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Dharma Drum Institute of Liberal Arts (DILA) Series

In 1994, Master Sheng Yen (1931-2009), 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.

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



Foreword

Bhikkhu Analayo's numerous studies of the content of the Pali
Canon have ensured his reputation as the most productive scholar
to work on it in the early twenty-first century. | would go so far as
to say that they have done the world a service by raising to a new
level our understanding of many aspects of what, after all, consti-
tutes the most substantial and most authentic record of one of the
greatest and most inspiring thinkers ever known. Analayo's exem-
plary accuracy and attention to detail have been rigorously ap-
plied not only to the Pali versions of the text but equally to their
Chinese versions and to such others as exist, and everything has
been lucidly explained in wholly intelligible English. He has not
only made fascinating discoveries; even when one may have a
doubt about a conclusion of his, he has supplied the building blocks
for those who would like to attempt to build an edifice of their
own.

It has become fashionable to deride the very idea that we have
any access to the Buddha's original teachings. Analayo is showing
us that if we find no such access, it is because we are too lazy
and/or too dim. It is only through dedicated labour like this that we
are going to learn more about the Buddha's thought. The more stu-
dents can be inspired by Analayo's example, the more future gen-
erations will be able to shed light on teachings which have been
distorted or neglected for far too long.

Richard Gombrich
27 December, 2014






Introduction

The translation of the Samyukta-agama now found in the
Taisho edition as entry number 99 under the title §fa[<& was
begun by Baoyln (£3) in the year 435 of the present era, based
on an original recited by Gunabhadra. This original appears to
have been a Sanskrit original from a Milasarvastivada line of
transmission.* Although in view of the language and school af-
filiation this may appear surprising, it nevertheless seems as if the
manuscript of this discourse collection was acquired in Sri Lanka
by the Chinese pilgrim Faxian (J££8),> who stayed at the Abhaya-
giri monastery which at that time had lively contacts and ex-
change with other Buddhist schools in India.

The Samyukta-agama (T 99) comes in fifty fascicles, of which
only forty-eight correspond to the original text. Owing to a mis-
placing of fascicles, the order of the collection fell into disarray and
two fascicles that do not belong to the original translation have
been accidentally included. These are the twenty-third and twenty-
fifth fascicles, containing SA 604 as well as SA 640 and SA 641.

With the help of a partial commentary on the Samyukta-agama,
preserved in the Vastusamgrahani of the Yogacarabhimi, the
order of the Samyukta-agama can be restored, after removal of
the two unrelated fascicles.?

L On the school affiliation of the Samyukta-agama cf., e.g., LU 1963: 242, Wald-
schmidt 1980: 136, Mayeda 1985: 99, Enomoto 1986: 23, Hirakawa 1987: 513,
Schmithausen 1987: 306, Choong 2000: 6 note 18, Hiraoka 2000, Harrison
2002: 1, Oberlies 2003: 64, Bucknell 2006: 685, and Glass 2010; on the un-
derlying language cf. de Jong 1981: 108.

2 Glass 2010: 200.

® Anesaki 1908: 70-74.
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The reconstructed Samyukta-dgama follows the same basic
fivefold division as the Samyutta-nikaya, differing in so far as it
has a chapter with sayings by disciples and a chapter with sayings
by the Buddha or the Tathagata. More than two thirds of the dis-
courses in the Samyukta-agama have parallels in the Samyutta-
nikaya.

In the Taisho edition the Samyukta-agama goes up to dis-
course number 1362.* This does not take into account repetitions.
If these are counted, the number of discourses in the Samyukta-
agama becomes considerably more; in fact in his edition Yinshun
(1983a, b, ¢) arrives at a total count of 13,412 discourses.’

Besides this Samyukta-agama collection, the Taisho edition
also contains a partially preserved Chinese translation of a Sam-
yukta-ggama as entry number 100,° a short Samyukta-dgama
fragment as entry number 101,” as well as several individually
translated Samyukta-agama discourses.?

In addition to material preserved in Chinese, Samyukta-agama
discourses are extant in the form of Sanskrit fragments,” and in
Tibetan translation, which for the most part take the form of dis-
course quotations in Samathadeva's Abhidharmakosopayikatika.™

* From this count SA 604, SA 640, and SA 641 need to be subtracted as not

being part of the original collection.

The count of discourses in the Samyutta-nikaya also varies considerably be-

tween different editions, depending on how the repetitions are counted; cf.

Gethin 2007.

® On this collection cf. esp. Bingenheimer 2011.

7 On this collection cf. esp. Harrison 2002.

§ T102t0 T 124.

® For a convenient survey cf. Chung 2008.

19 0On this source for early Buddhist discourse material in Tibetan translation cf.
Mejor 1991: 63-64 as well as Skilling and Harrison 2005: 699; Honjoc 1984
offers a convenient survey for locating relevant parallels.
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Contents

The studies in the following chapters are revised versions of
articles published previously. Each study is based on a partial or
complete translation of the Samyukta-agama discourse in ques-
tion, followed by an examination of some aspects that I felt to be of
further interest.'*

The first chapter takes up the theme of the four noble truths
from two complementary perspectives, examining the basic un-
derlying fourfold scheme in the context of an exposition on how
to arrive at right view (MN 9), followed by turning to a compari-
son between this scheme and ancient Indian medicine. Contrary
to the position taken by some scholars, | conclude that the four
noble truths were probably inspired by an ancient Indian scheme
of medical diagnosis.

The next chapter examines the importance that from an early
Buddhist viewpoint monastics should accord to the welfare of
others (MN 33). Then I turn to a debate between the Buddha and
Saccaka (MN 35), examining in particular how far the notion of a
transference of merit has roots in early Buddhist discourse.

| continue by studying a visit paid by Mahamoggallana to Sak-
ka's heaven (MN 37) as a didactic tale which appears to exhibit
considerable humour. In the next chapter | turn to an exposition
of the fruits of basic ethical conduct (MN 41), examining the
doubling of discourses as a feature of early Buddhist oral trans-
mission.

The famous conversion of the brigand Angulimala is my next
topic (MN 86), where | attempt to discern stages in the develop-
ment of this dramatic tale. In relation to the lay patron Anathapin-

11 A discourse not included here is my translation and study of SA 809, parallel to
SN 54.9, published in Analayo 2014g. This is scheduled to become part of an-
other volume of collected papers on Vinaya studies at present under preparation.
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dika (MN 143) | then discuss if teachings on insight were withheld
from laity.

The attitude towards nuns is central to my examination of an
instruction by Nandaka (MN 146), where | identify several as-
pects that make for a more negative portrayal of nuns in the Pali
version when compared to its parallels. A positive portrayal of
nuns comes to the fore with the next chapter concerned with the
collected sayings on nuns (SN 5). Here | also evaluate the role of
Mara and argue that this has been misunderstood by some scholars.

Next | examine if according to the early discourses an arahant
could commit suicide, based on a study of the cases of Vakkali
(SN 22.87) and Channa (SN 35.87).

The report of how the Buddha's son Rahula became an arahant
(SN 35.121) leads me to discuss how, according to early Buddhist
thought, teaching activities may contribute to one's own progress
towards liberation.

A discourse on satipasthana practice undertaken by nuns (SN
47.10) leads me to the question of whether the recurrent reference
to "monks" as the audience of a discourse implies that instructions
given in the body of the discourse were only meant for male
monastics. In the following chapter | remain with the topic of
satipasthana, in particular studying the acrobat simile that illus-
trates the need to balance commitment to personal practice with
concern for others (SN 47.19).

Continuing still further with the topic of satipastiana | then un-
dertake a comparative study of the sixteen steps of mindfulness of
breathing and their relation to progress towards awakening (SN
54.13). Then | examine what according to tradition was the first
discourse by the Buddha, whereby he set in motion the wheel of
Dharma (SN 56.11). Here I critically review arguments proposed
by some scholars that the four noble truths were not part of the
early teachings.
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In the next chapter | return to the topic of suicide by arahants,
where the tale of Dabba (Ud 8.9) leads me to explore the devel-
opment of the textual motif and the actual undertaking of self-
cremation in early and later Buddhist tradition, and its possible
origins in literalism.

Then I explore the Buddha's descent from the Heaven of the
Thirty-three (Dhp-a 14.2), arguing that some versions of this tale
appear to have been influenced by Indian art.

In the course of the above studies, a topic that comes up on
several occasions is the relationship between a text and its com-
mentary. In the two appendixes | explore this topic from the
viewpoint of the relationship between discourse and commentary
in general (appendix 1), before turning to the Udana collection as
exemplifying the relationship in particular between stanzas and
accompanying prose narrative (appendix 2).

Conventions

Since a considerable part of my target audience will be fa-
miliar with the Pali canon only, in what follows I employ Pali ter-
minology, except for anglicized terms like "Dharma" or "Nirvana",
without thereby intending to take a position on the original lan-
guage of the Samyukta-dgama discourses or on Pali language
being in principle preferable. | am of course aware of the fact that
in academic circles Sanskrit is the preferred language, since it
best represents the pan-Buddhist literary traditions. But | hope
that my colleagues will bear with me for what | believe to be a
decision that will greatly facilitate access to my studies by those
who are only familiar with Pali terms.'? For the same reason, |

12 Needless to say, my decision is not meant to be in any way a reflection of the
Indic original used for translation into Chinese. In relation to the similar deci-
sion by Bingenheimer 2011: 58, Zacchetti 2014: 258 speaks of a "loss of his-
torical accuracy". Although | appreciate the concern to remain as faithful as
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have arranged my studies in the sequence in which the respective
discourses are found in the Pali canon. The original order of the
Samyukta-agama discourses translated and studied in the present
monograph can be seen in table 1 below.

In the case of those Samyukta-agama discourses that have a
parallel in the Majjhima-nikaya, | adopt the paragraph numbering
used in the English translation of these discourses by Nanamoli
(1995/2005) in order to facilitate comparison. In the notes to the
translations, I focus on selected differences in relation to the Pali
parallel. Abbreviations in the translation are usually found as such
in the Chinese original.”® These are reproduced in the translations
with an ellipsis and instructions in the original on the need to re-
cite the elided text are given in italics.

In the translated texts, | use square brackets [ ] to indicate sup-
plementation and angle brackets ( ) to mark emendation. In order
to facilitate cross-referencing, | have also used square brackets in
subscript to provide the pagination of the original Chinese text on
which the translation is based, and to indicate the pagination and
footnote or endnote numbering of the original paper, whenever

possible to the Indic original of a text preserved in Chinese translation, in the
case of the Agamas it seems to me the situation is less clear-cut than it can be
with other texts. We can be fairly sure that none of the Agamas was originally
composed in Sanskrit (or in Pali for that matter), thus it is only a circumstance
of transmission that by the time of translation into Chinese the Samyukta-agama
had been Sanskritized. Whereas | would of course prefer to avoid criticism by
my colleagues, the wish to make my studies more easily accessible to a read-
ership that for a great part can be expected to have so far had exposure mainly
to Pali terminology only has remained a stronger concern of mine, together
with the need to maintain consistency with the previously published collection
of papers from the Madhyama-agama and other such collections at present
under preparation.

1% An exception is my translation of SN 35.121 below p. 274ff, where the Pali
editions differ in the degree to which they present the text in abbreviation.
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these differ from the present annotation.* When quoting various
text editions, | have occasionally standardized or adjusted the punc-
tuation.

Translation Terminology

When translating Samyukta-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 7, 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 Samyukta-
agama is tHEL, literally "World Honoured One", in which case |
follow Bhikkhu Bodhi's translation of the corresponding Pali term
and adopt the rendering "Blessed One".

In the case of ;& J&, literally "mindfulness sphere”, | simply
use the Pali term satipasthana;™ similarly for 2% I use the Pali
equivalent metta. In relation to J&, corresponding to asava, |

employ the rendering "influx";'® and for %, counterpart to bodhi,

| use "awakening"."’

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

15 On the inadequacy of the rendering "foundation of mindfulness" cf. Analayo
2003: 29f.

18 For a more detailed discussion of the term @sava cf. Analayo 2012j: 80-82.

17 On the significance of the term bodhi cf. Analayo 2011b: xxiii and on the use
of the philologically less apt rendering “enlightenment" as an aspect of Bud-
dhist modernism Cohen 2010: 101; cf. also below p. 76 note 45.
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Table 1: Translated Samyukta-agama Discourses

SA no.: Pali no.: Pali title:

SA 110 MN 35 Cilasaccaka-sutta

SA 200 SN 35.121"®  Rahulovada-sutta

SA 276 MN 146 Nandakovada-sutta

SA 344 MN 9 Sammaditthi-sutta

SA 379 SN 56.11 Dhammacakkappavattana-sutta
SA 505 MN 37 Ciilatanhasarkhaya-sutta
SA 506 Dhp-a 14.2 Devorohagavatthu

SA 615 SN 47.10 Bhikkhunivasaka-sutta
SA 619 SN 47.19 Sedaka-sutta

SA 810 SN54.13"  Jdnanda-sutta

SA 1032 MN 143 Anathapindikovada-sutta
SA 1042 MN 41 Saleyyaka-sutta

SA 1076 Ud 8.9-10 Dabba-sutta

SA 1077 MN 86 Angulimala-sutta

SA 1198-1207 SN 5.1-10 Bhikkhuni-samyutta

SA 1249 MN 33 Mahagopalaka-sutta

SA 1265 SN 22.87 Vakkali-sutta

SA 1266 SN 35.87°  Channa-sutta

Titles of the original publications:

"Attitudes Towards Nuns — A Case Study of the Nandakovada in
the Light of Its Parallels" (2010a); cf. below p. 155ff.

"Bhikkhave and Bhikkhu as Gender-inclusive Terminology in
Early Buddhist Texts" (2014a); cf. below p. 293ff.

18 Cf. also MN 147.
19 cf. also MN 118.
20 Cf, also MN 144,
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"Channa's Suicide in the Samyukta-agama" (2010b); cf. below p.
257ff.

"The Chinese Parallels to the Dhammacakkappavattana-sutta (1)"
(2012b); cf. below p. 347ff.

"The Conversion of Angulimala in the Samyukta-agama" (20083);
cf. below p. 121ff.

"Dabba's Self-cremation in the Samyukta-agama" (2012c); cf. be-
low p. 389ff.

"Defying Mara — Bhikkhunis in the Samyukta-agama™ (2014d);
cf. below p. 201ff.

"The Development of the Pali Udana Collection™ (2009c); cf. be-
low p. 463ff.

"Exemplary Qualities of a Monastic, The Samyukta-agama Coun-
terpart to the Mahdgopalaka-sutta and the Need of Balancing
Inner Development with Concern for Others" (2010c); cf. be-
low p. 41ff.

"The Influence of Commentarial Exegesis on the Transmission of
Agama Literature" (2010d); cf. below p. 441ff.

"Mindfulness of Breathing in the Samyukta-agama™ (2007c); cf.
below p. 333ff.

"Protecting Oneself and Others Through Mindfulness — The Acro-
bat Simile in the Samyukta-agama™ (2012i); cf. below p. 311ff.

"Right View and the Scheme of the Four Truths in Early Bud-
dhism, The Samyukta-agama Parallel to the Sammadigthi-sutta
and the Simile of the Four Skills of a Physician" (2011e); cf.
below p. 11ff.

"Saccaka's Challenge — A Study of the Samyukta-agama Parallel
to the Ci/asaccaka-sutta in Relation to the Notion of Merit
Transfer” (2010g); cf. below p. 57ff.

"Sakra and the Destruction of Craving — A Case Study in the Role
of Sakra in Early Buddhism" (2011f); cf. below p. 91ff.
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"The Samyukta-agama Parallel to the Saleyyaka-sutta” (2006c);
cf. below p. 105ff.

"Teaching the Abhidharma in the Heaven of the Thirty-three, The
Buddha and His Mother" (2012k); cf. below p. 415ff.

"Teachings to Lay Disciples —The Samyukta-agama Parallel to
the Anathapindikovada-sutta™ (2010i); cf. below p. 139ff.

"Teaching and Liberation, Rahula's Awakening in the Samyukta-
agama" (20121); cf. below p. 273ff.

"Vakkali's Suicide in the Chinese Agamas" (2011h); cf. below p.
235ff.

Acknowledgement and Dedication

I am indebted to Marcus Bingenheimer, Bhikkhu Bodhi, Bhik-
khu Brahmali, Rod Bucknell, William Chu, Florin Deleanu, Mar-
tin Delhey, Bhikkhuni Dhammadinna, Peter Harvey, Damien
Keown, Shi Kongmu, Gisela Krey, Kuan Tse-fu, Michael Radich,
Lambert Schmithausen, Ken Su, Bhikkhunt Tathaloka, Giovanni
Verardi, and Monika Zin for comments and suggestions made in
regard to one or more of the articles collected in this volume, and
to the editors of the respective journals and books for their kind
permission to reprint the material.

I would like to dedicate this book to the memory of Prof. (em.)
Dr. Michael Hahn (1941-2014), without whose insistence that |
learn Tibetan | would not have been able to undertake the type of
comparative studies found in this volume. The need to know Ti-
betan is especially important in the case of the Samyukta-agama,
where Samathadeva's Abhidharmakosopayikatika has preserved a
much greater number of parallel versions in Tibetan translation
than exist for any other Agama.

I would also like to apologize for any shortcomings in the
translations or study parts in the following pages.



Sammadighi-sutta (MN 9)

Introduction

In the present chapter | explore the significance of the realiza-
tion of the four truths as the fulfilment of right view attained with
stream-entry, based on a translation and study of the Samyukta-
agama parallel to the Sammadithi-sutta. For a better appreciation
of the scheme of the four truths, | then turn to another discourse
in the same Samyukta-agama that compares the four truths to the
medical analysis carried out by a skilful physician.

s The Sammaditthi-sutta of the Majjhima-nikaya describes
various ways of attaining right view.* This discourse has the fol-
lowing parallels:

« a discourse in the Maldhyc’:lma—dgama,2

« a discourse in the Samyukta-agama,’

« a Sanskrit fragment parallel.*

In what follows | translate the Samyukta-agama version as a
basis for evaluating the significance of the approaches to the at-
tainment of right view described in this discourse.

* Originally published in 2011 under the title "Right View and the Scheme of
the Four Truths in Early Buddhism, The Samyukta-agama Parallel to the
Sammaditthi-sutta and the Simile of the Four Skills of a Physician” in the
Canadian Journal of Buddhist Studies, 7: 11-44.

L MN 9 at MN 1 46,15 to 55,25.

217 VA 29 at T 1461b22 to 464b15.

3PS A 344 at T 11 94b2 to 95b9.

4191 5 474 folio 16V9 to 18V/5, Tripathi 1962: 50-54; a new edition, additional
fragments, and a juxtaposition with the two Chinese parallels can be found in
Chung and Fukita 2011: 242-263; for parallels to SA 344 cf. also Chung 2008:
113.

ST op right view cf. also Analayo 2006b.
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Translation (1)°
[Discourse to Kotthita]’

1. Thus have | heard. At one time the Buddha was staying
at Rajagaha, in the Bamboo Grove, at the Squirrels' Feeding
Ground.® At that time, the venerable Sariputta and the vener-
able Mahakotthita were staying at Mount Vulture Peak. Then,
in the afternoon, the venerable Mahakotthita rose from his
meditation, approached the [venerable] Sariputta, and ex-
changed greetings. Having exchanged greetings, he withdrew
to sit to one side and said to the venerable Sariputta: "I would
like to ask a question, are you free to answer it?"°

2. The venerable Sariputta said to the venerable Mahakot-
thita: "Just ask, friend, knowing it | shall answer." The vener-
able Mahakotthita said to the venerable Sariputta: "Having
accomplished what factors is a learned noble disciple in this

6 " The translated discourse is SA 344 at T II 94b2 to 95b9. For ease of com-
parison, | adopt the paragraph numbering used in the English translation of the
Sammaditthi-sutta in Nanamoli 1995/2005: 132—144. In the notes to the trans-
lation, I focus on a few selected differences between the parallel versions; for
a comparative study of MN 9 in the light of its parallels cf. Analayo 2011b:
66-73. All abbreviations in the translation are found in the original.

712 Adopting the title suggested by Akanuma 1929/1990: 48.

8 1% The location in MN 9 at MN | 46,15 is Jeta's Grove, Anathapindika's Park
in Savatthi. MA 29 at T I 461b24 agrees with SA 344 on the location; frag-
ment S 474 folio 16V9 in Tripatht 1962: 50 or 16r9 in Chung and Fukita 2011:
242 has an abbreviated reference to Rajagrha.

041 As already pointed out by Waldschmidt 1957/1967: 296 in a summary of
the contents of SA 344, MN 9 at MN 1 46,16 instead reports that Sariputta ad-
dressed the monks in general. According to MA 29 at T I 461b27, Mahakot-
thita replied to questions posed by Sariputta. The fragment S 474 folio 16V11
in Tripath 1962: 50 or 16r11 in Chung and Fukita 2011: 242 agrees with SA
344. For a discussion of such variations regarding the identity of a speaker cf.
Analayo 2007g.
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Dharma and discipline reckoned to be endowed with [right]
view, to have accomplished straight view, to have accom-
plished unshakeable confidence in the Buddha, to have pene-
trated the right Dharma, to have attained this right Dharma,
and awoken to this right Dharma?"

3. The venerable Sariputta said: "Venerable Mahakotthita,
[this takes place if] a learned noble disciple understands un-
wholesome states as they really are, understands the roots of
unwholesomeness as they really are, understands wholesome
states as they really are, and understands the roots of whole-
someness as they really are. 14

4. "How does one understand unwholesome states as they
really are? Unwholesome bodily actions, verbal actions, and
mental actions — these are reckoned unwholesome states.™ In
this way one understands unwholesome states as they really are.

5. "How does one understand the roots of unwholesome-
ness as they really are? There are three roots of unwholesome-
ness: greed is a root of unwholesomeness, hatred is a root of
unwholesomeness, and delusion is a root of unwholesome-
ness — these are reckoned the [three] roots of unwholesome-
ness. In this way one understands the roots of unwholesome-
ness as they really are.

