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Foreword

This book presents a comparative study of the discourses that make up the Pali Maj-
Jjhima-nikaya, alongside their known parallels transmitted in other reciter traditions and
preserved in various languages, mainly in Chinese translations.

The field of comparative Nikaya-Agama studies dates back a century to the ground-
breaking work of Anesaki Masaharu.' It has recently entered a period of rapid growth,
and in the present book the venerable Analayo contributes substantially to this newly
invigorated branch of Buddhist Studies. The only real forerunner to this study is The
Chinese Madhyama Agama and the Pali Majjhima Nikaya, by Thich Minh Chau.”
Whereas Minh Chau’s book is organised according to the Chinese Madhyama-agama,
the present study is organised according to the Pali Majjhima-nikaya. 1t differs further
in dealing with all the Majjhima-nikaya discourses and in taking account of a maxi-
mally wide range of known parallel discourses. These include not only discourses con-
tained in the Chinese Agamas, but also individual Chinese translations, Tibetan transla-
tions, fragmentary Sanskrit remains, and some quotations found in later texts - together
with full or partial parallels from within the Pali Tipitaka. Thus, the present work, de-
spite having a broadly similar objective to Minh Chau’s study, differs from it signifi-
cantly in covering an entire Nikaya in light of all its known parallels.

The main bulk of the book is made up of chapters 1 to 15, which correspond to the
fifteen vaggas of the Majjhima-nikdaya. In these chapters, each of the discourses mak-
ing up those vaggas is examined alongside its parallel(s), with regard to structure, con-
tents, and other essential features. Generally, this comparison reveals broad agreement
among the different versions, but often enough it brings to light significant differences
in detail. Such differences are then discussed in terms of their possible historical causes:
sectarian doctrinal slant, the vicissitudes of oral transmission, insertion of commen-
tarial material, translation errors, and so on. Where possible, a judgement is then made
on which of the versions is most likely to have accurately preserved this or that com-
ponent of the message.

Such analytical procedures raise some crucial issues of methodology, which are duly
discussed in the book’s Preface. There the author draws attention to the traditional
criterion of coherence and consistency, which is invoked repeatedly in the Buddha’s dis-
courses. With good reason he adopts this criterion as a basic methodological principle
for the study. Any perceived instance of incoherence in the texts being studied (for ex-
ample, mutually contradictory statements within a discourse or between versions of a
discourse) is deemed to require explanation in terms of faulty oral transmission or some
other historical process. At the same time, the author acknowledges the difficulty of
deciding what constitutes an instance of incoherence or inconsistency; for example,
statements that seem to contradict each other could instead be complementing each other.

! Anesaki 1908.
2 Minh Chau 1964/1991.
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Explanation in terms of transmission errors requires at least a preliminary concept of
how the discourses might have been committed to memory and then passed on within
the Sangha. The author provides the basis for such a concept by discussing character-
istics of oral transmission within Buddhist traditions.

Having initiated this discussion of oral transmission in the Introduction, the author
subsequently develops it in the Conclusion. He also brings into consideration outcomes
of relevant psychological research. An example is the proposition that, whereas the
Vedic style of memorization would have been conducive to accurate verbatim replica-
tion, the Buddhist style would have been conducive to inference-drawing and conse-
quent restructuring of the memorized material. Such observations reveal a characteris-
tic of the oral transmission that has not previously received due recognition: not all of
the variations between different versions of a discourse can be attributed to conscious
editing. By thus drawing attention to the role of the reciters, this section incidentally
provides a welcome human context for the findings of the text-comparative side of the
project.

Particularly instructive is the discussion of the probable role of commentary in
modifying memorized discourses. Here the author examines how the distinction be-
tween discourse and commentary appears to have become blurred. The examples cited
demonstrate how a discrepancy between a Pali sutta and its Chinese parallel can be
explained in terms of unconscious incorporation of commentarial material.

The Conclusion, and with it the entire work, finishes up with a simple but significant
observation: the study has revealed no evidence that any particular line of transmission
has preserved the discourses more faithfully than the others. An implication of this is
that the researcher should not rely exclusively on any one version of the Nikayas/Aga-
mas. In particular, study of the Pali Nikayas alone can yield only a partial and imper-
fect picture. For a maximally complete and clear picture, the Pali suttas must be com-
pared with their available Chinese and other parallels.

In carrying out this project, the venerable Analayo has established a challenging pre-
cedent. It is to be hoped that this book will inspire the production of similarly compre-
hensive studies based on the remaining Pali Nikayas and their Chinese counterparts.

Roderick S. Bucknell
University of Queensland
August 2010



Preface: Research Scope and Purpose

The present work is a revised version of my habilitation research, conducted under
Professor Michael Hahn at the University of Marburg, which had as its point of depar-
ture my wish to come to a better understanding of the discourses found in the Majjhi-
ma-nikaya. 1 had earlier undertaken a study of the Satipatthana-sutta found in the Maj-
Jjhima-nikaya for my PhD, during the course of which the significance of the parallels
to this discourse preserved in Chinese had become increasingly evident to me. The
successful conclusion of my PhD in 2000 afforded me the time to learn Chinese (and
eventually Tibetan), equipped with which it was only natural to embark on a compara-
tive study of the Satipatthana-sutta, followed by extending this research and examin-
ing to the other discourses found in the same collection in the light of their parallels
preserved by other reciter traditions, extant mainly in Chinese, Sanskrit, and Tibetan.’
In what follows, I present the results of these studies in the sequence in which the re-
spective discourses occur in the Majjhima-nikaya, thereby providing a kind of modern
commentary to each of the Pali discourses.*

My examination of differences between various versions of a discourse is undertaken
not only from the perspective of textual transmission, but also from the viewpoint of
their implications for doctrinal aspects of early Buddhism, thus combining a textual
study with a study of the thought world of early Buddhism.” However, my main focus

3 While my study is deeply indebted to Minh Chau 1964/1991, it differs in that I take into account all dis-
courses in the Majjhima-nikaya and examine them in the light not only of their Madhyama-agama paral-
lels, but also take into accout parallels found in the other three Chinese Agamas, in individual Chinese
translations, in Sanskrit fragments and Tibetan texts, and in a few instances in parallels preserved in
other languages. Although drawing mainly on the early discourses, I have at times taken into account
relevant material from the Vinayas, and from works of the jataka or avadana type, whenever possible.
With a few exceptions, I have not consulted discourse quotations found in later works and treatises. To
attempt to do so in a comprehensive way would have stretched the scope of my research beyond the
bounds of feasibility. In those instances where I have been able to include relevant instances, for works
like the Abhidharmakosabhasya or the Yogacarabhiimi I usually add references to the Chinese version(s)
alongside the Sanskrit text, but not to the Tibetan.

The decision to take a Pali discourse collection as my starting point does not intend to present a value
judgement of the Pali Nikayas as such. Instead, it simply reflects the fact that the Pali Nikayas have pre-
served the most complete body of texts representative of early Buddhist literature that has been trans-
mitted by a single Buddhist school. Since my study is based on a Pali discourse collection, I have de-
cided to use Pali terminology (except for anglicized terms like Dharma and the term Nirvana) in my dis-
cussion and when translating from Chinese, etc. (without in each case marking such usage with a *), at
times even when referring to sources that are originally in Sanskrit. With this I do not intend to present
Pali terminology as being in principle preferable. Rather, my decision is simply guided by the wish to
make reading easier through introducing some degree of consistency in the use of proper names and to
facilitate comparison with the Pali discourses. By using Pali terms, I also do not intend to take a position
on the Indic original on which the Chinese or other translations were based. For transcribing Chinese
characters I use the pin-yin (Bfi%) system, for Romanizing Tibetan the system devised by Wylie 1959.
On my use of the notion of a “parallel” cf. below p. 1035.

> When studying the discourses of the Majjhima-nikaya, I have tried to draw on secondary publications as
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is on those formal differences and textual characteristics that can contribute to an un-
derstanding of the early discourses as testimonies of the early Buddhist oral tradition.

This focus on an understanding of the early Buddhist oral tradition naturally leads me
to an emphasis on the Pali Nikdyas and the Chinese Agamas, since these are entire col-
lections of texts transmitted by particular reciter traditions. In order to reach a maxi-
mum degree of comprehensiveness and to fully explore the potential of the discourse
material preserved in Chinese,’ in addition to these collections I have also tried to take
into account parallels to a particular Majjhima-nikaya discourse found outside of the
Agamas. Thus my comparative studies also cover a number of individual Chinese
translations, discourses that have been translated “individually” or singly, in as much
as I have been aware of their paralleling a Majjhima-nikaya discourse.

Some of these individual Chinese translations date back to the very beginnings of or-
ganized translation activity in the second century AD and are thus fascinating testimo-
nies to the endeavour and the struggles of the Chinese translators, who stood at the be-
ginning of a translation enterprise that produced one of the most extensive collections
of translated material in the history of mankind. The gap they had to bridge could not
have been wider, as they had to come to grips with the thoroughly structured grammar
of Sanskrit and Middle Indic languages, even though their native language knew no equi-
valent to these.” The difficulties involved in bridging this gap have inevitably influenced

much as these were known and available to me. The broad scope of my work has prevented me from
undertaking a more exhaustive survey of relevant publications, hence my references are only meant to
provide a starting point for further bibliographical research by those interested in following up a particu-
lar topic. I also need to mention that limitations of space and time have not made it possible for me to
discuss various theories or propositions advanced in some of these secondary publications. Thus often I
just refer to a comment or a proposition that seems to me significant and worthwhile quoting, without
thereby necessarily agreeing with points made elsewhere in the same publication. Another shortcoming I
would like to put on record is that my ignorance of Japanese has prevented me from taking into account
research published in that language (except for editions of Sanskrit texts).
6 Regarding the potential and importance of the material preserved in Chinese, de Jong 1968: 15 com-
ments that “no student of Buddhism, even if he is interested only in Indian Buddhism, can neglect the
enormous corpus of Chinese translations”; cf. also de Jong 1974: 76-78. As Lancaster 1979: 224-226
points out, “in the Chinese canon we have an invaluable source of evidence ... with some assurance that
those translators knew their craft and practiced it with vigour and accuracy”. He notes that “writing was
of necessity the skill of a learned person ... important manuscripts were given to the most educated and
skilled calligraphers for copying ... the result of the Chinese scribal procedure has been great accuracy in
the transmission of the texts”. Carrithers 1983a: 8 sums up that “though the Pali texts are still the single
most useful source ... in many respects they can be corrected and improved by readings from the Central
Asian finds or from Tibetan and Chinese. Certainly the Tibetan and Chinese sources are indispensable
for establishing what the oldest sources are”.
Link 1961: 283-284 notes that the early Chinese Buddhists lacked “both the terminology and even the
conceptual framework for handling formal linguistic and grammatical problems”, in fact “the very notion

7

of what constitutes a ‘word’ led to enormous difficulties”, as “Chinese has no inflectional morphology”,
so that “a word was a logograph, a ‘character’” and “as such it was felt by the Chinese to be immutable”.
Moreover, “gender (unknown in Chinese) seems to have impressed Chinese Buddhist philologists as
something quite strange”. Besides, there were “the difficulties of grasping an alphabetic, as opposed to a
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the quality of the translations undertaken during this period, so that the Chinese of such
individual translations can at times be cryptic and difficult to understand, and transla-
tion errors have inevitably left their impact on the present shape of these discourses.
Nevertheless, at times they offer interesting perspectives on a particular passage.®

My studies in the following pages are mainly based on reporting and examining dif-
ferences that to me seem relevant from the viewpoint of the respective Majjhima-ni-
kaya discourse.” When comparing different versions of a discourse, one is inevitably

logographic, writing system”. Nattier 1990: 208 explains that “it would be difficult to find two more dis-
similar languages than Chinese and Sanskrit (or Prakrit). The language families to which they belong are
totally unrelated, their grammars are a study in contrasts, and they shared (at least prior to the arrival of
Buddhism in China) virtually no vocabulary in common”; cf. also von Humboldt 1836/2003: 138.

8 A proper understanding of such discourses requires a detailed study of and familiarity with the transla-
tion terminology of the respective translator(s), whose identity often needs first of all to be ascertained
(cf., e.g., the survey in Nattier 2008). Since I lack such specialist knowledge, my studies of these individ-
ual translations remain to some degree provisional and I had to rest content with simply giving the iden-
tity of the translator as recorded in the Taisho edition, without attempting to ascertain the probability of
such identifications or trying to determine the precise time of translation. The broad scope of my re-
search has made such more detailed investigations impossible.

°In regard to translation terminology, in general I just follow the established renderings. Thus while in
Analayo 2003a I used “cognition” for safifia, now I follow the example of Skilling 1997a: 477 note 31
and adopt the more frequently used rendering “perception”, although perhaps “(conceptual) identification”
(cf. Potter 1996: 128) would best convey the implications of the term. Key terms where I depart from the
standard renderings are bodhi, dukkha, and satipatthana. By rendering bodhi as “awakening”, instead of
“enlightenment”, I follow suggestions made by Migot 1952: 450 and Norman 1990: 26, cf. also Collins
1998: 213. They point out that Vbudh means to “wake up” or “awaken”, and does not bear a relation to
light, cf., e.g., MN 54 at MN I 365,31, where patibuddho describes someone who wakes up from sleep.
In fact, although MN 4 at MN I 23,26 presents the Buddha’s awakening as the overcoming of the dark-
ness of ignorance, avijja vihata ... tamo vihato, and AN 4:144 at AN II 140,2 speaks of wisdom as a su-
preme light, pafifiobhdso, AN 3:89 at AN 1 236,17, AN 7:3 at AN IV 3,9, and Th 906 compare the ex-
perience of Nirvana, equivalent to bodhi, to the extinction of a light, instead of the appearance of a light.
Even the expression aloko udapadi, used in relation to the Buddha’s awakening in SN 56:11 at SN V
4225, does not seem to refer to the arising of “light”, but rather to the arising of “clarity” (cf. also the
definition of alokasaniit in Vibh 254,13, and the point made by Gokhale 1989: 6 that any manifestation
of the element fire, feja, would be absent from the Nibbanic experience, e.g., Ud 8:1 at Ud 80,11).
Gimello 2004: 50 comments that “those who are attentive to the more literal meaning of the Indic origi-
nal tend to translate bodhi in English as ‘awakening’, and this is to be recommended”. In regard to duk-
kha, although this term at times stands for “pain” as a felt experience, in other contexts it covers all types
of feeling, instances where a translation as “suffering” runs the risk of being misleading (cf. also, e.g.,
Collins 1998: 140, Gowans 2003: 120-121, Malalasekera 1968: 72, and Werner 2007: 13; on the dif-
ferent nuances covered by dukkha cf. Hoffman 1987/1992: 27-45 and Schmithausen 1977). Thus, for
such contexts, it would be better to render dukkha as “unsatisfactory”, although I generally tend to sim-
ply use the Pali term, without translating it (in fact Bailey 2003: 32 concludes that “dukkha is an untrans-
latable word connoting unsatisfactoriness, disillusionment, anxiety, physical pain and insecurity in every
possible modulation and dimension”). In regard to satipatthana, 1 understand this term to refer to the
“establishing of mindfulness”, deriving it from sati + upatthana; for a more detailed discussion cf. An-
alayo 2003a: 29; cf. also Klaus 1993: 78, who translates satipatthana as “the standing near of attention”,
and AN 4:202 at AN II 218,29: attana ca upatthitasati hoti, pararii ca satipatthane samadapeti, which, as
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confronted with the need to choose which details merit explicit treatment, in fact, noth-
ing short of a complete translation of all versions could do full justice to all the simi-
larities and variations found between the different versions of a discourse.

Ideally, a comparative study of the different versions of a discourse should proceed
by establishing a critical edition of all texts involved, followed by preparing synoptic
translations. In view of the broad scope of my study and the considerable number of
texts taken into consideration, to provide such critical editions and synoptic transla-
tions would require a lifetime of work and result in a publication of a size exceeding a
translation of the four Pali Nikayas.'"” Due to the restrictions that naturally result from
the compass of my research, the following pages can only give a first survey of the
material, an overview that is in need of being supplemented by more detailed studies of
each individual discourse.

Moreover, the original research on which the present publication is based was under-
taken as an academic project that had to be completed within three years. This inevita-
bly led to a number of errors and slips, caused by working on a large number of texts in
various languages within a short period of time. In the years that have passed since the
successful completion of this tour de force in 2007, I have revised my studies and hope-
fully been able to redress most of these errors, although time has not permitted me to
redo the whole research completely from the outset, hence it is to be expected that some
slips will have escaped me.

As part of the process of revision, I have also published a range of articles in which I
provide translations of selected discourses that, during the course of my research, had
attracted my attention.'' Such studies provide a more precise picture of the particular
discourse in question than possible within the context of my present survey of a whole
collection in the light of its parallels.

Kuan 2008: 104 points out, provides a good basis for understanding the etymology of satipatthana, as in
this passage “satipatthana is evidently rephrasing upatthitasati”; cf. also the Sravakabhiimi, SSG 2007:
180,13 (or Shukla 1973: 293,16): ya sipasthitasmytita, idam ucyate smrter upasthanam.

10 Although the scope of my research has made it impossible to establish a critical edition of each text,
when quoting passages from the Pali discourses in a footnote I have attempted to note some of the varia-
tions (except for such variations as, e.g., between b and v) that are found in the Burmese (B®), Ceylonese
(C%), and Siamese (S°) editions, in comparison with the PTS edition, on which I base myself. I did not
consult the Nalanda edition, since according to Hamm 1962: 359 this mainly reproduces the Burmese
edition, with some additional variant readings. In regard to Chinese texts, I base myself on the CBETA
edition of the Taishd (A 1F). For Agama discourses, I also consulted the Fé-guang ({#5%) edition, which,
although being based on the Taisho, has the advantage of a superior punctuation and rich footnotes. In
the case of Sanskrit texts such as the Divyavadana or the Lalitavistara, etc., I provide references to the
early editions by Cowell, Lefmann, etc., and also to the new editions, in the hope that this will facilitate
quick finding of the relevant passage in whichever edition is more easily available to the reader (for the
same reason, for works of art I list several publications that at times have the same image). For Tibetan
texts, [ have consulted the Derge (D) and the Peking (Q) editions. When quoting various text editions, I
have at times standardized, adjusted punctuation, etc., for the sake of conformity and better readability.

' Several of these articles can be downloaded at http://www.buddhismuskunde.uni-hamburg.de/fileadmin/
pdf/analayo/publications.htm
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In sum, I am afraid that my work will not be able to satisfy high standards of preci-
sion, as it is not based on the in-depth understanding that results from translating all of
the consulted texts. Hence my study cannot replace, and is certainly not intended to re-
place, more detailed studies of each single discourse, which alone will be able to clar-
ify the finer points and differences.

What my research does offer, however, could be compared to a picture taken with a
wide-angle lens. A wide-angle lens picture provides a comprehensive vision, yet at the
same time it has the inevitable drawback that smaller details do not stand out with the
clarity and precision that would result from a close-up. To use yet another image, my
present research is somewhat like fishing with a big meshed net. Even though smaller
‘fish’ will inevitably escape me, the big ‘fish’ that I bring home hopefully justify my
approach.

My research falls into the field of textual studies in early canonical Buddhism, in the
sense that it presents a comparative study of the legacy of discourse material preserved
by the reciters, the bhanakas." It is their presentation of the teachings that I am investi-
gating," based on considering their legacy as source material for early Buddhist thought
that deserves to be taken seriously."

2 In order to reflect the oral nature of the discourses that are the objects of my study, I employ the term
“reciter” (bhanaka) to refer to those who were responsible for their production and transmission. It seems
to me that, just as we would not refer to the Majjhima-nikaya as a “book” or to its discourses as “papers”,
similarly it would be preferable to avoid terms like “editors” or “redactors”. The discourses of the Maj-
Jhima-nikaya are not the final product of an editorial process of the type we are familiar with, or of the
activities of one or several redactors or authors, comparable to what we know from our modern day
publishing or reading experiences. Instead, these discourses came into being orally, their subsequent
function was within an entirely oral setting, and their transmission took place for centuries just by oral
means; cf. also the discussion in chapter 16.

3 Thus when using expressions such as, for example, ‘the Buddha said to Brahma’, T certainly do not in-
tend to convey that the historical Buddha certainly said so, nor do I postulate the existence of Brahma.
Instead, I only intend to indicate that the reciters of the discourses report the Buddha to have spoken in a
certain way to Brahma. It would become cumbersome reading if in every such instance I were to men-
tion explicitly that I only represent the point of view of the discourses.

' Bronkhorst 1998a: 12 suggests that “rather than rejecting beforehand the whole canon ... I propose ...
[that] in principle the canon preserves the teachings of the Buddha, but in practice certain ideas and
practices presented in it have to be discarded for specifiable reasons”. De Jong 1993: 21 and 25 explains
that “the fact that these texts were transmitted for centuries before being written down ... makes them ...
unreliable witnesses to historical events ... but they give us much information about the teachings of
early Buddhism”. According to him, “it would be hypercritical to assert that nothing can be said about
the doctrine of earliest Buddhism ... the basic ideas of Buddhism as found in the canonical writings
could very well have been proclaimed by him [the Buddha], transmitted and developed by his disciples
and, finally, codified in fixed formulas”. Frauwallner 1953: 465 voices his disagreement with those who
treat the canonical texts as totally unreliable, believing that nothing certain can be said about the teach-
ings of the Buddha (“ebenso wenig kann ich mich aber auch der Auffassung anschlieBen, welche die
kanonische Uberlieferung des Buddhismus fiir vollkommen unglaubwiirdig hilt und ... meint, daB es
aussichtslos sei, iiber die Lehre des Buddha selbst irgendetwas Sicheres ermitteln zu wollen”). He sug-
gests that the transmitted texts are not unreliable merely because they are not confirmed by external
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In my attempt to comprehend early Buddhist thought, I approach the discourses on
their own terms. Here a key aspect seems to me to be that, in the thought world of the
early discourses, the principle of coherence is a central argument in debate situations."
As soon as it can be shown that an earlier statement is not consistent with a later propo-
sition, a position becomes untenable.'®

Taking a lead from the principle of coherence evident in such contexts as a basic
element of early Buddhist thought, my present exploration is based on applying this
principle of coherence to the early discourses themselves. That is, inconsistencies
between various discourses or between different versions of a discourse are in need of
explanation, or else point to some problem in textual transmission."”

To approach the early discourses in this manner would be in accordance with the four
great standards (mahdapadesa) that the discourses themselves present as a means for
scriptural verification." According to these four great standards, the consistency of a
particular text with other texts regarded as canonical is the criterion to be used to deter-
mine if this text can be considered as authentic."

proofs (“iiberliefertes Quellenmaterial ist noch nicht unglaubwiirdig, wenn die duflere Bezeugung fehlt”).
Those who nevertheless wish to reject the value of such material would according to him also have the
duty to explain and establish how this material has come into being (“wer sie [die kanonischen Texte]
aber trotzdem verwirft, darf sich nicht auf die bloBe Verneinung beschrinken, sondern hat die Pflicht,
auch ihr Zustandekommen zu erkldren und zu begriinden”). A more detailed discussion of the historical
value of the Pali discourses will be forthcoming in Analayo 2012e.

'3 Jayatilleke 1963/1980: 334 points out that “in the Nikayas, consistency is regarded as a criterion of
truth”, and Vetter 1988: ix sees no “reason for accepting ... inconsistency as a characteristic of”” ancient
Buddhism; cf. also Watanabe 1983/1996: 74-75.

g, g., MN 56 at MN I 377,10: “your earlier [statement] does not fit with your later [statement], nor does
your later [statement] fit with your earlier [statement],” na kho te sandhiyati purimena va pacchimam
pacchimena va purimam, and its parallel MA 133 at T I 629b29: “[in regard to] what you said, the ear-
lier deviates from the later, and the later deviates from the earlier, there is thus no correspondence,”
2 P, AR R, 1R SRR, AN AHE.

7 This would be in line with the methodological observations by Bronkhorst 2000b: 32 (or id. 2009: 8),
who suggests that contradictory positions need to be examined in order to see if one of them could be
due to the influence of external or later developments (although my criteria for considering something as
contradictory are not necessarily the same as his, cf. also the remark by Gethin 2004a: 209 that at times
“focusing on the divergent and incompatible in the early Buddhist accounts of the path and goal is a classic
instance of a failure to see the wood for the trees”). Reat 1996: 34 recommends that one should “assume
that the historical Buddha’s teaching were coherent, if not perhaps rigidly systematic, when they were
given. Therefore any reconstruction of these teachings should reveal a coherent framework of doctrine”.
Therefore, according to Schmithausen 1981: 200, “when there are instances of incoherence, they will
have to be taken seriously and will need to be explained (e.g., by reference to textual history ...)".

13 In the Pali discourses, these four great standards are described in DN 16 at DN II 123,30 and AN 4:180
at AN II 167,31; for a comparative study of these four cf. Lamotte 1947.

' Tilakaratne 2000b: 14 explains that the delivery of the mahdapadesas is based on the premise “that what
is called Dhamma and Vinaya is characterised by internal consistence and coherence”; on the signifi-
cance of the mahapadesas cf. also, e.g., An 2002/2003, Cousins 1983: 2-3, Nimanong 2006: 82, and
Wynne 2004: 100-104, just to mention a few out of the range of publications on this topic.
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Ideas of coherence or consistency are, however, time- and culture-bound. Here I
think it is of relevance that ancient Indian thought knows a so-called ‘four-fold logic’,
the tetralemma. The four alternatives of this tetralemma are a recurrent feature in the
early Buddhist discourses, where they frequently occur in analytical expositions. Thus,
for example, four types of person are distinguished into those that:
torment themselves,
torment others,
torment both,

- torment neither.

Another example is when four modes of action are treated under the headings of being:

- dark action,
bright action,
dark-and-bright action,
neither-dark-nor-bright action.”

When applying ideas of coherence or consistency to early Buddhist thought, I think
this four-fold approach needs to be kept in mind. Of particular relevance is the third
possibility envisaged by the tetralemma, according to which differences need not al-
ways be contradictory, but can also be complementary. That is, propositions that at first
sight seem to conflict with each other might on closer inspection turn out to tally.”'

Another aspect of considerable importance for a proper assessment of the early dis-
courses is the oral nature of their transmission. In order to provide some background to
this oral nature, in what follows I survey oral aspects of the Majjhima-nikaya and of its
discourses. I come back to the theme of oral transmission in the concluding chapter of
my study, where based on the findings of modern psychological research on textual
memory I attempt to develop a clearer idea of the dynamics of the early Buddhist oral
tradition and of the processes that appear to have been responsible for the variations
found between different versions of a discourse.

20MN 51 at MN 1 341,2 and MN 57 at MN 1 389,21, cf. below pp- 309 and 333; cf. also the discussion in,
e.g., Hoffman 1982 and Sturm 1996: 53-63.

21 To allow for this possibility might offer a helpful perspective on some of the ‘problems’ of early Bud-
dhist philosophy. A case in point would be the much-discussed variants to the twelve-link presentation
of dependent arising, paticca samuppdda, that involve less than twelve links. Instead of considering
these as problematic, perhaps such variants could just be seen as different applications of the same basic
principle of dependent arising (cf. SN 12.20 at SN II 26,4), which can express itself ‘in terms of” the
twelve links and ‘not in terms of” the twelve-links. The result of applying the third possibility from the
tetralemma scheme in this way would be in line with a conclusion arrived at by Jones 2009a: 34 in his
recent research on the early Buddhist doctrine of dependent arising, which according to him “may have
been understood as consisting not in a definite number of dependently-arisen terms, but as a flexible
mode of presentation using five, nine, ten or twelve links”. Therefore, “rather than asking how the
twelve-fold formulation came to be constituted from smaller units, the historical problem should be re-
framed as that of explaining how it came to be regarded as standard”.






