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Buddhist Nuns’ Ordination in the
Miilasarvastivada Vinaya Tradition:

Two Possible Approaches

Bhiksuni Jampa Tsedroen'

Abstract

This article examines the possibilities of reviving the
Milasarvastivada lineage of fully ordained nuns (bhiksuni).
It explores two ways to generate a “flawless and perfect”
Milasarvastivada bhiksuni vow, either by Miulasarvasti-
vada monks alone or by Milasarvastivada monks with
Dharmaguptaka nuns (“ecumenical” ordination). The first

approach is based on a Vinaya passage which traditionally
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is taken as the Word of the Buddha, but which, from a his-
torical-critical point of view, is dubious. The second ap-
proach is not explicitly represented in the Vinaya but in-
volves “re-reading” or “re-thinking” it with a critical-
constructive attitude (“theological” approach). Each ap-
proach is based on my latest findings from studying the
Tibetan translation of the Bhiksunyupasampadajfiapti and

related commentaries.

Introduction

In 2012, by invitation of the Department of Religion and Culture of the
Tibetan Government in Exile, a “high-level scholarly committee”
comprising ten monk scholars—two representatives from each of the
four major schools of Tibetan Buddhism and two monk scholars
representing the Tibetan Nuns’ Project—gathered in Dharamsala to
examine the possibilities of reviving the Milasarvastivada bhiksuni
lineage.” The Tibetan Gelongma Research Committee focused on finding
means to ensure that the ordination of nuns will be “flawless and per-
fect” (Tib. nyes med phun sum tshogs pa), ensuring that nuns, like monks,

will become Milasarvastivadins.

During that meeting in Dharamsala I suggested two ways’ to gen-

erate this flawless and perfect Mulasarvastivada bhiksuni vow, i.e., an

? http://www.phayul.com/news/article.aspx?id=31850 (accessed 20 February 2015).

* According to Petra Kieffer-Piilz (Presuppositions 217) there are three options for the
revival of a bhiksuni ordination within the Miilasarvastivada tradition: (1) not to revive
the bhiksuni samgha; (2) to introduce the bhiksuni lineage from the Dharmaguptaka tra-
dition into the Miilasarvastivada tradition; or (3) to create a new bhiksuni lineage within
the Mulasarvastivada tradition by ordaining women by monks. Here I am following a
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ordination by bhiksus alone based on the first gurudharma, and an “ecu-

menical” ordination by Mulasarvastivada bhiksus and Dharmaguptaka

bhiksunis.

(1) An ordination by bhiksus alone based on the first gurudharma

Here we need to keep in mind that from a historical-critical point of
view, the authenticity of the Mahaprajapatigautamivastu, especially the
eight rules (Skt. gurudharmas, Pa. garudhammas), is questionable—they
are rendered differently in the currently accessible Vinaya traditions
(Hirakawa 48; Hiisken Vorschriften 258; Heirman Some 35; J. Chung Guru-
dharma). These rules subordinate nuns to monks (Hiisken Vorschriften;
Finnegan Sake 321). Their acceptance constitutes Mahaprajapati’s ordi-
nation. In the Mulasarvastivada Vinaya they are pronounced at the end
of full ordination (upasampada) and have to be observed as long as one
remains a nun (Tsedroen & Analayo 758). In the Pali Vinaya, seven of the
eight garudhammas correspond to the pdcittiya section in the Bhikkhuni-
vibhanga. This leads to several inconsistencies: in the Theravada tradi-
tion, for example, the penalties for the transgession of these rules are

higher than for the transgression of pdcittiya offences (Hiisken Vorschrift-

different list of three options discussed during the 4th Vinaya Masters’ Seminar on
Bhiksuni ordination held by the Tibetan Department of Religion and Culture on 28/29th
April, 2008. T am asking (1) whether a Miilasarvastivada bhiksu samgha on its own can
give bhiksuni ordination; (2) whether bhiksuni ordination can be given by male and fe-
male samghas of different orders; and (3) whether there are further options than the
above two. In 2008 the 16 participants, four representatives from each of the four main
Tibetan Buddhist traditions, could not come to a consensus on the first question. There
was consensus, however, on the impossibility of the second option, and in principle
they were not objecting nuns receiving Dharmaguptaka vows (email by Thupten Tser-
ing, DRC dated May 7, 2008), a decision officially taken in 2015 as I will report below.
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en 350, 356-360). The same goes for the gurudharmas in the Chinese
Dharmaguptaka Vinaya (Heirman Gurudharma 21-22).

Hiisken discusses in detail why the eight garudhammas must have
been formulated or arranged after the completion of the Patimokkha and
after the founding of the nuns’ order, and thus must be the precipitation
of a later historical development (Vorschriften 356-360; Hirakawa 37; 1.
Chung Buddhist 87-88). For the other Vinayas J. Chung (Ursprung) points
out that surprisingly an instruction in the eight gurudharmas at the end
of the bhiksuni ordination is only recorded in the Vinayas of the
Mahiéasikas and Miilasarvastivadins (13). Based on this and other obser-
vations, he constructs the hypothesis that nuns were first ordained by
nuns alone, which was prohibited soon, and that the eight gurudharmas
were formulated at this time.* It makes sense that these rules were laid
down to prevent women to escape male dominance or to ensure the tra-
ditional protection of women by men (Hiisken Vorschriften 356). It is im-
portant to note that J. Chung, however, does not rule out that a certain
number of the eight gurudharmas, in a coherent form, were part of Maha-
prajapati’s ordination (Ursprung 14). This could lead to the conclusion
that Mahaprajapati, if a historical figure at all, had not been the first, but
due to her high descent (sister of the queen and foster-mother of Sid-
dhartha Gautama) had been the most famous nun. As such she was well
accepted by men and women of her time and deemed suitable to become
the nuns story’s central character.