6. "How does one understand wholesome states as they
really are? Wholesome bodily actions, verbal actions, and
mental actions — these are reckoned wholesome states. In this
way one understands wholesome states as they really are.

1015 MN 9 at MN 47,5 here (and below when defining what is wholesome) in-
stead lists the ten courses of action, kammapatha. MA 29 at T I 461c4 and
fragment S 474 folio 16R3 in Tripathi 1962: 51 or 16v3 in Chung and Fukita
2011: 242 agree with SA 344 on employing the three types of action — bodily,
verbal and mental — to define what is unwholesome and what is wholesome.
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7. "How does one understand the roots of wholesomeness
as they really are? That is, there are three roots of wholesome-
ness: non-greed, non-hatred, and non-delusion — these are
reckoned the three roots of wholesomeness. In this way one
understands the roots of wholesomeness as they really are.

8. "Venerable Mahakotthita, in this way a learned noble
disciple understands unwholesome states as they really are,
understands the roots of unwholesomeness as they really are,
understands wholesome states as they really are, and under-
stands the roots of wholesomeness as they really are. This is
the reason why in this Dharma and discipline [a learned noble
disciple] is endowed with right view, has accomplished straight
view, has accomplished unshakeable confidence in the Buddha,
has penetrated the right Dharma, has attained this right Dharma,
and awoken to this right Dharma.""*

9. The venerable Mahakotthita said to the venerable Sari-
putta: "Indeed, it is like this. Is there yet another way?"

10. The venerable Sariputta replied: "There is [yet another
way]. [That is], if a learned noble disciple understands the nu-
triments as they really are, understands the arising of the nutri-
ments, the cessation of the nutriments, and the path to the ces-
sation of the nutriments as it really is. 15

11. "How does one understand the nutriments as they really
are? That is, there are four nutriments. What are the four? (o4
The first is the nutriment of coarse edible food, the second is
the nutriment of subtle touch, the third is the nutriment of men-
tal intention, and the fourth is the nutriment of consciousness —

11181 MN 9 at MN 1 47,22 here (and below in relation to each of the subsequent
topics) differs from the other versions in as much as it speaks of abandoning
the underlying tendencies as well as ignorance and making an end of dukkha. |
already drew attention to this substantial difference in Analayo 2005: 5f.
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these are reckoned the nutriments. In this way one understands
the nutriments as they really are.

"How does one understand the arising of the nutriments as it
really is? That is, there is craving for future existence, together
with delight and lust, enjoying and being attached to this and
that — this is reckoned the arising of the nutriments. In this way
one understands the arising of the nutriments as it really is.

"How does one understand the cessation of the nutriments
as it really is? If that craving for future existence, together with
delight and lust, enjoying and being attached to this and that, is
eradicated without remainder, abandoned, vomited out, eradi-
cated, fades away, ceases, becomes appeased and disappears —
this is reckoned the cessation of the nutriments. In this way
one understands the cessation of the nutriments as it really is.

"How does one understand the path to the cessation of the
nutriments as it really is? That is, there is the noble eightfold
path: right view, right intention, right speech, right action, right
livelihood, right effort, right mindfulness, and right concentra-
tion — this is reckoned the path to the cessation of the nutri-
ments. In this way one understands the path to the cessation of
the nutriments as it really is.

12. "If a learned noble disciple thus understands these nu-
triments as they really are, understands the arising of the nutri-
ments as it really is, understands the cessation of the nutri-
ments as it really is, and understands the path to the cessation
of the nutriments as it really is; then this is the reason why a
learned noble disciple in this right Dharma and discipline is
endowed with right view, has accomplished straight view, has
accomplished unshakeable confidence in the Buddha, has pene-
trated the right Dharma, has attained this right Dharma, and
awoken to this right Dharma.”
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68. The venerable Mahakotthita again asked the venerable
Sariputta: "Indeed, it is like this. Is there yet another way?"*? )

69. The venerable Sariputta replied: "Venerable Mahakot-
thita, there is yet another way. [That is, if] a learned noble dis-
ciple understands the (influxes) as they really are,"® understands
the arising of the (influxes) as it really is, understands the ces-
sation of the (influxes) as it really is, and understands the path
to the cessation of the (influxes) as it really is.

70. "How does one understand the existence of the {influxes)
as it really is? That is, there are three (influxes): the {influx) of
sensuality, the (influx) of becoming, and the (influx) of igno-
rance — these are reckoned the (influxes). In this way one un-
derstands the (influxes) as they really are.

"How does one understand the arising of the {influxes) as it
really is? With the arising of ignorance there is the arising of
the (influxes) — this is reckoned understanding the arising of
the (influxes) as it really is.

"How does one understand the cessation of the (influxes) as
it really is? With the cessation of ignorance there is the cessa-
tion of the (influxes). In this way one understands the cessa-
tion of the (influxes) as it really is.

"How does one understand the path to the cessation of the
(influxes) as it really is? That is, there is the noble eightfold
path ... as explained above. In this way one understands the
path to the cessation of the {influxes) as it really is.

71. "If a learned noble disciple understands the (influxes) as
they really are, understands the arising of the (influxes) as it
really is, understands the cessation of the {influxes) as it really

1207 From this point onwards the sequence of topics in the parallel versions dif-
fers.

13181 |1n what follows my translation is based on emending 5% to i, following
Yinshun 1983b: 52 note 3.



Sammadizhi-sutta (MN 9) - 17

is, and understands the path to the cessation of the (influxes)
as it really is; then for this reason a learned noble disciple in
this Dharma and discipline is endowed with right view ... up
to ... has awoken to this right Dharma."

13. The venerable Mahakotthita [again] asked the vener-
able Sariputta: "Indeed, it is like this. Is there yet another way?"

14. The venerable Sariputta replied: "Venerable Mahakot-
thita, there is yet another way. [That is, if] a learned noble dis-
ciple understands dukkha as it really is, understands the arising
of dukkha as it really is, g5y Understands the cessation of dukkha
as it really is, 17 and understands the path to the cessation of
dukkha as it really is.

15. "How does one understand dukkha as it really is? That
is, birth is dukkha, old age is dukkha, disease is dukkha, death
is dukkha, separation from what is liked is dukkha, association
with what is disliked is dukkha,* not attaining what one wishes
is dukkha, in this way, said in short, the five aggregates of
clinging are dukkha — this is reckoned to be dukkha. In this
way one understands dukkha as it really is.

16. "How does one understand the arising of dukkha as it
really is? Craving for future existence, together with delight
and lust, (enjoying) and being attached to this and that — this is
reckoned the arising of dukkha.™ In this way one understands
the arising of dukkha as it really is.'®

1418 |nstead of taking up separation from what is liked and association with
what is disliked, the C°® and the E° editions at MN | 48,32 only list sorrow,
lamentation, etc., as manifestations of dukkha, to which the B¢ and S€ editions
add separation from what is liked and association with what is disliked.

15 My translation is based on emending % to %%, following Yinshin 1983b: 52
note 4.

16191 VA 29 at T 1462b1 differs from the other versions in as much as it traces
the arising of dukkha to old age and death.
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17. "How does one understand the cessation of dukkha as it
really is? If that craving for future existence, together with de-
light and lust, {enjoying) and being attached to this and that, is
eradicated without remainder ... up to ... becomes appeased
and disappears — this is reckoned the cessation of dukkha. In
this way one understands the cessation of dukkha as it really is.

18. "How does one understand the path to the cessation of
dukkha as it really is? That is, there is the noble eightfold
path ... as explained above — this is reckoned the path to the
cessation of dukkha. In this way one understands the path to
the cessation of dukkha as it really is.

19. "[If] in this way a learned noble disciple understands
dukkha as it really is, understands the arising of dukkha, the
cessation of dukkha, and the path to the cessation of dukkha as
it really is; then in this way a noble disciple in our Dharma and
discipline is endowed with right view, has accomplished
straight view, has accomplished unshakeable confidence in the
Buddha, has penetrated the right Dharma,'” has attained this
right Dharma, and awoken to this right Dharma." (14

20. [The venerable Mahakotthita] again asked the vener-
able Sariputta: "Indeed, the Dharma is like this. Again, is there
yet another way?"

21. The venerable Sariputta replied: "There is yet another
way. That is, [if] a learned noble disciple understands old age
and death as they really are, understands the arising of old age
and death as it really is, understands the cessation of old age
and death as it really is, and understands the path to the cessa-

171201 Adopting the variant 32, in conformity with earlier formulations; cf. also
Yinshun 1983b: 52 note 5. The text here has 7& instead, which would result in
the alternative of having arrived at the right "path".
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tion of old age and death as it really is ... as explained earlier
in the Discourse on Analysis.™

22. "How does one understand the arising of old age and
death as it really is? With the arising of birth there is the aris-
ing of old age and death, with the cessation of birth there is the
cessation of old age and death. The path to the cessation of old
age and death ... that is, there is the noble eightfold path ... as
explained above.

23. "[If] a learned noble disciple thus understands old age
and death as they really are ... up to ... and understands the
path to the cessation of old age and death as it really is, then in
this way a noble disciple in our Dharma and discipline is en-
dowed with right view, has accomplished straight view, has

181211 SA 344 at T 11 95a18: HIF14 1484, The corresponding section in San-
skrit fragment S 474 folio 17R6 has, according to Tripathi 1962: 53, preserved
a reference to /d] (i)sitre, which Tripatht 1962: 195 then restores to (pirvavad
yatha a)d(i)sitre, translated as "wie vorher im Adisiitra" (this being the re-
stored title of another discourse in Tripathi 1962: 157, parallel to the Vibhasn-
ga-sutta, SN 12.2). However, Chung and Fukita 2011: 245 read the same frag-
ment 17v6 as just [g]. sitre. In fact the title of the discourse referred to in SA
344 is "analysis" (in Agama texts, 437l regularly renders vibhasga, "analy-
sis"; cf. also Hirakawa 1997: 183), which would fit the reading in Chung and
Fukita 2011: 245. fij, which can indeed render adi, does not belong to the title,
but is part of the recurrent phrase 177 used in the Samyukta-agama to refer to
an exposition given earlier in the same collection. Thus the remark in SA 344
seems to intend the exposition of the nature of old age and death provided in
SA 298. Although the Taishd edition does not give a title for this discourse,
one of two parallels to SA 298 is the "Discourse on Analysis", the Vibhasiga-
sutta, SN 12.2, which at SN 1l 2,27 gives an exposition of old age and death
similar to what is found in SA 298 at T II 85b13 to b19; cf. also the corre-
sponding Sanskrit fragment in Tripathi 1962: 163. The passage to be supple-
mented at the present juncture would thus be an explanation of the nature of
old age as manifesting in whiteness of hair, etc., and of the nature of death as
becoming evident in the passing away of various living beings, etc.
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accomplished unshakeable confidence in the Buddha, has pene-
trated the right Dharma, has attained this right Dharma, and
awoken to this right Dharma."

24-60. In the same way for birth ... becoming ... clinging ...
craving ... feeling ... contact ... the six sense-spheres ... name-
and-form ... consciousness ... formations.

61. "[There is yet another way. That is, if] a noble disciple
understands formations as they really are, understands the aris-
ing of formations, the cessation of formations, and the path to
the cessation of formations as it really is.

62. "How does one understand formations as they really are?
There are three types of formations: bodily formations, verbal
formations, and mental formations. In this way one under-
stands formations as they really are.

"How does one understand the arising of formations as it
really is? With the arising of ignorance there is the arising of
formations. 107 In this way one understands the arising of for-
mations as it really is.

"How does one understand the cessation of formations as it
really is? With the cessation of ignorance there is the cessation
of formations. In this way one understands the cessation of for-
mations as it really is.

"How does one understand the path to the cessation of for-
mations as it really is? sy That is, there is the noble eightfold
path ... as explained above.

63. "[Venerable] Mahakotthita, this is reckoned a noble dis-
ciple who understands formations as they really are, under-
stands the arising of formations, the cessation of formations,
and the path to the cessation of formations as it really is; who
in our Dharma and discipline is endowed with right view, has
accomplished straight view, has accomplished unshakeable
confidence in the Buddha, has penetrated the right Dharma, has
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attained this right Dharma, and awoken to this right Dharma."

The [venerable] Mahakotthita again asked the venerable
Sariputta: "Yes, the Dharma is like this. Is there yet another
way?"

The [venerable] Sariputta replied: "Mahakotthita, why do
you keep on pursuing this? Ultimately you cannot exhaust all
discussion and get to the end of it. If a noble disciple has eradi-
cated ignorance without a remainder and aroused knowledge,
what more needs to be searched for?"*

Then, having discussed this matter together, these two vir-
tuous men returned each to his original dwelling place.

Study (1)

Sequential Variation

A comparison of the above-translated Samyukta-agama dis-
course (SA 344) with its parallels brings to light a variation in the
sequence of the approaches to right view. Such variations are a
recurrent feature of orally transmitted material and often have
relatively little bearing on the actual teaching given in the respec-
tive versions.?’ In the present case, whereas the Majjhima-nikaya
version (MN 9) proceeds from nutriment directly to the four no-
ble truths, 2o the parallel versions first turn to the influxes. These
are taken up at the very end of the Majjhima-nikaya version, pre-
ceded by also covering the theme of ignorance (see table 2).

19122] Whereas MA 29 at T I 464b12 and fragment S 474 18V4 in Tripathi 1962:
54 or 18r4 in Chung and Fukita 2011: 246 agree with SA 344 on reporting a
rebuffing of an attempt to push the enquiry beyond ignorance, MN 9 at MN |
55,3 in a way does go beyond ignorance by turning to the influxes, presenting
ignorance and the influxes in a reciprocal conditioning relationship; for a more
detailed discussion cf. Analayo 2011b: 71f.

20123 Cf. Andlayo 2011h: 873-876.
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Table 2: Sequence of Topics in SA 344 (etc.) and MN 9

SA 344, MA 29 & Skt.: MN 9:
wholesome/unwholesome? wholesome/unwholesome
nutriments nutriments
influxes four noble truths
four noble truths old age (up to) formations
old age (up to) formations ignorance

influxes

Attainment of Right View

Another and rather significant difference recurs in relation to
the main topic of the discourse: the attainment of right view. In
order to appreciate this difference, in what follows | briefly sur-
vey the implications of the attainment of stream-entry elsewhere
in the discourses, after which | return to the presentation in the
Sammadigthi-sutta and its parallels. 1y

A recurrent description in the early Buddhist discourses de-
picts the attainment of stream-entry taking place during the deliv-
ery of a gradual talk by the Buddha. Such a gradual talk begins by
taking up the importance of morality and generosity and the need
to renounce sensuality. When in the course of hearing this instruc-
tion the listener's mind reaches a state free from the hindrances,
the Buddha then expounds the four noble truths. Upon receiving
this teaching on the four noble truths, the "eye of the Dharma" aris-
es in the listener's mind, which would correspond to the success-
ful attainment of stream-entry. (1

21124 The presentation in table 2 does not fully reflect all variations, as MA 29
examines the topic of unwholesomeness on its own, followed by turning to the
topic of what is wholesome. Moreover, MA 29 and MN 9 give a full exposition
of the items that come between old age and formations, whereas SA 344 and the
Sanskrit fragments refer to these only in an abbreviated manner.
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The basic pattern underlying such instances points to a pro-
gression from an intellectual appreciation of the four noble truths
to their experiential realization. Bodhi (1991: 4) points out that
"experiential right view is the penetration of the truth ... in one's
own immediate experience ... to arrive at direct penetration, one
must begin with a correct conceptual grasp of the teaching and
transform that grasp from intellectual comprehension to direct per-
ception ... if conceptual right view can be compared to a hand, a
hand that grasps the truth by way of concepts, then experiential right
view can be compared to an eye — the eye of wisdom that sees di-
rectly into the true nature of existence.”

With such experiential right view attained, the following three
fetters are reckoned to have been permanently eradicated:

* the fetter of personality view, sakkayaditthi, in the sense of

belief in the notion of a permanent self,

* the fetter of doubt, vicikiccha, in particular uncertainty re-
garding the nature of what is wholesome and what is un-
wholesome,

« the fetter of dogmatic clinging to rules and vows, silabbata-
paramasa, as in themselves sufficient for reaching liberation.?

The stream that has been entered at this point is the noble eight-
fold path, and the stream-enterer is now reckoned one who is

2218 gn 231 and a parallel to this stanza in the Mahavastu, Senart 1882b: 291,23,
indicate that the eradication of these three fetters takes place at the moment of
stream-entry itself. That the experience of stream-entry was considered a
clearly recognizable event that takes place at a particular time can be deduced
from AN 3.12 at AN | 107,6, which lists insight into the four noble truths as
they really are (an implicit reference to the attainment of at least stream-entry)
alongside going forth and the attainment of the destruction of the influxes (a
reference to full awakening) as three events worth being remembered.

2 SN 55.5 at SN V 347,25 and its parallel SA 843 at T II 215b17.
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"endowed with view".* ;3 In other words, the stream-enterer has
seen the four noble truths and attained what in early Buddhist
thought fulfils right view.

oy Returning to the Sammaditthi-sutta, the Pali version con-
cludes each exposition of how to have right view by mentioning
the abandoning of the underlying tendencies to lust, to irritation,
and to the conceited view 'l am', together with overcoming igno-
rance and making an end of dukkha. Such an indication is not
made at all in the parallel versions.

A closer consideration shows this statement to be out of con-
text, since to overcome ignorance and to make an end of dukkha
represent full awakening. The Sammadirthi-sutta follows each
reference to overcoming ignorance and making an end of dukkha
by declaring that "to that extent" (ettavata) a noble disciple is en-
dowed with right view and has gained perfect confidence in the
teaching.”

Yet such right view and perfect confidence are already gained
with stream-entry, at which stage the underlying tendencies are
far from being abandoned, ignorance has not yet been fully over-
come and the making an end of dukkha is still to be accomplished.
Hence the expression "to that extent" does not tally with the con-
tent of the passage to which it refers.?® Here the Chinese and San-

2B Cf,, e.g., MN 115 at MN I11 64,17, which stipulates various impossibilities
for a stream-enterer, referred to as being "a person endowed with view",
dizthisampanno puggalo. The formulations employed in the Chinese parallels
in a way draw out the implications of this expression, as MA 181 at T I 724a6
speaks of a "person with a vision of the truth”, F.zF A, and T 776 at T XVII
713hb26 of a "person with right view", TE &, A.

2 1281 Following the translation in CPD 11 657 s.v. ertavata for the present passage.

% 1271 This jmpression is further supported by the circumstance that the commen-
tary, Ps | 197,24, records a discussion between the rehearsing monks on the sig-
nificance of the present passage, indicating that they also had difficulties recon-
ciling the indications given in this passage with the main theme of the discourse.
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skrit versions provide a rather significant corrective to the puz-
zling presentation in the Pali version, clarifying that the issue at
stake is indeed the attainment of stream-entry.

The Four Truths Scheme

Regarding the implications of stream-entry, the different ver-
sions are in agreement. Besides the basic distinction between what
is unwholesome and what is wholesome, all versions present the
attainment of right view by working their way through the nutri-
ments and the links of dependent arising (paticca samuppada)
that trace the arising of dukkha to ignorance, [z i.e.:

+ old age and death,

* birth,

* becoming,

« clinging,

* craving,

« feeling,

* contact,

* Six sense-spheres,

» name-and-form,

* CONSCiousness,

« formations.”

In this way, the Sammaditthi-sutta and its parallels present the
understanding gained with stream-entry as involving insight into
the basic principle of conditionality in relation to any of these links,
an insight expressed by way of the basic pattern that underlies the
four noble truths.

Bodhi (1991: 5) explains that "each phenomenon to be com-
prehended by right view is expounded in terms of its individual

271281 An insight-related approach that also takes up several links of dependent aris-
ing individually can be found, e.g., in the Dvayatanupassana-sutta, Sn 724-743.
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nature, its arising, its cessation, and the way leading to its cessa-
tion."”® That is, besides explicitly taking up the four noble truths
as one item in the discussion, each of the other topics is presented
with the help of the basic scheme that underlies the four truths, as
shown in table 3.

Table 3: Basic Pattern of the Exposition

1 item in question

2" cause of the item

3" opposite of the item

4™ cause of opposite of the item

With the four noble truths, this basic pattern then becomes:

1* truth: dukkha

2" truth: arising of dukkha (i.e., its cause)

3" truth: cessation of dukkha (i.e., the opposite of dukkha)

4" truth: path to the cessation of dukkha (i.e., cause of opposite) 1221

So the exposition of any of the topics taken up in the Samma-
dizhi-sutta and its parallels combines understanding something (1
and 3) with understanding its causes (2 and 4). The description of
such an understanding proceeds from the particular item to its
cause (1 and 2), followed by turning to its opposite and then to
the cause responsible for the opposite (3 and 4).

Before examining this pattern in more detail, it needs to be
noted that in many instances the qualification "noble" appears to
be a later addition to references to the “four noble truths".? Hence,
in what follows, | will just speak of the "four truths".

2829 cf, also Anderson 1999/2001: 98, who in relation to MN 9 comments that
"the analysis embedded in the four noble truths is used to dissect each item in
this list." Each item, as pointed out by Fuller 2005: 61, entails "an understand-
ing of things according to the four truths and dependent-origination".

29 B0 Cf. Norman 1982/1984 and Anilayo 2006a.
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Now the basic scheme of four truths that underlies the exposi-
tion in the Sammadirthi-sutta and its parallels mirrors a diagnostic
scheme apparently employed in Indian medicine. The correspon-
dence that results from this parallelism is summarized in table 4.

Table 4: The Scheme of the Four Truths

disease: dukkha

pathogen: craving (arising of dukkha)
health: Nirvana (cessation of dukkha)
cure: eightfold path

In other words, after recognizing the 'disease' of dukkha, crav-
ing is identified as the pathogen responsible for the arising of duk-
kha, the realization of Nirvana is envisaged as the condition of
health to be reached, wherein dukkha comes to cease, and the eight-
fold path constitutes the actual cure that needs to be undertaken.
This correlation between the four truths and a diagnostic scheme
taken from the realm of medicine adds a thoroughly pragmatic
flavour to what tradition reckons to be one of the most central
teachings of the Buddha.

