti mam avaca, sa me
as’ ipasampada.

Among recent publications studying Bhadda’s story are Todeschini 2013 and Collett 2016:
57-65.

That she was a former Jain is indicated by the epithet ‘curly locks’ acquired from her hair
growing back in curls after she had sought to have it pulled out in observance of the practice
of kesaluiicana when going forth as a Jain ascetic. The episode is found in Mp I 372,19-22
(translated in Anandajoti 2015: 121), Ap XX1.36b at Ap 11 563,8 (santikam setavatthanam upetva
pabbajim aham, “Having gone into the presence of the White Robed Ones, I went forth”) and
Thi-a 105,7-11 on Th1 107 (translated in Pruitt 1998-1999: 141); cf. also Todeschini 2013:
174 note 57. The reference to wearing only a single robe (ekasatt) in Thi 107 points to a rule
belonging to Svetambara Jainism, as highlighted by Thi-a 105,11 (ekasati ti niganthacarittavasena
ekasatika, translated in Pruitt 1998-1999: 141); cf. also Nakamura 1984: 394 note 107 and
Todeschini 2013: 160-161 note 11. My references to the Therigatha Commentary (Thi-a) are
to the pages in the new PTS edition by Pruitt (1998) rather than to the 1893 edition by Miiller.
Mp 1 374,20-24 (translated in Anandajoti 2015: 125) and Thi-a 102,6-8 (translated in Pruitt
1998-1999: 136); in Ap XX1.41 at Ap 11 563,17-18 she does not have an encounter with Sariputta
but directly with the Buddha. Sariputta is also on record in Ja II 2,20-25 for declining to give the
going forth to four female ascetics he had just defeated in debate (Sacca, Patacara, Lola and
Avavadaka) who had requested to ordain under him and for sending them to the nun Uppalavanna.
Ap XX1.44 at Ap 11 563,23. The chapter of Bhadda goes from Ap II 560 to 564 (translated in
Walters 2018: 87-94).

Ap XXI1.43-46a at Ap Il 563,21-564,3: tassa dhammam sunitv’ aham, dhammacakkhum
visodhayim; tato viiinatasaddhamma, pabbajjam upasampadam, ayacito tada aha, ehi, bhadde
ti nayako; tad aham upasampanna, parittam toyam addasam. padapakkhalanenaham, fiatva
sa-udayabbayam; tatha sabbe pi sankhara, idisam cintayim tada. tato cittam vimucci me,
anupadaya sabbaso.

'take tato vinnatasaddhamma ... ayacito as implying the truncated instrumental maya: “then at
the request of me, who had understood the True Teaching ...”; alternatively vififiatasaddhamma
could be understood as a bahubbihi compound in the nominative feminine singular, and thus
tato vininatasaddhamma rendered as “and from that I understood the True Teaching.”

In certain Vinaya narratives the imperative of the root i is sometimes replaced by another
imperative fitting the context better; see for instance, the formula simca bhikkhu imam navam
used in the Mahavastu discussed in Tournier 2017: 95-96.

Vin112,19-13,2 [= Mv 1.6.32-34]: atha kho ayasma aiiiiasi Kondaiiiio ditthadhammo pattadhammo
viditadhammo pariyogalhadhammo tinnavicikiccho vigatakathamkatho vesarajjappatto
aparappaccayo satthusasane Bhagavantam etad avoca: labheyyaham, bhante, Bhagavato
santike pabbajjam, labheyyam upasampadan ti. ehi bhikkhu ti Bhagava avoca — svakkhato
dhammo, cara brahmacariyam samma dukkhassa antakiriyaya ti. sava tassa ayasmato
upasampada ahosi. atha kho Bhagava tad-avasese bhikkhit dhammiya kathaya ovadi anusasi.
atha kho ayasmato ca Vappassa ayasmato ca bhaddiyassa Bhagavata dhammiya kathaya
ovadiyamananam anusasiyamandanam virajam vitamalam dhammacakkhum udapadi: yam
kifici samudayadhammam sabbam tam nirodhadhamman fti. te ditthadhamma pattadhamma
viditadhamma pariyogalhadhamma tinnavicikiccha vigatakathamkatha vesarajjappatta
aparappaccaya satthusasane Bhagavantam etad avocum: labheyyama mayam, bhante,
Bhagavato santike pabbajjam, labheyyama upasampadan ti. etha, bhikkhavo ti Bhagava
avoca — svakkhato dhammo, caratha brahmacariyam samma dukkhassa antakiriyaya ti. sava
tesam ayasmantanam upasampada ahosi. The version of the Dhammacakkappavattana-sutta
included in the Samyutta-nikaya (SN 36.11) ends earlier.
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The rendering “having attained without another’s help to full confidence in the teacher’s
instruction” here and below in Horner 1951: IV 18 and 19 is incorrect; obviously, the Buddha’s
former companions received their instruction from the Buddha himself, and only with their own
attainment of stream-entry they awoke to the Dhamma as instructed by the Buddha, becoming
thereupon independent of others and self-reliant in the Teacher’s instruction: cf., e.g., SN 12.15
at SN I 17,17-20: dukkham-eva uppajjamanam uppajjati, dukkham nirujjhamanam nirujjhatt
ti na kankhati na vicikicchati aparapaccaya rianam ev’ assa ettha hoti. ettavata kho ... samma
ditthi hoti.

These are: the already mentioned Kondafifia and, as a group, his four companions in ascesis
Vappa, Bhaddiya, Mahanama and Assaji, all five after having attained stream-entry (Vin
I 12-13 = Mv 1.6.32-34); Yasa, right after having attained arahatship (Vin I 17-18 = Mv
1.7.15) and, as a group, his four householder friends, young men of families of merchants (Vin
119 = Mv 1.9.3-4), and then his further fifty householder friends, all after having attained
stream-entry; a group of thirty friends (Vin I 23-24 = Mv 1.14.5), introducing themselves to
the Buddha as being a group of as many as thirty friends of high standing, with their wives,
who were amusing themselves in a grove, one of them having no wife, so that a woman of
low standing was brought along for him (Vin I 23 = Mv 1.14.2); as a group, the matted-haired
ascetic Kassapa of Uruvela and his followers (Vin I 33 = Mv 1.20.19); as a group, the matted-
haired ascetic Kassapa of the River and his followers (Vin I 33 = Mv 1.20.20); as a group,
the matted-haired ascetic Kassapa of Gaya and his followers (Vin I 33-34 = Mv 1.20.23);
and, as a pair, Kolita and Upatissa (Moggallana and Sariputta) (Vin I 4243 = Mv 1.24.4).
Thus the remark in Sujato 2012: 144 that Bhadda “was ordained by the Buddha in Rajagaha
using the ‘Come, bhikkhuni!’ formula, the same method used to give bhikkhu ordination to
the early jatila and samana converts” is incorrect: first, the texts never state anywhere that
the Buddha used the ehibhikkhuni formula (if she was ordained, it was by an ‘ehi, Bhadde’
formula); second, Bhikkhu Sujato’s formulation seems to convey the wrong impression that the
ehi-formula is exclusively used for ordaining former non-Buddhist ascetics such as Bhadda, who
had probably been a Jain mendicant for some time before encountering Sariputta or the Buddha.
On these two forms see the discussion in Analayo 2011a: 1 21-22.

Vin I 24,3-6: bhikkhii ti ... [6] ehibhikkhii ti bhikkhu.