Introduction: The Majjhima-nikdaya

The Majjhima-nikaya, the “middle [length] collection”, takes its name from the inter-
mediate length of nearly all of the discourses collected in this second of the four Pali Ni-
kayas.”* The Majjhima-nikaya assembles its one-hundred-fifty-two discourses in fifteen
chapters, grouped into three main subdivisions, three sets of “fifty”. While fourteen out
of these fifteen chapters have ten discourses each, one chapter has twelve discourses.
Due to this chapter with twelve discourses, the last of these three main subdivisions has
fifty-two discourses, even though its title is uparipanndsa, “final fifty”.*

Regarding these three “fifties”, although their contents cannot be neatly set apart from
each other, a closer investigation reveals some differences among them.** Thus in the first
set of fifty, a monk or a group of monks make up the audience in over seventy per cent
of the discourses, and in the final fifty the same is the case for close to ninety per cent of
the discourses (including one discourse spoken to nuns). In the middle fifty, only about
twenty-five per cent of the discourses are addressed to a monk or a group of monks, even
though one of the five subdivisions of this fifty is a “chapter on monks”, Bhikkhu-vagga,
entirely spoken to monks.

In the first set of fifty, Sariputta is the author of most of the discourses spoken by disci-
ples, followed by Mahamoggallana.” In the middle fifty, Ananda is the most prominent
speaker of discourses spoken by disciples, followed by Sariputta.”® In the final fifty, Sari-
putta and Ananda are the speakers of the same number of discourses.”” While in the first

228y I 23,8: “What is the middle collection? The discourses of middle length, collected in fifteen chapters,
beginning with the ‘discourse on the root instruction’, one-hundred-and-fifty-two discourses”, katamo
majjhimanikayo? majjhimappamanani panicadasavaggasangahani milapariyayasuttadini diyaddhasatam
dve ca suttani. Horner 1954/1967: x interprets this definition to imply that “middle” could also refer to the
number of discourses found in the present collection. However, the “long collection”, Digha-nikaya, counts
only thirty-four discourses, so that on this interpretation the “long” collection should rather be called the
“short” collection, as it has the least number of discourses. Moreover, the other two Nikayas receive their
name from the type of discourse they contain, this being either discourses collected according to topic
(samyutta) or according to numerical principles (arnguttara), titles not related to the quantity of discourses
these collections contain.

3 Norman 1983a: 48; for a more detailed discussion cf. below p. 765.

24 Extracts of the present discussion already appeared in Andlayo 2010m. Several points made in the present
introduction and in my subsequent studies have also appeared in Sujato 2005, occasionally with explicit
acknowledgement of their provenance from draft versions of my studies, which I had circulated among
friends in 2003 and 2004, cf., e.g., Sujato 2005: 72 note 115.

2 MN 3, MN 5, MN 9, MN 28, and MN 43 are spoken by Sariputta, whereas MN 15 and MN 50 are spoken
by Mahamoggallana. To the last two, MN 37 could perhaps be added, since although my survey only takes
into account discourses that are attributed as a whole to a particular monk, not discourses where a monk
plays a secondary role by making a shorter remark or asking a question, etc., Mahamoggallana’s role in
MN 37 seems to be rather central.

26 MN 52, MN 53, MN 76, and MN 88 are spoken by Ananda; MN 69 and MN 97 are spoken by Sariputta.

27 MN 108, MN 123, and MN 132 are spoken by Ananda; MN 114, MN 141, and MN 143 are spoken by
Sariputta (I consider MN 144 as a discourse spoken by Channa).
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set of fifty Ananda never features as the author of a discourse, Mahamoggallana does not
appear as the speaker of any of the discourses among the middle and final fifties.

A to some degree distinct character of each of the three fifties is also reflected in their
respective settings. In the first set of fifty, the Jeta’s Grove monologue given by the Bud-
dha to an unspecified number of monks is by far the most frequent type of setting,*® where-
as the same is completely absent from the middle fifty, whose discourses almost entirely
consist of dialogues.” In the final fifty the Jeta’s Grove monologue given by the Buddha
to the monks recurs again with almost the same frequency as in the first set of fifty.*

The middle fifty also stands out for containing more verse material than the other two
fifties.” The chapter headings of the middle fifty further set it apart from the other two
fifties, as in the middle fifty each chapter is consistently named after the type of audience
to which its discourses are spoken. Thus the chapters of the middle fifty are on:

- householders,

- monks,

- wanderers,

- kings,

- Brahmins.”

In contrast, the chapter headings in the first fifty and in the final fifty vary, being based
on one of the following principles:

- the discourse that stands at the beginning of the chapter,”

- aparticular theme treated in this chapter,*

- the grouping principle applied in the chapter.”

% MN 2, MN 6, MN 11, MN 16, MN 17, MN 19, MN 20, MN 25, MN 33, MN 45, MN 46, MN 47, and MN 49.

% The only monologue is MN 69, given by Sariputta at the Bamboo Grove.

¥ MN 102, MN 111, MN 112, MN 113, MN 117, MN 120, MN 130, MN 131, MN 137, MN 139, MN 148,
and MN 149. For a survey of the locations associated with Majjhima-nikaya discourses cf. also Shiraishi
1996: 150-155.

31 Although the number of discourses in which verses are found is distributed in an ascending manner over
the three fifties, with six discourses in the first fifty that contain verse (MN 7, MN 12, MN 26, MN 34,
MN 49, and MN 50), eight discourses in the middle fifty (MN 53, MN 56, MN 75, MN 82, MN 86, MN
91, MN 92, and MN 98), and nine discourses in the final fifty (MN 116, MN 128, MN 130, MN 131, MN
132, MN 133, MN 134, MN 142, and MN 143), the verse sections in the middle fifty are rather long, so
that in terms of overall percentage the middle fifty has about 53% of the verse material found in the Maj-
Jjhima-nikaya as a whole, while the first fifty has about 14% and the final fifty about 33%. For a concor-
dance of Majjhima-nikaya verses cf. Franke 1912.

32 These are the Gahapati-vagga (6™ chapter), the Bhikkhu-vagga (7™, the Paribbajaka-vagga (8™), the
Raja-vagga (9™), and the Brahmana-vagga (10™).

33 The Milapariyaya-vagga (1 chapter), the Sthanada-vagga (2"), the Devadaha-vagga (11"™), the Anupa-
da-vagga (12"™), and the SuiiAata-vagga (13™) appear to take their title from the first discourse found in
each chapter. Von Hiniiber 1998: 108 notes that the same principle is also found frequently in the Jataka
collection, where vaggas tend to be titled after the first tale that occurs in them.

** The Salayatana-vagga (15™ chapter) appears to take its title from the theme treated in the discourses col-
lected under this heading.



Introduction e 3

The different character of the three fifties can also be seen by surveying the way some
themes are treated in them. While among the first set of fifty comprehensive instructions
on mindfulness can be found in the Satipatthana-sutta,” the final fifty takes up aspects
of satipatthana practice — mindfulness of breathing, mindfulness of the body, and the
four noble truths — and dedicates a whole discourse to exploring each of these three as-
pects in additional detail.”’

Again, while discourses in the first set of fifty offer autobiographical information on
the Buddha’s pre-awakening experiences as a bodhisattva,” the second set of fifty takes
up the same from a broader temporal perspective, as it includes canonical Jatakas, de-
scriptions of the bodhisattva’s previous lives.”

A progression from basic instructions to a more detailed presentation can to some ex-
tent also be discerned in relation to teachings on insight.*” Prominent among the range of
insight-related instructions found in the first set of fifty are the treatments of the senses
and of perceptual experience provided in the Milapariyaya-sutta and in the Madhupindi-
ka-sutta.*' The theme broached by these two discourses is examined in more detail in a
set of ten discourses dedicated to the sense-spheres and found in the Salayatana-vagga,
the last chapter in the Majjhima-nikaya.

Another progression can be seen in the description of the conduct of a monk.** Several
discourses in the first set of fifty tackle this theme by indicating how a monk can become
a true heir of the Dharma; how a monk should overcome blemishes or practise efface-

35 A grouping principle appears to be responsible for the title of the Opamma-vagga (3™ chapter, adopting
the chapter title found in the Burmese, Ceylonese, and Siamese editions, while the PTS edition reads 7a-
tiya-vagga), Mahayamaka-vagga (4™, Cillayamaka-vagga (5™, and of the Vibhariga-vagga (14™).

* MN 10.

¥ MN 118, MN 119, and MN 141.

* MN 12, MN 26, and MN 36.

* MN 81 and MN 83.

%0 The importance of insight-related topics throughout the Majjhima-nikaya is reflected in Ps V 109,6, which
in its concluding remark speaks of the whole collection as mahavipassana namayan ti vutto.

*' MN 1 and MN 18.

2 The frequent discussions of the conduct of a monk seem to reflect an overall emphasis in the Majjhima-
nikaya collection on monastic training. Bailey 2003: 131 notes that Majjhima-nikaya discourses “convey a
highly didactic Buddhism ... these are teachings extending far beyond the understanding or interest of all
but the most highly sophisticated devotee”. Franke 1915 draws attention to the considerably more frequent
use of terminology related to vi + Vit or Vsikkh in Majjhima-nikaya discourses, compared to Digha-nikaya
discourses. Manné 1990: 79-81 explains that while the Digha-nikaya collection appears to serve the func-
tion of gaining converts and lay supporters (cf. also Franke 1913b: 201, who qualifies the Digha-nikaya as
a propaganda text, “Propagandaschrift”), the purpose of the Majjhima-nikaya appears to be “the integra-
tion of new monks into the community and into the practice”, as “all of the technicalities of the Teaching
appear here in detail” and a number of “sermons on problems connected with the practice and its diffi-
culty” can be found. Thus, while the Digha-nikaya is more a “collection of publicity material” for the pur-
pose of conversion, the Majjhima-nikaya provides the converts “with the fundamentals of the Teaching
and the Practice”. Marasinghe 2002a: 565 also observes that “the majority of the discourses of this collec-
tion are ... either directly addressed to the ordained disciples ... or are otherwise intended for them”.
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ment; what makes a monk easy to admonish; under what conditions a monk should re-
main in a particular place; and what makes a monk a true recluse.” The theme of the
conduct of a monk recurs in the second and third sets of fifty from a more detailed and
Vinaya-related perspective, with three discourses among the middle fifty dedicated to the
regulation on eating only at the allowable time,* and two discourses among the final
fifty laying down procedures to ensure communal harmony after the Buddha’s demise.*

In sum, the discourses collected in the first set of fifty appear to have a predominantly
foundational role, those found in the middle fifty seem to be more narrative, and a num-
ber of discourses found in the final fifty are more analytical. Although these are mere
tendencies and not organisational principles strictly carried out, the net result is that to
some extent the three fifties seem to follow a pattern in which each subdivision builds
upon the material that precedes it.*’

This pattern could be due to the exigencies of oral transmission. According to the Vi-
suddhimagga, the three fifties were the three main units for memorization of the Majjhi-
ma-nikdaya and were to be learnt by a prospective reciter one after the other in succession.
That is, the reciters would at first memorize the first fifty, and only when this was ac-
complished would they turn to the middle fifty, and only when these had been success-
fully committed to memory would they learn the final fifty.”” According to the commen-
tary on the Vinaya, a monk who wants to become a reciter of the Majjhima-nikaya needs
to memorize at the very least the first set of fifty.* From this it would follow that the first
set of fifty is the minimum that needs to be learned, to which then the middle and the
final fifty could be added. Although these descriptions stem from commentarial works,
they may well reflect ancient patterns among reciters.

The subdivision into three fifties could then be understood to reflect differences in the
memory skills of those who wish to become reciters of the Majjhima-nikaya. Reciters of
limited talent in memorization may only learn the first fifty, as suggested in the Vinaya
commentary. In view of this it would only be natural for the first set of fifty to collect
discourses that cover the most essential themes required for a monk’s training and prac-
tice, in order to ensure that even those who learn only the first fifty will be provided with
expositions on the most important matters.

4 MN 3, MN 5, MN 8, MN 15, MN 17, MN 39, and MN 40.

*MN 65, MN 66, and MN 70.

4 MN 103 and MN 104, a theme that recurs also in MN 108.

46 Neumann 1896/1995: xxxvii aptly compares the miilapanndsa to the foundation, the majjhimapannasa to
the pillars, and the uparipanndasa to the dome of the edifice of the Majjhima-nikaya.

T Vism 95,23 indicates that a prospective reciter of the Majjhima-nikaya needs to first memorize the first
fifty, then the middle fifty, and then the final fifty, milapannasam sajjhayantassa majjhimapannasako
agacchati, tam sajjhayantassa uparipannasako.

8 Sp IV 789,14: sace majjhimabhanako hoti, milapanndsako uggahetabbo, which forms part of the medium
amount of memorization to be undertaken by a monk who would act as a popular preacher. Less is required
for just being considered a “learned” monk, but a monk who wishes to teach the nuns should know all three
pitakas together with their commentaries.
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Reciters with more abilities might then continue and learn also the second fifty. Having
learned two fifties would enable them to take up preaching on a broader scale. This might
be the underlying rationale for the five chapters assembled in the second fifty, which
collect discourses spoken to householders, monks, wanderers, kings, and Brahmins.
These five groups are the types of audience that a reciter would address when preaching,
so that learning this second set of fifty would provide a selection of discourses related to
each of these groups, as occasion demands.

Reciters who train further and become full-fledged Majjhima-nikaya-bhanakas, in the
sense of memorizing all one-hundred-and-fifty-two discourses, would also have at their
disposal the more detailed treatments on meditation practice and insight provided in the
discourses collected under the third fifty. This would enable such a reciter to be not only
a popular preacher, but also to act as a teacher for more advanced disciples and guide
them in their practice. In this way, the division into three fifties appears to be well suited
to the exigencies of oral transmission.

The pattern that appears to underlie the division of the Majjhima-nikaya into three parts
could have been the outcome of a gradual growth and shaping of this collection and need
not have been the ground plan of the collection right from the outset. In fact, some degree
of gradual evolution of the Majjhima-nikaya collection can be seen in the distribution of
discourses over the various chapters.

Closer inspection shows that the principle of distribution into chapters according to
topic has not been adopted throughout the Majjhima-nikaya in a consistent way. Even
though the fourth and fifth chapters (the Mahayamaka-vagga and the Cilayamaka-vagga)
are devoted to “pairs”, the final part of the fifth chapter no longer contains pairs.” Yet,
among the remaining discourses in the Majjhima-nikaya a considerable number of pairs
can be found, so that there would have been enough material to fill this chapter with
pairs and make its content agree with its title.”’

Concerning these pairs, it is also notable that they do not occur in a standard sequence,
since out of seventeen pairs found in the Majjhima-nikaya, nine pairs have the citla-ver-
sion first,”" while the other eight pairs list first the respective mahda-version.*

4 The first two discourses, the Saleyyaka-sutta (MN 41) and the Veraiijaka-sutta (MN 42), are so similar in
content that they can also be reckoned as a pair, but the final four discourses, the Vimamsaka-sutta (MN
47), the Kosambiya-sutta (MN 48), the Brahmanimantanika-sutta (MN 49), and the Maratajjaniya-sutta
(MN 50) do not constitute “pairs”.

0 Other pairs in the Majjhima-nikaya are the Citlasthanada-sutta (MN 11) and the Mahasthanada-sutta (MN
12), the Mahdadukkhakkhandha-sutta (MN 13) and the Ciladukkhakkhandha-sutta (MN 14), the Ciila-
hatthipadopama-sutta (MN 27) and the Mahahatthipadopama-sutta (M 28), the Mahasaropama-sutta
(MN 29) and the Cilasaropama-sutta (MN 30), the Maharahulovada-sutta (MN 62) and the Calarahu-
lovada-sutta (MN 147), the Cilamalunkya-sutta (MN 63) and the Mahamalurikya-sutta (MN 64), the
Mahasakuludayi-sutta (MN 77) and the Calasakuludayi-sutta (MN 79), the Mahapunnama-sutta (MN
109) and the Calapunnama-sutta (MN 110), the Cilasuiifiata-sutta (MN 121) and the Mahasuniiata-sutta
(MN 122), and the Cilakammavibhariga-sutta (MN 135) and the Mahakammavibhariga-sutta (MN 136).

I MN 11, MN 27, MN 31, MN 35, MN 37, MN 45, MN 63, MN 121, and MN 135.
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The sixth chapter on householders (Gahapati-vagga) contains a discourse spoken to
ascetics, the Kukkuravatika-sutta, which does not seem to bear any relation to house-
holders.” The same discourse could have found a better placing in the chapter on wan-
derers (Paribbdjaka-vagga), which at present contains a discourse spoken to a house-
holder (who had just come from meeting a wanderer), the Samanamandika-sutta.>* Here
a simple exchange of the two discourses would have done better justice to the respective
chapter headings.

In the same sixth chapter on householders (Gahapati-vagga) one also finds a discourse
spoken to a prince, the Abhayarajakumara-sutta.” This discourse could have found a
more suitable placing in the chapter on kings (Raja-vagga), which already has another
discourse addressed to a prince, the Bodhirajakumara-sutta.’® The chapter on kings also
has a discourse whose main protagonist is a householder, the Ghatikara-sutta.”’ Hence in
this case, too, an exchange of the two discourses, by placing the Abhayarajakumara-sut-
ta in the chapter on kings and the Ghatikara-sutta in the chapter on householders, would
have better suited the respective chapter headings.

Even the allocation of discourses to the Majjhima-nikaya does not seem to invariably
follow a strict principle. Some discourses, such as the Mahasihanada-sutta and the Ma-
hasakuludayi-sutta, are rather long and could well have found a suitable placing in the
Digha-nikaya.” On the other hand, the discourses collected in the final chapter of the
Majjhima-nikaya are quite brief when compared to the average length of a middle long
discourse. As they all deal with the sense-spheres, it almost seems as if this chapter were
an extract from the Salayatana-vagga of the Samyutta-nikaya.”

The examples surveyed so far do not give the impression that the arrangement of dis-
courses in the Majjhima-nikaya is the result of a preconceived fixed plan that was carried
out with thorough precision. Instead, this arrangement appears more likely to be the out-
come of a gradual process of development.

The impression of a gradual process of development becomes even more prominent
when the Majjhima-nikaya is compared with its counterpart in the Madhyama-agama.*”
This Madhyama-dagama collection was translated towards the end of the fourth century
into Chinese by the Kashmirian monk Gautama Sanghadeva,® a translation based on a
written Indic original read out by another Kashmirian monk and carried out in coopera-

2 MN 13, MN 29, MN 33, MN 39, MN 43, MN 62, MN 77, and MN 109.

> MN 57.

> MN 78.

> MN 58.

*° MN 85.

” MN 81.

> MN 12 and MN 77.

% These are discourses MN 143 to MN 152. Their Chinese parallels are, in fact, found in the Samyukta-
agama, mostly located in the section on the six sense-spheres.

5 An extract from the present discussion already appeared in Andlayo 2007b.

1 Willemen 1999/2000: 46, however, holds that “Sanghadeva must have come from non-Kasmira Jibin”.
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tion with three Chinese collaborators.”” The Indic original used for this translation ap-
pears to have been in a Prakrit,”” and is generally held to be stemming from a Sarvasti-
vada line of transmission.**

The Madhyama-agama contains more discourses than the Majjhima-nikaya, namely
two-hundred-and-twenty-two, which are assigned to eighteen chapters. Each of these
chapters includes a minimum of ten discourses, although a few chapters have consid-
erably more. Regarding the chapter division in the two collections, the Madhyama-
agama and the Majjhima-nikaya have only the following four chapters in common:

- onKkings,

- on Brahmins,

- on pairs,

- on analyses (vibharga).

These chapters occur, however, at different places in the two collections.”” The con-
tents of these four chapters also differ considerably in the respective collections. As il-

%2 The colophon to the Madhyama-agama collection at T I 809b26 (cf. also Chen 2005: 612, T 2145 at T LV
64al13, and for Uighur fragments corresponding to this colophon Kudara 1990: 144-145) reports that the
Kashmirian monk Sangharaksa read out the original text, Sanghadeva translated it, and the monk Daoci
acted as the scribe with the assistance of Libdo and Kanghua from the Wi state, &5 Ei& /DI & (g X 4
SHEHA, SRR AN e, BINVDPIEE S, REZEE, FLLE (with a B variant reading for
the last as [F#{E). On the implications of the expression ££57, literally “receiving with the pen”, cf. T 2131
at T LIV 1067c15, Fuchs 1930: 88, Shih 1968: 90: 167, and Zacchetti 2006: 166 note 41; regarding the ref-
erence to the original as 7, cf. the discussion by Boucher 2000. Zacchetti 1996: 352 notes that Chinese
translations undertaken during this period were the outcome of a tripartite group effort that involved a
principal translator, an interpreter, and redactor(s). Regarding the characteristics of such translation teams,
Hrdlickova 1958: 134 explains that “the translator — a foreigner — usually translated the original text into
Chinese orally, while Chinese scribes corrected his Chinese and put down his translation into writing”.

% On the language of the Madhyama-agama manuscript cf. Bapat 1969: 5, Enomoto 1986: 20, and von
Hiniiber 1982: 250; cf. also below p. 92 note 333, p. 150 note 25, p. 290 note 128, p. 452 note 59, p. 567
note 197, and p. 623 note 189.

% On the school affiliation of the Madhyama-agama cf. Lii 1963: 242, Mayeda 1985: 98, Minh Chau 1964/
1991: 27, Oberlies 2003: 48, Waldschmidt 1980a: 136, and Yinshtuin 1971/1983: 703. Enomoto 1984: 198
explains that the Madhyama-agama translated into Chinese probably represents the earliest of three ver-
sions of this collection, the second of the three being the version partly preserved in some Central Asian
Sanskrit fragments, and the third version being reflected in discourse quotations in later works. For a sur-
vey of some features of the Madhyama-agama cf. also Analayo 2007b, id. 2008a, and id. 2009B.

% The “chapter on kings” (Raja-vagga) forms the ninth chapter in the Majjhima-nikaya, while in the Madhya-
ma-agama it occurs as the sixth chapter (E4H# ). The “chapter on Brahmins” (Brahmana-vagga) is the
tenth chapter in the Majjhima-nikaya, while in the Madhyama-agama it constitutes the twelfth chapter
(& &), The Majjhima-nikaya has two “chapters on pairs” (Maha- and Citlayamaka-vagga), which are
its fourth and fifth chapters respectively, while the Madhyama-agama has only one “chapter on pairs”
(5), which occurs in this collection as the fifteenth chapter. The “chapter on analyses” (Vibhariga-vag-
ga) is the fourteenth chapter in the Majjhima-nikaya, while in the Madhyama-agama it occurs as the thir-
teenth (FR 53 HIl5h); cf. also Yinshun 1971/1983: 707. In addition to these, the third chapter of the Maj-
Jjhima-nikaya, which in the Burmese, Ceylonese and Siamese editions is entitled “chapter on similes”
(Opamma-vagga), has a title similar to the last chapter in the Madhyama-agama, the chapter on “exam-
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lustrated below in table 0.1, two Pali discourses from the chapter on kings, four Pali dis-
courses from the chapter on Brahmins and from the greater chapter on pairs, and nine
Pali discourses from the chapter on analyses have a parallel in their Chinese equivalent
chapter.

Table 0.1: Discourse Parallels in Similarly Entitled Chapters in MN and MA

MN 99 / MA 152

MN 40/ MA 183

Kings Brahmins Pairs Analyses
MN 132/ MA 167
MN 133/ MA 165
MN91/MA 161 |MN31/MA 185 |MN 134/MA 166
MN 81/MA 63 |MN93/MA 151 |MN32/MA 184 |MN 135/MA 170
MN 83/MA 67 |[MN96/MA 150 [MN39/MA 182 |MN 136/MA 171

MN 137/ MA 163

MN 138/ MA 164
MN 139/ MA 169
MN 140 / MA 162

In fact, most of the discourses in the Majjhima-nikaya and in the Madhyama-agama
are arranged in rather different ways. These differences support the impression that the
location of the discourses was the outcome of a process specific to each of the two col-
lections, although the similarities shown in table 0.1 above could be the remnants of a
common starting-point.®

The same argument applies not only to the Madhyama-agama parallels to Majjhima-
nikaya discourses, but also to the Chinese parallels to the Majjhima-nikaya found in the
other Agamas. A number of such parallels to Majjhima-nikaya discourses occur in the
Samyukta-dagama, which was translated in the fifth century into Chinese by Béoyln (&
2&), based on what seems to have been a (Mula-)Sarvastivada text recited by the Indian
monk Gunabhadra, a text that may have been brought to China from Sri Lanka by Faxidn
(£#).” An even more prominent source for parallels to Majjhima-nikaya discourses is

ples” or “illustrations” ({5), although the two do not share any discourse in common. Anesaki 1934a: 284
sums up that “the methods of division into chapters and the order of successive dialogues are quite dif-
ferent” in the two collections.

% In a similar vein, in regard to the Samyutta-nikaya and Samyukta-agama collections Glass 2007: 27 comes
to the conclusion that while the “shared principle of arrangement is likely to be very old, important differ-
ences between the content and arrangement of the extant versions show that they followed separate devel-
opments”. Norman 1984/1992: 40 explains that “the sects ... had the same names for the groups of texts,
but were not yet in general agreement about their contents, or the order of the contents”.

57 On Gunabhadra’s translation activities cf. Bagchi 1927: 378; on the translation team cf., e.g., T 2145 at T
LV 13a6 and on the Samyukta-agama collection in general cf. Bucknell 2006 and Lii 1963: 242; on the
original manuscript of the Samyukta-agama cf. T 2085 at T LI 865c25, translated in Legge 1886/1998:
111, as well as Analayo 2010e: 67-69, Anesaki 1905: 24, de Jong 1981: 105, Glass 2006: 20-25, and id.
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the Ekottarika-dgama, a collection apparently translated by Zhu Foénian (*=f{#:%) from
what seems to have been a Prakrit original of so far undetermined school affiliation trans-
mitted by the Tocharian monk Dharmanandi.®®

Of these Agamas, the majority of full parallels to Majjhima-nikaya discourses are
found in the Madhyama-agama, which has ninety-six parallels and therewith more par-
allels than the other main Agamas together.” The Ekottarika-agama has thirty-six full
parallels,” followed by the Samyukta-agama (T 99) with twenty-five full parallels,”

2010. On the school affiliation of the Samyukta-agama cf., e.g., Choong 2000: 6 note 18, Enomoto 1986:
23, Harrison 2002: 1, Hiraoka 2000, Mayeda 1985: 99, Oberlies 2003: 64, Schmithausen 1987: 306, Wald-
schmidt 1980a: 136, and Yinshun 1971/1983: 696. Regarding the possible presence of Sarvastivadins in
Ceylon cf. Bechert 1982, id. 1998: 3, Gunawardana 1966: 66, Kalupahana 1970: 190, and Witanachchi
2005c: 578. I use the somewhat cumbersome expression “(Miila-)Sarvastivada” to reflect my uncertainty
regarding this tradition’s relationship to, or perhaps identity with, the Sarvastivada tradition; for a recent
contribution to this theme cf. Enomoto 2000, cf. also Skilling 2002: 374-376, with a reply in Wynne 2008.

% For a more detailed discussion of the somewhat complex issue of the translator and school affiliation of
the Ekottarika-agama cf. Analayo 2009A; cf. also Nattier 2010 for a revealing study of Zht Fonian (= {#;
72), the probable translator of this collection (on this attribution cf. Matsumura 1989: 361-367; cf. also,
e.g., Analayo 2006e: 146, Legittimo 2010: 256, and Nattier 2007: 195 note 48). Regarding the title of this
Agama, Allon 2001: 11 lists several occurrences of the term Ekottarika-agama in Sanskrit sources, cf. also
Baums 2009: 513, whereas the alternative expression Ekottara-agama does not seem to be attested, which
makes me prefer the term “Ekottarika-agama” for rendering 475 [n&.

% MA 9, MA 10, MA 14, MA 19, MA 26, MA 27, MA 29, MA 30, MA 31, MA 32, MA 34, MA 63, MA
64, MA 67, MA 72, MA 75, MA 77, MA 78, MA 79, MA 81, MA 85, MA 87, MA 88, MA 89, MA 91,
MA 93, MA 98, MA 99, MA 100, MA 101, MA 102, MA 103, MA 105, MA 107, MA 108, MA 115, MA
131, MA 132, MA 133, MA 144, MA 145, MA 146, MA 150, MA 151, MA 152, MA 153, MA 161, MA
162, MA 163, MA 164, MA 165, MA 166, MA 167, MA 169, MA 170, MA 171, MA 173, MA 174, MA
175, MA 178, MA 179, MA 180, MA 181, MA 182, MA 183, MA 184, MA 185, MA 186, MA 187, MA
189, MA 190, MA 191, MA 192, MA 193, MA 194, MA 195, MA 196, MA 198, MA 199, MA 200, MA
201, MA 203, MA 204, MA 205, MA 206, MA 207, MA 208, MA 209, MA 210, MA 211, MA 212, MA
213, MA 214, MA 216, MA 217, and MA 221 (a discussion of my reasons for not including MA 28, MA
86, MA 106, and MA 168 can be found below p. 821 note 1, p. 838 note 96, p. 23, and p. 679).

