Ekottarika-agama Studies

Analayo



© 2016 Dharma Drum Publishing Corporation
All rights reserved

Dharma Drum Publishing Corporation
Taipei, Taiwan, R.O0.C.
http://www.ddc.com.tw

Printed in Taiwan, R.O.C.

North American distributor:
Chan Meditation Center (New York, NY)
Tel: 1-718-592-6593
Fax: 1-718-592-0717

Distributor for Taiwan and all other regions:
Dharma Drum Publishing Corporation
E-mail: market@ddc.com.tw
Fax: 886-2-2896-0731




Contents

List of Tables and Plates vii
DILA Series X
Foreword xi
Introduction 1
Bhayabherava-sutta (MN 4) 9
Culasthanada-sutta (MN 11) 31
Kakaciipama-sutta (MN 21) 51
Bhaddali-sutta (MN 65) 87
Makhadeva-sutta (MN 83) Part 1 113
Makhddeva-sutta (MN 83) Part 2 141
Makhdadeva-sutta (MN 83) Part 3 165
Isigili-sutta (MN 116) 215
Saccavibhanga-sutta (MN 141) 239

Jinna-sutta (SN 16.5) 249



Dhammacakkappavattana-sutta (SN 56.11)
Etadagga-vagga (AN 1.14.5)
Sela-sutta (Sn 3.7)
Subha-therigatha (Thi 396)
Gotami-apadana (Ap 17)
Bhadda-apadana (Ap 27 & 28)
Padipadana-jataka (Painfiasa-ja 4.5)
Appendix (1): Mahayana

Appendix (2): Hinayana

Appendix (3): Theravada
Abbreviations

References

Index

Plates

267

301

325

345

359

381

413

443

473

497

523

525

625

649



List of Tables

Table 1: Translated Ekottarika-agama Discourses 5
Table 2: The Three Turnings 298
Table 3: Bodhisattva and Yana References in T 125 470
List of Plates

Plate 1: Lion Capital 649
Plate 2: The cakravartin Mandhatr 650
Plate 3: A Paccekabuddha 651
Plate 4: Turning the Wheel of Dharma (1) 652

Plate 5: Turning the Wheel of Dharma (2) 653






Dharma Drum Institute of Liberal Arts (DILA) Series

In 1994, Master Sheng Yen (1930-2009), the founder of
Dharma Drum Buddhist College, began publishing the series of
the Chung-Hwa Institute of Buddhist Studies. The purposes of
publishing this series were to provide a venue for academic re-
search in Buddhist studies supported by scholarships from the
Chung-Hwa Institute of Buddhist Studies, to encourage top-
quality Buddhist research, and to cultivate an interest in Buddhist
research among the readership of the series. Moreover, by encour-
aging cooperation with international research institutions, Master
Sheng Yen hoped to foster the academic study of Buddhism in
Taiwan.

In keeping with this vision, in order to promote different
aspects of exchange in academic research, we at Dharma Drum
Buddhist College began to publish three educational series in
2007:

— Dharma Drum Buddhist College Research Series (DDBC-RS)
— Dharma Drum Buddhist College Translation Series (DDBC-TS)
— Dharma Drum Buddhist College Special Series (DDBC-SS)

In July 2014, the Taiwanese Ministry of Education deliberated
on the merging of the Dharma Drum College of Humanities and
Social Sciences and the Dharma Drum Buddhist College into the
newly formed Dharma Drum Institute of Liberal Arts (DILA).

The new DILA incarnations of the former three series are
now:

— Dharma Drum Institute of Liberal Arts Research Series (DILA-

RS)

— Dharma Drum Institute of Liberal Arts Translation Series (DILA-

TS)

— Dharma Drum Institute of Liberal Arts Special Series (DILA-

SS)
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Among our goals is the extensive development of digital pub-
lishing and information to adapt to the interactive and hyper-
connective environment of the Web 2.0 age. This will allow re-
search outcomes to be quickly shared and evaluated through the
participation of individual users, through such media as blogs,
shared tagging, wikis, social networks and so on. Our hope is to
work towards developing an open environment for academic
studies (perhaps called Science 2.0) on digital humanities that
will be more collaborative and efficient than traditional academic
studies. In this way, the Dharma Drum Institute of Liberal Arts
will continue to help foster the availability of digital resources for
Buddhist studies, the humanities, and the social sciences.

%uc. A

Bhiksu Huimin

President, Dharma Drum Institute of Liberal Arts
15 August, 2014



Foreword

Debates about the school affiliation of the Ekottarika-agama,
doubts about the identity of the translator, criticisms of the quality
and consistency of the translation — these and other problems have
placed the FEkottarika in an insecure position vis-a-vis the other
Agamas translated into Chinese. Apparent "Mahayana influences"
or "interpolations" have led to uncertainties about the status of the
extant Ekottarika-agama (Taishd 125) as the genuine Agama of
any of the early Indian schools.

These and many other questions about the Ekottarika-agama
are adroitly addressed by Bhikkhu Analayo in the essays brought
together in this volume. The author draws on original texts — not
only in Chinese but also in Sanskrit, Tibetan, and Pali — side by
side with current research to present balanced and original assess-
ments that enable us to step beyond the impasses of earlier ideas.
Three appendices carefully examine the troubled terms Maha-
yana, Hinayana, and Theravada, opening fresh perspectives. An
enhanced understanding of the role of these terms in the develop-
ment of Buddhist thought and practice allows a clearer picture of
the "Mahayana elements" of the Fkottarika-agama to emerge.

Each essay in this collection is structured around a translation
or translations of texts from the Ekottarika-dgama, comparing
these discourses with their counterparts in Pali. The translations
add to those from the other Agamas already published by the
author, and to the pioneering annotated translations of Fkottarika-
agama discourses into French and English by Thich Huyén-Vi
and Bhikkhu Pasadika. Together with his ongoing publication of
sections of the Chinese Samyukta-agama, they make portions of
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the Chinese Agamas accessible to modern English-speaking read-
ers for the first time.

The topics include Paccekabuddhas (p. 215ff and 249fY), the
"foremost nuns" who were disciples of Sakyamuni (p. 301ff), and
the distinctive physical marks that identify a Buddha. The texts
chosen for comparison and translation are drawn not only from
the four main Pali Nikayas, but also from other collections like
the Therigathda, the Apadana, and the Panniasa-jataka — a florile-
gium that itself demonstrates Buddhism's intricate inter-textuality.

Analayo's researches clarify those of his predecessors. His ex-
amination of the problem of the use of the adjective "noble" for the
four truths lends support to the previous suggestions of K.R. Nor-
man and others (p. 239ff). Like those undertaken from the time of
Etienne Lamotte (1903—1983), if not earlier, his essays reveal that
the very idea of a "counterpart" or "parallel" can be problematic,
and they call for flexibility in comparative research. In the case of
the Ekottarika-agama, Bhikkhu Analayo discusses instances in
which passages or partial texts from different sources have been
merged to create new texts. He identifies this process as "discourse
merger", and concludes that in a few cases such mergers would
have taken place in the written medium, presumably in China,
after the Indic original had reached China by oral transmission.

Bhikkhu Analayo is a leading figure in a new wave of research
into and translation of the early Buddhist textual traditions, in par-
ticular the Chinese Agamas, in relation to the Pali Nikayas. His
broad sweep is characterized by a lack of dogmatism and a remark-
able attention to detail; it covers not only the "primary Agamas"
but also the "separate translations" which are too often neglected.

Analayo's meticulous studies fill in the gaps to give a broader
picture of the evolution of early Buddhist thought that provides a
surer basis for deeper understandings. They demonstrate that the
practice of comparing available sources without pride or preju-
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dice is the most appropriate methodology for Buddhist studies,
and I hope that this methodology will become the rule.

The excursions into the Ekottarika-dgama presented in this
volume bring this Agama out of the cold and advance our under-
standing not only of the Agama traditions but of the Pali and other
Buddhist scriptures. These fascinating essays plumb the breadth
and the depth of the Buddhadharma to breathe new life into the
field of Buddhist studies.

Peter Skilling
Nandapurt
28 October, 2015






Introduction

The identity of the translator as well as the school affiliation of
the Ekottarika-agama now found in the Taisho edition as entry
number 125 under the title =[], translated into Chinese from
a Middle Indic original,' has been a matter of continuous discus-
sion among academics. As far as the first of these two topics is
concerned, recent research makes it safe to conclude that the text
to which we have now access must for the most part be the trans-
lation done by Zhu Fonian (“={#:%) in 384 C.E., instead of being a
re-translation by Gautama Sanghadeva.” Regarding the school af-
filiation of the Ekottarika-agama, 1 will return to this topic in more
detail below (p. 165ff).

Another characteristic aspect of the Ekottarika-agama collec-
tion is its incorporation of textual material and ideas that are dis-
tinctly later than those found in other early discourse collections.’
This is a topic to which I will come back in subsequent chapters,
where 1 study the tendency of this collection to merge material
that elsewhere belongs to distinct discourses (p. 51ff), and the oc-
currence of material related to emerging Mahayana thought in the
first of the three appendices.

Waldschmidt 1980: 137 comments that the Ekottarika-dgama was translated
"from some Middle Indic or mixed dialect of Prakrit with Sanskrit elements".

[N}

Hung and Analayo 2016 and Radich and Analayo 2016; a position taken pre-
viously by, e.g., Lévi and Chavannes 1916: 191 note 1, Bagchi 1927: 159 and
337, Yinshun 1962/1983: 91, Lii 1963: 242, Lamotte 1967: 105, Waldschmidt
1980: 169 note 168, Mayeda 1985: 102, Enomoto 1986: 19, Matsumura 1989:
364-367, Legittimo 2005: 3 note 7, Analayo 2006: 145f, Nattier 2007: 195f
note 48, Lin 2009: 130-136, and Park 2012: 202f.

Allon 2014: 24 note 18 points out the similarity between the Ekottarika-agama and
the Millasarvastivada Vinaya in their tendency to incorporate additional material.

w
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Contents

The studies in the chapters that follow are revised versions of
previously published articles. Each study builds around a partial
or complete translation of an FEkottarika-agama discourse, fol-
lowed by an examination of aspects that I felt to be of further inter-
est.

In the first chapter (MN 4) I take up the theme of seclusion
and fear, drawing on the Buddha's autobiographical report of his
pre-awakening practices. In the following chapter I then turn to
the notion of the Buddha's lion's roar (MN 11).

With the next two chapters I examine a feature peculiar to the
Ekottarika-agama, which is the merging of what in other collec-
tions are distinct discourses (MN 21 & MN 22 as well as MN 65
& MN 66).

The motif of the wheel-turning king and its employment in a
tale of a former life of the Buddha is the object of study in the
next three chapters (MN 83), of which the last in particular has
considerable bearing for assessing the nature of the Fkottarika-
agama extant in Chinese translation.

Then I take up the notion of Paccekabuddhas (MN 116) and
the four noble truths (MN 141), two topics that I continue to study
in the next two chapters (SN 16.5 and SN 56.11), the second of
which examines what according to tradition was the Buddha's
first discourse with which he set in motion the wheel of Dharma.

Several Ekottarika-agama discourses offer significant perspec-
tives on the topic of women in Buddhism, a topic which I begin to
explore based on a list of eminent nuns (AN 1.14.5). Next I study
the Buddha's special physical marks in relation to the conversion
of the brahmin Sela (Sn 3.7).

With the next four chapters I return to the topic of women in
Buddhism, examining the story of Subha (Th1 396f), the passing
away of Mahapajapati Gotami (Ap 17), the former lives of two
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Bhaddas (Ap 27 & 28), and a past life of the Buddha as a princess
(Panfasa-ja 4.5).

In the three appendices I discuss Mahayana elements in the
Ekottarika-agama (appendix 1) and the themes of Hmayana (ap-
pendix 2) and Theravada (appendix 3).

Conventions

Since a considerable part of my target audience will be famil-
iar mainly with the Pali canon, in what follows I employ Pali ter-
minology, except for anglicized terms like "bodhisattva", "Dhar-
ma", or "Nirvana", without thereby intending to take a position on
the original language of the Ekottarika-dgama discourses or to
suggest that Pali language is in principle preferable. I hope that
this will facilitate access to my studies by those who are more
familiar with Pali terms. For the same reason, I have arranged my
studies in the sequence in which the respective discourses are found
in the Pali canon. The original order of the Ekottarika-agama dis-
courses translated and studied in the present monograph can be
seen in table 1 below.

In the case of Ekottarika-agama discourses that have a parallel
in the Majjhima-nikaya, 1 adopt the paragraph numbering used in
the English translation by Nanamoli (1995/2005) in order to facili-
tate comparison. In the notes to the translations, I discuss selected
differences in relation to the Pali and other parallels. Abbreviations
in the translation are usually found as such in the Chinese original.
These are reproduced in the translations with an ellipsis. Instruc-
tions in the original that indicate the need to recite the elided text
are given in italics.

In the translated texts, I use square brackets [ ] to indicate sup-
plementation and angle brackets { ) to mark emendation. In order
to facilitate cross-referencing, I use square brackets in subscript to
provide the pagination of the original Chinese text on which the
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translation is based and to indicate the pagination of the original
paper, as well as superscript for its footnote or endnote number-
ing, whenever these differ from the present annotation.” When
quoting various text editions, I have occasionally standardized or
adjusted the punctuation.

Translation Terminology

When translating Ekottarika-agama discourses, | have attempted
to stay close to the terminology adopted by Bhikkhu Bodhi in his
renderings of the Pali equivalents, to facilitate comparison. In the
case of 1, equivalent to dukkha, however, I simply keep the Pali
term, which at times does stand for outright "pain"”, but on many an
occasion refers to "unsatisfactoriness", where translations like "suf-
fering" or "pain" fail to convey adequately the sense of the passage
in question.” The standard rendering of bhagavant in the Ekottari-
ka-agama is 12, literally "World Honoured One", in which case I
follow Bhikkhu Bodhi's translation of the corresponding Pali term
and adopt the rendering "Blessed One". For 24 I use the Pali equiva-
lent metta, and for Jig, corresponding to d@sava, I employ the ren-
dering "influx".°

Of the four Agamas preserved in Chinese, the Ekottarika-agama
is perhaps the most challenging to translate, wherefore my render-
ings in the following pages are at times only tentative, which holds
especially for reconstruction of proper names.

* Due to revision of the original papers, at times these references to the earlier
pagination or footnote numbering are not in sequential order.

5 Cf. below p. 291.

® For a more detailed discussion of the term dsava cf. Analayo 2012i: 80-82.
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Table 1: Translated Ekottarika-agama Discourses

EA no.: Pali no.:
EA5 AN 1.14.5
EA 12.6 SN 16.5

EA 19.2 SN 56.11
EA23.1 (&522) Ap27&28
EA27.1 MN 141

EA 272 MN 11

EA 29.6 AN 4.77

EA 31.1 MN 4

EA 38.7 MN 116

EA 389 Thi 396f
EA 43.2 Pafifasa-ja 4.5
EA 49.6 Sn 3.7

EA 49.7 MN 65 & 66
EA 50.4 MN 83

EA 50.8 (& 43.5) MN21 & 22
BA 52.1 (&38.11) Ap 17

Pali title:

Etadagga-vagga
Jinna-sutta
Dhammacakkappavattana-sutta
Bhadda-apadana
Saccavibhanga-sutta
Ciilasthandada-sutta
Acinteyya-sutta
Bhayabherava-sutta
Isigili-sutta
Subha-therigatha
Padipadana-jataka
Sela-sutta
Bhaddali-sutta
Makhadeva-sutta
Kakacapama-sutta
Gotami-apadana

Titles of the original publications:

"Beautiful Eyes Seen with Insight as Bereft of Beauty — Subha
TherT and Her Male Counterpart in the Ekottarika-agama"

(2014a); cf. below p. 345ff.

"The Buddha's Past Life as a Princess in the Ekottarika-agama"

(2015b); cf. below p. 413ff.

"The Chinese Parallels to the Dhammacakkappavattana-sutta (2)"

(2013a); cf. below p. 2671t.

"The Conversion of the Brahmin Sela in the Ekottarika-agama"

(20114d); cf. below p. 325ff.
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"Discourse Merger in the Ekottarika-agama (1), The Parallel to
the Bhaddali-sutta and the Latukikopama-sutta, Together with
Notes on the Chinese Translation of the Collection" (2015¢);
cf. p. 87ft.

"Discourse Merger in the Ekottarika-agama (2), The Parallels to
the Kakaciipama-sutta and the Alagaddiipama-sutta" (2014/
2015); cf. p. SIT.

"The Ekottarika-agama Parallel to the Saccavibhanga-sutta and
the Four (Noble) Truths" (2006); cf. p. 239ff.

"The Hinayana Fallacy" (2014f); cf. p. 473ff.

"Karma and Female Birth" (2014g); cf. p. 381ff.

"The Lion's Roar in Early Buddhism — A Study Based on the Ekotta-
rika-agama Parallel to the Ciilasthanada-sutta" (2009d); cf. p. 311f.

"Living in Seclusion and Facing Fear —The Ekottarika-agama Coun-
terpart to the Bhayabherava-sutta" (2011e); cf. p. 9ff.

"Mahayana in the Ekottarika-agama" (2013c¢); cf. p. 443ff.

"Miracle-working Nuns in the Ekottarika-agama" (2015g); cf. p.
3591f.

"A Note on the Term Theravada" (2013d); cf. p. 4971f.

"Outstanding Bhikkhunis in the Ekottarika-agama" (2014i); cf. p.
3011t

"Paccekabuddhas in the Isigili-sutta and Its Ekottarika-agama Par-
allel" (2010d); cf. p. 215ff.

"Pratyekabuddhas in the Ekottarika-agama" (2015h); cf. p. 2491f.

"The Tale of King Ma(k)hadeva in the Ekottarika-agama and the
Cakravartin Motif" (20111); cf. p. 113ff.

"The Tale of King Nimi in the Ekottarika-agama" (2012j); cf. p.
141ff.

"Two Versions of the Mahadeva Tale in the Ekottarika-agama, A
Study in the Development of Taishd No. 125" (2013i); cf. p.
165ft.
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Bhayabherava-sutta (MN 4)

Succo secessus bibito

et succo tranquillitatis gustato
terroris et peccati expers fit
Jucundum religionis succum bibens."

Introduction

The present chapter provides an annotated translation of a dis-
course from the Chinese Ekottarika-agama that parallels the Bha-
yabherava-sutta of the Majjhima-nikaya. Central themes taken up
in the two discourses are the difficulties of dwelling in seclusion
and how to face the arising of fear.

Judging from the picture that emerges from a perusal of the early
discourses, dwelling in seclusion appears to have been a highly
esteemed practice in the thought-world of early Buddhism.” [204]
The theme of a secluded way of life is a recurrent topic in the Suz-
ta-nipata, where especially the Khaggavisana-sutta, according to

* Originally published in 2011 under the title "Living in Seclusion and Facing
Fear —The Ekottarika-agama Counterpart to the Bhayabherava-sutta", in Bud-
dhism as a Stronghold of Free Thinking? Social, Ethical and Philosophical
Dimensions of Buddhism, S.C.A. Fay and .M. Bruckner (ed.), 203-231,
Nuesttal: Edition Ubuntu.

! Dhp 205, rendered into Latin by Fausbéll 1855/1974: 37; for an English trans-
lation see p. 29f.

2 The practice of seclusion comes up in a circumstantial description in the Ma-
hasakuludayi-sutta and its parallel, which report that some of the Buddha's
disciples would join the community only once a fortnight, MN 77 at MN II
8,28: santi kho pana me ... savaka arainiaka (B®: aranika) ... te anvaddha-
masam (S°: anvaddha®) samghamajjhe (C° and S°: sarigha®) osaranti. MA 207
at T 1 783al6: B¢z +iE H— A ZE; for a translation of MA 207 cf. An-
alayo 2009b.
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tradition a record of sayings of Paccekabuddhas,’ stands out for
its poetic portrayal of the beauty of a solitary lifestyle.*

According to the Mahasuniriata-sutta and its Chinese and Ti-
betan parallels, one of the rare occasions when the Buddha ad-
monished his personal attendant Ananda concerned the need to
avoid excessive socializing. The different versions of this dis-
course agree that the Buddha warned against forsaking seclusion
for companionship, as this will prevent the development of con-
centration and the attainment of liberation.’ In the same vein, ac-
cording to the eight thoughts of a great man, 5s) recorded in a
discourse in the Anguttara-nikdya and a range of parallels, the
Buddha's teaching is for one who dwells in seclusion, not for one
who delights in company.®

3 Cf. in more detail Analayo 2014h: 35f and below p. 238.

481 g 35-75, with a Gandhari counterpart in Salomon 2000: 105-112, and an-
other parallel in the Mahavastu, Senart 1882b: 357,18 to 359,15; cf. also the
Divyavadana, Cowell and Neil 1886: 294,13.

S According to MN 122 at MN III 110,24, attaining the happiness of deeper
concentration and temporary or perpetual liberation is only possible for a monk
who, instead of socializing, "dwells alone and withdrawn from company", eko
ganasma viipakattho viharati. MA 191 at T 1 738a28 describes such a monk as
one who, instead of delighting in company, "always delights in staying alone
in remote areas", i SEM{(FiEEERE . The Tibetan version in Skilling 1994:
196,12 similarly speaks of a monk who, instead of delighting in company,
"dwells alone apart from company", tshogs las gcig pu logs shig na gnas pa.

831 AN 8.30 at AN IV 229,1: pavivittassayam dhammo, nayam dhammo sanga-
nikaramassa. MA 74 at T 1 540c24: B¢ gk, JEees g, JEA R, JEEE
@15 T 46 at T 1 835¢17: iEA[SRE, S8R IEE. EA 42.6 at T 11 754a21: [hi%
FERR & 2 B 1T, FEFEMERT Z Fi{T. A similarly emphatic statement can be
found in AN 8.53 at AN IV 280,26 (cf. also Vin II 259,3), according to which
whatever leads to seclusion instead of company should categorically be con-
sidered as the teaching and discipline taught by the Buddha, ime dhamma ... pa-
vivekaya samvattanti no sanganikaya ... ekamsena ... dhareyyasi: eso dham-
mo eso vinayo etam satthu sasanan ti. Hudson 1976: 103 sums up: "only by
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A discourse in the Samyutta-nikaya, together with counterparts
in the two main Samyukta-agama collections extant in Chinese,
presents joining the community as an option for those who do not
find solace in seclusion.’ 2o6] Although community life was cer-
tainly an important value in early Buddhism, nevertheless, as a
verse in the Sutta-nipdta proclaims, to train oneself in seclusion is
(reckoned) supreme among noble ones.

Several discourses report that the Buddha himself still went on
solitary retreats, which on occasion apparently lasted for a period
of two or even three months.” According to the Udumbarika-(si-
handda)-sutta and its parallels, a secluded life style is characteris-
tic of all those who have reached awakening.'” ;20;; The discourses
indicate that the Buddha not only enjoyed being by himself, but
also practised seclusion as a way of setting an example for others.

solitude ... can one truly approach the Dhamma in its immediacy"; cf. also
Analayo 2009 on various aspects of seclusion, viveka.

71V SN 6.13 at SN 1 154,15: sevetha pantani sendsandani (S%: sayandsandni), ca-
reyya samyojanavippamokkha (C°: safifiyojana®), sa ce ratim nadhigacchaye
(B®, C° and S°: nadhigaccheyya) tattha, sanghe (B®: samghe) vase rakkhitatto
satima (B¢ and C°: satima). SA 1191 at T 11 322c24: EHTEIREE, BilREEE
1, BEREEZeRE, A2 B (adopting the variant [§ instead of #£). SA? 104
at TIL411all: BRAFABE, TG, SR %, BIEMEE .

811 S 822: vivekam yeva sikkhetha, etad ariyanam uttamam.

SBICf, e.g., SN 54.11 at SN V 325,19, which reports that the Buddha went on a
retreat for three months (for other references to the Buddha retiring for a pe-
riod of similar duration cf. SN 45.12 at SN V 13,8 and Vin III 230,3), where
the parallel SA 807 at T I 207a9 and T 1448 at T XXIV 32¢7 speaks of two
months, but another parallel, D 1 kha 62b3 or Q 1030 ge 58a3, also mentions a
three-month period. The Sarnghabhedavastu, Gnoli 1978: 204,4, also records
an occasion when the Buddha went on a retreat for three months. For a study
of SN 54.9 in the light of its parallels cf. Analayo 2014h.

0PI DN 25 at DN III 54,11 (B, C°, and S° have the title Udumbarika-sutta,
whereas E° reads Udumbarika-sthandada-sutta) DA 8 at T 149220, T 11 at T 1
225c18, and MA 104 at T 1 595a24.
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The role of the Buddha in this respect is highlighted in the Bhaya-
bherava-sutta and its Ekottarika-agama parallel, in which seclu-
sion and the example set by the Buddha form a recurrent theme.