The Theravada Commentaries and Subcommentaries contain several references to instances
of ehibhikkhu ordinations; e.g., Dhp-a I 85 refers to Yasa’s ordination, Sp II 506,11-13 = Spk
II 216,1-3 speaks of the venerable Lakkhana from among a thousand Jatilas who was fully
ordained as an ehibhikkhu. A passage in the Vinaya Commentary (Samantapasadika) adds
many more cases to the five ascetics former companions of the Bodhisatta who became the
first five bhikkhus, Yasa and his following of fifty-four friends, the thirty Bhaddavaggiyas,
the thousand Jatilas (fire worshippers led by Uruvela-Kassapa), the two hundred and fifty
wanderers together with the two future chief disciples of the Buddha Sariputta and Moggallana,
and Angulimala that, the Commentary notes, are mentioned in the (other) Commentaries; see
Sp 1240,4-241,7 (on Vin 111 24,5): ehi bhikkhii ti ehi bhikkhu nama Bhagavato ehi bhikkhii ti
vacanamattena bhikkhubhavam ehibhikkhiipasampadam patto. Bhagava hi ehibhikkhubhavaya
upanissayasampannam puggalam disva rattapamsukitlantarato suvannavannam dakkhinahattham
niharitva brahmaghosam niccharento: ehi, bhikkhu, cara brahmacariyam samma dukkhassa
ca upasampada ca ruhati. bhandu kasayavasano hoti. ekam nivasetva ekam parupitva ekam
amse thapetva vamamsakiite asattantluppalavannamattikapatto: ticivaraii ca patto ca, vasi
sici ca bandhanam,; parissavanena atthete, yuttayogassa bhikkhuno ti. evam vuttehi atthahi
parikkharehi sarire patimukkehiyeva Satthivassikatthero viya iriyapathasampanno buddhacariyako
buddhupajjhayako sammasambuddham vandamano-y-eva titthati. Bhagava hi pathamabodhiyam
ekasmim kale ehibhikkhipasampadaya eva upasampadeti. evam upasampannani ca sahassupari
ekacattalisuttarani tini bhikkhusatani ahesum, seyyathidam: parica Paiicavaggiyatthera, Yaso
kulaputto, tassa parivara catupannasa sahayaka, timsa Bhaddavaggiya, sahassa Puranajatila,
saddhim dvihi aggasavakehi addhateyyasata paribbdjaka, eko Angulimalatthero ti. vuttaii h’
etam Atthakathayam: tini satam sahassaii ca, cattaltsam punapare; eko ca thero Sappaiiiio,
sabbe te ehibhikkhuka ti. na kevalarii ca ete eva, aiifiepi bahii santi. seyyathidam tisataparivaro
Selo brahmano, sahassaparivaro Mahakappino, dasasahassa kapilavatthuvasino kulaputta,
solasasahassa Parayanikabrahmana ti evam adayo. te pana Vinayapitake paliyam na
nidditthatta na vutta. ime tattha nidditthatta vutta ti. sattavisa sahassani, tini-y-eva satani
ca; ete 'pi sabbe sankhata, sabbe te ehibhikkhuka ti. Payutto 2016 [2013]: 235 writes: “[t]he
commentaries state that the method of ehi bhikkhu upasampada only occurred in the beginning
period of the Buddha’s teaching (the texts conclude that this was the first twenty years after the
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Buddha’s awakening). It did not occur in the final twenty-five years of the Buddha’s life” and
gives reference to Sp I 240 in support of his statement. I was not able to find a chronological
statement in the passage in question except for the positioning of the ehibhikkhu ordinations
at a time right after his attainment of full awakening mentioned at Sp I 240,20-21: Bhagava hi
pathamabodhiyam ekasmim kale ehibhikkhiipasampadaya eva upasampadesi.

Vin IV 214 ,4-7: bhikkhuni ti: ... [6] ehibhikkhuni ti bhikkhunt.

Th 473-479a at Th 50,1-13 (translation in Norman 2007b: 55): ekaputto aham asim, piyo matu
piyo pitu; bahithi vatacariyahi, laddho ayacanahi ca. te ca mam anukampaya, atthakama
hitesino; ubho pita ca mata ca, buddhassa upanamayum. kiccha laddho ayam putto, sukhumalo
sukhedhito; imam dadama te natha, jinassa paricarakam. sattha ca mam patiggayha, anandam
etad abravi; pabbdjehi imam khippam, hessatydjaniyo ayam. pabbajetvana mam satthd,
viharam pavist jino; anoggatasmim siariyasmim, tato cittam vimucci me. tato sattha nirakatva,
patisallanavutthito; ehi, Bhadda ti mam aha, sa me asvipasampada. jatiya sattavassena, laddha
me upasampada.

On problems of authorship, dating and duplication of verses in the Theragatha see Norman
2007b [1997]: xvi—xviii; a recent exploration of some of the different types of ‘authorial
presence’ within the early strata of the Pali corpus is Shaw 2013-2014 (2015), see particularly
pp. 437444 for the Theragatha and Therigatha.

Th 624-625 at Th 64,5-8 (translation in Norman 2007b [1997]: 69): vanditva satthuno pade
ekamantam thito tada, pabbajjam aham ayacim sabbasattanam uttamam, tato karuniko sattha
sabbalokanukampako: ehi, bhikkhii ti mam aha; sa me as’ ipasampada.

Th 869-870 at Th 81,12-17 (translation in Norman 2007b [1997]: 91): avandi coro sugatassa
pade tatth’ eva pabbajjam aydci buddham. Buddho ca kho karuniko mahesi yo sattha lokassa
sadevakassa; tam ehi, bhikkhii ti tada avoca, es’ eva tassa ahu bhikkhubhavo.

MN 86 at MN II 100,7-11. In view of my main focus on the Theravada tradition, here and
elsewhere I do not give reference to discourse parallels transmitted by other early lineages of
reciters.

Cf. Payutto 2016 [2013]: 234.

Payutto 2016 [2013]: 234: “the term ehi or ehi bhikkhu is not a formal name for this method
of ordination. It is simply a Pali term used for addressing an individual. When the monks
from the past wished to refer to this kind of ordination, however, it was difficult to find a
concise designation for it, and therefore they used this term of address to describe this form
of ordination. The expression ehi bhikkhu translates simply as ‘Come, bhikkhu,” ‘Welcome,
venerable,” or something of this manner. And it is used in other contexts as well, as can be
seen in Tipitaka passages in which bhikkhus speak with one another.”

SN 16.6 at SN 11 204,8-10: ehi, bhikkhu, ko bahutaram bhasissati ko sundarataram bhasissati
ko cirataram bhasissati ti.

SN 16.8 at SN 11 209,13-14: ehi, bhikkhu, idam asanam nisidahi.

ehi, tvam, bhikkhu, mama vacanena [proper name] bhikkhum amantehi in DN 16 at DN II
143,30, MN 22 at MN 1 131,35, MN 38 at MN 1258,1, MN 48 at MN 1321,8, SN 21.4 at SN II
277,23, SN 22.84 at SN III 106,25, Ud 2.10 at 19,9, Ud 3.2 at Ud 22,2, Ud 2.8 at Ud 18. Other
examples given by Alsdorf 1967: 316-318 are: DN 16 at DN 98,26 (etha, tumhe, bhikkhave,
samanta vesalim yathamittam yathasandittham yathasambhattam vassam upetha); MN 65 at
MN 1436,18-25 (tathagato purisadammam labhitva pathamam evam vineti: ehi, tvam bhikkhu
silava hoti patimokkhasamvarasamvuta viharahi acaragocarasampanno, anumattesu vajjesu
bhayadassavi samadaya sikkhassu sikkhapadesu ti. yato kho brahmana, bhikkhu stlava hoti,
patimokkhasamvarasamvuto viharati acaragocarasampanno anumattesu vajjesu bhayadassavi
samadaya sikkhati sikkhapadesu. tamenam tathagato uttarim vineti: ehi, tvam bhikkhu, indriyesu
guttadvaro hohi); MN 21 at MN 1 124,913 (aham kho, bhikkhave, ekasanabhojanam bhufijami.
ekasanabhojanam kho aham bhikkhave bhuiijamano appabadhataii ca saiijanami appatankatai
ca lahutthanai ca balafi ca phasuviharaii ca. etha, tumhe pi bhikkhave ekasanabhojanam
bhuiijatha); SN 35.127 at SN 1V 110,30 (etha, tumhe, bhikkhave, matumattisu matucittam
upatthapetha).