EA 12.1, EA 13.3, EA 13.5, EA 17.1, EA 17.9, EA 18.3, EA 19.3, EA 21.9, EA 24.8, EA 25.6, EA 27.1,

EA 27.2, EA 31.1, EA 32.4, EA 37.3, EA 37.5, EA 37.10, EA 38.6, EA 38.7, EA 38.10, EA 39.9, EA

39.10, EA 40.6, EA 40.10, EA 43.4, EA 43.6, EA 44.6, EA 45.2, EA 47.9, EA 49.1, EA 49.6, EA 49.8,

EA 50.4, EA 50.8, EA 51.4, and EA 51.8 (counting EA 50.8 a full parallel, since though it is only a partial

parallel to MN 21 and MN 22 respectively, as it combines elements of both it becomes a full parallel to

Majjhima-nikaya discourses in general. On my reasons for not reckoning EA 24.7, EA 41.1, EA 43.5, and

EA 45.6 as full parallels cf. below p. 293 note 142, p. 122 note 120, p. 147 note 13, and p. 846 note 132.

SA 58, SA 110, SA 200, SA 236, SA 276, SA 280, SA 282, SA 304, SA 305, SA 311, SA 344, SA 485,

SA 505, SA 548, SA 815, SA 962, SA 964, SA 969, SA 1042, SA 1043, SA 1077, SA 1079, SA 1248, SA

1249, and SA 1266 (on my reasons for not including SA 215, SA 251, and SA 973 cf. below p. 828 note

42, p. 268 note 19, and p. 413 note 114. Several parallels are also found in the partially preserved Samyuk-

ta-agama (T 100), FIEEHEM 4%, cf. below p. 1037 the survey of parallels in the appendix. Although

such parallels are as important as other Agama discourses when it comes to studying a particular Pali dis-

7

course in the light of its counterparts, the fact that this collection is not preserved in full makes it impossi-
ble to assess how many parallels it would have had to Majjhima-nikaya discourses.
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while the Dirgha-agama has only a single parallel.”” Among these one-hundred-fifty-

eight full parallels to discourses of the Majjhima-nikdya found in the main Chinese
Agamas, a considerable degree of overlap occurs, in that at times two or even three
Agama parallels to a single Pali discourse can be found, while some Majjhima-nikaya
discourses do not have any full parallel in the Chinese Agamas (though they may have
partial parallels in a Chinese Agamas discourses or counterparts in discourses that have
been translated individually into Chinese).”

While the Majjhima-nikaya has only a single parallel in the Chinese Dirgha-agama, a
collection translated by Zhu Fonian (*#7%) based on a text recited by Buddhayasas dur-
ing the early fifth century from what seems to have been a Prakrit original transmitted by
the Dharmaguptaka tradition,”* the (Mila-)Sarvastivada Dirgha-agama preserved in San-
skrit fragments appears to have had ten parallels to the Majjhima-nikaya.” For such dif-

2 DA 30.4 (though the relevant portion is part of a larger discourse, from the perspective of the Majjhima-ni-
kaya it is a full parallel to MN 130).

3 For a survey of the parallels to each Majjhima-nikaya discourse and a brief discussion of the distinction
between partial and full parallels cf. below p. 1037.

™ On the school affiliation of the Dirgha-dgama cf., eg., Bareau 1966: 50, Brough 1962/2001: 50, Demié-
ville 1951: 252-253, Enomoto 1986: 25, Lii 1963: 242, Mayeda 1985: 97, Oberlies 2003: 44, Prasad 1993:
50, Salomon 1999: 173, and Yinshun 1971/1983: 720, cf. also Analayo 20090: 229 note 65; on its original
language cf. Brough 1962/2001: 50-54, Karashima 1994, and Waldschmidt 1980a: 137. Regarding transla-
tion activities associated with Buddhayasas cf. Bagchi 1927: 203; on his probable role during translation
cf. Silk 2006: 81-82; on the translators cf., e.g., T I 1b10, T 2059 at T L 334b20 (translated in Shih 1968:
90), and T 2145 at T LV 11b1. Forte 1984: 316 comments that every translation was “registered under the
name of a single person, usually the actual guarantor of the text, either because he had brought the Sanskrit
text to China or else because he knew it by heart ... This need to make one person responsible often meant
that the actual contribution of other members of the team tended to be unacknowledged”; cf. also Boucher
1998: 500 note 121. The need for a guarantor of the translated text is quite understandable in view of the
fact that, as Lancaster 1999: 519 and 523 points out, “instead of a previously arranged canon, the Chinese
received one text after another ... in a piecemeal fashion”, “there was no list of texts, universally recog-
nized by the arriving missionary monks, which could be used by the early Chinese Buddhist community as
a formal canon”. Thus, as summed up by Nattier 2008: 19 “in many cases a scripture is credited not to the
actual translator, but to the foreign participant in the translation process, even if that person’s only role ...
was to provide a written text and/or to recite the scripture aloud”.

75 Besides what I have been able to consult of these recently discovered Dirgha-agama fragments, for my
comparative studies I have also drawn on a number of other Sanskrit fragments that parallel at times
smaller and at times large sections of Majjhima-nikaya discourses. In general, the school affiliation of
such Sanskrit fragment parallels is uncertain, although the possibility that they stem from the Sarvastivada/
(Miila-)Sarvastivada traditions could be considered the most probable option, cf. also Hartmann 1999:
119. Another important source of parallels is Samathadeva’s commentary on the Abhidharmakosabhasya
(on this work cf. also Mejor 1991: 63-64 and Skilling 2005: 699), a discourse anthology extant in Tibetan
translation and stemming from the (Mila-)Sarvastivada tradition, this being the standard school affiliation
of texts preserved in Tibetan, cf. Bu ston’s “History of Buddhism” in Obermiller 1932/1986: 197 and, e.g.,
Gronbold 1984: 14 or Ruegg 1985: 121. This work contains a number of partial and full parallels to Maj-
Jjhima-nikaya discourses, where the relevant passages can conveniently be located thanks to Honjo 1984,
with Pasadika 1989a providing a survey of quotations in the Abhidharmakosabhasya.
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ferences to manifest, the distribution of discourses over different collections must have
fluctuated for quite some time during oral transmission, so that various reciter traditions
felt free to adapt it to their personal needs and preferences.”

Thus the positioning of discourses (and of chapters) in the Majjhima-nikaya clearly dif-
fers from its Chinese parallel. Another aspect of the same collection is the order of its
discourses, which at times appears to follow an underlying rationale that expresses the
exigencies of oral transmission.

A closer inspection of the sequence of discourses in the Majjhima-nikaya reveals that a
preceding discourse tends to have some aspect in common with the next discourse, there-
by providing a link that makes it easy for the reciters to remember which discourse comes
next. Such linking or “concatenation” can take various forms and involve content as well
as form.”

The working mechanics of such concatenation can be illustrated with the example of
the first ten discourses in the Majjhima-nikaya.”® The first and second discourses, the
Miilapariyaya-sutta (MN 1) and the Sabbasava-sutta (MN 2), both begin their respective
treatment by examining the case of the untaught ordinary worldling,” and proceed from
this to the liberated monk who has gone beyond the influxes and fetters, a similarity in
pattern that easily provides a relation between the two discourses.*

The Sabbasava-sutta (MN 2) instructs how to eradicate the influxes, a topic that recurs
right away at the beginning of the third discourse in the Majjhima-nikaya, the Dhamma-

76 Cf. also below p. 864.

" Von Hiniiber 1999a: 20 (cf. also id. 1996/1997: 12) notes as an example for concatenation the sequence of
pacittiya rules of the patimokkha, where rule 4 refers to teaching recitation to someone who has not been
fully ordained, anupasampannam; rule 5 takes up the issue of lying down in the presence of someone who
has not been fully ordained, anupasampannena ... sahaseyyam kapeyya; rule 6 then turns to lying down in
the presence of a woman, matugamena sahaseyyam kappeyya; rule 7 then turns to teaching the Dharma to
women, matugamassa (cf., e.g., Nanadassana 1993: 31). Thus in each case a particular expression found in
the earlier rule is taken up in the subsequent rule. On concatenation between discourses cf. also Allon 2001:
18-22.

8 My exposition takes its inspiration from a study of the interrelation between Majjhima-nikaya discourses in
Franke 1914a, which covers the remaining discourses up to MN 76 (on MN 92 and MN 98 cf. Franke
1914c; for similar patterns in the Digha-nikaya cf. Franke 1913c). Extracts of the present discussion al-
ready appeared in Analayo 2010m.

MN 1 at MN 11,9 = MN 2 at MN 1 7,17: assutava puthujjano ariyanam adassavi ariyadhammassa akovi-
do ariyadhamme avinito sappurisanam adassavi sappurisadhammassa akovido sappurisadhamme avinito.

% MN 1 at MN 1 5,10: bhikkhu ... khinasavo ... parikkhinabhavasamyojano, and MN 2 at MN I 12,5: bhikkhu
sabbasavasamvarasamvuto ... vavattayi samyojanam (B-MN I 15,7 and S°-MN I 20,12: vivartayi). An-
other link between the two discourses could be that MN 1 at MN I 6,13 describes the penetrative vision of
the Tathagata that goes beyond a worldling’s conceivings by proclaiming sabbaso tanhanam khaya ... an-
uttaram sammasambodhim abhisambuddho, thereby broaching the theme of the proper vision of phenom-
ena that comes about with full awakening, a theme taken up at the beginning of MN 2 at MN I 7.4 in terms
of the need to develop knowledge and vision for being able to reach full awakening, janato ... passato asa-
vanam khayam vadami. To develop such knowledge and vision, MN 2 recommends yoniso manasikara,
the very opposite of the worldling’s conceivings mentioned in MN 1.
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dayada-sutta (MN 3), which criticizes monks who do not eradicate those things that their
teacher told them to eradicate.”

Another aspect of proper conduct highlighted in the Dhammadayada-sutta (MN 3) is
the need to dwell in seclusion,® a topic that forms the central theme of the next discourse,
the Bhayabherava-sutta (MN 4), which expounds the difficulties of living in seclusion.
The interrelation between the two discourses is further strengthened by the circumstance
that in the Dhammadayada-sutta (MN 3) the monks who practise seclusion function as a
shining example,* just as in the Bhayabherava-sutta (MN 4) the Buddha’s practice of se-
clusion functions as a shining example for his disciples.*

In the context of its examination of the difficulties of living in seclusion, the Bhaya-
bherava-sutta (MN 4) describes the obstructive effect of various evil mental qualities, a
theme continued in the next discourse, the Anarngana-sutta (MN 5), by examining vari-
ous evil mental qualities of a monk. The relationship between the two discourses is fur-
ther strengthened by the fact that several evil qualities mentioned in the Bhayabherava-
sutta (MN 4) recur in the description of evil monks given at the conclusion of the Anari-
gana-sutta (MN 5).%

The Anarngana-sutta (MN 5) examines unworthy wishes of a monk and highlights the
importance of making an effort to overcome them. The next discourse, the Akarikheyya-
sutta (MN 6), takes up the same theme from the complementary perspective of the
worthy wishes of a monk, explaining how effort should be directed in order for such
wishes to come to fulfilment. The two treatments even have a partial overlap, as both
take up the case of a monk who wishes to obtain food and clothing, etc.*

81 MIN 2 at MN 1 7,10 presents seven modes how the influxes should be eradicated, dsava pahatabba. MN 3
at MN I 14,14 then continues this theme with yesani ca dhammanam sattha pahanam aha, te ca dhamme
nappajahanti. MN 3 at MN I 15,25 develops the idea of eradication by describing that the noble eightfold
path leads to the eradication of various mental defilements, lobhassa ca pahanaya dosassa ca pahanaya
atthi majjhima patipada ... ayam eva ariyo atthangiko maggo. By referring to the noble eightfold path,
MN 3 continues the theme of the path to the eradication of dukkha mentioned in MN 2 at MN 1 9,19: ayam
dukkhanirodhagamint patipada, where this path is also related to eradication, as it occurs in the exposition
of influxes to be eradicated through vision, @sava dassana pahatabba.

82 MN 3 at MN I 14,2 contrasts disciples who do not follow their teacher’s example and do not practise se-
clusion, satthu pavivittassa viharato, savaka vivekam nanusikkhanti, with disciples who follow the exam-
ple of their teacher, savaka vivekam anusikkhanti.

8 MN 3 at MN I 15,4: paviveke pubbarigama.

8 MN 4 at MN I 16,22: gotamo pubbarigamo. The two discourses also have in common that they mention
the Buddha’s compassion, MN 3 at MN [ 12,15: atthi me tumhesu anukampa, and MN 4 at MN 1 23,35:
pacchimari ca janatam anukampamano.

85 MN 4 at MN I 19,30 = MN 5 at MN 1 32,13: kusita hinaviriya (B°-MN T 23,28 and B°-MN I 38,10: hina-
viriya); MN 4 at MN 1 20,10 = MN 5 at MN 1 32,13: asamahita vibbhantacitta; MN 4 at MN 120,19 = MN
5 at MN 1 32,14: duppaiia elamiiga (C°-MN 146,29 and C*-MN 72,9 as well as S°-MN I 35,15 and S°*-MN
56,1: elamiiga).

8 MN 5 at MN 1 29,35: labht assam panitanam civaranam ... pindapatanam ... sendsandanan ... gilanapacca-
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The series of worthy wishes in the Akarikheyya-sutta (MN 6) leads from going beyond
unwholesome states of mind, via the attainment of stream-entry, to the attainment of full
awakening. The next discourse, the Vatthiipama-sutta (MN 7), takes up the same topics,
as it first treats a series of unwholesome mental states, then refers to the attainment of
stream-entry, and finally culminates in the attainment of the destruction of the influxes.

The Vatthiupama-sutta (MN 7), moreover, completes the topic of requisites that was al-
ready a theme in the two preceding discourses. While the Anarigana-sutta (MN 5) de-
scribes a monk’s wish for superior food and clothing, etc., and the Akarikheyya-sutta
(MN 6) shows how a monk’s wish for food and clothing can be fulfilled, the Vatthiipa-
ma-sutta (MN 7) concludes this topic by indicating that for one who has developed the
path, even superior type of food will not be an obstruction.®’

The Vatthiupama-sutta (MN 7) and the next discourse, the Sallekha-sutta (MN 8), base
their respective expositions on what needs to be overcome in order to progress on the path.
The relationship between these two discourses is so close in this respect that they both
list the same mental defilements.**

The Sallekha-sutta (MN 8) takes up the transcendence of views,* a theme the next dis-
course, the Sammaditthi-sutta (MN 9), develops from its complementary perspective by
exploring various aspects of right view. This theme is already adumbrated in the Salle-
kha-sutta’s (MN 8) reference to right view as the way to overcome wrong view.”

The Sammaditthi-sutta’s (MN 9) treatment revolves around various aspects that one
should “know”, pajandti, in order to accomplish right view. The need to “know” is also
the theme of the next discourse, the Satipatthana-sutta (MN 10), where the same activity
is mentioned again and again in the descriptions of how to develop the four satipatthanas.
Both discourses thus share in common that they expound how one factor of the noble
eightfold path can be developed with the help of various aspects that one should “know”.”!

These ways of interrelation show the degree to which the order of the discourses in this
part of the Majjhima-nikaya suits the requirements of oral transmission, where discourses
that have some aspect or other in common follow each other, thereby facilitating the re-
citer’s task to recall the whole group in the proper sequence and without omissions.

In sum, then, the structure of the Majjhima-nikaya and the order in which its discourses
are arranged appears to reflect the influence of oral transmission. The same can also be
seen in several aspects of its discourses, which I now survey in more detail.

yabhesajjaparikkharanam; and MN 6 at MN 1 33,12: labhi assam civara-pindapata-sendsana-gilanapac-
cayabhesajjaparikkharanam (B-MN I 35,25 and B®-MN 1 39,19: gilanappaccaya®).

¥ MN 7 at MN 138,11.

88 MN 7 at MN 1 36,29 lists kodha, upandha, makkha, palasa, issa, macchariya, mayd, satheyya, and atimana,
which recur in MN 8 at MN 1 42,35.

8 MN 8 at MN 1 40,15: yd ima ... anekavihita ditthiyo loke uppajjanti, followed by querying how these views
can be left behind.

" MN 8 at MN 1 42,18: pare micchaditthi bhavissanti, mayam ettha sammaditthi bhavissama ti (S>-MN I
75,17+18: micchaditthika and sammaditthika).

1 Each of the two discourses has well over a hundred occurrences of the term pajanati.
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The standard opening to a discourse in the Majjhima-nikaya reads “thus I have heard, at
one time”,” followed by noting the whereabouts of the Buddha at the time of the particu-
lar event or teaching recorded in the discourse. The opening “I have heard” quite explic-
itly draws attention to the oral nature of what is to follow.” According to the traditional
account, these words were spoken by Ananda and stand for his oral reception and subse-
quent transmission of the teachings he had heard.” Not only the content, but also the
form of this formulaic beginning testifies to oral transmission. Already these first few
words, found at the beginning of each discourse, exhibit metrical and sound similarities
that recur throughout the discourses (see table 0.2 below). Such sound similarities can in-
volve ‘alliteration’, repetition of an initial sound, ‘assonance’, repetition of a sound
found in the middle of a word, and ‘homoioteleuton’, repetition of the final sound.”

The two parts of the Pali version of this standard opening to a discourse, evam me su-
tam and ekam samayam, each consist of five syllables. The first word in each part, evam
and ekam, is closely similar, differing only in respect to their second consonant. The
words evam, sutam, ekam and samayam share the same -am ending,” while the words
sutam and samayam share the same initial consonant.”’ Thus, even though these few
words are merely a prose introduction to a discourse, a closer inspection reveals sound
similarities that occur with considerable frequency in other prose sections of the early
discourses, especially in listings of similar words or in formulaic expressions.”

%2 In regard to this standard opening of a discourse, Brough 1950: 416 adduces the Tibetan version of this
opening, 'di skad bdag gis thos pa dus gcig na bcom ldan ’das, in support of taking ekam samayam to
qualify evam maya srutam, i.e. “at one time I heard: the Blessed One was staying at ... ” (a similar pro-
posal had earlier been made by von Sta€l-Holstein 1933: iv, cf. also Tatz 1997). Yet, as Tola 1999: 54
points out, to use the qualification “at one time” in regard to the Buddha’s whereabouts is more meaning-
ful than using the same qualification to indicate that the oral transmission of the discourse took place “at
one time”. Moreover, the phrase fena samayena that regularly introduces the next sentence in the standard
beginning part of a discourse obviously refers to the time when the events recorded in the discourse took
place, in view of which it would be more natural for the preceding ekam samayam to refer to the same. For
critical remarks regarding Brough’s arguments cf. also, e.g., Galloway 1991, Klaus 2007, and Silk 1989
(for further references related to this topic cf. Bongard-Levin 1996: 90 note 1, to which now could be
added Nattier (forthcoming) and Sander 2007: 174-176). According to von Hiniiber 1968: 85-86, in as
much as Pali sources are concerned, no arguments can be found for assuming that ekam samayam qualifies
evam me sutam. Samtani 1964: 49 notes that Jain sitras have a similar opening: suyam me. On the stan-

dard Chinese rendering of this beginning phrase cf., e.g., Qingzhi 2010: 494.
9

@

Cabezon 2004: 755 remarks that this standard opening signals “the oral/aural nature of the original trans-

mission”. Levering 1989: 61 notes another function of this introductory formula, in that “teachings were

authenticated by the fact that ... they had been heard by a specific hearer, that he had heard the Buddha

teach them at a particular time and place”.

*Ps17,10.

% Extracts of the present discussion already appeared in Anilayo 2007e.

% The choice of the accusative ekam samayam instead of the locative ekasmim samaye (cf. Wijesekera 1993:
56) might be related to the sound similarity this creates with the preceding evam me sutam.

*7 Allon 1997a: 195.

% For a study of these phenomena in Buddhist Sanskrit texts cf. von Simson 1965: 5-20.
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Table 0.2: Sound Similarities in the Standard Opening of a Discourse

evam me sutam ekam samayam
e(v)am e(k)am

(ev)am, (sut)am, (ek)am (samay)am
s(utam) s(amayam)

Another oral feature of the early discourses can be found in the frequent use of strings
of synonyms. Such a string of synonyms serves to safeguard against loss, since a whole
set of similar words stands much greater chance of being remembered than a single word
and also better impresses itself on the audience.” A closer look at such strings or clusters
of words brings to light that its members tend to occur in a metrical sequence that fol-
lows the principle of “waxing syllables”.'” Table 0.3 below gives a few examples of this
principle, showing how a particular theme is treated by a series of terms, where the words
with fewer syllables are followed by words with an equal or greater number of sylla-
bles.'”! The same principle can also be applied to listings and enumerations whose mem-
bers do not share the same meaning.

The crescendo effect that results from the application of this principle is a typical sty-
listic feature of the early discourses, further enhanced when word sequences arranged
according to the waxing syllable principle also share sound similarities. If a sequence of
words becomes relatively long, this principle is not applied to the sequence as a whole,
but to subunits within the sequence.'”” Such subunits can share a similar nuance of mean-

% Qldenberg 1917: 42 explains that the use of such strings of synonyms gives the impression of a childlike
insistence that ensures that all aspects of a particular matter find expression (“so ensteht eine gewisse
kindliche Nachdriicklichkeit, man sichert sich, daf} keine Seite der Sache unausgedriickt bleibt”).

19 A brief survey of this principle can be found in Andlayo 2009v.

' Examples are from MN 12 at MN I 82,26, MN 16 at MN I 101,7, MN 35 at MN I 231,37, MN 50 at MN I
334,23, MN 53 at MN I 354,36, MN 66 at MN I 450,34 (C°-MN 1I 196,7 reads daliddo, S°-MN 11 184,10:
daliddo and analiyo), and MN 66 at MN I 451,36 (S°-MN 1II 186,6: addho), taking a lead from von Hin-
iiber 1994b: 16-30 and Smith 1948: 35. Von Hiniiber 1994b: 33 (cf. also id. 1999b: 152) draws attention
to similar formulas in Jain texts, such as nattd, gia, vaiya, corresponding to nacca, gita, vadita found,
e.g., in MN 27 at MN I 180,6; cf. also Allon 1997a: 266 and Caillat 1965: 198.

192 Allon 1997b: 48 mentions the description of irrelevant talk as an example, found, e.g., in MN 76 at MN I
513,23: rajakatham corakatham mahamattakatham, 4+4+6, senakatham bhayakatham yuddhakatham,
annakatham panakatham vatthakatham sayanakatham , 4+4+4+4+4+4+5, malakatham gandhakatham,
fiatikatham yanakatham, gamakatham nigamakatham nagarakatham janapadakatham, 4+4+4+4+4+5
+5+6, itthikatham sirakatham visikhakatham kumbhatthanakatham pubbapetakatham, 4+4+5+6+6 (S°-
MN II 288,13+14+15 does not have varthakatham, reads itthikatham and adds kumbhadasikatham, C*-MN
IT 308,10+11 has yanakatham earlier (after vatthakatham) and adds purisakatham). The division suggested
by the principle of waxing syllables would result in several subunits in this passage (following E®), each
of which then can be seen to cover one or more topics: “kings, robbers, ministers”, then “armies, dangers,
battles” together with the essential requisites of “food, drink, clothing, beds”, then various aspects of
household life such as “garlands, perfumes, relatives, vehicles” together with a listing of localities “vil-
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ing or belong to the same category. The division into subunits might have the function of
setting a rhythm that allows the reciter to take a breath during recitation.

Table 0.3: The Principle of Waxing Syllables

Theme Pali terms Syllable count
old Jjinno vuddho mahallako addhagato vayo-anuppatto 24+24+4+446
growth vuddhim viralhim vepullam 2+3+43

fear bhito samviggo lomahatthajato 24346

to (mis)-meditate | jhayanti pajjhayanti nijjhayanti apajjhayanti 3+4+4+5

able to attain nikamalabhi akicchalabht akasiralabhr 5+5+6

poor daliddo assako analhiyo 3+3+4
wealthy addho mahaddhano mahabhogo 2+4+4

The oral nature of the early discourses also manifests in the frequent occurrence of
repetition.'”® When treating a particular topic in its positive and negative manifestations,
for example, it is a standard procedure in the discourses that the same passage is repeated
with precisely the same words and formulations used for the positive case, making only
the most minimal changes required to adjust these to the negative case. The same pro-
cedure becomes even more prominent when a series of different perspectives on a par-
ticular topic are explored. Thus an examination of four types of person or modes of
acting, for example, can use four times nearly the same text in order to achieve its aim.

In addition to the frequent occurrence of repetition within a single discourse, the early
discourses also make recurrent use of “pericopes”, formulaic expressions or standard
phrases that depict a recurrent situation or event and whose purpose is to facilitate memo-
rization.'"™ Whether it is a description of how someone approaches the Buddha or of how

lages, towns, cities, counties”, and finally a set of topics for gossip that comprises “women, heroes, streets,
wells, the dead”.

19 Demiéville in Renou 1953/2001: 333 notes that the frequent use of stereotyped formulas is characteristic
of the early discourses, “les sutfa ont un style caractérisé pas 1’emploi constant de formules stéréotypées”,
cf. also Gethin 2007 for a case study of repetitions in the Samyutta-nikaya, and Weeratunge 2004 for a
survey of various forms of repetition in Pali discourses and of their predecessors in ancient Indian litera-
ture. Reat 1996: 17 comments that such “extensive verbatim repetition” indicates “that the Sutta Pitaka is
a sincere attempt to record memorized versions of individual sermons rather than an edited compilation of
doctrine”; cf. also Yit 2004a, id. 2004b, and id. 2008.

1% Griffiths 1983: 58 explains that the use of pericopes is “a direct result of the methods by which sacred
material was preserved and handed on in the early Buddhist communities; the demands of mnemonic
convenience ... meant that the units of tradition ... had to be ... reduced to an easily memorized standard
form”. Von Simson 1965: 56 compares the function of such pericopes in Buddhist prose to the bones and
tendons in the human body, in that both provide stability and support for the other parts. Smith 1987: 598,
in an examination of modern oral literature in India, reports the finding that a Rajasthani epic that made
frequent use of pericopes (which he describes to involve that “every battle ... is the same battle, every
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someone attains liberation, pericopes will be employed with a fixed set of phrases and
expressions, with only the most minimal changes introduced to adapt these pericopes to
the individual occasion. These two features, the repetition of passages within a discourse
and the use of pericopes throughout a discourse collection, are responsible for the highly
repetitive nature of the early discourses.'”

These oral characteristics of the Pali discourses testify to the importance of verbatim
repetition in the early Buddhist oral tradition.'™ In this respect, the early Buddhist oral
tradition differs from oral traditions in general, where improvisation can be a prominent
feature. The performance of oral literature of an epic or narrative type demands innova-
tion and improvisation from the performer, whose task is to present the main elements of
a tale in such a way as to best entertain the audience. This type of oral literature is thus
freely re-created every time it is told."”” In contrast, the purpose of the early Buddhist
oral tradition was the preservation of sacred material, for which free improvisation is
inappropriate.'® Moreover, recitation was often undertaken communally by the reciters,
which leaves little scope for free improvisation.'”

The emphasis on verbatim transmission in the early Buddhist oral tradition can even be
detected in some transmission errors, where in otherwise closely similar Pali and San-
skrit passages the counterpart to a particular term shows close phonetic similarity but has
a considerably different meaning.''” In such cases, the reciters’ attempt at precise recall
has apparently preserved formal aspects, even though the meaning was lost.

journey is the same journey, every meeting the same meeting”) was transmitted with considerably greater
accuracy than other comparable epics. Smith 1977: 151 explains that the reason for the employment of
pericopes and the resulting greater accuracy “may lie in the fact that the epic is not merely sung for enter-
tainment, but has a religious function”, a reason that would hold true also for the use of pericopes in the
oral transmission of the early Buddhist discourses. The employment of such formulaic expressions need
not invariably be a later feature, but could have been used to some extent already at the time of the origi-
nal delivery of a discourse, cf. in more detail below p. 855.