The Bhayabherava-sutta, found in the Majjhima-nikaya,'" has
as its counterpart the first discourse in the thirty-first chapter of the
Ekottarika-agama, translated below."> In addition to this complete
parallel in Chinese translation, a version of this discourse has also
been preserved in Sanskrit fragrnents.13 [208]

Translation

On the Higher [Mind]"

1. Thus have I heard. At one time the Buddha was staying
at Savattht in Jeta's Grove, Anathapindika's Park.

2. At that time the brahmin Janussoni approached the Blessed
One, exchanged greetings, and sat to one side. Then the brahmin
said to the Blessed One: "To stay in secluded dwellings, caves,

"' MN 4 at MN 1 16,14 to 24.9.

12 The translated discourse is EA 31.1 at T I 665b17 to 667a3, sections of which
have already been translated by Bareau 1963: 37-39 and 68. The paragraph
numbering I have added to the translation follows Nanamoli 1995/2005 and
for this reason at times does not follow the proper numerical order.

1304 SHT I 164c+g, Waldschmidt et al. 1965: 93 (identified by Schlingloff 1967:
421), SHT IV 32 folio 33-41, Sander and Waldschmidt 1980: 130-34, SHT
IV 165 folio 15-16, Sander and Waldschmidt 1980: 190f, SHT IV 500 folio 4,
Sander and Waldschmidt 1980: 222, and SHT IX 2401, Bechert and Wille
2004: 195. A reference to the present discourse as the (bhaya)[bh]airavapar-
yaye can be found in SHT I 36 A2, Waldschmidt et al. 1965: 27, and in SHT
IV 36 V2, Sander and Waldschmidt 1980: 259.

14 116] The summary verse at T Il 673cl1 refers to EA 31.1 as "higher", 3 -,
which I take to be an abbreviation of #§ 7[5, the "higher mind" (equivalent
to adhicitta), mentioned in EA 31.1 at T II 666b21, hence my reconstruction of
the title as "On the Higher [Mind]". MN 4 instead has the title "Discourse on
Fear and Dread", Bhayabherava-sutta; on the term bhayabherava cf. also
Schmithausen 2013: 443f note 15.
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and [solitary] places is quite a hardship, and going by oneself to
stay alone and apply the mind is quite difficult.""

The Blessed One said: "It is like this, brahmin, as you said,
[to stay in] secluded dwellings, caves, and [solitary] places is
quite a hardship, ;09 and going by oneself to stay alone and
apply the mind is quite difficult.

3. "For this reason in the past, at the time when I had not yet
achieved Buddhahood and was still practising as a bodhisattva,
I regularly reflected like this: 'To stay in secluded dwellings,"
caves, and [solitary] places is quite a hardship, and going by
oneself to stay alone and apply the mind is quite difficult."

The brahmin said to the Buddha: "If there are clansmen, who
out of firm faith go forth to train in the path, the recluse Gotama
now is very much a leader for them, benefitting them much by
providing them with an example, encouragement, and guidance."

The Blessed One said: "It is like this, brahmin, as you said.
I am very much a leader for whatever clansmen, who out of firm
faith go forth to train in the path, benefitting them much by pro-
viding them with an example, encouragement, and guidance,
[665¢] Since on seeing me they all arouse a sense of shame and
approach secluded dwellings, caves, and [solitary] places amidst
mountains or marshes."’

307 [n MN 4 at MN I 16,20 the brahmin first takes up the topic of the Buddha's
role in regard to his disciples and only after that turns to the difficulties of
dwelling in seclusion. MN 4 also does not mention caves and differs in so far
as at MN I 16,31 the brahmin concludes that "one would think the forests will
rob a monk, who has not attained concentration, of his mind", haranti mariie
mano vanani samadhim alabhamanassa bhikkhuno.

16 (18] Adopting the variant /& instead of %%, in accordance with the two earlier
instances of this phrase.

171 The second part of this passage, beginning with "since on seeing me ...", is
without a counterpart in MN 4. The point this passage appears to make is the
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4. "At the time [when I was still a bodhisattva], I in turn
had this reflection: 'Any recluses or brahmins whose bodily
conduct is impure and who frequent secluded dwellings and
solitary places with impure bodily conduct, their efforts are in
vain, their practice is not genuine, [they will experience] fear
as well as evil and unwholesome states."®

"But I now frequent secluded dwellings and [solitary] places
with a bodily conduct that is pure. 20 To frequent secluded
and quiet places with any impure bodily conduct is not found
in me. The reason is that my bodily conduct is now pure. I am
very much a leader for arahants who have purity of bodily con-
duct and who delight in secluded dwellings, caves, and [solitary]
places.""’ Like this, brahmin, seeing in myself such purity of
bodily conduct, I delight in secluded dwelling places, [experi-
encing] increasing joy.

5-7. "At the time [when I was still a bodhisattva], I in turn
had this reflection: 'Any recluses or brahmins, whose [verbal
and] mental conduct is impure,” or whose livelihood is impure,

arousing of samvega in the disciples on seeing the example set by the Buddha;
on samvega cf. also Coomaraswamy 1943.

18 20J MN 4 at MN I 17,14 only mentions the manifestation of unwholesome fear
and dread as a consequence of withdrawing into seclusion with impure bodily
conduct, without referring to the vanity of such efforts and the lack of genu-
ineness of such practice.

19211 Instead of highlighting the Buddha's role as a leader among arahants of
pure bodily conduct, MN 4 at MN 1 17,17 points out that the Buddha is one
among noble ones of pure bodily conduct (who withdraw into seclusion), ye hi
vo ariya parisuddhakayakammanta ... tesam aham afifiatamo (B® and S°: afi-
fiataro).

20 22 Whereas in the present passage EA 31.1 at T 11 665¢11 only mentions men-

tal conduct, its subsequent exposition also covers verbal conduct (the counter-

part to the present passage in MN 4 at MN 1 17,23 does refer to impurity of ver-
bal conduct, aparisuddhavacikammanta). Such irregularities are a common fea-
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and who frequent secluded dwellings and solitary places, even
though they practise like this, yet [their practice] is not genu-
ine, they are filled with all [kinds] of evil and unwholesome
states. ;1] That is not found in me. The reason is that now my
bodily, verbal, and mental conduct, as well as my livelihood,
is pure.

"Whatever recluses or brahmins,?' who have bodily, verbal
and mental purity, as well as purity of livelihood, they delight
in staying in seclusion and in dwelling with purity in [solitary]
places. That is the case with me. The reason is that I now have
purity of bodily, verbal, and mental conduct, as well as purity
of livelihood. I am very much a leader for arahants who have
bodily, verbal, and mental purity, as well as purity of livelihood,
and who delight in staying in seclusion and in quiet places.'

"Like this, brahmin, given that I have bodily, verbal, and
mental purity, as well as purity of livelihood, when staying in
seclusion and quiet places I [experience] increasing joy.

14. "At the time [when I was still a bodhisattva], I in turn
had this reflection: 'That is, [some] recluses or brahmins are
much affected by fear and dread.”* At the time they stay in se-

ture of Ekottarika-dgama discourses, evident right away in the next line of EA
31.1 at T II 665c12, where the earlier mentioned fear as a consequence of re-
sorting to seclusion with impure conduct is no longer found (although fear
would be implicit in the general reference to "evil and unwholesome states").
Ziircher 1991: 288 explains that in early translations in general "there is a
strong tendency to avoid the monotonous effect of ... verbatim repetition ...
by introducing a certain amount of diversification and irregularity", as a result of
which "in the same translated scripture we often find various alternative forms
and longer or shorter versions of the same cliché."

211231 Adopting a variant that adds 2.

224 MN 4 at MN 117,32 (§§8—12 in Nanamoli 1995/2005: 103) lists mental
obstructions corresponding to the five hindrances as causes for the arising of
fear when withdrawing into seclusion, with abhijjhalu kamesu tibbasaraga as
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clusion and in quiet places, they in turn [experience] fear and
dread, evil and unwholesome states. But I now am never af-
fected by fear when staying in solitary seclusion and quiet
places.' That is, [some] recluses or brahmins stay in secluded
and quiet places with a mind [filled with] fear and dread,”
whereas in me that is not found, the reason is that I now never
have fear and dread. I enjoy staying in secluded and quiet places.
Whatever fear and dread [can arise] in the mind on staying in
secluded dwellings, [»1,; that is not found in me.** The reason is
that I am now already free from such misery,” no longer being
affected in the same way [as those recluses and brahmins]. Like
this, brahmin, having seen this benefit of being without fear, I
[experience] increasing joy.

13. "Whatever recluses or brahmins denigrate others and [un-
duly] exalt themselves, even though they stay in secluded dwell-
ings and [solitary] places, yet they have impure perceptions.
But I, brahmin, do not denigrate others, [s66a; and I also do not
[unduly] exalt myself. Any [undue] self-exaltation or denigration
of others is not found in me. The reason is because I am now
without arrogance. I am very much a leader for noble beings who

first, uddhata avipasantacitta (C°: avupasanta®) as fourth and kankhi vecikic-
chi (B® and S°: vicikicchi) as fifth, thereby not employing the standard terms
used in enumerations of the five hindrances. These five mental obstructions are
without a counterpart in EA 31.1. Next MN 4 at MN 1 19,3 (§13 in Nanamoli
1995/2005: 103) refers to self-praise, mentioned in EA 31.1 at T II 665¢28
after fear.

2 21 Adopting the variant % instead of 2.

Adopting a variant that adds 7.

]
2 27 Adopting the variant £, instead of D
26 [28]

24 26

MN 4 at MN I 19,5 does not refer to impure perceptions, instead of which
it mentions, as is the case throughout its exposition, the problem of unwhole-
some fear and dread.
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are without arrogance. Having seen this benefit, I [experience]
increasing joy.

15. "Whatever recluses [and brahmins] seek for material
benefits, they cannot bring themselves to rest.”” But I now am
without any seeking for material benefits. The reason is that |
am one who is without such seeking now, being contented on
my own.” I am very much a leader for those who are contented
on their own. Having seen this benefit, I [experience] increas-
ing joy. i3

16. "Whatever recluses or brahmins whose minds are lazy,
they will not be energetic on frequenting secluded and quiet
places. That is not found in me. The reason is that [ now have a
mind full of vigour. Therefore I am very much a leader for noble
ones who are not lazy, who have a mind full of vigour. Having
seen this benefit in myself, I [experience] increasing joy.

17. "At the time [when I was still a bodhisattva], I more-
over had this reflection: "Whatever recluses or brahmins who,
being often forgetful,” dwell in secluded places, even though
they practise like this, yet they will be possessed by evil and
unwholesome states. But I now am free from all forgetfulness.
Again, brahmin, to be one who is forgetful, that is not found in
me. [ am very much a leader for those noble ones who are not

27T MN 4 at MN 119,21 does not draw out the repercussions of being desirous
of material gains (or of honour and fame, also mentioned in MN 4). The com-
mentary on this passage, Ps I 117,5, records an entertaining story of a monk
who went to stay in a cemetery so as to become known as an undertaker of
ascetic practices and thereby acquire material gains (on dwelling in a ceme-
tery cf. Vism 76,15). After it had become dark, a ruminating ox so frightened
the monk that he spent the whole night without getting any rest. This tale in a
way illustrates the theme of lack of rest mentioned also in EA 31.1.

28 39 Adopting the variant [ instead of [5].

2 B MN 4 at MN I 20,1 mentions being "forgetful", mutthassati, and "without
clear comprehension", asampajana.
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forgetful.' Having now seen this benefit, I [experience] increas-
ing joy when staying in secluded dwelling places.

18. "At the time [when I was still a bodhisattva], I more-
over had this reflection: Whatever recluses or brahmins whose
mind is scattered and not concentrated, they will in turn be pos-
sessed by evil and unwholesome states and take part in evil
practices. But my mind now is totally free from being scattered,
I constantly have a unified mind. Any scattered mind and lack
of concentration are not found in me. The reason is that I con-
stantly have a unified mind. I am very much a leader for noble
ones with a mind unified in concentration.' Having now seen
this benefit,”’ if I dwell in secluded quiet places, I [experience]
increasing joy.

19. "At the time [when I was still a bodhisattva], I moreover
had this reflection: "Whatever recluses or brahmins who are ig-
norant and dull, like a herd of sheep,’' those men will in turn
be possessed by evil and unwholesome states. That is not found
in me. ;14 Rather, I am now constantly endowed with wisdom,
I have no ignorance. Staying in secluded dwellings and being
endowed with conduct like this, that is found in me. I now have
accomplished wisdom. I am very much a leader for noble beings
who have accomplished wisdom.' Having now seen this benefit,
if I stay in secluded dwellings, I [experience] increasing joy.

20. "While I was staying in secluded dwellings,* if the
branch of a tree broke, or a bird or an animal ran by, at that
time I had this reflection: 'This is [what causes] great fear in a
forest." (¢e65) Then I further had this reflection: 'If fear comes, I
will seek a means to prevent it from coming again.'

30 B2 Adopting a variant that adds 3% after Jit:.

31 B33 The comparison with a herd of sheep is not found in MN 4.

3234 MN 4 at MN 1 20,27 speaks of going on purpose to cefiyas on auspicious

nights; on which cf. also von Simson 1995: 172 and Dietz 1997.
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"If fear and dread came while I was walking, then at that
time I did not sit or lie down, determining to discard that fear
and dread, and [only] afterwards I sat down. Suppose fear and
dread came while I was standing, then at that time I did not
walk or sit down, determining to discard that fear and dread,
and [only] afterwards I sat down. If fear and dread came while
I was sitting, I did not walk [or stand], determining to discard
that fear and dread, and [only] afterwards I walked.* If fear and
dread came while I was lying down, then at that time I did not
walk or even sit up, determining to discard that fear and dread,*
and [only] afterwards I sat up.35 [215]

21. "Brahmin, you should know, whatever recluses and brah-
mins who throughout day and night do not understand the path
to awakening, I now declare that those men are thoroughly de-
luded.’® But I, brahmin, throughout day and night understand
the path to awakening, applying myself to it with an energetic
mind that is not deceived.

22-23. "With intention that is not scattered, with a con-
stantly unified mind, free from perceptions of sensual desire,
with [directed] awareness and [sustained] contemplation, with
mindfulness and supported by rapture and happiness,’’ I dwelled
in the first absorption. Brahmin, this is reckoned the first [higher

33 351 Adopting the variant 77 instead of 4%.

34 3¢ Adopting a variant without {.

35 37 Adopting the variant 4 instead of B\.

36 381 MIN 4 at MN 1 21,20 instead speaks of recluses and brahmins who mistake
night for day and day for night; part of such a statement has been preserved in
SHT IV 32 folio 37 V2, Sander and Waldschmidt 1980: 131; cf. note 52 below.

37140 MN 4 at MN I 21,35 qualifies the happiness and rapture experienced with
the first absorption as "born of seclusion", vivekaja.
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state of] mind that constitutes a condition of happiness for one-
self here and now.*®

24. "Discarding [directed] awareness and [sustained] con-
templation, with internal joy and rapture concurrent with a uni-
fied mind that is free from [directed] awareness and [sustained]
contemplation, concentrated, mindful, and rapturous,”l dwelled
in the second absorption. Brahmin, this is reckoned the second
[higher state of] mind that leads to happiness here and now. ;¢

25. "Seeing and knowing within myself the absence of any
desirous attention, aware of bodily pleasure, as sought after by
noble ones," guarding mindfulness and happiness, I dwelled
in the third absorption. Brahmin, this is reckoned the third
[higher state of] mind [that leads to happiness here and now].

26. "Again, having left behind pleasure and pain, being also
without any delight or sadness, free from pleasure and pain,
guarding mindfulness and purity, I dwelled in the fourth ab-
sorption. Brahmin, this is reckoned the fourth higher state of
mind, a dwelling with awareness and knowledge in relation to
one's own mind."'

27. "Then, while I stayed in a secluded dwelling and was in
the possession of these four higher states of mind, relying on
this concentrated mind, flawlessly pure, free from fettering ten-

38 1411 This specification, which relates the development of absorption to the re-

current theme of dwelling in joy (as a result of withdrawing into seclusion), is
without a counterpart in MN 4. A recurrent reference in the Sanskrit frag-
ments to sparsavihara suggests that the Sanskrit version had a specification
similar to EA 31.1; cf. SHT IV 165 folio 15 V8 and R1, Sander and Wald-
schmidt 1980: 190, and SHT IX 2401 Vd, Bechert and Wille 2004: 195.

39121 MN 4 at MN 121,37 qualifies the second absorption as a mental condition
of "inner confidence/serenity", ajjhatta sampasada.

40 143) According to MN 4 at MN 122 4, noble ones describe this state as a dwell-
ing in happiness with mindfulness and equanimity.

41 [ This sentence is without a counterpart in MN 4.
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dencies, having obtained fearlessness, I cognized my own past
lives during countless acons. At that time I recollected my past
lives: one birth, two births, three births, four births, five births,
ten births, twenty births, thirty births, forty births, fifty births,
a hundred births, a thousand births, aeons of arising and
dissolution, in all their details, [recollecting that] ' formerly
arose there, with such a given name, such a family name,
eating food like this, experiencing pleasure and pain like this,
passing away from there I was reborn here, dying here I was
reborn there'; from beginning to end I completely understood
its causes and conditions.*

28. "Brahmin, you should know that during the first period
of the night I attained this first [higher] knowledge, [¢e6c; dis-
carding ignorance and no longer [being] obscured, 5;7; with a
mind that delights in dwelling in seclusion and that is aware
and knows in relation to itself.*”

29. "Again, relying on this concentrated mind, flawless and
free from fettering tendencies, a mind that rests in concentra-
tion and has obtained fearlessness, I also came to know the
being born and passing away of living beings. With the divine
eye | moreover saw living beings of various types being born
and passing away, of good or bad appearances, in good or bad
destinies, attractive or ugly, in accordance with their good or
bad conduct. I completely distinguished that, whatever living
beings who have undertaken bad bodily conduct, bad verbal
conduct, bad mental conduct, who have slandered noble ones,

42[43) A reference to causes and conditions is not found in MN 4. According to
the Sanighabhedavastu, Gnoli 1977: 118,11, the pre-awakening knowledge of
recollecting his past lives stimulated the future Buddha's investigation of the
causes underlying the process of rebirth.

43 4] This specification, which relates each of the higher knowledges to the main
theme of joyfully dwelling in seclusion, is without a counterpart in MN 4.
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who have constantly been holding wrong views and been as-
sociated with wrong view, with the destruction of the body at
death they are reborn in hell.

"Whatever living beings have undertaken good bodily con-
duct, cultivated good verbal conduct, and cultivated good
mental conduct, who have not slandered noble ones, who have
constantly cultivated right view and been associated with right
view, with the destruction of the body at death they are reborn
in a good realm in heaven.

"Thus with the divine eye that is purified and flawless I saw
living beings of various types being born and passing away, of
god or bad appearance, in good or bad destinies, attractive or
ugly, in accordance with their former conduct, I completely
distinguished it.

30. "Brahmin, you should know that during the middle pe-
riod of the night I attained this second [higher] knowledge, no
longer [being] obscured, [with a mind] that delights in secluded
dwellings and that is aware and knows in relation to itself.

31. "Again, relying on this concentrated mind, with its flaw-
less purity and freedom from fettering tendencies, a state of
mind that has attained concentration and has attained fearless-
ness, 215 I attained the destruction of the influxes in the mind.
I knew that 'this is dukkha' as it really is, not falsely.**

4“4 4TI MN 4 at MN 1 23,14 instead applies the full scheme of the four noble truths
to dukkha and to the influxes (asava). Nakamura 2000: 211 holds that the lack
of a reference to the four noble truths indicates that their occurrence in MN 4
"must be a later addition". A more plausible explanation would be that the
present passage in EA 31.1 is the result of an abbreviation in the original text
of the full statement of the four truths and for this reason only the first part of
what would have been a full exposition of the four noble truths is found. In
fact just knowing dukkha on its own would hardly suffice for the breakthrough
to awakening. Thus the report of the Buddha's awakening in the remainder of
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32. "Then, at that time, when I had attained this mental con-
dition, I attained liberation of the mind from the influx of sen-
suality, from the influx of existence, and from the influx of ig-
norance. By attaining liberation I in turn attained knowledge
of liberation, knowing as it really is that birth and death have
been extinguished, the holy life has been established, what had
to be done has been done, there will be no more coming again
to a womb.

33. "Brahmin, this is reckoned the third [higher] knowledge
that I attained in the last period of the night, [being] no longer
obscured.

34. "How is it, brahmin, do you have this thought: "The Ta-
thagata [still] has sensuality, ill-will, and ignorance in his mind,
and without having eradicated these, he stays in secluded dwell-
ing places?' Brahmin, you should not see it like this. The reason
is that the Tathagata has now discarded all influxes forever, he
continually delights in secluded dwellings and not in the com-
pany of men. Because I now see two benefits,* I delight in se-
cluded dwellings and [solitary] places. What are the two? In ad-
dition to it being for myself a [suitable] way of living, (219
dwelling in secluded places concurrently [serves] to deliver in-
calculable sentient beings [by setting an example for them]."*®

EA 31.1 makes it fairly probable that the present reference originally described a
more comprehensive insight than just knowing that "this is dukkha".

4> [%8] Adopting a variant that adds — after i, in line with the ensuing question
"what are the two?"

4 [0 MN 4 at MN 1 23,34 explains that the two reasons for the Buddha's dwell-
ing in seclusion are: "seeing a pleasant abiding here and now for myself and
out of compassion for later generations", attano ca ditthadhammasukhavi-
haram sampassamano pacchimaii ca janatam anukampamano (cf. also the
similar statement in AN 2.3.9 at AN I 60,35).
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35. At that time, the brahmin Janussoni said to the Buddha:
"Out of compassion for living beings you deliver them all."*’
The brahmin further said to the Buddha: "Enough, Blessed
One, enough, what has been said suffices. It is as if something
crooked had been straightened up,* like someone gone astray
who has found the [right] path, like a blind person who has ob-
tained eyes," like someone who sees a light in the darkness. In
the same way the recluse Gotama has taught the Dharma with
innumerable means. (567, I now go for refuge to the Buddha,
the Dharma, and the community, and from now on take on
myself the five precepts of no more killing living beings [etc.],
having become a lay disciple."”’

At that time the brahmin Janussoni, having heard what the
Buddha said, was delighted and received it respectfully. 2,0

Study

From the perspective of the main theme of the Bhayabherava-
sutta and its Ekottarika-agama parallel, a noteworthy difference

47100 A reference to delivering living beings is not found in Janussoni's state-

ment in MN 4.

48 31 Adopting the variant i instead of .

! The image of a blind person regaining eye-sight is not found in MN 4.

SOSIMN 4 at MN 1 24,7 also reports that he took refuge, although notably SHT
IV 32 folio 41 R3f, Sander and Waldschmidt 1980: 134, gives the impression
that the Sanskrit version did not record his taking of refuge (in fact the editors
remark: "damit endet, abweichend vom Pali, wo Janussoni Laienanhinger wird,

49 [52

das Bhayabhairavasiitra"). A number of other Pali discourses also report that
the brahmin Janussoni took refuge, cf. MN 27 at MN I 184,16, SN 12.47 at SN
1T 77,1, AN 2.2.7 at AN I 57,15, AN 3.55 at AN T 159,21, AN 3.59 at AN I
168,7, AN 4.184 at AN II 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. The recurrent reports of Janussoni's conversions have already
been noted by Tsuchida 1991: 77.
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can be found in the respective introductory sections. Although the
parallel versions agree on the two main points made by the brah-
min Janussoni, they differ in regard to the sequence in which he
presents them.

According to the Bhayabherava-sutta, Janussoni begins by re-
ferring to the Buddha's role as a guide for his disciples, after which
the brahmin takes up the topic of the difficulties when living in
seclusion. On reading the Pali account, these two points appear
like two separate ideas.

In the Fkottarika-agama account, however, Janussoni first
turns to the difficulties of living in seclusion and then proceeds to
the Buddha's role in providing guidance and encouragement to his
disciples. In reply, the Buddha then explains that it is precisely
due to seeing his secluded lifestyle that his disciples are inspired
to resort to secluded dwellings themselves. In this way, in the
Ekottarika-agama version a relationship between the two state-
ments emerges. The disciples face the difficulties of living in se-
clusion thanks to being inspired by the example set for them by
the Buddha.

The perspective that the Ekottarika-agama version provides in
this way suits the remainder of both discourses well, where the
autobiographical account of the Buddha's own practice of seclu-
sion and consequent attainment of absorption and liberation fills
out in detail what makes him a guide and inspiration for his dis-
ciples. 21

Another difference germane to the same theme occurs in rela-
tion to the contrast made in both versions regarding recluses or
brahmins who retire into seclusion without having established the
required level of purity, compared to the Buddha's way of dwell-
ing in solitude. Whereas the Bhayabherava-sutta keeps reiterating
that lack of purity or the presence of mental defilements will re-
sult in the experience of unwholesome fear and dread, the Ekot-
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tarika-agama version is less consistent in this respect. Here the
Pali version brings out a central theme with more clarity, namely
the fearfulness of seclusion.’’