By way of a tangential observation, the words bhikkhu or bhikkhunt do not always refer to
someone who has received the higher ordination. There are passages where the Buddha
says “a [true] bhikkhu is someone who ...” or “not a [true] bhikkhu is someone who ...”, for
instance the verse in the ovada-patimokkha. In such contexts bhikkhu is a synonym of spiritual
practitioner, renunciant or samana. Likewise, when the Buddha addressed his former five
companions of asceticism, he called them ‘bhikkhus’ even before they had gained faith in him
or got ordained under him. A particularly clear example from the discourses is a passage in
the Anguttara-nikaya in which Ananda is asked what kind of bhikkhu he is, thereby showing
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that even non-Buddhist monastics would sometimes be called bhikkhus; see AN 10.96 at AN
V 196,9-13 (translated in Bodhi 2012: 1472), in which the venerable Ananda, questioned in
his identity by the non-Buddhist wanderer Kokanada, introduces himself as ‘a bhikkhu’, at
which the non-Buddhist wanderer queries from which group of bhikkhus, and Ananda says
that he belongs to the recluses (samana) who follow the Sakyan son. The parallels SA 967 at
T 11 248b16-18 and SA2 201 at T IT 448a26-29, however, speak throughout of an ascetic (//F9);
the relevant words are not preserved in the fragmentary Sanskrit manuscript in Pischel 1904:
813 and Lévi 1904: 300-301.

Cf. Payutto 2016 [2013]: 234.

Cf. also Payutto 2016 [2013]: 233: “[Bhadda’s] statement, however, is found in a poetic verse
(there are similar verses quoting bhikkhus), and therefore it is not totally clear or decisive.”
Alsdorf 1967: 316-317: “[d]enn wenn zwar die altkanonischen Palitexte keine mit ehi bhikkhu /
etha bhikkhavo beginnende Ordinationsformel kennen ... In ihr haben wir also keineswegs die
echte dlteste Ordinationsformel vor uns, sondern eine nachtriagliche Erfindung, eine Fiktion,
die in die Urgeschichte des Ordens hineinprojiziert wird.” Cf. also Analayo 2015: 416 note
15 and Analayo 2017: 266 note 95, who finds the suggestion by Alsdorf that the ehi-type of
ordination is a later invention unconvincing.

E.g., Rhys Davids’ 1909: 67 note 4, Norman’s 2007b [1971]: 84, Skilling 2001: 154, von
Hiniiber 2008: 20 note 53, Analayo 2010: 84, Sujato 2012: 144, Analayo 2015: 416 note 15.
E.g., Analayo 2010: 84 (a position revisited in Analayo 2017: 266 note 95), Shih 2000: 420421,
Sujato 2012: 177.

Chung 2006: 13-14 suggests that it is not impossible that, initially, the bhikkhuni-sangha
developed in a way that is parallel to the bhikkhu-sarngha. Similar to the first monks, the first
nuns would have been ordained through an ehi-formula pronounced by the Buddha himself.
The bhikkhuni-sangha would have subsequently developed similar to the way the monks’
community did, leading to a fiatticatuttha-kamma ordination for monks in the bhikkhu-sarngha
and for nuns in the bhikkhuni-sangha, that is, each community having its own single ordination
procedure performed by their own members. The second natticatuttha-kamma for women in
the bhikkhuni-sangha would then only be a later addition. In light of the textual sources at our
disposition on the development of the bhikkhuni-sarngha (Theravada or stemming from other
lineages of transmission) and in the absence of any instances of ehibhikkhuni ordinations in
the Vinaya, this reconstruction is implausible.

E.g., Williams 2000 and Williams 2005: 117-120.

Cf. also Pruitt 1998-1999: 140 note 1 and 142 note 2.

Cf. also Shih 2000: 387.

Payutto 2016 [2013]: 234 comments: “whether Ven. Bhadda-Kundalakesa was an ehi bhikkhunt
or not, this does not alter the points of the discussion here. If she was an ehi bhikkhuni, she
would have entered the monastic sangha in the same way as an ehi bhikkhu, having been
ordained directly by the Buddha. This is a unique form of ordination which does not require
a formal community decision. It is an exception to the rule.”

To remain within the Theravada tradition, the case of Bhadda Kapilani, the former wife of
Mahakassapa, is different. After having gone forth from the household life, she made her
own way to the Titthiyarama near the Jetavana and only five years later, after Mahapajapati
Gotami and her Sakyan followers were ordained, became a disciple of Gotam, received the full
ordination and attained arahantship; see Mp I 376,10-16: ayam Bhadda-Kapilant vamamaggam
ganhitva matugamassa pabbajjaya ananunnatabhavena paribbajikaramam agamasi. yada
pana Mahapajapatigotami pabbajjaii ca upasampadaii ca labhi, tada sa thert theriya santike
pabbajjaii ca upasampadaii ca labhitva, aparabhage vipassanaya kammam karontt arahattam
patva pubbenivasaiiane cinnavasi ahosi.

I discuss the different legal interpretations at the basis of the contemporary re-establishment of
the Theravada bhikkhuni order and the institution of sikkhamana as a case study in a monograph
under preparation.

Published at https://sujato.wordpress.com/2009/11/08/bhikkhu-bodhis-revised-response/ on
12.09.2009.

Note that there also are a few non-technical occurrences of sikkhamana-related lexicon in the
Therigatha, in the sense of trainees on the path; see Thi 2, Tht 99, Th1 331 and Thi 518.

The same could be said for the inference by Sujato 2012: 75-111 that the rules prohibiting
nuns from dwelling in the wilderness or traveling alone — notably sarighddisesa rule no. 3 for
bhikkhunis — must be late additions. He bases this on the diction of the Therigatha, which he
regards as evidence that nuns were wandering across India and meditating alone at the foot
of trees. A poetic hagiography in verse with the spotlight on specific features and symbols of
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the ascetic life need not be taken literally, for example ruling out that another nun would be
meditating not far from the ther7 in question yet allowing her enough seclusion, or that the
featured nun would be accompanied by a follower on her tours.

See von Hiniiber 1996: 141-142 [§ 286]. According to Cousins 1972, Dhammapala could have
lived in the seventh century at the earliest and it still remains unclear whether there are one or
two Dhammapalas: if there was only one, he would be the author not only of the atthakathas
but also of the fikas, and thus date from the tenth century at the earliest; see also Kieffer-Piilz
2013: 1 10-11 for further references.

In fact, in the older layers of the Vinaya the verb vutthapeti is used for nuns and not upasampadeti
as in the Therigatha verse. On vutthapeti see Shih 2000: 373—-404 and especially Norman 2001:
121-37 [= Norman 2007a: 199-215]. As noted by Kieffer-Piilz in Norman, Kieffer-Piilz and
Pruitt 2018: 80 note 1, Norman and Pruitt in their translation of the Patimokkha translated
vutthapeti as ‘to sponsor [for ordination]’, however, “[s]ince in connection with the ordination
in the Bhikkhunt Sangha the verb vutthapeti is used, and the casuistry makes it clear that the
legal procedure spoken about is a fiatti-catuttha-kamma (for instance, Vin IV 317,25-30) — not
a Aatti-dutiya-kamma as necessary for the vuttha(pa)na-sammuti ‘allowance for ordination’
which precedes the ordination — it is clear that the activity referred to by vutthapeti is the
ordination of a candidate within the Bhikkhunt Sangha.” Accordingly, in this context they
translate it as ‘ordain’.