A short discourse that takes this correlation as its main theme
can be found in the same Samyukta-agama preserved in Chinese
translation (T 99) that also contains the above-translated parallel
to the Sammaditthi-sutta. This discourse, however, does not have
a parallel in the Pali canon. Nevertheless, several versions of this
discourse are extant. These are:

+ a discourse in another Samyukta-agama (T 100) that has

been partially preserved in Chinese translation,®

03U SA% 254 at T 11 462¢9 to 463a23; partially translated into German in Ku-
dara and Zieme 1995: 47-48; for extracts rendered into French cf. Demiéville
1974: 229. The school affiliation of this Samyukta-agama is a matter of con-
tinued discussion, recent contributions to this topic by Bingenheimer 2011:
23-44 and Bucknell 2011 are in favour of the Miilasarvastivada tradition. In
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« a discourse found as an individual translation in Chinese,™

« a discourse preserved in Uighur fragments,® 3,

« a discourse quotation in Samathadeva's repertory of canonical
guotations in the Abhidharmakosabhdasya, the Abhidharmako-
Sopayikatika extant in Tibetan,®

« a partial discourse quotation in the Abhidharmakosavyakhya,*

* and a partial discourse quotation in the commentary on the
Arthaviniscaya-siitra.®

In what follows | translate the Samyukta-agama version (T 99)

and then evaluate its significance.

Translation (2)
[Discourse on the Physician]*®

the present case, however, SA 389 and SA? 254 show such substantial differ-
ences as to make it fairly probable that they stem from quite distinct lines of
transmission (although these could both be from within the Malasarvastivada
fold; cf. the study of different Miulasarvastivada pratimoksas by Emms 2012).

811321 7 219 at T IV 802a16 to b20, the "Discourse on the Simile of the Physi-
cian", BEI§;4K.

32 1331 Kydara and Zieme 1995: 47-52; due to my ignorance of Uighur, my discussion
of this version is based on the German translation provided by the authors.

331341 D 4094 nyu 1b1 to 2b6 or Q 5595 thu 32b6 to 33b6. The present discourse
quotation takes its occasion from a reference to a doctor endowed with four
qualities in the Abhidharmakosabhasya, Pradhan 1967: 328,9; cf. also Pasadika
1989: 100 (8393).

34 I3 Wogihara 1936: 514,27 to 515,2, introduced as the Vyadhyadi-sitra, the
"Discourse on Disease, etc."; a reference to the four skills of a physician, de-
scribed in this discourse, can be found in the Yogacarabhimi, T 1579 at T
XXX 356a8, noted in Demiéville 1974: 230; for a Sanskrit counterpart cf.
Wezler 1984: 311.

% [ samtani 1971: 159,6 to 160,7.

36 [37] The translated discourse is SA 389 at T II 105a24 to b20; for the title | de-
cided on a short form based on the titles given in the Chinese translations of
the Abhidharmakosabhdasya, where T 1558 at T XXIX 114a14 (trsl. 2 2%)
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Thus have | heard. At one time the Buddha was staying at
Varanasi in the Deer Park at Isipatana. At that time, the Blessed
One told the monks:

"By accomplishing four principles one is reckoned a great
royal physician,® worthy of being the possession of a king,

speaks of the "Discourse on the Good Physician”, Eg£4%, whereas T 1559 at
T XXIX 266b17 (trsl. Paramartha) speaks of the "Discourse on the Simile of
the Physician", B#224%. Extracts from SA 389 have been translated into French
by Demiéville 1974: 228.

37 381 Iy relation to SA 389 at T II 105a26; 44 KB FEFRET > H., Wezler
1984: 320 suggests to emend 3 to 7, thereby bringing the passage in line
with the reading rajarhas ca bhavati in the Abhidharmakosavyakhya, Wogi-
hara 1936: 514,28, an expression found similarly in the commentary on the
Arthaviniscaya-sutra, Samtani 1971: 160,1; cf. also D 4094 nyu 1b2 or Q
5595 thu 32b7: rgyal po la 'os shing. According to another emendation sug-
gested by Yinshuin 1983b: 115 note 1, the reading would be %4 H KB T EFh
JEEL. In both cases the great physician would no longer be qualified as "royal”.
I have not followed either of these suggestions as later on SA 389 at T II
105b10 also qualifies the Buddha as being a "great royal physician”, K& .
Since this appears to intend a comparison with the description of the worldly
physician given at the present juncture of the discourse, it seems that the same
sense of a "great royal physician™ applies also to the present passage. This
reading may well be the result of an error, in fact a qualification of the Buddha
as a "royal" physician is not found in the parallel versions (although T 219 at
T IV 802a23 introduces the simile of the physician with 154%&7), which
instead refer to him as a physician who is "unsurpassed”, anuttaro / & F / bla
na med pa; cf. Wogihara 1936: 514,33, SA? 254 at T Il 462c14, and D 4094
nyu 2b2 or Q 5595 thu 33b1. Nevertheless, for the sake of preserving the con-
tinuity of the exposition in SA 389, it seems to me preferable to render the
present section of the text without emendation. The notion of someone being a
royal physician, like, e.g., the famous Jivaka, would presumably have been an
easily understood reference in the ancient Indian setting. A connection be-
tween the simile of the skilled physician and kingship comes up also in T 219
at T IV 802b18, which in its concluding section refers to the contrast between
a wheel-turning king and the Buddha. This suggests that the contrast between
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and of being a member of the king's [retinue]. What are the
four?

"One: being skilled in understanding a disease; two: being
skilled in understanding the source of a disease; three: being
skilled in understanding the cure for a disease; four: being
skilled in understanding when a disease has been cured and
will not appear again.

"How is someone reckoned to be a good doctor who is
skilled in understanding a disease? That is, a good doctor is
skilled in understanding various types of disease as they are
rosb) — he is reckoned a good doctor who is skilled in under-
standing a disease.

"How is someone a good doctor who is skilled in under-
standing the source of a disease? That is, a good doctor is
skilled in understanding that this disease has arisen because of
wind, this has arisen due to phlegm,® this has arisen due to
mucus, this has arisen due to various colds, this has arisen be-
cause of an actual event, this has arisen due to seasonal [in-
fluence] — he is reckoned a good doctor who is skilled in un-
derstanding the source of a disease.

"How is someone a good doctor who is skilled in under-
standing the cure of a disease? That is, a good doctor is skilled
in understanding that for various types of disease one should
administer medication, or should [bring about] vomiting, ,4; or
should [administer] a laxative, or should [undertake] nasal in-
stillations, or should [administer] fumigation, or should bring

the royal power of a wheel-turning king and the Buddha's superior dominion
by turning the wheel of Dharma is similar to the present contrast between a
royal physician and the Buddha's superior 'medical' skill by teaching the
Dharma; on the cakravartin motif cf. also Analayo 2011g.

8 Adopting the variant % instead of J; cf. also Yinshun 1983b: 115 note 2.

% | suppose this means an accident.
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about perspiration — on [administering] in this manner various
cures he is reckoned a good doctor who is skilled in under-
standing the cure of a disease.

"How is someone a good doctor who is skilled in under-
standing when a disease has been cured and will never appear
again in the future? That is, a good doctor is skilled in curing
various types of disease so that they are completely eliminated
and in the future will never arise again — he is reckoned a good
doctor who is skilled in understanding how to cure a disease so
that it will not appear again.*

"A Tathagata, who is an arahant and fully awakened is also
just like that, being a great royal physician who has accom-
plished four qualities to cure the 'disease’ of living beings.**
What are the four?

"That is, the Tathagata understands that this is the noble
truth of dukkha, knowing it as it really is; that this is the noble
truth of the arising of dukkha, knowing it as it really is; that
this is the noble truth of the cessation of dukkha, knowing it as

40 B The detailed exposition of the four principles is absent from SA? 254,
which after enumerating these four principles in short at T 11 462c13 directly
proceeds to the comparison with the Tathagata. The discourse quotations in
the Abhidharmakosavyakhya and the commentary on the Arthaviniscaya-siitra,
Wogihara 1936: 514,31 and Samtani 1971: 160,3, also do not go into the de-
tails regarding what the four qualities of a skilled doctor imply. T 219 at T IV
802a26 and the discourse quotation in D 4094 nyu 1b5 or Q 5595 thu 33a2,
however, do have such a detailed exposition.

4114900 1 3 version of the simile of the skilled physician in the *Mahaprajiapara-
mitopadesa (K[, on the title cf. Demiéville 1950/1973: 470 note 1), T
1509 at T XXV 235c12, translated by Lamotte 1944/1970: 1515, the physician
who only knows the four skills (corresponding to the four truths), {HZ%17A, &1
A, FIZEYE, HIZ2% 2%, illustrates the sravaka, whereas a bodhisattva is like
a physician who additionally knows all types of diseases and medicines.
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it really is; and that this is the noble truth of the way to the
cessation of dukkha, knowing it as it really is.

"Monks, the secular good doctor does not understand as it
really is the fundamental cure for birth, he does not under-
stand as it really is the fundamental cure for old age, for dis-
ease, for death, for sadness, for sorrow, for vexation, and for
dukkha.”

"The Tathagata, who is an arahant and fully awakened,
being a great royal physician, does understand as it really is
the fundamental cure for birth, does understand as it really is
the fundamental cure for old age, for disease, for death, for
sadness, for sorrow, for vexation, and for dukkha. For this
reason the Tathagata, who is an arahant and fully awakened, is
reckoned a great royal physician."*

When the Buddha had spoken this discourse, hearing what
the Buddha said the monks were delighted and received it re-
spectfully. ;o5

Study (2)

The above-translated discourse from the Samyukta-adgama (T
99) shows considerable similarities to the individual translation
and the discourse quotation in the Abhidharmakosopayikatika.
However, the version preserved in the other Samyukta-agama (T
100), together with the Uighur fragments, differs rather substan-
tially. In these versions we find:

* no detailed exposition of the four skills of a doctor,

#2411 SA? 254 at T 11 462¢17 compares the predicament of the first truth to a poi-
soned arrow, a simile also found in the Uighur version, Kudara and Zieme
1995: 48; cf. also Samtani 1971: 160,1.

S 42 gA% 254 at T II 462¢26 and the Uighur version, Kudara and Zieme 1995:
48-52, continue with the venerable Vangisa proclaiming a set of stanzas in
praise of the Buddha, paralleling SA 1220 at T II 332¢16.



Sammadizhi-sutta (MN 9) - 33

« use of a simile of a poisoned arrow,

« the monk Vangisa praises the Buddha with stanzas.

This makes it probable that the extant versions reflect distinct
lines of transmission of the discourse that compares the Buddha's
teaching of the four truths to four medical skills of a physician.

The similarity between the Buddhist scheme of the four truths
and medical science in India has been noted by a range of Bud-
dhist scholars.** Already towards the end of the nineteenth cen-
tury, Oldenberg pointed out that it is difficult to ascertain if the
Buddhists indeed borrowed this scheme.*

A few decades later, Har Dayal and Filliozat highlighted the
fact that there is no proof that ancient Indian medicine had a
scheme corresponding to the four truths previous to the time of
early Buddhism,*® an argument presented in a more detailed man-
ner by Wezler (1984: 312-324).

#4181 Cf, e.g., Kern 1896: 46, de La Vallée Poussin 1903, Lanman 1918: 362, Conze
1951/1960: 17, Frauwallner 1953: 184, Pande 1957: 398, Dutt 1960/1971: 140,
Schlingloff 1962: 70, Bareau 1964: 33, Gunaratna 1968/2008: 9, de Silva 1973/
1992: 166, Rewata 1997: 55f, Williams 2000: 42, and Gombrich 2009: 161.

441 Oldenberg 1881/1961: 374 note 2, after introducing the parallelism bet-
ween the four truths and the four aspects of medicine, comments: "ob in Be-
zug auf die vierfache Gliederung der Buddhismus der entlehnende Teil ist,
wird nicht festgestellt werden kdnnen; daf? die Formulierung der vier Sétze
sein Eigentum ist, scheint unzweifelhaft.”

4 B Har Dayal 1932/1970: 159 points out that “it has been suggested that the
Buddhists borrowed the formula from the medical treatises. But medical science
was not highly developed in India in the sixth and fifth centuries B.C. It is more
likely that the writers on medicine were indebted to Buddhist literature for the
four terms." Filliozat 1934: 301 comments that "sans doute il était parfaitement
logique de penser que les vérités applicables a la douleur en général pouvaient
s'appliquer a la douleur physique en particulier, mais il était pour le moins hardi
d'en inférer que le Bouddhisme les avait empruntées a la médecine. 1l e(t fallu
prouver que cette médecine les possédait avant le Bouddhisme."
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The absence of any pre-Buddhist reference to the fourfold
scheme is indeed of considerable significance. Yet | am not sure
if this inevitably entails that such a scheme was entirely unknown
at the time of the Buddha, especially in view of the fact, noted by
Wezler (1984: 315), that "even the most ancient of the so-called
Ayurvedic texts are of later origin."

It seems to me that the most natural way of reading the above-
translated Samyukta-agama discourse and its parallels would be
as presentations that assume some such diagnostic scheme to be
already in existence and known among the target audience of the
discourse. In view of this, it seems at least possible that the Bud-
dhist texts preserve a record of what at that time was a diagnostic
scheme known and in use in daily life at the popular level.

Even though we do not have any corroboration of the exis-
tence of the four-fold scheme of diagnosis in pre-Buddhist texts,
at least the perspective afforded by the early Buddhist discourses
suggests that the formulation of the four truths employed a diag-
nostic scheme already known in order to describe the nature of
dukkha and its Buddhist cure.

Although the above-translated Samyukta-dagama discourse is
without a counterpart in the Pali canon, elsewhere in the Pali dis-
courses the Buddha is regularly referred to as a physician.”” A dis-
course in the Anguttara-nikaya even comes quite close to the above
presentation. This discourse describes how through the Buddha's
teaching one's sorrow and grief, etc., are dispelled, employing
precisely the expressions used in the standard description of the
first truth to define dukkha.”® Such dispelling is then illustrated

41181 cf e g., Rhys Davids 1907: 118 s.v. bhisakka (1) and 143 s.v. sallakatto,
as well as the survey in Collins 1998: 229f.

#1471 AN 5.194 at AN 111 238,9 speaks of dispelling one's sokaparidevadukkha-
domanassupayasa; for the same terms in the context of the first truth descrip-
tion cf., e.g., the Sammaditthi-sutta, MN 9 at MN | 48,32.
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with the example of being quickly relieved from a disease by a
skilled doctor. Thus it is only the explicit correlation of the four
truths to a medical scheme of diagnosis that is not found in the
Pali discourses.”® Yet such a correlation can be found in the Vi-
muttimagga and in the Visuddhimagga.*

Regarding the enumeration of the four skills of a physician in
the Samyukta-agama discourse, it is noteworthy that this does not

49 98] Wezler 1984: 320 suggests that because of the absence of a Pali discourse
counterpart to SA 389 or SA? 254 there is "a high degree of probability that it
forms but a later addition; for it is quite impossible to discover a motive for a
transmitter dropping it." | would venture to disagree with this conclusion, as
the reason for the absence of a version of this discourse in the Pali canon need
not be intentional dropping only. The same could just be due to the vicissi-
tudes of oral transmission. There are a fair number of discourses in the Chi-
nese Agamas that do not show any evident sign of lateness, even though they
have no Pali parallel. The same holds also the other way round, in that Pali
discourses without a parallel in the Chinese Agamas need not be late. In fact |
would interpret the Purana episode at Vin 11 290,5 to imply that the early recit-
ers did not consider even the Pali 'canon' as a complete record of the Buddha's
sayings. In sum, the lack of a Pali parallel to a discourse in a Chinese Agama
collection is in itself not sufficient evidence for coming to a conclusion about
the lateness of this discourse.

S0 T 1648 at T XXXII 452c17 explains that “it is just as a clever physician
first sees the source of the disease, then enquires about the conditions of the
disease, and for the sake of extinguishing the disease prescribes the medicine
appropriate to the disease. In this way, the disease can be understood to be like
dukkha. In this way, the causes of the disease can be understood to be like the
arising [of dukkha]. In this way, the eradication of the disease can be under-
stood to be like the cessation [of dukkha]. In this way, the medicine can be un-
derstood to be like the path.” Similarly, according to Vism 512,7: “the truth of
dukkha is like a disease, the truth of the arising [of dukkha] is like the cause of
the disease, the truth of the cessation [of dukkha] is like the cure of the dis-
ease, and the truth of the path like the medicine." On the relationship between
these two works cf. Analayo 2009f.
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fit the sequence of the standard listing of the four truths.” The third
medical ability is "being skilled in understanding the cure of a dis-
ease", while the fourth is "being skilled in understanding when a
disease has been cured and will not appear again™. In the scheme
of the four truths, however, the third truth is about the cessation
of dukkha, i.e., when the 'disease' has been cured, whereas the
fourth truth is about the path that leads to this goal, the 'cure of
the disease'.

Wezler (1984: 322f) notes that "the order of enumeration of
the four skills of a physician ... does not perfectly correspond to
the traditional order of succession of the Four Noble Truths" and
draws the conclusion that the source of this simile “cannot have
been a Buddhist text; it was in all probability a medical text, or, at
least, the science of medicine."*

Following this reasoning, it seems to me that the above varia-
tion would indeed make it probable that some form of the four-
fold medical diagnosis was in existence at the time the ancestor of
the above-translated discourse and its parallels came into being.
Perhaps this was just a simple pattern regularly followed in med-
ical practice in daily life, not yet a fully formulated component of

519 This has already been pointed out by de La Vallée Poussin 1903: 580 (in
relation to the discourse quotation in the Abhidharmakosavyakhya); cf. also
Demiéville 1974: 230 and Wezler 1984: 320.

52 31 \Wezler 1984: 323 then continues: "it was not until the quadruple division
of the science of medicine originating in medical circles became known to
Buddhist authors that the Four Noble Truths as such were by way of com-
parison paralleled" to this scheme, however, “"there is not the slightest evi-
dence for the assumption that this fourfold division of the science of medicine

.. inspired the Buddha to his Four Noble Truths." Zysk 1991: 38 then goes
further, as he holds that "the insignificance of the fourfold division in the med-
ical tradition and its conceptual variation from the Four Noble Truths [i.e., the
difference in sequence between the third and the fourth item] render any med-
ical analogy in the Buddha's original teaching untenable."
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ancient Indian medical theory. ,7; Such a simple medical diagno-
sis scheme was then apparently adopted with a sequential modifica-
tion in the Buddhist texts, perhaps in order better to conform to
the pattern of following a particular item (dukkha and then the
cessation of dukkha) with a description of its cause (see table 3
above).>

According to Halbfass (1991/1992: 245), however, "if the ‘four
noble truths' had, indeed, been borrowed from an earlier medical
scheme, the intense sense of discovery, of a new and overwhelm-
ing insight, which the early Buddhists and apparently the Buddha
himself attached to the ‘four truths', would be hard to understand.”

I am not sure if this is necessarily the case, since as far as | can
see the four truths are merely a description, whereas the "new and
overwhelming insight" that was discovered is rather the realiza-
tion of awakening or Nirvana.

The discourses indicate that, out of the tasks described in each
of the four truths, it is the cessation of dukkha or Nirvana that is
to be "realized", which is, of course, the theme of the third truth.
The implications of such a realization are then formulated with
the help of the whole set of four truths, indicating that such reali-
zation involves also understanding dukkha, abandoning its cause,

58152 An example where a Buddhist text adopts a sequence that differs from the
standard pattern employed for the four truths can be found in a passage in MA
181 at T | 724a23 (absent from its parallel MN 115), which describes the sit-
uation of someone afflicted by severe pain who approaches non-Buddhist re-
cluses and brahmins in the hope of getting relief as: "searching for dukkha, the
arising of dukkha, the path [to liberation from] dukkha, and the cessation of
dukkha", >k, i, B, HaE%. The pattern adopted here for physical
affliction to be cured by non-Buddhist teachers corresponds to the depiction of
the skills of the physician in SA 389. For a translation and comparative study
of MA 181 cf. Analayo 2009a.
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and developing the path.> The employment of a medical scheme
of diagnosis for the sake of describing this in a form easily under-
stood by others need not be seen as taking away from the value of
the realization itself.

Instead, for the four truths formulation to parallel medical di-
agnosis would be significant in so far as it deliberately employs
medical terminology to express what has been realized. In the an-
cient Indian setting, which the early discourses depict as teeming
with various philosophers ready to debate their views, the choice
of a medical analogy would underline the pragmatic approach of
early Buddhism.

In this way, the four truths formulation can be seen to empha-
size a psychological form of analysis as a distinct feature of the
Buddha's realization.” This would be well in keeping with a re-
current tendency in the early discourses towards psychological
analysis, giving priority to understanding what happens in the
mind.

A standard procedure in the early discourses illustrates a teach-
ing with the help of a simile taken from the everyday experience
of the audience. The comparison of the four truths to ancient In-
dian diagnosis appears to follow this pattern, ;g in that it seems to
be similar in kind to other comparisons of the four truths to some
item or form of behaviour that must have been in existence in
ancient India.

54 581 gN 56.29 at SN V 436,11 (on the formulation employed in the discourse cf.
Weller 1940/1987 and Norman 1982/1984) and SA 382 at T II 104b17; cf.
also Vism 507,21: paramatthato hi dukkhanirodham ariyasaccan ti nibbanam
vuccati, which Harvey 2009b: 209 takes up in the context of an argument for
rendering sacca as "reality" rather than as "truth™.

55 141 Cf. also Demiéville 1974: 230, who in relation to the simile of the skilled
physician comments that it suggests that the Buddha “concevait sa doctrine
comme une thérapeutique".
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One example would be the simile of the elephant's footprint,
which due to its size encompasses the footprints of any other
animal. This imagery, clearly taken from direct experience in a
country in which elephants exist, illustrates the comprehensive
function of the four truths in relation to wholesome or skilful
states.>

Another analogy highlighting the centrality of the four truths
would be the simile of the handful of simsapa leaves compared to
all of the leaves in a grove, something obviously reflecting actual
circumstances during the delivery of the discourse in question.
This simile compares the Buddha's disclosure of the four truths
with what he had not disclosed.”’