The Bhayabherava-sutta reports the Buddha referring to some
recluses and brahmins who mistake day for night, or night for day,
a passage also preserved in the Sanskrit fragment parallel.’® In
contrast to these, the Buddha knows day for being day and night
for being night, for which he rightly deserves praise as someone
who is free from delusion, arisen for the benefit and welfare of
gods and men.”

This description is puzzling, since it is difficult to imagine
someone who mistakes day for night or night for day, and it
seems even more peculiar to propose that one able to recognize
day for being day should be considered as someone who is free
from delusion and who has arisen for the benefit of gods and men.

The Pali commentary explains this statement by describing
how someone who has attained jhana with a white kasina object
emerges unexpectedly from this jidgna during the night. Due to
the after-effect of the kasina, this person mistakes night for being
day time. Or else some birds usually active only during the day
might chirp at night and cause someone who hears them from in-

STI3&381 g appreciate the significance of this topic, it needs to be kept in mind

that from an ancient Indian perspective, as reflected in early Buddhist texts,
nature is often seen as dangerous and threatening; cf. Schmithausen 1991: 29
and 1997: 24 as well as Boucher 2008b: 54, and on fear in general in Pali texts
Giustarini 2012. That fear was indeed considered a problem for monastics can
be deduced from the Akarnkheyya-sutta and its parallels, where absence of fear
occurs among a range of wishes a monk might have; cf. MN 6 at MN 1 33,26
(= AN 10.71 at AN V 132,17) and MA 105 at T I 596a3.

2 SHT IV 32 folio 37 V2, Sander and Waldschmidt 1980: 131: (sam)jiifo]
divamse ca [d] (i)vasa [sa].

S MN 4 at MN I 21,20; I already drew attention to this difference in Analayo
2005: 2f.
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side a dwelling to mistake night for day.>* These explanations ap-
pear somewhat contrived and do not fit this passage from the
Bhayabherava-sutta too well, since the Buddha's statement does
not seem to be concerned with only a momentary mistaking of
day for night or night for day.

Here the Fkottarika-agama version offers a more straightfor-
ward presentation, in that the contrast made in its presentation is
between deluded recluses and brahmins, who do not understand
the path to awakening, be it day or night, and the Buddha, who
understands the same at all times.”” This serves as a meaningful
summary of the Buddha's practice described up to this point,
thereby highlighting his clarity on what needed to be done before
describing his meditative cultivation that indeed led to his attain-
ment of awakening,.

Another difference can be found in relation to the Buddha's at-
tainment of the four absorptions, which the Ekottarika-agama
version presents as his experience of happiness here and now,
thereby linking them more closely to a main theme in the dis-
course, the joy that can result from dwelling in seclusion.’® The
same difference recurs in relation to the three higher knowledges,

> Ps 1 121,18, followed by working through both examples in the opposite way,
describing how someone attains jhana with a dark kasina and emerges in the
daytime, or else someone hears a night bird during day time.

35 Although offering a more straightforward presentation, it needs to be kept in
mind that this could be the result of a translator rendering a knotty passage in
such a way as to make it comprehensible. On this hypothesis, the version of
this statement found in MN 4 (and also attested in the Sanskrit fragment)
might have been on purpose formulated in this way in order to illustrate that
the Buddha's insight into reality is based on recognizing things for what they
really are. Judging from the commentarial explanation, however, the passage
was not perceived by the reciters as easily comprehensible, motivating them to
come up with an attempt to make sense of it that is hardly convincing.

%6 Cf. above note 38.
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where the FEkottarika-agama discourse again makes a point of
indicating that their attainment comes about in a mind that has
reached fearlessness and that delights in dwelling in seclusion.

Keeping in mind the complementary perspectives provided by
the parallel versions in each of these instances helps to get a
clearer grasp of the central message of the discourse. Following
the Ekottarika-agama version's introductory account, the topic the
brahmin Janussoni had on his mind would have been the fearful-
ness of dwelling in seclusion. The continuity of the discourse then
reveals the Buddha's role as a source of inspiration for his disci-
ples when braving this fearful condition.”’ (222 This role comes up
again at the end of both discourses, when the Buddha points out
that one of the two reasons for his secluded lifestyle is to provide
an example to be emulated.

Another factor that counters fear, which is taken up in detail in
both versions, comes from purity of conduct,”® as well as purity of
the mind by overcoming a whole host of mental defilements.”

71 The role of recollecting the Buddha as a source of fearlessness is also pro-

minent in the Dhajagga-sutta, SN 11.3 at SN 1 219,27, with parallels in Wald-
schmidt 1932: 47 and 1959/1967: 379, Sander 1987: 137, SHT VII 1687A,
Bechert and Wille 1995: 96, Or. 15003/171, Wille 2006: 118, SA 980 at T 11
254c19, SA 981 at T II 255a26, EA 24.1 at T II 615a17, and Skilling 1994:
268,7 and 292,1 (for sitra quotations cf. the survey in Skilling 1997b: 403f).
Harrison 1992/1993: 218 comments that the Dhajagga-sutta shows that "as a
specific remedy against fear when meditating in wild and solitary places ...
the practice of buddhanussati must have assumed quite early on the nature of
an apotropaic technique."

58190 The importance of a foundation in proper conduct for being able to dwell
in seclusion is also highlighted in the Bhaddali-sutta and its parallel, MN 65 at
MN 1 440,17 and MA 194 at T 1 747¢é6.

52181 For a survey of these cf. Weerasinghe 1997: 615f. Although this does indi-
cate the need for a certain degree of maturity in order to be able to withdraw
into seclusion (cf. also AN 10.99 at AN V 202,4 and Ud 4.1 at Ud 35,18), it is
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The basic point made in this way appears to be that fear tends to
reflect the condition of one's own mind. Whereas the presence of
defilements or even of misconduct would naturally elicit fear if a
potentially frightening situation manifests, to the degree to which
purification has been undertaken, 5,3 fear should be less prone to
manifest.

Besides internal factors, however, external factors can also
cause the arising of fear. In such a case, both versions recommend
facing fear as and when it occurs. The two discourses make it clear
that this requires retaining whatever posture one is in when fear
arises. Instead of reacting to what has caused the fear, one faces
the mental condition of fear itself. This brings into play a key
factor of mindfulness practice, where the task is to remain aware
of the presence of a hindrance in the mind, including restlessness.”’

By in this way facing fear when it arises and continuing to
purify the mind, the joy of seclusion is shown eventually to cul-
minate in the happiness and bliss to be experienced through the
absorptions and the supreme happiness of liberation. In this way,
the Bhayabherava-sutta and its Ekottarika-agama parallel throw
into relief the importance of living in seclusion and facing fear as
essential ingredients of the path to awakening.

"Having savoured the taste of seclusion,
The taste of [inner] peace,

noteworthy that in AN 5.114 at AN III 138,27 new monks (nava acirapabba-
Jjita) are encouraged to withdraw into seclusion in forests. In fact Vin [ 92,22
makes a special allowance for a newly ordained monk to be exempted from
the otherwise obligatory need to live in dependence on a teacher if he finds
solace in living in seclusion in a remote forest dwelling.

601621 VN 10 at MN 1 60,11 (= DN 22 at DN II 300,10) and MA 98 at T I 584a24.
Another parallel, EA 12.1 at T II 568a9, merely lists the five hindrances with-
out giving detailed instructions. For comparative studies cf., e.g., Kuan 2008
and Analayo 2013g.
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[One] is free from anxiety and evil,

Savouring the joyful taste of the Dharma."®'

11931 Dhp 205 (cf. also Sn 257): pavivekarasam pitva (B®: pitva), rasam upasa-
massa ca, niddaro hoti nippapo, dhammapitirasam pivam (C°: pibam), which
has a counterpart in Uv 28.5, Bernhard 1965: 355: pravivekarasam jiiatva, ra-
sam copasamasya vai, nirjvaro bhavati nispapo, dharmapritirasam piban (for
a translation cf. Hahn 2007: 101). The Chinese parallels in T 212 at T IV 742¢10
and T 213 at T IV 792a25 read: MR 0E, EMERE S, ARG, ER

AR (for a translation cf. Willemen 1978: 125). The Tibetan parallel in
Beckh 1911: 98 or Zongtse 1990: 288 reads: legs par nyer zhi’i ro dang ni,
rab tu dben pa’i ro shes pa, rims nad med cing sdig med la, chos la dga’ ba’i
ro dag ’'thung (for translations cf. Rockhill 1883/1975: 133, Iyer 1986: 331,
and Sparham 1983/1986: 140).
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Introduction

In the present chapter, I investigate the theme of the lion's roar.
After surveying occurrences of lion's roars in the Pali Nikayas and
Chinese Agamas, 1 examine more closely the lion's roar attributed
to the Buddha in the Ciilasthandda-sutta, based on a translation
and study of its Ekottarika-agama counterpart.

The lion's roar is a recurrent motif in the discourses collected
in the four main Pali Nikdyas and their counterparts in the Chinese
Agamas. Most of these instances are related to the Buddha or his
disciples, although at times those outside of the Buddhist dispensa-
tion attempt a lion's roar, which usually miscarries.

An example for such unsuccessful lion's roars can be found in
the Patika-sutta of the Digha-nikaya and its Dirgha-agama paral-
lel, which report how the naked ascetic Patikaputta, after making
a public announcement of his impending defeat of the Buddha in
a contest of magical powers, failed to show up at the gathering
where this contest was to take place. Even after repeatedly being
invited to come, he is depicted as still unable to face the Buddha.
The messenger sent to fetch him comes to the conclusion that
Patikaputta's earlier proclamation was not a genuine lion's roar,
but instead was comparable to a jackal trying to imitate a lion."

* Originally published in 2009 under the title "The Lion's Roar in Early Bud-
dhism — A Study Based on the Ekottarika-agama Parallel to the Ctilasthanada-
sutta" in the Chung-Hwa Buddhist Journal, 22: 3-23.

! DN 24 at DN III 24,17 and DA 15 at T I 69a5; cf. also SHT IV 32 folio 17 R4f,
Sander and Waldschmidt 1980: 120, and for a study of this episode Analayo
2015a: 23 and 2016e. Another claim to defeat the Buddha, which also ends
unsuccessfully (although in this case the debater did face and discuss with the
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A similar judgement was passed on the wanderer Sarabha,
who after disrobing as a Buddhist monk had declared in public
that he had left the Buddha's dispensation, having reached realiza-
tion in regard to the teachings of the Buddha. When invited by the
Buddha in front of a congregation of wanderers to specify what
he had realized, Sarabha was unable to reply. His companions
thereupon compare his inability to substantiate his earlier claim to
a jackal trying to roar like a lion.?

These two instances bring out a central nuance of the image of
a lion's roar, in that one should be able to substantiate such a proc-
lamation in a debate.’ Additional detail about what makes up a
true lion's roar can be gathered from the Kassapasihandda-sutta
of the Digha-nikaya and its parallels, which depict various possi-
ble criticisms of a lion's roar. These are that someone roars a
lion's roar in an empty place, instead of amidst the assemblies, or
that the roar is made without real self-confidence.* A lion's roar
fails to command respect not only if one is unable to defend the
claim one has made, ¢ as illustrated in the examples above, but

Buddha), is according to EA 37.10 at T II 716a26 a lion's roar, although the
parallel versions MN 35 at MN 1 233,24 and SA 110 at T II 36b16 do not con-
sider this instance to be a lion's roar.

2 AN 3.64 at AN I 187,35, SA 970 at T II 250c5, and SA? 204 at T 11 450a20; cf.

also folio 169b, Pischel 1904: 817.

Manné 1996: 32 explains that lion's roars are "utterances which the speaker is

willing to defend in public", in line with "the Vedic tradition of challenges in

debate".

4BIDN 8 at DN 1175,1 and DA 25 at T I 104b3; cf. also SHT VI 1296, Bechert
and Wille 1989: 70, and fragments Hoernle 149/Add. 98 R6-8 and Pelliot bleu
340 R6-9, Hartmann 1991: 151f. DN 25 at DN III 57,19 concludes an occa-
sion where the Buddha confronts the allegation that he might be afraid of fac-
ing assemblies with the remark that, by rejecting such insinuations, the Bud-
dha had roared a lion's roar; such a qualification is not made in the parallel
versions DA 8 at T149b22, T 11 at T 1 224b22, and MA 104 at T 1 595c¢7.



Cilasthanada-sutta (MN 11) - 33

also if one is not able to satisfy and inspire others with one's ex-
planations.

A number of discourses show that the basis for the Buddha's
self-confidence when making a lion's roar was in particular his
possession of the ten powers and the four intrepidities of a Tatha-
gata.” The close relationship of these qualities to the Buddha's
lion-like nature becomes particularly evident in a Sanskrit frag-
ment of a Dasabala-sitra, which has a drawing of a winged lion
after each of the Buddha's powers.

31 The ten powers feature as the grounds for the Buddha's lion's roar in, e.g.,
AN 10.21 at AN V 33,7, AN 10.22 at AN V 37,6, SA 348 at T II 98a14, SA
684 at T II 186¢16, SA 701 at T II 189a8 (cf. also SA 702 and SA 703), EA
46.4 at T I1 776b15, T 780 at T XVII 717c14, T 781 at T XVII 718c18, and T
802 at T XVII 747b13 (with a different power at T XVII 747¢17); cf. also the
short statements in SA 1227 at T I1 335¢5, SA% 54 at T 11 392b18, and EA 51.3
at T II 816c8. AN 6.64 at AN III 417,13 then lists six powers as the basis for
the Buddha's lion's roar, as do SA 686 at T II 187b28 and SA 687 at T 11 187c14.
According to Endo 1997/2002: 20, the development of the notion of ten powers
"seems to have had an intermediate phase where only six powers of the Bud-
dha are mentioned". A set of five powers, again as the basis for the Buddha's
lion's roar, occurs in AN 5.11 at AN III 9,15. For Sanskrit fragments relevant
to the ten powers cf., e.g., Lévi 1910: 4431, de La Vallée Poussin 1911: 1063f,
Waldschmidt 1932: 209-225, Waldschmidt 1958, Sander 1987: 181-192, SHT
VI 1220R and SHT VI 1457R, Bechert and Wille 1989: 15 and 143, SHT 1X
2018, SHT IX 2066, and SHT IX 2162, Bechert and Wille 2004: 41, 82 and
119, and Chung 2009. The four intrepidities occur on their own as the grounds
for the Buddha's lion's roar in AN 4.8 at AN 11 9,3 and EA 27.6 at T 11 645b28
(with a different intrepidity at T II 645c7). Only three intrepidities occur in the
case of the above quoted AN 3.64 at AN I 186,33. Sanskrit fragments referring
to the four intrepidities are, e.g., SHT IV 623 folio 5, Sander and Waldschmidt
1980: 252, SHT VI 1504, Bechert and Wille 1989: 166, and SHT IX 2323,
Bechert and Wille 2004: 173.

6 ) Table I in Waldschmidt 1958: 386f.
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In the Mahasthanada-sutta a listing of the ten powers and four
intrepidities occurs as part of a lion's roar made in reply to a wrong
allegation by the former Buddhist monk Sunakkhatta,” somewhat
similar in nature to the above discussed instance of the ex-monk
Sarabha. Such occurrences further underline the significance of
the lion's roar in a debate.

The nuance of a challenge in debate does not exhaust the im-
plications of the image of a lion's roar. Several discourses that
relate the Buddha's lion's roar to his possession of the ten powers
and four intrepidities indicate that the content of his lion's roar is
a teaching on the impermanent nature of the five aggregates of
clinging.® (71 The delivery of such a lion's roar instils fear in others,
especially among devas who are of long life, as it makes them
realize that even their existence is bound to come to an end.’ In
these contexts, the lion's roar stands for a revelation of truth in
general.'’ Such teachings are lion's roars because they instil fear,
similar to the fear experienced by other animals when they hear
the roar of a lion."

7T MN 12 at MN 1 69,31, with a counterpart in T 757 at T XVII 592¢2.

SUISN 12.21 at SN 11 28,1, SN 12.22 at SN 11 28,17, and EA 46.3 at T 11 776a21.

81 SN 22.78 at SN III 85,20 and AN 4.33 at AN II 33,21 (here the teaching de-
livered is on the nature of personality, sakkaya, its arising, its cessation, and
the path to its cessation).

191 The close relationship of the lion's roar to proclaiming a truth is reflected in
MA 137 at T I 645b22, paralleling a passage on the nature of the Tathagata as one
who speaks the truth in AN 4.23 at AN II 24,2, which exemplifies the truthfulness
of the words of a Tathagata with his roaring a lion's roar before any assembly.
Although the lion's roar is thus in a way also a proclamation of truth, it does not
seem to share the magical potency often associated with public asseverations of
truth, on which cf. also, e.g., Burlingame 1917, Hopkins 1932: 317-323, Liiders
1959: 487-505, Brown 1968, Wayman 1968, and Harvey 1993: 67-79.

" Heim 2003: 546 notes that "the Tathdgata delivering his teaching ... in
exactly the same way that a lion's roar causes brutes of the forest to quake in
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This salutary aspect of the lion's roar is relevant to situations
that go beyond facing an opponent in debate. Instead, here the
lion's roar stands for a teaching strategy whose purpose is to stir
up a sense of urgency and thereby lead others towards liberation."
This complements the image of the lion's roar in early Buddhist
discourse which, besides the defensive function of meeting a
challenge in a debate, also has the positive function of promoting
the progress of a disciple on the path to awakening.

The lion imagery in a teaching context receives additional ex-
planation in a discourse in the Arnguttara-nikaya, according to which
a lion, after having roared its lion's roar, sets out hunting in a care-
ful manner. Similarly the Tathagata, on roaring the lion's roar of
his teachings, does so in a careful manner."’ The imagery of a lion
is in fact recurrently associated with the Buddha, (5; and besides
the nuances of royalty and carefulness also conveys a sense of
aloofness and independence.'*

fear ... suggests that some fear is valuable, in that it can replace complacency
with urgency".

12 According to Brekke 1999: 450, "the function of the Buddha in the simile of
the lion is to create fear through his teaching ... and when this fear is effec-
tively translated into religious motivation one will strive to attain nirvana."

300 AN 5.99 at AN III 122,8: sakkaccam yeva tathagato dhammam deseti. A
rather extended teaching by the Buddha in DN 26 at DN III 79,5 receives the
title "a lion's roar discourse on the wheel-turning king", Cakkavatti-sthanada-
sutta in the PTS edition, although B, C°, and S° only have the title Cakkavatti-
sutta.

W Cf e.g. Sn 107,5: durdsada hi te bhagavanto sihd va, according to which
those like the Buddha are difficult to approach like lions. Brekke 1999: 448 com-
ments that the nuances underlying this image are that a "lion ... is aloof, sepa-
rate and completely detached". According to SN 48.51 at SN V 227,14, a lion is
reckoned foremost among animals due to its superior strength, speed, and cour-
age. These qualities make the lion an obvious choice as a symbol of royalty and
supremacy; in fact Bareau 1960: 248 notes that a range of Vinayas present the
motif of a lion as the most prominent image to be used for adorning Buddhist
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Although the lion imagery is thus closely related to the Bud-
dha, lion's roars can also be made by a disciple."’ Examples are a

stipas. A famous example of the use of this motif is the lion capital from Sarnath;
cf. below p. 649 (already published in Huntington 1985: 47 fig. 4.5). This capital
features four addorsed lions with open jaws, as if just about to roar a lion's roar,
standing on a drum adorned with a wheel right beneath their forefeet; cf. also
Bareau 1960: 248, Irwin 1973: 716, Pandey 1978: 27, and Deeg 2003: 42. This
pillar was apparently still witnessed in situ by Xuanzang (Z2%); cf. T 2087 at T
LI 905b23, translated in Beal 1884: 46. For a form of representation with the
lion in the middle of the wheel cf. Zin 2015: 56. Bareau 1971b: 17 explains that,
although the lion was "not only rare in India but most likely unknown in the
middle basin of the Ganges where Buddha spent all his life, this animal plays an
important role in Indian symbolism ... the lion symbolizes royalty." The same
image also plays a role in the Jain tradition, where the lion was the animal cho-
sen to represent Mahavira; cf. Schubring 1962/2000: 24. Deo 1956: 560 notes
instances where other Jains, because of their skill at debating, are also acclaimed
as lions; on the lion's roar as an epithet of Kumarila Bhatta cf. Verardi 2011: 221.
As a symbol of kingship, supremacy, etc., the lion is of course a recurrent motif
in many cultures.

(2] The ability to roar a lion's roar is explicitly associated with all arahants in
SN 22.76 at SN III 84,4 and its parallel MA 120 at T 1 610a5. SA 1101 at T II
289c24 relates the ability of disciples to proclaim a lion's roar to their insight
into the four noble truths (cf. also SA% 97 at T 11 408b16, although in this case
the lion's roar on the four noble truths is made by the Tathagata). In SA 911 at
T 11 228¢10 and SA”? 126 at T 11 421¢20 a lay disciple's proclamation before a
king, made to dispel the rumour that Buddhist monks are allowed to accept
gold or silver, is also qualified as a lion's roar; the same is the case when An-
athapindika defeats the views held by other wanderers in SA 968 at T II 249a24
and SA” 202 at T II 448¢27; or when he makes a proclamation before the Buddha
in SA 1241 at T 1T 340a25. EA 17.1 at T II 582a9 even speaks of a lion's roar
when Rahula asks the Buddha about how to practise mindfulness of breathing.
According to the listing of eminent disciples in AN 1.14.1 at AN I 23,24, Pindola
Bharadvaja was foremost among monks who roar a lion's roar. The listing of
eminent disciples in EA 4.3 at T II 557b19 reckons him instead foremost in
defeating outsiders. For a study of tales related to Pindola Bharadvaja cf., e.g.,
Lévi and Chavannes 1916: 205-275, Ray 1994: 151-162, and Strong 1979.
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monk and on another occasion a nun, who indicate that they in-
tend to announce their attainment of the final goal in front of the
Buddha as their lion's roar."

The disciple most frequently associated with the image of the
lion's roar appears to be Sariputta. o) One of the lion's roars by
Sariputta is made in order to defend himself against a wrong alle-
gation by another monk, who has raised the accusation that Sari-
putta had slighted him.'” Another instance occurs after Sariputta
has successfully answered a question by the Buddha, although at
first he has been uncertain about how to reply to it. Once the
Buddha has left, Sariputta gives vent to his self-confidence by
telling his companions that he felt ready to face any question the
Buddha might want to ask him.'® Notably, in both instances it is
not Sariputta himself but his companions who reckon his procla-
mations to be a lion's roar."

Other lion's roars proclaimed by Sariputta express his deep
conviction that nobody, be it in the past or in the future, could
surpass the Buddha in respect to being awakened.”” The Buddha

16131 Th 175 and Thi 332. However, not all declarations of having attained the
final goal are reckoned as lions' roars; cf. also Katz 1982/1989: 29-31.

1704 The qualification of his defence as a lion's roar occurs in AN 9.11 at AN
1V 374,15, MA 24 at T1452c17, and EA 37.6 at T 11 712¢23.

18151 SN 12.32 at SN 11 55,26, fragment S 474 folio 18 RS, Tripathi 1962: 55,
MA 23 at T1452b3, and SA 345 at T 11 95¢7.

19 116]' A proclamation made by Mahakassapa in SA 1143 at T II 302¢12 and SA?
118 at T II 417¢7 is only qualified as a lion's roar by the reciters of the dis-
course.

20117} This proclamation is reckoned by the Buddha to be a lion's roar in DN 16
at DN II 82,8, DN 28 at DN 11 99,12, SN 47.12 at SN 'V 159,11, DA 18 at T I
76¢5, T 18 at T 1 255a25, and SA 498 at T 11 130c13. In EA 38.10 at T II 725b4
a proclamation by King Pasenadi regarding the faith-inspiring qualities of the
Buddha and his disciples is also recognized as a lion's roar, although the quali-
fication of being a lion's roar is not used in the parallel discourses MN 89 at
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was quick to point out that this proclamation was made without
actual knowledge of the qualities of other awakened ones in past
and future times.

An instance where the Buddha teaches his disciples how to
roar a lion's roar can be found in the Cilasthanada-sutta and its
parallels.”’ This seems to be the only instance where the Buddha
actually formulates the contents of what his disciples should
proclaim as their lion's roar in a situation of being challenged by
contemporary wanderers and recluses.