0. v. Hintiber takes a different avenue. Based on the Theravada

Vinaya, he stresses that according to the narration the Buddha himself

* This possibility has also been expressed by Damché Diana Finnegan (Flawless 197)
based on the narratives on nuns in the MSV: “We may also be surprised to see that in
both these ordination narratives, Buddha Sakyamuni appears to simply entrust women
to Mahaprajapati for ordination, a fact that hints at greater practical autonomy and
responsibility for the nuns’ community than comes to light elsewhere.”
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did not ordain any nun personally but delegated this act from the very
beginning to the monks (5), and argues “that the introduction of the or-
der of nuns was indeed an event at the end of the period of early Bud-
dhism, not too long after the death of the Buddha,” i.e., at a time when
Mahaprajapati, older than the Buddha, had already passed away. He sup-
poses that “the controversy on the admission of nuns might have been—
speaking in modern historical terms—between two factions, whether or
not to accept a group of female ascetics and their leader” (27).

Analayo (Theories), in contrast, rejects hypostatizing an existence
of nuns before Mahaprajapati Gautami’s going forth and also opposes v.
Hiniiber’s thesis “that the order of nuns appears to have been founded
only after the Buddha had passed away” (Theories 110). He considers v.
Hintiber’s approach to contain “methodological shortcomings,” because
of “restricting himself to the four Pali Nikayas” and not taking into ac-
count “the range of other discourses that document the existence of the
order of nuns during the Buddha’s life time” (Theories 122). For a detailed
list of works by scholars who have noted inconsistencies with the eight

rules see Analayo (Mahdpajapati 301).

Thus, from a historical-critical point of view it is legitimate to ask
whether it is reasonable to base the revival of the bhiksuni order on a text
passage such as the eight gurudharmas whose authenticity is questioned.
From a traditional point of view, however, the respective passage is ca-
nonical and considered to be the Word of the Buddha (buddhavacana),
which cannot be ignored.

The second way I suggested in order to generate the flawless and

perfect Mulasarvastivada bhiksuni vow is:
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(2) An “ecumenical” ordination by Mulasarvastivida bhiksus and Dharma-
guptaka bhiksunis

Setting aside the differences with regard to the legal procedures in the
Vinaya traditions—already discussed by Kieffer-Piilz (Presuppositions 219-
23) and Heirman (Becoming)—this approach requires a pluralistic view on
the Vinaya tradition: It requires us not only to concede that other Vinaya
traditions are acceptable, but also to give up the claim of one’s superiori-
ty over the other (Schmidt-Leukel). Here I defend such an approach, ar-
guing that claiming one’s own Vinaya tradition to be superior has to be
given up in order to allow one to meet with other Vinaya traditions on an

equal footing, “equal with equal,” par cum pari (Swidler 15).

The first approach has already been discussed in Tsedroen &
Analayo, so I will only summarize its implications and then concentrate
on the second approach, an “ecumenical” bhiksuni ordination by Mila-
sarvastivada bhiksus together with Dharmagupta bhiksunis.

Tibetan text and relevant Sanskrit fragments

Both approaches are based on the first gurudharma and related to the
understanding of ordination lineage in Tibetan Buddhism. This compli-
cates the matter, as we shall see, due to the various perspectives from
which one might approach not only the first gurudharma but the eight
gurudharmas in their entirety and the ordination lineages. Moreover, we
need to consider the fact that the eight gurudharmas are not only part of
the Mahaprajapatigautamivastu but also of the Bhiksunyupasampadajfiapti.

Both approaches to ordination are based on the Tibetan transla-

tion of the second part of the *Bhiksunikarmavacana section in the Vinaya-



Journal of Buddhist Ethics 171

ksudrakavastu ('Dul ba phran tshegs kyi gzhi)’, i.e., the Bhiksunyupa-
sampadajiapti, which corresponds to the respective passages partly pre-
served in the Sanskrit fragments, ms. c.25(R) of the Bodleian Library at
the University of Oxford, as well as on other primary and secondary
sources. [ will rely on the complete Tibetan translation of this text to
discuss the implications of my findings for the future of women who
practice Tibetan Buddhism and wish to become fully ordained.

1. Miilasarvastivada Nuns Ordination by Bhiksus Alone

In the JBE article (Vol. 20, 2013) “The Gurudharma on Bhiksuni Ordination
in the Mulasarvastivada Tradition,” together with Bhikkhu Analayo I

have shown that based on the first gurudharma’ there is clear canonical

® For details on the 13 Kangyur editions of the Tibetan *Bhiksunikarmavacana (*Maha-
prajapatigautamivastu and *Bhiksunyupasampaddjfiapti) in the Vinayaksudrakavastu see
Tsedroen & Analayo (754-755). In this article I will only refer to the Derge edition: D 6
(‘dul ba), da, 100a3-120b1.