Thi-a 269,14-271,14: tatha satthuladdh’ apasampada sanghato laddh’ apasampada ti duvidha.
garudhammapatiggahanam hi laddh’ ipasampada Mahapajapatigotami satthusantika va
laddhiapasampadatta satthuladdh’ iipasampada nama. sesa sabbapi sanghato laddhiipasampada.
tapi ekato-upasampanna ubhato-upasampanna ti duvidha. tattha ya ta Mahapajapatigotamiya
saddhim nikkhanta paricasata Sakiyaniyo, ta ekato-upasampanna bhikkhusanghato eva
laddhiipasampadatta Mahapajapatigotamim thapetva. itara ubhato-upasampanna ubhatosarnghe
upasampadatta. ehibhikkhuduko viya ehibhikkhuniduko idha na labbhati. kasma? bhikkhuninam
tatha upasampadaya abhavato. yadi evam yam tam therigathaya subhaddaya kundalakesaya vuttam:
nihacca janum vanditva, sammukha aiijalim akam, ehi, bhadde ti mam avaca, sa me asiipasampada
ti. tatha Apadane pi: aydacito tada aha, ehi, bhadde ti nayako, tad aham upasampanna, parittam
toyamaddasan ti tam kathan ti? na-y-idam ehibhikkhunibhavena upasampadam sandhaya
vuttam; upasampadaya pana hetubhavato ya satthu anatti, sa me as’ upasampada ti vuttam.
tatha hi vuttam Atthakathayam: ehi, Bhadde, bhikkhunupassayam gantva bhikkhuninam santike
pabbajja upasampajjassii ti. mam avoca andpesi. sa satthu ana mayham upasampadaya
karanatta upasampada ahost ti. eten’ eva Apadanagathaya pi attho samvannito ti datthabbo.
evam pi bhikkhunivibhange ehibhikkhuni ti. idam kathan ti? ehibhikkhunibhavena bhikkhuninam
upasampadaya asabhavajotanavacanam, tatha upasampadaya bhikkhuninam abhavato.
vadi evam, katham ehibhikkhunt ti vibhange niddeso kato ti? desananayasotapatitabhavena.
ayan hi sotapatitata nama [1] katthaci labbhamanassapi anahatam hoti, yatha abhidhamme
manodhatuniddese labbhamanam pi jhanangam paricaviiiinanasotapatitataya na uddhatam.
[2] katthaci desanaya asambhavato, yatha tatth’ eva vatthuniddese hadayavatthu. [3] katthaci
alabbhamanassapi gahanavasena tatha thitakappiniddese. yathaha: katamo ca puggalo thitakappt?
ayait ca puggalo sotapattiphalasacchikiriyaya patipanno assa, kappassa ca uddayhanavela
assa, n’ eva tava kappo uddayheyya, yavayam puggalo na sotapattiphalam sacchikaroti ti. evam
idhapi alabbhamanagahanavasena veditabbam. parikappavacanaii h’ etam: sace Bhagava
bhikkhunibhavayogyam kaiici matugamam ehibhikkhunt ti vadeyya, evam pi bhikkhunibhavo
siya ti. kasma pana Bhagava evam na kathest ti? tathakatadhikaranam abhavato. ye pana
anasannasannihitabhavato ti karanam vatva bhikkhii eva hi satthu asannacari sada sannihita va,
tasma te ehibhikkhii ti vattabbatam arahanti, na bhikkhuniyo ti vadanti, tam tesam matimattam,
satthu asannadirabhavassa bhabbabhabbabhavasiddhatta. vuttaii h’ etam Bhagavata:
sanghatikanne cepi, bhikkhave, bhikkhu gahetva pitthito pitthito anubandho assa pade padam
nikkhipanto, so ca hoti abhijjhalu kamesu tibbasardago byapannacitto padutthamanasankappo
mutthassati asampajano asamahito vibbhantacitto pakatindriyo, atha kho so araka va mayham,
ahaii ca tassa. tam kissa hetu? dhammaii hi so, bhikkhave, bhikkhu na passati. dhammam apassanto
na mam passati. yojanasate cepi so, bhikkhave, bhikkhu vihareyya so ca hoti anabhijjhalu
kamesu na tibbasarago abyapannacitto appadutthamanasarkappo upatthitassati sampajano
samahito ekaggacitto samvutindriyo, atha kho so santikeva mayham, aharii ca tassa. tam kissa
hetu? dhammaii hi so, bhikkhave, bhikkhu passati. dhammam passanto mam passati ti. tasma
akaranam desato satthu asannandsannata. akatadhikarataya pana bhikkhuninam tattha ayogyata.
tena vuttam ehibhikkhuniduko idha na labbhati ti. evam duvidha. Here and when translating
other commentarial passages, the parts put in bold are the words in the root text that are taken
up for explanation (pratikas), the sentences between the bold words are the explanations. The



92

47

48

49

50

51

52

53

54

56

57

Buddhist Studies in Honour of Venerable Professor KL. Dhammajoti

text has been already translated in Pruitt 1998-1999: 379-382 and Comba 2019 [2016], a
publication that came to my attention only after the present article had already been finalised.
This type of formulation may suggest reading all the events related to nuns recorded in the
Cullavagga, up to the embarrassment episode leading to the establishment of the final stage
of dual ordination, as being only about the Sakyan bhikkhunis; I discuss the legal evolution of
bhikkhunt ordination according to the Theravada Vinaya in a monograph under preparation
(cf. note 40 above).

An alternative rendition would be: “why is that which has been said in the Subhadda Kundalakesa’s
Therigatha [stated]?”

Pruitt 1998-1999: 380 renders sammukha afijalim akam as *“putting my raised hands together,
I stood face to face with him.” Grammatically, the addition of the verb “I stood” appears
unwarranted, as sammukha refers to the spatial direction of the gesture of homage (Norman
1991 [1971]: 14, on which Pruitt’s rendering is based, marks the integration with parentheses:
“Having bent the knee, having paid homage to him, (I stood) with cupped hands face to face
with him.”).

The stanza corresponds verbatim with that in Ap XX1.44 at Ap 563,23-24. Multiple recensions
of the Apadana are known; see von Hiniiber 1996: 61 [§ 123]. Although the recension quoted
by Dhammapala in his Therigatha Commentary is known to differ in wording from the
transmitted Apadana, there is no discrepancy in the present case. The verse is also identical
in the Saratthadipani-tika and the Vimativinodani-tika (to be discussed in sections 8.2 and 8.3
below), with the latter reusing Dhammapala’s text. The reference to the water alludes to the
event that precipitated Bhadda’s attainment of arahatship. According to Ap XX1.44—46 as she
was cleaning her feet, she discerned the movement of the water as a process of arising and
disappearing, reflecting that all conditions are of the same nature, thereby attaining complete
liberation from clinging. However, according to Mp [ 375,5-7, she attained full awakening upon
her first encounter with the Buddha, on the same evening of the day she had been defeated in
debate by Sariputta. She had expressed the wish to go for refuge in the presence of Sariputta
and the latter referred her to the Buddha. The verse uttered by the Buddha that precipitated her
attainment is also found as Dhp 101 (see section 6.2 below). It is after hearing this verse and
attaining arahatship that Bhadda asks the Buddha to go forth (sa@ gathapariyosane yatha thita
va, saha patisambhidahi arahattarii patva pabbajjam yaci). With his assent, she goes to the
monastery of the bhikkhunis and finally goes forth there (sattha tassa pabbajjam sampaticchi,
sa bhikkhuni-upassayam gantva pabbaji). Thus whereas the Anguttara-nikaya Commentary
places the ordination after the attainment of arahatship, the Apadana places the episode of
discerning the arising and disappearing of phenomena upon seeing the water and the attainment
of arahatship after her ordination.

Possibly, sandhdya in na ... sandhaya vuttam might carry a nuance of obliqueness, in the sense
of ‘with implicit reference’, ‘with an allusion to’.