The FEkottarika-agama parallel to the Cilasthanada-sutta
presents this lion's roar with significant differences, which war-
rant a closer study of this particular case and its import for assess-
ing the nature of a lion's roar in early Buddhist thought. [;o; In ad-
dition to the Ekottarika-dgama discourse, translated below,* an-
other parallel to the Citlasthanada-sutta can be found in the Madh-
yama-dgama.23

Translation

1. Thus have I heard. At one time the Buddha was staying
at Savattht in Jeta's Grove, Anathapindika's Park.”* At that time
a group of many monks had entered Savatthi. Then the group
of many monks had this reflection: "It is still too early in the
morning for us to collect alms, let us approach the village of

MN II 124,24, AN 10.30 at AN V 69,24, and MA 213 at T 1 797b16, nor in a
parallel preserved in the Ksudrakavastu of the Mulasarvastivada Vinaya, T
1451 at T XXIV 238b21, with its Tibetan counterpart in D 6 tha 86a4 or Q
1035 de 82b8.

28I VN 11 at MN 163,24, MA 103 at T 1590b5, and EA 27.2 at T II 643c2.

22 [ The translated discourse is EA 27.2 at T 11 643c2 to 644b18.

23 [200MA 103 at T T590b5 to 591b24.

24221 MN 11 at MN 1 63,24 gives the same location, whereas MA 103 at T I
590b6 places the discourse at Kammasadhamma in the Kuru country.
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the heterodox wanderers for some discussion."? Then the
group of many monks in turn approached the village of the
heterodox [wanderers]. Having arrived, they exchanged greet-
ings, and sat down to one side.”®

3. Then the wanderers asked the (monks):*’ "The recluse
Gotama proclaims this teaching to his disciples: 'Monks, you
should completely learn this teaching, entirely realize and un-
derstand it, and having realized and understood it, you should
together receive it respectfully!'

"We also proclaim this teaching to our disciples: "You should
completely learn this teaching, entirely realize and understand
it and, having realized and understood it, you should together
receive it respectfully!" What is the difference between the re-
cluse Gotama and us? [;;; What is there that is superior or in-
ferior? That is to say, he proclaims teachings and we also proc-
laim teachings, he instructs and we also instruct."

When the group of many monks had heard this statement,
they expressed neither agreement nor disagreement, but got up
from their seats and left. Then this group of many monks said
to each other: "We should go and report this matter to the
Blessed One."

Then the group of many monks entered Savatthi to collect
alms and, having eaten and put away their robes and bowls,
with the sitting mat over their left shoulders, they approached
the Blessed One. They paid respect with their heads at his feet

25 [23&24] Adopting the variant 543% instead of 333%. The reference in EA 27.2 at
T II 643c¢5 to a "village", , of these wanderers is unusual, and one would
rather expect a reference to a park inhabited by them, [&], or to their place, FfT.

26 23] Adopting a variant without EL1F—Ai44.

2726V EA 27.2 at T 11 643¢7 here uses & A, literally "men of the path", instead
of the term [[; Fr: employed elsewhere in the discourse.
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and sat down to one side. Then the group of many monks fully
reported what had happened to the Blessed One.”®

5. At that time the Blessed One told the monks: "If those
heterodox wanderers pose such a question, you should employ
this rejoinder to reply to them: 'Is there a single final goal or
are there many final goals?' If those brahmins are capable of
giving an unbiased answer,” then they will answer like this:
'There is a single final goal, there are not many final goals.'

"[They should be asked]: 'As for that final goal, is the pres-
ence of sensual desire the final goal or is the absence of sen-
sual desire the final goal?' [They will answer]: 'Regarding the
final goal, the absence of sensual desire is to be regarded as
the final goal.'

"[They should be asked]: 'How is that final goal, is the
presence of ill-will the final goal or is the absence of ill-will
the final goal?' [They will answer]: 'Regarding the final goal,
the absence of ill-will is the final goal, the presence of ill-will
is not the final goal.'

"[They should be asked]: 'How is it, is the presence of delu-
sion the final goal or is the absence of delusion the final goal?'
[They will answer]: 'Regarding the final goal, the absence of
delusion is the final goal.'

"[They should be asked]: 'How is that final goal, is the pres-
ence of craving the final goal or is the absence of craving the

27 The beginning part of MN 11 and MA 103 differs considerably; cf. the
discussion below.

P81 EA 27.2 at T 11 643c22 here switches from the earlier #pi&i/FEE to AFE,
whereas the parallel versions MN 11 and MA 103 consistently refer to parib-
bajakas/FELEZ in this section. Such variation in translation terminology of what
would probably have been a single term in the Indic original appears to be a
regular trait of the Ekottarika-agamas; cf. also above p. 14f note 20.
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final goal?' [They will answer]: 5; 'Regarding the final goal,
the absence of craving is the final goal.'

"[They should be asked]: 'How is that final goal, [g44a) 1S the
presence of clinging the final goal or is the absence of clinging
the final goal?' [They will answer]: 'Regarding the final goal,
the absence of clinging is the final goal.”

"[They should be asked]: 'How is that final goal, is it [to be
attained] by one who is wise or by one who is not wise?' [They
will answer]: 'Regarding the final goal, it is [to be attained] by
one who is wise.'

"[They should be asked]: 'As for this final goal, is the final
goal for one who is quarrelsome or is the final goal for one
who is not quarrelsome?' They will answer:’' 'Regarding the
final goal, that final goal is for one who is not quarrelsome.'*

6. "Monks, there are these two views. What are the two
views? That is, they are the view of existence and the view of
non-existence.”

7. "Whatever recluse or brahmin who does not understand
the origin and the result of these two views will consequently
have a mind with sensual desire, a mind with ill-will, a mind
with delusion, a mind with craving, and a mind with clinging,
he will be one who lacks wisdom, he will be with a quarrel-

3090 1 its series of enquiries, MA 103 at T I 590c16 presents craving and cling-
ing together. MN 11 at MN I 65,1, however, agrees with EA 27.2 at T II
643c28 in treating these two as separate queries.

3'In the original, EA 27.2 at T Il 644a5, the phrase 7% {EZ:5 occurs in the
middle of the reply, probably through an accidental shift of text.

2MN 11 at MN 1 65,11 continues with another query not found in MA 103,
whether the final goal is for one who enjoys and delights in conceptual prolif-
eration, papaiica. On the significance of paparica cf. the detailed study by
Nanananda 1971.

3 MN 11 at MN I 65,17 and MA 103 at T I 591a8 note that those who hold one
of these two views will oppose those who adopt the other view.
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some mind, and he will not take part in practice that is in con-
formity [with the final goal]. Such a person does not become
liberated from birth, old age, disease, death, worry, dejection,
pain, vexation, and from multifarious kinds of distress; he will
not be liberated from dukkha.

8. "Whatever recluse or brahmin who understands [these
two views] as they really are will not have delusion or ill-will
in the mind and will continuously take part in practice that is
in conformity [with the final goal]. [Such a person] will in turn
attain liberation from birth, old age, disease, and death, I say,
he now [cuts off] dukkha at its basic root.

"In this way, monks, there is this sublime teaching, which
is reckoned an unbiased teaching. Whoever does not practice
this unbiased teaching will succumb to five views.** (13]

9. "Now I shall explain the four [types of] clinging. What
are the four [types of] clinging? They are reckoned to be cling-
ing to sensual desires, clinging to views, clinging to rules, and
clinging to a self.*® These are reckoned to be the four [types of]
clinging.

3 EA 27.2 at T 11 644al5: 7. K. From the context it remains unclear what these
"five views" refer to, nor is a similar statement found in the parallel versions.
Judging from the Pajicattaya-sutta and its Tibetan counterpart, these could be
the five views that affirm the survival of a percipient self after death, the sur-
vival of an impercipient self, the survival of a self that is neither-percipient-
nor-non-percipient, the annihilation of the self, and the advocating of Nirvana
here and now; cf. MN 102 at MN 1II 228,23 and Skilling 1994: 314,3, as well as
a reference to this fivefold division in SHT IV 32 folio 1 V6, Sander and Wald-
schmidt 1980: 109, and in Vibh 378,16.

In regard to the fourth type of clinging, MN 11 at MN I 66,2 instead speaks of
clinging to a doctrine of self, attavadupadana. MA 103 at T 1 591a22, how-
ever, agrees with EA 27.2 at T II 644al6 in reading F¢3%. The corresponding

3

<

expression atmopdadana can be found in fragment S 474 folio 12 R6, Tripatht
1962: 43 (where the original apparently reads atmopadana). For a discussion
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10. "If there are recluses or brahmins who thoroughly un-
derstand the notion of 'clinging to sensual desires', although
they understand the notion of clinging to sensual desires, it
does not follow that they therefore thoroughly discern the no-
tions of all [types of] clinging. They begin by discerning the
notion of clinging to sensual desires, but then they do not dis-
cern the notions of clinging to views, clinging to rules, and
clinging to a self. The reason is that those recluses or brahmins
are not able to discern the notions of these three types of cling-
ing. This is the reason.

11. "If there are recluses or brahmins [who, in an attempt]
to discern thoroughly all [types of] clinging, discern clinging
to sensual desires and clinging to views, [yet] they do not
discern clinging to rules and clinging to a self. The reason is
that those recluses or brahmins are not able to discern these
two [types of] clinging.

12. "If there are recluses or brahmins [who attempt] to be
able to discern thoroughly all [types] of clinging, yet they are
not endowed with [such ability], as they are [only] able to dis-
cern clinging to sensual desires, clinging to views, and cling-
ing to rules, but they do not discern clinging to a self. The rea-
son is that those recluses or brahmins are not able to discern
clinging to a self. That is the reason why these recluses or brah-
mins as well, in spite of their [attempt] to discern thoroughly all
[types of] clinging, are also not endowed with [such ability].

"These are reckoned the four [types of] clinging. What is
their significance, what is their distinctive mark? The four [types
of] clinging are reckoned to arise because of craving.” 14

of the significance of this difference in regard to the formulation of the fourth
type of clinging cf. Analayo 2008d.

36 This short statement on craving as what underlies all four types of clinging is
without a counterpart at this juncture in MN 11 and MA 103, which instead con-
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13. "Like this, [gsp; monks, this is a sublime teaching by
properly discerning. If one does not practise [discerning] all of
these [types of] clinging, one is not reckoned as unbiased. The
reason is that the significance of the teachings is not easy to
comprehend, not easy to understand, compared with the sig-
nificance of what is not Dharma, what has not been proclaimed
by a fully awakened Buddha.*’

14. "Monks, you should know, the Tathagata is thoroughly
able to discern all [types of] clinging in their entirety. Because
of being able to discern all [types of] clinging in their entirety
and in conformity [with the Dharma], he is able to discern cling-
ing to sensual desires, clinging to views, clinging to a self, and
clinging to rules.”® The reason is that the Tathagata thoroughly
discerns all [types of] clinging, in conformity with the Dharma,
not in contradiction to it.

16. "Because of what do these four [types of] clinging arise?
Thus these four [types of] clinging arise because of craving,
because of craving they grow, and this clinging comes into op-
eration.”

tinue directly with the theme of the proper teacher and only turn to craving,
etc., later, when EA 27.2 also comes back to this theme and takes it up in
more detail; cf. §16.

3" MN 11 at MN 1 66,32 and MA 103 at T I 591b3 differ in so far as they des-
cribe the inefficacy of placing confidence in a teacher who does not understand
all four types of clinging. They thereby come back to a point made in their in-
troductory sections, where the Buddha had taught four principles to the monks,
the first of which is confidence in their teacher.

38 3% Notably at this point the sequence has changed, with clinging to rules men-
tioned last.

391401 MN 11 at MN I 67,17 continues tracing the condition for the arising of
clinging from craving via feeling, contact, the six sense-spheres, name-and-
form, consciousness, and formation to ignorance. MA 103 at T I 591b11 pro-
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17. "One who in turn becomes unable to give rise to these
[types of] clinging, due to not giving rise to these [types of]
clinging, he is not afraid. Due to not being afraid, he in turn
attains Nirvana, knowing as it really is: 'Birth and death have
been extinguished, the holy life has been established, what had
to be done has been done, there is no further existence to be
experienced.'

"Like this, monks, there is this sublime teaching. If one un-
derstands it according to reality, then one is endowed with all
teachings, with the root of the practice of the teachings. The
reason is because this teaching is superbly sublime, proclaimed
by all Buddhas, it is devoid of deficiency in regard to any form
of practice.*

"Therefore, monks, [in such a teaching] there exists a first-
grade recluse, a second-grade recluse, a third-grade recluse,
and a fourth-grade recluse. Beyond [these] there is no further
recluse that is superior, that could surpass these. You can roar
a lion's roar like this.""'

Having heard what the Buddha had said, the monks were
delighted and received it respectfully. (5

Study

A noteworthy difference between the Ekottarika-agama ver-
sion and its two counterparts manifests right away with the begin-
ning of the discourse. The Majjhima-nikaya and Madhyama-agama
versions do not report an actual encounter between the monks and

ceeds directly from clinging to ignorance, without mentioning any of the in-
tervening links.

40 [42) This passage is without counterpart in the two parallel versions.

#TI3IMN 11 does not conclude with a lion's roar, which it only has at the begin-
ning of the discourse; cf. MN I 64,1. MA 103 has its version of the lion's roar

here and also at the beginning of the discourse, T 1 590b10 and 591b23.
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heterodox wanderers. Instead, according to them the Buddha de-
livered the present instruction to prepare the monks in case they
should be challenged by heterodox wanderers.** In these two ver-
sions, the challenge posed to the monks is only hypothetical, not
an actual event.

The nature of the challenge also differs in the Majjhima-nikaya
and Madhyama-agama versions, as the imaginary heterodox wan-
derers query the claim made by the monks that only among them
the four types of true recluse can be found, whereas other dispen-
sations are devoid of these. On hearing this, and one might think
quite reasonably, the heterodox wanderers question the basis for
such a proclamation.

According to the Buddha's instruction, the monks should reply
by proclaiming that the Buddha had taught them four principles
as a basis for their proclamation. These four principles are:

* they have confidence in their teacher,

» they have confidence in their teaching,

» they are practising their moral obligations,

* they live in harmony with and feel affection for other disci-

ples of the Buddha.*

On hearing this, and one might again think quite reasonably,
the heterodox wanderers state that the same applies to them as
well, in that they have confidence in their own teacher, etc. When
faced with this reply, the monks should ask a series of questions
about the nature of the final goal.

Compared with the Ekottarika-agama account, this progres-
sion seems somewhat artificial. It would be beside the point to

2B MN 11 at MN 164,2 and MA 103 at T 1590b10.

43 ] In relation to the third principle, MA 103 at T I 590b21 adds that they also
have confidence in regard to their moral obligations, {S7#{% EL /¢, something
that, although not mentioned explicitly in MN 11 at MN 1 64,13, would be to
some degree implicit in the circumstance that they were willing to fulfil them.
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present confidence in one's own teacher, etc., as a ground for
making a claim in a discussion with those who follow a different
teacher. Instead of presenting such an argument, one would ex-
pect the Buddha to be able to devise more intelligent ways of
preparing his monks for such a situation. Unlike the quite reason-
able queries made by the heterodox wanderers, [;) the four prin-
ciples to be employed by the Buddhist monks do not seem to be
particularly convincing assertions.**

The same is also the case for the claim that these four princi-
ples are intended to defend. In fact this is the lion's roar found in
all versions, although the FEkottarika-dgama account differs in
that it has this lion's roar only at its conclusion. In the two parallel
versions, the lion's roar stands already at the beginning of the dis-
course. According to them, the Buddha started the delivery of this
particular teaching by encouraging his monks to roar a lion's roar,
and the remainder of the discourse is an explanation of what the
monks can base themselves on when making such a proclamation.

Besides the positioning within the discourse, the nature of the
lion's roar also differs. In the Ekottarika-agama account, the lion's
roar simply affirms that, in a teaching that is based on understand-
ing all types of clinging, the four true recluses can be found. A dis-
course in the Anguttara-nikaya clarifies that the reference to the
four true recluses stands for those who have reached the four levels
of awakening.*

4[4 Manné 1996: 21 comments that "it is difficult to see how these points sup-
port the challenge, the sithandda, at the beginning of this sutta."

447 AN 4.239 at AN 11 238,7; cf. also the Mahaparinibbana-sutta and its paral-
lels, which clarify that the four types of true recluses can only be found in a
teaching that involves the practice of the noble eightfold path, DN 16 at DN II
151,15, DA 2 at T125a26, T 6 at T I 187¢7, T 7 at T I 204a5, and fragment
485 no. 216 Rb—c, Waldschmidt 1950: 75; cf. also Waldschmidt 1948: 230,
Bareau 1971a: 104, and Kiblinger 2005: 34.
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The lion's roars in the Cilasihandda-sutta and the Madhyama-
agama version go further than the one in the Ekottarika-agama
discourse. After affirming the existence of the four types of true
recluse in their own dispensation, according to these two versions
the monks should also proclaim, as part of their lion's roar, that
the dispensations of others are devoid of true recluses.*

The Ekottarika-agama version of the lion's roar does not have
the somewhat derogatory remark found in the parallel versions, in
spite of the fact that in its account the occasion for the lion's roar
is an actual encounter with and a challenge by others. In contrast,
in the two parallel versions the adversaries are only imagined.

Moreover, in the Ekottarika-adgama discourse the lion's roar
comes as a natural climax at the end of the discourse, whereas its
positioning at the beginning of the other versions conveys a con-
siderably more provocative impression. In sum, the lion's roar in
the FEkottarika-agama breathes a considerably less competitive
spirit than its counterparts. ;7

This would better accord with the lack of competitiveness at-
tributed in other discourses to the Buddha.*” According to a dis-

4 M8 MN 11 at MN 1 63,29: suiiiia parappavada samanehi aiiiie (B%: samanebhi
aiifiehi and S°: samanehi aiifiebhi). MA 103 at T I 590b13: BiE—1t)j2%4mw))
F9%EE. Of the versions of the Mahaparinibbana-sutta, only T 6 at T 1 187¢8
does not have a comparable remark. The same type of remark can also be found
in AN 4.239 at AN 11 238,8, SA 979 at T I 254b12, and SA? 110 at T I 413cl1.

47141 A5 Freiberger 2000b: 5 points out, to declare that the teachings of others
are devoid of [true] recluses implies "that the ideal of 'what an ascetic ought to
be' is realized only in the Buddhist sanigha", which does seem to spring from a
competitive attitude. In contrast, Wijebandara 1993: 98 notes that in general
the discourses give the impression that "characteristic of the Buddha's attitude
is its unpolemic nature", which he relates to the circumstance that "the Buddha
did not believe that to win in argument meant one held a correct view." I al-
ready drew attention to the contrast between the lion's roars in EA 27.2 and its
parallels in Analayo 2005: 6f.
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course in the Samyutta-nikaya and its parallel in the Samyukta-
agama, the Buddha claimed quite explicitly that he did not dis-
pute with others, only others might dispute with him.**

For evaluating the kind of lion's roar a Buddha might teach to
his disciples, a telling indication can be gathered from an injunc-
tion given in the Aranavibhanga-sutta and its Madhyama-dagama
parallel on the proper modes of speech to be employed when teach-
ing. The two versions agree that one should avoid disparaging
others, and instead just teach the Dharma.*’ This injunction seems
to stand in some degree of contrast to the type of lion's roar found
in the Culasithanada-sutta and its Madhyama-agama parallel.
According to these discourses, the Buddha actually encouraged
his disciples to proclaim that the dispensations of others are de-
void of true recluses.

When evaluated within the context of other passages that pre-
sent the Buddha or his disciples roaring a lion's roar, the lion's
roars in the Cilasthandda-sutta and the Madhyama-agama dis-
course stand out even more for their unusual nature.

According to other discourses, when actually being defamed
by others, the Buddha and Sariputta respond by simply proclaim-
ing what is true on their side as their lion's roar, without counter-
attacking. This is particularly evident in the instance in which
Sariputta is accused by one of his fellow monks of having slighted
the latter. Without in any way referring to the other monk, accord-
ing to the different records of this event Sariputta simply illus-
trates the humble nature of his mind with various similes, making
it clear that for one like him it is not possible to undertake the
type of action of which he has been accused.” The three versions

48 [01 N 22.94 at SN 111 138,26: naham ... lokena vivadami, loko ... maya viva-
dati and SA 37 at T 11 8bl6: F B E, (SR,

# S MN 139 at MN 11 231,27 and MA 169 at T1701c17.

021 AN 9.11 at AN IV 374,25, MA 24 at T 1 453a4, and EA 37.6 at T II 713a9.
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agree that as a result of Sariputta's lion's roar the other monk
comes forward and asks to be forgiven for his wrong accusation.
This incident reveals the power of the lion's roar in being a non-
contentious but at the same time fearless proclamation of truth.

In sum, it seems that, in the case of the Cilasthanada-sutta
and its Chinese parallels, the type of lion's roar found in the Ekot-
tarika-agama version fits better with the implications of a lion's
roar reflected in other discourses. Based on an actual challenge by
others, the Buddha teaches his disciples that they should respond
to such a challenge by first establishing common ground with their
challengers through ascertaining the nature of the final goal. Once
agreement on the nature of the final goal has been reached, [;5; they
should proceed to point out that progress towards this final goal
requires insight into all four types of clinging. This much clari-
fied, they can then conclude with a lion's roar that the four stages
of spiritual perfection are to be found in a teaching that is based
on insight into these four types of clinging.

In contrast, the Majjhima-nikdya and Madhyama-agama ver-
sions start off with a lion's roar that has a derogatory nuance to it
and then try to back this up with arguments that do not fulfil this
purpose. In contrast to their presentation of the type of lion's roar
a Buddha would teach his disciples, the main aspect of a lion's
roar in other early Buddhist discourses appears to be a fearless
proclamation of a truth in a way that is not derogatory. Its main
functions are to clarify wrong allegations and to present one's po-
sition in a debate, or else to stir up a sense of urgency as a teach-
ing method aimed at encouraging progress on the path to libera-
tion.
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Introduction

In the present chapter I study a peculiar feature of the Ekottari-
ka-agama preserved in Chinese translation, namely the occurrence
of discourses in this collection that combine material which in
other transmission lineages forms separate discourses, a phenome-
non to which I refer as "discourse merger".'

My exploration begins with a survey of a range of instances of
such apparent discourse merger in order to offer a general impres-
sion of this characteristic of the Ekottarika-adgama collection. Then
I proceed to a case study based on translating the Ekottarika-agama
parallels to the Kakaciupama-sutta and the Alagaddipama-sutta.
In the final part of the article I take up a few more instances of
discourse merger in the Ekottarika-agama collection that confirm
conclusions that suggest themselves from the case study.

Cases of Apparent Discourse Merger in the Ekottarika-agama

Discourse merger as a characteristic feature of the Ekottarika-
agama has already been examined by Lamotte in a study published
nearly fifty years ago. In this study Lamotte comes to the conclu-
sion that the Ekottarika-agama collection contains an abundance
of composite discourses artificially forged by putting side by side

* Originally published in 2014/2015 under the title "Discourse Merger in the
Ekottarika-agama (2), The Parallels to the Kakaciipama-sutta and the Alagad-
diipama-sutta" in the Journal of the Centre for Buddhist Studies, Sri Lanka,
12: 63-90.

! In Anilayo 2008a: 10f T briefly drew attention to this pattern; cf. also below p.
871f.
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discourses or portions of discourses borrowed from other canoni-
cal texts.”

The discourse studied by Lamotte, found among the Tens, be-
gins with an eulogy of Sariputta by devas.’ Then comes an epi-
sode in which a yakkha hits Sariputta on the head while the latter
is seated in diamond meditation.* Next follows another tale in
which the monk Sanjiva, a disciple of the former Buddha Kaku-
sandha, has similarly attained diamond concentration and is mis-
taken for dead by passers-by who attempt to cremate him. He sur-
vives the cremation with body and robes intact. After relating this
episode, the Buddha describes Sariputta's wisdom, before speak-
ing a set of stanzas in praise of Sariputta. (¢

Lamotte identifies distinct sources for each of the five parts of
the discourse,’ concluding that this case confirms the tendency
evident in the Ekottarika-agama of discourses artificially forged
together.

2 Lamotte 1967: 106: "une ... particularité de I'Ekottara sur laquelle je voudrais
attirer l'attention est I'abondance des Siitra composites, artificiellement forgés
en mettant bout a bout des Siitra ou des portions de Stitra empruntés a d'autres
textes canoniques."

> EA48.6 at T 11 7939a.

* On this expression cf. Analayo 2011¢: 301f note 180 and below p. 443ff.