1% In his detailed study of these features in a selected Digha-nikaya discourse, Allon 1997a: 359 comes to
the conclusion that about 87% of the text of this discourse involves some form of repetition. He concludes
(p. 360) that “repetition thus thoroughly permeates every dimension of this class of Buddhist literature”.

19 Allon 1997a: 252 explains that “it is surely easier to remember a sequence of words arranged ... according
to syllable length”, just as “it is easier to remember two different words when they share sound similarities
and have the same metrical pattern”.

7 Lord 1987: 71 describes that such oral transmission involves “never merely memorizing a fixed entity,
but ... ever re-creating a new version of older forms and stories”.

1% Bechert 1985: 21 points out that oral tradition in India had achieved a high degree of precision, so that, as
pointed out by Graham 1987: 138, the “oral transmission of scripture should not be confused with folk
oral tradition in which verbatim accuracy is not aspired to”, cf. also Winternitz 1908: 34.

19 Allon 1997b: 42 highlights that “communal or group recitation or performance requires fixed wording”
and would not allow for improvisation. According to Coward 1988: 146, “group listening to check for er-
rors is still an accepted method of verification in rural India today”.

"9 Von Simson 1965: 137-138 gives the following examples: vivattacchaddo — vighustasabdo, brahmujjug-
gatto — brhadrjugatro, muducittam — muditacittam, affiataro — ajiatavan, sammodi sammodaniyam —
sammukham sammodanim.
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As is only to be expected of material that has been orally transmitted over longer peri-
ods of time, in spite of measures undertaken to ensure correct transmission, variations
between different versions of a discourse occur fairly often.

Notably, such differences not only manifest between texts that have been transmitted
by different Buddhist schools. They can even be found within the material handed on by
a single school, such as within the corpus of texts transmitted in Pali by the Theravada
tradition.

A difference in the use of pericopes can be seen, for example, between a discourse in
the Digha-nikaya and a discourse in the Anguttara-nikaya, both of which report the same
event, namely a visit paid by the minister Vassakara to the Buddha.'"' While the Digha-
nikaya version describes in detail how Vassakara got his chariot ready, drove with the
chariot and then descended from the chariot to proceed on foot,'? its Anguttara-nikaya
counterpart does not mention Vassakara’s mode of arrival at all, but simply notes that he
approached the Buddha.'"

Another case where the records of the same event differ in the detail in which they de-
pict how someone approaches the Buddha can be found by comparing the four discourses
that record the last meeting between Mara and the Buddha.'" While the Digha-nikaya
and the Udana versions report that Mara approached the Buddha, stood at one side and
then addressed the Buddha,'” the Samyutta-nikaya version of the same event does not
mention that he stood at one side, but only indicates that he approached the Buddha,''®
and the Arnguttara-nikaya version does not describe his approach at all.""”

" Allon 1997a: 39.

"2 DN 16 at DN II 73,4: vassakdro ... rafifio magadhassa ajatasattussa vedehiputtassa patissutva, bhaddani
bhaddani yanani yojapetva, bhaddam yanam abhirihitva, bhaddehi bhaddehi yanehi rajagahamha niy-
yasi, yena gijjhakiito pabbato tena payasi, yavatika yanassa bhiimi yanena gantva yana paccorohitva pat-
tiko yena bhagava ten’ upasarikami (B-DN II 61,22 and S°-DN 11 85,20: yojetva, bhaddam bhaddam).

13 AN 7:20 at AN IV 18.4: vassakdro ... raiifio magadhassa ajatasattussa vedehiputtassa patissunitva, yena
bhagava ten’ upasarikami (B°-AN II 409,19: patissutva, C°-AN IV 306,25: patissutva utthayasana). Allon
1997a: 39 notes that a description of how someone approaches by chariot can, however, be found else-
where in the Anguttara-nikaya collection, cf., e.g., AN 5:50 at AN III 59,27 (King Munda approaches the
monk Narada), AN 8:12 at AN IV 181,23 (General Stha approaches the Buddha), and AN 10:30 at AN V
65,9 (King Pasenadi approaches the Buddha), although the description given in these discourses is shorter
than the “chariot approach” pericope employed in the Digha-nikaya.

"% Allon 1997a: 62.

"5 DN 16 at DN II 104,12 and Ud 6:1 at Ud 63,13: maro papima acirapakkante ayasmante anande yena bha-
gava ten’ upasankami, upasarnkamitva ekamantam atthasi, ekamantam thito kho maro papima bhagavan-
tam etad avoca.

"6 SN 51:10 at SN V 260,25: maro papima acirapakkante @yasmante anande yena bhagava ten’ upasarika-
mi, upasarikamitva etad avoca (C°-SN V.2 14,6 does not have acirapakkante ayasmante anande, which
S°-SN V 334,17has only in brackets, in addition to which S°-SN V 334,18 adds ekamantam arthasi, eka-
mantam thito kho maro papima, also in brackets, moreover B°-SN III 228,10 and S°-SN V 334,17 read
acirapakkante and add bhagavantam before etad avoca).

"7 AN 8:70 at AN IV 310,11: mdro papima acirapakkante ayasmante anande bhagavantam etad avoca.
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Pericopes also differ when it comes to describing the respectful attitude with which
someone listens to a sermon given by the Buddha or a monk after a meal. For such occa-
sions, the Digha-nikaya, the Majjhima-nikaya, the Udana, and the Sutta-nipata employ a
pericope that describes how the listener(s) take(s) a low seat, an obvious expression of
respect.'”® Similar situations in the Vinaya and in the Arnguttara-nikaya, however, do not
mention a low seat.'”” This difference is particularly notable in the case of a meal given
by Prince Bodhi, as the same meal is recorded in the Majjhima-nikaya and in the Vinaya,
so that in this case the same event is described once with and once without the taking of
the low seat.'” Such differences suggest that during the process of oral transmission the
specialisation of reciter groups in particular discourse collections led to variations even
within the fold of a single school.

The relatively circumstantial differences noted so far may seem negligible, since they
do not affect essential matters. Not all such errors, however, are of such circumstantial
character. A somewhat more significant variation occurs in relation to the use of peri-
copes usually employed at the conclusion of a discourse, found between the Samyutta-
nikaya and the Sutta-nipata versions of the Kasibharadvaja-sutta. These two discourses
record the same event but differ in their conclusion, as according to the Samyutta-nikaya
account Kasibharadvaja took refuge and declared himself a lay follower, while according

to the Sutta-nipata version he requested ordination and became an arahant."'

"8 The pericope of “taking of a low seat”, afifiataram nicam dsanam gahetvd, leads from the pericope that
describes the giving of a meal, panitena khadaniyena bhojaniyena sahattha santappesi sampavaresi, to a
sermon in DN 3 at DN I 109,36, DN 4 at DN I 125,25, DN 5 at DN I 149,4, DN 12 at DN I 2274, DN 16
at DN II 88,25, DN 16 at DN II 97,32, MN 35 at MN I 236,31, MN 58 at MN I 393,31, MN 81 at MN II
50,21, MN 127 at MN III 145,25, SN 35:133 at SN IV 123,27 (preceded at SN IV 122,19 by the disre-
spectful behaviour of taking a high seat), Ud 4:3 at Ud 39,1, Ud 8:6 at Ud 89,16, and Sn 3:7 at Sn p. 111,9
(= MN 92 at MN II 146). The same pericope can also be found regularly in the Madhyama-agama, cf.,
e.g., MA 132 at T I 625b17: H{—/\[K, in this particular case also occurring in the Tibetan counterpart at
D (1) ’dul ba, kha 105b3 or Q (1030) ge 97b1: stan ches dma’ ba zhig blangs te (Q reads chem instead of
ches), whereas in the Pali version, MN 82 at MN II 64,23, the whole episode is not found. Sanskrit occur-
rences are, e.g., nicataram dsanam grhitva in Dutt 1984a: 265,15, being a counterpart to Sn 3:7 at Sn p.
111,9: anriataram nicam asanam gahetva, or (nicata)[r](a)[k](a)m-asanam grhitva in the Mahaparinir-
vana-sitra fragment S 360 folio 187V5 in Waldschmidt 1950: 26, counterpart to DN 16 at DN II 126,26,
where the low seat is not mentioned; or nicataram asanam grhitva in the Sarighabhedavastu, Gnoli 1977:
145,14, counterpart to Vin I 18,9, where the low seat is not mentioned.

19 Instead of the pericope of “taking a low seat” after the pericope that describes the giving of a meal, pani-

tena ... sampavaresi, only the pericope “sat down at one side”, ekamantam nisidi, leads over to a sermon

in AN 4:57 at AN II 63,4, AN 5:33 at AN III 37,11, AN 7:50 at AN IV 64,23, AN 8:12 at AN IV 188,10,

Vin I 18,31, Vin I 38,37, Vin I 213,11, Vin I 218,17, Vin I 223,2, Vin I 229,32, Vin I 233,4, Vin I 238,2,

Vin 243,22, Vin 1 246,31, Vin 1 2924, Vin II 147,22, Vin II 158,8, Vin II 164,19, and Vin IV 19,7. Allon

1997a: 122-123 discusses this variation in regard to the pericope of the low seat and in notes 238 and 239

provides nearly all of the above references.

"?Y MN 85 at MN II 93,10 and Vin II 128,37.

121 SN? 197 at SN? I 372,20: esaham bhagavantam gotamam saranam gacchami dhammaii ca bhikkhusan-
ghari ca, upasakam mam bhavam gotamo dharetu ajjatagge panupetam saranam gatan ti (SN 7:11 at SN
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Once variations in the use of pericopes are found between different Pali collections, it
is not surprising that such variations also occur between the Majjhima-nikaya and its
counterpart in the Madhyama-dagama collection.

In regard to the use of pericopes, discourses found in the Madhyama-agama regularly
describe that a monk would fan the Buddha,'* a circumstance noted only rarely in Maj-
jhima-nikaya discourses.'” On frequent occasions, Madhyama-agama discourses also
mention the sitting mat,"** one of the standard requisites of a monk, while their Pali coun-
terparts tend to refer to the same accessory only on very few occasions.'*”

1 173,23 reads dharetu, C°-SN 1 310,6 reads bhavantam, instead of bhagavantam). Sn 1:4 at Sn p. 15,23:
esaham bhavantam gotamam saranam gacchami dhammari ca bhikkhusangharii ca, labheyyaham bhoto
gotamassa santike pabbajjam labheyyam upasampadan ti ... afifiataro ca kho panayasma bharadvajo
arahatam ahosi (S°-Sn 343,6 adds: upasakam mam bhavam gotamo dharetu ajjatagge panupetam sara-
nam gatam before labheyyam, etc., B®-Sn 293,14 does not have kho, S°-Sn 343,15 does not have ca). The
Chinese parallels SA 98 at T II 27b26, SA% 264 at T II 466¢10, and SA® 1 at T II 493b8 (translated in
Yueh-Mei 2001: 77-79) agree with Sn 1:4, in that according to them he went forth and became an arahant.
For a similar case cf. below p. 57. For a possible misapplication of a pericope cf. also Gombrich 1987.

122 MA 33 at T 1 474a19, MA 75 at T I 543a10, MA 115 at T I 604c26, MA 180 at T I 722a5, MA 204 at T I
775¢17, MA 205 at T1779al1, MA 212 at T 1793al, and MA 213 at T 1797b19 (listing only Madhyama-
agama discourses that have a parallel in the Majjhima-nikaya); cf. also Minh Chau 1964/1991: 30.

' MN 12 at MN 1 83,20 and MN 74 at MN 1 501,1 report that a monk was fanning the Buddha. In the Jain
tradition it was considered inappropriate for a monk to use a fan or let himself be fanned, cf. the Dasa-
veyaliya in Lalwani 1973a: 42,31 (4.21) and 124,5 (6.37) or in Leumann 1932: 12,15 (4.10) and 38,1
(6.38), translated in Schubring 1932: 86 and 99.

124 Cf.,, e.g., MA 9 at T1430b10, MA 19 at T T 444b29, MA 28 at T 1460b19, MA 32 at T I 471a4, MA 72 at
T 1536a4, MA 81 at T1554c15, MA 115 at T 1603b14, MA 131 at T 1 620b15, MA 132 at T 1 625¢5, MA
144 at T 1 652c5, MA 146 at T 1 657c16, MA 153 at T I 670b2, MA 161 at T 1 687b24, MA 162 at T 1
690b1, MA 166 at T I 698c9, MA 182 at T 1 725b18, MA 184 at T I 729b19, MA 185 at T I 729¢9, MA
187 at T 1 734a3, MA 191 at T 1 739a18, MA 192 at T I 740c19, MA 204 at T 1 777a12, MA 207 at T I
781c3, MA 208 at T 1783¢7, MA 212 at T I 793a6, and MA 214 at T I 798a6 (listing only discourses that
have a parallel in the Majjhima-nikaya).

125 MIN 24 at MN I 147,5 (parallel to an occurrence of the sitting mat in MA 9 at T I 430b10) and MN 147 at
MN III 277,30 (a discourse that has no counterpart in the Madhyama-agama). Minh Chau 1964/1991: 29
assumes that differences in the degree to which the sitting mat is mentioned explicitly in Majjhima-nikaya
or Madhyama-agama discourses respectively reflect actual differences in its use in the southern and
northern Buddhist traditions. Yet, the sitting mat is even nowadays in use among forest monks of the The-
ravada tradition, in fact the different Vinayas consider the sitting mat as one of the basic requisites of a
monk, cf. the regulations on its proper size in the pdcittiya or patayantika rule 87 in the Dharmaguptaka
Vinaya, T 1428 at T XXII 694b25 (translated in Wieger 1951: 249), rule 87 in the Kasyapiya Vinaya, T
1460 at T XXIV 663c12, rule 87 in the Mahisasaka Vinaya, T 1421 at T XXII 71a10, rule 86 in the Maha-
sanghika Vinaya, T 1425 at T XXII 392c2, rule 87 in the (Mila-)Sarvastivada Vinaya, T 1442 at T XXIII
895¢23, rule 89 in the Sarvastivada Vinaya, T 1435 at T XXIII 130a28 (translated Rosen 1959: 214), and
rule 89 in the Theravada Vinaya at Vin IV 170,29; cf. also a description of the use of the sitting mat in
seventh century India, provided by Yijing (%), T 2125 at T LIV 221a8, translated in Takakusu 1966:
110-111. Given this general agreement, the absence of references to the sitting mat in Pali discourses may
simply be due to the use of different pericopes and need not be taken as reflecting actual differences in its
use.
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Another standard pericope found in the Madhyama-agama describes how a visitor or a
monk will depart from the presence of the Buddha by performing three circumambula-
tions, while Majjhima-nikaya discourses mention only a single circumambulation.'*

The two collections also differ in their descriptions of how listeners will express their
appreciation of the teachings. Whereas in a Majjhima-nikaya discourse such a person
will exclaim “excellent, excellent”, in a Madhyama-dagama discourse he (or she) will rather
inform the Buddha: “I understood, I realized”."”’

Again, discourses in the Madhyama-agama collection regularly describe that when
someone asks the Buddha or a monk a question, the actual question will be preceded by a
request for permission to put a question,'*® a pericope found only rarely in the Majjhima-
nikaya."”

Other pericopes are found only in the Majjhima-nikdya and are absent from the Madh-
yama-agama. One example is the pericope employed regularly at the beginning of a
Majjhima-nikaya discourse, in which the Buddha addresses his disciples with “monks”,
and the monks reply “venerable sir”, after which the Buddha announces his topic and
proceeds to deliver the discourse.'”’

A closer inspection shows that this pericope stands in contrast to the remainder of the
discourses in which it occurs, in as much as the vocative “monks”, bhikkhavo, used in

126 Cf., e.g., MA 132 at T I 623b23: £2=[Ti, and its parallel MN 82 at MN II 56,22: padakkhinam katva; cf.
also MA 133 at T 1 630c17 and MN 56 at MN I 380,16. The same pericope recurs in several Madhyama-
agama discourses in places where the corresponding Majjhima-nikaya version does not record any cir-
cumambulation at all, cf., e.g., MA 28 at T 1458¢23, MA 63 at T I 500a12, MA 79 at T I 549b27, MA 105
at T1596a28, MA 146 at T 1656a22, MA 151 at T 1666b28, MA 161 at T 1 686a18, MA 165 at T 1696¢18,
MA 167 at T 1700a8, MA 193 at T I 744a20, MA 195 at T 1 750b1, MA 201 at T I 767a4, MA 212 at T 1
792¢29, MA 213 at T I 796c4, and MA 216 at T I 801c7. A reference to three circumambulations can be
found in DN 16 at DN II 163,27, according to which Mahakassapa performed three circumambulations of
the Buddha’s funeral pyre, tikkhattum citakam padakkhinam katva. Part of this pericope has also been
preserved in a Sanskrit fragment parallel to MA 161 at T 1 686al18, cf. SHT V 1148R4: triprada(ksinikyt-
va). Three circumambulations are also mentioned in Jain texts, cf. Hoernle 1885/1989: 9 note 17.

127E.g., MN 7 at MN I 39,27: abhikkantam ... abhikkantam, and MA 93 at T T 576a10: FRELA ... FRESAE.

8 Cf, e.g., MA 29 at T 1 461b28, MA 34 at T 1 475a17, MA 79 at T I 549¢26, MA 144 at T I 652a12, MA
145 at T 1 654a5, MA 150 at T 1 661a4, MA 151 at T I 664a12, MA 152 at T 1 667a17, MA 170 at T 1
704c18, MA 171 at T 1706b18, MA 173 at T I 710a10, MA 198 at T 1 75729, MA 210 at T 1 788a19, MA
211 at T 1790b14, MA 212 at T 1 793b15, MA 214 at T 1 79829, and MA 217 at T I 802a28 (listing only
Madhyama-agama discourses that have a parallel in the Majjhima-nikaya).

1% Cf., e.g., MN 35 at MN I 229,35, MN 109 at MN III 15,23, and MN 144 at MN III 264,30. Notably, al-
though none of these three Pali discourses has a parallel in the Madhyama-agama, each has a parallel in
the Samyukta-agama, where in each case this pericope is not found, cf. SA 58 at T II 14b17 (parallel to
MN 109), SA 110 at T II 35c11 (parallel to MN 35), and SA 1266 at T II 347c23 (parallel to MN 144). A
Tibetan version of this pericope can be found in the parallel to MN 90, D (1) ’dul ba, kha 88al or Q (1030)
ge 81a6, in which case it also occurs in the Madhyama-agama parallel to the same discourse, MA 212 at
T 1793b15, but not in the Pali version.

B0E g, in MN 1 at MN I 1,3: bhikkhavo ti. bhadante ti te bhikkhii bhagavato paccassosum; on the use of
this pericope cf. also Manné 1990: 33 and Meisig 1987a: 225.
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this passage, differs from the vocative address “monks”, bhikkhave, used in all remaining
instances in the respective discourse."! Similarly, the first vocative “venerable sir”, bha-
dante, used by the monks, is not the same as the vocative “venerable sir”’, bhante, found
in the remainder of the discourse."”” While such different usages may be intended to con-
vey a sense of emphasis, it could also be that this whole pericope was added at some point
during the transmission of the discourses. In fact, such a pericope is not found in the
Madhyama-agama, although it does occur in an individual translation that stems from a
(no longer extant) Madhyama-agama collection.'*

To sum up, the standard opening of a discourse as “thus I have heard”, the occurrence
of metrical and sound similarities, the application of the principle of waxing syllables
and the recurrent use of repetition and pericopes testify to the emphasis on verbatim
recall in the early Buddhist oral tradition. At the same time, the use of pericopes varies
not only among discourses that belong to different reciter lineages, but also among recit-
ers that belong to the same school. These two aspects, the attempt at precise recall and
the variations in oral transmission, stand at the background of my comparative study of
the Majjhima-nikaya discourses in the following pages.

BUMN 1 at MN I 1,5 continues with bhikkhave. On the vocative bhikkhave cf. Bechert 1980: 29, id. 1988:
131, or id. 1991: 11, and Liiders 1954: 13. Pind 2004: 512 explains that in such introductory sentences
“bhikkhavo is used as a marked emphatic voc. as opposed to bhikkhave, which is used as an enclitic un-
marked vocative”; cf. also von Hiniiber 1985/2001: 238, who notes that Sadd 190,6 offers an explanation
for the use of bhikkhave alongside bhikkhavo in certain contexts.

32 MN 1 at MN I 1,7 continues with bhante.

133 T 48 at T I 837¢25: “the Buddha said: ‘monks!’, the monks replied: ‘yes, indeed!’, the monks listened to
the Buddha, the Buddha said ... ”, {#i#5: 6L, CEMER: HEZR, bh R, R, According to the
introductory remark in T 48 at T I 837c21, this discourse belongs to a Madhyama-agama collection, H

.



Chapter 1 Miulapariyaya-vagga

MN 1 Miilapariyaya-sutta

The Milapariyaya-sutta, the “discourse on the root instruction”,' analyses the percep-
tual processes of different types of person.” This discourse has a Chinese parallel in the
Ekottarika-agama.’ Besides this parallel, a discourse from the Madhyama-agama and an
individual Chinese translation found outside of the four Agamas offer a similar presenta-
tion, although they differ to such an extent from the Majjhima-nikaya and Ekottarika-
agama versions as to make it probable that these two discourses go back to a different
original.!

The theme of the Milapariyaya-sutta and its Ekottarika-agama parallel is the percep-
tual reaction to a variety of phenomena by four types of person:

- aworldling,

- adisciple in higher training (sekha),

- an arahant,

- aTathagata.

The other two Chinese discourses differ, as their presentation is based on taking up three
types of person:

- recluses and Brahmins that fall prey to conceivings in regard to phenomena,

! Premasiri 2003b: 52 explains the title Miglapariydya to imply that this discourse explores the “root of exis-
tence ... by a thorough analysis of the workings of the perceptual and cognitive processes of human beings
with a view to unravelling the psychological sources of human bondage”.

[N

A somewhat similar exposition on penetrative knowledge in regard to the elements and various heavenly
beings occurs in MN 49 at MN 1 329,12 and its parallel MA 78 at T I 548a3. A description of stages of con-
ceiving by way of the accusative, locative and ablative cases, although in this case in relation to the six senses,
can also be found in SN 35:30 at SN IV 22,5.

The parallel is EA 44.6 at T II 766a-b. EA 44.6 at T Il 766a7 gives the discourse’s title as “the root of all
dharmas”, —JJg%/% 27 7, while the summary verse (uddana) at T II 769b6 just reads j%7 A, EA 44.6
agrees with MN 1 in locating the discourse at Ukkattha ({E#lZE), a town in the district of Kosala, situated
in the foothills of the Himalaya (cf. Malalasekera 1937/1995: 329). According to an account of the first

w
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among the Sakyans. For a translation of EA 44.6 cf. Pasadika 2008a: 142-145.

These two discourses are MA 106 at T I 596b-c and T 56 at T I 851a-b. Unlike MN 1 and EA 44.6, MA
106 and T 56 have Jeta’s Grove by SavatthT as their location. MA 106 has the title “discourse on percep-
tion”, FH4E, while T 56 has the title “discourse spoken by the Buddha on delighting in perception”, {ffii
“EAHLE. According to the information given in the Taisho edition, T 56 was translated by Dharmaraksa.
MA 106 has been examined and translated by Minh Chau 1964/1991: 34-35, 204, and 211-214. On the
problem of categorizing these two discourses as ‘parallels’ to MN 1 cf. also Analayo 2008d: 11. Regarding

the qualification of T 56 as a discourse “spoken by the Buddha”, {#ifi, this character couplet appears regu-

IS

larly in the titles of works in the Chinese canon, where in most cases it probably does not render an expres-
sion present in the original, but serves as a formula of authentication of the translated scripture.

MNI1
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- recluses and Brahmins that do not fall prey to such conceivings,

- the Buddha.

In regard to the worldling,” the Milapariyaya-sutta explains how perceiving earth
leads to conceiving “earth” in various ways, such as “earth”, “in earth”, and “from earth”,
followed by treating earth as “mine” and by delighting in earth. In this way, the Pali dis-
course depicts a series of conceivings (mafifiana),” which establish a relationship between
the perceiving subject and the perceived object by way of the accusative, locative, and
ablative cases, a series of conceivings that culminates in the arising of delight.

The Ekottarika-agama discourse agrees with the Mitlapariyaya-sutta that the worldling
perceives earth as earth, which it follows up by indicating that the worldling then takes
earth to be really earth.’

The Madhyama-agama discourse describes taking earth to be the self, or earth being
part of the self, or the self being part of earth.® The individual translation speaks of de-
lighting in earth and identifying with it.’

The four discourses agree that such conceivings take place due to the absence of true
understanding. From the first example of conceiving earth, the four discourses apply
their respective treatments to various other phenomena, thereby demonstrating the com-
prehensive scope of such conceivings. The Pali and Chinese versions differ on the phe-
nomena covered in their respective expositions (see table 1.1). They agree, however, in
mentioning:

- the four elements,

- various heavenly beings,

- the four immaterial spheres,

- what is seen, heard, sensed, and cognised,

- Uunity,

- diversity,

- all

Of particular interest is that the Majjhima-nikaya version and its Ekottarika-agama par-
allel include Nirvana in their respective lists.'” The Milapariyaya-sutta’s presentation of

> On the notion of a puthujjana cf., e.g., Kariyawasam 2005.

% Nanavira 1987/2001: 97 explains that “this tetrad of mafifiana, of ‘conceivings’, represents four progressive
levels of explicitness in the basic structure of appropriation. The first, ‘he conceives X’, is so subtle that the
appropriation is simply implicit in the verb”.

"EA44.6 at T II 766a13: “this is earth, certainly like this is earth, truly like this is earth”, [fiZHb, 415EZ:Hb,
YIESEHE. This passage on its own could also be taken to instruct how to properly contemplate earth, but
the remark made a little later that this happens because such a person “is one without knowledge”, EA44.6
at T II 766a26: FEEE, shows that a form of misconceiving is intended, as is the case in the corresponding
passage in MN 1.

8 MA 106 at T I 596b13: “in regard to earth he has the perception: ‘earth’, ‘earth now is the self’, ‘earth be-
longs to the self’, ‘the self belongs to earth’”, FAM A AH, st RIE1, 2T, AT,

T 56 at T I 851a28: “in regard to earth he has the perception: ‘earth’, he delights in earth, he speculates that
earth is for me, and he declares: ‘earth is the self!””, AR, &5 0, 5T BT, (= 2Tk,
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Nirvana as a phenomenon prone to lead to conceivings and to appropriation in terms of
‘mine’ should, according to the Pali commentary, be understood to refer to wrong no-
tions of Nirvana, held by those who mistake sensual enjoyment or attainment of a jhana

to be the final goal."

Table 1.1: Objects of Conceivings in MN 1 and its Parallels'

various gods (6-12)
immaterial spheres (13-16)
sense experience (17-20)
unity and diversity (21-22)
all (23)

Nirvana (24)

MN 1 EA 44.6
4 elements (1-4) 4 elements (— 1-4)
beings (5) human being(s) (— 5)

various gods (— 6-12)
immaterial spheres (— 13-16)
sense experience (— 17-20)
unity and diversity (— 21-22)
all (— 23)

Nirvana (— 24)

MA 106

T 56

4 elements (— 1-4)

various gods (— 6-12)

purity

immaterial spheres (— 13-16)
unity, diversity, variety (— 21-22)
sense experience (— 17-20)

4 elements (— 1-4)

various gods (— 6-12)

purity

immaterial spheres (— 13-16)
unity, diversity, variety (— 21-22)
sense experience (— 17-20)

insight insight

this world and that world this world and that world
all (— 23)

(#£5,24) (#£5, 23-24)

The commentarial explanation is not entirely convincing, since the Mitlapariyaya-sutta
instructs the disciple in higher training (sekha), someone who already has experienced at
least stream-entry and is ‘training’ for the attainment of full awakening, to avoid conceiv-
ings and delight in regard to Nirvana."” This instruction would make little sense if the
Nirvana the present discourse refers to were indeed a wrong notion of Nirvana. There
would be no need to advise a disciple in higher training, someone who has already ex-
perienced Nirvana, to avoid conceivings and delighting in regard to a mistaken notion of

'"MN 1 at MN 14,3 and EA 44.6 at T II 766a25. Nirvana is not taken up in MA 106 or in T 56.