¢ According to the Tibetan translation based on the Sanskrit *Bhiksunikarmavdcana the
first gurudharma gives the advice that “after a woman has received the going forth and
the full ordination from the bhiksus, she should fully understand that she has become a
bhiksuni” (bud med kyis dge slong rnams las rab tu byung zhing bsnyen par rdzogs nas dge slong
ma’i dngos por ‘gyur bar rab tu rtogs par bya’o; D 6 (‘dul ba), da, D 118b7), while the Sanskrit
version reads that “the going forth, the full ordination and the state of being a bhiksuni
should be expected by a woman from the bhiksus” (bhiksubhyah sakasad evamnamike
matrgramena pravrajya upasampat bhiksunibhavah pratikamksitavya); cf. Tsedroen and
Analayo 758-759. The Chinese Mulasarvastivada translation omits this section as has
been confirmed in consultation with Ann Heirman in a workshop at the University of
Ghent March, 13-18, 2011. Tsedroen and Analayo 753-760 explain that in the BhiKava
this first gurudharma appears in three different places. Here we are mainly concerned
with gurudharma 1 as it appears in the third place, i.e., at the very end of the instruc-
tions for the procedure to be adopted in the full ordination of bhiksuni. Although the
wording is almost the same in all three places, here however, due to the placement of
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evidence that, if circumstances so require, bhiksus can give all stages of
women’s ordination, starting with the going forth and reaching all the
way up to the full ordination. If these steps are performed by Tibetan
Milsarvastivada bhiksus, the bhiksunis would automatically join the
Milasarvastivada lineage.

The Milasarvastivada Bhiksunyupasampadajfiapti contains all stag-
es of a woman’s ordination up to the full ordination:

D 6 (‘dul ba), da, 105a2:” The provision for going forth (Tib. rab tu ‘byung
ba, Skt. pravrajya) which starts with going to the
triple refuge (Tib. skyabs gsum du ‘gro ba, Skt.
trini Saranagamanani) and acceptance of the five
precepts of a laywoman (Tib. dge bsnyen ma’i
bslab pa’i gzhi Inga, Skt. pafica upasikasiksapadani)

D 6 (‘dul ba), da, 105b4:® The provision for sramanerika precepts (Tib. dge
tshul ma’i bslab pa’i gzhi, Skt. sramanerika-
Siksapadanti)

D 6 (‘dul ba), da, 107a4:’ The provision for a probationer (Tib. dge slob ma,

Skt. siksamana, Mvy 8721)", i.e., Provision for

the gurudharma at the end of the manual for the bhiksuni ordination rite, the legal im-
plications are different. Nevertheless, the wording in the Chinese translation of the
Milasarvastivada Vinaya in the first two places is almost the same: “The bhiksunis
should seek from the bhiksus the going forth and the full ordination, the becoming of a
bhiksuni.” T. 1451 at T. XXIV 351al: s 43 JE BB R INEE, ZTlBl, s etk
(repeated again at T. XXIV 351b21), cf, Tsedroen and Analayo 746.

7 For the Sanskrit parallel see Sch 248; Ksudr-v(Bhi) 9 a1, which here continues frag-
mentary: yasyah kasyas cid bhiksunyah ++ +++ (2) ni ....

® Sch 249; Ksudr-v(Bhi) 10 a2: tatah pa(3)$cad .... The term $ramanerika (Tib. dge tshul ma)

is not explicitly attested here, but further below: Tib. D 6 (‘dul ba), da, 106b2, Sch 251;
Ksudr-v(Bhi) 11 b4-5.
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the the six precepts and the six subordinate
precepts (Tib. chos drug'' dang rjes su ‘brang ba’i
chos drug? gi bslab pa, Skt. saddharmah
sadanudharmabh $iksah)*

D 6 (‘dul ba), da, 108a6:"* The provision for the full ordination (Tib. bsnyen
par rdzogs pa, Skt. upasampad")

D 6 (‘dul ba), da, 108a6:'° Granting consent [by the bhiksunisamgha to the

Siksamana) to enter pure conduct, i.e., full ordi-

® Sch 251; Ksudr-v(Bhi) text gap.

%1t should be noted here that the term “dge slob ma” resp. “siksamana” does not occur in
the BhiKaV3, neither in the Tibetan nor in the Sanskrit version (gap in the Skt. ms.), but
the rules of a Siksamand are clearly stated at the occassion of the request for the ‘brah-
macaryopasthanasamvrti’ from the bhiksunisamgha, cf. Tib. D 6 (‘dul ba), da, 109b2: chos
drug dang rjes su ‘brang ba’i chos drug gi bslab pa bslabs sam bslabs so, Sch 254; Ksudr-v(Bhi)
16 b4: satsu dharmesu satsv anudharmesu Siksayam siksita. According to Gunaprabha this
extra probation for a female refers to “A time of observance for two years, between
female novicehood and nunhood” (Jyvisjérvi 515).

' Cf. Mvy 9320: Tib. chos drug, Skt. saddharmah.

12 Cf. Mvy 9321: Tib. rjes su mthun pa’i chos drug, Skt. sadanudharmah.

Y That the siksamdna precepts in the various Vinayas do not agree, has already been
pointed out by (Hirakawa 53-54 note 17).