Yet another example is concerned with the going for refuge to
shrines and trees, which can safely be assumed to describe con-
temporary behaviour patterns. A set of stanzas in the Dhamma-
pada highlights that, instead of seeking out such refuges, one can
find a true refuge in the direct vision of the four truths attained
with stream-entry:

Seeing the four noble truths
With right wisdom:

Dukkha, the arising of dukkha,
The overcoming of dukkha,

56 1% MN 28 at MN | 184,26 and MA 30 at T I 464b23. According to Nanapo-
nika 1966/1981: 2, the simile conveys that "the Four Noble Truths comprise
. all that is beneficial; i.e., all that is truly worth knowing and following
after." Cousins 1996: 146 adds that "when ... Sariputta tells (M I 184) us that
all skilful dhammas are included in the four noble truths, we should ... inter-
pret skilful dhammas here as referring to meditational states.” Franke 1906:
368 notes a counterpart to the simile of the elephant's footprint in the Maha-
bharata, where it illustrates the importance of non-violence, ahimsa; cf. also
Neumann 1896/1995: 1141 note 451.
57 [550] SN 56.31 at SNV 437,19 and its parallel SA 404 at T 11 108a29.
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And the noble eightfold path

That leads to the appeasement of dukkha.
This indeed is a safe refuge,

This is the best refuge,

Having gone for this refuge

One will be released from all dukkha.®

These and other similes related to the four truths appear to be
drawn directly from the everyday experience of the ancient Indian
audience, making it fairly probable that, from the perspective of
the early discourses, some sort of fourfold medical diagnostic
should be understood to have already been in existence.

S8 56 Dhp 190c+d (i.e. the last two lines), Dhp 191, and Dhp 192. Dhp-a Il
246,21 explains that the reference to seeing with wisdom implies attainment of
the path. Indic language parallels to these stanzas can be found in Uv 27.33c+d
and 27.34-35, Bernhard 1965a: 349f, and in the Divyavadana, Cowell and
Neil 1886: 164,12; stanzas Dhp 190c+d and 192 also have a parallel in the
Patna Dharmapada stanzas 218c+d and 219, Cone 1989: 160.
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Introduction

The present chapter offers a translation of the Samyukta-aga-
ma parallel to the Mahagopalaka-sutta of the Majjhima-nikaya,
followed by a comparative study of the extant versions of the dis-
course and of its significance. The discourse presents a set of
eleven exemplary qualities of a Buddhist monastic and illustrates
these with the example of a cowherd. This set of qualities reflects
the need to balance whole-hearted dedication to one's own inner
development with concern for the welfare of others.

This aspect of the early Buddhist teachings, it seems to me,
has not always received sufficient attention. Hence a comparative
study of a discourse that reflects this theme may be of general
interest, in addition to its potential of throwing light on the nature
of early Buddhist literature as the final product of oral transmis-
sion over several centuries. The extant versions of the discourse
in question are as follows:"

« the "Greater Discourse on the Cowherd" (Mahdgopalaka-

sutta) in the Majjhima-nikaya;?

* QOriginally published in 2010 under the title "Exemplary Qualities of a Monas-
tic, The Samyukta-agama Counterpart to the Mahagopalaka-sutta and the
Need of Balancing Inner Development with Concern for Others™ in the Sri
Lanka International Journal of Buddhist Studies, 1: 1-23.

1121 |n addition to these, a similar treatment can also be found in the *Mahapraj-
fiaparamitopadesa, KEFEHE, T 1509 at T XXV 74a2 to b17, translated in
Lamotte 1944/1981: 149-152. Chung 2008: 205 lists Sanskrit fragment MS
2380 50b+51a of the Schgyen collection as yet another parallel. For a listing
of eleven qualities of a cowherd cf. also T 201.61 at T IV 317b21 and Lévi
1908: 140-144.

2B MN 33 at MN 1220,1 to 224,29.
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« the "Discourse on the Cowherd" (Gopala-sutta) among the
Elevens of the Anguttara-nikaya;’

» the "[Discourse on the Cowherd]" in the Samyukta-agama (T
99);*

« the first discourse in the "Chapter on the Cowherd" (J{4Fii)

in the Ekottarika-agama (T 125);°

the "Discourse (Spoken by the Buddha) on the Cowherd" ({#

3 4F4X), an individual translation attributed to Kumarajiva.®

Thus, besides the two Pali versions, three versions preserved
in Chinese translation are at our disposition. In what follows |
translate the Samyukta-agama discourse. 3

Translation
[Discourse on the Cowherd]’
1. Thus have | heard. At one time the Buddha was staying

at Savatthi in Jeta's Grove, Anathapindika's Park. At that time
the Blessed One told the monks:

S AN 11.18 at AN V 347,14 to 353,15, the title Gopala-sutta is found in B®
and C¢, and mentioned in the uddanas in E® and S°.

4B SA 1249 at T II 342¢11 to 343bs; | adopt the title suggested by Akanuma
1929/1990: 111.

SITEA 49.1 at T 11 794a7 to 795a16.

81 T 123 at T Il 546a16 to 547h4; on Kumarajiva cf,, e.g., Nanjio 1883/1989:
406f, Bagchi 1927: 178-200, Ch'en 1964: 81-83 and 367f, Shih 1968: 6081,
Tsukamoto 1979/1985: 254, 304f, 375, 450f, 851854, 869-878, Weeraratne
1999, and McRae 2004. The qualification {#:7, "spoken by the Buddha",
makes its appearance regularly in the titles of works in the Chinese canon,
where in most cases it probably does not render an expression found in the
original, but serves as a formula of authentication of the translated scripture.

"8 The translated discourse is SA 1249 at T 11 342c11 to 343b6. For ease of
comparison, | adopt the paragraph numbering used in the English translation
of the Mahagopalaka-sutta in Nanamoli 1995/2005: 313-318.
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2. "If a cowherd is endowed with eleven qualities, he will
not be able to rear cows or to look after and protect a great
herd of cows [in a way that] brings about their well-being.
What are these eleven [qualities]? They are:

* he does not know material form,

* he does not know characteristics,

* he does not remove pests,

* he is not able to dress their wounds,

* he is not able to smoke out [the cow-pens],

* he does not know [how] to choose the way,
* he does not know [how] to choose the place,
* he does not know the ford,

* he does not know the pasture,

* he milks dry,

* he does not skilfully take care of the leaders of the herd.

"These are reckoned the eleven qualities endowed with which
he is not able to manage and protect a great herd of cows.

3. "Similarly, a monk who is endowed with eleven qualities
will not be able to bring peace to himself or to others. What are
these eleven [qualities]? They are reckoned to be:

« he does not know material form,

* he does not know characteristics,

« he is not able to remove harmful pests,®

* he does not dress wounds, 4]

« he is not able to smoke out,

* he does not know the right way,

« he does not know the place of tranquillity,’

8141 SA 1249 at T I 342c20: FAERRE 2 £, whereas the earlier listing in rela-
tion to the cowherd at T 11 342c15 speaks just of N &3,

SUSI QA 1249 at T 11 342¢21: REIIER, R4k &, whereas the earlier listing in
relation to the cowherd at T Il 342c16 reads: “NHIFERE, A HI{E%E. The pre-
sent and the above-noted variation (note 8) reflect a penchant among Chinese
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* he does not know the ford,

* he does not know the pasture,

* he milks dry,

* he does not praise the virtues of elders of much learning and
seniority, who have been practising the holy life for a long time
and who are praised by the great teacher, [praising them] in
front of his knowledgeable and wise [companions] in the holy
life, so that they all have reverence [towards these elders], offer-
ing them service and requisites.

4. "What is reckoned as 'not knowing material form'? What-
ever material form there is, it is all included in the four ele-
ments and in what is derived from the four elements. [Not know-
ing] this is reckoned as 'not knowing material form' as it really is.

5. "What is [reckoned] as 'not knowing characteristics'?
[Some] affairs and deeds have the characteristic of being faults,
[other] affairs and deeds have the characteristic of being wise.
Not knowing this as it really is, this is reckoned as 'not know-
ing characteristics'.

6. "What is reckoned as 'not knowing [how] to remove
pests'? When a thought of sensuality manifests, he tolerates it
and does not get out of it, does not realize [its danger], does
not extinguish it. When a thought of anger ... of harmfulness
manifests, he tolerates it and does not get out of it, does not
realize [its danger], does not extinguish it. [ss3;; This is reck-
oned as 'not [knowing how] to remove pests".

translators to introduce some variation in their rendering of what in the Indic
original were probably identical expressions. Zircher 1991: 288 speaks of "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."
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7. "What is [reckoned] as 'not dressing wounds'? That is, on
seeing a form with the eye, he follows after and grasps its ap-
pearance and characteristics, he does not guard the eye-faculty
[against] desire and dejection in regard to the world, [as well
as against] evil and unwholesome qualities, [so that] conse-
quently influxes arise in the mind. He is not able to protect [the
eye-faculty]. As regards the ear ... the nose ... the tongue ...
the body ... the mind ... it is also again like this. This is reck-
oned as 'not dressing wounds'. s

8. "What is [reckoned] as 'not smoking out'? He is not able
to explain and clarify to others the teachings as he has heard
and as he has received them. This is reckoned as 'not smoking
out'.

11. "What is [reckoned] as 'not knowing the path'?'® The
eightfold right path,"* as well as the noble Dharma and disci-
pline, are reckoned to be the path. Not knowing them as they
really are, he is reckoned 'not to know the path'.

10. "What is [reckoned] as 'not knowing the place of tran-
quillity'? That is, he does not gain joy and delight in regard to
the teachings, realized by the Tathagata, as being excellent,
emancipating, and beneficial. This is [reckoned] as 'not know-
ing the place of tranquillity’'.

19 My translation follows an emendation suggested by Yinshiin 1983c: 722 note
9 by leaving out the qualification "right”, IE. This conforms with the rest of
this paragraph, which only speaks of the "path", without qualifying this to be
"right” (the earlier listing of eleven qualities, however, speaks of the "right
way", TEE5).

11191 gA 1249 at T 11 343a7: /\IE 3, which thus does not employ the qualifica-
tion "noble"”. The same is also absent from a reference to the “four truths" in T
123 at T 1l 547a13: VU, cf. below note 19. For a study of other occurrences
of'this type cf. Analayo 2006a.
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9. "What is [reckoned] as 'not knowing the ford'? That is,
he does not know the discourses, the discipline, the Abhidhar-
ma. He does not, from time to time, approach to ask for advice
[regarding]: ‘'What is wholesome? What is unwholesome? What
are offences? What are not offences? Doing what things is ex-
cellent and not evil?' He is not able to explain succinct teach-
ings [himself], he is not able to ask [others] detailed questions
in regard to what has been expounded. In regard to profound
statements known to him, he is not able to clarify and explain
them in detail [to others]. This is reckoned as 'not knowing the
ford".

12. "What is [reckoned] as 'not knowing the pasture?' That
is, the four satipatthanas as well as the noble Dharma and
discipline are reckoned to be the pasture. Not knowing these as
they really are, this is reckoned as 'not knowing the pasture".

13. "What is [reckoned] as milking dry'? Warriors, brah-
mins, and eminent householders freely give robes and blankets,
food and drink, beds, medicines, and requisites to the Sangha.
[If] that monk knows no limit in accepting them, [then] this is
reckoned as 'milking dry'.

14. "What is [reckoned] as 'not praising the virtues of elders
of great virtue, much learning, and seniority, etc., in front of
his excellent and wise [companions] in the holy life, ;g so that
they respect and support [these elders], offering their service
so that these obtain happiness'? That is, a monk does not praise
those elders ... up to ... so that his excellent and wise [com-
panions] in the holy life respectfully approach them in order to
support them and do service by way of bodily, verbal, and men-
tal acts. This is reckoned as 'not [praising] elders of much learn-
ing and seniority ... up to ... so that his excellent and wise
[companions] in the holy life respectfully approach them to
support them and do service, so that they obtain happiness'.
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15. "A cowherd endowed with eleven qualities will cer-
tainly be able to rear a herd of cows or to look after and pro-
tect a herd of cows, bringing about their happiness. What are
the eleven? They are said to be: he knows material form, he
knows characteristics ... as clearly explained above, up to ...
he is able to take care of the leaders of the herd from time to
time, so that they obtain well-being. [s43,) This is reckoned a
cowherd endowed with eleven things who is able to rear, look
after, and protect a herd of cows, bringing about their peace
and happiness.

16. "Similarly, a monk endowed with eleven qualities will
be able to bring peace and happiness to himself, and bring
peace [and happiness] to others. What are the eleven? That is,
he knows material form, he knows characteristics ... up to the
eleventh, as clearly explained above in full. This is reckoned a
monk endowed with eleven things who is able to bring peace
to himself and peace to others."

When the Buddha had spoken this discourse, hearing what
the Buddha had said the monks were delighted and received it
respectfully.

Study

The slightly irregular numbering of the paragraphs and of the
eleven qualities in the above translation reflects the circumstance
that the Samyukta-agama version's listing shows a sequential
variation when compared with the two Pali discourses, whose
sixth and eighth qualities occur in the opposite places (paragraphs
11 and 9 above). Such sequential variations are a relatively
common occurrence in material that has been transmitted by oral
means. The prolonged period of oral transmission has inevitably
left an impact on the present shape of the early discourses, how-
ever much the reciters may have attempted to preserve accurately
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what they had received from their predecessors as the word of the
Buddha.'? Differences found between Pali discourses and their
counterparts transmitted by other reciter traditions often manifest
in such minor variations, whereas the main import of the doctrinal
teachings tends to be similar. 7,

Table 5 below presents the listing of the eleven qualities in the
three Chinese versions, with numbering that reflects the sequence in
which these qualities appear in the Pali versions.

As the survey below shows, the basic pattern and the main
themes in the parallel versions are similar for the first five quali-
ties, and again for the final three. With the sixth quality, there is a
variation, which manifests not only in a sequential difference, but
also in the description of this quality.

In the two Pali versions, the sixth quality is to question senior
monks who are bearers of the Dharma, the discipline (vinaya) and
the summaries (matika)."® In the above-translated Samyukta-agama

2[4 That oral transmission involves some degree of uncertainty is reflected in
MN 76 at MN | 520,6, according to which what has been transmitted orally
may be well remembered or not well remembered, it could be correct, but it
could also be wrong, sussutam (S°®: susutam) pi hoti dussutam pi hoti, tatha pi
hoti afifiathd pi hoti. In Analayo 2007d, 2008h, 2009¢g, 2014b, and 2015a |
have studied aspects of the oral transmission in early Buddhism, based on the
substantial contributions made by other scholars to this theme, e.g., by von
Simson 1965, Coward 1986, Gombrich 1990a, Collins 1992, von Hinuber
1994b, Allon 1997a and 1997b, and Wynne 2004.

(221 MN 33 at MN | 223,31: “from time to time, having approached those monks
who are learned, who are versed in the tradition (agama), who are bearers of
the Dharma, bearers of the discipline, and bearers of the summaries, he inter-
rogates and asks questions of them", ye te bhikkhii (S° adds: therd) bahussuta
agatagama dhammadhara vinayadhara matikadhara te kalena kalam upasari-
kamitva paripucchati paripaiihati, with a similarly worded counterpart in AN
11.18 at AN V 352,9. The variation in the Siamese edition, which additionally
mentions thera, neatly illustrates the type of error that can happen during trans-
mission. This additional reference, which is not found in the same edition's

1

w
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version, the monk himself is required to be learned, and that in re-
lation to the discourses, the discipline, and the Abhidharma.**

Table 5: Eleven Qualities in SA 1249 and Its Parallels

Samyukta-agama
(SA 1249):

Ekottarika-agama
(EA 49.1):

Individual Translation
(T 123):

1 know four elements
2 know fool and wise
3 remove unwholesome
4 restrain senses

5 teach the Dharma

8 know eightfold path
7 inspired by Dharma
6 question others

9 know satipatthana
10 know moderation
11 respectful to elders

1 know four elements
2 know fool and wise
3 remove unwholesome
4 restrain senses

5 teach the Dharma

8 know eightfold path
7 inspired by Dharma
(?) know angas

9 know satipatthana
10 know moderation
11 respectful to elders

1 know four elements
2 know fool and wise
3 remove unwholesome
4 restrain senses

5 teach the Dharma

8 practise eightfold path
7 inspired by Dharma
(?) know 4 noble truths
9 know satipasthana
10 know moderation
11 respectful to elders

Placing these two descriptions side by side, the reference to
matika in the Pali versions can be seen to form the counterpart to
the Abhidharma mentioned in their Samyukta-agama parallel.
This correspondence brings to mind a suggestion voiced by a
number of scholars on the significance of the matikas/matrkas for
the development of the early Abhidharma texts,™ in that such

description of the negative case where someone does not approach learned
monks, is quite probably influenced by the fact that the eleventh quality speaks
of ye te bhikkhii thera rattanifiu. During oral transmission or in the course of
the later copying of the text, this reference has quite probably been the source
for the addition of thera to ye te bhikkhii bahussuta.

41281 QA 1249 at T 11 343a11: (5558, RIS, 2.

124 cf, e.g., Kern 1896: 3, Winternitz 1920/1968: 9 note 1, Przyluski 1926:
334, Horner 1941: 292, Hofinger 1946: 230, Bareau 1951: 8-13, Migot 1952:
524-530, Warder 1961, Ling 1970: 19, Frauwallner 1971: 116-117, Misra
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summaries of key terms would have played a key role in the gene-
sis of abhidharmic listings. As | believe to have shown elsewhere,
however, the evolution of abhidharmic thought is not merely the
result of the proliferation of such lists.'®

The Ekottarika-a@gama version differs further in respect to this
quality, as it does not mention any elders that are to be questioned,
but requires the monk to be knowledgeable in the twelve asngas.'’
g 1he Ekottarika-agama presentation thereby brings in the north-
ern tradition's counterpart to the nine asgas enumerated in the Pali
discourses."®

Whereas the versions surveyed so far still agree that the ca-
nonical texts should be known — whether these are referred to by
way of the threefold division or by way of the angas — the indi-

1972: 145, Anacker 1975; 59, Jaini 1977: 45, Watanabe 1983/1996: 42-45,
Bronkhorst 1985, Gémez 1987/2005: 1270, Gombrich 1990a: 25, Gethin
1992/1993: 158-162, Hirakawa 1993/1998: 140-142, Cox 1995: 8, Buswell
and Jaini 1996: 84-89, Norman 1997: 51, Dessein in Willemen et al. 1998:
12, Wayman 2000: 607, Dhammajoti 2002/2007: 1, Wickramagamage 2002,
Ronkin 2005: 27-30, Shravak 2008: 211, Ming Wei 2010: 202—204, Dessein
2012: 142-145, and Skilling 2013: 155 note 214.

18 Analayo 2014c.

YIS EA 49.1 at T 11 794c29 lists #2468, 1k7%, ¥k, (8, K&, Ak, 7%, &
gy, 424K, B, B, SR A%, corresponding to siitra, geya, vydkarana,
gatha, nidana, itivrttaka, vaipulya, avadana, jataka, upadesa, udana, and
adbhutadharma. My correlation is based on the indications given in Nattier
2004: 194.

18 [26] Found, e.g., in MN 22 at MN | 133,24, where the parallel versions MA 200
at T | 764a14 and EA 50.8 at T II 813a16 have listings of twelve angas. La-
motte 1956: 263 note 2 explains that the twelvefold presentation prevails in
the Chinese Agamas, in the Chinese Vinayas (except for the Mahasanghika
Vinaya), in the main treatises of the Sarvastivada, Sautrantika, Vaibhasika,
and Yogacara schools, and in most Mahayana satras. On the angas in Pali
texts cf., e.g., Jayawickrama 1959, Kalupahana 1965, von Hiniiber 1994a, and
Analayo 2016a.
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vidual translation does not mention any texts. Its corresponding
quality rather stipulates knowledge of the four [noble] truths.™

The remainder of the listings in the different versions can be
seen to agree again fairly well, showing a basic similarity in the
overall exposition of the eleven qualities required for a monastic
to become a good ‘cowherd'.

The image of the cowherd,?® who gains his livelihood by prop-
erly looking after cows, may well have been chosen on purpose to
illustrate a recurrent theme in this listing of qualities: the need to
balance one's own benefit with looking after others. The signifi-
cance of this theme can best be illustrated by briefly surveying the
entire list.

The listing of qualities in the parallel versions begins with two
basic aspects of insight, namely understanding the nature of mate-
rial reality as made up of the four elements (quality 1), and know-
ing the difference between foolishness and wisdom (quality 2).
Next come qualities related to conduct, where the removal of un-
wholesome states (quality 3) spells out the groundwork for mental
culture which, together with the practice of sense-restraint (qual-
ity 4), sets the foundations for mental cultivation. These four quali-
ties, which in a way establish the basics of personal growth, then
find their counterbalance in the mention made of the need to also
teach the Dharma to others (quality 5), thereby ensuring that bene-
fitting others will become an integral part of a monk's practice.

The next qualities, listed with the above-discussed variations
in the parallel versions, are related to being knowledgeable in the
Dharma (quality 6) and being inspired by it (quality 7). Other forms
of knowledge reflect again essential requirements for progressing

W1 T 123 at T Il 547a12: "How does a monk know the ford? [Here] a monk
knows the four truths", Z{a[bb 008 /K B ? bE AP0 Es.

201281 The image of the cowherd is of course a familiar one in Indian thought; on
its relation to the Krsna legend cf., e.g., Vaudeville 1975.
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in personal practice, where the noble eightfold path (quality 8)
and the practice of the four satipagthanas (quality 9) need to be
well understood. ()

These two qualities are followed by moderation in regard to
the support received from others (quality 10) and respectful be-
haviour towards senior co-practitioners (quality 11), again bring-
ing in the theme of concern for others.