> Regarding the parallels to one of these episodes, involving Saiijiva, it is note-
worthy that the discourse counterparts in MN 50 at MN I 333,17, MA 131 at T
1620c17, T 66 at T 1 864c14, and T 67 at T 1 867a27 (the episode is also found
in D 4094 ju 75b4 or Q 5595 tu 85a8 and parts of it are preserved in Sanskrit
fragment SHT IV 412 folio 8V, Sander and Waldschmidt 1980: 26f) also re-
port another episode to have taken place at the time of the Buddha Kakusandha
(involving mischief done by Mara), and this episode has a counterpart in an-
other discourse in the Ekottarika-dgama, EA 45.4 at T 11 772b9 (the preceding
part of EA 45.4 at T I 772a26 reports Mara preventing the Buddha Gotama
from receiving alms; for a similar tale cf. SN 4.18 at SN I 114,6 and SA 1095
at T II 288a13).
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In addition to the case studied by Lamotte, an example of ap-
parent discourse merger can be found in a discourse from the Threes
of the Ekottarika-agama, which combines elements that in the Maj-
Jjhima-nikaya and the Madhyama-agama are found in the Cila-
gosinga-sutta and the Upakkilesa-sutta as well as in their respec-
tive parallels.® This case is somewhat complex, as it also shows
the type of doubling of textual passages that is common for early
discourses in general, which in the present case is evident in the
Majjhima-nikdya and Madhyama-agama parallels to this Ekotta-
rika-agama discourse.

The Cilagosinga-sutta and the Upakkilesa-sutta, as well as
their two Madhyama-agama parallels, share a description of the
Buddha not being recognized by the park keeper of a grove where
the monk Anuruddha and his two companions live. They also
share a detailed account of the harmonious cohabitation of these
three monks.

A difference is that the Upakkilesa-sutta and its Madhyama-
agama parallel take place at Kosambi and their narrative intro-
duction refers to a quarrel that had broken out among the monks

® My survey of apparent instances of discourse merger in this chapter is not in-
tended to be comprehensive, but merely aims at providing examples by way
of illustration. I also focus only on instances that involve an apparent merger
of material found among the early discourses. Thus I do not take up cases like,
e.g., EA 45.1 at T II 769b15, which combines the story of Magandiya trying to
offer his daughter to the Buddha (for a Pali counterpart cf. Dhp-a III 193,1)
with a version of the Valahassa-jataka (ctf. Ja 196 at Ja II 127,23). In relation
to the Magandiya tale I would nevertheless like to note an entertaining element
in EA 45.1 at T II 769¢c6 where, after the Buddha has refused to accept Magan-
diya's daughter, an old monk urges the Buddha to accept, adding that other-
wise he was ready to accept the girl for himself. Needless to say, the Buddha
sternly rebukes him for this suggestion. On old monks in Pali texts cf. also von
Hintiber 1997: 72-74.
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at Kosambi.” In contrast, the Citlagosinga-sutta and its Madhyama-
agama parallel take place at Nadika and their narrative introduc-
tion does not have any explicit relationship to the quarrel among
the Kosambi monks.® The main body of the respective discourses
also differs substantially, as in the Upakkilesa-sutta and its Madh-
yama-dagama parallel the Buddha gives detailed meditation in-
structions to help these three monks to surmount problems in their
meditation practice.” In contrast, the Cilagosinga-sutta and its
parallels report the range of attainments eventually reached by the
same three monks. "

The actual discourses must be depicting two different occa-
sions, since it is hardly possible for the same group of monks to
receive meditation instructions on how they can overcome a
series of obstacles to the attainment of absorption and then, on the
same occasion, be able to report their successful mastery of all
four absorptions and the four immaterial attainments. A substan-
tial period of time must be allowed to have elapsed between their
reception of instructions on how to overcome obstructions to ab-
sorption attainment and their ability to declare their attainments.

The Ekottarika-agama discourse is situated at Kosambi and be-
gins by reporting the quarrel among the Kosambi monks, " (65] SIM-
ilar to the Upakkilesa-sutta and its Madhyama-agama parallel. Yet
it introduces Anuruddha and his companions by describing their
mastery of the four absorptions, thereby paralleling the Citlago-

7 MN 128 at MN III 152,24 and its parallel MA 72 at T I 532¢10.

8 MN 31 at MN 1 205,15 and its parallel MA 185 at T I 729b29.

® MN 128 at MN III 157,28 and its parallel MA 72 at T I 536¢18; cf. also SHT
VI 1384, Bechert and Wille 1989: 109, D 4094 ju 276a3 or Q 5595 thu 20as,
and an Uighur fragment, von Gabain 1954: 27f.

10MN 31 at MN 1 207,30, MA 185 at T I 730a29, and Senior Kharosthi fragment
12, Silverlock 2015.

""EA 24.8 at TII 626b11.
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singa-sutta and its Madhyama-dgama parallel.'> Although the
Ekottarika-agama discourse does appear to have merged two
originally different occasions, in this case the situation becomes
complex due to the doubling of the introductory narration in the
Cilagosinga-sutta and the Upakkilesa-sutta, as well as in their
Madhyama-agama parallels. Especially the detail of the Buddha
not being recognized by the park keeper could hardly have oc-
curred twice.”® Such a doubling of textual passages is a recurrent
occurrence in orally transmitted material and comparative study
of the early discourses can bring to light several instances of this
type in the Pali discourses and the other Agamas.

A simpler instance of the phenomenon of apparent discourse
merger can be found among the Elevens of the Ekottarika-agama
collection. The discourse begins with an explanation of each of
the links of dependent arising (paticca samuppada),'* similar to a
discourse in the Samyutta-nikaya." Next the Ekottarika-agama
discourse reports Ananda's statement that dependent arising, even
though deep, does not appear that deep to him.'® Such a statement
is also found in the Mahanidana-sutta and its parallels.'” Whereas
in the Mahdanidana-sutta and its parallels the Buddha counters Anan-
da's presumption with a detailed exposition of dependent arising,
in the Ekottarika-agama discourse he instead counters it by relat-
ing the tale of an asura king who taught his son that the ocean is

"2EA 24.8 at T Il 629a24.

13 For a more detailed discussion cf. Analayo 2011¢c: 203ff.

'“EA 49.5 at T 11 797b15.

SSN 12.2 at SN 11 2,12.

'®EA 49.5 at T IT 797c22.

DN 15 at DN II 55,8, DA 13 at T 1 60b6, T 14 at T I 242a2, and MA 97 at T I
578b14; T 52 at T I 844b18 differs in so far as Ananda rather affirms the pro-
fundity of dependent arising, which according to Vetter 1994b: 142 would be
the result of a later change.
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deeper than the youngster had thought. The tale ends with the
indication that the asura king was the Buddha in a former life and
the son was Ananda in a former life."

Another example of apparent discourse merger occurs among
the Sevens of the Ekottarika-agama. The discourse offers a de-
scription of the destruction of the world by the successive appear-
ance of seven suns, an event similarly depicted in a discourse
among the Sevens of the Anguttara-nikaya, in parallels preserved
in Sanskrit fragments, in a Madhyama-dagama discourse, in an in-
dividual translation preserved in Chinese, and in a discourse quo-
tation in the AbhidharmakoSopayikatika, extant in Tibetan. The
central topic taken up at the outset of these versions is imperma-
nence,”” which the description of the destruction of the world il-
lustrates.

Later texts like the Lokapariiatti, Lokaprajiiapti, Visuddhi-
magga, and Siksasamuccaya, which also take up the motif of the
seven suns, tend to focus increasingly on cosmological matters.”
66 In line with this tendency, the Ekottarika-dgama discourse
precedes the appearance of the seven suns with a general cosmo-
logical description.”' After the episode of the seven suns, the Ekot-

' EA 49.5 at T I 798al2.

' AN 7.62 at AN IV 100,5, Dietz 2007: 105f (recurrent references to imperma-
nence in a Schoyen fragment), MA 8 at T I 428¢9, T 30 at T I 811c24, and
Dietz 2007: 95,3 (the introductory passage on impermanence in the Tibetan
discourse quotation).

2 Dietz 2007: 93 notes that the descriptions of the appearance of the seven suns
in the Lokapariiatti, Lokaprajiiapti, Visuddhimagga, and Siksasamuccaya "are
marked by the omission of the refrain ... 'all compounded things are imperma-
nent etc.", thereby exemplifying how such cosmological interests can result in
a loss of focus on the main teaching about impermanence.

2UEA 40.1 at T II 735¢15 begins with the monks discussing how even Mount
Meru is bound to be destroyed, which the Buddha then takes as the starting
point for giving a detailed description of Mount Meru and other mountains.
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tarika-agama version continues with an account of the formation
of the world,” which leads up to a description of the gradual de-
cline of originally luminous beings similar to what can be found
in the Aggaiifia-sutta and its parallels.”® The resultant and rather
long Ekottarika-agama discourse gives the impression of being the
outcome of a combination of originally unrelated textual pieces,
which have been placed together to satisfy an interest in cosmo-
logical descriptions.

Another example is a discourse among the Eights of the Ekot-
tarika-agama, which begins with the topic of the observance day
(uposatha) and in this respect is similar to an exposition found in
three consecutive discourses in the Anguttara-nikaya and their
parallels. > In the Ekottarika-Ggama discourse this topic then
leads on to the theme of the appearance of the Buddha Maitreya
in the future, to a past life of the Buddha as a princess,” a tale
found in the Pali tradition as a jataka outside of the Jataka collec-
tion, and to the meeting of the bodhisattva with the past Buddha
Dipamkara.

2 EA 40.1 at T 11 737as.

DN 27 at DN III 84,26, Waldschmidt 1970 (Sanskrit fragments), DA 5 at T I
37b28, T 10 at T1218b14, MA 154 at T I 674b16, and a discourse quotation in
D 4094 ju 192b1 or Q 5595 tu 219b4; cf. also the Mahavastu, Senart 1882b:
338,13.

*In AN 8.41 at AN IV 248,20 and AN 8.42 at AN IV 251,6 the Buddha ad-
dresses the monks on the topic of the observance day; in AN 8.43 at AN IV
255,17 he instead addresses Visakha. The parallels MA 202 at T I 770a20, T
87 at T1911a2, and T 88 at T 1 912a24 correspond in this respect to AN 8.43,
whereas T 89 at T 1 913a21 and the discourse under discussion, EA 43.2 at T
IT 756¢17 (which also differs in so far as it does not compare the observing of
the eightfold uposatha to the conduct of arahants), are addressed to monks and
thus closer in this respect to AN 8.41 and AN 8.42.

2 EA 43.2 at T 1l 757a26; for a translation and comparative study of this past
life of the Buddha as a princess cf. below p. 413ff.
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The meeting of the bodhisattva who was to become the Bud-
dha Gotama with the former Buddha Dipamkara recurs in a dis-
course among the Nines of the Ekottarika-agama.*® This discourse
precedes its reference to this meeting by reporting how the Bud-
dha gave Ananda a teaching on the importance of friendship, kal-
yanamittata, which has parallels in a discourse in the Samyutta-
nikdaya, Sanskrit fragments, two discourses in the Samyukta-aga-
ma, and a parallel preserved in Tibetan translation.”’ Just as the
discourse from the Eights of the Ekottarika-agama, the present
discourse from the Nines appears to be the result of a combination
of originally unrelated textual pieces.

In his study of discourse merger mentioned earlier, Lamotte
also notes that the compilers responsible for such forging at times
took some liberty with their sources by developing and transform-
ing them in order to introduce Mahayana notions.”® The occur-
rence of Mahayana-related material in such apparent discourse
merger can also be seen in a discourse among the Nines and an-
other discourse among the Elevens of the collection.

The discourse found among the Nines relates an episode where
Sakka finds his throne being occupied by a yakkha, an event simi-
larly recorded in a discourse in the Samyutta-nikdya and its paral-

*EA 44.10 at T II 768¢20.

2SN 45.2 at SN V 2,15 and its parallels in a Sanskrit fragment, SHT 1 533 folio
106 R3ff, Bechert and Wille 1989: 215f, as well as in SA 726 at T 11 195b18,
SA 768 at T 11 200c6, and D 300 sha 305al or Q 966 lu 334b4; corresponding
to EA 44.10 at T 1T 768¢9.

2 Lamotte 1967: 116 concludes that EA 48.6 "est un exemple typique de ces
Stitra composites artificiellement forgés par les diascévastes de 1'Ekottaraga-
ma en mettant bout a bout d'autres Siitra ou fragments de Stitra. Mais ces com-
pilateurs prennent quelques libertés avec leur sources, les développent et, au
besoin, les transforment pour introduire des convictions qui leur sont chéres et
généralement inspirées du Mahayana."
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lels.” Based on this tale, the Buddha then describes his practice
of mettd for seven years and its beneficial results, s7; a description
found in a range of other discourses, including another discourse
in the same Ekottarika-agama.*® Next in the discourse under dis-
cussion Ananda intervenes and queries what would happen if
someone wished to go forth when no Buddha has arisen, in reply
to which the Buddha affirms that even just going forth on one's
own will enable one to reach the destruction of the influxes.’'
This then leads on to a discussion of the three yanas and to the
Buddha's affirmation that these are taught by Buddhas of past,
present, and future times.”

The reference to the three yanas shows the influence of Maha-
yana thought in the Ekottarika-agama collection in a form not at-
tested in Pali discourses or other Chinese Agamas. Such influ-
ences form a recurrent trait of this collection elsewhere and are
not confined to what appear to be cases of discourse merger.”

% SN 11.22 at SN 1 237,16 and parallels in a Sanskrit fragment, Waldschmidt
1959: 241, SA 1107 at T II 291a28, and SA? 36 at T II 385a7, corresponding
to EA 45.5 at T 1T 772c16.

39 AN 7.58 at AN IV 89,4 and It 1.22 at It 15,5, with parallels in Sanskrit frag-
ments, Tripath1 1995: 168ff, SHT IV 412.32, Sander and Waldschmidt 1980:
641f, MA 61 at T 1496b5, MA 138 at T 1 645c21, and EA 10.7 at T I 565b28;
corresponding to EA 45.5 at T II 773al.

' EA 45.5 at T 11 773a20.

32 BA 45.5 at T 773a25: sk = kb, e =F 2%

33 Pace Legittimo 2014: 70, who comments on the consideration of the Ekottari-
ka-agama as "the most Mahayanised Agama among the extant Agamas. This
last point has been repeated over the last decades in Buddhist scholarship 'like
a mantra'. Nonetheless ... the mere emphasis in the Ekottarikagama on certain
topics that gained an increased importance in the early phases of Mahayana
does not suffice to categorize these issues as Mahayanic. Many of these topics
are also discussed — although with less emphasis — in the other extant parallel
versions of the early sttras." In Analayo 2013c (cf. below p. 443ff) I have shown
that the Ekottarika-agama not only refers to the three vehicles and the conduct
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As already mentioned, another example of Mahayana-related
material influencing a case of apparent discourse merger can be
found among the Elevens of the Ekottarika-dgama. The discourse
in question starts with an exposition of the fruitfulness of giving
to the General Stha, found similarly in the Arnguttara-nikaya and
its parallels, as well as in another discourse in the Ekottarika-
agama.* In the discourse under discussion the topic of giving
leads on to an invitation for a meal, in relation to which devas
inform the General Stha of the level of awakening attained by the
monastic recipients of the food offering, information in which he
shows little interest. This part has parallels in a discourse in the
Anguttara-nikdaya and its Madhyama-dagama counterparts, where
the one who is informed by the devas is rather the householder
Ugga.” In the Ekottarika-dgama version the Buddha then lauds
Stha for giving with the impartial mind of a bodhisattva.*®

The two cases from the Nines and Elevens just mentioned also
display another noteworthy feature, namely a doubling of paral-
lels. Whereas it is less surprising to find the Buddha's description
of his practice of metta for seven years in two different Ekottari-
ka-agama discourses, the fact that the Anguttara-nikaya discourse

of a lay bodhisattva, but also mentions the ekajatipratibaddha bodhisattva; it
records an exposition on the six paramitas given to the bodhisattva Maitreya
as well as a visit paid by a monk to another Buddha in a different Buddhafield
who then teleports monks from that Buddhafield so that they can receive teach-
ings from the Buddha of this Buddhafield; and it even uses the term hinayana.
These are clearly elements not found in other Agamas or their Pali Nikaya coun-
terparts. Thus the characterization of the Ekottarika-adgama as having distinct
Mahayana elements that set it apart from other extant collections of early dis-
course is a correct assessment and not merely a mantra repeated by scholars.

3 AN 5.34 at AN III 39,6, with parallels in a Sanskrit fragment, Pauly 1959:
242ff, and in EA 32.10 at T II 680c24; corresponding to EA 52.6 at T II 826a4.

33 AN 8.22 at AN IV 215,7 and MA 38 at T 1 481al2.

3 EA 52.6 at T I 826b25: Hf ZEEGE T ), L EE, ZEEEA .
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to Stha also has two Ekottarika-agama parallels, and that these dif-
fer from each other, is remarkable.

A doubling of discourses as such is not an unusual feature and
is also found in the Pali Nikayas, but such occurrences usually in-
volve the doubling of the same text. That is, the same discourse or
part of a discourse has been allotted to more than one collection,
presumably reflecting its popularity among reciters of different
collections. What makes the Ekottarika-agama parallel to the dis-
course to Stha and other such instances in the same collection note-
worthy is that such doublings can involve substantially different
versions of what in other transmission lineages is a single dis-
course.”” (g

An instance of such doubling as part of an apparent discourse
merger can be found in relation to a discourse among the Tens.
The discourse begins with the Buddha's refusal to recite the code
of discipline, because an impure monk is present in the assembly,
an episode also recorded in a discourse in the Anguttara-nikaya
and a range of parallels.” The Ekottarika-dgama discourse then

37 A doubling that does not involve discourse merger can also be observed, e.g.,
in the case of two versions of the Buddha's encounter with a drunken elephant,
EA 18.5 at T1I 590c11 and EA 49.9 at T 11 803b29; for a Pali version of this en-
counter cf. Vin II 194,37. Although recording the same event, these two dis-
courses differ substantially from each other, as do the verse(s) spoken by the
Buddha on this occasion, giving the impression that the two versions stem
from originally separate sources. Another doubling involves the tale of the for-
mer king Ma(k)hadeva, EA 1 at T II 551b26 and EA 50.4 at T II 806¢21; cf.
below p. 165ff. Besides differences in content, one of the two versions shows
such distinctively different Chinese translation terminology as to make it safe to
conclude that it could not stem from the translator(s) responsible for the other
version as well as for most of what is now the remainder of the Ekottarika-agama.

3% AN 8.20 at AN IV 204,28, MA 37 at T 1478b18, MA 122 at T I 610c27, T 33
at T1817a12, T 34 at T1818a13, T 35 at T1819a7, T 64 at T I 862b11, an
event also recorded in the Mahi$asaka Vinaya, T 1421 at T XXII 180c26, the
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continues with a description of the seven Buddhas of the past and
their assemblies,”” a piece that has a counterpart in the Mahapa-
dana-sutta and its parallels,* among which one parallel is also found
as a discourse in the same section of the Ekottarika-agama."

Another instance of doubling combined with apparent merger
corresponds to what in the Samyutta-nikaya and in each of the
two Samyukta-dagamas are single discourses in which the Buddha
encourages Mahakassapa to give up his ascetic practices.*” One
version of this episode occurs among the Ones of the Ekottarika-
agama,” the other version is found among the Sevens of the same
collection.™

The parallel found among the Sevens continues from the basic
episode common to the different versions with the need of Maha-
kassapa to remain until the coming of the next Buddha, clearly a
case of expansion with later material.* The parallel among the
Ones has the unique feature that here Mahakassapa proclaims that
he would have become a Paccekabuddha, had he not met the Bud-

Sarvastivada Vinaya, T 1435 at T XXIII 239b9, the Milasarvastivada Vinaya,
Dutt 1984c: 107,2 (abbreviated reference), and the Theravada Vinaya, Vin 11
236,9; corresponding to EA 48.2 at T II 786a28.

¥ EA 48.2 at T II 786¢4; Kuan 2013a: 629 comments that possibly Zhu Fénian
"borrowed the legend of the seven Buddhas ... and inserted it into EA 48.2";
on EA 48.2 cf. also Palumbo 2013: 126f.

“ DN 14 at DN II 2,15, Sanskrit fragments, Waldschmidt 1956: 68ff and Fukita
2003: 36ff (cf. also Wille 2009: 80), DA 1 at T1 1¢19, T 2 at T I 150al8, and
T4 atTI159b12; cf. also T 212 at T IV 683c24.

*'EA 48.4 at T I 790a28.

*2SN 16.5 at SN 11 202,6, SA 1141 at T 11 301c7, and SA? 116 at T I1 416b3.

“ EA 12.6 at T I 570a23.

“EA 41.5 at T II 746a21; cf. also Analayo 2013c: 13 notes 29 and 30.

> The relationship between Mahakassapa and the coming of Maitreya recurs in
another discourse, EA 48.3 at T II 787c2 (= T 453 at T XIV 421a6; cf. also
Analayo 2015h: 21 note 48), which also exhibits distinct features of lateness.
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dha.*® The Paccekabuddha motif does not occur in any of the other
versions, including the Ekottarika-agama parallel found among
the Sevens of the collection.

It is against the background of such instances of discourse
merger in the Ekottarika-agama collection that the case study to
which I now turn is best evaluated.

The Kakaciupama-sutta and the Alagaddipama-sutta

The main topic of the Kakaciapama-sutta and its Madhyama-
agama parallel is the need for patience. The two discourses begin
by reporting that the monk Moliya Phagguna had been closely
associating with the nuns, becoming angry if anyone should be
critical of them, just as the nuns would get upset if anyone should
find fault with Moliya Phagguna.*’” On being informed of this, the
Buddha reminds Moliya Phagguna of the fact that he has gone forth
and thus should not behave in this way, but should rather train in
developing patience. g9

The Buddha then describes the proper attitude of former monks
who followed his injunction to take only a single meal. Next he re-
lates the tale of the housewife Vedehika reputed for her patience
who, on being tested by her maidservant Kali, turns out to be rather
impatient. The Buddha encourages the monks in his audience to
remain patient in any situation, which he illustrates with various
comparisons that lead up to the simile of the saw, according to
which one should remain without hostility even if cruel bandits
were to cut one to pieces.

* For a translation and study cf. below p. 249ff.

#"MN 21 at MN I 122,11 and its parallel MA 193 at T I 744a7. SN 12.32 at SN
11 50,19 and its parallel MA 23 at T 1451a6 (cf. also a Sanskrit fragment, Naga-
shima 2009: 138) report that Moliya Phagguna eventually disrobed, which Sari-
putta then took as an indication that Moliya Phagguna did not find satisfaction in
the Buddha's teaching.



64 - Ekottarika-agama Studies

In the case of the Alagaddiipama-sutta and its Madhyama-agama
parallel, the main theme is dogmatic adherence to views, contrasted
with the realization of not-self. The two discourses begin with the
monk Arittha's mistaken belief that sensual indulgence is not an
obstacle for progress on the path to awakening.* Being reproached
by other monks for this view, Arittha holds on to it ﬁrmly.49 The
Buddha clarifies Arittha's view to be a misunderstanding and to
be in contrast to what he had taught.

This leads on to a warning that mere learning of various teach-
ings in the form of the nine (or twelve) angas,” without examin-
ing their meaning, is comparable to grasping a snake in such a way
that one will get bitten.”' The teachings should be considered as
comparable to a raft, which enables crossing over, instead of being
something to hold on to for its own sake. In both versions the Bud-
dha continues by examining six standpoints for views, before giv-

8 MN 22 at MN I 130,2 and its parallel MA 200 at T I 763b3.

* His firmly holding on to his view forms part of the introductory narration to a
pdcittiya regulation against such dogmatic attitudes in the Dharmaguptaka Vi-
naya, T 1428 at T XXII 682a9, the Mahasanghika Vinaya, T 1425 at T XXII
367a3, the Mahisasaka Vinaya, T 1421 at T XXII 56¢12, the Millasarvastivada
Vinaya, T 1442 at T XXIII 840b21, with its Sanskrit and Tibetan counterparts
in Yamagiwa 2001: 86,7 and 87,8, the Sarvastivada Vinaya, T 1435 at T XXIII
106a3, and the Theravada Vinaya, Vin IV 133,32. Vin II 27,26 reports that
Arittha eventually disrobed.

5% On the angas cf. Analayo 2016a.

! Gombrich 1996: 23 explains that "the simile rests on the fact that 'misunder-
stood' in Pali, duggahita, literally means 'badly grasped'. A man who hunts a
water snake and when he finds it grasps it by the coils or tail gets bitten and
may even die, because he has grasped it badly." Similarly, in the case of those
like Arittha "the advantages they derive from their learning are being able to
criticise others and to quote; but they do not get what should be the real bene-
fit of such learning. Because they have misunderstood the teaching, it only
does them harm."
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ing a penetrative exposition of not-self that leads up to a simile of
people carrying away twigs from Jeta's Grove.

A discourse found among the Elevens of the Ekottarika-agama,
translated below, begins with Moliya Phagguna associating closely
with the nuns, but then relates this to the issue of sexual inter-
course and the simile of the snake.”