" Sch 251; Ksudr-v(Bhi) text gap.

"> Due to a gap in the BhiKava manuskript the Skt. term is not attested here, but further
down in the section on the karman in the presence of the twofold samgha, cf. Sch 256;

Ksudr-v(Bhi) 19 a2, Tib. D 6 (‘dul ba), da, 113a3: bsnyen par rdzogs pa. Cf. Mvy 8715: Tib.
bsnyen par rdzogs pa, Skt. upasampanna.

1% Sch 251; Ksudr-v(Bhi) text gap. The Sanskrit parallel continues from Sch 251; Ksudr-

v(Bhi) 15a1 onwards. For the Tibetan parallel see: D 6 (‘dul ba), da, 108b3: de nas chos gos
rnams byin gyis brlab par bya’o.
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nation (Tib. tshangs par spyod pa la rim gror bya
ba’i sdom pa, Skt. brahmacaryopasthanasamvrti)"’

D 6 (‘dul ba), da, 111a2:"® Full ordination by both kinds of samgha (Tib. dge
‘dun sde gnyis ka las bsnyen par rdzogs pa, Skt. ub-
hayasamghad upasampad)

The actual full ordination of a bhiksuni is performed by both
samghas, i.e., by a samgha of at least ten bhiksus and a samgha of at least
twelve bhiksunis'® by means of a legal act (Tib. las, Skt. karman) consisting

of one motion and a resolution put three times (Tib. gsol ba dang bzhi'i las,

Y Tib. tshangs par spyod pa la rim gror bya ba’i sdom pa, also Tib. tshangs par spyod pa la nye
bar gnas pa’i sdom pa, D 4118, (‘dul ba), wu, 122b7. According to (Kieffer-Piilz Presupposi-
tions 218) the resp. Skt. term brahmacaryopasthanasamvrti corresponds with Pa. vutthana-
sammuti (“Erlaubnis zur Aufnahme,” i.e., “agreement as to ordination”) or resp. with
vutthapanasammuti, cf. (Hiisken 1997, 254, 260, 268, 418-419). Similarly, Roth (30) under-
stands Skt. upasthapana-sammuti as consent [to the female candidate] to enter into the
ordination-proceedings. Jyvisjérvi (514) understands the term as “permission regar-
ding the foundation of celibacy.” According to Gunaprabha “full ordination here means
celibacy” (517). Cf. Sections on Nuns in the Vinayasutravrtty-abhidhana-svavyakhyanam
(‘Dul ba’i mdo’i ‘grel pa mngon par brjod pa rang gi rnam par bshad pa), D 4119 (‘dul ba), zhu,
49b2: ‘dir bsnyen par rdzogs pa ni tshangs par spyod pa’o. Thus brahmacaryopasthanasamvrti
is neither an ordination nor does Tib. sdom pa, Skt. samvrti here mean “vow” in the
sense of Skt. samvdra. For a detailed study on the term see (Rydji 2015).

'8 Sch 256; Ksudr-v(Bhi) 18 bs: tatah pascat sarvabhiksusamghe ....
D 6 (‘dul ba), da, 113a2-3; Sch 256; Ksudr-v(Bhi) 18 b5-19 a2.
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Skt. jrdpticaturthakarman).”® At the end of the ceremonial rite (karma-

vidhi) the exact time of ordination is ascertained.”

This means that although all the first stages of ordination are
carried out by bhiksunis alone, the actual full ordination requires the
presence of a samgha of ten bhiksus. Although there is still mention of a
female upadhyayika (Tib. mkhan mo),” she does not play an active role
after the bhiksu samgha has joined the samgha of twelve bhiksunis. Nor is
there mention of a bhiksu upadhyaya. After the bhiksus have joined the
bhiksuni samgha,” the female ritual master, the karmakarika bhiksuni (Tib.
las byed pa’i dge slong ma),”* no longer guides through the ceremonial rites
nor is it her task to declare the karmavacanas—instead a male karma-
karaka-bhiksu (Tib. las byed pa’i dge slong pha)® takes over.”® At the end of

D 6 (‘dul ba), da, 112b1-113a6, Sch 258-259; Ksudr-v(Bhi) 20 b4-21 b5. The term itself is
attested in Tib. D 6 (‘dul ba), da, 119b7, and in Skt. Sch 271; Ksudr-v(Bhi) 31 b1. Pali fiatti-
catutthakamma, a legal act whereby the motion is first formulated as a wish or supplica-
tion and then is followed three times by a declaration of the content of the motion,
indicating it is accepted if none of the participants opposes. This in turn is followed
with the decision as a fourth and final element following the motion.

D 6 (‘dul ba), da, 113a6-113b3; Sch 259; Ksudr-v(Bhi) 21 b5-22 a5.
D 6 (‘dul ba), da, 111a6-7; Sch 256; Ksudr-v(Bhi) 19 a4-19 b1.

» The Bhiksunyupasampadajiiapti does not clearly state who joins whom, but according
to the Las brgya rtsa gicg pa (Ekottarakarmasataka), Tangyur, D 4118 (‘dul ba), wu, 129a7-b1
to be gathered the bhiksuni samgha (Tib. dge slong ma’i dge ‘dun) has to be increased by
ten bhiksus, if in a central region (Tib. yul dbus, Skt. madhyamopadesa), or by five bhiksus,
if in a border region (Skt. pratyanta, Mvy 5268), and no more are available, Cf. Kieffer-
Piilz (Presuppositions 223).