An alternative translation of the ambivalent sentence ehibhikkhunibhavena bhikkhuninam
upasampadaya asabhavajotanavacanam would be: “This is not a normal (asabhava)
statement (jotanavacanam) which explains the upasampada of bhikkhunis by means of the
ehibhikkhuni-mode” (considering asabhavajotanavacanam as a descriptive determinate
compound (kammadharaya-samasa) in which the adjective (visesana) or qualifying word is
placed before (visesanapubbapade kammadharaya): asabhava and jotana become adjectives
to the noun vacanam as they are conjoined and placed before it which they thus qualify, that
is, they express what kind of attribute vacanam has).

Here I take the quotative # as marking that this is a reported question, the commentator taking
up others’ views and refuting them.

Dhs 566567 (# As 264,7-8).

The affirmation of such an impossibility is to be understood in light of the commentator’s
understanding that the supramundane fruition immediately follows the path, as per the
momentariness-based mapping of the noble path presupposed by the Theravada Abhidhamma
Commentaries; cf. also the remarks in Pruitt 1998-1999: 381 note 5: “Le., an impossible
situation is described to show the power of attaining the fruition state of a Stream-Winner
immediately after attaining the path.”

Alterative translation: “[It is] like this because of the absence of those [women] who performed
an outstanding deed.”

Thi-a 105,21-28: nihacca janum vanditva ti janudvayam pathaviyam nihantva
patitthapetva pariicapatitthitena vanditva. sammukha afijalim akan ti satthu sammukha
dasanakhasamodhanasamujjalam aiijalim akasim. ehi, Bhadde ti mam avaca, sa me as’
@#pasampada ti yam mam Bhagava arahattam patva pabbajjaii ca upasampadarica yacitva
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thitam ehi, Bhadde, bhikkhunupassayam gantva bhikkhuninam santike pabbaja upasampajjassi
ti avaca anapesi. sa satthu ana mayham upasampadaya karanatta upasampada asi ahosi.
Vjb-t B¢ 350 [CS § 658].

I take up Vajirabuddhi’s opinion on Bhadda’s case a few pages below, in section 8.1.

Shih 2000: 44-45 note 31 comments: “[t]his may be a mere copying of ‘Come, monk’ (ehi
bhikkhu) ... Here the copying of ‘Come, nun’ formula indicates that to the canonical commentators
this formula applied to both monks and nuns. The post-canonical commentators, however,
intended to restrict this formula to monks alone.”

I am indebted to Bhikkhu Nanadassana for in-depth exchanges on this chronology, which I
study in detail in a monograph under preparation (cf. notes 40 and 47 above).

Vjb-t B¢ 350 [CS § 658]: ehibhikkhunt ti bhikkhuni, tthi saranagamanehi upasampanna ti
bhikkhunt ti idam pana desanavilasavasena vuttan ti eke.

Vjb-t B® 128,24-26 [CS § 59-60] in Kieffer-Piilz 2013: I 127: yattha yattha apare ti va eke ti va
vuccati, tattha tattha sutthu upaparikkhitva yuttam gahetabbam, itaram chaddetabbam, “wherever
‘others’ (apare) or ‘some’ (eke) is said there, having well pondered it, a correct [statement]
is to be accepted, the other is to be dismissed.” Kieffer-Piilz 2015: 432-433 comments: “[the]
author, unlike later authors, rarely takes a firm stand but aims at presenting various opinions
to enable the reader to form his or her own opinion.”

Vjb-t B¢ 350 [CS § 658]: desanavilasena pana bhikkhudesanakamen’ eva bhikkhuniniddeso vutto.
ten’ eva bhikkhusanghavasena ekato-upasampanna bhikkhuniyo vijjamanapi tattha na vutta.
Mp 1 368,1-3: satthu dhammakatham sutva, sattharam ekam bhikkhunim khippabhininanam
aggatthane thapentam disva, adhikarakammam katva tam thanantaram patthesi (translated
in Anandajoti 2015: 109); Ap XX1.46 at Ap Il 563,3-4: tato cittam vimucci me, anupadaya
sabbaso; khippabhinnanamaggam me, tada paiiiiapayr jino (translated in Walters 2018: 93);
Thi-a 97,22-24: satthu santike dhammam sunanti sattharam ekam bhikkhunim khippabhiniianam
aggatthane thapentam disva, adhikarakammam katva tam thanantaram patthetva.

I am indebted to Bhikkhu Nanadassana for this clarification (personal communication,
02.05.2018).

Ps 111 334,7-22: tam ehi bhikkhii ti tada avocati Bhagavato imam pabbajento kuhim satthakam
labhissami, kuhim pattacivaran ti pariyesanakiccam natthi, kammam pana olokesi. athassa pubbe
silavantanam atthaparikkharabhandakassa dinnabhavam fiatva dakkhinahattham pasaretva:
so saha vacaneneva iddhimayapattacivaram patilabhi. tavad-evassa gihilingam antaradhayi,
samanalingam patur ahosi: tictvaraii ca patto ca, vasi siici ca bandhanam; parissavanena atthete,
yuttayogassa bhikkhuno ti. evam vutta attha parikkhara sarirapatibaddhava hutva nibbattimsu.
eseva tassa ahu bhikkhubhavo ti esa ehibhikkhubhavo tassa upasampannabhikkhubhavo ahosi,
na hi ehibhikkhitnam visum upasampadda nama atthi.

Mp 1 159,21-23: sattha etha, bhikkhavo ti hattham pasaresi. sabbesam kesamassu antaradhayi,
iddhimayam pattacivaram kayappatibaddham ahosi.

Mp I 138,7-19: 50 ten’ eva niyamena satta divasani mahadanam datva bhattakiccapariyosane
dussakotthagaram vivarapetva uttamasukhumavattham Buddhanam padamiile thapetva
bhikkhusatasahassam tictvarena acchadetva tathagatam upasarkamitva, bhante, yo tumhehi
ito sattadivasamatthake bhikkhu etadagge thapito, aham pi so bhikkhu viya anagate
uppajjanakabuddhassa sasane pabbajitva pathamam dhammam pativijjhitum samattho bhaveyyan
ti vatva satthu padamiile sisam katva nipajji. sattha tassa vacanam sutva imina kulaputtena
maha-adhikaro kato, samijjhissati nu kho etassa ayam patthana no ti anagatamsam fianam
pesetva avajjento samijjhanabhavam ti passi.

Sv 11 473,11-16: ehibhikkhubhavena. Bhagava kira tesam iddhimayapattacivarassipanissayam
olokento anekasu jatisu civaradanadini disva etha, bhikkhavo ti adimaha. te tavad-eva bhandii
kasayavasana atthahi bhikkhuparikkharehi sarirapatimukkeheva vassasatikatthera viya
Bhagavantam namassamanava nisidimsu.

Dhp-a Il 121,15-122 4: sattha, agamissati nu kho imesam kulaputtanam iddhimayapattacivaran
ti upadharento, ime kulaputta Paccekabuddhasahassassa civarasahassam adamsu,
kassapasammasambuddhakale visatiya bhikkhusahassanam pi visaticivarasahassani pi adamsu.
anacchariyam imesam iddhimayapattacivaragamanan ti fiatva dakkhinahattham pasaretva,
etha, bhikkhavo, caratha brahmacariyam samma dukkhassa antakiriyaya ti aha. te tavad-eva
atthaparikkharadhara vassasatthikatthera viya hutva vehdasam abbhuggantva paccorohitva
sattharam vanditva nisidimsu.

von Hiniiber 1996: 132 note 453 and 132-135 [§§ 260 and 262-269].

Dhp-a I 395,7-8: itthinaii hi civaradanam mahalatapasadhanabhandena matthakam pappo ti,
purisanam iddhimayapattacivarend ti.
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Thi-a 270,24-25: katadhikaranam abhavato.