"' Ps 138,27, translated in Jayawickrama 2004: 18. These correspond to the five claims to “ultimate Nirvana
here and now”, parama ditthadhamma nibbana, listed in the Brahmajala-sutta, DN 1 at DN I 36,17, and
found similarly in its Chinese parallel DA 21 at T 193b15 and in its Tibetan parallel in Weller 1934: 56,36.

12 Here and elsewhere, the use of — in the tables shows which sections in the parallel version(s) correspond
to the Majjhima-nikaya presentation. In case sections from the Majjhima-nikaya discourse have no coun-
terpart, I list these at the bottom of the table, marking them with #

" MN 1 at MN 1 4,30.
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Nirvana, since such conceivings and delight would not occur in the first place." This
suggests that the instructions in the Milapariyaya-sutta and its Ekottarika-agama paral-
lel have the Buddhist conception of Nirvana in mind."

The rationale behind the need to refrain from delighting, the Miilapariyaya-sutta ex-
plains, is that delight is a root cause for the arising of dukkha.'® In general, the expression
“to delight”, abhinandati, need not carry negative connotations. It recurs, for example, as
part of the standard conclusion to a discourse, according to which the monks “delight” in
what the Buddha has said.

In the present instance in the Milapariyaya-sutta, however, delight comes as the cli-
max of a set of conceivings and imaginings, a climax immediately preceded by taking
Nirvana as “mine”. This indicates that the type of delight envisaged in this particular
context is related to craving and grasping, which explains why a disciple in higher train-
ing should better avoid such delight.

The corresponding passage in the Ekottarika-agama version speaks of not “having
attachment” to Nirvana, instead of not “delighting” in it, which indicates that, from its
perspective, the attitude towards Nirvana in the present context clearly has unwholesome
connotations. Thus, the point made in both versions of the present discourse appears to
be highlighting the need to avoid developing any form of conceivings and attachment
even in relation to the final goal.

In regard to the stage of the arahant, the Majjhima-nikaya and Ekottarika-agama ver-
sions agree in clarifying that the perceptual mastery of arahants is due to their eradication
of lust, anger, and delusion.” When taking up the Buddha’s perceptual mastery, the Miila-
pariyaya-sutta and the Ekottarika-agama version highlight his successful eradication of
craving and his transcendence of the dependent arising of birth, old age, and death.

Several editions of the Mitlapariyaya-sutta conclude by reporting that the monks were
not delighted with this discourse.'® This rather unusual ending was also known to the Pali

'4 Nanananda 2005: 282.

15 Gethin 1997b: 222 (in the context of an examination of right and wrong view) points out that the “Buddhist
tradition recognises that what is formally Buddhist theory can be grasped and held in a manner such that it
constitutes wrong view”. From this perspective, even a concept like Nirvana would have the potential of
leading to misguided conceivings and appropriations. This appears to have been an understanding of the
present passage held among the Pubbaseliyas, who according to Kv 404,15 referred to the Milapariyaya-
sutta in support of their opinion that the deathless (amata) as an object of the mind can become a fetter
(samyojana).

'S MN 1 at MN 1 6,11: nandr dukkhassa milam (C-M I 18,4 and S®-M 1 11,1: nandi).

" MN 1 at MN I 5,4+16+28 and EA 44.6 at T II 766b10. Chaudhary 1994c: 71 notes that stanzas in the Bha-
gavad-gita (cf. especially 2:56-58) offer a description of an accomplished saint that has several elements
in common with the present passage.

8 BCMN I 8,19, C°-MN I 18,9, and S®-MN I 11,6 record that the monks did not delight in what the Buddha
had said. Only E° at MN I 6,24 reports that the monks delighted in the discourse. According to EA 44.6 at
T 11 766b15, “the monks did not accept that teaching”, &LL A 5227, An extract from the present dis-
cussion already appeared in Analayo 2008a: 9-10.
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commentators. They explain that the Buddha preached this discourse to humble a group
of five hundred monks, who had developed conceit on account of their intellectual mas-
tery of the Buddha’s teaching." Their lack of delight, the commentary explains, was be-
cause they had been unable to understand what the Buddha had taught them.”

The Ekottarika-agama version agrees with the Pali commentary in as much as it re-
ports that the monks had been unable to grasp the teaching the Buddha had delivered to
them. It attributes their inability in this respect to the fact that their minds had been ob-
structed by Mara.”!

Looking back on the Miilapariyaya-sutta and its Ekottarika-agama parallel, the close
similarity between these two discourses stands in marked contrast to the Madhyama-aga-
ma discourse and the individual translation.”* These two discourses vary from the Majjhi-
ma-nikaya and Ekottarika-agama versions not only in regard to title and location, but
also in regard to the basic pattern adopted in their treatments: instead of taking up the
worldling, the disciple in higher training, the arahant and the Buddha, they discuss de-
luded recluses and Brahmins, their wiser counterparts, and the Buddha. These two ver-
sions, moreover, do not include Nirvana in their treatment, nor do they mention the un-
usual reaction of the listening monks.

These differences and the contrast provided by the similarity between the Milapariya-
ya-sutta and its Ekottarika-agama parallel give the impression, mentioned at the outset
of the present study, in that the Madhyama-dagama discourse and the individual transla-
tion may go back to a different original.

19 Ps 156,8; cf. also the introduction to the Milapariyaya-jataka, Ja 245 at Ja II 259,14. A similar episode re-
curs in the Kasyapaparivarta, which reports how a group of five hundred monks, being unable to appreci-
ate a teaching given by the Buddha, get up and leave, cf. the Sanskrit text in Vorobyova-Desyatovskaya
2002: 48, folio 69v2-3 (§ 138), Chinese versions found in T 310.43 at T XI 637b13, T 350 at T XII 193b15,
T 351 at T XII 199b26, T 352 at T XII 214c21, T 659 at T XVI 282a7, a Khotanese version in Skjerve
2003: 417 (§ 142), and a Tibetan version at D (87) dkon brtsegs, cha 146b6 or Q (760.43) ’i 132a3, with a
synoptic edition in von Stagl-Holstein 1926: 200-201, and translations in Chang 1983/1991: 406-407,
Pasadika 1980: 52, Weller 1966: 339, id. 1966/1967: 422, and id. 1970: 149.

20 According to an alternative interpretation suggested by Bodhi 1980/1992: 20, Nanananda 2005: 286, and
Thanissaro 2002: 156, perhaps the very fact that the monks understood this discourse caused them to be
unable to delight in it.

2 EA 44.6 at T I1 766b15. EA 44.6 continues after this explanation with the Buddha instructing the monks to
meditate and not be negligent, followed by the monks delighting in what the Buddha had said. According
to the commentarial explanation at Ps I 59,5, the group of monks who had been the audience of MN 1 re-
ceived a short discourse by the Buddha on a later occasion, the Gotamaka-sutta, a discourse whose conclu-
sion reports that this time the monks did delight in what the Buddha had taught to them, cf. AN 3:123 at
AN1276,23. Ps 159,18 explains that they all became arahants during the delivery of this discourse.

22 The suggestion by Minh Chau 1964/1991: 204, based on comparing MN 1 only with MA 106, that the Pali
reciters could have added the negation na to the conclusion “to earmark its expunging from the Pali Tipi-
taka, but the later Pali compilers forgot to do so”, needs to be revised in the light of EA 44.6. Thus already
the present study of the first discourse in the Majjhima-nikaya shows the importance of taking into account
all known parallels for a proper assessment of the Pali version.
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MN 2 Sabbasava-sutta

The Sabbasava-sutta, the “discourse on all the influxes”, presents seven methods for
abandoning the influxes (@sava).” This discourse has a parallel in the Madhyama-agama,
another parallel in the Ekottarika-agama, and a third parallel in an individual transla-
tion.** In addition to these parallels preserved in Chinese translation, a version of the pre-
sent discourse can also be found as a discourse quotation in Samathadeva’s commentary
on the Abhidharmakosabhdsya, extant in Tibetan.” Another discourse relevant to a com-

 Concerning the significance of the term dsava or dsrava (which in the parallel versions has its Chinese and
Tibetan equivalents in JF, Jit, and zag pa), according to Alsdorf 1965: 4 the use of this term by the Bud-
dhists need not be a case of a borrowing from the Jains, but could rather be due to both traditions drawing
on already existing ancient Indian notions. For a detailed discussion of the term cf. also Schmithausen
1992: 123-127. Hirakawa 1993/1998: 198 explains that “in Jainism the term is used with the sense of in-
flow because defilements are said to flow from the external world into the body, where they adhere to the
atman”, while “in Buddhist texts this term is used in the sense of outflow because the mind’s defilements
move outward and affect other things”, presumably in the sense of verbal or physical behaviour that ex-
presses itself outwardly. Norman 1997: 34, however, comments that while “the etymology of this word
(the preposition @ ‘towards’ + the root sru- ‘to flow’) implies something flowing in, and this suits the Jain
usage well, since there the asavas are influences which flow into a person and discolour his soul”, in con-
trast, the same imagery “does not suit the Buddhist idea, where the dasavas are not attributes which are ca-
pable of flowing into a person”. The nuance of “outflow” is evident in AN 3:26 at AN I 124,8, where asa-
va stands for the discharge from a festering sore. AN 6:63 at AN III 414,16, however, distinguishes between
asavas that lead to rebirth in five different realms (cf. also MA 111 at T I 599¢c1 and T 57 at T I 852a6),
where the sense of “outflow” would not fit the context too well. Similarly, in the present context the sense
of the term asava does not seem to be just about “outflow”, but at times describes how to avoid detrimental
“influences”, e.g., by restraining the sense-doors, by enduring or avoiding difficulties. In fact, according to
Schmithausen 1992: 125, “as(r)ava may, in Buddhist texts ... also denote annoyances, trouble, suffering”,
adding (p. 126) that “in the case of a@s(r)ava the most archaic meaning is ‘dangers’ or ‘disturbances’ rush-
ing in or intruding upon the ascetic”; cf. also Wayman 1991 and below p. 382-383 notes 217 and 218.

2 The parallels are MA 10 at T I 431c-432c, entitled “discourse on the extinction of influxes”, JEF4%; EA
40.6 at T II 740a-741b, entitled “a teaching on purification from the influxes”, ;&% (cf. T 11 740a27);
and T 31 at T I 813a-814b, entitled “discourse spoken by the Buddha on restraining the causes of all in-
fluxes”, B —VIRBESFIR4E, a discourse that according to the information given in the Taisho edition
was translated by the Parthian An Shigao (ZZ{t5)), an attribution that according to Zacchetti 2010a: 253
is probably correct. Char 1991: 45 notes that translations by An Shigao tend to be quite literal, in contrast
to the more polished and free renderings of later translators; on An Shigdo cf. also, e.g., Forte 1995 and
Harrison 2004. The Sangitiparyaya, T 1536 at T XX VI 394c3, refers to the present discourse as the “dis-
course [giving] an analysis of [how to] restrain the influxes”, [[}iz& =0 H4%; cf. also the similar reference
to the “discourse on [how to] restrain the influxes” [}jzE k4% in the *Mahavibhasa, T 1545 at T XXVII
713b29. While MN 2 and EA 40.6 take place in Jeta’s Grove by Savatthi, MA 10, T 31, and the Tibetan
version have the Kuru country as their location. MA 10 has been studied and translated by Minh Chau
1964/1991: 83-84 and 215-222. The *Mahaprajiiaparamita-(upadesa-)sastra, T 1509 at T XXV 243b29,
translated in Lamotte 1970a: 1590, refers to a discourse in which seven ways of restraining the influxes are
taught, evidently a reference to the present discourse, whose title it records as the “discourse on restraining
all the influxes”, —VJJJ[%4%. For a translation of the Pali commentary on MN 2 cf. Jayawickrama 2009.

» Abhidh-k-t at D (4094) mngon pa, ju 91b5-94b4 or Q (5595) ru 104b2-108a2, giving the title of the dis-
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parative study of the Sabbdasava-sutta is the Asava-sutta in the Arguttara-nikaya, a Pali
discourse that takes up the same topic, although its exposition appears to stem from a dif-
ferent occasion.”

The Sabbdsava-sutta, its Madhyama-agama parallel, the individual translation and
the Tibetan version begin by pointing out that the destruction of the influxes can be
reached only by way of knowing and seeing, for which purpose wise attention (yoniso
manasikara) is of crucial importance.”’

The Sabbasava-sutta and its Chinese and Tibetan parallels describe an untaught world-
ling who does not understand that giving attention to unsuitable things and not giving at-
tention to suitable things causes the arising and increase of the influxes.

For the purpose of abandoning the influxes,” the Sabbasava-sutta and its Chinese and
Tibetan parallels then list seven methods, with some variations in the sequence of their
presentation (see table 1.2).* According to the Sabbasava-sutta, these seven methods
comprise:

- seeing (dassana),

- restraining (samvara),

- using (patisevana),

- enduring (adhivasana),

- avoiding (parivajjana),

- removing (vinodana),

- developing (bhavana).

The other Pali discourse from the Ariguttara-nikaya, the Asava-sutta, begins instead by
announcing that a monk endowed with six qualities is worthy of offerings and respect.*
These six qualities are the successful implementation of six out of the seven methods
mentioned in the Sabbdsava-sutta and its Chinese and Tibetan parallels for the purpose

course as zag pa gang dag gi skye ba, “the arising of all influxes”; cf. also the discourse quotation at Abhi-
dh-k 2:49 in Pradhan 1967: 82,25, paralleling MN 2 at MN 1 7,7, with its Chinese counterparts in T 1558 at
T XXIX 30a20 and T 1559 at T XXIX 188bl. For another quotation in Abhidh-k-t cf. below note 31.

*® AN 6:58 at AN III 387-390.

27 For a more detail examination of this term cf. Analayo 2009y.

28 The reference to “abandoning” (pahana/i/spong ba) the influxes in MN 2 at MN I 7,11, MA 10 at T I
432a10, EA 40.6 at T 11 740b2, T 31 at T I 813b6, and D (4094) mngon pa, ju 92b3 or Q (5595) tu 105b1
seems to be meant only as a temporary overcoming, since otherwise it would be difficult to understand
how practices such as proper use of requisites and avoiding dangerous animals could in themselves suffice
for a permanent “abandoning” of the three influxes of sensual desire, existence, and ignorance (to which in
later times the influx of views was added as fourth; cf. below p. 382 note 217). For a discourse quotation
of the reference to the seven methods in the context of a discussion on how these square with the notion of
three influxes cf. also the *Mahavibhasa, T 1545 at T XXVII 246b14.

% Notably, the two methods concerned with developing positive qualities (proper vision and developing the
factors of awakening) form the beginning and culmination point in all parallel versions, thus differences of
sequence affect only the order of the remaining five methods, which are concerned with various aspects of
restraint.

* AN 6:58 at AN III 387,16.

MN17
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of abandoning the influxes. The method not found in the Asava-sutta is “seeing”, which
is the first method in the other versions (see table 1.2).

The Sabbasava-sutta and its Chinese and Tibetan parallels explain the method of “see-
ing” with the example of speculations about oneself in relation to past, present and future
times.”" Such speculations, according to the Sabbdasava-sutta and its Chinese parallels,
can lead to six types of view about the existence and nature of the self. A noble disciple,
in contrast, avoids such speculations and by developing proper vision is able to eradicate
the three fetters and thereby to attain stream-entry.*

Table 1.2: Order of the Methods for Abandoning the Influxes

MN 2 MA 10 & T 31 EA 40.6 AN 6:58 Abhidh-k-t
seeing (1) &) (Cal)) (=2 =D
restraining (2) (—2) (—4 (—3) (—2)
using (3) (—5) (—3) (—4) (—5)
enduring (4) (—3) (—5) (—5) (=3
avoiding (5) (— 4) (— 6) (—6) (—6)
removing (6) (— 6) (—2) (—7 (—4)
developing (7) (=7 -7 =17
#D

The next method listed in the Sabbdsava-sutta, a method described in similar terms in
the parallel versions, is to “restrain” the six senses in order to avoid the arising of un-
wholesome mental states.*

' MN 2 at MN 1 8,4, MA 10 at T 1432a16, EA 40.6 at T I1 740b21, T 31 at T I 813b11, and D (4094) mngon
pa, ju 92b5 or Q (5595) tu 105b5. A discourse quotation of the passage regarding speculation on a self can
be found in Abhidh-k 3:25 in Pradhan 1967: 133,18, paralleling MN 2 at MN I 8,4, with the Chinese coun-
terparts in T 1558 at T XXIX 49a6 and T 1559 at T XXIX 205c26; cf. also Abhidh-k 9 in Pradhan 1967:
471,18, paralleling MN 2 at MN I 8,18, with counterparts in T 1558 at T XXIX 156b25, T 1559 at T XXIX
307c27, and Abhidh-k-t at D (4094) mngon pa, nyu 94a4 or Q (5595) thu 142b4. Such speculations are also
described in SN 12:20 at SN II 26,27, in its parallel SA 296 at T II 84b27, and in Sanskrit fragment S 474
folio 10V7-10 in Tripatht 1962: 40, which agree in indicating that noble disciples are beyond such specula-
tions due to their insight into dependent arising, while in MN 2 it is the noble disciple’s insight into the
four noble truths that leads beyond such speculations. This difference in presentation does not imply a ma-
jor difference in meaning, since a noble disciple’s insight into the second and third noble truths would be
equivalent to his or her insight into dependent arising. A listing of such unwise speculations can also be
found in the Sravakabhiimi, Shukla 1973: 102,22 or SSG 1998: 156,18, with the Chinese counterpart in T
1579 at T XXX 412b19.

2 MN 2 at MN 19,21, MA 10 at T I 432b2, EA 40.6 at T II 740c22, and T 31 at T I 813b27. The section on
the six views is found elsewhere in Abhidh-k-t, cf. D (4094) mngon pa, nyu 94a5 or Q (5595) thu 142b6
(cf. above note 31); for a discourse quotation of the exposition on the six views cf. also the *Mahavibhasa,
T 1545 at T XXVII 713b29.

3 A minor difference is that MA 10 at T I 432b7 relates sense-restraint to contemplating impurity, 5,
cf. also T 31 at T I 813c5.
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The Sabbasava-sutta continues by taking up the theme of “using”, a method concerned
with the proper use of the four requisites of a monk or a nun. According to all versions,
proper use of robes means to employ them just to cover the body and to protect it from
the impact of weather and insects. The Madhyama-agama and Ekottarika-agama ver-
sions add that robes should not be used for the purpose of adornment, a point both ver-
sions also make in relation to dwelling places.** The Sabbasava-sutta and the Asava-sut-
ta, however, speak of avoiding adornment in relation to the proper use of food.” This un-
expected association of adornment to food invites further examination.

In other Pali discourses, “adornment” refers to external embellishment, such as wear-
ing garlands, bracelets, decorated sandals, jewels, and long-fringed clothes, etc.’® Simi-
larly, the injunction to refrain from “adornment” as part of the eight precepts undertaken
on full moon days by Buddhist lay followers is concerned with external forms of beauti-
fication.”” In view of this, it would be more natural for the problem of “adornment” to
arise in relation to robes. A discourse in the Samyutta-nikaya and its parallel in the Sam-
yukta-agama provide an example of misuse of robes for the sake of adornment, as they
describe the monk Nanda incurring the Buddha’s reproach for wearing ironed robes.™

According to an explanation given in the Visuddhimagga, adornment in relation to
food takes place when one partakes of food in order to become plump or to have a clear
skin, such as harem women or actors might do.” This explanation appears somewhat
contrived. In sum, it seems that the Madhyama-agama and Ekottarika-agama parallels to
the Sabbasava-sutta offer a more natural presentation by relating the problem of adorn-
ment to robes instead.*

** MA 10 at T 1432b23+29 and EA 40.6 at T II 741a2+7.

3 MN 2 at MN I 10,9: “he uses alms-food ... not for ornament or adornment”, pindapdatam patisevati ... na
mandandya na vibhiisanaya; cf. also AN 6:58 at AN III 388,18. T 31 at T I 813c21 similarly admonishes
not to use food for the sake of attractive appearance, Ui [Fif. The Tibetan version speaks of adornment
in relation to all four requisites, D (4094) mngon pa, ju 93a4 or Q (5595) tu 106a4. Adornment in relation
to alms food is also mentioned in the Sravakabhiimi in Shukla 1973: 86,11 or SSG 1998: 132.8, reading: na
mandandartham na vibhiisandartham iti, with its Chinese counterpart in T 1579 at T XXX 409¢c6: 1 Ay Effit-,
K Eyitifg%, followed by a detailed explanation; cf. also below p. 539.

DN 1 at DN I 7,20 lists, among others, mala, hatthabandha, citrupahana, mani, and vattha dighadasa as
instances of mandanavibhiisanatthananuyoga. An example that further supports the impression that man-
dana generally refers to external forms of “beautification” or “ornamentation” can be found in MN 91 at
MN II 139,26, which notes that the Buddha was not concerned with padamandananuyoga, rendered by
Horner 1957/1970: 325 as “the practice of beautifying his feet” and by Nanamoli 1995/2005: 748 as “groom-
ing his feet”. An extract from the present discussion already appeared in Analayo 2005b: 1-2.

3 Khp 1,20: malagandhavilepanadharanamandanavibhiisanatthana veramani. Notably, a counterpart in the
Karmavacana fragment 226V8 and R1 in Hirtel 1956: 29 only reads gandhamall]yavilepa[nadh]aranad,
without referring to mandana or vibhiisana.

¥ SN 21:8 at SN 11 281,3 and SA 1067 at T I 277al2.

* Vism 32,1.

0 Minh Chau 1964/1991: 84 concludes that the reference to adornment in regard to food in the Pali version
“looks rather forced here. The Chinese version seems more plausible”.

MNTI 10
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While differing on the implications of adornment, the Chinese and Tibetan versions
agree with the two Pali versions that the proper use of alms food is for the sake of main-
taining the body alive and healthy. In relation to the remaining two requisites, dwelling
place and medicine, all versions agree that their proper purpose is for the protection and
health of the body.

Next in the Sabbdasava-sutta’s list of methods for overcoming the influxes comes “en-
during”, which according to all versions is to calmly bear vicissitudes of climate, hunger,
thirst, insect bites, insults, and bodily pains.41 The Madhyama-agama discourse, the indi-
vidual translation, and the Tibetan version introduce this method by recommending the
firm determination not to give up striving even if one’s blood should dry up and one’s
body should fall apart,”” a mental attitude that would indeed enable patiently enduring
any difficulty.

The fifth method in the Sabbasava-sutta takes up the practice of “avoiding”, which ac-
cording to all versions refers to avoiding dangerous animals and places, bad friends, and
unsuitable resorts.*

The sixth method in the Sabbasava-sutta is “removing”, which in all versions refers to
removing thoughts of sensual desire, ill will, and cruelty. The method listed last in all
versions is to develop the seven factors of awakening (bojjhariga), which according to
the Pali account are to be combined with seclusion, fading away, and cessation, in order
to give rise to relinquishment, a point made similarly in the Madhyama-agama, Ekottari-
ka-agama, and Tibetan versions.*

The Sabbdsava-sutta and its parallels conclude by stating that one who puts into prac-
tice these seven methods will be able to overcome the influxes and make an end of duk-

“IMN 2 at MN I 10,24, AN 6:58 at AN III 389,7, MA 10 at T I 432c8, EA 40.6 at T II 740c26, and T 31 at T
I 814a7. The same vicissitudes of climate, etc., recur in a definition of the practice of “patience” in AN
4:165 at AN 11 153,22 and in the Sravakabhiimi, Shukla 1973: 130,11 or SSG 1998: 216,8 and T 1579 at T
XXX 417c6. Johansson 1983: 23 comments that the way to abandon the influxes in relation to these vicis-
situdes requires that “no emotional or defensive reaction be resorted to”. Tatia 1980: 329 (cf. also id. 1993:
5) notes that such enduring was highly valued among the Jains, whose texts give similar listings of various
vicissitudes that should be endured with patience; cf., e.g., the Uttardjjhayana 2.1 in Charpentier 1922:
74,18.

“2MA 10 at T 1432c6, T 31 at T I 814a4, and D (4094) mngon pa, ju 93b5 or Q (5595) ru 106b7. Although
this determination does not occur in MN 2, it recurs in other Pali discourses, cf., e.g., MN 70 at MN I
481,1, SN 12:22 at SN II 28,24, SN 21:3 at SN II 276,12, AN 2:1:5 at AN I 50,9, and AN 8:13 at AN IV
190,8.

43 Premasiri 2005b: 569 comments that “while the fourth method proposes that one should cultivate the abil-
ity to endure certain conditions that are unavoidable, the fifth method proposes that whenever unnecessary
trouble is avoidable, it is wise to avoid it”. The Jain work Dasaveyaliya in a somewhat similar vein recom-
mends avoiding various animals and places, cf. Lalwani 1973a: 62,13 (5.12) or Leumann 1932: 19,5 (5.12),
translated in Schubring 1932: 89.

“ MN 2 at MN 111,23, AN 6:58 at AN III 390,17, MA 10 at T 1432c19, EA 40.6 at T I 741b1, and D (4094)
mngon pa, ju 94a5 or Q (5595) tu 107b1. The Tibetan version introduces the development of the awaken-
ing factors by describing contemplation of the impermanent nature of the five aggregates.
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kha. The Ekottarika-agama version additionally has an exhortation to meditate and not
be negligent, lest one later regret it.*’

Looking back on the different versions, the Sabbdsava-sutta and its Chinese and Ti-
betan parallels show a close agreement in regard to the seven methods for abandoning
the influxes, except for slightly different sequencing. The Asava-sutta in the Arguttara-
nikaya differs from the other versions in that it does not include the method concerned
with “seeing”. The exposition in the Asava-sutta also starts on a different premise, as it
examines the qualities that make a monk worthy of respect and offerings. This difference
raises the question of how far the first method of “seeing” forms an integral part of the
set of methods for overcoming the influxes.*

According to other Pali and Chinese discourses, the path to the eradication of the in-
fluxes is the noble eightfold path.*’” This provides a link between the seven methods for
abandoning the influxes described in the present discourse and the noble eightfold path.
In view of this affinity, the placement of “seeing” in the first position in the Sabbasava-
sutta and its Chinese and Tibetan parallels mirrors the primacy of right view in the noble
eightfold path.”® According to the Mahacattarisaka-sutta and its Chinese and Tibetan
parallels, right view is in fact the forerunner of the noble eightfold path.* The position of
right view as the first factor of the path is noteworthy, since in this way the sequence of
the noble eightfold path places wisdom first,” followed by morality and concentration,
whereas in other contexts one regularly finds the sequence: morality, concentration, wis-
dom. The noble eightfold path’s departure from this sequence highlights the function of
right view as the all-important directional input for the practice of the path. The point
made in this way is that without the guiding principle provided by right view, neither the
noble eightfold path nor the methods for overcoming the influxes, listed in the Sabbasa-
va-sutta and its Chinese and Tibetan versions, will lead to deliverance.

“ EA 40.6 at T II 741b13. The same type of exhortation occurs frequently in the Pali discourses, e.g., in the
Majjhima-nikaya in MN 8 at MN 1 46,9, MN 19 at MN I 118,23, MN 106 at MN II 266,2, and MN 152 at
MN III 302,9.

8 Van Zeyst 1965: 640, however, is of the opinion that the presentation in AN 6:58 “has been partly excised
to make it fit into the Book of Sixes”.

4 E.g., MN 9 at MN I 55,12, with its Chinese parallels MA 29 at T1462a16 and SA 344 at T II 94c22.

8 In addition to the relationship between “seeing” and right view, “restraining” the senses could be consid-
ered as belonging to the domain of right effort; “using” one’s requisites properly as representing right live-
lihood for a monk or a nun; successfully “removing” unwholesome thoughts would amount to right inten-
tion; and “developing” the factors of awakening, which forms one of the contemplations listed in the Sati-
patthana-sutta, would be an instance of right mindfulness.