D 6 (‘dul ba), da, 108a7; Sch 251; Ksudr-v(Bhi) text gap.

D 6 (‘dul ba), da, 111a3; Sch 256; Ksudr-v(Bhi) 19 al.

*In D 4119 (‘dul ba), zhu, 48a1-7, Gunaprabha says: “In [the section on] full ordination,
in the requesting for that etc., [‘a nun’ is understood] for those other than the presiding

officer. In the requesting for full ordination etc., a nun [is understood] in place of any
monk other than the presiding officer (karmakartr). Beginning with requesting for full
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the act of full ordination, i.e., after measuring the shade, ascertaining the
season and the time of the day or night, the male ritual master announc-
es the four kinds of guidelines, which the newly ordained bhiksunis have

to observe henceforth:
1. The three supports of life (Tib. Gnas gsum, Skt. Trayo nisrayah).”

2. The eight defeats (Tib. Phas pham pa brgyad, Skt. Astau pataniya
dharmah resp. *astau parajika dharmah, cf. Mvy. 8358).%

3. The eight principles to be respected (Tib. Bla ma’i chos brgyad, Skt.

Astau gurudharmah).”

ordination, the presiding officer can only be a monk, not a nun — this is stated. Earlier,
a nun [can act] as the female presiding officer in requesting for full ordination: in the
midst of the order of the nuns alone, it is she who grants the permission regarding the
foundation of celibacy. In this context, the assembled community. Here, in the request-
ing for full ordination etc., the entire community of the monks is to be understood [to
be present]. It means that motions such as the petition are to be carried out when both
communities [of monks and nuns] have assembled.” (Jyvasjarvi 514). For the Tibetan
parallel see D 4119 (‘dul ba), zhu, 48a4-7: bsnyen par rdzogs pa la ni de gsol pa la sogs pa’i las
byed pa las gzhan pa’i'o zhes bya ba ni bsnyen par rdzogs pa la dge slong thams cad kyi gnas su
dge slong ma blta bar bya ba ma yin te/ ‘on kyang bsnyen par rdzogs pa la ni de gsol ba la sogs
pa’i las byed pa po las gzhan pa’i dge slong gi gnas su dge slong ma’i bsnyen par rdzogs par gsol
ba nas brtsams te ‘dir las byed pa po’i dge slong nyid de dge slong ma ni ma yin zhes bya ba ni
brjod par ‘gyur ro/ /bsnyen par rdzogs pa gsol ba las snga rol du dge slong ma las byed pa po ste
gang zhig ‘dir dge slong ma’i dge ‘dun ‘ga’ zhig gi dbus su tshangs par spyod pa la nye bar gnas
pa’i sdom pa sbyin pa zhes bya ba’i don to/ / ‘dir dge ‘dun gyis bsnan par bya’o zhes bya ba ni
bsnyen par rdzogs par gsol ba la sogs pa la dge slong gi dge ‘dun slob dpon du gyur pa rtogs par
bya’o/ /gnyis ka’i dge ‘dun tshogs la gsol ba nas brtsams te las byed pa po ni dang po zhes bya
ba’i don to.

D 6 (‘dul ba), da, 113b3-114b1; Sch 259-261; Ksudr-v(Bhi) 22 a5-23 b2.
D 6 (‘dul ba), da, 114b1-118b5; Sch 261-269; Ksudr-v(Bhi) 23 b2-29 b3.
D 6 (‘dul ba), da, 118b5-119b5; Sch 269-270; Ksudr-v(Bhi) 29 b3-31 a3.
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4, The four principles for a recluse (Tib. Dge sbyong gi chos bzhi, Skt.
Catvarah $ramanikaraka dharmah).”

The dilemma: the eight gurudharmas

In the context of the first approach of nuns’ ordination, however, we are
only concerned with the third guideline: the eight principles to be re-
spected, i.e., the eight gurudharmas. As explained above, the dilemma
posed by that guideline is that from a historical point of view the authen-
ticity of the eight gurudharmas is highly questionable. According to the
traditions, however, they are canonical and appear in all Vinayas (Chung,

J. Gurudharma).

From a gender perspective the question whether the eight guru-
dharmas were established to protect women or to entrench power, is
obsolete today: they are largely experienced as discriminatory® because
they subordinate the nuns to the monks.

D 6 (‘dul ba), da, 119b5-6; Sch 271; Ksudr-v(Bhi) 31 a3-5.