In her feminist-informed paper, Williams reads the descriptions in several stanzas in the
Therigatha as being hints of bhikkhunt ordinations originally carried out by the bhikkhunis
only, without the involvement of the bhikkhus; cf. also Williams 2005: 118-120. Such a reading
is further articulated by Bhikkhu Sujato: “[t]he institution of the dual ordination constitutes
a major point of control by the bhikkhus over the bhikkhunis. Perhaps the Mahaviharavasin
Vinaya preserves, in its intriguingly precise pattern of distinct ordination vocabularies for
bhikkhus and bhikkhunis, a trace of a time when the bhikkhunis performed ordination by
themselves, without the involvement of the bhikkhus” (Sujato 2012: 153-154). After presenting
a philologically unconvincing elaboration based on an assemblage of passages in different
Vinayas, he concludes: “[t]he texts speak of bhikkhuni ordination as vutthapana, and there is no
suggestion that the bhikkhus were involved. This is represented by the bhikkhuni patimokkha
and the Therigatha. If this textual strata represents a genuine historical stage, then I conclude
that the bhikkhus did not, during the Buddha’s lifetime, take part in the bhikkhuni ordination.
Later the bhikkhus introduced the dual ordination ... The dual ordination is mandated in all
existing Vinayas, so it would be controversial to suggest that single ordination be applied in
practice. My feeling is that it is nice for the bhikkhunis to take ordination from both Sanghas,
and to experience a genuine acceptance from both the male and female communities. In fact,
I would like to look at ways of mirroring the procedure, so that bhikkhus also went before the
bhikkhuni Sangha to have their ordination acknowledged. Nevertheless, it remains the case
that the dual ordination is potentially a powerful instrument of control by the bhikkhus. It
seems undeniable that this was one of the purposes for introducing it in the first place” (Sujato
2012: 158-159). Interestingly, such propositions, presented with scholarly authoritativeness,
are often quite influential in contemporary social media and networks, being appropriated by
Buddhist practitioners and at times ‘activists’ who campaign against gender discrimination
and patriarchy in the Buddhist sarigha.

The same has been noted also outside academic scholarship; for example, the Malaysian
Buddhist teacher Piya Tan 2014: 143 writes: “Strangely, Dhammapala strenuously, with obvious
contrivance, tries to deny that there were no nuns ever admitted by the ehi-bhikkhuni formula.
The words ‘Come, Bhadda!’ are explained away as simply being the Buddha’s ‘instruction’ or
‘command’ (@na) to Bhadda to approach! The main reason that he gives is even more troubling:
‘Because none of them had done (the appropriate) meritorious deed’.”

I have studied the topic of gendered readings of karmic retribution across Middle-Period
Indian Buddhist texts, stemming not only from the Theravada but also from other traditions,
in Dhammadinna 2018, 2019a and 2019b.

Jal 1-94 (translated in Jayavickrama 1990).

AN 1.5.9 at AN I 25,17+26: etad aggam, bhikkhave, mama savikanam bhikkhuninam ...
khippabhiiiiianam, yad idam Kundalakesa.

For a full edition and translation of Bhadda’s story see Bode 1893: 771-785 and Anandajoti
2015: 108-126.

Mp 1374,20-375,7: sa that’ eva therassa padesu patitva: tumhakam saranam gacchami, bhante ti
aha. mama saranagamanakammam natthi, sadevake loke aggapuggalo dhuravihare vasati, tam
saranam gaccha ti. sa: evam karissami, bhante ti. sayanhasamaye, satthu dhammadesanavelaya,
satthu santikam gantva, paficapatitthitena vanditva, ekamantam atthasi. sattha, tassa
madditasankharaya cariyavasena, Dhammapade imam gatham aha: sahassam api ce gatha:
anatthapadasamhita, ekam gathapadam seyyo, yam sutva, upasammati ti. sa gathapariyosane
yatha thita va, saha patisambhidahi arahattam patva, pabbajjam ydci. sattha tassa pabbajjam
sampaticchi, sa bhikkhun’ upassayam gantva pabbaji.

Dhp-a I 216 (translated in Burlingame 1921: 11 226). With regard to the presence of this verse
in the Therigatha and the Anguttara-nikaya Commentaries, Todeschini 2013: 178 notes: “I
confess that I do not understand this verse’s presence here. Nowhere in our sources is there
any reference to verses in connection with Bhadda. Of course, Bhadda allegedly authored the
five verses I quoted at the beginning of the paper, but these would have been uttered after her
encounter with the Buddha.” The Anguttara-nikaya Subcommentary contains an interesting
discussion how the particular verse in the Anguttara-nikaya Commentary here would differ from
that in the Dhammapada; see AN-t B1197 (CS § 243): navame catukketi vithicatukke. catunnam
samaharo catukkam. carakato ti bandhanagarato. ubbattetvati uddharitva. muhuttam api cintayeti
muhuttam tankhanam pi thanuppattikapaniiaya tankhananuripam attham cintitum sakkuneyya.
sahassam api ce gatha, anatthapadasamhita ti ayam gatha daruciriyattherassa Bhagavata
bhasita, idhapi ca sayeva gatha dassita. Therigathasamvannanayam dacariyadhammapalattherena
pi Kundalakesittheriya vatthumhi ayameva gatha vutta. Dhammapadatthakathayam pana



DuHamMADINNA: Ordination of Bhadda Kundalakesa and ehibhikkhuni in Theravada 95

83

84

86

93

94
95

96

Kundalakesittheriya vatthumhi: yo ca gathdasatam bhase, anatthapadasamhita; ekam
dhammapadam seyyo, yam sutva upasammati ti. ayam gatha agata. tamtambhanakanam
kathamagganusarena tattha tattha tatha vuttanti na idha dacariyassa pubbaparavirodho
sankitabbo.

On this work, edited by Godakumbura 1954 for the Pali Text Society, see von Hiniiber 1996:
147 [§§ 302-304] and the introduction in Godakumbura 1954.

Cf. Kumarabhivamsa 2009: xvi.

Kumarabhivamsa 2009: 182: sa ditthadhamma pabbajjam upasampadaii ca Bhagavato yaci.
sa laddh’ ipasampada ... (Bhadda’s story is found on pp. 174-189).

On the other hand, the Commentaries sometimes contain all the possible explanations, even if
they do not fit in the commented passage. This method of presentation is called atthuddhara
by the commentators; see Kieffer-Piilz 2013: 1 236-237. Bhaddanta Kumarabhivamsa’s
presentation, however, does not give the impression that this is the rhetorical approach being
pursued here.

Vicittasarabhivamsa 1998: VI 2 68 (quoting from the English translation; Bhadda’s story is
found on pp. 60-69).

von Hiniiber 1996: 103-109 [§§ 208-220].

Kieffer-Piilz 2013: 1 70-107 and Kieffer-Piilz 2015: 431.

von Hiniiber 1996: 172-173 [§§ 372-375]; Kieffer-Piilz 2015: 432.

von Hiniiber 1996: 158-160 [§§ 338-339]; Kieffer-Piilz 2015: 432.