*MN 117 at MN III 71,23: “right view comes first”, sammaditthi pubbarigama hoti, a statement found simi-
larly in its parallels MA 189 at T 1 735c13: IF RAZ{FE R and D (4094) mngon pa, nyu 44b6 or Q (5595)
thu 84a8: yang dag pa’i lta ba sngon du ’gro ba. Bodhi 1984: 14 comments that “to attempt to enter the
practice [of the noble eightfold path] without a foundation of right view is to risk getting lost in the futility
of undirected movement”.

% MN 44 at MN 1 301,9 and its parallels MA 210 at T I 788c12 and D (4094) mngon pa, ju 7b6 or Q (5595)
tu 8b5 identify right view as a factor that belongs to the aggregate of wisdom.
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A closer examination of the Sabbasava-sutta brings to light a noteworthy difference
between its treatment of the method of “seeing” and its treatment of the other methods.
While one who undertakes the six other methods is a “monk”, the one who undertakes
the first method of “seeing” is a “noble disciple”.”' The expression “noble disciple” cov-
ers not only monastics, but also lay disciples. This presentation would thus agree with
the Asava-sutta in associating the remaining six methods more closely to monks. The im-
plication could be that whereas “seeing” the four noble truths is mainly a matter of at-
taining stream-entry, the remaining methods are more closely related to undertaking
mental training and practice towards achieving the higher stages of awakening, for which,
from an early Buddhist perspective, going forth as a monk or a nun provides the best con-
ditions. Understood in this way, the Asava-sutta might be concerned with a monk who is
already a disciple in higher training (sekha), whereas the Sabbasava-sutta and its parallels
would be broader in scope, since by including the method of “seeing” they also cover the
method most closely related to becoming a disciple in higher training.

MN 3 Dhammadayada-sutta

The Dhammadayada-sutta, the “discourse on heirs in the Dharma”, reports a brief in-
struction by the Buddha, which is followed by an explanation given by Sariputta. This
discourse has a parallel in the Madhyama-agama and in the Ekottarika-agama.’

MNI112 The Dhammaddyada-sutta and its two Chinese parallels open with an exhortation given
by the Buddha to the monks that they should accord priority to the Dharma and not to
material things, since to seek after material things would bring reproach on them and also
on their teacher.”

MN113 The three versions draw out the implication of this exhortation with the help of a hypo-
thetical situation in which the Buddha would offer leftover food from his own meal to

> MN 2 at MN 1 8,32: sutava ... ariyasavako.

52 The parallels are MA 88 at T T 569¢-571b, entitled “discourse on seeking the Dharma”, 3K;£4X, and EA
18.3 at T 11 587c-589a. While MN 3 and EA 18.3 take place in Jeta’s Grove by Savatthi, the capital of Ko-
sala, MA 88 locates the discourse in a grove near the village Paficasala in the same district of Kosala. A
village Paficasala is also mentioned in SN 4:18 at SN I 113,29 (or SN? 154 at SN* I 252,16), which is, how-
ever, situated in the district of Magadha. Comments on MA 88 can be found in Minh Chau 1964/1991: 30,
58, and 205. EA 18.3 has been translated by Huyen-Vi 1995: 51-57.

3 MN 3 at MN I 12,14 refers to being a “heir”, dayada, in the Dharma or in material things, MA 88 atTI
570a2 speaks of “seeking” for these two, 3K, and EA 18.3 at T II 587¢28 instructs to keep the gift of Dhar-
ma in mind instead of training for [the sake of] material gifts, ;274 }itf, 2772254 . While in MN 3 and MA
88 the Buddha just continues his exposition, according to EA 18.3 at T II 588al at this point the monks
beg the Buddha to explain in more detail what he meant. The image of becoming a “heir”, dayada, to the
Buddha’s teachings recurs in, e.g., SN 35:95 at SN IV 72,17, SN 47:3 at SN V 143,7, AN 4:254 at AN II
248,21, AN 8:63 at AN IV 299,18, Th 1058, Th 1168-1169, and Thi 63. MA 88 at T I 569¢26 also differs
from MN 3 and EA 18.3 in that it gives a listing of the names of chief disciples who were present on this
occasion.
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two hungry monks. In contrast to one of these monks, who takes the food, the more praise-
worthy of the two monks does not accept the food in order to avoid succumbing to the
attraction of material things.**

The Madhyama-agama discourse next describes the detrimental situation of a teacher,
who practises seclusion himself, but whose disciples do not follow their teacher’s exam-
ple. Having said that much, in the Madhyama-dagama account the Buddha indicates that
he has back pain and asks Sariputta to continue instructing the monks.”

In the Majjhima-nikaya version, however, the Buddha had already retired into his dwell-
ing after having described the behaviour of the two monks in regard to the leftover food,
without broaching the topic of seclusion.”® According to the Pali discourse, it was Sari-
putta who then addressed the monks by broaching the topic of a teacher who dwells in
seclusion, while his disciples do not follow this example.

The Ekottarika-agama account also reports that the Buddha left right after describing
the two monks’ behaviour in regard to his leftover food. In the Ekottarika-agama version,

3 Mahasi 1982/2006a: 20-21 explains that “the monk who restrains his desire to the point of declining the
Buddha’s offer of food ... will be able to ... cultivate contentment ... [and] will not get disheartened in the
face of hardships and privations”.

3 MA 88 at T I 570b22. Several Pali discourses report a similar situation, with the Buddha taking a rest due
to back pains and asking one of his eminent disciples to deliver a discourse in his stead, cf., e.g., DN 33 at
DN III 209,17, MN 53 at MN I 354,24, SN 35:202 at SN IV 184,7, and AN 10:67 at AN V 123,1. These in-
stances differ from MA 88 in as much as in each case it is late at night and the Buddha has already spent a
considerable amount of time in giving a discourse. Another such instance can be found in the Sarngha-
bhedavastu in Gnoli 1977: 6,10+20, according to which the Buddha told one of his disciples that he had
back pains and wanted to rest, asking the disciple to answer a question about the origin of the Sakyans in
his stead. According to the Sarighabhedavastu account, the real reason for delegating the question to one
of his disciples was that the Buddha wanted to avoid answering it himself, as he thought that if he were to
disclose the origins of the Sakyans this might be misunderstood as self-praise on his part. Thus in the San-
ghabhedavastu account the Buddha refers to his back pain mainly as a polite excuse in order to be able to
hand over the teaching duty to one of his disciples. A similar perspective on the Buddha’s back pain can
be found in some Pali commentaries. The Digha-nikaya commentary on the above quoted passage simply
explains the Buddha’s back pain to be an after-effect of the ascetic practices undertaken before his awak-
ening, Sv III 974,16: bhagavato hi chabbassani mahapadhanam padahantassa mahantam kayadukkham
ahosi. athassa aparabhdge mahallakakale pitthivato uppajji, so that from its perspective the Buddha ap-
pears to have had real pain and needed to take a rest. The Majjhima-nikaya commentary and the Samyutta-
nikaya commentary, Ps III 28,13 and Spk III 52,14, however, record also an alternative explanation, ac-
cording to which the Buddha wanted to make use of the new hall of the Sakyans in all four postures, san-
thagarasalam pana catithi iriyapathehi paribhuiijitukamo ahosi. They explain that in speaking of back
pain the Buddha only used the slight discomfort caused by the sitting posture as a polite excuse. A similar
perspective can be found in the Arguttara-nikaya commentary, Mp V 44,18, with the difference that ac-
cording to its presentation the Buddha mentioned his back pain because he wanted to give his disciple an
occasion to deliver teachings, therassa okasakaranattham evam aha. These commentarial explanations
seem to reflect a tendency of glossing over physical afflictions of the Buddha, which would no longer have
been compatible with the status accorded to him in later times. For a discussion of another manifestation
of the same tendency, in relation to the Buddha’s last meal, cf. An 2006.

% According to Ps 199,1, the Buddha had left thinking that Sariputta would continue his discourse.
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the listening monks then wonder who could give a detailed explanation of this short in-
struction of the Buddha and finally decide to approach Sariputta.’’

In the Majjhima-nikaya discourse, it is not obvious why Sariputta should turn to the
topic of seclusion right after the Buddha had brought up the example of the behaviour of
the two monks towards his leftover food. Here the Madhyama-agama version helps to
bridge the two topics, since in its account it was the Buddha who had raised the subject
of seclusion, so that here Sariputta simply takes up a topic that had already been broached
by the Buddha.

MN I 14 The Madhyama-agama version continues with Sariputta asking the other monks for
their understanding of the Buddha’s statement about living in seclusion. In reply, two
monks expressed their opinion by describing the delight that other monks experience
when a senior monk declares to have reached the final goal or when they witness a monk
of middle standing or even a new monk who is intent on reaching awakening.” Accord-
ing to the Madhyama-agama account, Sariputta was not satisfied with these replies and
presented his way of understanding the Buddha’s statement. He did so by contrasting
three grounds for blame incurred by those who do not train in seclusion with three grounds
for praising monks who train in seclusion and thereby follow their teacher’s example.

While in the Majjhima-nikdaya and the Ekottarika-dagama versions Sariputta’s exposi-
tion also begins by putting a question to the other monks, in these two versions this query
appears to be merely a rhetorical question.” Instead of expressing their own opinion on
the matter, the monks simply ask Sariputta to explain, in reply to which he takes up the
same three grounds for blame or praise as found in the Madhyama-agama discourse.

By examining the grounds for blame and praise, Sariputta’s exposition takes up the
contrast between reproach and absence of reproach mentioned in the Buddha’s initial
statement at the outset of the discourse, according to which monks who seek after mate-
rial things will bring reproach onto themselves and also onto their teacher.

The Madhyama-agama presentation offers an additional rationale for Sariputta’s treat-
ment of the contrast between the blameworthy neglect of seclusion and its praiseworthy
opposite. Its account suggests that Sariputta’s exposition serves to counterbalance the
one-sided interpretation of the two monks. By discussing the blameworthiness of ne-
glecting seclusion, Sariputta’s exposition highlights that the important distinction is not
whether one delights in the practice of others, but whether one avoids the blame incum-
bent on not dedicating oneself to the practice of seclusion.

MN 115 The Dhammaddyada-sutta and its two parallels agree that Sariputta concluded his ex-
planation by listing a standard set of mental defilements and by presenting the noble

STEA 18.3 at T II 588a26. This, too, is a common procedure in the Pali discourses, thus one finds the monks
asking Mahakaccana to explain a brief saying made by the Buddha in MN 18 at MN I 110,22, MN 133 at
MN III 194,9, MN 138 at MN III 224,3, and AN 10:172 at AN V 255,24; Ananda is asked to do the same
in SN 35:116 at SN IV 94,1, SN 35:117 at SN IV 98,28, and AN 10:115 at AN V 225,20.

¥ MA 88 at T1570c14.

% MN 3 at MN I 14,2 and EA 18.3 at T II 588b5.



Chapter 1 Mialapariyaya-vagga ® 37

eightfold path as the path to their removal and to the attainment of awakening.” The
Madhyama-dagama version concludes with the Buddha expressing his approval of Sari-
putta’s exposition,” while the other two versions only report that the monks rejoiced in
Sariputta’s exposition.”

MN 4 Bhayabherava-sutta

The Bhayabherava-sutta, the “discourse on fear and dread”, expounds the difficulties
of living in seclusion. This discourse has a parallel in the Ekottarika-agama.”> A few
parts of a parallel to the Bhayabherava-sutta have also been preserved in the form of
Sanskrit fragments.*

The Bhayabherava-sutta and its Chinese parallel report a visit paid by the Brahmin
Janussoni to the Buddha, during which Janussoni takes up the Buddha’s inspirational
role as a leader for his disciples and the difficulties of living in seclusion and solitude.®

OMN 3 at MN I 15,25, MA 88 at T I 571a29, and EA 18.3 at T II 588¢25. In its treatment of these defile-

ments, MA 88 seems to make the additional point that the task is not only to abandon mental defilements,

but also to go beyond aversion to these mental defilements. Thus, in relation to thoughts of desires, MA 88

at T I 571a29 explains that “sensual thoughts are evil, aversion to sensual thoughts is also evil”, AR E,

TEAARJREE, and describes how one “removes sensual thoughts and also removes the aversion towards

sensual thoughts”, {FFET2AR, TRETSE24ER (my translation follows a suggestion in the {#5¢ Madhyama-

agama edition vol. 2 p. 775 note 2, according to which the first 5& stands for ¢, “unwholesome” or “bad”,
while the second I stands for wit, “to loathe”, “to dislike™; on this polyphonic character cf. also Bucknell

1999a: 59).

MA 88 at T1571b13.

MN 3 at MNT 16,11 and EA 18.3 at T I 589a7.

% The parallel is EA 31.1 at T II 665b-667a, parts of which have been translated by Bareau 1963: 37-39 and
68; for a full translation cf. Analayo 2011c. EA 31.1 agrees with MN 4 in locating the discourse in Jeta’s
Grove by Savatthi. The summary verse at T I 673c11 refers to EA 31.1 as “higher”, ¥ -, perhaps an ab-
breviation of #4 [ 27,5, the “higher mind”, which is found in EA 31.1 at T II 666b21 (in fact, this whole
chapter of EA is called the “chapter [on what is] higher”, ¥ [/, a title presumably taken from its first
discourse, EA 31.1).

% The Sanskrit fragments are SHT 1 164c+g (p. 93, identified in Schlingloff 1967: 421), SHT IV 32 folios
33-41 (pp. 128-134), SHT IV 165 folios 15-16 (pp. 190-191, cf. also SHT VII p. 240), SHT IV 500 folio 4
(pp- 221-222), and SHT IX 2401 (p. 195). SHT IV 32 folio 33 agrees with MN 4 on the location of the dis-
course. SHT IV 500 folio 4 has a few words paralleling the Brahmin’s first question at MN I 16,20; SHT
IV 32 folios 34-36 correspond to the recurring reference to dwelling in lonely places in the forest, found,
e.g., at MN I 17,12; SHT IV 32 folio 37 and 38, SHT IV 165 folio 15, and SHT IX 2401 describe the Bud-
dha attaining the first and the fourth absorption, as well as turning the mind to recollection of past lives,
paralleling MN I 21,34 and MN I 22,10. SHT IV 32 folio 41 corresponds to the concluding part of MN 4 at
MN I 23,34 and MN I 24,8. A reference to the present discourse as the (bhaya)[bh]airavaparyaye can be
found in SHT I 36A2 (p. 27) and in SHT IV 36V2 (p. 259). Hartmann 2004b: 126 notes another parallel
among the newly discovered Dirgha-agama preserved in Sanskrit fragments.

% MN 4 at MN I 16,20 and EA 31.1 at T II 665b19. The difficulties of living in seclusion come up again in
AN 10:99 at AN V 202,4.

6
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The two versions differ in so far as they have these two topics in the opposite order
(see table 1.3). According to the Majjhima-nikaya version, the Brahmin first spoke of the
Buddha’s role as a leader and then turned to the difficulties of a solitary life in the forest.
On reading the Pali account, these two statements seem like two separate ideas the Brah-
min had on his mind.

According to the Chinese version, however, the Brahmin first spoke of the difficulty of
living in seclusion and then turned to the Buddha’s role as a guide and inspiration for his
disciples. The Ekottarika-agama discourse, moreover, explains that it is precisely due to
seeing the Buddha that his disciples get a sufficiently strong sense of urgency that moti-
vates them to retire into seclusion on mountains and in caves.*

Table 1.3: Main Topics in MN 4 and EA 31.1

MN 4 EA 31.1

Brahmin notes Buddha’s role as guide (1) Brahmin refers to dwelling in solitude (— 2)
Brahmin refers to dwelling in solitude (2) Brahmin notes Buddha’s role as guide (— 1)
Buddha gives his autobiography (3) Buddha gives his autobiography (— 3)

With this additional information, a relation between these two statements emerges.
Thus the main topic that, according to the Ekottarika-agama account, the Brahmin Ja-
nussoni had in mind was the difficulty of living in seclusion. That the disciples of the
Buddha nevertheless engaged in such seclusion he then attributed to the inspirational role
of the Buddha as their teacher.

This reasoning of the Brahmin finds its confirmation in both discourses in the Buddha’s
detailed account of his own practice of seclusion and consequent attainment of awaken-
ing, thereby filling out in detail what made him a guide and inspiration for his disciples.
In this way, the Ekottarika-agama’s presentation clarifies why the Brahmin would come
out with these two statements and why the Buddha would dwell at length on his own
practice of seclusion and attainment of awakening.

The two versions continue by turning to the case of recluses and Brahmins who prac-
tise impure bodily, verbal, or mental conduct, who are of impure livelihood or under the
influence of a set of unwholesome qualities. In contrast to such recluses and Brahmins,
the Buddha found solace in living in seclusion, due to his purified conduct and due to his
freedom from unwholesome qualities.®’

Regarding the listing of these unwholesome qualities, the two versions show some varia-
tions (see table 1.4). Qualities mentioned in both versions are:

% EA 31.1 at T II 665c1 speaks of the disciples experiencing “embarrassment” or “shame”, fifififl, on seeing
the Buddha, which in the present context seems to convey a sense of “urgency”, samvega.

7 While according to MN 4 at MN I 17,21 the Buddha “found even more solace” in forest seclusion, bhiyyo
pallomam apadim, EA 31.1 at T 11 665c9 indicates that he “delighted in seclusion, [experiencing] increas-

=

ing joy”, “&FHIfE IR, E1E .
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- the habit of disparaging others and lauding oneself,

- the presence of fear,

- desires for material gains,

- the absence of energy,

- the absence of mindfulness,

- the absence of concentration,

- the absence of wisdom.

The Majjhima-nikaya version additionally lists manifestations of the five hindrances.®®
To mention the five hindrances as part of the unwholesome states to be overcome fits the
present context well, as both versions later on turn to the attainment of the four jhanas.

Table 1.4: Unwholesome Qualities in MN 4 and EA 31.1

MN 4 EA 31.1

covetous (1) fear (— 7)

ill will (2) disparaging others and self-praise (— 6)
sloth-and-topor (3) seeking for material benefits (— 8)
restless (4) lazy (— 9)

doubting (5) forgetful (— 10)

self-praise and disparaging others (6) | not concentrated (— 11)

fearful (7) ignorant (— 12)

desirous of gains and honour (8)

lazy (9)

lacking mindfulness (10)

not concentrated (11)

lacking wisdom (12) (# 1-5)

The Bhayabherava-sutta and its Chinese parallel next describe how the Buddha —
during the time when he was still a bodhisattva — confronted fear, which could arise
because of external circumstances, such as noise caused by wild animals passing by,
when being alone in the forest.” In this case, he would not change posture until the fear

% MN 4 at MN I 17,32 and MN I 18,4+14+23+32: abhijjhalii ... byapannacitta ... thinamiddhapariyutthita ...
uddhata avipasanatacitta ... kankhi vecikicchi (B-M T 22,20 and S°-M 1 32.9: vicikicchi, C°-M 1 42,21:
avupasanta®), which, although not employing exactly the same terminology as usually found in listings of
the five hindrances, do correspond to the five hindrances in meaning.

% The point of the present passage appears to be in particular the arising of fear caused by such external fac-
tors as noise, etc., as the case of fear related to a lack of internal purity has already been taken up in both
discourses earlier. The topic of the arising of fear when being alone in a forest recurs in SN 1:15 at SN I
7,3 (or SN? 15 at SN? T 14,2) and its parallels SA 1335 at T II 368b27 and SA? 355 at T IT 490b8. While ac-
cording to the commentary to SN 1:15, Spk I 35,1, fear had arisen to a deva, according to SA 1335 and
SA? 355 it was a monk who had become afraid, and who was then told by a deva that there was nothing to
be afraid of. For a survey of the arising of fear as described in MN 4 cf. also Weerasinghe 1997: 615-616;
on fear in general cf., e.g., Brekke 1999b and Karunaratne 1991; for a listing of eight qualifications for
dwelling in solitude according to the Jain tradition cf. Thanarnga 8.594 in Jambiivijaya 1985: 243,1.

MN 120



MNI21

40 e A Comparative Study of the Majjhima-nikaya

had subsided. The Majjhima-nikaya version stands alone in reporting that he went to
particular shrines on auspicious nights to encounter frightful situations.”

The Majjhima-nikaya account continues with the Buddha referring to some recluses and
Brahmins who mistake day for night, or night for day. In contrast to these, the Buddha
recognized day as being day and night as being night. The Majjhima-nikaya version
highlights that due to this ability he rightly deserves praise as a being free from delusion,
who has appeared in the world for the benefit and welfare of gods and men.”

The Pali commentary takes this statement in a literal sense and describes how someone
attains jhana with a white kasipa and emerges from this jhana during the night. Due to
the nature of the kasina, he mistakes night for day. Or else some birds usually active only
during the day may chirp at night and cause someone who hears them from inside a dwell-
ing to mistake night for day.”” These commentarial explanations appear somewhat con-
trived and do not fit the presentation in the Bhayabherava-sutta too well, since the state-
ment in the discourse does not seem to be concerned with only a momentary mistaking
of night for day.

The Pali commentary is evidently trying to find some way of making sense of this pas-
sage, since is it difficult to imagine someone mistaking day for night or night for day. It
is also somewhat perplexing that, just because of being able to recognize day as day, one
should be considered as a being free from delusion who has appeared in the world for the
benefit of gods and men.

The Ekottarika-agama discourse has preserved this statement in a somewhat different
manner. According to its report, the Buddha instead pointed out that some recluses and
Brahmins, whether it be day or night, do not understand the path of Dharma. In contrast
to these, the Buddha does understand the path of Dharma, whether it be day or night.”

" MN 4 at MN I 20,27. On the auspicious dates listed in MN 4 cf. Dietz 1997. Perhaps the present instance
in MN 4 intends to depict a pre-awakening belief the bodhisattva may have had in the auspiciousness of
particular dates and places, since in general, as pointed out by von Simson 1995: 172, “the powers of na-
ture and the sacredness of place and time are as unimportant in the Buddhist doctrine as are the year myths
and fertility rites”. In fact, even the adoption of the ancient Indian custom of regularly convening the monks
on uposatha days was, according to Vin I 101,20, because of a suggestion by King Bimbisara, who had
seen other ascetics gain lay support by this practice and wanted the Buddhist monks to do the same.

"' MN 4 at MN I 21,20. The same praise recurs in MN 12 at MN I 83,14. An extract from the present discus-
sion already appeared in Analayo 2005b: 2-3.

2Ps1121,18. The commentary works out both examples in the opposite way as well by describing how some-
one attains a jhana with a dark kasina and emerges at daytime, and how someone hears the chirping of a
night bird during daytime. Jayatilleke 1973: 30 takes the passage in a symbolic sense, in that the Buddha’s
ability to recognize day as day and night as night implies that he “frankly accepts the existence of both
good and evil in the world of conditioned existence”.

P EA 31.1 at T IT 666b11: F 7% 7 FRfi#}A 354, The expression 3% regularly stands for the Buddha’s teach-
ing, something other recluses and Brahmins might indeed not have fully understood, be it day or night.
Hirakawa 1997: 1160 lists dharma and marga-dharma as equivalents to &%, which Soothill 1937/2000:
416 translates as “the way or methods to obtain Nirvana”.
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This way of presenting the Buddha’s statement reads more straightforward than its Pali
counterpart.

Although the Ekottarika-agama presentation appears more straightforward, the San-
skrit fragment parallels support the Pali reading.” Thus either a transmission error oc-
curred early enough to affect the Pali and Sanskrit versions, or else the Chinese trans-
lators rendered a knotty passage in such a way as to make it more easily comprehensible.

Be that as it may, the Bhayabherava-sutta and its Ekottarika-agama parallel continue
with the Buddha’s attainment of the four jhdanas. The Chinese version links these to the
joy experienced when retiring into seclusion, mentioned earlier in both versions, by re-
porting that the Buddha identified these jhanas to be his experience of happiness when
living in secluded places.”

The two versions continue with the Buddha’s attainment of the three higher knowl-
edges. In both versions, the Buddha explains that his secluded life style should not be
misconceived as an indication that he still has to eradicate defilements, since his motiva-
tion for living in seclusion is simply the pleasure derived from such dwelling for himself,
and his concern for others.”

The second part of this statement, found in both versions, seems to imply that the Bud-
dha’s way of teaching is not confined to verbal communication. By retiring into medita-
tive seclusion, he sets an example to be emulated by those walking the path he taught.
This point comes out with additional clarity in the Ekottarika-agama version, since in its
account the inspirational role of the Buddha’s own practice of seclusion is a prominent
theme throughout the whole discourse.

The two versions conclude by describing that the Brahmin Janussoni was sufficiently
delighted by this discourse to take refuge.”” In the Pali discourses, this constitutes one out
of numerous instances in which he takes refuge.”

" SHT IV 32 folio 37V2: (sam)jii[o] divamse ca [d](i)vasa [sa], which would be a counterpart to MN 4 at
MN 1 21,24: diva yeva samanam diva ti sanijanami; cf. also T 374 at T XII 521a29 or T 375 at T XII
765b29, where the same image recurs: 75 DL 25 B i =B EE .

7 EA 31.1 at T 11 666b14.

® While MN 4 at MN I 23,35 speaks of the Buddha “having compassion for future generations”, pacchimari
ca janatam anukampamano, EA 31.1 at T 11 666c25 refers to the same in terms of his motivation “to de-
liver sentient beings”, f& 4. The Buddha’s own comfort and his compassion for others as the two un-
derlying reasons for his practice of seclusion recur in AN 2:3:9 at AN I 60,30.

77MN 4 at MN I 24,7 and EA 31.1 at T I 667al.

8 Other discourses that report the Brahmin Janussoni taking refuge are, e.g., MN 27 at MN I 184,16, SN
12:47 at SN 11 77,1, AN 2:2:7 at AN 157,15, AN 3:55 at AN 1 159,21, AN 3:59 at AN I 168,7, AN 4:184 at
ANII 176,5, AN 6:52 at AN III 364,3, AN 7:47 at AN IV 56,18, AN 10:119 at AN V 236,1, AN 10:167 at
AN V 251,24, and AN 10:177 at AN V 273,13. Tsuchida 1991: 77 comments that this “warns us against
using the canonical narratives as ... historical sources without due critical considerations”. The beginning
of what appears to be yet another meeting of Janussoni with the Buddha can be found in SHT V 1343R3-6
(p. 232), for still another meeting of the two cf. Skilling 2011; on the notion of taking refuge cf., e.g., Car-
ter 1979.

MN124
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MN S Anangana-sutta

The Anangana-sutta, the “discourse on [being] without blemishes”, is an exposition by
Sariputta on what constitute blemishes for a monk. This discourse has three Chinese par-
allels, of which one is found in the Madhyama-agama, one in the Ekottarika-agama, and
the third is an individual translation.”

The four versions of this discourse agree that Sariputta described four types of person:

- those who are aware of the presence of blemishes,

- those who are not aware of the presence of blemishes,

- those who are aware of the absence of blemishes,

- those who are not aware of the absence of blemishes.

In relation to these four, according to all versions those who are aware of their situation
(the first and third), are superior to those who are not aware of their situation (the second
and fourth).

The Pali and Chinese versions introduce another monk at this point, who asks Sariputta
to explain his statement further. While the Madhyama-agama version and the individual
translation do not provide information about the identity of this monk, the Majjhima-ni-
kaya and Ekottarika-agama versions identify him to be Mahamoggallana.*

The four versions agree that one who is not aware of having a blemish will not make
an effort to overcome it, with the result that he will pass away without having overcome
that defilement. The Madhyama-dgama version and the individual translation add that
one who passes away without having overcome the blemish will meet with an unfavour-
able rebirth.”!

The Anargana-sutta and its Chinese parallels compare this type of person to a dirty
bronze dish which, due to not being cleaned, becomes even dirtier. In contrast, one who
is aware of the presence of a blemish will strive to overcome it, comparable to a dirty
bronze dish cleaned regularly.