3! As Ute Hiisken has shown convincingly (1997, 480, 330-333) one could argue here that
not only the gurudharmas, but the entire set of Vinaya rules disadvantages nuns com-
pared to monks. Nevertheless, from an academic theologian’s point of view, for practi-
tioners the different set of pratimoksa rules leaves some room for contemporary inter-
pretation in terms of “the more rules the more merit” (Tib. bsod nams, Skt. punya) and
thus no disadvantage, but an advantage to achieving the spiritual goal sooner. From a
female practitioner’s perspective the gurudharmas weigh more heavily because they
subordinate the nuns’ order to the monks’ order. Until today, especially in Asia, the
result is that in many places nuns sit behind monks, walk behind monks, and receive
food and accommodation after them. Thus, they seem to be treated like second class
human beings. The harmful psychological consequences of such treatments are ad-
dressed by Goodwin.
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In the Dharmaguptaka Vinaya tradition, however, the eight guru-
dharmas still carry weight. Until today many Dharmaguptaka bhiksunis
recite them at the end of each of their bimonthly confession ceremony
(Tib. gso sbyong; Skt. posadha). Some contemporary Taiwanese Buddhist
feminists have been the first to demand their abolition. The most radical
attempt documented comes from the Taiwanese nun Ven. Chao Hwei. As
Elise DeVido (107) points out, together with her disciples, Chao Hwei
supports “efforts by the government and NGOs to work toward gender
equality in Taiwan.” In 2001, during the opening ceremony of a confer-

ence Chao Hwei first read the eight gurudharmas out and then tore them
up.

From a Vinaya legal perspective the eight gurudharmas are canoni-
cal, promulgated by the Buddha himself.”” In the Malasarvastivada tradi-
tion they are indispensable in order to revive the bhiksuni order. Accord-

ing to the Milasarvastivada Vinaya for the sake of completeness the

> This implies that the Buddha—as depicted in the Vinaya—discriminated against
women. When the bhiksuni samgha had become large in number, Mahaprajapati re-
quested the Buddha to please revise the gurudharma 8, which rules that even if a
bhiksunt is fully ordained for a hundred years, she should to a bhiksu who has been fully
ordained that very day [speak] kind words, praise him, rise up, put her palms together
and show respect. Mahaprajapati requested the Buddha to replace this with the princi-
ple of seniority regardless of gender. The Buddha refused, explaining that adherents of
non-Buddhist sects would not greet women at all (D 6 (‘dul ba), da, 121a1-b1). Cf. Gyatso
(43 note 17); for the Palivinaya cf. Hiisken (Vorschriften 347, 359). From an academic
theologian’s point of view this reason given by the Buddha seems to leave room for
contextual interpretation: The Buddha did not reject the request of Mahaprajapati in
principle, but referred to the social context, to the customs of his time, which did not
allow monastic men to show respect to monastic women. But, because today, the cus-
toms are conversely and mutual respect is required, now the rule should be interpreted
accordingly. Actually, in contemporary Buddhist communities of all three main strands
of Buddhism, we already find examples of a respective change in the daily practice of
local communities, i.e., that bhiksus ask senior bhiksunis go first or bow to them in re-

turn.
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gurudharmas have to be announced at the end of the ceremonial
upasampada rite. From this we can infer that as long as there were
Miilasarvastivada bhiksunis, perhaps up to the 11* or 12™ century (Skil-
ling 32-40), it was the custom that at the end of each full ordination cer-
emony a male karmakaraka-bhiksu instructed the newly ordained
bhiksunis to observe the eight gurudharmas henceforth. In other words,
the nuns were not only taught to acknowledge the principle that bhiksus
are paramount but also to respect that bhiksunis should receive their
ordination from bhiksus (Tsedroen & Analayo 758-759). Based on this, as
mentioned above, if circumstances so require, bhiksus can give all stages
of women’s ordination. Thus, for the revival of the Milasarvastivada
bhiksuni order, the first gurudharma is essential: It is the key to solve the
problem how to revive the bhiksuni samgha in the Tibetan Mila-
sarvastivada tradition.

The Mulasarvastivada Vinaya, in the eight gurudharmas, neither
mentions the need of a twofold samgha for full ordination nor the need
to observe a probationary period. This reading rather appears to present
a very early formulation of this gurudharma, when the bhiksuni samgha
had not come into existence yet (for further details see Tsedroen &
Analayo; cf. Jyvisjarvi 193%).

 Jyvisjdrvi English translation differs here from the Sanskrit given in note 62. Cf. ‘Dul
ba’i mdo’i ‘grel pa mngon par brjod pa rang gi rnam par bshad pa, D 4119 (‘dul ba), zhu, 50a3-5;
Ici ba’i chos brgyad po rnams brjod par bya ste/ de rnams kyang / dge slong rnams las bsnyen
par rdzogs pa dang / gnyen po’i tshogs dang gdams ngag yongs tshol dang / /dge slong med par
gnas par byed pa dang / /gang du yang ni dbyar gnas khas len dang / /rgud pa rnams la dge
slong bskul ba dang / /khro ba med dang gsar zhugs la phyag ‘tshal/ /gnyis ka'i tshogs las thob
bya min pa dang / /dgag dbye zhes bya ba Ici ba’i chos rnams so (cf. Jyviasjarvi 518). The order
of the gurudharmas in Gunaprabha’s list (nos. 4, 5, 6, and 8) deviate from the one in the
Kangyur.
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Furthermore, unlike the Pali Vinaya,* the Milasarvastivada Vina-
ya tells us that not only Mahaprajapati but also the 500 Sakya women™
attending her received the full ordination by accepting the eight guru-
dharmas (Tsering 164). From a legal perspective an ordination through
accepting the eight gurudharmas is considered an ancient rite, Tib. sngon
gyi cho ga, Skt. purakalpa (cf. Mvy 9281), which cannot be employed for
present-day ordination.”® But—and this is very important to note—the
eight gurudharmas also became a part of the current rite, Tib. da ltar
byung ba’i cho ga, Skt. vartamanakalpa, which can or even has to be applied
for present day ordination because it is the currently valid “law.” As
such it must be observed. The eight gurudharmas are an integral part of
the current valid gradual ordination manual and therefore gurudharma 1