Translation of EA 50.8

1. Thus have I heard. At one time the Buddha was staying
at Savattht in Jeta's Grove, Anathapindika's Park.

2. At that time the monk Moliya Phagguna was going about
together with the nuns, furthermore the nuns were in turn also
fond of going about together with him. Their being together
[was such] that there were people who made fun of the monk
Moliya Phagguna.” The nuns thereupon became angry about
this, they were upset and displeased. When people spoke badly
about the nuns, then the monk Phagguna also got upset and
displeased. (7

3. Then a group of many monks said to the monk Phagguna:
"Why are you now [so] intimate with the nuns and do the nuns in
turn also associate with you [so much]?">* Phagguna replied:
"Now as I understand the teaching and discipline proclaimed by

> The translated text is EA 50.8 at T I 812c2 to 813b22.

3 MN 21 and MA 193 do not mention that people were making fun of Moliya
Phagguna.

>* This enquiry has no counterpart in either MN 21 and MA 193 or MN 22 and
MA 200. In MN 21 at MN 1 122,21 and MA 193 at T I 744al1 a single monk
or a group of monks report to the Buddha that Moliya Phagguna associates
excessively with the nuns, whereupon the Buddha calls him to his presence. In
MN 22 at MN I 130,7 and MA 200 at T I 763b5 monks hear about Arittha's
mistaken view and confront him on this matter, without any reference to nuns
or his behaviour.
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the Tathagata,” for one who transgresses by having sexual in-
tercourse, this does not suffice for being reckoned an offence."

The group of many monks said in turn: "Stop, stop, monk,”’
do not say this! Do not slander the teachings proclaimed by the
Tathagata! Slandering the teachings proclaimed by the Tatha-
gata is not a small transgression. Moreover, the Blessed One
has with innumerable means spoken about the defilement of
sexual intercourse. That one who engages in sexual intercourse
does not incur an offence is not at all reasonable. You should
relinquish this evil view right away. By upholding it you will
experience immeasurable dukkha for a long time." Yet the
monk Phagguna intentionally associated [with the nuns] and
did not change his behaviour.”®

4. Then the group of many monks approached the Blessed
One, paid homage with their heads at his feet, and said to the
Blessed One: "In the city of Savattht there is one monk, called

35 Adopting the variant 7, instead of 3.

S MN 22 at MN 1 130,6 just speaks of engaging in things that are obstructive,
antarayika dhamma, and MA 200 at T 1 763b4 of "engaging in sensuality", T
AK. Here EA 50.8 at T II 812¢10 is more outspoken with its reference to JE4E.
In the Dharmaguptaka Vinaya, which like the Ekottarika-agama is attributed
to the translator Zhti Fénian ("), JE{E occurs in several contexts related
to the parajika of engaging in sexual intercourse; cf., e.g., T 1428 at T XXII
809a21, 815b21, or 959a8.

The term "monk", EE T, is unusual as a direct form of address used between
monks, as it is only the Buddha who is regularly shown to address a monk or a

57

group of monks in this way. The standard form of address among monks in
other early discourses could be either the simple "you", 7%, used in the present
discourse in the preceding exchange, or else "venerable friend", B& or E#.
One would not expect the usage of the term "monk" to occur in the way it
does in the present context in a text transmitted in an Indian setting familiar
with the way monks usually address each other.

58 According to MA 200 at T I 763b14, the monks unsuccessfully tried three
times to get Arittha to give up his view.
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Phagguna, who associates together with the nuns, and the nuns
moreover also keep associating with him, coming and going
[to meet] the monk Phagguna. We have approached him to
persuade him to change that behaviour, yet both [of them]
thereupon do it still more frequently.” He does not relinquish
his distorted view and does not act in accordance with the true
Dharma."®

5. At that time the Blessed One told one of the monks: "You
approach that monk Phagguna and say: 'The Tathagata calls
you." At that time the monk, having received the instruction
from the Tathagata, approached the monk Phagguna [and said]:
"You should know that the Tathagata is calling you."

Hearing what that monk had said, the monk Phagguna ap-
proached the Blessed One, paid homage with his head [at the
Buddha's] feet, and sat to one side. At that time the Blessed
One asked that monk: "Are you indeed intimate with the nuns?"®'
That monk replied: "It is like this, Blessed One!"

The Buddha said to the monk: "You are a monk, how can
you associate [so much] together with the nuns? You are pres-
ently a clansman's son who has shaved off hair and beard, 7
has put on the three monastic robes, and out of firm faith has
gone forth to train in the pat o2 ;813a) The monk Phagguna said

% In MN 22 at MN I 131,31 and MA 200 at T I 763b28 the monks only report
their inability to get him to give up his view, but do not refer to any type of
conduct based on the view.

5 The reference to relinquishing his distorted view at this juncture in EA 50.8 is
unexpected, since the monks have so far not mentioned any view in their re-
port to the Buddha.

'In MN 22 at MN I 132,9 and MA 200 at T I 763c5 the Buddha instead en-
quires after Arittha's view.

82 The reminder of having left the household life has a counterpart in MN 21 at
MN I 123,19 and its parallel MA 193 at T I 744a28. As in the present context
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to the Buddha: "Indeed, Blessed One, I am a clansman's son who
out of firm faith has gone forth to train in the path."

The Buddha told the monk: "This is not proper behaviour
(dharma) for you. Why do you associate [so much] together
with the nuns?" The monk Phagguna said to the Buddha: "I
heard it being taught by the Tathagata that for one who en-
gages in sexual intercourse this does not suffice for being
reckoned an offence or obstruction."

6. The Buddha said to the monk: "You foolish person. How
is it that you state that the Tathagata [proclaims] engaging in
sexual intercourse not to be an offence? I have with innumer-
able means spoken of the defilement of sexual intercourse.
Why do you now say this: 'The Tathagata proclaims that sex-
ual intercourse is not an offence.' You would do well to guard
yourself against such a verbal transgression, so that you do not
for a long time experience [dukkha in retribution for] that of-
fence."

7. The Buddha said: "You now just stop and wait until I
have further asked the monks about this."®’

8. At that time the Blessed One said to the monks: "Have
you heard me say to monks that sexual intercourse is not an
offence?" The monks replied: "Blessed One, we have indeed

in EA 50.8, this provides a contrast to Moliya Phagguna's excessively close
association with the nuns.

% An injunction to stop is not found in MN 22 or MA 200. Before asking the
monks about their understanding of his teaching regarding sensuality, in MN
22 at MN I 132,25 the Buddha asks if they think Arittha has even a glimmer-
ing grasp of this teaching and discipline, which they deny. Thereupon Arittha
sits in silent dismay and the Buddha declares that he will be known for his evil
view. Arittha's sitting in silent dismay also occurs in MA 200 at T I 764a7,
where this happens after the Buddha has enquired about the understanding of
the other monks and come to the conclusion that Arittha has misrepresented
him and committed a serious offence.
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not heard the Tathagata say that sexual intercourse is not an
offence. The reason is that the Tathagata has with innumerable
means spoken of the defilement of sexual intercourse.® If
someone says that there is no offence in this, then this is not
correct."

9. The Buddha said to the monks: "It is well, it is well,
monks, as you say, | have with innumerable means spoken of
the defilement of sexual intercourse."®’

10. At that time the Blessed One spoke again to the monks:®
"You should know, suppose a foolish person studies the prac-
tice of the teachings, namely the discourses (sutta), prose-and-
verse (geyya), stanzas (gathda), expositions (veyyakarana), his-
torical narratives (nidana), quotes (itivuttaka), legends (apa-
dana), birth stories (jataka), answers to questions (vedalla),
marvels (abbhutadhamma), (75 explanations of meaning (upa-
desa), and inspired utterances (udana).”’ Even though he recites

6 In MN 22 at MN I 133,7 and MA 200 at T I 763¢16 the monks at this juncture
mention several similes, which the Buddha had delivered to illustrate the dis-
advantages of sensual pleasures; cf. the survey in Analayo 2011c: 148f note
17 and table 3.2. Whereas in MA 200 this is the first time these similes come
up, in MN 22 the monks have already mentioned them when trying to con-
vince Arittha of his wrong view, and the Buddha has also listed them when
rebuking Arittha. MN 22 and MA 200 agree that the Buddha repeats the set of
similes in his reply to the monks, after they have proclaimed the similes in
front of him.

8 According to MN 22 at MN T 133,20, the Buddha at this juncture categorically
declared that it is impossible to engage in sensual pleasures without having
sensual desires.

% In MA 200 at T I 764a10 the Buddha first encourages the monks to enquire
from him, or from other monks, if they do not fully understand his teachings,
before describing the predicament of a foolish person who learns the various
teachings in the form of the twelve arigas without understanding their meaning.

7 My translation is based on the identification of the counterparts to the twelve
angas in the present passage by Nattier 2004b: 194 and on what I assume to
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those teachings, he does not understand their meaning. By not
examining their meaning, he also does not follow the Dharma.
What is appropriate for following the Dharma, that practice he
never follows.

"The reason why he recites those teachings is that he wishes
afterwards to debate together with people,”® scheming for vic-
tory or defeat, and not for them to help himself. Having recited
the teachings, he [still] transgresses their restrictions.®

"It is like a man who goes outside of a village wishing to
hunt for a poisonous snake. As he sees a very large snake, on
having reached it, he takes hold of it by the tail with his left
hand.” Yet that snake turns around with the head and bites his
hand. Because of this his life then comes to an end.

"It is just like that if a foolish person is careless, learning
the teachings of the twelve divisions of the scriptures properly,
yet without examining their meaning. The reason is that he
thereby does not fathom the meaning of the true Dharma.

11. "Then suppose there is [instead] a son of a good family
who takes care to guard himself against carelessly learning the
teachings, the discourses, prose-and-verse, stanzas, expositions,
historical narratives, quotes, legends, birth stories, answers to
questions, marvels, explanations of meaning, and inspired

be the probable significance of these arigas; cf. in more detail Analayo 2016a.
I have added the Pali counterparts in brackets so as to facilitate comparison.
The order of the twelve asigas in EA 50.8 differs not only from the more com-
monly found sequence in other textual collections, but also from other listings
of the twelve angas in the same Ekottarika-adgama, as can conveniently be
seen in the survey in Nattier 2004b: 193f.

%8 The problem of learning the teachings just for the sake of debating is also men-
tioned in MN 22 at MN 1 133,28, but not in MA 200.

% The problem of transgressing the restrictions is not taken up in MN 22 or MA
200.

0 Adopting the variant {f instead of $.
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utterances. Having recited these teachings, that person deeply
understands their meaning. g3, Due to understanding the
teachings deep in meaning, he follows the instructions without
misconduct.

"The reason why he recites the teachings is not because his
mind [is concerned with] victory or defeat in debating with
others. The reason why he learns to recite the teachings is his
wish to collect them for himself, so that he can examine them.
The reason why he recites the teachings is so that they bear
fruit according to his aspiration.”' Because of this he gradually
approaches Nirvana.

"This is like a man who goes outside of his village wish-
ing to hunt for a poisonous snake. Having seen a snake, hold-
ing iron pliers he first pinches its head and then catches it by
the neck so that it cannot move.”” 73 If that poisonous snake
turns around its tail, wishing to harm the man, it will never
reach him. Monks, the reason is that he has caught it by the
neck.

"The son of a good family is also just like that. He learns to
recite, reciting aloud and completely, and he examines the
meaning. He follows the Dharma and never commits any mis-
conduct. Because of this he gradually gets to approach Nirvana.
The reason is that he has taken hold of the true Dharma.

12. "Therefore, monks, those of you who understand my
meaning should remember and respectfully receive it. Those
of you who do not understand it should come and ask me again
[about it]. The Tathagata is right now present, regretting it later
will be of no use."”

! Adopting the variant £ instead of 7.
72 Adopting the variant $H instead of §.
3 A similar injunction is found in MN 22 at MN I 134,26, but not in MA 200.
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At that time the Buddha told the monks:™ "Suppose there is
a monk in the great community who makes such a statement:
'TAs] I fully understand the precepts that have been proclaimed
by the Tathagata, for one who engages in sexual intercourse,
this does not suffice for being reckoned an obstructive offence.'
The monks should tell that monk: 'Stop, stop, do not say this!
Do not slander the Tathagata by saying these words. The Ta-
thagata never spoke these words.'

"If this monk changes in relation to what he has trans-
gressed, then it is well. If he does not change that behaviour,
you should admonish him again and a third time. If he should
change, it is well. If he does not change, he has committed a
pdcittiya. Again, if the monks hide this affair and do not cause
it to be exposed, all of them have committed a pacittiya. Thus,
monks, I have established the precept."”

At that time the monks heard what the Buddha said, were
delighted, and received it respectfully.

Study of EA 50.8

Examining the above discourse from the viewpoint of internal
coherence, it is noteworthy that, when the monks inform the Buddha
of Phagguna's excessive association with the nuns, they just indicate

™ The remainder of EA 50.8 does not have a counterpart in MN 22 or MA 200,
but seems to stem from a Vinaya context. As mentioned above in note 49,
Arittha's obstinate holding on to his wrong view leads to a pacittiya regulation
in the different patimokkhas, according to which a monk who misrepresents
the teachings should be reprimanded three times. If he still does not relinquish
his view, he has fallen into an offence; cf. Dharmaguptaka rule 68, T 1429 at
T XXII 1019c14, Kasyapiya rule 55, T 1460 at T XXIV 663a9, Mahasanghika
rule 45, Tatia 1975: 23,16, Mahi$asaka rule 48, T 1422 at T XXII 197c13,
Milasarvastivada rule 55, Banerjee 1977: 38,3, Sarvastivada rule 55, von
Simson 2000: 219,1, and Theravada rule 68, Pruitt and Norman 2001: 70,1; as
well as the comparative survey in Pachow 1955: 150.
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that "he does not relinquish his distorted view", without any further
specification of what kind of view underpins his way of way of be-
having.” Proper adjustment to the narrative context would have
required that the monks first inform the Buddha of the content of
Phagguna's view. In fact when Phagguna meets the Buddha, the
latter starts the discussion by enquiring about his associating with
the nuns. 74y Had the Buddha known about Phagguna's view, it
would have been more natural for him to enquire about this rather
grave misunderstanding and misrepresentation of his teaching.

This in itself minor point highlights a basic problem in the
above FEkottarika-agama discourse, namely the assumption that
close association with the nuns results from the view that engag-
ing in sex is unproblematic for a monk. The relationship between
these two topics is not self-evident. The Kakaciipama-sutta and
its Madhyama-agama parallel do report that the Buddha con-
trasted Phagguna's excessive associating with nuns with the fact
that he had gone forth from the household life and thus should
leave behind the type of thoughts and attitudes of a householder.”
This does not imply, however, that Phagguna necessarily had
sexual intentions. It just seems to reflect the fact that close
association between males and females is inappropriate in a
monastic setting. In fact if a monk holds the view that having
sexual intercourse is not an offence, one would rather expect that
he would associate frequently with laywomen, as his chances to
engage in what he deems unproblematic would be higher.

That the present discourse is indeed a patchwork of different
textual pieces becomes evident in its last section, which reports
the Buddha promulgating a rule against what in the Ekottarika-
agama is Phagguna's clinging to his wrong view.

5 Cf. above note 60.
76 Cf. above note 62.
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Now the same wrong view was according to the Alagaddipa-
ma-sutta rather upheld by Arittha, a name that has its counterpart
in the Madhyama-agama parallel in [f&irE.”” The same tran-
scription can be found in the account of this episode in the Dhar-
maguptaka and Mahi§asaka Vinayas, and the closely similar [#] %]
&, in the Mahasanghika and Sarvastivada Vinayas.” The only
variant in this respect occurs in the Chinese translation of the
Miilasarvastivada Vinaya,” yet in this case we fortunately also
have access to a Sanskrit version, which indeed speaks of Arista,
and the Tibetan translation, which has the corresponding ’chi
Itas.™

In sum, these six Vinayas agree with the Alagaddiipama-sutta
and its Madhyama-agama parallel that the name of the monk who
held on to the view that engaging in sensuality is not an offence
was Arittha/Arista. This in turn makes it safe to conclude that the
fact that in the Ekottarika-agama he is rather called JEZERZEE is
the result of conflating the story of the monk who associates
closely with nuns,*' Moliya Phagguna, with the story of the monk
Arittha.* 5,

77 MA 200 at T 1763b3.

" The Dharmaguptaka Vinaya, T 1428 at T XXII 682al0, the Mahasanghika
Vinaya, T 1425 at T XXII 367a3, the Mahisasaka Vinaya, T 1421 at T XXII
56c¢12, and the Sarvastivada Vinaya, T 1435 at T XXIII 106a3. The Theravada
Vinaya agrees with MN 22 in speaking of Arittha, Vin IV 133,33.

" T 1442 at T XXIII 840b22: fiEAH, a standard rendering of animitta.

80 Yamagiwa 2001: 86,8 and 87.9.

$'EA 50.8 at T II 812¢3.

82 Different suggestions on the school affiliation of the Ekottarika-agama have
offered arguments in support of a Mahasanghika affiliation, or else a Dharma-
guptaka or a Sarvastivada affiliation; cf,, e.g., the survey in Mayeda 1985:
102f. In the case of each of these suggested school affiliations, the presen-
tation in EA 50.8 would disagree with the respective extant Vinaya. On the
school affiliation of the Ekottarika-adgama in more detail cf. below p. 211 ff.
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In relation to the present case of apparent merger of what in
the Majjhima-nikdya are the Kakacipama-sutta and the Alagad-
dilpama-sutta, it is noteworthy that another discourse, found
among the Eights in the Ekottarika-agama, also has extracts from
both discourses. In what follows I translate the first part of this
discourse.”

Translation of the First Part of EA 43.5

Thus have I heard. At one time the Buddha was staying at
Savattht in Jeta's Grove, Anathapindika's Park. At that time the
Blessed One said to the monks: "I will now teach you the sim-
ile of the raft, 760, pay proper attention with a collected mind."®
The monks replied: "Indeed, Blessed One." [Thus] the monks
received this instruction from the Buddha.

The Blessed One said: "Why is it called the 'simile of the
raft'? If while travelling on a road you are caught by robbers,
you should hold on to your mind and not give rise to evil senti-
ments. You should arouse a mental attitude of metta, compas-
sion, sympathetic joy, and equanimity, pervading all directions
with it,** immeasurable, boundless, and incalculable.®

83 The translated section is taken from EA 43.5 at T IT 759¢29 to 760a26.

% The simile of the raft is found in MN 22 at MN I 134,30 and its parallel MA 200
at T 1764b19, as well as in a discourse quotation in D 4094 nyu 74b6 or Q 5595
thu 119b7 and in T 1509 at T XXV 63c¢7, translated in Lamotte 1944/1981: 64.

% Adopting a variant that adds Z£3E=, in keeping with the formulation found
later in EA 43.5 at T I 760all.

% The need to maintain mental balance and practise either just meta or all four
brahmaviharas is the topic of the simile of the saw in MN 21 at MN I 129,15 and
its parallel MA 193 at T I 746a12. Whereas MN 21 only speaks of practising
mettda, MA 193 mentions all four brahmaviharas. References to this simile in
MA 30 at T I 465a9 and SA 497 at T II 130a23 speak only of metta; a refer-
ence in MN 28 at MN II 186,11 does not mention any of the brahmaviharas.
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"You should keep your mind like the earth. Just as this earth
receives what is pure and also receives what is impure, it re-
ceives excrement and urine, and all that is dirty and loathsome,
yet the earth does not give rise to a discriminatory mental atti-
tude, it does not say: 'This is attractive, this is repulsive.’87 Now
your practice should also be like this. Suppose you are being
captured by robbers: do not give rise to evil thoughts or to a
discriminatory mental attitude.

"As the earth, so water, fire, and wind also receive what is
loathsome and receive as well what is attractive; they all are
without a discriminatory mental attitude. Arouse a mental at-
titude of mertd, compassion, sympathetic joy, and equanimity
towards all living beings. The reason is that the practice of
wholesome states could still be given up, let alone that one
could be fond of evil states.*®

"It is just as if there were a person who has encountered a
fearful and difficult situation.”” He wishes to get across that
difficult situation and reach a place of safety. He runs around
at will, searching for a safe place. He sees a large river that is
very deep and wide. There is no boat or bridge that could be
used to cross over and reach the other shore. 7 Whereas the
place where he stands is very fearful and difficult, the other
shore is not affected [by fear and difficulty].

87 An injunction to develop a mental attitude comparable to the earth and the other
elements, which do not react when filth is thrown at them, can be found in
MN 62 at MN 1 423,18, where this instruction is addressed by the Buddha to
his son Rahula and, after also mentioning space, leads on to the cultivation of
the four brahmaviharas. Notably, instructions on the elements are absent from
the Ekottarika-agama parallel to MN 62, EA 17.1 at T II 582al3.

88 My translation follows the indication in Hirakawa 1997: 951 that Hi? can
render priyata.

8 Adopting a variant that adds %¢§ to %[1.
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"Then that person ponders and reflects: 'Now this river is
very deep and also wide, and there is nothing to be used to
cross over.”” Now I could gather wood and grass, bind them
together as a raft and try to cross over. Having relied on this
raft I can get from this shore to the other shore.' Then that
person gathers wood and grass, binds them together as a raft,
and tries to cross over.”' Relying on this raft he gets from this
shore to the other shore.”

"Having crossed over to that shore that person further reflects:
'This raft has been of much benefit to me, using this raft I gained
relief from distress and from being in a fearful position, I got to
reach a place that is not affected by [by fear]. Now I will not let
go of this raft, but keep it for my own use afterwards.'

"How is it, monks, in the place which that person has
reached, will he afterwards be able to make use of the raft
himself, or will he not be able to do so?" The monks replied:
"He will not, Blessed One. That person has now already ob-
tained the fruition of his aspirations. After that, of what further
use is the raft for him?"

The Buddha said to the monks: "Even so, one should let go of
wholesome dharmas, let alone what is contrary to the Dharma."”?

Study of the First Part of EA 43.5

The above discourse begins by announcing the simile of the
raft, which in the Alagaddiipama-sutta and its parallels illustrates

% Adopting two variants that add < and SR/,

%1 Adopting the variant 3K instead of [ffj, in accordance with the previous description.
92 Adopting two variants that add {Z L. and 2, in keeping with the previous
description.

% A similar injunction concludes the simile of the raft in MN 22 at MN I 135,24
and its parallel MA 200 at T I 764c13, as well as in D 4094 nyu 75a6 or Q
5595 thu 120a7 and T 1509 at T XXV 63c8.
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the appropriate attitude towards the teachings, in continuity with
the simile of the snake. After this announcement, however, the
Ekottarika-agama discourse shifts to the subject matter of the Ka-
kacipama-sutta and its parallels by describing the need for equa-
nimity when being caught by robbers. This is the topic of the sim-
ile of the saw in the Kakaciipama-sutta and its parallels.

Next the above Ekottarika-agama discourse continues by il-
lustrating an attitude of patience with the example of the elements,
which in the Majjhima-nikdya are instead found in the Maharahu-
lovada-sutta. This case is particularly interesting, since the Maha-
rahulovada-sutta has a parallel among the Twos of the Ekottari-
ka-agama, yet this discourse does not have the instruction on de-
veloping patience by following the example of the elements.” (7]

Eventually the Ekottarika-adgama discourse translated above
does come round to delivering the simile of the raft. The remain-
der of the discourse, which I have not translated, continues with a
description of the Buddha's pre-awakening experience, including
an account of how he confronted Mara when he was on the seat of
awakening.”

That this discourse is the result of patchwork is fairly evident
from the narrative disruption between the Buddha's announce-
ment that he will teach the simile of the raft and its actual deliv-
ery, making it safe to assume that other material has been inter-
polated between the announcement and the simile itself.

The narrative discontinuity is not only evident in the fact that
the announcement of the simile leads on to unrelated material, it
can also be seen in the transition from this material to the actual
simile. After having mentioned the arousing of the brahmaviha-

% Cf. above note 87. This leaves open the possibility that such instructions were
originally also found in the Ekottarika-agama parallel to MN 62, EA 17.1, and
were later displaced to become part of EA 43.5.

% EA 43.5 at T 11 760b7.
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ras towards all beings, the discourse continues with the statement
"the reason is that the practice of wholesome states could still be
given up, let alone that one could be fond of evil states." This
seems to be a corrupted version of the conclusion drawn at the
end of the simile of the raft that "one should let go of wholesome
dharmas, let alone what is contrary to the Dharma", which is
similarly found in the Alagaddipama-sutta and its parallels.”®
Whereas at this juncture the statement makes sense, the in itself
already somewhat puzzling formulation found earlier has no self-
evident relationship to the previously mentioned brahmavihara
practice, even though it is introduced with the connecting phrase
"the reason is that". Thus it seems safe to conclude that this dis-
course is the result of combining textual pieces of different ori-
gins.

In this way, textual pieces stemming from the Kakaciipama-
sutta and the Alagaddiippama-sutta, as well as their parallels, have
become building blocks for this discourse among the Eights of the
Ekottarika-agama as well as for the discourse translated above in
full from the Elevens of the same collection.