MN126 The problem with one who is not aware of the absence of a blemish — according to the

Anangana-sutta, the Madhyama-agama version, and the individual translation — is that
he might neglect sense-restraint, with the result that desire will invade his mind.* The

" The parallels are MA 87 at T I 566a-569c, EA 25.6 at T II 632a-634a, and T 49 at T I 839a-842a. MA 87
has the title “discourse on blemishes”, f%4% (following a 7%, JT, and BH variant), while T 49 is entitled
“discourse spoken by the Buddha on desires and wishes”, {55l 5K 474%. The summary verse at T II 635b3
refers to EA 25.6 as “fetters”, 4. According to the information given in the Taisho edition, T 49 was trans-
lated by Fiju (:fE). While MN 5 has Jeta’s Grove by Savatthi as its location, MA 87 and T 49 take place
at Bhesakalavana, a grove situated near Sumsumaragiri in the Bhagga country, and EA 25.6 has the Bam-
boo Grove at Rajagaha as its location. For remarks on MA 87 cf. Anesaki 1908: 48 and Minh Chau 1964/
1991: 193-194, 198, and 205.

% MN 5 at MN I 25,8 and EA 25.6 at T I 632b6.

' MA 87 at T1566b8 and T 49 at T I 839b3.

82 While according to MN 5 at MN I 26,9 he “will give attention to the sign of beauty”, subhanimittam mana-
sikarissati, MA 87 at T 1566¢3 and T 49 at T I 839b25 express the same by describing that he will not guard
the sense-doors.
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Ekottarika-agama version points out that such a person will not try to attain what still
has to be attained.” Hence, while the Ekottarika-agama version only envisages stagna-
tion, the other three versions speak of outright decline as the dire result of not under-
standing when one is free from a particular blemish. The four versions illustrate this case
with the example of a clean bronze dish that is not kept clean. The complementary case
of one who is aware of the absence of a blemish then corresponds to the example of a
dish that is kept clean.

Asked to explain the nature of blemishes,* according to all versions Sariputta took up
various wishes a monk may have (see table 1.5). The four versions agree that a monk
who has committed an offence might wish that this does not become known, or he might
wish that at least he will not be admonished in public, or by someone inferior to him.*
The blemish surfaces once the opposite happens and the monk gets angry and upset.

The Majjhima-nikdya and Ekottarika-agama versions indicate that a monk might also
wish to be the one of whom the Buddha asks a question.* The Madhyama-agama ver-
sion and the individual translation portray a similar wish, differing in so far as the monk
would like to be the one to ask the Buddha a question.”’

According to the Majjhima-nikaya and Madhyama-agama accounts, a monk might also
wish to receive the best food, water, and seat in the refectory.88 The Ekottarika-agama
version and the individual translation instead speak of a monk wanting to be the first to
receive food, water, and a seat.”

Another wish mentioned in all versions is to be entrusted with giving teachings. The
Majjhima-nikaya and Madhyama-agama versions and the individual translation also take
up the wishes of a monk for requisites and respect, topics not covered in the Ekottarika-
agama version.”

% EA 25.6 at T II 632c6.

8 MN 5 at MN I 24,17 speaks in this context of “blemish”, arigana, an expression that has its counterpart in
MA 87 at T I 566a17 in “dirt”, f%, in EA 25.6 at T II 632a23 in “fetter”, 4%, and in T 49 at T I 839al1 in
“desires and wishes”, K &X.

8 To these three wishes, EA 25.6 at T II 633b1 adds the wish not to be admonished at all.

¢ MN 5 at MN 127,33 and EA 25.6 at T II 632¢26.

¥ MA 87 at T1567a23 and T 49 at T I 840al 1.

8 MN 5 at MN I 28,17: aggasanam aggodakam aggapindam and MA 87 at T I 567b9: {5:55—Ji, 25—
7K, 55 —&. In regard to another occurrence of the set aggasanam aggodakam aggapindam in Vin 11
161,6, the parallel passage in the Dharmaguptaka Vinaya similarly speaks of the best seat, water, and food,
T 1428 at T XXII 939c27: £—44, 55—K, Z5—&. The Mahasanghika and Sarvastivada Vinayas, how-
ever, distinguish between the “best” seat and being served “first” with water and food, T 1425 at T XXII
446a13: 5 A5, SEEK, 4o &, and T 1435 at T XX 242a24: [, 420K, S fi&. The Mahisa-
saka Vinaya, T 1421 at T XXII 121a7, speaks of the best seat, best offerings, and best worship, 55—Ji,
F i, B INEIEE.

% EA 25.6 at T 11 633a10: JoEL 4, SERT27K, SERi1S & and T 49 at T T 840a24: FiLk, FiZ/K, A E.

% While MN 5 at MN I 29,26 describes that a monk might wish to be honoured by other monks, by the nuns,
and by the laity, MA 87 at T I 567c5 and T 49 at T 1 840b13 instead speak of a monk’s wish to be known
to the king and his ministers, as well as to Brahmins and householders.

MN 127
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Table 1.5: Sources for the Arising of Blemishes in MN 5 and its Parallels

MN 5 MA 87 & T 49

offence not become known (1) offence not become known (— 1)
admonishment in private (2) admonishment in private (— 2)
admonishment by equal (3) admonishment by equal® (— 3)
Teacher asks me question (4) ask Buddha a question (— 4)

be put first among monks (5) be put first among monks (— 5)
best seat, water, food (6) best/first seat, water, food (— 6)
give blessing after meal (7) give teaching after meal (— 7)
teach monks (8) teach laity (— 10 & 11)

teach nuns (9) be known to king, ministers, etc.
teach male laity (10) respected by 4 assemblies (— 12-15)
teach female laity (11) receive 4 requisites” (— 16-19)

respected by monks (12)
respected by nuns (13)
respected by male laity (14)
respected by female laity (15)
receive good robes (16)
receive good food (17)

receive good resting place (18)
receive good medicine (19) (# 8-9)

EA 25.6

Buddha asks me question (— 4)
be put first among monks (— 5)
first seat, water, food (— 6)

give teaching after meal (— 7)
teach laity (— 10 & 11)

offence not become known (— 1)
no admonishment

admonishment by pure one (— 3)
admonishment in private (— 2)
(#8-9, 12-19)

MN130 According to the Anarigana-sutta and its parallels, Sariputta compared a monk who has
such wishes and reacts with anger when they are not fulfilled to a closed container filled
with something repulsive. Just as no one would wish to eat those repulsive contents, simi-
larly other monks will not feel reverence towards a monk of this type. The Majjhima-ni-
kaya and the Ekottarika-agama versions explain that this will be so even if such a monk
undertakes any of the practices usually esteemed among monks, such as dwelling in se-

! While T 49 at T I 840a7 agrees with MN 5 at MN I 27,26 on speaking of admonishment by an equal, sap-
patipuggala/% . N (perhaps rather % A ?), according to MA 87 at T I 567a19 such admonishment
should be done by someone who is superior, % A.

2T 49 at T 1 840b27 only mentions three requisites, omitting food.
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clusion, subsisting only on alms, wearing rag robes, etc.”” All versions compare the op-
posite case, when a monk does not have any of these unwholesome wishes, to a closed
container full of delicious food.

The Pali and Chinese versions report that Mahamoggallana illustrated his joy at hear-
ing Sariputta’s admonition by relating a past event at Rajagaha, where someone had been
overjoyed while watching a cartwright perform a feat of workmanship just as if the cart-
wright knew the onlooker’s thought as to how this feat should be done.” The four ver-
sions conclude with Mahamoggallana declaring that monks seriously intent on the prac-
tice and possessed of good qualities will receive this instruction by Sariputta with as
much joy as a pretty young girl fond of ornaments would joyfully receive a flower gar-
land.”

MN 6 Akankheyya-sutta

The Akarikheyya-sutta, the “discourse on [what] one may wish”, describes some essen-
tial aspects of a monk’s life, the undertaking of which can lead to the fulfilment of a
range of wishes. This discourse has a Pali parallel among the tens of the Anguttara-ni-
kaya, and two Chinese parallels found in the Madhyama-agama and in the Ekottarika-
dgama.96

According to the four parallel versions, a monk may realize various wishes he may
have if he observes the disciplinary rules, lives in an empty and secluded place, and de-
velops tranquillity and insight.”’

The Madhyama-agama discourse records a prelude to this statement. According to its
report, an unnamed monk had come to visit the Buddha to convey a reflection that had
occurred to him while being in seclusion. This reflection was that the Buddha had taught

»MN 5 at MN 131,5 and EA 25.6 at T II 633b15.

% MN 5 at MN I 31,25, MA 87 at T 1 569b14, EA 25.6 at T 11 633c17, and T 49 at T I 841¢26. MA 87 and T
49 at this point explicitly identify the speaker to be Mahamoggallana, so that in their account it seems as if
the monk who had put the earlier inquiry was a different person.

% MN 5 at MN 1 32,26, MA 87 at T I 569¢5, EA 25.6 at T II 634a6, and T 49 at T I 842a15. The same simile
recurs in AN 8:51 at AN IV 278,5 and at Vin II 255,36.

% AN 10:71 at AN V 131-133, MA 105 at T I 595¢-596b, and EA 37.5 at T II 712a-c. AN 10:71 and MA
105 have the title “discourse on wishes”, Akarikha-sutta/fE4%. The three parallel versions agree with MN 6
on locating the discourse in Jeta’s Grove by Savatthi. MA 105 has been studied and translated by Minh
Chau 1964/1991: 63, 107, and 223-227. For a discourse quotation in Abhidh-k-t cf. below note 101.

9 MN 6 at MN 133,9, AN 10:71 at AN V 131,12, MA 105 at T I 595¢22, and EA 37.5 at T Il 712a14. A simi-
lar set of conditions leads, according to It 2:2:8 at It 39,15, to non-return or arahant-ship, notably with the
difference that instead of mentioning the need to observe the disciplinary rules, It 2:2:8 at It 39,9 speaks of
delight in seclusion, patisallanarama ... viharatha, patisallanarata. MN 32 at MN 1 213,16 and its paral-
lels MA 184 at T 1727b3 and EA 37.3 at T II 710c24 in a similar vein begin a comparable set of condi-
tions with delight in seclusion, instead of observance of the disciplinary rules. A passage similar to the
present reference in MN 6 to not neglecting meditation, etc., can be found in the Sravakabhiimi in Shukla
1973: 352,17 or SSG 2008: 14,7 and T 1579 at T XXX 449a4.

MNI131

MNI33
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him the Dharma, and he was now fulfilling the precepts, staying in an empty place, not
neglecting jhana, and being endowed with insight. This reflection of the monk then moti-
vated the Buddha to deliver a more detailed exposition of the same theme.”®

A prelude can also be found in the Ekottarika-agama version, with the difference that
here a monk who was seated in the assembly listening to the Buddha had the wish of being
given a teaching by the Buddha.” The Buddha had become aware of this wish and there-
on delivered the discourse.

Another difference between the parallel versions is that in the Pali discourses the Bud-
dha starts his exposition by admonishing the monks to observe the precepts scrupulously,
seeing danger in the slightest fault, an admonition not found at this junction in their Chi-
nese parallels.'”

Out of a range of possible benefits that a monk may expect when undertaking the way
of practice described above, the parallels agree on two benefits, which are:

- the ability to attain the four jhanas,

- the ability to reach the destruction of the influxes.

Other wishes to be fulfilled through such practice vary amongst the four versions (see
table 1.6), ranging from comparatively mundane aspirations, such as getting requisites, to
various meditative attainments.'”'

On considering the listings of a monk’s wishes in the four versions, it is noteworthy
that of the seventeen benefits enumerated in the Akankheyya-sutta of the Majjhima-ni-
kaya, fifteen recur in its Madhyama-agama parallel, while only eight of these seventeen
benefits can be found in the Anguttara-nikaya and Ekottarika-agama versions.'”” Thus
the two Pali discourses differ to a greater extent in regard to the benefits they mention
than the Majjhima-nikaya discourse and its Madhyama-agama parallel.

MN136 According to the two Pali versions, the Buddha concluded his exposition by repeating his
earlier admonition to perfectly observe the precepts, thereby presenting the entire dis-
course as a detailed explanation of this statement.'”

% According to MA 105 at T I 595¢18 the Buddha gave his exposition with regard to this particular monk,
L T, 255EEE T, a context also evident in EA 37.5 at T 1T 712a12: H2E40kE .0 AT 2, 5EEE
[%. According to the Pali commentarial tradition, however, the Akankheyya-sutta should be reckoned
among discourses delivered by the Buddha of his own accord, Ps I 15,26: attano ajjhasayen’ eva, i.e. not
spoken in relation to a particular situation or due to an external prompting.

* EA37.5at T 712all.

'% MN 6 at MN I 33,5 and AN 10:71 at AN V 131,7. The same admonition recurs in AN 4:12 at AN II 14,12
andinIt4:12 at It 118,4.

101 A discourse quotation with the description of the peaceful liberations, mentioned as one of the aspirations
at MN 6 at MN I 33,34, can be found in Abhidh-k 2:15 and 8:3 in Pradhan 1967: 48,8 and 435,8 (not nec-
essarily stemming specifically from the present discourse); cf. also T 1558 at T XXIX 17al, T 1559 at T
XXIX 176a28, and Abhidh-k-t at D (4094) mngon pa, ju 57a3 or Q (5595) tu 62b3.

192 AN 10:71 lists ten benefits, in line with its placing among the tens of the Ariguttara-nikaya.

1% MN 6 at MN I 36,4: sampannasila ... viharatha ... iti yan tam vuttam, idam etam paticca vuttam, cf. also
AN 10:71 at AN V 133,5.
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This admonition is absent from the Madhyama-agama version, although a comparable
injunction can be found in the Ekottarika-agama discourse.'” Thus the Madhyama-aga-
ma discourse does not place any extra emphasis on scrupulous observance of the rules,
but rather presents observing the rules together with living in seclusion and developing
tranquillity and insight as equally important aspects of a monk’s training.

Table 1.6: List of Wishes in MN 6 and its Parallels

MN 6 AN 10.71

be dear to other monks (1) be dear to other monks (— 1)
receive requisites (2) receive requisites (— 2)
supporters gain merits (3) supporters gain merits (— 3)
relatives gain merits (4) relatives gain merits (— 4)
bear discontent (5)'” contentment with requisites
bear fear (6) bear vicissitudes

4 jhanas (7) bear discontent (— 5)
immaterial attainments (8) bear fear (— 6)

stream-entry (9) 4 jhanas (— 7)

once-return (10) destroy influxes (—17)

non-return (11)
supernormal powers (12)
divine ear (13)

read others’ minds (14)
recollect past lives (15)
divine eye (16)

destroy influxes (17) (# 8-16)

' EA 37.5 at T II 712b24 concludes its listing of benefits by referring to “being afraid of a small transgres-
sion, what to say of a major one”, /D 2L, {a] ) A

1% In relation to discontent, it is noteworthy that MN 6 at MN I 33,24 first speaks of discontent and delight,
aratiratisaho assam, but then continues to mention only discontent, na ca mam arati saheyya. The corre-
sponding passage in AN 10:71 at AN V 132,14 continues to speak of both, but has variant readings for all
instances, including the first, which only refer to discontent. MA 105 at T I 596al mentions only discon-
tent, /%%, which in fact would fit the dynamics of the exposition better. The expression aratirati recurs
in MN 119 at MN III 97,20, where again the Chinese parallel MA 81 at T I 557b13 only mentions discon-
tent, N4, cf. also below p. 677 note 170. Neumann 1896/1995: 1133 note 414 suggests to read arati-r-
atisaho in the case of MN 119, which might then give the sense of “totally conquering discontent” (p. 897
he translates: “tiber Unmut hat man Gewalt”, although on p. 35 in relation to MN 6 he translates “der Un-
mutslust will ich Herr sein”, thereby evidently reading: arati-ratisaho). I am not aware of another occur-
rence of ati + Vsah in the Pali discourses that would support Neumann’s suggestion. Hecker 1972: 38,
commenting on Neumann’s suggestion, remarks that the next quality in MN 6 at MN I 33,27 only em-
ploys °saho, without ati. Arati is also the name of one of the daughters of Mara, where Bingenheimer
2007: 56-57 suggests it would better fit with the other two daughters Tanha and Raga if she were to be
named Rati, a reading he also sees as underlying the way her name has been rendered into Chinese; on the
three daughters of Mara cf. also Johnston 1936/1995b: 188 note 3.
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In a similar vein, the Ekottarika-agama version places its reference to beware of trans-
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MA 105

EA 37.5

be personally taught by Buddha

relatives gain merits (— 4)

supporters gain merits (— 3)

bear vicissitudes

bear discontent (— 5)

bear fear (— 6)

unaffected by evil thoughts

4 jhanas (— 7)

stream-entry (— 9)

once-return (— 10)

non-return (— 11)

immaterial attainments (— 8)

supernormal powers, divine ear, read
others’ minds, recollect past lives, di-
vine eye, destroy influxes (— 12-17)

#1-2)

106

be personally taught by Buddha
receive requisites (— 2)
contentment

be recognized by 4 assemblies etc.
4 jhanas (— 7)

4 iddhipadas

8 liberations

divine ear (— 13)
read others’ thoughts
read others’ minds (— 14)
supernormal powers (— 12)
recollect past lives (— 15)
divine eye (— 16)

destroy influxes (— 17)

107

#1,3-6,8-11)

gressions within a wider context, as its exposition continues with a listing of the five ag-
gregates of morality, concentration, wisdom, liberation, and knowledge-and-vision of
liberation.'®

According to the Pali commentary, however, the entire Akarikheyya-sutta should be
seen as an exposition of the benefits of moral conduct.'” This explanation by the Pali
commentary seems to reflect a slight tendency to overrate strict observance of the rules.
Although the importance of a sound foundation in moral conduct is certainly seen in the

1% From the viewpoint of textual transmission it is noteworthy that MA 105 at T I 596a20 has a somewhat

107

108

109

truncated reference to the destruction of the influxes in its description of the wish to reach the immaterial
attainments. Next come the wishes to attain supernormal powers, the divine ear, the ability to read an-
other’s mind, recollection of one’s past lives, the divine eye, and then again the destruction of the in-
fluxes, i.e. all these come together as one single wish. If MA 105 at an earlier stage should have pro-
ceeded from the immaterial attainments directly to the destruction of the influxes, as suggested by the
truncated reference at that point, its list of wishes would have been similar to AN 10:71 in this respect,
which proceeds directly from the four jhdnas to the destruction of the influxes (though unlike MA 105,
AN 10:71 also does not mention the immaterial attainments). However, the passage at T I 596a20 may
rather reflect a general problem in the transmission or translation of the Madhyama-agama, since similarly
truncated references to the destruction of the influxes in the context of a description of the immaterial at-
tainments recur elsewhere in the same collection, where they are also followed by a listing of supernormal
powers that includes the destruction of the influxes, cf. MA 81 at T I557c3 and MA 147 at T 1 659a21.
EA 37.5 at T I 712a26 first mentions knowing the thoughts in the mind of another, and then at T 1T 712a28
describes knowing the states of mind of living beings as its next quality, an ability illustrated with the help
of a listing of states of mind comparable to what is found in MN 6 at MN I 34,26.

EA 37.5 at T Il 712b28: LL 7RG, B 5, B, @5, i E 5 B e (adopting a &, 7T, B, and
B2 variant that adds & to iE).

Ps 165,10 speaks of MN 6 as a silanisamsakatha.
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early discourses as an indispensable prerequisite for the gradual training of a monk and
thus for all of the various benefits mentioned in the present discourse, the requirements
the Akarnkheyya-sutta envisages for having one’s wishes fulfilled do not seem to be just
strict observance of the rules. Rather, what seems to be required is progressing from a
sound foundation in moral conduct to the development of tranquillity and insight, for
which purpose one should dwell in seclusion. This becomes particularly evident in the
Madhyama-dagama version, which does not have the admonition to observe the precepts
perfectly and to see danger in the slightest fault at all, found at the beginning and end of
the two Pali discourses.

While the Anguttara-nikaya version does not have a formal conclusion, the Majjhima-
nikaya and Ekottarika-adgama versions report the delighted reaction of the monks.'"
According to the Madhyama-dagama discourse, the monks were so inspired by this ex-
position that they immediately went off into seclusion to practise diligently and soon be-
came arahants.'' In this way, the conclusion of the Madhyama-agama discourse again
highlights that the question at stake is not merely observance of the precepts, but rather
an integral practice of all aspects of the path.

MN 7 Vatthiipama-sutta'”

The Vatthipama-sutta, the “discourse on the simile of the cloth”, features an exposi-
tion on the nature of mental defilements. This discourse has four Chinese parallels, one
of which is found in the Madhyama-agama, another parallel is found in the Ekottarika-
agama, while the remaining two are individual translations.'” Besides these four paral-
lels, the final part of the Vatthiipama-sutta, which is concerned with ritual bathing in a

"9 AN 10:71 at AN V 133,9, MN 6 at MN 1 36,8, and EA 37.5 at T IT 712c4.

""'MA 105 at T I 596a27.

"2 The Burmese edition B-MN I 43,10 has the title Vartha-sutta, “the discourse on the cloth”, cf. also Ps I
165,26.

'3 The parallels are MA 93 at T I 575a-576a, EA 13.5 at T II 573c-575a, T 51 at T I 843c-844b, and T 582
at T XIV 966b-967a (I am indebted to Jan Nattier for having drawn my attention to the parallelism be-
tween T 582 and MN 7 and for sharing a draft translation of T 582 with me). According to the informa-
tion given in the Taishd edition, T 51 was translated by an unknown translator, while T 582 was trans-
lated by Zhi Qian (37 3f). MA 93 has the title “discourse on a Brahmin [practising] purification [through
ablutions in] water”, 7K;FEELL; T 51 has the title “discourse spoken by the Buddha to a Brahmin
speculating about purification [through ablutions in] water”, {fiz &1 7KIF4%; T 582 has the title “dis-
course spoken by the Buddha to Sundarika”, {742 B #14%. The summary verse at T II 576a6 refers to
EA 13.5 with ¥4F&f], which might intend the river Sundarika, even though EA 13.5 at T II 574c10 in-
stead refers to this river with 74[24E. As the expression 74[2f!] does not occur at all in EA 13.5, it seems
as if the translator(s) employed a different rendering for the name of the river Sundarika in the discourse
and in the summary verses, a not uncommon type of irregularity in the Ekottarika-agama. For remarks
and a translation of MA 93 cf. Minh Chau 1964/1991: 56, 60-61, 101-102, 186-187, and 228-232. EA
13.5 has been translated by Huyen-Vi 1991: 131-139; a brief survey of MN 7 can be found in Analayo
2009k.
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river, has counterparts in two discourses found in the two Chinese Samyukta-agama
translations.'"*

MN 136 According to the Madhyama-agama version and one of the individual translations, the
event described in the present discourse took place just after the Buddha had reached
awakening.'"

While the Pali version starts with the Buddha addressing the monks on his own, the
three Chinese versions report that the arrival of a Brahmin was the occasion for the de-
livery of the discourse.''® The same Brahmin appears again at the end of all versions,
asking the Buddha about ritual bathing in holy rivers.

The Ekottarika-agama version and one of the individual translations depict the arrival
of this Brahmin with additional detail.""” According to their description, this Brahmin felt
quite confident when comparing himself with the Buddha, as he supported himself with
simple food, whereas the Buddha sometimes took rich food. According to both versions,
the Buddha had become aware of this thought of the Brahmin, which apparently moti-
vated him to deliver the discourse.

The Vatthiipama-sutta starts its exposition with the simile of the cloth, followed by
listing sixteen mental defilements.'® The Chinese versions follow the reverse sequence
by first listing the mental defilements, which in the Chinese versions count up to twenty-
one types (see table 1.7), followed by then illustrating their effect with the simile of the
cloth."”

The defilements found in the Pali version are almost exclusively what could be reck-
oned as ‘societal’ defilements, in the sense of being states that negatively affect commu-
nal behaviour.'

14 The partial parallels are SA 1185 at T II 321a-b and SA” 98 at T II 408b-c. Anesaki 1908: 123 gives the
title “Sundarika”, ZFEFl, for SA 1185. A reference to SA? 98 in an uddana at T 11 410al similarly em-
ploys the abbreviated 4. A meeting of the Buddha with the Brahmin Sundarika on the bank of a river
occurs also in SN 7:9 at SN I 167 (or SN 195 at SN*I 358) and in Sn 3:4 at Sn 455-486, although the
ensuing discourse is not related to purification through ablutions in water.

"5 MA 93 at T1575a22 and T 51 at T I 843c17 note that the Buddha had just reached awakening, ¥){53&H%
or {JZ4&, corresponding to the Pali expression pathamabhisambuddho, to which T 51 at T 1 843c17
adds that the Buddha was alone, &. This does not fit too well with the circumstance that both versions re-
port the presence of monks listening to the discourse, cf. MA 93 at T I 575a24 and T 51 at T 1 843c20,
where both versions indicate that the Buddha addressed the monks when beginning his discourse, £55%
EE fT; both versions also conclude by reporting the delight of these monks, cf. MA 93 at T I 576a13 and T
51 at T 1 844b5. According to EA 13.5 at T II 573¢2, the Buddha was in fact surrounded by a large num-
ber of listeners. Cf. also Minh Chau 1964/1991: 56.

116 A5 in the case of MN 6, the Chinese discourses thus stand in contrast to the Pali commentary, which in-
cludes the Vatthipama-sutta among the discourses delivered by the Buddha on his own initiative, Ps I
15,26: attano ajjhasayen’ eva.

'"EA 13.5 at TII1 573c5 and T 582 at T XIV 966bS.

8 MN 7 at MN 1 36,15; on this simile cf., e.g., Barua 1956: 104.

" MA 93 at T1575b3, EA 13.5 at TI1 573c18, T 51 at T 1843c25, and T 582 at T XIV 966b23.

120 Nanaponika 1964/1988: 1.
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Although such qualities are likewise found in the Chinese versions, their respective
lists additionally cover mental defilements more closely related to the practice of the path,
such as the five hindrances."'

The Chinese versions also mention shamelessness and recklessness, two qualities often
found in similar lists in other Pali discourses, but absent from the list of defilements in
the Vatthiipama-sutta.' The Madhyama-agama version and one of the individual trans-
lations, moreover, include wrong views in their lists, as well as unlawful desires.'”

Table 1.7: List of Defilements in MN 7 and its Parallels'**

MN 7 MA 93 T51
greed (1) wrong views wrong views
ill will (2) unlawful desires unlawful desires
anger (3) evil greed deceit (— 9)
malice (4) wrong mental states evil states
contempt (5) greed (— 1) greed (— 1)
domineering (6) ill will (— 2) ill will (— 2)
envy (7) sloth-and-torpor laziness
avarice (8) restlessness-and-worry sloth-and-torpor
deceit (9) doubt restlessness-and-worry
fraud (10) anger (— 3) shamelessness
obstinacy (11) silent sulking'? doubt
presumption (12) avarice (— 8) anger (— 3)
pride (13) envy (— 7) malice (— 4)
excessive pride (14) deceit (— 9) avarice (— 8)
vanity (15) flattery jealousy
negligence (16) shamelessness partiality
recklessness flattery
pride (— 13) recklessness
excessive pride (— 14) envy (— 7)
arrogance (— 15) excessive envy'?
negligence (— 16) negligence (— 16)
(#4-6, 10-12) (# 5-6, 10-15)

2 MA 93 at T I 575a27, EA 13.5 at T I 573¢c12, T 51 at T I 843¢c22, and T 582 at T XIV 966b12 (which
lacks restlessness-and-worry).

"> MA 93 at T1575b1, EA 13.5 at T 11 573c14, T 51 at T 1843c24, and T 582 at T XIV 966b16.

' MA 93 at T1575a26 and T 51 at T I 843c21.

24 In relation to this survey I need to mention that the implications of certain Chinese characters can vary
from translator to translator, thus for closely related terms — like, e.g., vyapada, kodha and upandha in the
Pali listing — it is not easy to determine the precise correspondent among the various translations used in
the Chinese versions. Hence with the above survey I merely intend to convey a general impression of the
range of mental defilements listed.

125 MA 93 at T 1 575¢7: A zE4E, literally “the bondage of remaining silent”, presumably intending some kind
of sulkiness.