The listing thus interrelates qualities aimed at a monk's own
inner growth with qualities that reflect a concern for others. The
higher number of qualities dedicated to a monk's development
clearly gives priority to self-cultivation.* Nevertheless, the over-
all listing shows a balanced interplay between concern for oneself
and regard for others.

The importance of concern for others receives an additional em-
phasis in the two Pali versions in the Majjhima-nikaya and the As-
guttara-nikaya. These two versions point out that lacking any of
these eleven qualities a monk will be unable to come to growth in the
Buddha's Dharma and discipline.?

This form of presentation spells out more explicitly than the Sam-
yukta-agama version, which speaks of being unable to bring peace to
oneself or others, that neglecting activities such as teaching the Dhar-
ma to others will obstruct a monk's own growth in the Dharma.”®

2121 The same is reflected in a simile in MN 8 at MN | 45,3 and its parallel MA
91 at T | 574b3, according to which someone who is drowning or sinking in
the mud will be unable to pull out another who is in the same predicament.
Similarly, if one has not yet fully disciplined oneself, one will not be able to
discipline others. As Nanaponika 1964/1988: 29 points out, this image sounds
a warning against premature attempts to set oneself up as a guide for others.

2139 (N 33 at MN | 220,15: abhabbo imasmim dhammavinaye vuddhin (S%
vuddhim) viralhim vepullam apajjitum, cf. also AN 11.18 at AN V 347,26.

231 Ag Freiberger 2000: 41 comments, this presentation implies that neglecting
to teach others hinders one's own progress, "wer es versdumt, andere zu unter-
weisen ... wird dadurch in seinem Fortschritt gehindert." For a case study of
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Another difference between the Pali discourses and their Chi-
nese parallels is the way they formulate the last quality in the list
(11). Whereas the Chinese versions mainly mention the need for
respectful behaviour in regard to one's elders,* the Pali versions
commend the developing of metta by way of body, speech, and
mind towards them.?® This goes a step further than just being
respectful and thereby further enhances the emphasis in the two
Pali discourses on empathy for others.

Needless to say, such acting with respect or even developing
metta towards others will in turn have its wholesome effects on a
monk’s own inner development. These two dimensions of practice
— concern for others and personal development — are interrelated
phenomena, comparable to the two sides of a coin. Similarly, the
other qualities mentioned — such as, for example, the removal of
unwholesome states (quality 3) — will inevitably have positive
repercussions experienced by whoever may come into contact
with such an internally purified person.

The fact that concern for others, in addition to being a natural
effect of developing oneself, is given such an explicit highlighting
in the Mahagopalaka-sutta and its parallels is not an exceptional
case among Pali discourses. 10; A passage in the Anguttara-nika-
ya, for example, reflects a similar attitude. This passage contrasts
those who practise only for their own welfare to those who prac-
tise for their own welfare and the welfare of others. According to
this discourse, those who only practise for their own welfare are

the contribution that teaching others can offer to one's own progress towards
awakening cf. below p. 273ff.

24321 S A 1249 at T 11 343a21, EA 49.1 at T 11 794b21, and T 123 at T 11 546¢3;
cf. also T 1509 at T XXV 74b13.

2138 MN 33 at MN 1 222,9 and AN 11.18 at AN V 350,13. Unlike the present
case, in some other instances Chinese parallel versions give more emphasis to
the divine abodes than their Pali counterparts; cf. Minh Chau 1964/1991: 30f.
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"pblameworthy" on that account, whereas those who practise for
their own and others' welfare are "praiseworthy” by comparison.”®

The different versions of the "Discourse on the Cowherd" make
it clear that consciously developing concern for others — repre-
sented by willingness to teach others (5), by moderation in regard
to one's supporters (10), and by respectful behaviour or even met-
ta towards elders (11) — was in early Buddhist thought considered
an integral part of a monk's own growth in the Dharma.”’

The same discourses, however, present these qualities together
with other qualities aimed not directly at the welfare of others, but
at a monk's own meditative development. This puts caring for oth-
ers into perspective, suggesting that it should not be given such
importance as to overshadow the other qualities mentioned.

In this way, the different versions of the present discourse
highlight the importance of concern for the welfare of others, but
at the same time place such concern in perspective by subordinat-
ing it to the principal task of progress towards liberation.

The theme of practising metta as an aspect of the path that
leads to awakening recurs in a stanza in the Dhammapada, found
with minor variations in parallel stanzas transmitted by other
traditions. The Pali version of this stanza runs:

B34 AN 7.64 at AN IV 116,22+23: garayho and pasamso. It is noteworthy that
the Chinese parallels to this discourse treat the case of one who acts only for
his or her own benefit with softer criticism. MA 1 at T1422a6and T 27 at T |
810b22 merely indicate that those who also benefit others are superior and
more excellent than those who only benefit themselves; a third parallel, EA
39.1at T Il 728b26 to 729b10, does not take up this case at all. A study of the
Chinese parallels to this discourse can be found in Schmithausen 2004.

%" Here it might also be of relevance that in his study of monastic administration
in Indian Buddhism, Silk 2008: 211 comes to the conclusion that his findings
"compel us to acknowledge the important place of service within the monastic
bureaucracy, and the vital and apparently often emically well-appreciated con-
tribution of monks who chose administrative duties.”



Mahagopalaka-sutta (MN 33) - 55

A monk who dwells in metta,

Delighting in the teaching of the Buddha,
Will realize the path of peace,

The happiness of the stilling of formations.?®

2 B8 Dhp 368: mettavihari yo bhikkhu, pasanno buddhasasane, adhigacche
padam santam, sankharipasamam sukham. A counterpart in the Gandhari
Dharmapada stanza 70, Brough 1962/2001: 128, reads metra-vihara yo bhi-
khu, prasanu budha-sasane, padiviju pada $ada, sagharavosamu suha. A ver-
sion of this stanza in the Patna Dharmapada stanza 59, Cone 1989: 119, reads
mettavihari bhikkhi, prasanno buddhasasane, pativijjhi padam santam, sam-
kharopasamam sukham (Roth 1980: 102 reads mettra-vihari and samkharopa-
samam). In Uv 32.21, Bernhard 1965a: 437, the corresponding stanza reads
maitravihari yo bhiksuh, prasanno buddhasdsane, adhigacchet padam san-
tam, samskaropasamam sukham; with its Tibetan counterpart in stanza 32.22,
Beckh 1911: 134, reading dge slong gang zhig byams gnas shing, sangs rgyas
bstan la rab dad des (Zongtse 1990: 386 reads de), ‘du byed nyer zhi zhi pa yi,
zhi ba’i go ’phang thob par ‘gyur (where the third and fourth sections of the
stanza thus come in the opposite order); with Chinese counterparts in T 210 at
TIV572a1l and T 212 at T IV 764c27: bh A28, BHUHEL, AL, T
17752, cf. also the similarly formulated T 213 at T IV 796b18: /%3 B ZE R,
RO, AW IEE, Bf%TT/5ZE (where in each case the third part of
the stanza speaks instead of "deeply entering into tranquillity and insight").
Yet another version of this stanza can be found in the Mahavastu, Senart
1897: 421,18, reading: maitravihari yo bhiksuh, prasanno buddhasasane,
adhigacchati padam santam, asecanam ca mocanam (which thus shows a
variation in regard to the fourth section by referring to the “delightful release™;
cf. also Uv 32.20 in Bernhard 1965a: 437, which agrees with Uv 32.21 in re-
spect to the first three parts, but in the fourth part reads asecanakadarsanam).
The formulation of Dhp 368 and its Indic parallels would not imply, pace
Wiltshire 1990: 269, Maithrimurthi 1999: 69, and Gombrich 2009: 87, that
metta on its own leads to the final goal. The stanza only implies the supportive
function that merta can offer for progress towards liberation, where the con-
straints of a quartet do not allow mentioning all the other requirements for
reaching awakening. One of the indispensable requirements is in fact high-
lighted at least in the Chinese versions, namely the development of insight.






Ciilasaccaka-sutta (MN 35)

Introduction

With the present chapter | explore the theme of debate in early
Buddhist discourse, in particular an account of the Buddha being
challenged by the debater Saccaka," whom the texts introduce as a
follower of the Jain tradition. The versions that report this chal-
lenge are as follows:

« the Cir/asaccaka-sutta of the Majjhima-nikaya;*

« a discourse in the Samyukta-agama;®

« a discourse in the Ekottarika—dgama;4

« a version extant in a few Sanskrit fragments.” 2

* Originally published in 2010 under the title "Saccaka's Challenge — A Study
of the Samyukta-agama Parallel to the Calasaccaka-sutta in Relation to the
Notion of Merit Transfer" in the Chung-Hwa Buddhist Journal, 23: 39-70.
Due to an unfortunate accident during the editorial phase, when preparing the
original paper for publication a part of the translation was lost, which has been
restored in the present version.

' 1n Analayo 2009e, 2012d, and 2013b I have studied other cases of debate that
involve non-Buddhists challenging instead a disciple of the Buddha.

2 MN 35 at MN 1 227,15 to 237,3.

31 3A 110 at T 11 35a17 to 37h25.

*BIEA 37.10 at T 11 715a28 to 717b9.

S Fragment | A, Bongard-Levin 1989: 509, and SHT 11l 997A, Waldschmidt
1971: 258, identified by Hartmann in Bechert and Wille 1995: 273. SHT I11 997
is listed in Wille 2008: 418 as corresponding to MN 35 and as pertaining to the
Kayabhavana-siitra of the Skt Dirgha-agama, which parallels the Mahasacca-
ka-sutta, MN 36, wherefore Chung 2008: 68 does not include these fragments in
his survey of parallels to SA 110. Yet the recurrent reference to asadya purusas-
ya svastir bhavo in both fragments parallels a section in MN 35 at MN | 236,3,
SA 110 at T II 37a9, and EA 37.10 at T II 716¢7 where Saccaka illustrates his
inability to vanquish the Buddha with various similes. In fact MN 35 at MN |
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In what follows | translate the Samyukta-agama version.

Translation
[Discourse to Saccaka]®

1. Thus have | heard. At one time the Buddha was staying
at Vesali by the side of the Monkey Pond.’

236,3-10 repeatedly uses the corresponding wording asajja purisassa sotthi-
bhavo, whereas MN 36 does not have a comparable formulation. Thus these two
fragments appear to be parallels to MN 35, SA 110, and EA 37.10. They at the
same time pertain to the Kayabhavana-sitra preserved in Sanskrit fragments
stemming from a Mulasarvastivada Dirgha-agama collection, since this dis-
course, although otherwise a parallel to MN 36, in its concluding section also
reports how Saccaka (referred to as Satyaki) illustrates his failure to overcome
the Buddha with a set of similes; cf. fragment 339v3-6, Liu 2010: 123, where
the same phrase asadya purusasya svastir bhavo occurs repeatedly. The same
fragment indicates that this is the second time Satyaki has approached the Bud-
dha for debate; cf. fragment 339v7, Liu 2010: 124, which shows awareness of
the existence of a version of their first encounter, recorded in MN 35, SA 110,
and EA 37.10. The occurrence of the set of similes in the Kayabhavana-siitra
could easily be the result of a transfer of this part during oral transmission, facili-
tated by the circumstance that the two discourses to Satyaki share the same
protagonist being defeated in a debate by the Buddha.

® The translated discourse is SA 110 at T 11 35a17 to 37b25. The title can be de-

the paragraph numbering used in the English translation of the Cii/asaccaka-
sutta in Nanamoli 1995/2005: 322—331.

7 SA 110 at T Il 35a17: ff@ifE: . As noted by Skilling 1997: 295, the Monkey
Pond by Vesali seems to be unknown in the Pali discourses; cf. also Lamotte
1958/1988: 155, Skilling 1997: 406f, and Bingenheimer 2008b: 159 note 31.
References to the Monkey Pond can be found in the Avadanasataka, Speyer
1906/1970: 8,5, the Bhaisajyavastu of the Milasarvastivada Vinaya, Dutt 1984a:
224,14, the Buddhacarita, T 192 at T IV 43c12 (cf. also Johnston 1936/1995:
75 stanza 23.63), the Divyavadana, Cowell and Neil 1886: 136,7, the Maha-
vastu, Senart 1882b: 300,11, a Mahaparinirvana-sitra fragment, S 360 folio
173V5-6, Waldschmidt 1950: 19, and in a Sanskrit fragment parallel to the
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2. In the country of Vesali there was a son of the Niganthas
who was intelligent and clever,® skilled at understanding any
doctrine. He was proud of his intelligence and of his refined
knowledge of vast collections of doctrines and their subtle de-
tails. When giving teachings to assemblies, he surpassed all
[other] debaters and he kept on thinking:

"Among recluses and brahmins I am unrivalled, able to
debate even with a Tathagata. On [merely] hearing my name,
any kind of debater will have sweat pouring forth from his
forehead, armpits, and the pores of his hair. [When] debating a
matter, | am [like a strong] wind that is able to flatten grass
and trees, (43 break up metal and stone, and subdue serpents
and elephants — what to say of any kind of debater among
humans being able to equal me?"?

3. Then a monk by the name of Assaji, having put on the
[outer] robe and taken his bowl in the morning, entered the town

Mahasthanada-sutta (MN 12), SHT IV 32 folio 41 R5, Sander and Wald-
schmidt 1980: 137. Besides occurring frequently in the Samyukta-agama, the
same location is also mentioned in the Dirgha-agama and the Ekottarika-aga-
ma; cf. DA 15 at T I 66a23 and EA 40.5 at T II 739b10. Xuanzang (%) also
refers to it; cf. T 2087 at T LI 908b17, translated by Beal 1884/2001: 68.

SA 110 at T Il 35a18: [E#E T, a "son of the Niganthas", an expression found
similarly in EA 37.10 at T Il 715b1, with its counterpart in niganzhaputta in
MN 35 at MN | 227,17; cf. also a similar reference in a Tocharian fragment
no. 20, Sieg and Siegling 1949: 32. According to the Pali commentary, Ps II
268,7, his parents had been Niganthas. The Sanskrit fragments of the Kaya-
bhavana-siitra repeatedly employ the expression nigranthiputra (cf., e.g.,
329r5 in Liu 2010: 101), an expression also used in the Viyahapannatti 5.8.1,
Lalwani 1974: 210, as the name of a particular Jain monk.

MN 35 at MN 1 227,18 introduces a similar set of presumptions as public claims
made by Saccaka. The introductory narration of EA 37.10 at T II 715a29 does
not provide a description of Saccaka, hence it has these presumptions neither
as reflections nor as public claims made by Saccaka. Notably, later on SA 110
also considers these as public claims; cf. below note 36.
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to beg for food with awe-inspiring and decorous behaviour,
walking calmly and with eyes lowered. At that time Saccaka,
the son of the Niganthas, who owing to some small matter was
going to the villages, was coming out of the town gate and saw
from afar the monk Assaji.'® He approached him and asked:

4. "What teachings does the recluse Gotama give to his dis-
ciples, what are the teachings with which he instructs his disci-
ples for their practice?"" [ssp

Assaji replied: "Aggivessana, the Blessed One instructs his
disciples with teachings for them to train accordingly in this
way, saying: 'Monks, bodily form should be contemplated as
being not-self, feeling ... perception ... formations ... con-
sciousness should be contemplated as being not-self. Make an
effort to contemplate the five aggregates of clinging as a dis-
ease, as a carbuncle, as a thorn, as a killer, as impermanent, as
dukkha, as empty, as not-self."*!

On hearing these words, the mind of Saccaka, the son of
the Niganthas, was not delighted and he said:*

"Assaji, you certainly heard wrongly, the recluse Gotama
would not speak like this at all.”® If the recluse Gotama does

0 MN 35 and EA 37.10 neither describe the inspiring and calm manner in which
Assaji went begging, nor do they indicate that Saccaka had some matter to at-
tend to.

11 Assaji's reply in MN 35 at MN | 228,10 does not bring in the characteristic of
dukkha, only mentioning impermanence and not-self. His reply in EA 37.10 at
T 1l 715b4 covers all three characteristics, however, indicating that each ag-
gregate is impermanent, what is impermanent is unsatisfactory, and what is
unsatisfactory is not-self.

12 According to EA 37.10 at T II 715b10, Saccaka was so displeased that he cov-
ered his ears with his hands and told Assaji: "Stop, stop!"

¥ MN 35 and EA 37.10 do not report that Saccaka assumed Assaji may have
misheard what the Buddha teaches. The counterpart passage in MN 35 at MN
1 228,16 reads: dussutam vata, bho assaji, assumha. If a similarly worded pas-
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speak like this, then this is a wrong view and | shall approach
him, 144 argue with him, and closely interrogate him, so as to
stop him [from speaking like this]."

5. At that time, Saccaka, the son of the Niganthas, approached
the villages. He told the Licchavis, who had gathered in the as-
sembly hall of the Licchavis:

"Today | met a foremost disciple of the recluse Gotama by
the name of Assaji and we had a small debate on a matter. Ac-
cording to what he has told me, | shall approach that recluse
Gotama and, debating the matter with him, | will certainly
make him advance, retreat, and turn around according to my
wish.

"It is just as a man mowing grass might pull out the grass at
its roots and, grabbing the stalks with his hand, shake it in the
air to get rid of any dirt. In the same way | shall debate that
matter with the recluse Gotama, argue with him, and closely
interrogate him, taking hold of what is essential and making
him advance, retreat, and turn around according to my wish,
getting rid of his mistaken assertions.

"[Or] it is just as, in a liquor shop, someone might take a
liquor filter and press it to get pure wine and to get rid of the
residual grains. In the same way | shall approach the recluse

sage should have been found in the Indic original used for translating the Sam-
yukta-agama, a mistake could have arisen by assuming dussuta to mean that
Assaji had "misheard", instead of being an expression of Saccaka's displeasure
at having "heard [something] improper” (cf. the gloss in Ps Il 271,18 on dus-
sutam as sotum ayuttam). The term as such can have both meanings: in MN
97 at MN 11 185,21 dussuta refers to hearing something that is improper or
disagreeable, thus being similar to MN 35, whereas in MN 76 at MN | 520,6
dussuta stands for what has been misheard, contrasted to what has been heard
correctly, sussuta.
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Gotama, debate and (argue) with him,* closely interrogate
him, taking hold of the pure essence and making him advance,
retreat, and turn around, getting rid of any mistaken assertions.

"[Or] it is like a master in weaving mats who, wanting to
sell a dirty mat in the market, will wash it with water to get rid
of any smell or dirt. In the same way I shall approach the re-
cluse Gotama and debate that matter with him, taking hold of
what is essential, making him advance, retreat, and turn around,
getting rid of any tainted assertions.

"[Or] it is just as if a master elephant trainer in a king's
household were to lead a large and drunken elephant into deep
water to wash its body, the four limbs, ears, trunk, washing it
all round to get rid of any dust or dirt."> In the same way | shall
approach the recluse Gotama, debate and argue that matter
with him, closely interrogate him, make him advance, retreat,
and turn around according to my free will, taking hold of the
main points and getting rid of any dirty assertions.'® Licchavis,
you may come with me to see how he will be defeated."

6. Among the Licchavis there were some who spoke like
this: "That Saccaka, the son of the Niganthas, will be able to
[hold his ground] in debating that matter with the recluse
Gotama, that is not possible." ;5 Others said: "Saccaka, the

14 Adopting the emendation of Z to %, suggested in the CBETA edition; cf.
also Yinshun 1983a: 204.

15 Adopting the variant E instead of f&; cf. also Yinshun 1983a: 212 note 3.

1614 MN 35 at MN | 228,29 also has four similes, which describe dragging a
sheep by its hair, dragging a brewer's sieve around, shaking a brewer's strainer,
and an elephant who plays in water. The images of dragging a sheep by its
hair and of an elephant that plays in water recur in EA 37.10 at T II 715b20,
which besides these two has one more simile of two strong men who take hold
of a weak third man and roast him over a fire.
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son of the Niganthas, is intelligent and of sharp faculties, he
will be able to [hold his ground] in debating that matter." 35
Then Saccaka, the son of the Niganthas, together with five
hundred Licchavis, approached the Buddha for the purpose of
debating the matter.
7. At that time the Blessed One was seated beneath a tree in
the Great Wood for the day's abiding,*” while many monks were

17151 SA 110 at T 11 35¢3: KAF:, an expression which, pace Bingenheimer 2008a:
14 note 32, | consider to correspond to the "day's abiding”, divavihara, men-
tioned in MN 35 at MN | 229,23, instead of meaning a "heavenly abiding" (both
meanings would be possible interpretations; cf. Hirakawa 1997: 333, who lists
diva alongside deva and divya as possible meanings for X). In the Pali dis-
courses, a "heavenly abiding", dibba vihara, does not occur on its own as part of
a circumstantial description, comparable to the present context. Instead, it forms
part of a set of three types of viharas, the "heavenly”, dibba, the "divine", brah-
ma, and the "noble", ariya; cf. DN 33 at DN 111 220,18. A counterpart to this set
of three can be found in Stache-Rosen 1968a: 88, whose reconstruction is based
on the Sanigitiparyaya, T 1536 at T XXVI 389a7: = {13 —R(E, “HE, =
B2{F, and on an unpublished manuscript, Hs M 658, line 3 of which reads
[divyo] viharo brahmo vihara aryaviharah, cited in Stache-Rosen 1968b: 57
note 173. The same set of three recurs in a different sequence in the parallel DA
9at T |50b14: =5 BEIE, K, FE. An explanation of the implication of
such dibba vihara can be found in AN 3.63 at AN | 182,27, according to which
the mental condition to be experienced after attainment of the four absorptions
can be reckoned as "heavenly"; cf. also the Sangitiparyaya, T 1536 at T XXVI
389a7: KL, ZaHPUEHFE. The expression divavihara, in contrast, simply
stands for any type of meditation practice, this forming the "day’s abiding" regu-
larly practised, in whatever form, by the Buddha and his monastic disciples.
Such "day's abiding" certainly does not exclude deep concentration, as can be
seen in a passage in MA 153 at T 1 670b25, where the Buddha's "day's abiding",
=17 (the counterpart MN 75 at MN | 501,ult. similarly refers to his divavikara),
involves the exercise of the divine eye, clearly indicating that in this case his
"day's abiding" would at the same time also have fulfilled the conditions re-
quired for a "heavenly abiding", namely absorption attainment. In the case of
another occurrence of Zf7 in MA 171 at T I 706¢18, however, a monk listens
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outside of the [monastic] dwelling, practising walking medita-
tion in the forest. They saw from afar that Saccaka, the son of
the Niganthas, was coming. He gradually approached the monks
and asked them: "Where is the recluse Gotama staying?" [

The monks answered: "He is [seated] beneath a tree in the
Great Wood for the day's abiding."