Besides illustrating such merger, the present case also shows
to some extent the feature of doubling of discourse parallels, in so
far as the two discourses in the Fkottarika-agama are each partial
parallels to a single discourse in the Majjhima-nikaya. Another
noteworthy feature is that the remainder of the second Ekottarika-
agama discourse shows the integration of later material, 75 such
as Mara challenging the bodhisattva on the seat of awakening, which
in the Pali canon can only be found in the commentarial literature.””’
As discussed in the first part of this chapter, both the doubling of

% Cf. above note 93.
%7 Ja 172,1. For a survey of other instances of incorporation of later elements in
the Ekottarika-dgama cf. Analayo 2010c: 7.
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discourses and the integration of late material are recurrent features
of discourse merger in this collection.

More Cases of Discourse Merger

Another noteworthy feature of the present case is that it in-
volves two discourses that in the Majjhima-nikaya follow each
other immediately (MN 21 and MN 22). The same holds for an-
other case of discourse merger found among the Elevens of the
Ekottarika-agama. Although this discourse is for the most part a
parallel to the Sela-sutta in the Majjhima-nikdya (also found in
the Sutta-nipata), it incorporates several textual pieces that appear
to stem from the Assaldyana-sutta and its parallels.”® This dis-
course (EA 49.6) thus combines material from what in the Majjhi-
ma-nikdya are two adjacent discourses (MN 92 and MN 93), just
as the discourse that directly follows it in the Ekottarika-agama
(EA 49.7) combines material from what in the Majjhima-nikaya
are two adjacent discourses (MN 65 and MN 66), this being the
case of merger I study in the next chapter.” In this case the type
of narrative inconsistency that emerges through closer study sug-
gests that the merger did not happen during oral transmission, but
would have taken place in some way in the written medium.'”

The sequence of these two pairs in the Majjhima-nikaya, MN
65 and MN 66 as well as MN 92 and MN 93, is determined by
thematic continuity. This leaves open the possibility that a similar
sequence could have been observed in a different discourse col-
lection that has versions of these discourses. Although certainly
not decisive in itself, this does give the impression that these cases

% Cf. Analayo 2011c: 546 note 89 and for a translation and study of the part of
EA 49.6 that corresponds to the Sela-sutta, MN 92 and Sn 3.7, below p. 325ff.

% EA 49.7 at T 11 800b27 to 801cl3.

1% The same holds for a polemical reference to the hinayana, which also shows
traces of having come into being in a written medium; cf. below p. 473ff.
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of merger might have been produced by combining anyway adja-
cent discourses. The same possibility holds for the main case
studied in this chapter, where two Ekottarika-agama discourses
combine material from what in the Majjhima-nikaya are two ad-
jacent discourses, the Kakacipama-sutta and the Alagaddipama-
sutta (MN 21 and MN 22).

Narrative inconsistency of the type found in the present case
study can also be identified in another instance of discourse mer-
ger, found among the Sevens of the Ekottarika-adgama. The dis-
course begins with King Pasenadi expressing his opinion that
some ascetics who have just passed by must be arahants, where-
upon the Buddha points out that only through close acquaintance
can one know if someone is indeed an arahant.'”' [;; Records of
this episode in the Samyutta-nikaya and the two Samyukta-agamas
continue by indicating that these were actually sham ascetics em-
ployed by Pasenadi as spies,'"” giving the impression that the king
perhaps tried to test whether the Buddha was able to recognize
that they were not genuine arahants.

The Ekottarika-agama discourse has no such indication about
the true nature of these ascetics, instead of which it continues
somewhat abruptly with the tale of the seer Asita's visit to some
brahmin seers who try to curse him.'” This tale is also found in
the Assalayana-sutta and its parallels,'™ which I mentioned above
in relation to another case of discourse merger involving the Sela-

""EA 40.9 at T I 742b3 to 742b21.

129N 3.11 at SN 179,8 (cf. also Ud 6.2 at Ud 66,5), SA 1148 at T II 3069, and
SA271 at TI1399b11; cf. also T 212 at T IV 748c5.

13 EA 40.9 at T II 742b21 to 742c22.

104 MN 93 at MN 11 154,29, MA 151 at T 1 665b26, T 71 at T I 878a2; this part of
the discourse is also preserved in a discourse quotation in D 4094 ju 110a4 or
Q 5595 tu 126a3, and in the as yet unpublished Scheyen fragments 2380/37
and 2380/44.
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sutta, where this tale forms part of a debate between the Buddha
and his visitor on the brahminical claim to superiority among the
four classes (vanna) of Indian society. This is clearly the original
location of the Asita tale as, once the brahmin seers find out that
their curses are ineffective, Asita gives them a teaching on the lack
of foundation of their belief that brahmins are superior to others.
In contrast, the Ekottarika-aGgama version continues after this
episode with the topic of what makes one an arahant, even though
the tale of Asita does not bear any relation to this theme. In this
way, the Fkottarika-agama discourse gives the impression that a
text originally concerned with the theme of the ability to recognize
if someone is an arahant has been expanded through interpolation
of another story taken from a version of the Assalayana-sutta. In
its present form, the Asita tale in the Ekottarika-adgama no longer
illustrates mistaken brahminical presumptions, but rather centres
on mistaken notions of what leads to kingship or rebirth in heaven,
which does not fit the narrative context particularly well.'”
Another example of an apparent discourse merger that results
in narrative inconsistency can also be found among the Sevens of
the Ekottarika-agama. This discourse combines what in the Pali
tradition are two separate discourses given to the lay disciple Ma-
hanama. The first part of the Ekottarika-agama discourse paral-
lels a discourse in the Samyutta-nikdaya.'” In this discourse the
Buddha assures Mahanama that he will not meet an evil rebirth
even if he were to pass away suddenly. The Buddha compares
this to breaking a pot full of oil that has been placed in water,
whereupon the oil will rise to the water's surface. After a brief
reference to the Buddha's pre-awakening ascetic practices, the se-
cond part of the Fkottarika-agama discourse continues similar to

1951 already drew attention to this in Analayo 2011c: 555 note 133.
1% SN 55.21 at SN V 369,1; corresponding to EA 41.1 at T II 744a2 to 744a21.
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a discourse in the Majjhima-nikaya and its parallels.'”’ soy In this
Majjhima-nikdaya discourse the Buddha informs Mahanama of a
meeting he had with Jain ascetics during which he expressed his
criticism of their belief that self-mortification is the path to free-
dom, getting them to admit that he experienced more pleasure
than even the king. The Ekottarika-dgama discourse continues
with a simile contrasting a large amount of water to a single drop
to illustrate the mass of dukkha left behind by a noble disciple in
contrast to the small amount of dukkha still remaining, which has
a counterpart in yet another discourse in the Samyutta-nikaya and
its Samyukta-agama parallel.'”

That this Ekottarika-agama discourse is indeed a patchwork of
originally separate texts suggests itself from an inconsistency in a
formal aspect of the Buddha's narration of his past encounter with
the Jains. This narration is throughout worded in the first person
singular, with the Buddha indicating "then I said to the Nigan-
thas".'” Yet, in the midst of their discussion he instead introduces
his next reply by stating "the Blessed One said".'"

Another inconsistency occurs when the Buddha proceeds from
the description of his pre-awakening six-year ascetic practices to
his encounter with the Jains by stating that "at that time I
moreover went to ...", making it clear that this encounter should
be placed during this period of six years.'"' This renders the ensu-

7 MN 14 at MN I 92,26 and its parallels MA 100 at T I 587b13, T 54 at T I
849a12, and T 55 at T I 850c1 (for a reference in Vyakhyayukti literature cf.
Skilling 2000b: 342), corresponding to EA 41.1 at T 1T 744a27 to 744b21.

18 9N 56.57 at SN V 463,1 and SA 440 at T 11 113c14.

19 The discussion begins in EA 41.1 at T II 744b1 with FXEEIGEE14FT, B2
7, and then continues with the Buddha introducing his replies at T 11 744b6,
744b11, and 744b13 with FkEIFEEE#EFH.

"OEA 41.1 at T 744b17: {2445,

"UEA 41.1 at T 11 744a27: TR IHEBAFAI A G 5.
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ing comparison between the Buddha's and the king's happiness
meaningless, since during the time of his asceticism the Buddha-
to-be could not have claimed to live in greater happiness than the
king.

In his description to Mahanama, according to the Ekottarika-
agama version the Buddha states three times that one cannot
reach happiness through happiness. He does so first when intro-
ducing his encounter with the Jains, then when discussing with
them, and a third time on drawing out the implications of his su-
perior happiness compared to that of the king.'"

Yet this statement made three times is precisely the belief up-
held by the Jains, which the comparison between the king's and
the Buddha's happiness is meant to counter. The Majjhima-nikaya
discourse and its Madhyama-agama parallel in fact attribute such
a statement to the Jains.'”® For further confirmation the Jain Siya-
gada can be consulted, which takes exactly this position.'"* One
would not expect such confusion in the attribution of a key state-
ment of the discourse to the Buddha instead of to his opponents to
occur in an Indian setting familiar with the contrast between the
tenets upheld by the Buddhists and by the Jains respectively. (g

Conclusion

The above surveyed cases clearly bear out the correctness of
Lamotte's assessment of the Ekottarika-dgama as having an abun-
dance of composite discourses artificially forged by putting side
by side discourses or portions of discourses borrowed from other

2 EA 41.1 at T 11 744a26, 744b9, and 744b20: KA R s zsus

3 MN 14 at MN 1 93,36 and MA 100 at T I 587b28.

14 Siyagada 1.3.4.6, Bollée 1988: 19,11, criticizes the assumption that happi-
ness can be gained through happiness; cf. also Jacobi 1895/1996: 269 note 4.
The correspondence of this criticism to the present passage in MN 14 has al-
ready been noted by Bronkhorst 1993/2000: 27 note 4.
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canonical texts.'"” At times closer inspection suggests that such
merger of discourses would have happened in the written medium
and thus presumably in China, given that the Indic original reached
China by oral transmission.''® This does not hold for all the cases
of merger surveyed in this chapter, however, some of which might
equally well have already occurred earlier during oral transmis-
sion. What remains certain, however, is that these merger cases
conflate what earlier were distinct textual pieces.

15 Dhammajoti 2015: 271, having noted the profusion of Mahayana ideas in the
Ekottarika-agama, comes to a conclusion that similarly suggests itself from
the cases of merger, in that "it is therefore risky to put too much weight on
the content or form of a given sitra in this collection in arguing for it being
the 'original form' of a canonical discourse, on the basis of its often briefer
description or absence of a particular list."

6T 11 549a11; Palumbo 2013: 77 sums up that "the Ekottarika-agama, how-
ever, was the memory treasure of Dharmananda, and there is no evidence that
its Indic original was ever put down in writing."
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Introduction

In the present chapter I continue studying the topic of dis-
course merger in the Ekottarika-dgama, broached in the previous
chapter. In what follows I take up one more such instance, namely
an Ekottarika-agama discourse that corresponds to two separate
discourses in the Majjhima-nikaya and the Madhyama-dgama. In-
asmuch as discourse merger studied here and in the previous
chapter has considerable bearing on our understanding of the
nature and transmission history of the Ekottarika-agama collec-
tion preserved in Chinese translation, in this chapter I also criti-
cally examine suggestions made in a recent study by Antonello
Palumbo regarding the circumstances of the translation of this
Ekottarika-agama collection.

I begin with a study of the seventh discourse in chapter forty-
nine of the Ekottarika-agama, which combines material found in
the Majjhima-nikdaya in the Bhaddali-sutta (MN 65) and the Latu-
kikopama-sutta (MN 66), as well as in their Madhyama-agama
parallels.' I first summarize the two Majjhima-nikaya discourses
and their Madhyama-agama parallels, then give a translation of
the Ekottarika-dgama version, and in the final part of this chapter
turn to a discussion of the transmission of the Ekottarika-agama
inasmuch as this seems relevant to the present study.

* Originally published in 2015 under the title "Discourse Merger in the Ekotta-
rika-agama (1), The Parallel to the Bhaddali-sutta and the Latukikopama-sut-
ta, Together with Notes on the Chinese Translation of the Collection" in the
Singaporean Journal of Buddhist Studies, 2: 5-35.

' In Analayo 2008a: 10 I already drew attention to the peculiar nature of EA

49.7 and EA 50.8.
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The Bhaddali-sutta and the Latukikopama-sutta

The Bhaddali-sutta and its Madhyama-agama parallel report
that the Buddha instructed his monks to take only a single meal
per day. Bhaddali refuses to comply,” a refusal he keeps up even
when the Buddha offers him an alternative by way of compromise.
For the three months of the rainy season Bhaddali keeps up the
same attitude. Just before the Buddha is about to set out wander-
ing again, other monks prompt Bhaddali to approach the Buddha
and confess his transgression. (7]

Before accepting this confession, the Buddha draws Bhaddali's
attention to the fact that his refusal to follow the rule promulgated
by his teacher has become public knowledge. He then contrasts
Bhaddali's behaviour to the type of conduct that any out of a list-
ing of seven types of noble disciple would have shown. Next he
explains the importance of having a sound foundation in moral
training in order to be able to withdraw into seclusion and practise
successfully.

Bhaddali then enquires why only some monks are repeatedly
admonished. The Buddha explains that the degree of admonish-
ment depends on how a particular monk reacts on being admon-
ished. Bhaddali has another query about why in earlier times there
were fewer rules and more monks reached final knowledge. In re-
ply, the Buddha points to the general growth of the monastic
community in gains, renown, etc., which has led to the need for
more rules and also to fewer monks becoming accomplished in the
practice. The final parts of the Bhaddali-sutta and its Madhyama-
agama parallel report the Buddha delivering a simile of a thor-
oughbred horse to Bhaddali.

2B MN 65 at MN I 437,25 and its parallel MA 194 at T 1 746b27; for a more
detailed comparative study of MN 65 and MN 66 cf. Analayo 2011c: 358—
367.
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The Latukikopama-sutta and its Madhyama-agama parallel
begin with the monk Udayin approaching the Buddha and ex-
pressing his appreciation for the rule on abstaining from food
after noon.’ Udayin relates an incident when a monk in the past
had gone begging during a stormy night and thereby frightened a
woman.

The Buddha then illustrates the predicament of those who do
not submit to the training with the example of a weak animal's
inability to break free from a feeble bond, whereas a strong ele-
phant is able to break free even from a solid leash. Another set of
two similes contrasts a poor man in wretched living conditions, s,
unable to give them up, with a rich man who is able to let go of
his many possessions and go forth.

Next the Buddha divides the arising of sensual thoughts into
four distinct cases. Some tolerate them, others dispel them, either
slowly or quickly, and still others are fully liberated from them.
The topic of sensuality leads on to the contrast between ignoble
pleasures and commendable pleasures. The latter pleasures are
those experienced during absorption attainment, an indication
which leads to a tour of the four absorptions and the four immate-
rial attainments from the viewpoint of what in each case needs to
be overcome to progress from one to the next.

The discourse from the Ekottarika-dgama translated below
combines the beginning part of the Bhaddali-sutta, namely Bhad-
dali's refusal to follow the rule on eating a single meal and his
subsequent repentance, with part of the Latukikopama-sutta,
namely begging at night and thereby frightening a woman.*

34 MN 66 at MN I 448,3 and its parallel MA 192 at T I 741a9.

* B The translated discourse is EA 49.7 at T II 800b27 to 801c13. I have divided
the discourse into sections and numbered these for ease of reference during
my subsequent discussion; the numbering and the divisions are not found in
the Chinese original and they also do not correspond to Nanamoli 1995/2005.
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Translation of EA 49.7

1. Thus have I heard. At one time the Buddha was staying
at Savattht in Jeta's Grove, Anathapindika's Park.

2. At that time the Blessed One told the monks: "I always
take my meal in a single sitting [per day], and my body is at
ease, strong, and thriving. Monks, you should also take a sin-
gle meal [per day], and your body will be at ease, (390 Strong,
and thriving, enabling you to cultivate the holy life." [,

3. Then Bhaddali said to the Blessed One:’ "I cannot endure
a single meal. The reason is that my strength will become fee-
ble."® The Buddha said: "If you approach a house for meals, you
can eat one part [there] and take one part back to your hut."”

Bhaddali said to the Buddha: "I cannot endure undertaking
this practice either." The Blessed One said: "I permit you to
break your fast and partake of the food [you have taken back]
throughout the day."®

Bhaddali said to the Buddha: "I also can't endure being al-
lowed to undertake this practice." Then the Buddha remained
silent and did not reply.

5 [ My identification of the proper name follows Akanuma 1930/1994: 86.

80 According to MN 65 at MN I 437,27, he explained that this would worry
him, which the commentary Ps III 148,12 glosses to mean that he would be
worried if he could live like this for his whole life. According to MA 194 at T
1 746b28, he was worried that with a single meal he would not be able to settle
the matter (of nourishing himself).

78 1n MN 65 at MN I 437,28 such a permission to keep food for later applies to
occasions when Bhaddali is invited for a meal; according to MA 194 at T I
746¢1 he could take away food for later consumption after coming along when
the Buddha had been invited.

8 1) Such an additional option is not recorded in MN 65 or MA 194. It does in
fact not fit the context too well, since with such an allowance Bhaddali's con-
cerns about getting enough food would have been allayed, leaving little reason
for him to refuse undertaking this mode of conduct.
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4. At that time, towards nightfall,” Kaludayin put on his
robes, took his bowl, and entered the town to beg alms. At that
time it was extremely dark.'’ (o) Then Kaludayin (gradually)
approached the house of a householder."' Yet the wife of that
householder was pregnant. When she heard that outside a re-
cluse was begging alms,'” she took rice and went out to give
him alms. However, Kaludayin's complexion was very dark
and at that time it was moreover about to rain, lightning was
flashing all around."

Then the householder's wife, on coming out of the door,
saw a recluse with a very dark complexion. She right away
shouted in alarm: "This is a ghost!" Then she called out to her-
self: "Oh, I have seen a ghost!" Then she straight away had a
miscarriage and the baby died.'"* Then Kaludayin returned to

9 119 For what follows, the parallels are MN 66 and MA 192, both of which pre-
sent the event as something that Udayin told the Buddha.

01 1y MN 66 at MN I 448,33 the monk who went begging was also Udayin
himself, whereas MA 192 at T 1 741b9 just speaks of a monk in general. A
similar incident is recorded in the Dharmaguptaka and Mahisasaka Vinayas, T
1428 at T XXII 662c8 and T 1421 at T XXII 54a19, as leading to the promul-
gation of a rule on not eating at the wrong time, and in the Mahasanghika Vi-
naya, T 1425 at T XXII 359b25, for occasioning a rule on not going begging
at the wrong time.

11 112) Adopting an emendation suggested in the CBETA edition of i to 4.

12113 According to MA 192 at T I 741b10, she had been outdoors, washing a pot.
MN 66 at MN 1 448,34 also records that she had been washing a pot, which
presumably would have happened outdoors.

13 [14] Adopting the variant it instead of $t. MA 192 at T I 741b11 also refers to
lightning, which is not mentioned in MN 66.

14151 MA 192 at T 1 741b12 also records that she had a miscarriage. MN 66 at
MN 1 449,1 does not mention a miscarriage, instead it reports that the fright-
ened woman abused Udayin once she found out that he was a monk (her abuse
is also reported in MA 192). Another occurrence of the motif of a monk fright-
ening a pregnant woman and thereby causing a miscarriage can be found in T
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the monastery," being worried and sad. He sat thinking to him-
self, regretting it in vain. [y

5. At that time in the city of Savattht there was this bad ru-
mour: "The recluses, sons of the Sakyan, have a charm where-
by the children of others will be miscarried." The men and
women said among each other: "Now these recluses behave
improperly, they do not know the time for [begging] food.
Compared to white-clad laymen, what is the difference?"

6. Then a group of many monks heard people discussing
with each other about this matter: "The recluses, sons of the
Sakyan, do not know what is proper, they come [begging] with-
out scruples." Those among the precept-observing monks who
were complete [in their practice of] the precepts also blamed
themselves: "It is true that we are improperly eating without
limits, acting without [regard for] the proper time. It is true
that we are wrong." They together approached the Buddha,
paid homage with their heads at his feet, and told the Blessed
One all that had happened.

7. The Buddha then told one monk: "Go and summon Kalu-
dayin and bring him here." Having received the Buddha's in-
struction, that monk then approached Kaludayin to call him.
On hearing that the Buddha had summoned him, [wanting] to
see him, Kaludayin approached the Blessed One, paid homage
with his head at [the Buddha's] feet, and sat down to one side.

8. Then the Blessed One asked Kaludayin: "Did you indeed
yesterday at nightfall enter the town to beg alms, go to the house-
holder's house, and cause the householder's wife to have a mis-
carriage?" Kaludayin said to the Buddha: "Indeed, Blessed One."

129 at T 11 845a8, translated in Tokiwai 1898: 49; cf. also Lévi and Chavannes
1916: 264 or Strong 1979: 74.
15 [16] What follows has no counterpart in MN 66 or MA 192.
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The Buddha said to Kaludayin: s01,; "Why do you not dis-
tinguish the proper time, instead of entering the town to beg
alms when it is about to rain? This is not proper for you. You
are a clansman's son who has gone forth to train in the path,
yet you are greedily attached to food." [, Then Kaludayin
rose from his seat and said to the Blessed One: "From now on
I will not dare to transgress again. [ only wish that the Blessed
One accepts my repentance."

9. Then the Blessed One said to Ananda: "Quickly strike
the wood to gather all the monks in the community assembly
hall." Having received the Buddha's instruction, Ananda had
all the monks gather. When they had gathered in the assembly
hall, he went forward to inform the Buddha: "The monks have
gathered, Blessed One, you know the right time [to join them]."

10. At that time the Blessed One went to the assembly hall,
sat in its centre, and said to the monks: "Buddhas, Blessed Ones
of the distant past, all ate in a single sitting and their disciples
also ate in a single sitting. Even Buddhas and the community
of their disciples in the future shall also all eat in a single sit-
ting.

"The reason is that this way of practice is an essential teach-
ing. One should eat in a single sitting. If one is able to eat in a
single sitting, the body will be at ease and the mind will gain
clarity of understanding. When the mind has gained under-
standing, one gains the roots of all that is wholesome. Having
gained the roots of what is wholesome, one in turn gains con-
centration. Having gained concentration, one knows as it really
is. What does one know as it really is?

"That is, one knows the truth of dukkha as it really is, one
knows the truth of the arising of dukkha as it really is, one knows
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the truth of the cessation of dukkha as it really is, and one
knows the truth of the way out [of dukkha] as it really is."

"You are clansmen's sons who have gone forth to train in
the path, 13; leaving behind the eight deeds of the world,"” yet
you do not know the proper time. You are like other people
who have greedy desires, what is the difference? [In contrast],
brahmins have their own distinct brahminical principles; het-
erodox practitioners have their own distinct heterodox practi-
tioner's principles.""®

11. Then Upali said to the Blessed One: "As Tathagatas of
the past and Buddhas of the future all eat in a single sitting, I
only wish that the Blessed One restricts the time for the monks
to eat."

The Blessed One said: "The Tathagata as well has this un-
derstanding [that a restriction is required], it was just that there
was no violation. There must be an offence before his eyes, only
then shall he set a restriction."”

12. Then the Blessed One told the monks: "I solely eat in a
single sitting. You should also eat in a single sitting. [From]
now on you should eat by noon, do not go beyond that time.

"You should also train in the practice of begging alms. How
does a monk train in the practice of begging alms? Thus, monks,

16017 For a discussion of the absence of the qualification "noble" in Ekottarika-
agama discourses cf. below p. 239ff.

TUSIEA 49.7 at T 11 801al8: tH )\ ZE. Perhaps this refers to the tH /£ (or tHt]
JU%), which are the eight worldly conditions of profit and loss, honour and
disgrace, praise and blame, pleasure and misery.

8T EA 49.7 at T 11 801a19: 4}, literally "outside path”. For want of a better
term, here and elsewhere I use the translation "heterodox", in the sense that
these practitioners were, together with Buddhist monastics, members of the
recluse (samana) community in ancient India, but dissented from the Bud-
dhists on points of doctrine and practice.
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[train by begging alms just] for the purpose of supporting life,
being neither pleased on getting them nor being distressed on
not getting them. When you get food, then eat attentively. Be
without greedy attachment in the mind, just wishing to make
the body get its maintenance, to discard past feelings, so1p] 114]
without further creating new ones, and to make your strength
be ample and full. Monks, like this one is reckoned to be
begging alms [properly].

"Monks, you should eat in a single sitting. How does a monk
eat in a single sitting? [As soon as] one gets up one has 'broken’
the meal [session] and should not eat further. Monks, like this
one is reckoned to be eating in a single sitting.

"Monks, you should also eat [just] the food you got. How
does a monk eat [just] the food he got? Monks, upon having
already got [food] and eaten [from] it, what about more [food]
that might be prepared for you? If while eating one gets some
further [food], then it is not proper to eat further. Like this
monks, eat [just] the food you got.