126 My rendering of this and the preceding quality are tentative, as the text appears to have suffered some
corruption.
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EA 13.5 T 582

anger (— 3) sensual desire (— 1)
ill will (— 2) ill will (— 2)
sloth-and-torpor delusion
restlessness-and-worry sloth-and-torpor
doubt bondage of doubt'”’
hatred (— 4) pride (— 13)
jealousy arrogance (— 14)
vexation envy (— 7)

disease avarice (— 8)

dislike cruelty (— 4)
shamelessness deceit (— 9)
recklessness shamelessness

deceit (— 9) recklessness
debauchery faultfinding

fraud (— 10) lustful

faultfinding gossiping

arrogance (— 15) quarrelsome

pride (— 13) impolite

envy (— 7) difficult to admonish (— 117?)
excessive pride (— 14) disobedient, no metta
greed (— 1) delight in wrong ways
(#£5-6,8,11-12, 16) (#3,5-6,10, 12, 15-16)

The point made with the help of the simile of the cloth, according to the Majjhima-ni-
kaya and Ekottarika-agama versions, is that a dirty and stained cloth will not take dye
properly.'*® The Madhyama-agama discourse and one individual translation instead de-
scribe a dirty cloth that is still stained even after much washing.'”

The Madhyama-dagama and Ekottarika-agama versions, as well as one of the individ-
ual translations, proceed from the removal of the twenty-one defilements they mention to
the development of the four brahmaviharas in the form of a boundless radiation."”’ The
Majjhima-nikaya discourse instead proceeds from overcoming the sixteen defilements
mentioned in its listing to perfect confidence in the three jewels (Buddha, Dharma, and
Sangha), an implicit reference to stream-entry,"’
later on (see table 1.8).

The Madhyama-dagama version and one of the individual translations conclude their
description of the radiation of the four brahmaviharas with the Buddha pointing out that
in this way an internal ‘bathing’ of the mind can be undertaken, different from an outer

and only turns to the brahmaviharas

127 Adopting the 5%, 7T, BH, and & variant reading %E instead of %t.

128 MIN 7 at MN 1 36,15 and EA 13.5 at T II 573c18; the simile in T 582 at T XIV 966b23 is rather cryptic,
although it could be having a similar sense.

12 MA 93 at T1575b3 and T 51 at T I 843c25.

BOMA 93 at T1575¢11, EA 13.5 at T II 574a7, and T 51 at T I 844al5.

BIMN 7 at MN 1 37,15.
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bathing of the body."”” The same two versions continue by reporting that the Brahmin
who had been present during the delivery of the discourse asked the Buddha about pu-
rification by bathing in sacred rivers.

Table 1.8: Progression of Topics in MN 7 and its Parallels

MN 7 MA 93 & T 51

simile of cloth (1) list of defilements (— 2)
list of defilements (2) simile of cloth (— 1)
confidence in 3 jewels (3) brahmavihdaras (— 5)
detachment with food (4) on water purification (— 7)

brahmaviharas (5)
liberation (6)

on water purification (7) (#3-4)

EA 13.5 T 582

list of defilements (— 2) list of defilements (— 2)
simile of cloth (— 1) simile of cloth (— 1)
brahmaviharas (— 5) liberation (— 6)

confidence in 3 jewels (— 3) detachment with food (— 4)
liberation (— 6) on water purification (— 7)

detachment with food (— 4)
on water purification (— 7)

The same query occurs also in the Majjhima-nikaya and the Ekottarika-agama versions,
although in their accounts the Buddha’s exposition continues further before this interven-
tion happens. In the Ekottarika-adgama version, after having described the radiation of
the four brahmaviharas, the Buddha speaks of perfect confidence in the three jewels,'” a
topic that already occurred earlier in the Majjhima-nikaya discourse (see above table 1.8).

In regard to the qualities of the three jewels, while the Majjhima-nikdya and the Ekot-
tarika-agama presentations of the qualities of the Buddha are similar," they differ in

"> MA 93 at T1575¢16 and T 51 at T 1 844a19.

" EA 13.5 at T II 574ac24.

134 The counterpart in EA 13.5 at T II 574a28 to the epithet in MN 7 at MN I 37,18, according to which the
Buddha is the “unsurpassable leader of men to be tamed”, anuttaro purisadammasarathi (C°-M 1 86,26:
purisadammasarathi), treats this as two qualities: the “unsurpassable man”, & -, and the “charioteer
of the path of Dharma”, & %{Hl. Nattier 2003b: 227 notes that {f - “has been the standard Chinese
rendition of the seventh of the Buddha’s epithets for many centuries” and explains that due to “having
taken anuttarapurusa as a separate title, [the] ... translators were left to explain the epithet damyasarathi
on its own. In ... Prakrit languages ... damya would have been written damma ... Ignoring the unaspirated
character of the initial d-, this word was apparently read as dhamma, and the resulting *dhammasarathi

interpreted as ‘charioteer of the Dharma’”. A separation of the two parts of this compound can also be

found in the Bhaisajyavastu of the Tibetan (Mila-)Sarvastivada Vinaya in D (1) ’dul ba, kha 56a5: skyes
bu ’dul ba’i kha lo sgyur ba, bla na med pa, where the use of the shad (here represented by a comma)

MN 137
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relation to the Dharma. The Majjhima-nikaya version highlights that the Dharma is well
proclaimed, visible here and now, immediately effective, inviting inspection, leading on-
ward, and to be experienced for oneself by the wise."”” The Ekottarika-agama version
instead describes the Dharma as very pure, unshakeable, respected and loved by the peo-
ple}36

In relation to the Sangha, the two versions agree on speaking of the four pairs and the
eight persons. While the Majjhima-nikaya discourse proclaims that the Sangha’s mem-
bers practise the good, straight, methodical, and proper way,"’ the Ekottarika-agama ver-
sion among others highlights that the members of the Sangha are accomplished in moral
conduct, concentration, wisdom, liberation, and knowledge—and—vision—of—liberation.138

The Ekottarika-agama discourse continues its account with the acquisition of the three
higher knowledges, explaining that even taking delicious food will not constitute an ob-
stacle for someone accomplished in this way, since all desires have been eradicated.'” A
comparable remark can be found in one of the individual translations, where a detailed
description of various aspects of proper conduct that make one a worthy recipient of of-
ferings leads up to the indication that in such a case taking good food and fine robes is not
blameworthy.'*

The Vatthiipama-sutta has a similar reference to taking delicious food before its treat-
ment of the brahmaviharas (see above table 1.8)."*' In the Pali account, this passage is a
little surprising, placed as it is in between perfect confidence in the three jewels and the
development of the brahmaviharas,"” and its implications remain somewhat unclear.

The Pali commentary explains this statement to imply that non-return has been at-
tained, since taking delicious food will not obstruct a non-returner from progress to full
awakening.'* This explanation appears contrived. Although delicious food will indeed not
affect a non-returner or an arahant, being beyond the attraction of delicious food does not

separates “unsurpassed” from the “charioteer of men to be tamed” and thus treats them as two separate
epithets (though the same expression in Q (1030) ge 52al does not employ a shad at this point); cf. also
Skilling 1997a: 413 note 35. The same can also be found regularly in Madhyama-agama discourses, e.g.,
in MA 8 at T I 429¢20 or MA 16 at T 1438b21, just two mention two examples, cf. also Minh Chau 1964/
1991: 326
ti (BS-M 1 45,28: opaneyyiko).

POEA 13.5 at T 1 574b1: & 5305, R IR 8), AT

BT MN 7 at MN 1 37,22: supatipanno ... ujupatipanno ... fidyapatipanno ... samicipatipanno (B-M 1 45,30
suppatipanno ... ujuppatipanno ... idyappatipanno ... sSamicippatipanno).

PYEA 13.5 at T 11 574b4: e, =RRACEE, B8k, iR, i St

" EA 13.5 at T II 574cs.

0T 582 at T XIV 966¢6.

I MN 7 at MN 1 38,10. An extract from the present discussion already appeared in Analayo 2005b: 3-5.

142 Aronson 1984: 17 comments that “the continuity of this discourse is quite choppy”.

143 Ps 1 174,22, an explanation perhaps based on SN 12:63 at SN II 99,8, according to which penetrative in-
sight into the nutriment of edible food can lead via penetrative insight into the nature of the five types of
sensual pleasure to going beyond rebirth in this world.
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imply that one is at least a non-returner, since to remain unaffected by delicious food is
possible even if one has not yet reached such a lofty level of realization.

The Vatthipama-sutta at this point speaks of aloofness from the attraction of food for
one who is of “such virtue, such nature, and such wisdom”.'* Since the preceding pas-
sage spoke of perfect confidence in the three jewels, representative of stream-entry, the
introductory reference to “such virtue, such nature, and such wisdom” should refer to the
same level of awakening. Hence the formulation in the Vatthipama-sutta does not sup-
port identifying this passage as representative of non-return. Perhaps the puzzling place-
ment of the reference to taking delicious food at a point between a reference to stream-
entry and a reference to full awakening has led the commentary to give this explanation,
in an attempt to make sense out of this placement.

In contrast, in the Ekottarika-agama version the placement of this passage seems more
natural, since by taking up this topic after full awakening it becomes clear that such
aloofness is just one of the qualities that result from having eradicated all defilements.
The same holds for the individual translation that has a comparable reference. Both ver-
sions also clarify the relation of this passage to the Vatthiipama-sutta as a whole, since it
was just such taking of delicious food by the Buddha that had caused the Brahmin to un-
derestimate the degree of purity the Buddha had reached. Thus, in these two discourses,
the reference to the topic of delicious food forms a direct reply to this misconception of
the Brahmin, a misconception that apparently motivated the Buddha to deliver the entire
discourse.'®’

Another difference between the Majjhima-nikaya and the Ekottarika-agama presenta-
tions is that the Vatthiipama-sutta does not refer to all of the three higher knowledges,
mentioned in its Ekottarika-agama parallel, but only to the destruction of the influxes.'*
The Majjhima-nikaya version precedes the destruction of the influxes with a brief descrip-
tion of the development of insight required for this lofty achievement, which speaks of
understanding that there is what is inferior, what is superior, and what goes beyond all
perceptions.'” A counterpart to this passage is not found in the Ekottarika-agama parallel.

44 MN 7 at MN 1 38,10: evam silo evam dhammo evam parifio.

145 The point conveyed in this way would be that the attitude to food is more important than the type of food
taken. As Stevens 1985: 441 explains, in contrast to some of the ascetic practices in vogue in ancient In-
dia, for the Buddha “it was the intention, not the food, that was paramount for enlightened eating”.

"“MN 7 at MN 1 38,32.

4T MN 7 at MN I 38,31: “there is this, there is [what is] low, there is [what is] excellent, there is a higher es-
cape from what pertains to perception”, atthi idam, atthi hinam, atthi panitam, atthi imassa safifiagatassa
uttarim nissaranan ti. A similar statement recurs in AN 3:66 at AN I 196,32. A counterpart to this state-
ment can be found in another discourse in the Madhyama-agama, MA 183 at T 1 726b27, in which case
the corresponding Pali parallel, MN 40 at MN I 283, does not have such a statement (cf. below p. 261
note 282). It is noteworthy that MN 7, AN 3:66, and MA 183 agree on placing this statement after the
practice of the brahmaviharas, which suggests that the reference to what is “excellent”, panita, intends
the brahmaviharas. According to the commentary Ps I 176,26, however, panita stands for the fourth no-
ble truth.
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The Vatthipama-sutta and its parallel in the Ekottarika-agama continue by proclaim-
ing that a monk who has destroyed the influxes is “bathed with an inner bathing”.'** A
similar proclamation can also be found in the other versions. This inner bathing repre-
sents full awakening only in the Majjhima-nikaya and the Ekottarika-agama discourses,
while in the Madhyama-agama version and the individual translation the inner bathing
stands for the degree of mental purity achieved through the development of the brahma-
viharas.

On hearing this proclamation, according to the Majjhima-nikaya discourse a Brahmin
visitor asked the Buddha about purification by bathing in sacred rivers. The Majjhima-ni-
kaya version up to this point has not mentioned the presence of this Brahmin and in its
version the rationale for the Buddha’s remark on an inner bathing is not self-evident. The
commentary explains that the Buddha had been aware of this Brahmin’s potential to reach
awakening and had made this proclamation in order to arouse the Brahmin’s interest, as
this Brahmin was engaging in the practice of purification through (ritual) bathing.'*’

This part of the Vatthiipama-sutta occurs also in two Samyukta-agama discourses, so
that this last section of the Pali discourse has six Chinese parallels. Four of these six Chi-
nese parallels have the bank of a river as their venue, thereby providing the fitting loca-
tion for the present exchange about bathing in rivers."’ The Madhyama-agama discourse
and one of the individual translations, moreover, speak of the Buddha’s visitor as a Brah-
min who practises water purification, while the two Samyukta-agama versions and the
Ekottarika-agama account refer to him as a Brahmin from the bank of a river, a place
where such purification through ablutions in water would take place.""

18 MIN 7 at MN 1 39,1: sinato antarena sinanena, EA 13.5 at T II 574¢9: PURGAAE.

99Ps T 177,5 introduces him as a nahanasuddhiko brahmano, a “Brahmin [intent on] purification through
bathing”.

50 MA 93 at TI575a21, T 51 at T 1843c16, SA 1185 at T II 321a24, and SA? 98 at T II 408b25. Only EA
13.5 at T I 573c! agrees with MN 7 on the location being Jeta’s Grove at Savatthi.

I MA 93 at T I 575a23 speaks of the Buddha’s visitor as a Brahmin who practised “purification [through
ablutions in] water”, 7K$; T 51 at T 1 843c17 refers to him as a Brahmin who “speculates about purifica-
tion [through ablutions in] water”, £}-7K;¥; SA 1185 at T II 321a25 speaks of a Brahmin “from the bank
of the river Sundarika”, ZFEF3a{H]; SA? 98 at T II 408b26 of a “Brahmin who at that time was standing
on the bank of the river Sundarika”, FFeH ] a5, B8 A1 = 2£58F9; and EA 13.5 at T IT 573¢3 re-
fers to him simply as a “river side” Brahmin, ;T{Hll. While MN 7 speaks of this Brahmin throughout as
Sundarika Bharadvaja, EA 13.5 at T II 575a2 uses a proper name only once he has become a monk and an
arahant, referring to him as the “venerable Sundarika”, Z&f4FZ%E. Spk 1 233,7 explains that he was
called Sundarika after the river where he used to offer oblations (Bharadvaja is the name of a Brahmin
clan, cf. Vin IV 6,23; on the Bharadvajas cf. also Sarmah 1991). Enomoto 2002/2003: 241 points out that
ablution in water was one of the main Brahmanical practices of expiation or atonement, prayascitta. Ac-
cording to Gampert 1939: 255, sin was perceived as a form of dirt, hence ablution in water, often com-
bined with prayers to Varuna, the god of water, was held to be a particularly efficacious means for remov-
ing the stain of sin. The Jain tradition also took a critical stance towards purification through water, thus,
e.g., the Siiyagada 1.7.14-16 in Vaidya 1928: 39 argues that if water can purify, animals living in it should
also be purified, and if water can wash away evil, it should wash away merits as well.
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According to all versions, the Buddha explained to this Brahmin that bathing in rivers
will not lead to purification. Instead of such ritual bathing, the Buddha recommended ob-
servance of moral conduct as the proper way to purification."”

The parallel versions conclude with considerable variations:

- one of the two Samyukta-agama versions concludes by reporting that the Brahmin

approved of the Buddha’s explanation,

- according to the other Samyukta-agama version he was delighted by what he had

heard,'

- the Madhyama-agama discourse and one of the individual translations report that

he took refuge as a lay follower,"*

- according to the Majjhima-nikaya version, the Ekottarika-aGgama account, and the

other individual translation, he went forth and became an arahant.'

The ending reported in the last mentioned three versions has a counterpart in a discourse
found in the Samyutta-nikdya and in the Sutta-nipata, according to which the same Brah-
min on another occasion approached the Buddha in order to offer him the remains of an
oblation."”® During the ensuing discussion, the Buddha explained that to be a Brahmin
does not make one necessarily worthy of offerings and presented his perspective of what
leads to purity. The Samyutta-nikaya and Sutta-nipata versions conclude by recording
that the Brahmin took refuge, went forth and in due time became an arahant."’

The meeting between this Brahmin and the Buddha narrated in the Samyutta-nikaya
and Sutta-nipata discourses would have to be considered as their first meeting, since the
Brahmin did not recognize the Buddha."® As on this occasion the Buddha’s explanations

> MN 7 at MN 139,13, MA 93 at T I 575c23, SA 1185 at T II 321b4, SA® 98 T IT 408c3, EA 13.5 at T 1I
574c15, T 51 at T 1 844a21, and T 582 at T XIV 966¢15, where in the last two versions this reply comes in
prose. McTighe 1988: 210 sees the present use of verse, together with similar instances of teachings given
to Brahmins in verse in MN 92 and MN 98, as exemplifying that the Buddha was “sensitive to an audi-
tor’s preference in rhetorical expression”, as he replied to those who had mastery of the Vedas “in their
own poetic argot”. The fourth stanza found in MN 7 at MN I 39,19 recurs in the Gandhari Dharmapada
stanza 327 in Brough 1962/2001: 170, in the Patna Dharmapada stanza 99 in Cone 1989: 129 or in Roth
1980b: 106, in the Sanskrit Udana-(varga) stanza 16:15 in Bernhard 1965: 229, cf. also stanza 196 in
Nakatani 1987: 47, and the Tibetan Udana-(varga) stanza 16:14 in Beckh 1911: 55 or in Zongtse 1990:
168. Rockhill 1883/1975: 72 note 1 indicates that the Tibetan Udana-(varga) stanza is indeed related to
the events depicted in the Vatthiipama-sutta. A reference to the belief that bathing in rivers like Sundarika
leads to purification can be found in the Yogdacarabhiimi, cf. Bhattacharya 1957: 157,7 and T 1579 at T
XXX 312b7.

153 SA 1185 at T I1 321b19 (delight) and SA? 98 T IT 408c24 (approval).

" MA 93 at T1576a10 and T 51 at T I 844b2.

' MN 7 at MN 140,8, EA 13.5 at T II 575a3, and T 582 at T XIV 966¢25.

156 SN 7:9 at SN'T 167,28 (or SN? 195 at SN I 359,8) and Sn 3:4 at Sn p. 80,2.

157 SN 7:9 at SN T 170,6 (or SN* 195 at SN? I 364,14) and Sn 3:4 at Sn p. 86,15 report that Sundarika Bharad-
vaja became an arahant in the same terms as used in MN 7 at MN 1 40,7; cf. also Franke 1908: 5.

158 SN 7:9 at SN I 168,3 (or SN? 195 at SN* 1 360,2) and Sn 3:4 at Sn p. 80,9 describe how once the Buddha
had uncovered his head, Sundarika Bharadvaja wondered whether the person he saw was a Brahmin or a

MN139

MN140
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had put into question the Brahmin’s belief in external forms of purification through of-
fering oblations and his assumption of the superiority of being a Brahmin, it would make
sense for him to ask the Buddha on the related topic of purification through ritual bathing
in sacred waters on a later occasion, as reported in the Vatthipama-sutta.

The introductory narration in the Ekottarika-agama parallel to the Vatthipama-sutta
and in one of the individual translations, according to which this Brahmin had been
trying to find fault with the Buddha for partaking of exquisite food, would also fit with
such an earlier meeting. It would be natural to imagine how this Brahmin might try to
find some faults after having been humbled by the Buddha’s reply on an earlier occasion.

Thus the only conflict between the accounts of these two meetings is their concluding
part, according to which the same Brahmin requested the going forth and eventually be-
came an arahant on two different occasions. The Samyukta-agama parallel to the earlier
meeting of this Brahmin with the Buddha does not have this contradiction, as this version
neither reports that the Brahmin became an arahant, nor indicates that he requested the
going forth. According to its account, on this earlier occasion he did not even take refuge,
but merely delighted in the Buddha’s exposition and left.'” This ending would not stand
in any contrast to his going forth and becoming an arahant at the end of his later meeting
with the Buddha, described in the Vatthipama-sutta and its parallels.

Perhaps his eventual going forth and becoming an arahant, reported in the Vatthiapama-
sutta, came to be part of the Samyutta-nikaya and Sutta-nipata reports of the first meet-
ing between Sundarika and the Buddha as the result of an error during the transmission
of the discourses.

Looking back on the Vatthiipama-sutta and its parallels, the seven versions of this dis-
course can be assembled into three groups, each of which gives a somewhat different
presentation of the Buddha’s exposition and of its effect on the Brahmin.

The two Samyukta-agama versions offer the shortest and most simple account. Here
the Buddha meets a Brahmin on the bank of a river and the latter, apparently thinking
that the Buddha has come to take a ritual bath, brings up the subject of water purification.
In reply, the Buddha points out that real purification needs to be undertaken in the realm
of moral conduct, a reply that satisfies the Brahmin.

The Madhyama-agama discourse and one of the individual translations additionally of-
fer an account of mental purification. This account contrasts a host of mental defilements
with the development of the brahmaviharas. After presenting such development as an in-
ner bathing, superior to a ritual bathing of the outer body, the topic of purification through
bathing in water comes in its place. As a result of the exposition given in these two dis-
courses, the Brahmin interlocutor becomes a lay disciple.

recluse. Thus from the perspective of the narration in these two discourses, if Sundarika had met the Bud-
dha on an earlier occasion, he would have recognized the Buddha and would not have wondered whether
the Buddha was a Brahmin.

159 SA 1184 at T II 321a22. Another parallel, SA* 99 at T IT 409¢12, agrees with SN 7:9 (or SN* 195) and Sn
3:4, as it concludes with the Brahmin going forth and becoming an arahant.
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The Majjhima-nikaya and Ekottarika-agama discourses place a stronger emphasis on
the threefold perfect confidence of a stream-enterer and the destruction of the influxes.
According to their report, after the selfsame exchange with the Brahmin on water purifi-
cation the Brahmin was so inspired that he went forth and became an arahant. The same
outcome is also reported in the other individual translation, which in other respects, how-
ever, differs from these two discourses.

Thus, while in the two Samyukta-agama versions the discourse is concerned merely
with the inefficacy of water purification, in the Madhyama-agama version and one of the
individual translation the emphasis is on the contrast between mental defilements and the
mental purity of the brahmaviharas, whereas in the Majjhima-nikaya discourse, the Ekot-
tarika-agama version, and the other individual translation full awakening as the proper
type of purification comes to the fore.

Regarding each of these three main modes of presentation, the Brahmin’s reaction fits
the depth of the discourse he has received.

MN 8 Sallekha-sutta

The Sallekha-sutta, the “discourse on effacement”, expounds what constitutes real ef-
facement. This discourse has a parallel in the Madhyama-agama and another parallel in
the Ekottarika-agama.'®

The Sallekha-sutta and its parallels begin with Mahacunda asking the Buddha how to
go beyond speculative views.'®' In the Majjhima-nikaya version, the Buddha replies by
recommending insight into the not-self nature of the very place where such views arise

(i.e., one’s own mind).'”> The Pali commentary explains that this recommendation points

10 The parallels are MA 91 at T I 573b-574b and EA 47.9 at T II 784a-c. MA 91 is entitled “discourse on
Cunda’s inquiry [about] views”, FFH[F H.4%. While MN 8 has Jeta’s Grove at Savatthi as its location,
MA 91 takes place at the Ghositarama, a monastery in Kosambi, and EA 47.9 is located in the Squirrels’
Feeding Ground at Rajagaha.

' MIN 8 at MN I 40,16 refers to such speculative views as “views related to doctrines about the self or the
world”, attavadapatisamyutta va lokavadapatisamyutta va. MA 91 at T 1 573b18 speaks of “views that
keep on arising, namely speculations about the existence of a self, speculations about the existence of a
being, about the existence of humans, about the existence of a person (puggala), about the existence of
life (jivita), about the existence of the world”, % A4, sHatAH, sTARLE, A, =, A, At
(in my translation I follow a suggestion made by Zacchetti 2005: 1269, who explains that in early transla-
tions of the second to sixth century, if 3 occurs in a passage together with 4, it probably renders pugga-
la or pudgala). EA 47.9 at T 11 784al1 simply mentions “all those views, related to past and future”, [£&%
R, B AHIE.

162 MN 8 at MN 1 40,21: “where those views arise, where they underlie, where they occur, when seeing that
with proper wisdom and in accordance with reality as: ‘this is not mine, this is not I, this is not my self” ...
then those views are abandoned”, yattha ¢’ eta ditthiyo uppajjanti, yattha ca anusenti, yattha ca samuda-
caranti, tam n’ etam mama, n’ eso "ham asmi, na me ’so atta ti evam etam yathabhiitam sammappaiiiidya
passato ... evam etasam ditthinam patinissaggo hoti (C°-MN 1 94,3 ¢’ eta instead of ca for both instances).
Ps I 182,22 explains that the expression “where they arise”, yattha uppajjanti, refers to the five aggregates.

MN140
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to the attainment of stream-entry, with which such views will be left behind.' The com-
mentarial understanding of the implication of the present passage receives confirmation
from the Madhyama-agama version, according to which the Buddha explained that the
experience of the cessation of phenomena (viz. Nirvana) leads beyond speculative views,
an implicit reference to stream-entry.'® The Ekottarika-agama version instead recom-
mends insight into the place where such views arise and cease as being impermanent,
dukkha, and empty.'®

The Ekottarika-agama version continues differently from the other two discourses, as
it refers to the sixty-two types of view (presumably intending the listing of grounds for
views given in the Brahmajala-sutta and its parallels) and then recommends becoming
established in the ten wholesome courses of action to go beyond such views.

According to the Sallekha-sutta and its Madhyama-agama parallel, the four jhanas or
the four immaterial attainments do not qualify as “effacement”.'® Rather, effacement re-
quires refraining from what is unwholesome even when faced with others who are in-
dulging in it.

MN142 The list of unwholesome qualities in regard to which such effacement should be prac-
tised differs in the parallel versions.'” The Ekottarika-agama version lists only the ten
unwholesome courses of action.'®®

Although the main part of its presentation is based on these ten, the final part of the
Ekottarika-agama discourse nevertheless refers to several other qualities mentioned also
in the Sallekha-sutta and its Madhyama-agama parallel.'® This internal inconsistency, as
well as the overall somewhat unclear progression of ideas in the Ekottarika-agama ver-
sion, give the impression that this discourse has suffered from error(s) during its trans-
mission and/or translation.

Although the Sallekha-sutta and its Madhyama-agama parallel resemble each other to
a greater extent, they also show some differences. Thus, while the Sallekha-sutta includes
wrong manifestations of the factors of the tenfold noble path, none of these form part of
the listing in the Madhyama-agama version. Nor is the last item in the Sallekha-sutta’s

163 According to Ps I 183,16, the expression “seeing with proper wisdom”, sammappafifiaya passato, is a re-
ference to the wisdom of stream-entry.

164 MA 91 at T I 573b23: “the complete and remainderless cessation of all phenomena, knowing like this and
seeing like this brings those views to extinction”, 55/ S MEARE, LEH, 2R, S REH.

15 EA 47.9 at T II 784a12: “the sphere where these views emerge and arise, and where they cease, all that is
impermanent, dukkha, and empty”, [tb BB > B, iy, 1, 28 (adopting the 58, JT,, BH, and
BE variant B instead of Eil).

166 «“Effacement”, sallekha, in MN 8 at MN 1 40,30, has its counterpart in &f5 in MA 91 at T I 573b25, liter-
ally “gradual reducing [faults]” (following the explanation in the 5% Madhyama-agama edition p. 787
note 8, which glosses 15 as T HIEAEZL).

187 The respective listings begin in MN 8 at MN I 42,3 and in MA 91 at T I 573¢7.

' EA 47.9 at T 11 784al6.

1 EA 47.9 at T II 784c5 mentions praising oneself and disparaging others, not being of few wishes, breaches
of morality, laziness, not developing concentration, and not developing wisdom.
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list, dogmatic adherence to one’s views, found in its Madhyama-agama parallel (see
table 1.9).

Thus the three discourses agree on including unwholesome conduct or attitudes in the
form of:

- killing,

- stealing,

- breaches of celibacy,

- the four types of wrong speech,

- covetousness.

The Sallekha-sutta and the Ekottarika-agama version agree on continuing their listing
by also mentioning the remaining two unwholesome courses of action, namely:

- il will,

- wrong view.

Unlike the Ekottarika-agama discourse, the Sallekha-sutta and its Madhyama-agama
parallel list various mental defilements and unwholesome qualities, such as:

- anger,

- deceitt,

- pride,

- faithlessness,

- shamelessness,

- little learning,

- laziness,

- lack of mindfulness,

- lack of wisdom.

To the last group, the Madhyama-agama version adds b