8. Saccaka, the son of the Niganthas, approached the Bud-
dha, paid respect and, after exchanging greetings, sat to one
side. The Licchavi householders also approached the Buddha,
some of them paid respect, others held their hands with palms
together [in homage], exchanged greetings and, having ex-
changed greetings, stood to one side.*®

9. Then Saccaka, the son of the Niganthas, said to the Bud-
dha: "I have heard that Gotama gives such teachings and such
instructions to his disciples, instructing his disciples to con-
template bodily form as being not-self, to contemplate feel-
ing ... perception ... formations ... consciousness as being
not-self; making an effort to contemplate the five aggregates
of clinging as a disease, as a carbuncle, as a thorn, as a killer,
as impermanent, as dukkha, as empty, as not-self.*

to and well remembers a conversation that is going on not too far from the place
where he is seated in his "day’s abiding", an instance where the expression does
not seem to stand for abiding in deep concentration. Yet another occurrence of
247 in MA 213 at T 1795¢9 has as its counterpart nyin mo gnas, "day's abid-
ing", in the Tibetan Malasarvastivada Vinaya, D 6 tha 82b6 or Q 1035 de 79b4,
thereby confirming this sense for a text from the Mualasarvastivada tradition as
well, although its Chinese counterpart, T 1451 at T XXIV 237a26, instead
speaks of .
[26] \Whereas EA 37.10 does not record the behaviour of the Licchavis at all, MN 35
at MN | 229,27 describes a broader variety of behaviour, with some Licchavis an-
nouncing their name and others just remaining silent, although all of them sit down.
1907 |nstead of reporting what he had heard from Assaji, in MN 35 at MN |
230,1 and EA 37.10 at T II 715¢10 Saccaka asks the Buddha the same ques-

1

©
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"Does Gotama teach in this way or does this report misrep-
resent Gotama? Is this said as it was said or is it not said as it
was said? Is this said according to the Dharma, is it said in ac-
cordance with the Dharma, so that there is nothing causing one
to fall into an occasion of being defeated in a situation of being
argued with and closely interrogated by another person who
has come?"?°

The Buddha told Saccaka, the son of the Niganthas: "What
you have heard is said as it was said, it is said according to the
Dharma, it is said in accordance with the Dharma, it is not a
misrepresentation and there is nothing causing one to fall into
an occasion of being defeated on being argued with and close-
ly interrogated. Why is that?

"I truly deliver such teachings to my disciples, | truly con-
tinuously instruct my disciples, so that in conformity with my
teaching and instruction they contemplate bodily form as being
not-self ... feeling ... perception ... formations ... conscious-
ness as being not-self, and contemplate these five aggregates
of clinging as a disease, as a carbuncle, as a thorn, as a killer,
as impermanent, as dukkha, as empty, as not-self.” 47

10. Saccaka, the son of the Niganthas, said to the Buddha:
"Gotama, | shall now speak a simile.”

The Buddha told Saccaka, the son of the Niganthas: "Know
that it is the proper time for it."

tion he had earlier asked Assaji (with some minor differences in wording in
EA 37.10).

20 [18819] Adopting the variant A instead of .. Although this passage does not
have a counterpart in MN 35 (or EA 37.10), a similar mode of enquiry occurs
in other discourses in the Majjhima-nikaya; cf., e.g., MN 55 at MN | 368,28,
MN 71 at MN | 482,12, MN 90 at MN 1l 127,4, MN 103 at MN 11 243,11, and
MN 126 at MN 111 139,31. On the formulation employed for this type of en-
quiry cf. Alsdorf 1959.



66 - Samyukta-agama Studies

[Saccaka said]: "It is just as whatever is done in the world
all depends on the earth,?! in the same way bodily form is a
person's self, from which good and evil arise, feeling ... per-
ception ... formations ... consciousness is a person's self, from
which good and evil arise.?

2L[20] That the earth is the basis for the growth of beings and their activities, MN
35 at MN 1 230,14: pathaviyam patizthaya (B®: pathaviyan), appears to have
been a general tenet in ancient India. Several discourses report the Buddha
referring to this position; cf., e.g., SN 45.149 at SN V 45,26, SN 45.150 at SN
V 46,14, SN 46.11 at SN V 78,1, SN 49.23 at SN V 246,1, SA 880 at T 11
221c10, SA 882 at T 11 221¢24, SA 901 at T 11 225¢15, SA 903 at T II 225¢26,
SA 904 at T II 226a3, and SA 1239 at T II 339b25. The same position was
apparently upheld by the Jains, as in the Viyahapannatti 1.224, Lalwani 1973:
97,6, Mahavira proclaims that: pudhavipaitthiya tasa thavara pana, trsl. ibid.:
"the earth is the base for ... moving and non-moving beings."

(211 For a full appreciation of the position taken by Saccaka, it needs to be con-
sidered in the light of the standard early Buddhist analysis of what underlies
an assertion of selfhood. This analysis distinguishes between twenty forms of
identifying the five aggregates as a self. These are arrived at by relating each
of the five aggregates to the following four modes: a) identifying an aggregate
as the self, b) postulating that the self is what possesses an aggregate, c) as-
suming the self to contain an aggregate within, d) locating the self within an
aggregate. Now in MN 35 at MN 1 230,20 Saccaka indicates that according to
his self-conception a person ripe patitthaya puiiiam va apufifiam va pasavati,
"with bodily form as the basis engenders merit and demerit”, a formula then
applied to the other four aggregates as well. This suggests Saccaka's view to
be that the five aggregates are adjuncts of the self, corresponding to mode (b)
of the four modes mentioned above. In fact, the use of the expression patiztha-
ya clearly harks back to the simile of the earth, found also in SA 110, so that
the aggregates are to the self what the earth is to beings. MN 35 at MN | 230,26
then continues with the Buddha ascertaining that this proposition can be reck-
oned as one of the modes of identifying the aggregates as self: nanu tvam ...
evam vadesi: rilpam me atta, "are you not [thereby] asserting that 'bodily form
(etc.) is my self?" Thus Saccaka's view described in MN 35 and SA 110 need
not be confined to the above mode (a) and thus does reflect self notions held

2,

N
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"Again, just as in the realm of humans, [or] in the realm of
[earthen] spirits, all herbs, grass, trees, and woods depend on
the earth for their arising and growth, (4 in the same way bod-
ily form is a person's self, feeling ... perception ... formations ...
consciousness is a person's self."

11. The Buddha said: 35, "Aggivessana, do you say that
bodily form is a person's self, that feeling ... perception ...
formations ... consciousness is a person's self?"

He replied: "It is like this, Gotama, bodily form is a per-
son's self, feeling ... perception ... formations ... conscious-
ness is a person's self — and this whole assembly says the
same."

The Buddha said: "Aggivessana, just keep to your own doc-
trine. [What] is the use of bringing in the people in the assembly?"

Saccaka, the son of the Niganthas, said to the Buddha:
"Bodily form is truly a person's self."

12. The Buddha said: "Aggivessana, | shall now question
you, answer me according to your understanding. It is just as
the king of a country who in his own country can put to death
a man who has committed a crime, or bind him, or expel him,
or have him be whipped and his hands and feet cut off; and if
someone has done a meritorious deed, [the king can] grant him
the gift of an elephant, a horse, a vehicle, a town, or wealth —
could he not do all that?"*

among contemporary Jains or brahmins, pace Kuan 2009: 163ff and 170. EA
37.10 at T 1l 715c18 differs from the other two versions in so far as here the is-
sue at stake is whether form, etc., are permanent or impermanent; in fact Sac-
caka continues to affirm that bodily form is permanent. The progression of this
part in EA 37.10 is so different that it makes a detailed comparison impossible,
hence in some footnotes I only mention variations between SA 110 and MN 35.
21221 (N 35 at MN 1 231,4 illustrates the king's power by bringing in the exam-
ples of King Pasenadi and King Ajatasattu, differing from SA 110 also in that
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He answered: "He could do it, Gotama."

The Buddha said: "Aggivessana, whoever is the owner,
would he not be totally free to do anything he likes?"%*

He answered: "It is like this, Gotama."

13. The Buddha said: "Aggivessana, you say that bodily
form is a person's self, that feeling ... perception ... forma-
tions ... consciousness is a person's self, [but] are you able, in
accordance with your wish, freely, to have them be like this,
[or] not be like this?"

Then Saccaka, the son of the Niganthas, remained silent.

The Buddha said: "Aggivessana, come now and speak,
come now and speak. Why do you remain silent?"

In the same way for three times Saccaka, the son of the
Niganthas, remained silent as before.

14. Then a powerful thunderbolt spirit, holding a thunder-
bolt, fierce and blazing with fire, staying in the empty space
close above the head of Saccaka, the son of the Niganthas, said:
"The Blessed One has asked you three times. Why do you not
reply? With this thunderbolt I shall break your head into seven

pieces!"* o

it does not take up the positive case of rewarding those who have done some-
thing positive.

24123 This additional enquiry, driving home the implication of the simile on the
king, is without a counterpart in MN 35.

% [24] The intervention of this spirit is similarly reported in MN 35 at MN | 231,30
and EA 37.10 at T II 716a7, a minor difference being that in the Pali version
he appears before the Buddha repeats his question a third time, whereas in the
two Chinese versions he takes action once the third repetition of the question
has not met with a reply. Ps Il 277,ult. explains that this spirit (named Vajira-
pani/£:f 7+ in MN 35 and EA 37.10) was a manifestation of Sakka; cf,
also Godage 1945: 51-52. On the threat that an opponent's head will split to
pieces in ancient Indian literature cf., e.g., Hopkins 1932: 316, Insler 1989/
1990, Witzel 1987, Black 2007: 80-88 and 2011: 154-158.
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Owing to the Buddha's supernormal power,”® only Saccaka,
the son of the Niganthas, saw the thunderbolt spirit; the rest of
the assembly did not see it.

15. Saccaka, the son of the Niganthas, became greatly afraid
and said to the Buddha:*’ "No, Gotama."

16-19. The Buddha said: "Aggivessana, pay steady atten-
tion and reply after having understood. Earlier in this assembly
you proclaimed that bodily form is the self, that feeling ... per-
ception ... formations ... consciousness is the self, yet now
you say it is not so. The earlier and the latter contradict each
other.”® You earlier kept on saying: 'Bodily form is the self,
feeling ... perception ... formations ... consciousness is the
self.”?

20. "Aggivessana, now | will ask you: is bodily form per-
manent or is it impermanent?"

He answered: "It is impermanent, Gotama."*

% [ MN 35 at MN | 231,35 agrees with SA 110 that only Saccaka and the Bud-
dha could see the spirit, without, however, indicating that this was due to the
Buddha's supernatural power. In EA 37.10 at T II 716a10 Saccaka apparently
at first does not notice the spirit and only realizes what is happening when the
Buddha tells him to look up into the sky.

271281 \When describing Saccaka's fear, MN 35 at MN | 232,1 indicates that he
was seeking from the Buddha protection, tana, shelter, lepa, and refuge, sa-
rana; cf. also EA 37.10 at T II 716a13.

2127 This remark, with its counterparts in MN 35 at MN | 232,8 and EA 37.10
at T Il 716a18, is noteworthy in so far as it shows clearly that in early Bud-
dhist thought "consistency is regarded as a criterion of truth"; cf. Jayatilleke
1963/1980: 334.

21281 nstead of reminding him of the position he earlier took, in MN 35 at MN |
232,4 the Buddha takes up each aggregate individually and enquires about the
possibility of controlling it, in each case concluding that the reply Saccaka
gives does not square with what he upheld before.

%0 291 MIN 35 at MN | 232,ult. proceeds similarly, differing from SA 110 in that it
does not refer to the well-taught noble disciple. In EA 37.10, however, at this
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[The Buddha] asked again: "What is impermanent, is it
dukkha?"

He answered: "It is dukkha, Gotama."

[The Buddha] asked again: "What is impermanent, dukkha
and of a nature to change, would a learned noble disciple herein
see it as a self, as distinct from the self [in the sense of being
owned by it],* sy as existing [within the self, or the self] as
existing [within it]?"*

point the Buddha states that even a wheel-turning king will grow old. A coun-
terpart to the teachings given in SA 110 and MN 35 on the true nature of the
five aggregates occurs only later in EA 37.10 at T II 716b25.
B0 SA 110 at T 1l 36a28: 3%, the supplementation of “[in the sense of being
owned by it]" suggests itself from SA 109 at T II 34b20, where the question
"how is form regarded as 'distinct from self'?", =] H.a 5k, receives the
reply “[by] regarding form as ‘this is mine™, R.fa2FkFf; cf. also note 32
below.
BUSA 110 at T 11 36a28: FH1E, literally "mutually existing”. As Choong 2000:
59 explains, the cryptic formulation 2%, #¥¢, fH1F functions in the Sam-
yukta-agama as the counterpart to the three-partite Pali set phrase eta;m mama,
eso 'ham asmi, eso ma atta, "this is mine, this I am, this is my self", found in
the present case in MN 35 at MN | 232,ult. Choong notes that the same Sam-
yukta-agama formulation also parallels a four-partite Pali set phrase where the
self is regarded as identical with an aggregate, as what possesses an aggregate,
as containing an aggregate within, or as itself being within the aggregate (e.g.
for the first aggregate of bodily form in MN 44 at MN | 300,7: ripam attato
.. ripavantam va attanam, attani va ripam, ripasmim va attanam, with a
similarly worded Tibetan counterpart in D 4094 ju 7a2 or Q 5595 tu 7b7: gzugs
bdag yin no ... gzugs bdag dang Idan, bdag la gzugs yod, gzugs la bdag gnas,
and a straightforward rendering in the Chinese parallel MA 210 at T I 788a28
as: REEM, R a, RudAt, RedrA ). In the case of Sam-
yukta-ggama passages paralleling this four-partite formula, fH1F covers the
last two alternatives, as can be seen in SA 45 at T II 11b5: 0 2Fk, Ik, T
F &, fBfFEF, which is then summarized two lines later as ffgFk, 2k, 1
1£. This suggests that #57E is probably best rendered as the aggregate “exist-
ing [within the self, or the self] existing [within it]".

3

=

3

R



Cilasaccaka-sutta (MN 35) - 71

He answered: "No, Gotama."

Feeling ... perception ... formations ... consciousness
should also be recited like this.

The Buddha said: "Aggivessana, you [should] attend well
and then Speak." [36b]

21. [The Buddha] asked again: "Aggivessana, if one is not
free from lust in regard to bodily form, not free from desire for
it, not free from [fondly] thinking about it, not free from crav-
ing for it, not free from thirst in regard to it, if that bodily form
changes, if it becomes otherwise, will sadness, sorrow, vexa-
tion, and pain arise?"®

He answered: "It is like this, Gotama."

Feeling ... perception ... formations ... consciousness
should also be recited like this.

[The Buddha] asked again: "Aggivessana, if one is free
from lust in regard to bodily form, free from desire for it, free
from [fondly] thinking about it, free from craving for it, free
from thirst in regard to it, 51 if that bodily form then changes,
if it becomes otherwise, will sadness, sorrow, vexation, and
pain not arise?"

He answered: "It is like this, Gotama; this is true and not
otherwise."

Feeling, perception, formations and consciousness should
also be recited like this.

[The Buddha said]: "Aggivessana, it is just like a person
whose body is afflicted by various types of pain, being con-
stantly accompanied by pain, pain that does not cease, does not
go away. Will [this person] be able to get delight from that?"**

88 132 This argument is not found in MN 35, although it occurs in other Pali dis-
courses; cf., e.g., SN 22.84 at SN 111 107,5.

%138 |n MN 35 at MN | 233,9 the Buddha instead points out that someone who
regards as self what in reality is dukkha will not be able to transcend dukkha.
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He answered: "No, Gotama."

[The Buddha said]: "It is like this, Aggivessana. A [person
whose] body is afflicted by various types of pain, being con-
stantly accompanied by pain, suffering pain that does not cease,
does not go away, will not be able to get delight from that.

22. "Aggivessana, it is just as if a person in search of solid
heartwood were to enter a mountain, carrying an axe. On see-
ing a very large and perfectly straight plantain tree, he cuts it
at the root and removes the sheaths, taking off the skin until
nothing is left. [He would find that it is] totally without a solid
essence.® Aggivessana, you are also like that. Your self-estab-
lished arguments have come to an end. | have now properly
searched for their true and real essence. They are totally with-
out solid essence, like a plantain tree.

"Yet, among this assembly you dared to make the declara-
tion: 'l do not see, among recluses or brahmins who possess
knowledge and possess vision, [even] a Tathagata, an arahant,
a fully awakened one who possesses knowledge and possesses
vision, who is able to take part in debating a matter without
being shattered and defeated [by me].’

"You also said of yourself:** '[When] debating a matter, |
am [like a strong] wind that flattens grass and trees, breaks up
metal and stones, and subdues serpents or elephants, | am cer-
tainly able to cause others to have their sweat pour forth from
their forehead, armpits, and the pores of their hair." Now you
have not established your own doctrine and your own matter,

3 [34] This simile has a counterpart in MN 35 at MN | 233,15, although it is ab-
sent from EA 37.10. The Buddha's subsequent reminding Saccaka of his ear-
lier boasting, however, is reported in all three versions.

% I35 Here Saccaka's claims are presented as something he said, T II 36b18: &5,
whereas earlier they were introduced as his reflections, T 11 35a20: 7, cf. also
above note 9.



Cilasaccaka-sutta (MN 35) - 73

[although] at first you boasted of being able to subdue the
modes of [thought of] others. (s Now you have reached your
own [wits'] end and you have not been able to stir a single hair
of the Tathagata."

At that time the Blessed One, in that great assembly, took
off his upper robe and bared his chest, [saying]: "Try to see if
you could stir a single hair of the Tathagata!"*’

At that time, Saccaka, the son of the Niganthas, lowered his
head in silence, pale and ashamed.

23. At that time in the assembly there was a Licchavi named
Dummukha, who got up from his seat, arranged his clothes
and, holding his hands with palms together [in respect] towards
the Buddha, said: "Blessed One, allow me to speak a simile."

The Buddha said: "Dummukha, know that it is the proper
time for it."

Dummukha said to the Buddha: "Blessed One, it is as if a
person were to take just a peck-sized or ten-peck-sized [con-
tainer] in order to gather twenty or thirty pecks from a great
heap of grains. Now this Saccaka, the son of the Niganthas, is
jUSt like that. [36c]

"Blessed One, it is as if a householder of great wealth and much
treasure were to commit a transgression out of neglect, due to
which all his wealth [is confiscated] and taken to the king's house-
hold. Saccaka, the son of the Niganthas, is just like that, his ability
at arguing has been completely taken away by the Tathagata.®

3711 |In MN 35 at MN 1 233,35 and EA 37.10 at T I 716b5 the Buddha uncovers
his upper body in order to show that he is not sweating, unlike Saccaka. In a
record of this episode in the *Mahaprajiiaparamitopadesa (KZEE), T
1509 T XXV 251c16, translated by Lamotte 1944/1970: 1666, the point of the
Buddha baring his chest is also to show the absence of sweat.

S8 I37] This and the previous simile are not found in MN 35 or EA 37.10, which
only have counterparts to the next simile of the crab.
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"It is as if there was a big pond alongside a town or village.
Men and women, young and old, are all playing in the water
and, having caught a crab in the water, cut off its legs and then
put it on the dry ground. Because of having no legs, it is un-
able to go back into the big pond. Saccaka, the son of the Ni-
ganthas, is also like that. All his ability at arguing has been
completely cut off by the Tathagata, he will never again dare
to approach the Tathagata and challenge him to debate a matter."

24. At that time, Saccaka, the son of the Niganthas, was
angry and upset. He upbraided the Licchavi Dummukha,*
saying: "You are rude and impolite! Not having investigated
the truth, s3; why are you yapping? | am discussing with the
recluse Gotama myself. Will you mind your own business?"

Having upbraided Dummukha, Saccaka, the son of the
Niganthas, in turn said to the Buddha: "Let be that ordinary
low-level kind of talk. Now | have another question."*

The Buddha told Saccaka, the son of the Niganthas: "Feel
free to ask, | will answer in accordance with your question."

[Saccaka asked]: "Gotama, how do you give teachings to
your disciples so that they become free from doubt?"

The Buddha said: "Aggivessana, | tell my disciples: 'What-
ever bodily form, whether past, future, or present, internal or
external, gross or subtle, sublime or repugnant, far or near, it
should all be contemplated as it really is as not-self, not dis-
tinct from the self [in the sense of being owned by it], as not
existing [within the self, nor a self] as existing [within it]."*

3 138 Adopting the variant I instead of .

40 139 The section beginning with the present question, up to Saccaka's admission
of defeat (27), is without counterpart in EA 37.10, which instead reports how
the Buddha teaches Saccaka the true nature of the five aggregates.

N1 gA 110 at T 11 36¢18: JEFY, JEFTR, FAE1LE, cf. above notes 31 and 32.
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Feeling ... perception ... formations ... consciousness ... IS
also like this.

"Training [like this] they will certainly come to see the path
and not abandon it or let it come to ruin, being able to achieve
dispassion, knowledge, and vision, [thereby] taking hold of the
door to the deathless.*? Even though they do not all attain the
supreme, yet they [all] move towards Nirvana.** A disciple
who is taught the Dharma by me in this way reaches freedom
from doubt.”