13. "Monks you should also have [only] three robes to wear,
you should sit under trees, sit in a quiet place, you should sit in
the open as an ascetic practice, you should wear patchwork robes,
you should stay in cemeteries, and you should wear rag robes.

"The reason is that I praise a person who has few desires. |
shall teach you now, you should be like the monk Kassapa.
The reason is that the monk Kassapa himself undertakes the
eleven/twelve ascetic practices and also teaches others the
undertaking of these important practices."’ [15]

19129 The present passage in EA 49.7 at T II 801b12 refers to eleven ascetic
practices, BEE-+—/A{T, with a variant mentioning twelve (reading —. in-
stead of —). The count of the ascetic practices varies between eleven and
twelve in the Ekottarika-agama. EA 5.1 at T 1I 558c24 and EA 49.2 at T II
795a26 refer to eleven, EA 49.3 at T II 795¢10 refers to eleven with a variant
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"I shall now admonish you, you should be like the monk
Mogharaja.”® The reason is that the monk Mogharaja wears
coarse robes and does not wear them to adorn himself. There-
fore I teach and admonish you, monks, so that you remember
to practise in this way. Monks, you should undertake this
training."

14. At that time Bhaddali did not approach the Blessed One
until the three months [of the rainy season] had passed. Then,
for the first time in these three months, Ananda approached the
monk Bhaddali and said:*' "In the community all are now mend-
ing their robes. Thus the Tathagata will [soon] be travelling
among the people. [If] you don't approach him now, it will be
of no use to regret it later."

15. Ananda brought Bhaddali to the Blessed One. [Bhad-
dali] paid homage with his head at [the Buddha's] feet and
further said to the Buddha: "May the Blessed One accept my
repentance, from now on [ shall not transgress further. The

reading twelve, EA 23.3 at T II 612a19 has twelve with a variant reading eleven,
EA 4.2 at T II 557b8 and EA 48.3 at T II 788¢27 refer to twelve (the listing of
twelve in EA 4.2 has already been noticed by Boucher 2008b: 191 note 8). On
variations in listings of the ascetic practices in general cf., e.g., Bapat 1937,
Ganguly 1989: 21-23, Nanayakkara 1989: 584, Dantinne 1991: 24-30, Ray
1994: 293-323, and Wilson 2004: 33.

20PUEA 49.7 at T 11 801b13: [HiFEL [T of. Akanuma 1930/1994: 428. He also
features in the list of outstanding monks in EA 4.6 at T II 558a14 and its coun-
terpart in AN 1.14.4 at AN I 25,16. The two lists agree that Mogharaja was
outstanding for the quality also highlighted in the present context, namely his
wearing of coarse robes.

2122 VN 65 at MN 1 438,9 and MA 194 at T I 746¢26 report that the monks
were making a robe for the Buddha. In both versions Bhaddali then approached
these monks, whereupon they told him that he should reconsider the situation,
lest later on it will be more difficult for him. Bhaddali then went to see the
Buddha on his own, without being accompanied by Ananda.
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precept had been laid down by the Tathagata, but I refused it. I
wish to be forgiven." He spoke in this way three times.* [16]

16. Then the Buddha said: "I accept your repentance. In
future you should not again transgress.”> The reason is that I
recall my own innumerable births and deaths, where I have
been a donkey, or a mule, a camel, an elephant, a horse, a pig,
a sheep, and by relying on grass I nourished this body [made]
of the four elements. Or else I have been in hell and swallowed
hot iron balls. Or else I have been a hungry ghost, continuously
eating pus and blood. Or I had a human body, eating the five
cereals. Or I had the body of a deva, eating spontaneously
[manifesting] ambrosia. During innumerable aeons | had a
bodily appearance and lived in competition [for food], never
getting sated.

"Upali you should know, it is just as fire catches on fire-
wood, never getting sated, [so1c; it is just as the great ocean
swallows rivers without getting sated. Now ordinary mankind
is like this too, greedy for food without getting enough of it."

17. Then the Blessed One spoke this poem:

"Birth and death are without end,

All because of greedy desires;

Resentment increases the evil thereof,

2223 According to MN 65 at MN I 438,28 and MA 194 at T 1 747a14, in reply to
Bhaddali's request to be forgiven, the Buddha drew Bhaddali's attention to the
fact that his obstinate behaviour had become public knowledge.

2324 What follows is without a counterpart in MN 65 and MA 194. The only
point of distant resemblance is that both versions at a later juncture refer to
recollection of past lives as part of their description of the results to be ex-
pected by someone who fully submits to the training; cf. MN 65 at MN I
441,31 and MA 194 at T I 748al5. Note also the shift in the course of para-
graphs 16 and 18 from the Buddha being in conversation with Bhaddali to his
addressing Upali.
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Being cultivated by the fool."

18. "Therefore Bhaddali, you should remember to have few
desires and know contentment. Do not give rise to greedy per-
ceptions and to disorderly thoughts. Like this, Upali, you should
undertake this training." [;7,

19. Having heard the Tathagata's admonition, Bhaddali then
went to stay in a secluded place and reproached himself. Culti-
vating the supreme holy life for whose sake a clansman's son
goes forth to train in the path, he came to know as it really is
that birth and death have been extinguished, the holy life has
been established, what had to be done has been done, there will
be no further experiencing of becoming. At that time Bhaddali
became an arahant.

20. At that time the Blessed One said to the monks: "The
monk Sirigutta is the foremost among my disciples for
[receiving] much food and drink."**

Then the monks, having heard what the Buddha had said,
were delighted and received it respectfully.

#IEA 49.7 at T 1 801c12: 53#EE [1; of. Akanuma 1930/1994: 621 and T 2128
at T LIV 475c15. The Pali commentarial tradition knows a layman and stream-
enterer by this name; cf. the tale in Dhp-a I 434,18 (translated Burlingame
1921: 92-99; cf. also Malalasekera 1937/1995: 753f s.v. Garahadinna); a ref-
erence to him occurs also in Th-a II 211,5. According to the tale in question,
Sirigutta invited the Jains for a meal and humiliated them by causing them to
fall into a ditch filled with filth, thereby proving that they were not omnis-
cient. In revenge, Garahadinna tried a similar ruse with the Buddha, with the
difference that the ditch was filled with glowing coals. The Buddha divined it
all and through his magical power avoided that any harm occurred. The basic
storyline recurs in a range of other texts, but with the difference that here Sri-
gupta is the one who invited the Buddha to a meal intending to harm him with
hidden fire and poisoned food; for a survey of various versions of this tale cf.
Lamotte 1944/1981: 184f note 4 and Zin 2006: 124-133, to which the Srigup-
tavadana in Straube 2009: 94ff could now be added; cf. also below note 26.
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Study

The Narrative Flow of EA 49.7

Surveying the narrative flow of the above-translated discourse,
a striking feature is the at times rather abrupt change between its
various protagonists. ;5) The discourse begins with Bhaddali who
refuses to follow the ruling on taking a single meal (1-3). Then
the scene shifts to Kaludayin's begging and its repercussions, up
to his repentance (4-8), followed by the Buddha giving a general
instruction to the monks that have been summoned by Ananda,
among them also Upali (9—13). Then the discourse reverts to Bhad-
dali who repents and eventually becomes an arahant (14-19), with
interim references to Upali. The final part of the discourse has a
conclusion that praises the monk Sirigutta (20), who has not been
mentioned before.

The shift from Bhaddali (3) to Kaludayin (4) is unexpected,
but in itself not problematic, since it could simply be that the
Bhaddali story has now come to an end and the narrative contin-
ues with another event. This assumption becomes somewhat
problematic, however, when the Buddha promulgates the rule on
eating in a single sitting (10), which he already did at the outset
(2). The second promulgation (10) has a rationale, as it takes
place in response to the incident of going begging at night and
thereby frightening a woman. This follows a basic principle un-
derlying Vinaya rules, namely that they are pronounced in re-
sponse to a precedent. The discourse in fact explicitly refers to
this principle, in that, for the Tathagata to make a rule, "there must
be an offence before his eyes, only then shall he set a restriction."
From the viewpoint of narrative logic, the precedents leading to
the rule described at the present juncture (10) should come before
the rule to Bhaddali (2), which is about the reactions the rule
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caused. The precedents should not come after the promulgation of
the rule, as is currently the case.

Moreover, the ruling given at the present juncture (10) does
not fully address the issue at hand, since eating at a single time
does not necessarily exclude the possibility that someone may go
begging late. To stop the possibility of future incidents of the type
caused by Kaludayin, a rule on abstaining from food after noon
would be required. Since monks are not allowed to keep food
overnight, this would automatically exclude the possibility that
they go begging after noon has passed. [j9;

The choppy progression of the narration becomes particularly
evident when Bhaddali reappears (14), introduced by the indica-
tion that he "did not approach the Blessed One until the three
months [of the rainy season] had passed". This would have its
natural placement after the Buddha had remained silent, once
Bhaddali had refused to follow the rule (3). In contrast, it does not
seem to have any connection to the intervening events related to
Kaludayin. This gives the impression that the part on Kaludayin
has been inserted in the midst of the Bhaddali tale.

The textual confusion becomes worse when, while teaching
Bhaddali, the Buddha suddenly addresses the simile of the fire-
wood to Upali (16). Upali had been present earlier, presumably as
one of the monks Ananda had summoned on behalf of the Buddha.
But now, at the end of the rainy-season retreat, when Ananda has
brought Bhaddali to the Buddha's presence, there is no reason
why Upali should be there and why the Buddha should suddenly
turn to him. That this is indeed a textual corruption can be seen
from the instruction given by the Buddha after he has spoken a
poem on greedy desires (17). The instruction (18) begins "there-
fore Bhaddali, you should remember to have few desires and know
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contentment", but then concludes: "like this, Upali, you should
undertake this training,"*

The perplexing shifting from one protagonist to another con-
tinues right up to the end of the discourse with the appearance of
Sirigutta (Srigupta), who has not been part of any of the earlier
events. He does appear in another discourse found earlier in the
Ekottarika-agama, although there he is a layman who offers bev-
erages and food to the Buddha and his monks.”® ;5 His ap-

2 POUEA 49.7 at T 11 801c5: 2, PUTEEE, ¥/ VARIE, MLatE, Mk
Al e, (EREE, EIFEE.

2621 EA 45.7 at T 11 773¢22, which uses the alternative J'FI[#i# to render his
name; for a summary of the tale cf. Lévi 1908: 158f. Here the layman Sirigut-
ta/Srigupta has prepared a great variety of food and beverages to offer to the
Buddha and his disciples, EA 45.7 at T II 774a18. This is part of an attempt to
harm them, as both are poisoned. When the first part of his ruse to make the
Buddha fall into a ditch filled with fire has not worked, Sirigutta/Srigupta con-
fesses his evil intentions. The Buddha forgives him and then miraculously
transforms the beverages and food by speaking a set of stanzas so that the
poison disappears and they can be consumed by his disciples and himself.
Yijing (%) reports that this transformation led to a custom to be observed
by monastics on receiving food; cf. T 2125 at T LIV 209¢17, translated in
Takakusu 1966: 39. Faxiin (AFH) and Xuéanzang (Z2£) refer to the place
where the ditch built by Sirigutta/Srigupta was found; cf. T 2085 at T LI 862c¢15,
translated in Deeg 2005: 551 (107), and T 2087 at T LI 921a2, translated in
Beal 1884/2001: 151; cf. also the discussion in Deeg 2005: 409f. In view of
EA 45.7, 1 assume that the reference in EA 49.7 at T II 801c12 to being the
foremost among disciples for "much beverages and food", 28X &, refers back
to the story about Sirigutta/Srigupta recorded in EA 45.7. Therefore I have

supplemented in my translation that he "received" much of these, presumably
as a karmic result from having offered food and drink to the Buddha and his
community, even though originally done with evil intention. In fact just par-
taking of much food and drink would not be a quality that merits being high-
lighted, given that the according of the rank of being an outstanding disciple is
to generate inspiration through qualities that are worth being emulated; cf. An-
alayo 2014i.
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pearance in the present context comes as an additional confirma-
tion of a tendency to assemble different narrative bits and pieces
that are in some way or another related to the topic of food.

The above inconsistencies make it safe to conclude that what
we have here is not an originally single narrative preserved in the
Ekottarika-adgama, which through subsequent expansion would
have become two different discourses of the type now found in the
Majjhima-nikdaya and the Madhyama-dagama. Instead, it seems
clear that the Ekottarika-agama discourse translated above results
from a merger of originally separate narrations related to the topic
of monks and food, similar in kind to the instances of discourse
merger surveyed in the previous chapter. 51

The Translation of the Ekottarika-agama

This kind of merger of what appear to be originally separate
episodes, as in the Fkottarika-agama discourse translated above,
is an unusual occurrence for orally transmitted discourses. During
oral transmission, a discourse can of course incorporate textual
material from elsewhere, or else part of a discourse can be lost.”’
But this would normally not result in something similar to the
cases of merger discussed in the previous and the present chap-
ter.”® That this is probably not the result of an error during oral
transmission finds confirmation in the abrupt shift between the
names of Bhaddali and Upali in the final part of the discourse

2781 Ap example of incorporation of material would be the Mahdsatipatthana-
sutta (DN 22); cf. Analayo 2014d: 91-100 (on MN 10 cf. Analayo 2011c: 73—
97 and 2013g). An example of loss of a substantial portion of text would be
the Chabbisodhana-sutta (MN 112); cf. Analayo 2008b and 2011c: 635-639.

2B Por a comparative study of the Majjhima-nikaya that shows how various
types of transmission errors have had their impact on this collection as well as
the parallel versions cf. Analayo 2011c.
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translated above (18). Oral transmission tends to standardize
rather than introduce variations of this type.

By way of providing a background for this characteristic of
discourse merger in the Ekottarika-agama collection, in what fol-
lows I survey other aspects relevant to an appreciation of the cir-
cumstances of the Ekottarika-dgama translation.

In addition to instances of merger, a polemical reference to the
hinayana can be found in the Ekottarika-agama. This reference
gives the impression of having come into being in the written me-
dium, 5,; more specifically in the Chinese written medium.”’ More-
over, differences in translation terminology make it safe to con-
clude that another discourse was added wholesale to the Ekottari-
ka-agama in China.”

Another indication pointing in the same direction emerges
from a recent detailed study by Palumbo (2013) of the Ekottarika-
agama and a partial commentary on this work, the so-called Fen-
bié gongdé lun (57 52H{E5f), or according to Palumbo rather the
Zengyi ahan jing shi (3g—o[& 4% F;). Palumbo (2013: 127) con-
vincingly shows that a Sarvastivada pratimoksa preserved in Chi-
nese translation from a Diinhudng (30f&) manuscript exhibits such
a close degree of similarity with part of a discourse in the Ekot-
tarika-agama as to make it clear "that the translator(s) or editor(s)
of the received text of the Zengyi ahan jing [Ekottarika-agamal
made use of the pratimoksa text ... as a building block for the com-
posite siitra 48.2.""

Taken together, these indications give the impression that the
Ekottarika-agama now extant in the Taishd edition as number
125 went through some degree of development in China itself.

2 Cf. below p. 460fT.
30 Cf. below p. 165ff.
31331 Cf. also Palumbo 2013: 142-144.
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This supports the impression that at least some of the cases of
merging of discourses discussed above would also be the result of
something that happened only when the Indic collection had al-
ready reached China. 3

In his detailed study of the translation of the Ekottarika-agama
and the so-called Fenbié gongdé lun, Palumbo (2013) brings to-
gether a wealth of details that clearly confirm that some alteration
did take place in China. This much can thus be taken as a firm
basis for future studies, that is, the Ekottarika-agama as we now
have it is the result of a reworking of the material that reached
China.

Regarding the actual circumstances of such a reworking, Pa-
lumbo's reconstruction of the situation could be summarized as
follows: The reciter of the collection, Dharmanandin (or, accord-
ing to Palumbo, Dharmananda),’® had forgotten part of the Indic
original. This motivated the translation team under the leadership
of Dao'an (3&27) to supply other material to make up for the gaps.”

In the context of the present chapter it is of course not possible
to do full justice to Palumbo's monograph, which would require a
proper review. Hence in the remainder of this chapter I only criti-
cally examine some aspects of his reconstruction inasmuch as
they seem to me to be of relevance for assessing the occurrences
of discourse merger in the Ekottarika-agama that forms the topic
of the present and the previous chapter. 54

32 34 palumbo 2013: 5 note 12; the introduction to the collection at T 1T 549a10
gives his name as ZELEFE (tdnmonanti).

33 B33 palumbo 2013: 276 envisages that "the entire translation of the Ekottarika-
agama would transform into much more of a collective undertaking, and other
members of the group — Zhu Fonian, Dao'an, the other foreign masters — could
step in on occasion to supply the missing portions. Versions of individual
siitras that were known within the group might even have been chosen to re-
place those that Dharmananda had initially recited."
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To begin with, it seems to me that this kind of scenario would
not fully explain the type of merger in the Ekottarika-dgama. 1
find it highly improbable that a lapse of memory by a reciter re-
nowned for having memorized two Agamas could explain the
shift of names from Bhaddali to Udayin within a single passage,
resulting in an instruction being addressed to one of them in its
first part and to the other in its second part. This is not the kind of
variation to be expected from orally recited material, but rather
something that can naturally happen during hasty or careless copy-
ing from a written passage.

The scenario reconstructed by Palumbo would also not explain
the finding of a text with substantially different translation termi-
nology as part of the collection. This is the case for discourse EA
50.4, which is one of two versions of the same story found in the
Ekottarika-agama, concerning King Mahadeva.

All four proper names that occur in the two tales are rendered
differently, and otherwise similar descriptions are translated in dif-
ferent ways. Standard pericope descriptions and key terminology
are translated differently. Translations used in discourse EA 50.4
never occur anywhere else in the Ekottarika-agama. Even the in-
troductory and the concluding phrase used in this discourse are
never found anywhere else in the Ekottarika-agama.** Given the
staggering amount of differences in what is a relatively short nar-
rative piece held in common between the two versions of the Maha-
deva tale in the Fkottarika-agama, it is simply impossible to as-
sume that this discourse could have been produced by the same
translator(s) that is/are responsible for the rest of the collection.” 5,

34 Cf. below p. 183f.
3537 palumbo 2013: 275 note 13 sees even such major differences as "the ex-
pression of a different and arguably earlier stage in the process of translation
of the Zengyi ahan jing rather than as the product of one or more different

translators" (note that according to his reconstruction the earlier and later
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With all due allowance for changes in translation terminology, etc.,
the sheer amount of differences found does not leave room for any
other conclusion.

Not only does Palumbo's reconstruction not satisfactorily ex-
plain these findings, it is also based on assumptions which I find
difficult to follow.”® One of these is the rationale for a revision
which, according to his reconstruction, was that the reciter of the
collection had forgotten parts of the Ekottarika-agama. Another is
his dating of the so-called Feénbié gongdé lun, based on which it
would seem that the revision of the Fkottarika-agama must have
taken place before the time of Kumarajiva and thus was probably
undertaken by the translation team itself. 55 In what follows I
will first discuss the dating issue, and then turn to the presumed
rationale for the revision.

stages of translation would have taken place shortly after each other). Palum-
bo 2013: 280 note 21 then also objects to the quantitative analysis by Hung
2013: 1291, stating that "there does not seem to be any cogent reasoning be-
hind the ... conclusion" that individually translated Madhyama-dgama dis-
courses "cannot be ascribed to Dharmananda and Zhu Fonian", a criticism
raised again by Palumbo 2013: 132 note 76 as follows: "Hung 2013 rejects the
attribution of these parallels [i.e. the individually translated Madhyama-agama
discourses] to the initial translation by Zhu Fonian and Dharmananda." Yet
Hung 2013: 130 only states that "the individually translated Madhyama-agama
discourses also differ from the translation terminology used in the rest of T
125. This makes it improbable that these discourses and T 125 stem from the
same translator, although firm conclusions in this respect require further re-
search." This to my mind does not convey a wholesale rejection, nor does it
state that these "cannot be ascribed" to certain translators. Instead I see Hung
as correctly stating that his research points in that direction, which it indeed
does, but leaving the situation open for future research to confirm his findings
or otherwise bring up evidence that disproves them.

36138 1 am also not convinced by Palumbo's assumption that there have been

four redactions of the Ekottarika-agama translation, a topic which in the con-

text of the present chapter I cannot discuss in detail.
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Palumbo convincingly shows that the commentary on the first
part of the Ekottarika-dgama extant in the Fenbi¢ gongdé lun
must have come into being as part of the original translation ef-
forts. Given that the Fenbie gongdé lun reflects the part of the
Ekottarika-dgama now extant in the Taisho edition on which it
comments, this version would in essence correspond to the text
finalized by the translation team under the guidance of Dao'an.”’

Without intending to dispute in any way that elements in the
Fenbié gongdé lun must indeed go back to the original translation
efforts, it seems to me that we cannot exclude that at that time
mere notes were taken of discussions that took place in relation to
the actual translation. Such notes might originally not have been
intended for publication. If someone later should have undertaken
a revision of the Ekottarika-agama, it would have been only natu-
ral for the same person(s) to produce a version of these notes that
is in line with the revised Ekottarika-agama.

The arguments offered by Palumbo for dating the Fenbié
gongdeé lun that 1 will take up in what follows are related to the
translation activities of Kumarajiva. One of these arguments is
that the Fenbi¢ gongde lun espouses the view that Vinaya mate-
rial is not meant for circulation outside the circle of those who
have received full ordination.*® 1271 According to Palumbo (2013:
204), this was "blatantly disavowed in 405" when Kumarajiva
received a manuscript enabling him to complete his translation of
the Sarvastivada Vinaya in 406, whereupon "a new era had started,
in which the precepts could not only be circulated, but also com-

379 According to Palumbo 2013: 281, "what has been handed down to us is in
essence, if certainly not in shape, the very improbable Ekottarika-adgama that
Dharmananda, Zhu Fonian, Dao'an and the others laboriously produced."

3801 T 1507 at TXXV 46¢21: FE[VDE R BLE; a view also expressed in
the introduction to the Ekottarika-agama, T 11 5492a27: 4R i@EL/ Do, H
IFAEHH; of. also T 2145 at T LV 64b23.



108 - Ekottarika-agama Studies

mented upon in written form, and even made the object of public
lectures."

Another argument for dating the Feénbié gongdé lun takes up a
reference to the Buddha's disciple Katyayana as the author of the
Jiaanaprasthana of the Sarvastivada Abhidharma, which Palumbo
(2013: 210) believes to be a view that must have "already been
discarded by the time Kumarajiva translated the Da zhidu lun K
SREEES (AD. 402-406)".* Moreover, two quotations in the Fén-
bié gongdeé lun from the so-called Larger Prajiiaparamita and from
the Vimalakirtinirdesa-sitra rely on translations of these works
done before Kumarajiva, instead of quoting the translations done
by him.*

These quotations do indeed give the impression that at the
time the respective passages came into being, Kumarajiva's trans-
lations were not yet in circulation. Once the quotations were in
place, however, there would have been little need for someone
publishing these notes to replace them with the translations by
Kumarajiva that in the meantime would have become available. 5

Regarding the reference to Katyayana, other works of the Sar-
vastivada Abhidharma, such as the Dharmaskandha and the San-
gitiparyaya, are attributed by tradition to chief disciples of the
Buddha, such as Sariputra, Mahamaudgalyayana, and Maha-
kausthila.*' This makes it less surprising for the notion that Kat-
yayana was the author of the Jiianaprasthana not be immediately
rectified as soon as Kumarajiva had translated the Da zhidu lun.

As for the suggestion by Palumbo (2013: 256) that "the esoteric
view of the vinaya, which is repeatedly expressed in the commen-
tary [i.e. the Fenbié gongdé lun] ... cannot be reconciled with the

BT 1507 at T XXV 42¢21.
401421 palumbo 2013: 229-234.
411931 Analayo 2014d: 153 note 76.
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state of things after the translation of the Sarvastivada vinaya in
A.D. 405-406", I am under the impression that this conclusion
does not fully take into account the nature of such monastic atti-
tudes. The stricture against allowing access to Vinaya regulations
for those who have not received full ordination is an aspect of
monastic conduct. The issue at stake is that a fully ordained mo-
nastic should not teach such matters to laity or even novices. In
fact the Da zhidu lun, translated by Kumarajiva, takes the same
position.* Such an attitude also finds explicit expression in the
translation of the Millasarvastivada Vinaya, undertaken three cen-
turies later.* It is thus not possible to assume that any such indi-
cation could only have come into being before the time of Kuma-
rajiva. [29]

In my view the above arguments raised by Palumbo for dating
the Fenbié gongdeé lun are not conclusive and the possibility re-
mains open that this work could have been finalized during or
after the time of Kumarajiva's translation activities.

The other assumption by Palumbo that I would like to discuss
here is that part of the Indic original of the Ekottarika-dgama had
been forgotten, which motivated the translation team to supply their
own discourses. This assumption is based on the indication by
Dao'an that the reciter had forgotten some of the summary ver