is a still valid permission (Tib. gnang ba) or prescription (Tib. sgrub pa) for

** Analayo (Cullavagga 409): In response to Mahapajapati’s question, how to proceed in
relation to the Sakyan women the Buddha said: “Bhikkhus, I authorize the giving of
higher ordination of bhikkhunis by bhikkhus” (414). Furthermore “[The Buddha said]:
‘Ananda, when Mahapajapati Gotami accepted the eight principles to be respected,
then that was her higher ordination’” (415).

* D 6 (‘dul ba), da, 104a7-105a2. Sch 248; Ksudr-v(Bhi) folio 8: textgap—9al. A further
publication which will deal with this passage in more detail is under preparation. It is
based on my paper “The Foundation of the Order of Buddhist Nuns According to the
Tibetan translation of the Ksudrakavastu of the Milasarvastivada-vinaya” presented at
the Numata Conference “Buddhist Nuns in India” at McMaster University in Toronto on
April 17, 2011.

% Most probably, the majority of Buddhist nuns would also not be interested in becom-
ing ordained by accepting the eight gurudharmas. Actually, there seems to be some
discussion among the Tibetan sramanerikas who do not want to become fully ordained
because they are afraid that, when taking full ordination, they will have to follow the
eight gurudharmas henceforth, which would reduce their freedom. On the other hand
there are monks who have allegedly expressed their concern that keeping their 253
precepts is already difficult, and that it would become even more difficult for fully
ordained nuns to keep their set of rules. Right now, because bhiksunis do not exist, they
cannot break any of them.
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women to receive the going forth and the full ordination from bhiksus
when no community of bhiksunis exists. In the Milasarvastivada Vinaya
there is no prohibition (Tib. dgag pa) of ordination by bhiksus alone (cf.
Tsedroen & Analayo 760). This means that in accord with the four great
authorities (Tib. cher ston pa bzhi, Skt. caturmahapadesa) there is space for
interpretation”. The Buddha has not objected full ordination by bhiksus,
and it conforms with what is allowable, i.e., that bhiksus are allowed to
give full ordination when no bhiksunis are available.

2. Ecumenical Ordination by Miilasarvastivada Bhiksus and Dhar-
maguptaka Bhiksunis

In turning our attention to the second approach, we can reasonably ask:
Are Tibetan Buddhists in a situation in which there is no bhiksuni
samgha? If you ask that question with regard to the Tibetan Mila-
sarvastivada context only, the answer could be either: Yes, a Mila-
sarvastivada bhiksuni samgha does not exist; the lineage is broken. Or it
could be: No, although a Milasarvastivada bhiksuni samgha does not exist
right now, the lineage is not broken—it exists latently, because the monk
order exists—and thus the Malasarvastivada pratimoksa vow lineage (Tib.
so sor thar pa’i sdom rgyun) is still there, and the bhiksuni samgha can be
revived.

Accepting this second answer the next question would be: How
can it be revived, by bhiksus alone as per the approach summarized
above, or by an ecumenical ordination, which we will consider now?

7 In 2007, during the Hamburg congress, Geshe Rinchen Ngddrup pointed out that
“actions that Buddha did not specifically disallow during his lifetime, but which accord
with Buddha’s intentions, are to be allowed” (260-261). Cf. Kieffer-Piilz Presuppositions
225; Hiisken & Kieffer-Piilz 259; Analayo Bhikkhuni 13; Lamotte Treatise 82.
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At the time of the Buddha, different Vinaya schools had not yet
emerged. Therefore, canonical texts do not cover how to deal with a
community of Buddhist bhiksunis existing outside the Milasarvastivada
Vinaya tradition. Today there is a vibrant tradition of East Asian Dharma-
guptaka bhiksunis and with their help the Theravada bhikkhuni samgha
has been revived (Analayo Legality).

The Tibetan Kangyur neither uses the term “different school”
(Tib. sde pa tha dad, Skt. nikyayabheda) nor the term “other schools” (Tib.
sde pa gzhan dag, Skt. nikayantariya, Mvy 5149).

The first split within the early Buddhist community is said to
have occurred between the Sthaviras and the Mahasanghikas. Tradi-
tional sources postdate the first schism by several centuries, i.e., be-
tween immediately after the death of the Buddha and the 3rd century
B.C.E. under the auspices of King Asoka (Cox 502-503). “Much remains
here to be analysed, to distinguish what is real history and what is leg-
end” (Braarvig & the Norwegian Institute of Palaeography and Historical
Philology). Scholars assume that the earliest distinct Buddhist groups
emerged through differences in ordination lineages and Vinaya. Chinese
pilgrims reported that monks of different doctrinal persuasion resided
together, unified by the same ordination lineage and Vinaya. But “rela-
tions even among schools distinguished on the basis of monastic disci-
plinary code were generally not hostile” (Cox 503).