25. [Saccaka] asked again: "Gotama, how do you further
instruct your disciples so that in the Buddha's teaching they
attain the destruction of the influxes, the influx-free liberation
of the mind and liberation by wisdom, here and now person-
ally knowing and realizing: 'Birth for me has been eradicated,
the holy life has been established, what had to be done has
been done, | myself know that there will be no experiencing of
further existence'?"

The Buddha said: "Aggivessana, by properly employing
this [same] teaching: 'Whatever bodily form, whether past,
future or present, internal or external, gross or subtle, sublime
or repugnant, far or near, it should all be contemplated as it
really is as not-self, as not distinct from the self [in the sense
of being owned by it], as not existing [within the self, nor a
self] as existing [within it]." 54

Feeling ... perception ... formations ... consciousness ... IS
also like this.

421 QA 110 at T Il 36¢20: SFHEE[, where in my translation | follow the indi-
cation in Hirakawa 1997: 371 that <F, besides its main meaning of "guarding"
and "preserving"”, can also render adaya, a sense that seems to fit the present
context best. A reference to the door of the deathless is not found in the coun-
terpart passage in MN 35.

43 1421 Thjs sentence is without counterpart in MN 35.
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26. "At the time of [contemplating like this] they accom-
plish three unsurpassable qualities: (375 unsurpassable knowl-
edge, unsurpassable awakening, and unsurpassable libera-
tion.** Having accomplished these three unsurpassable quali-
ties, they honour the great teacher, esteem, and worship him as
a Buddha: 'The Blessed One has realized all teachings, and
with these teachings he tames his disciples so that they attain
peace, so that they attain fearlessness, are tamed, at peace, and
[attain] the ultimate, Nirvana. For the sake of Nirvana the
Blessed One gives teachings to his disciples."

151 Adopting the variant readings i - and figfiifi b for the second and
third item; cf. also Yinshun 1983a: 212 note 5. The Taisho edition of SA 110
at T 11 37al instead refers to f#fRf I and fERR %1 R4 [, "unsurpassable
liberation" and "unsurpassable knowledge and vision of liberation”. MN 35 at
MN | 235,28 speaks of "unsurpassable vision", dassananuttariya, "unsurpass-
able path of practice", patipadanuttariya, and "unsurpassable liberation", vi-
muttanuttariya. A listing of the same set of three in DN 33 at DN 111 219,17
agrees with MN 35. A Sanskrit fragment parallel from the Sangiti-siitra has
preserved (jiiand)[nutta]ryam prati(padanuttaryam); cf. K 484 (37) Vs,
Stache-Rosen 1968a: 23. The relevant section in the Sangitiparyaya, T 1536
at T XXVI 390c29, speaks of "unsurpassable practice”, {74 [, “unsurpass-
able knowledge”, %54 |-, "unsurpassable liberation”, fiZff4i . The above
instances support adopting the variant readings in the case of SA 110.

%1 In the parallel passage in MN 35 at MN | 235,30 several qualities of the
Buddha's own realization are shown to be at the same time the goal of his
teaching. Thus, e.g., the Buddha is "awakened", buddha, and teaches the
Dharma for the sake of “awakening”, bodhi (on rendering derivatives of Vbuj
as "awaken" instead of "enlighten” cf. Norman 1990: 26, Collins 1998: 213,
Gimello 2004: 50, and Analayo 2011b: xxiii note 9; cf. also MN 54 at MN I
365,31, where pasibuddho describes someone who wakes up from sleep). MN
35 then applies the same pattern to being "tamed”, danta, “at peace", santa,
having "transcended", tinna, and being "appeased", parinibbuta. Carter 1978:
94 comments on the present passage that apperceiving this consistency be-
tween what the Buddha has reached himself and what he teaches others is

4

a
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"Aggivessana, in this teaching my disciples attain the de-
struction of the influxes, attain liberation of the mind, attain
liberation by wisdom, here and now personally knowing and
realizing: 'Birth for me has been eradicated, the holy life has
been established, what had to be done has been done, | myself
know that there will be no experiencing of any further existence.™

27. Saccaka, the son of the Niganthas, said to the Buddha:
"Gotama, it is just as if one might escape from a strong man
recklessly wielding a sharp sword, [but] from the debating
skills of Gotama it is difficult to escape. [ss; As if one might
avoid a poisonous snake, or avoid a vast swamp or a fierce
fire,* or one might escape from a fierce drunken elephant, or
from a mad and hungry lion; from all these one might escape,
[but] from the debating skills of Gotama it is difficult to find
an escape.”” It is not for me, a commoner, impetuous and a
lowly man, not endowed with debating skill, to come and call
on Gotama for the sake of debating a matter.

"Recluse Gotama, this country of Vesali is pleasant and pros-
perous. There are the Capala shrine,” the Sattambaka shrine,

what inspires reverence and worship. On the significance of this passage in
relation to the development of the bodhisattva ideal cf. Nattier 2003: 148-151.

4 1 The images of getting away from being burnt by a fire or bitten by a poi-
sonous snake recur in a Milasitra of the Jain canon, the Dasaveyaliya 9.7,
Leumann 1932: 57,9: siya hu se pavaya no dahejja, asiviso va kuviao na
bhakkhe, translated by Schubring in Leumann 1932: 110: "perhaps the fire
does not burn [him], the angry snake will not strike [at him]." Bronkhorst
1993/2000: 16f notes that in MN 36 Saccaka also represents Jain positions.

4716 MN 35 at MN | 236,3 has three similes, which describe reaching safety
after attacking an elephant, a fire, or a snake. EA 37.10 at T II 716¢7 only
describes a fierce lion, who is not afraid on seeing a man coming.

48 471 My attempt to reconstruct the names of the shrines is merely conjectural.
SA 110 at T I 37a16 reads: R A THE, AR HE, 27, BE1E
TREPESZIRE, 827 524 (adopting the variant 2 instead of %%), f&EE{E
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the Bahuputta shrine, the Gotama-nigrodha shrine, the Sara-
dhara shrine, Dhuranikkhepana shrine, and the Balaratana shrine.

"May the Blessed One feel at ease in this country of Vesali,
may the Blessed One always receive worship, respect, and of-
ferings from devas, Maras, Brahmas, recluses, brahmins, and
anyone else in the world, so that these devas, Maras, Brahmas,
recluses, and brahmins for a long time may be in peace. May
he stay here, and with the great congregation [of monks] may
he accept my humble food offering tomorrow morning."*

At that time, the Blessed One accepted by [remaining] si-
lent.

28. Then Saccaka, the son of the Niganthas, knowing that
the Buddha, the Blessed One, had accepted the invitation by
[remaining] silent, rejoiced and was delighted and thrilled. He
rose from his seat and left.

At that time, while Saccaka, the son of the Niganthas, was
on his way [back], he said to the Licchavis: "I have invited the
recluse Gotama and a great congregation [of monks]. (s¢ [Let

e, J1-E S EE. DN 16 at DN 11 102,15 lists the following shrines in the
area of Vesalt: Udena, Gotamaka, Sattambaka, Bahuputta, Sarandada, Capala.
Its Sanskrit counterpart fragment 173R2-3 and 6, Waldschmidt 1950: 19, lists
the following: Capala, Saptamraka, Bahuputraka, [G](autama-nya)grodha,
Salavrata, Dhuraniksepana, Makutabandhana.

18] The listing of shrines and Saccaka's wish for the Buddha to be at ease and
respected are not reported in the parallel versions. Whereas MN 35 at MN |
236,12 directly proceeds to the invitation for a meal, according to EA 37.10 at
T 11 716¢12 Saccaka at this point took refuge. Some degree of conversion ap-
pears to be also implicit in SA 110, since in the present passage Saccaka no
longer addresses the Buddha as "recluse Gotama", /bF9%8E4:, a mode of ad-
dress used in the early discourses by outsiders and expressive of a certain in-
difference; cf. Wagle 1966: 56. Instead, in the present passage in SA 110 at T
11 37a18 Saccaka employs the honorific address tH24, corresponding to bha-
gavant and indicative of the respectful attitude a disciple has towards the Buddha.
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us] supply the meal together. Each of you prepare one dish of
food and send it to my place."*®

29. The Licchavis each returned to their homes, made pre-
parations during the night and in the morning sent [the food] to
the place of Saccaka, the son of the Niganthas. In the morning
Saccaka, the son of the Niganthas, swept [his place], sprinkled
water [on the floor], set out seats, and prepared clean water [for
washing]. He sent a messenger to the Buddha to announce that
the time [for the meal] had arrived. (57

30. At that time the Blessed One, together with a great com-
pany [of monks], put on his robes, took his bowl, and approached
the place of Saccaka, the son of the Niganthas. He sat in front
of the great company. Saccaka, the son of the Niganthas, with
his own hand respectfully served pure beverages and food,
sufficient for the great company. [When] they had eaten and
completed washing their bowls, Saccaka, the son of the Nigan-
thas, knowing that the Buddha had finished eating and had
completed washing his bowl, took a low seat and sat before
the Buddha.

At that time, the Blessed One spoke the following stanzas
as a thanksgiving to Saccaka, the son of the Niganthas:**

S0 MN 35 at MN | 236,16 and EA 37.10 at T II 716¢18 proceed similarly,
although without Saccaka giving specific indications as to how much each
Licchavi should prepare.

5119 |nstead of listening to a set of stanzas by the Buddha, in MN 35 at MN |
236,33 Saccaka wishes to share the merit of his offering with the Licchavis
and is then told by the Buddha that the Licchavis will receive the merit to be
gained by giving to one not free from defilements, like Saccaka, whereas Sac-
caka himself will receive the merit to be gained by giving to one free from de-
filements, like the Buddha, after which MN 35 ends. In EA 37.10 at T II 716¢29
the Buddha gives a gradual teaching at the end of which Saccaka attains stream-
entry, at which point the Buddha delivers a set of stanzas similar to those found
in SA 110. EA 37.10 then continues by reporting that later on Saccaka's disci-
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"The [performance of the] fire sacrifice

Is foremost among all great gatherings.

The Savittht is foremost

Among treatises and higher scriptures.® (s7;

The king is foremost among men,

The ocean is foremost of all rivers.

The moon is foremost of all stars,

The sun is foremost in brilliance.

Among devas and men in the ten directions

A fully and rightly awakened one is foremost."

At that time, the Blessed One taught the Dharma in various
ways to Saccaka, the son of the Niganthas. Having instructed,
taught, illuminated, and delighted him, he returned to his for-
mer dwelling place.

Then the monks, being together as a group on the road
[back], were discussing this matter: "The five hundred Liccha-
vis each prepared food and drinks for Saccaka, the son of the
Niganthas. What merit have the Licchavis gained, what merit
has Saccaka, the son of the Niganthas, gained?"

At that time, [when] the monks had returned to their own
residence, put away their robes and bowls, and washed their
feet, they approached the Blessed One, paid respect with their
heads at his feet, withdrew to sit to one side, and said to the
Buddha:

ples, having found out that their teacher has been converted by the Buddha,
intercept him when he is returning from a visit to the Buddha and kill him. On
being asked about Saccaka's destiny, the Buddha explains that he has been re-
born in the Heaven of the Thirty-three and will reach total liberation at the time
of Maitreya Buddha.

52511 Adopting the variant [#] instead of [&. On this set of stanzas cf. Skilling
2003.
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"Blessed One, on our way back we discussed the following
matter together: 'The five hundred Licchavis prepared the food
and drinks for Saccaka, the son of the Niganthas, which he of-
fered to the Blessed One and the great company [of monks].
What merit have the Licchavis gained, what merit has Saccaka,
the son of the Niganthas, gained?"

The Buddha told the monks: "The Licchavis prepared bev-
erages and drinks for Saccaka, the son of the Niganthas, SO
they obtained merit in dependence on Saccaka, the son of the
Niganthas. Saccaka, the son of the Niganthas, obtained merit
[in dependence] on the virtues of the Buddha. The Licchavis
obtained the fruits in dependence on giving to one who has
desire, anger, and delusion. Saccaka, the son of the Niganthas,
obtained the fruits in dependence on giving to one who is free
from desire, anger, and delusion."

Study

Out of the various differences that a comparative study of the
"Discourse to Saccaka" in the light of its Majjhima-nikaya and
Ekottarika-agama parallels can yield, in what follows | will focus
only on the final episode of the discourse, where the defeated
Saccaka offers a meal to the Buddha and his monks. In my study
of this last section of the discourse, | will take up in particular the
Majjhima-nikaya and the Samyukta-agama versions, as the final
section of the Ekottarika-agama version differs to such an extent
from the other two versions as to leave little ground for compari-
son.

Although this is difficult to ascertain, perhaps the Ekottarika-
agama version incorporated material from an originally different
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context, sg in line with a recurrent feature in the Ekottarika-agama
collection of combining different textual pieces in a discourse.”

Be that as it may, a significant difference between the Samyuk-
ta-agama and the Majjhima-nikaya versions occurs in relation to
the question of the merit accrued from the food offering to the
Buddha.> In both versions, the Buddha explains that the Liccha-
vis will only receive the merit of giving to Saccaka, who is not
free from defilements, whereas Saccaka will receive the superior
merit of giving to the Buddha, who is free from defilements.

Whereas in the Samyukta-adgama account the Buddha gives
this information to the monks after they have returned to their
dwelling, in the Majjhima-nikaya version the Buddha makes this
statement in front of Saccaka, who has just dedicated the merit of
the meal to those who had supplied the food.* For Saccaka to be
publicly told in front of his supporters that his defiled condition
makes him an inferior recipient of offerings would be insulting
and humiliating. That the Buddha should be portrayed as acting
like this is remarkable.

58 2 Analayo 2008b: 9f I mentioned three such cases, out of which a particu-
larly evident example is EA 49.7, whose first part parallels the tale of the
monk Bhaddali in MN 65 and MA 194, but then continues with the tale of
Udayin found in MN 66 and MA 192, after which it again returns to the monk
Bhaddali. That this is indeed a case of conflation of two originally separate
events becomes evident in EA 49.7 at T Il 801c5, where a sentence begins
with an exhortation to Bhaddali, but concludes by telling Udayin to train him-
self in this way; cf. in more detail Analayo 2015b and 2015c. For another case
study of this pattern in the Ekottarika-agama cf. Lamotte 1967.

51531 | already drew attention to this difference in Analayo 2005: 10.

S B4 MN 35 at MN | 236,33: yam idam ... dane puiiiaii ca puiiiamaht ca (C°
without ca) tam dayakanam sukhaya (S%: sukhayeva) hotu, "what merit and
ground for merit there is in this offering, may it be for the happiness of the
givers."
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According to all versions, Saccaka had publicly admitted his
foolishness of trying to challenge the Buddha. In what appears to
be a gesture of reconciliation, he had invited the Buddha and his
following for a meal. Thus his role vis-a-vis the Buddha was no
longer that of a debater challenging the Buddha, but of a donor of
food to the Buddhist monastic community. In view of this differ-
ent setting, etiquette would demand a conciliatory attitude on the
part of the recipients of such an offering. This would all the more
be the case when the donor is just making a pious aspiration to
share the merit of this offering.

The Samyukta-agama report avoids presenting the Buddha in
the almost resentful attitude he displays in the Majjhima-nikaya
account. Once the Buddha gives this explanation to his disciples
in private, no direct insult or humiliation of Saccaka is involved.

The present instance is to some degree similar to a difference
between the three versions of the Citlasthandda-sutta.” Just as in
the present instance, the Cilasthanada-sutta and its parallels
depict a debate situation. Of the three versions, [sq the Ekottarika-
agama discourse breathes a considerably less competitive spirit,
as here the Buddha does not teach his disciples to proclaim a
lion's roar that involves belittling others. Such a version of the
lion's roar appears to be more in harmony with the implications
and functions of the lion's roar in the early discourses in general
and with the teachings given in other discourses on avoiding com-
petitiveness and disparaging remarks. These stand in contrast to
the somewhat strident tone adopted in the Cii/asihandda-sutta and
its Madhyama-agama parallel, which might reflect the situation
of the Buddhist community after the decease of their teacher,
when the struggle for survival among rival religious groups in an-

S EA 27.2 at T IT 644b17 compared to MN 11 at MN | 64,1 and MA 103 at T
1 590b10; cf. in more detail Analayo 2009e.
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cient India may have been felt to require more forceful and com-
petitive ways of expression.

The same tendency could also stand behind the present in-
stance in the Ciz/asaccaka-sutta, whose portrayal of the Buddha is
not easy to reconcile with the recurrent emphasis in other canoni-
cal passages on forgiveness and patience. According to the Abha-
yarajakumara-sutta, for example, the Buddha would speak what
is hurtful to others only if this is beneficial.>” Applied to the Cii/a-
saccaka-sutta, it is not easy to understand how the Buddha's re-
mark benefitted Saccaka.’® In contrast, for the Buddha to be ad-
dressing a defeated opponent, who has just made the reconcilia-
tory gesture of offering food, by delivering the set of stanzas re-
corded in the two Chinese versions would be more easily under-
standable.

Transference of Merit

Another noteworthy aspect of the present episode is related to
the merit accrued by this food offering. The Samyukta-agama
version agrees with the Majjhima-nikaya account that the Lic-
chavis will not receive the merit of preparing a meal for the Bud-
dha. This is remarkable, since the Licchavis knew that the food
they were giving to Saccaka was going to be offered to the Bud-
dha and his monks. Yet the circumstance that they prepared the
food at the instigation of Saccaka and then gave it to him prevents
them from receiving the merit obtainable through making an of-
fering to the Buddha.

57 1561 MIN 58 at MIN | 395,13.

S8 7] ps || 283,27 explains the benefit of the Buddha's remark to be that it will
leave an impression on Saccaka's mind for the future, a vasana. That the com-
mentary comes up with such an explanation shows that the difficulties inher-
ent in this episode did not go unnoticed.
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The position taken in the Samyukta-agama and the Majjhima-
nikaya versions in this way reflects the early Buddhist conception
of the relationship between karma and its fruit, which emphasizes
individual responsibility and sees intention as the key factor. In
the present case, the intention of the Licchavis was to give to Sac-
caka, hence they receive the merit that corresponds to this inten-
tion. Their offering was done at the instigation of Saccaka, whose
intention was to make an offering to the Buddha. Hence his gain
of merit will be accordingly, even though his giving was based on
assistance received from others.

The Majjhima-nikaya discourse stands alone in reporting that
Saccaka even tried to dedicate the merit of the food offering to the
Licchavis. Since the Buddha in his reply indicates that the Liccha-
vis will not be able to receive the merit Saccaka wishes to dedi-
cate to them, (s the present episode in the Ci/asaccaka-sutta
constitutes a clear denial of the transfer of merit.>

This explicit denial, found only in the Pali version, is remark-
able. Other passages among the early discourses are in fact less
unequivocal in regard to the theme of merit transfer, an expres-
sion that stands for a "deliberate and voluntary passing on to an-
other person of (religious) merit gained by a person for himself".®°

An instance that shows some similarities to the event depicted
in the Ciz/asaccaka-sutta occurs in the Anguttara-nikaya. The dis-
course in guestion reports that one of the Four Heavenly Kings by
the name of Vessavana, who is on route to attend to some matter
at hand, overhears the lay disciple Nandamata reciting a set of
stanzas. When she has finished, he praises her recitation.

% 158 This has already been pointed out by Witanachchi 1987: 155 and Egge
2002: 58.
80 191 This definition has been provided by Wezler 1997: 578.
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Once she comes to know about the identity of her august visi-
tor, Nandamata dedicates the stanzas as her 'gift' to him.** Vessa-
vana reciprocates by informing her that Sariputta and Mahamog-
gallana are about to arrive without having had a meal, asking her
to prepare food for them and, when giving it to them, declare that
the offering was done on his behalf.? By in this way informing
her of this opportunity and motivating her to prepare food in time,
Vessavana has responded to her 'gift' of stanzas by making a 'gift'
to her in turn.

Since Vessavana is the one responsible for the offering and
since it is his intention to benefit the travelling monks, he natu-
rally will derive merit from the deed.®® When Nandamata carries
out his instruction to inform the monks of the one who has in-
structed her to make this timely offering, she employs a formula-
tion that reads as if she is making a transfer of merit.%* Even

611601 AN 7,50 at AN IV 63,23: ayam dhammapariyayo bhanito, idan (B¢ and S%
idam) te hotu atitheyyam.

621611 AN 7.50 at AN IV 64,3: mamam (B®, C%, and S° mama) dakkhinam adi-
seyyasi, etaii ca (B®: etafi ce va; C® and S°: evafi ca) me bhavissati atitheyyam.
The original point of his instruction could simply be that she is to "point out",
adisati, to the monks who is responsible for the fact that the meal is already
prepared for them. On the term cf. Cone 2001: 299, who s.v. adisati lists the
following range of meanings: "aims at; points out, indicates; relates, declares,
foretells; dedicates; assigns (one's own pufifia to someone else)"; cf. also Geh-
man 1923: 411.

83162 McDermott 1984/2003: 41 comments that “it is to be noted that the pro-
posed gift of hospitality is not merely to be declared the gift of the deva. It is
also his gift in that the idea for it originated with him. He planned the gift, and
good intention bears good fruit."”

641631 After reporting to Sariputta what has happened, in AN 7.50 at AN IV 65,10
she employs the formula "venerable sir, may the merit and benefit of this of-
fering be for the happiness of the Great King Vessavana", yad idam, bhante,
dane puiifiam hitam (B®: pufifiaiica puiiiamahi ca tam, S°: puiifam pufifiama-
hitam) vessavanassa maharajassa sukhaya hotu. Egge 2002: 57 comments
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though this may not constitute an actual case of merit transfer —
given that Vessavana had taken such an active role as to become a
recipient of merit anyway — it is easy to see how from such in-
stances the practice of transferring merit could have evolved. [
The theme of transfer of merit comes up also in a passage in
the Mahaparinibbana-sutta. According to the Pali and Sanskrit
versions of this passage, at the end of a food offering received
from a brahmin, the Buddha speaks a set of stanzas in which he
recommends dedicating (adisati) the gift to the local devas.®®
Such a recommendation by the Buddha does not occur in three
Chinese parallel discourses.” In view of the composite nature of
the Mahaparinibbana-sutta, noted by a range of scholars,? it is
possible that the Chinese versions reflect the original condition of

that "we have good reason to believe, however, that this dedicatory formula
has been interpolated into the text", since "Sariputta does not acknowledge
this dedication with an anumodana ... as one would expect, but continues to
speak with Nandamata about her meeting with Vessavana" as if nothing had
happened.