Vjb-t B¢ 351 [CS § 658]: atha va, puthujjanakale ehibhikkhusaranagamanena upasampanno
va itthilingapatubhavena bhikkhunibhave thita puris’ ipasampannam upadaya ehibhikkhunt
ti, tthi saranagamanehi upasampannd bhikkhuni ti ca sankhyam gacchati. no ce, tam vacanam
virujjheyya ti eke. vicaretva gahetabbam. The specification of having been ordained and
changing sex while being a worldling (puthujjanakale) is made due to an understanding that a
(male) ariya (bhikkhu) would not be able to change sex. Sex change, according to the Vinaya
Commentary, takes place when the male sexual characteristic disappears due to powerful
bad actions. Female sexual characteristics are established due to weak good actions. The
disappearance of the female sexual characteristics is due to the disappearance of weak bad
actions; see Sp I 273,20-22: tasma purisalingam balava-akusalena antaradhayati. itthilingam
dubbalakusalena patitthati. itthilingam pana antaradhayantam dubbala-akusalena antaradhayati.
Therefore, it seems unlikely that male sex change is possible for ariyas as a result of balava-
akusala cittas. In addition, ariyas are characterised by balava-kusala cittas so that, from this
perspective, it would seem very unlikely that female sex change is possible among ariyas; on
this passage cf. also Kieffer-Piilz 2018: 44. Moving from ariyas to Theravada bodhisattas,
the Pali narrative tradition does not record any sex change to a female for the Bodhisatta, and
the Pali commentarial tradition represented by the Commentary to the Dhammasangani and
the Commentary to the Apadana does not allow sex change in its enumeration of eighteen
different states of existence in which bodhisattas who have received the final prediction will
not be reborn; cf. Pj (I) 149,33-50,5 and Ap-a 141,15-19: evam samiddhabhiniharo ca bodhisatto
imani attharasa abhabbatthanani na upeti ... nassa lingam parivattati. The passage expands
on a stanza found in the Buddhavamsa and it appears, identical in wording, in several other
Pali Commentaries; see Ap-a 49,2-11: agacchanto ca ye te katabhiniharanam bodhisattanam
anisamsa samvannita ... itthibhavam na gacchanti; ct., e.g., B¢ (CS) 71 [E*° not given], Bv-a
271,13-22. The Digha-nikaya Sub-commentary in turn links these benefits to the listing of
the eighteen forms of existence into which a bodhisatta will not be born, thus seemingly
instituting a correlation between the two listings; see Sv-pt I 129,23-30: ko anisamso ti? ye te
katabhintharanam bodhisattanam ... attharasa abhabbatthananupagamanappakara anisamsa
samvannita. Cf. also Dhammadinna 2018: 84.

Vjb-t B¢ 350 [CS § 658]: aninabuddhakale attht ti eke, tam na yuttam viya dissati amhakampi
buddhakale sambhavappasangato, ehibhikkhuniya patisedhachayadissanato ca. yathaha
Dhammapade Visakhavatthusmim ...

Sp-t B¢ 350 [CS § 656].

Sp-t B¢ 350 [CS § 656]: tasma bhikkhuninam ehibhikkhun’ dpasampada natthi y-eva ti
nittham ettha gantabbam. yatha c’ etam sotapatitavasena ehibhikkhunt ti vuttam, evam tihi
saranagamanehi upasampanna ti bhikkhunt ti idam pi sotapatitavaseneva vuttan ti datthabbam
saranagamaniipasampadaya pi bhikkhuninam asambhavato.

Vmv B¢ 1165 [CS § 656]: paliyam ehibhikkhun ti bhikkhuni, tthi saranagamanehi upasampannda
ti bhikkhunt ti idam Bhikkhuvibhangapaliya samadassanattham atthagarudhammappatiggahanena
laddh’ dpasampadam Mahapajapatigotamiii ¢’ eva taya saha nikkhanta Bhagavato anaya
bhikkhiinaniii’ eva santike ekato-upasampanna Paiicasatasakiyaniyo ca sandhdya vuttam.
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ta hi Bhagavata Anandattherassa yacanaya pabbajjam anujanantena etha, bhikkhuniyo,
mama sasane tumhe pi pavisatha ti vutta viya jata. Sakiyaniyo eva saranasilani datva
kammavacaya upasampaditatta tihi saranagamanehi upasampannd ti vutta. na hi etahi annia
ehibhikkhunibhavadina upasampannd nama santi.

On the use of sandhaya see note 53 above. The implication of obliqueness in this word might be
suggested by the comparison that follows. In other words, ehibhikkhuni might point figuratively
to the peculiar ordination undertaken by Mahapajapati, etc.

Vmv B¢ 1165 [CS § 656): yam pana Therigathasu Bhaddaya Kundalakesiya ... [= Th1109] ...
vuttam.

Vmv Be 11 65 [CS § 656]: yaii ca Apadane pi ... [= Ap XX144] ... vuttam.

Vmyv Be 11 67 [CS § 656]: tam pi ehi tvam bhikkhuninam santike pabbajjam upasampadaii ca
ganhahi ti Bhagavato ana upasampadaya karanatta upasampada ahosi ti imam attham sandhaya
vuttam.

Vmv B¢ II 65 [CS § 656]: tatha hi vuttam Therigathatthakathayam: ehi, Bhadde, bhikkhun’
upassayam gantva bhikkhuninam santike pabbajja upasampajjassii ti mam avaca anapesi, sa
satthu ana mayham upasampadaya karanatta upasampada asi ahost ti (= Thi-a 105,26-28).
On the listings of types of ordination in general cf. Yao 2015: 234-237 (including references
to secondary literature in Japanese); see also Dhammadinna 2016: 117 note 5 for a survey on
the position of ordination by the acceptance of the eight gurudharmas in a few Sarvastivada
and Mulasarvastivada legal and scholastic texts.

T 1428 at T XXII 714a1521: FEELE®H, &5 ALRE, AULLE, BRELLRE, S8t
B, 2K, FEHIBARE e, WS EEL ffE, A A TSR AR T tb e,
L E, B2 AT A VI E AR S P, (L ek, /258 /B SR (translated in
Heirman 2002: II 244); cf. also Shi Daoxuan’s f##& 5 Commentary on the Dharmaguptaka
Vinaya in T 1808 at T XL 499b12-14: #LEFLJERCE (S . A/ L E. EARELIE. &S
e JBEm P AEEL e, TRYEERE. -/ B Z5EH. T Rtbne. &
HEILREELE. AI =M/ H . & TOBRMEA).

T 1461 at T XXIV 668c17-24: FEH: “FEPE (Rt [EIfEA T th A VIR —hZsktt
515, —HZ =071, ISR, UHEAE Y15 thef =MEEE: —hEsk
tEfe )it —HEMT1S, a5 M A BIEEE, b Sin B o YR
215, A VERE.”

The Mahasanghika Vinaya does not seem to contemplate the ehibhiksuni as a type of upasampada,
whereas the ehibhiksu is regularly found, for example in the list of four types of upasampada in
the Mahisasaka Vinaya, T 1421 at T XXII 412b24-27: tH2Ep% 8 714F, EL 6 REF, HEEE
W R IE, HERE S R, RO AE AN VUEE Bk HEE, BkEE, TRER, IR
H g, with a parallel in the Nidanavastu to the Mahavastu of the Mahasanghika-Lokottaravada
Vinaya, in Tournier 2017: 411,35 (Senart 1882: I 2,15-16; translated in Tournier 2017: 477):
caturvidha upasampada svamam upasampada: ehibhiksukaya upasampada, dasabaddhena
ganena upasampada, pamcabaddhena ganena upasampada ca. The Mahasanghika formula
also includes the exhortation to live the holy life as part of the formula, e.g. T 1425 at T XXII
2¢26-27: s “EAKb r, (B5EE1T; of. also Tournier 2017: 68-70. Note that the four types
of ordination in Mahasanghika sources are male-focused because they stem from the Bhiksu-
Prakirnaka (there is thus no pretence of covering all types of upasampada).

T 1435 at T XX 410 a21-23: F5tE e =2 @A —, 2/\8% =, B =, Qs
T 1441 at T XXIII 594b1-2: th e B #oA =8 —, 2/\BUk; =, Bl =, “EHEH
AT VS, <2 B

Clarke 2015: 80-81.

Funayama 2006: 44—46 and 55.

Cf. also Edgerton 1953: II 157 s.v. ehibhiksuni-vada.