As Kieffer-Piilz (Presuppositions 218) has pointed out “a practice of
reintroducing monks’ ordination from other subgroups within the same
tradition is attested in the Theravada tradition.” Similarly Jackson has
shown that in ancient Tibet monks who already possessed full ordina-
tion, “were making special efforts to preserve one or another particular-
ly valued ordination lineage. Full nun ordination, by contrast, does not
yet commonly exist, and to get it one must search outside the normal

places. What these sources do show, however, is the legitimacy of going
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to great trouble with—and even purposefully manipulating—the proce-
dure of ordination for a good reason” (214). The texts analysed suggest
“one’s existing full ordination must be formally given up before engag-
ing in a second ordination ceremony” (214). On the other hand, Martin
(247, note 20) points out that the Fifth Dalai Lama received a second or-
dination in a different Mulasarvastivada lineage (Tsedroen Generation
209-210).

With regard to the ordination of nuns contemporary Tibetan Vi-
naya, scholars in general seem to take it for granted that an ordination
by a twofold samgha requires bhiksus and bhiksunis from the same tradi-
tion. When it comes to bhiksu ordination, however, there are also historic
and contemporary reports of monastic rites performed by followers of
different Vinaya schools.”

It is thus not surprising that—especially in today’s increasingly
pluralistic societies—the question arises whether Tibetan Mulasarvasti-
vada bhiksus in the absence of Milasarvastivada bhiksunis can ask Chi-
nese, Korean or Vietnamese Dharmaguptaka bhiksunis to assist in fully
ordaining Tibetan Buddhist sramanerikas. If they agree, would the newly
ordained bhiksunis then belong to the Mulasarvastivada or to the Dhar-
maguptaka school? It would be a vain endeavour to look for a ready-
made solution for such a modern challenge in the ancient texts.

% On October 10, 2011, the Gyalwang Karmapa referred to a famous text by the histori-
an Taktsang Lotsawa (b. 1405), according to which bhiksus of different Vinaya schools
gathered in Vikrama$ila Vihara constituted a quorum for full ordination. For further
details see: Stag tshang lo tsa ba (78.24-79). Another precedent for multi-tradition ordina-
tion is that of Lachen Gongpa Rapsal (Bla chen Dgongs pa rab gsal). He was ordained after
the wide-scale persecution of the Buddhist samgha in Tibet in the 10" Century by a
bhiksu samgha of three Tibetan and two Chinese monks (Chodron). Dan Martin (242)
suggests that for the time being we should settle “the date of first entry of the monks of
the Lowland Tradition [Gongpa Rapsal’s Vinaya descendants] into Central Tibet” for the
year 978.
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The question of how to revive full ordination for Buddhist nuns
emerged in the 1980s. Two major nuns’ orders (Theravada and Mila-
sarvastivada) had already ceased to exist for about 800 years. Due to
globalization and increasing international contact among Buddhists
from all over the world, Theravada and Tibetan Buddhists became aware
that contrary to their own traditions in East Asian Buddhism the Dhar-
maguptaka nuns’ order still exists. Those nuns, however, belong to a dif-
ferent Vinaya school, neither to the Theravada nor to the Mulasarvasti-
vada school but to the school of the Dharmaguptakas.

Although all the Vinaya traditions trace their roots back to the
historical Buddha, the Dharmaguptaka nuns have a different ordination
lineage, a different lineage of teachings and practice of the Vinaya. For
centuries Vinaya scholars have considered these differences to be signifi-
cant even if the differences among the schools are minor. Now, why do
we care which lineage or Vinaya school the nuns belong to?

Lineages serve as proof of authenticity. In Tibetan Buddhism lin-
eages are documented by drawing up chronological lists with names of
certain key figures, outstanding masters, to ensure—and to prove—that
the respective teaching reaches back to the Buddha himself, and is not

newly created by Tibetans. To be authentic means to be genuine and

credible.

Dharmaguptaka nuns have existed throughout Buddhist history,
but Tibetans as well as Theravadins were not familiar with their origins
and history and thus, in the beginning, questioned the authenticity of
their lineage.

Belonging to a certain Vinaya school is a question of authority. All
of them take it for granted that only those who belong to “their” school,

i.e., those who have received ordination by contemporary holders of one



Journal of Buddhist Ethics 185

of their Vinaya lineages, and fulfill certain requirements, are authorized
to carry out the different kinds of monastic rites.

The basic requirements to accept disciples and to officiate mo-
nastic rites are to be fully ordained (Tib. bsnyen par rdzogs pa, Skt.
upasampanna) and to have the three virtues of being learned, respecta-
ble, and stable (Tib. mkhas btsun brtan gsum). This means being learned in
the Tripitaka, especially in the Vinaya, being free from a major offense
(Tib. pham pa, Skt. parajika) of the monastic code (Tib. so sor thar pa[‘i
mdo], Skt. pratimoksa) and to be stable in the practice of Vinaya after hav-
ing trained with a senior monastic for at least ten/twelve years.”

This is why, although we cannot expect to find an easy solution in
ancient texts, the discussion needs to be based on those ancient texts
and their proper understanding using our common sense. In other
words, contextual hermeneutics has to be applied.

2.1 An argument for the validity of an ecumenical bhiksuni ordination

In 2012 in Dharamsala, I introduced the following 