T 1440 at T XXIII 512a25-bo: fH: “ERER, 2L, A LR RE?. B H: “figth I, A3
tbrre: —# Ramm, &k, =F =5, H =5, TEAE.” MH: “CET, KRt
B, RILER?. & H: “—RtL ), N IREL i, Frafl/ UAsz. B H: TRz, &2tk it
e EH: “—Eih b et FrEE H VU EH . (translated in Chung 2006: 10-11).
T 1435 at T XX 426b12-14: {5 “FRERICA ERAE! & FhE2aENT, BIKR Ak, 3828
&, 2 E 5 fELL /B (already noted by Chung 2006: 11 note 76). I was not able to locate
a corresponding passage in the Tibetan translation of the Mulasarvastivada Vinaya. On the
Sanskrit form Kapileya as attested in an inscription from Silao see Tournier 2012: 381-382
(correcting Edgerton 1953: 11 176, s.v. kapileya).

Ap XXVIL62 at Ap II 583,19-20 and Thi-a 73,22-23: yada pabbajita asi, Gotamr jinaposika;
tad aham tam upagantva, Buddhena anusasita.
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Thi-a 66,34-36: parica vassani titthiyarame pavisitva aparabhage Mahapajapatigotamiya
santike pabbajjam upasampadarii ca labhitva; Mp 1 375,11-14: matugamassa pabbajjaya
ananufiiatabhavena paribbdjikaramam agamasi. yada pana Mahapajapatigotami pabbajjan
ca upasampadaii ca labhi, tada sa theri theriya santike pabbajjaii ca upasampadaii ca labhitva.
On the circulation of the Avadanasataka within Mulasarvastivada textual communities see
Dhammadinna 2015: 491 note 22.

Speyer 1906—1909: 11 3,8-9: atha Suprabha darika utthayasanad ekamsam uttarasangam krtva
yena Bhagavams tenaijalim pranamayya Bhagavantam idam avocat: labheyaham bhadanta
svakhyate dharmavinaye pravrajyam upasampadam bhiksunibhavam careyam aham Bhagavato
‘ntike brahmacaryam iti. tato Bhagavan samlaksayati: anaya asmdac chasane (Speyer:
asmacchasane) mahadvineyakarsanam kartavyam iti. tato Bhagavatokta: gaccha darike ... tato
Bhagavata Mahaprajapatyah samnyasta, tatas taya pravrdajita upasampadita ca (translated in
Feer 1891: 262).

D 343, mdo sde, am 167b6—168a3 and P 1012, mdo sna tshogs, u 171b3-8: de nas re zhig na pha
ma la gsol nas bcom ldan ’das kyi thad du song ste phyin nas bcom ldan 'das kyi zhabs la mgo
bos phyag ’tshal te bcom ldan ’das ga la ba de logs su thal mo sbyar ba btud nas bcom ldan
’das la 'di skad ces gsol to. btsun pa bdag legs par gsungs pa’i chos 'dul ba la rab tu byung ba
dang bsnyen par rdzogs shing dge slong gi dngos po ’thob tu rung na bdag kyang bcom ldan
’das kyi thad du tshangs par spyod pa spyad par ’tshal lo. de nas bcom ldan 'das kyis phyag
gser gyi kha dog can glang po che’i sna ltar "dug pa brkyang nas khye’u gser ’od la ’di skad
ces bka’ stsal to. gzhon nu tshur shog tshangs par spyod cig. de skad ces bka’ stsal pa’i mod la
skra dang kha spu bregs nas zhag bdun lon pa tsam du gyur. spyod lam ni bsnyen par rdzogs
nas lo brgya lon pa lta bur *dug par gyur. lag na ni lhung bzed dang chu snod thogs par gyur
to. 'dir smras pa. de bzhin gshegs pas tshur zhes bka’ stsal pas de ni mgo bregs lus la snam
sbyar gyon.

T 200 at T IV 238c4-6: ZRME, LA ELE, SKEAE. RlES: “SXKILRE!. HEEE,
ERE S, B E; cf. also T 2122 at T LIIT 557¢26-28, being a quotation of the passage in
T 200.

The Chinese version of the Avadanasataka contains six more stories (nos. 72, 73, 74, 75, 76
and 77) featuring this type of ordination followed by the miraculous falling off of the hair and
the appearance of the robe, but here the corresponding Sanskrit and Tibetan versions do not
feature the same circumstance.

According to the findings in Hiraoka 1998, at least seven individual Divyavadana stories were
extracted from the Mulasarvastivada Vinaya, and all nineteen stories in the Divyavadana have
Mulasarvastivada parallels.

Divyavadana XXXIII in Cowell and Neil 1886: 616,16-21: atha Bhagavan ... tam Prakrtim
matangadarikam idam avocat: ehi, tvam bhiksuni cara brahmacaryam. evam ukte Prakrtir
Matarngadarika Bhagavata munda kasayapravrta. atha Bhagavan Prakrtim Matangadarikam
ehibhiksunivadena pravrajayitva dharmyaya kathaya samdarsayati sma, samadapayati sma,
smuttejayati sma, sampraharsayati sma.

It has been disputedly assigned to the Haimavata or the Dharmaguptaka traditions; on the
affiliation of this text see Analayo 2011b: 270-271 note 11 and Clarke 2015: 63.

T 1463 at T XXIV 806b27—c2: ttﬁ)z'lszﬁ Eﬁxﬁ- —EUEEGIRE; —HAEE =F
BATERATE; VU 1 DR %ﬂ ZH, FRE, T BRI EE EREAR, thRE B
ZEINETEE R RE-%\:% Je=al-a= *Matangl appears as BEE4[{ 2 in the Taisho/CBETA
edition, with & for % in the Old Sung = and Shogozo £ editions and #7 for [t in the Song
R, Yuan JT, Ming Eﬂ and Old Sung = editions. There are parallels in the Milasarvastivada
Vinaya at T 1435 and T 1441 to this *Matrka section, but they do not seem to contain any
reference to ehibhiksunis. See also the first chapter of the *Matranga-sitra (T 1300 at T XXI
399¢24-401bv) for a version of the tale of the Matangt girl’s ordination and eventual attainment
of arahatship.

T 1463 at T XXIV 803b2e—c4: Al &AL ILEZ ALY & HYEHI, AT & . BEG R
SREN AT, B gL, }E£ . HRNREUE. FRAEAVE, BAPCER, RipdisR. #
W PR P R R TR I TR, R, EIRER RS, h
FEFF M AR AR . %&%?ﬁb%ﬁﬁ%ﬁ

Cf. Skilling 2001: 154.

Ratnamala-avadana XXXII1.24-25 in Takahata 1954: 379,21-25: ity arthitam taya srutva
Gautamf sa prasadita / tac chiro daksahastena prstvaivam tam abhasata /| ehi bhiksuni vatse
Sasane saugate Subhe / pravrajyasamvaram dhrtva brahmacaryam samdcara [ ehi ti samadiste
Gautamyasya subhasaya | Ksemabhiin mundita patradhara suctvaravrta.
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127 Avadanasataka VIIL.79 (Ksema) in Speyer 1906—1909: 11 50,2-3: tatah Ksema darika pitaram
anujiiapya Bhagavat sakasam upasamkranta Bhagavata ca mahaprajapatyah samnyasta. tatas
taya pravrajita upasampadita ca (translated in Feer 1891: 295); D 343, mdo sde, am 212b1
and P 1012, mdo sna tshogs, u 219a3: de nas bu mo bde byed mas phal gsol te bcom ldan ’das
kyi thad du song nas bcom ldan das kyis skye dgu’i bdag mo chen po la gtad do. de nas de rab
tu phyung nas. The Chinese version does not bring in Mahaprajapatt Gautamt, T 200 at T IV
242b1-3: G E2C, BHERED, Fan o, R, SRR L% FRITET, fEtbrfe.

128 E.g., in the case of Soma, D 340, mdo sde, ha 31a2-3 or P 1007, mdo sna tshogs, su 32a1-2:
de nas bcom ldan ’das kyis de skye dgu’i bdag mo chen mo gau ta mi la gtad nas, skye dgu’i
bdag mo chen mo gau ta mis der rab tu phyung nas, bsnyen par rdzogs par byas nas de la lun
phog go.