85164 DN 16 at DN 11 88,30 (= Ud 89,22 and Vin | 229,37): dakkhinam adise;
fragment 163R3, Waldschmidt 1950: 13: daksinam-adiset, where this stanza is
spoken in reply to a corresponding dedication made by the brahmin. Harvey
2000/2005: 66 explains that according to the Theravada commentaries, if a
food offering to monks is "dedicated to an ancestor or god, so that the dona-
tion was done on his or her behalf ... provided they assent to this donation by
rejoicing at it (Vv. A. 188), they will themselves generate karmic fruitfulness,
both from the donation-by-proxy and from the mental act of rejoicing."”

8611 DA 2 at TI12¢14, T5at T 1162¢27, and T 6 at T | 178a10 (in the last case
there is a dedication, but this is initiated by the brahmin himself). The coun-
terpart to Ud 8.6 at Ud 89,22 is rather short and does not report the meal offer-
ing atall; cf. T 212 at T IV 707c4.

67161 Cf, e.g., Rhys Davids 1910: 71-73, Przyluski 1918, 1919, and 1920,
Winternitz 1920/1968: 29-32, Waldschmidt 1939/1967 (also 1948: 335-354),
Pachow 1945 and 1946, Dutt 1957: 47, Pande 1957: 98-106. Williams 1970,
Snellgrove 1973, Bareau 1979, Norman 1983: 37-38, and An 2001.
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this episode, with the stanzas in the Pali and Sanskrit versions
only being a later addition. Nevertheless, their occurrence does
point to the acceptance of the practice of dedicating gifts to the
gods in the respective reciter traditions.

Another discourse sometimes quoted in relation to merit trans-
fer occurs in the Anguttara-nikaya and the Samyukta-agama. The
two versions report how a brahmin approaches the Buddha and
enquires whether the departed will partake of offerings (dana).®®
The Buddha replies that this is the case if one's relatives have
been reborn as ghosts, not if they have been reborn as hell beings,
animals, humans or devas, as in these cases they instead subsist
on the food available in those realms. Thus the theme of this dis-
course is not transfer of merit,* but the ancient Indian practice of
offering gifts to one's departed ancestors, (s also reflected in other
passages.”

68 571 AN 10.177 at AN V 269,8 and SA 1041 at T 11 272b11.

89 1681 Gombrich 1971: 210 comments that "in this text, no reference is made to
the merit of the act; the gift is said to benefit (upakappati) the relatives and
they to enjoy (paribhufijati) it, so presumably the object passes to them direct.
That all this is addressed to a brahmin points up the fact that the Buddhists
were consciously adapting Hindu custom.”

019 For example AN 5.39 at AN 111 43,18 indicates that the duty of a son con-
sists in: petanam kalakatanam (B®: kalankatanam) dakkhipam anuppadassati,
a formulation that recurs in a similar context also in DN 31 at DN [l 189,8.
Schmithausen 1986: 211 points out that this may simply mean "the son's pre-
senting or passing on gifts of food, etc., to his deceased parents as a recom-
pense for what they have done for him when they were still alive.” It is easy to
see how from the continuity of this ancient Indian practice of offerings to one's
departed ancestors the practice of transferring merit to them would have de-
veloped. On transfer of merit in early Buddhist texts and inscriptions cf. also
Woodward 1914: 46f and 50, Weeraratne 1965: 748, Malalasekera 1967: 87,
Amore 1971: 148-150, McDermott 1974, Ruegg 1974: 210 note 37, Schalk
1976: 88f, Agasse 1978: 313f and 329, Holt 1981: 10-19, Oguibénine 1982:
404, Keyes 1983: 281, Schopen 1985/1997: 34-43, White 1986: 206, Bechert
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In sum, although the denial of the transfer of merit in the Cii/a-
saccaka-sutta conveys a clear-cut position, other discourses give
the impression that, even though the transfer of merit may not
have been part of the teachings from the outset, it nevertheless
must have made its appearance at a relatively early stage in the
history of Buddhism. Whatever may be the final word on the
transfer of merit in early Buddhism, the agreement between the
Culasaccaka-sutta and its Samyukta-agama parallel highlights
that central factors for the generation of merit are one's own
intention and actions undertaken accordingly.

In this way, a comparison of the Ci/asaccaka-sutta with its
Samyukta-agama counterpart brings to light agreement in central
matters together with interesting variations. This aptly reflects the
general potential of comparative studies of the early discourses,
where often concordance on essentials can be found embedded in
a framework of smaller but sometimes noteworthy differences.

1992: 105f, Herrman-Pfandt 1996: 82-92, Marasinghe 2005: 469, and Pema-
ratana 2013: 92f and 99. On the ancient Indian conception of merit cf. esp.
Filliozat 1980, Hara 1994, and Wezler 1997; for further publications on trans-
fer of merit in general cf. the bibliographical survey in Wezler 1997: 585-589.






Ciulatanhasankhaya-sutta (MN 37)

Introduction

In what follows | study the records of a visit paid by Maha-
moggallana to Sakka's heaven, reported in the Ca/atanhdasarkha-
ya-sutta and its parallels. During this visit, the complacent atti-
tude of the ruler of the devas is stirred by a feat of supernormal
power performed by the visiting monk.

A closer study of the discourse brings to light its underlying
humour and shows how the ancient Indian god Indra has been 'in-
cluded' in the thought-world of early Buddhism to deliver a doc-
trinally central teaching on the importance of the destruction of
craving.! The role assumed in this way by Indra reflects a trans-
formation undergone by the ancient Indian warrior god, the slayer
of Vrtra,> who in early Buddhist texts has become a peaceful and
devoted Buddhist disciple by the name of Sakka.’ s 1his trans-

* Originally published in 2011 under the title "Sakra and the Destruction of
Craving — A Case Study in the Role of Sakra in Early Buddhism" in the In-
dian International Journal of Buddhist Studies, 12: 157-176.

112 |n Analayo 2010e: 2 | argue that the role of Indra in early Buddhist texts can
be understood as exemplifying a mode of thought that has been referred to as
"inclusivism", on which cf. the articles collected in Oberhammer 1983, as well
as, e.g., Mertens 2004 and Ruegg 2008: 97-99.

2181 A summary of this myth can be found in Macdonell 1897/2000: 58-60.

14 Godage 1945: 70-71 explains that while Indra "was a picture of the warlike
Aryan who was bent on the conquest of new lands and the repelling of his ene-
mies", descriptions of Sakka seem to follow "the model of the character of a
Buddhist Upasaka"; cf. also Masson 1942: 46, Lamotte 1966: 116, and Analayo
2010e: 3. Barua 1967: 184 notes how "the infuriated Vrtra slayer of the Veda"
is transformed into "a devout Buddhist disciple™. Arunasiri 2006: 629 points out
that "in Buddhist literature we observe an attempt to adjust Vedic Indra's
character so that it would not clash with the main principles of Buddhism."
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formation is such that in one episode, even when he has to engage
in war, Sakka still gives priority to not harming living beings. On
being defeated, he halts his retreat and turns round to face the en-
emy again so as to avoid harming the nests of birds that would be
destroyed if he were to continue his flight.* Needless to say, this
heroic deed in the name of harmlessness is what then ensures his
final victory.’

The extant versions of Mahamoggallana's visit to Sakka's
heaven are as follows:

« the Cir/atanhasankhaya-sutta of the Majjhima-nikaya,®

« a discourse in the Samyukta-agama,’

« a discourse in the Ekottarika-agama.® sq

Bingenheimer 2008b: 153 comments that “certainly the gentle and friendly
Sakka bears little resemblance to the soma-quaffing, demon-beheading Indra
of the Vedas." The positive value accorded to Sakka in early Buddhist thought
is also reflected in the circumstance that, as noted by Jones 1979: 174, in jataka
tales the Buddha "appears twenty-one times in the form of Sakka". Regarding
the function assumed by Indra in the Jain tradition, von Glasenapp 1925/1999:
268 comments that "Sakra appears on all occasions which affect the world; he
has above all a role in the history of the Tirthankaras.” Sakka is not the only
denizen of ancient Indian cosmology to have lost his more fierce aspects on
becoming part of Buddhist thought. Other examples would be Yama, where
according to Marasinghe 2002: 631 "the Rg Vedic god of death and the king
and ruler of the underworld ... has been reduced in Buddhism to a mere pas-
sive onlooker at the uninfluenced operation of the law of karma"; or the nagas,
of which Vogel 1926: 93 notes that in Buddhist literature "the dreaded ser-
pent-demons are generally presented as devout worshippers of the Buddha."

* SN 11.6 at SN 1 224,24 and its parallels SA 1222 at T II 333c1 and SA49 at T
11 390a8.

® For Sakka acting as a devout Buddhist disciple cf. also below p. 415ff.

6 B1 MN 37 at MN 1 251,12 to 256,8.

715 SA 505 at T 11 133b24 to T 11 134ae.

811 EA 19.3 at T II 593¢13 to 594¢12, which has been translated by Huyen-Vi
et al. 1998: 65-70. The summary verse at T Il 596¢13 refers to EA 19.3 as
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Translation
[The Destruction of Craving]®
1. Thus have | heard. At one time the Buddha was staying

at Rajagaha.’® At that time the venerable Mahamoggallana was
living on Mount Vulture Peak. (16

"abandoning of craving"”, B, suggesting that the discourse's title would not

have been too different from the title of MN 37.
9 [ The translated text is SA 505 at T IT 133b24 to T Il 134a6. Akanuma 1929/
1990: 58 suggests &= as a tentative title. To facilitate comparison, | adopt
the paragraph numbering used in the English translation of the Ciulatanhasan-
khaya-sutta in Nanamoli 1995/2005: 344-348. This results in irregular num-
bering, since 8824 of the Pali version have no counterpart in SA 505.
(21 According to MN 37 at MN | 251,13, the Buddha was staying in the East-
ern Park by Savatthi, in the monastery given by Migara's mother, whereas
according to EA 19.3 at T II 593c13 he was staying in Jeta's Grove by Sa-
vatthi, in the monastery given by Anathapindika. This disagreement between
the three parallel versions exemplifies the lack of concern prevalent in ancient
Indian texts for precise ‘historical' information in relation to such issues as
geographical locations. The same is reflected in an instruction given in the
Mahasanghika and Milasarvastivada Vinayas, according to which a monk
who has forgotten the location of a discourse should just allocate it to one of
the main places where the Buddha was known to have stayed frequently; cf. T
1425 at T XXI1 497a6 and T 1451 at T XXIV 328c¢15 (also T XXIV 575b29),
the discussion in Schopen 1997/2004: 395-407, and a similar passage in the
Ekottarika-agama, T 11 550b13, and in what appears to be a partial commen-
tary on the Ekottarika-agama, T 1507 at T XXV 33b19 (on this work cf. Pa-
lumbo 2013). The lack of concern for historical details evident in these in-
structions stands in contrast to a much greater care with which doctrinal teach-
ings are transmitted in the discourses. Rhys Davids 1899: 207 explains that
"the doctrine taught loomed so much larger than anything else" that the monks
responsible for the texts were "necessarily more concerned with that, than
with any historical accuracy in the details of the story.” In the same vein, de
Jong 1974/1979: 142 notes that information on the location of a discourse is
considerably less well established in the tradition than the text itself. Coward
1986: 305 comments that "the early Buddhists shared ... the Indian indiffer-

1

o
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5. Then, while being alone and meditating in a quiet
place, '! the venerable Mahamoggallana had the following
thought:

"At a former time, in a cave in the Border Mountains,*
Sakka, the ruler of the devas, asked the Blessed One about the
significance of liberation [through] the destruction of craving.
On having heard the Blessed One's explanation, he was de-
lighted. He seemed to want to ask further questions on its sig-

ence to historical details. Historical events surrounding a text are judged to be
unimportant in relation to the unchanging truth the text contains.” According
to Pollock 1989: 610, behind the ancient Indian attitude towards historical
details stands "a model of 'truth’ that accorded history no epistemological
value or social significance." Gombrich 1990a: 22 explains that "from the
religious point of view this is perfectly understandable: the narrative frame-
work of the sayings is not relevant to salvation.” Thus when evaluating the
leeway given to supplementing a location in case this has been forgotten, as
pointed out by Scharfe 2002: 25 note 93, "it is worth noting that no such
‘creativeness’ was allowed where the content of the lesson is concerned."

[ The progression of the introductory narration in MN 37 and EA 19.3 dif-
fers, as these two versions report Sakka's visit to the Buddha as an event actu-
ally happening (882—4 in Nanamoli 1995/2005: 344), whereas in SA 505 the
visit is only remembered by Mahamoggallana. According to MN 37 at MN [
252,8 and EA 19.3 at T II 593¢27, Mahamoggallana was seated not far away
from the Buddha at the time of that visit. Once Sakka had left, Mahamoggal-
lana had the reflection that according to SA 505 he had while dwelling on
Mount Vulture Peak.

(1 This appears to refer to the meeting between Sakka and the Buddha in the
Indasala Cave, which in the Pali canon is reported in DN 21 at DN 11 263,1. A
reference to a discussion between Sakka and the Buddha which has the "Bor-
der Mountains" as its venue occurs also in SA 552 at T II 144c24, SA 553 at T
I1 145312, and SA 988 at T II 257b3, where in the case of SA 552 the Pali par-
allel SN 22.4 at SN 111 13,5 explicitly mentions the Sakkapafiha (i.e. DN 21);
on the name of this location cf. also Waldschmidt 1932: 62 note 3.

1

=
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nificance. | shall now approach him and ask what delighted his
mind."l3 [161]

6. Having had this thought, just as a strong man might quickly
bend or stretch out an arm, 133 he disappeared from Mount Vul-
ture Peak and arrived in the Heaven of the Thirty-three, where he
appeared not far away from the Single Lotus Pond.**

7. At that time Sakka, the ruler of the devas, was disporting
himself in the pond, bathing together with five hundred female
attendants, all of them divine maidens who were singing most
beautifully. > Then, on seeing Mahamoggallana from afar,
Sakka, the ruler [of the devas], told the divine maidens: "Stop
singing, stop singing!"

18181 |n MN 37 at MN | 252,10 the motivation for Mahamoggallana's visit is to
find out if Sakka had understood the instruction he had received from the
Buddha. EA 19.3 at T II 593¢29 reports that he wanted to find out if Sakka
had asked this question as one who had attained the path.

W QA 505 at T I 133c1: —43FEFl, counterpart to the ekapundarika in MN
37 at MN | 252,18, where, however, this name refers to a park, uyyana, not a
pond. The term ekapundarika recurs in MN 88 at MN 11 112,14 as the name of
an elephant, rendered as —#£ff] in the parallel MA 214 at T I 797c14. EA
19.3 does not describe in what way or where Sakka was passing his time when
Mahamoggallana arrived.

151181 SA 505 at T IT 133c3 reports that they were making most beautiful sounds,
ZEEZEYD, with the next line of the text then indicating that they had been sing-
ing, k. This helps clarify the expression dibbehi paficahi turiyasatehi (B®: tiri-
yasatehi) with which according to MN 37 at MN | 252,18 Sakka was endowed
at the time of Mahamoggallana's arrival. Chalmers 1926: 181 translates this ex-
pression as "five hundred instruments discoursing heavenly music", Horner
1953/1967: 307 as "five hundred deva-like musical instruments", and Nanamoli
1995/2005: 345 as being endowed "a hundredfold with the five kinds of heav-
enly music". The difficulties this cryptic expression in MN 37 posed to the trans-
lators are quite understandable, yet the solution to the conundrum becomes easy
once SA 505 is taken into account: Sakka was surrounded by five hundred
nymphs who were entertaining him with music; cf. Analayo 2005: 11.
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The divine maidens thereupon immediately became quiet.
Sakka, the ruler of the devas, approached the venerable Maha-
moggallana, paid respect with his head at [Mahamoggallana's]
feet, and withdrew to stand to one side.

8. The venerable Mahamoggallana asked Sakka, the ruler
[of the devas]: "At an earlier time, on the Border Mountains,
you asked the Blessed One about the significance of liberation
[through] the destruction of craving. Having heard [the expla-
nation by the Blessed One], you were delighted. What was on
your mind? Did you rejoice on hearing the explanation, 167 Or
else did you rejoice because you wanted to ask further ques-
tions?"'

Sakka, the ruler of the devas, replied to the venerable Maha-
moggallana: "We in the Heaven of the Thirty-three are quite
attached to self-indulgence and pleasure. At times we remem-
ber an earlier matter, at other times we do not remember it.*’
The Blessed One is now in the Bamboo Grove, the Squirrels
Feeding Ground, at Rajagaha. Venerable sir, as you would like
to know the matter | asked about earlier on the Border Moun-
tains, you could right now approach the Blessed One and ask
him. As the Blessed One explains it, so you could remember it."?

16 191 Thijs query is without a counterpart in MN 37 or in EA 19.3, where Maha-
moggallana only requests that Sakka repeat what he had been taught by the
Buddha.

17 [201 |n MN 37 at MN 1 252,34 and EA 19.3 at T II 594a9, Sakka excuses him-
self by pointing out that he has much to do, without admitting that he is self-
indulgent.

18 21 This witty suggestion is not found in the parallel versions, instead of which
in MN 37 at MN | 253,2 and EA 19.3 at T II 594a11 Sakka narrates a former
victory over the asuras and then leads the talk over to the palace he began to
build on that occasion. On the symbolic significance of such battles between
devas and asuras in early Buddhist thought cf., e.g., Witanachchi 2005.
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"However, in this realm here | have a beautiful palace, which
has been completed recently, not long ago.™ You could enter it
and take a look."

9. Then the venerable Mahamoggallana accepted [the invi-
tation] by remaining silent. He right away went together with
Sakka, the ruler of the devas, into the palace.20 On seeing from
afar that Sakka, the ruler [of the devas], was coming, all of the
divine maidens [inside the palace] performed heavenly music
by singing or dancing. ;1653 The rows of gems and ornaments
with which the bodies of those divine maidens were lavishly
adorned produced the most beautiful sounds, in accordance
with the five [types] of music, in this way skilfully creating a
melody without a sound being out of tune.?*

When these crowds of divine maidens saw the venerable
Mahamoggallana, they all became ashamed and went back to
hide in their rooms.?

10. Then Sakka, the ruler of the devas, said to the venerable
Mahamoggallana: "Look at this palace, with its level terrace,

19121 MN 37 at MN 1 253,8 and EA 19.3 at T Il 594a15 offer a more detailed
description of the palace, indicating that it had seven hundred chambers, each
chamber was inhabited by seven heavenly maidens, each of whom had seven
attendants. A similar description can be found in the discourse that precedes
the present discourse in the Samyukta-dgama, SA 504 at T II 133b16.

20123 According to MN 37 at MN | 253,14 and EA 19.3 at T II 594a17, the two
were accompanied by Vessavana, one of the Four Heavenly Kings. His pres-
ence, as one of the protectors of the world (cf., e.g., Kirfel 1920: 195f, Malala-
sekera 1938/1998: 948-950, Haldar 1977: 80f, and Mudiyanse 1999), bestows
on the visit to the palace a nuance of official reception.

21 1241 This description is without a counterpart in the two parallels.

22 28] gjmilar to the instance mentioned above in note 15, this small detail clari-
fies the situation described in the parallel accounts in MN 37 at MN | 253,18
and EA 19.3 at T II 594a25, where it is not self-evident why the heavenly
maidens should be embarrassed; cf. in more detail Analayo 2005: 11f.
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its walls and pillars, its roof beams and tiered gables, the win-
dows, screens, and curtains, all gloriously beautiful!"

The venerable Mahamoggallana replied to Sakka, the ruler
[of the devas]: "Kosiya, such fine fruits manifest because you
earlier developed wholesome states and [performed] meritori-
ous deeds."”

In this way Sakka, the ruler [of the devas], praised himself
three times by asking the venerable Mahamoggallana's [opin-
ion about the palace], who replied three times [as above].

11. Then the venerable Mahamoggallana had the thought:
"Now this Sakka, ruler [of the devas], is highly self-indulgent
and attached to this realm of heavenly existence, praising this
palace. | shall now arouse some sense of urgency in his mind."*
He entered [a state of] concentration and, through the use of
supernormal power, shook the palace with one of his toes so
that it trembled all over. Then the venerable Mahamoggallana
swiftly disappeared and was no more to be seen.** 154

14. The host of divine maidens, seeing the palace shake and
tremble, 134, had become very afraid and had gone running in
all directions. [When the tremble was over], they asked Sakka,
the ruler [of the devas]: "Kosiya, is this your great teacher,
possessed of such great might and power?"

B0 A 505 at T IT 133¢27: [EkEE, which according to Hirakawa 1997: 224 can
render samvega, a meaning that fits the present context well and is also found
in the corresponding section in MN 37 at MN | 253,35. According to EA 19.3
at T 1l 594a29, he wanted to "frighten” him, 2ZUfi. On samvega cf. also, e.g.,
Coomaraswamy 1943,

24271 |n MN 37 at MN | 254,6 and EA 19.3 at T II 594b4 Mahamoggallana does
not disappear right away after the supernormal feat. Instead, he gets Sakka,
whose complacency has apparently been shattered so thoroughly that his
memory has come back into operation, to repeat the instruction given to him
earlier by the Buddha (§812—13 in Nanamoli 1995/2005: 346f).
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Then Sakka, the ruler of the devas, told the divine maidens:
"This is not my teacher, this is Mahamoggallana, a disciple of
the great teacher. He is a pure practitioner of the holy life who
has great virtue and great power."*

The divine maidens said: "Well indeed, Kosiya, if you have
as co-practitioner in the holy life a disciple of such great virtue
and great power, how much more must be the virtue and power
of the great teacher!"?°

Study

To appreciate the central message of the present tale requires a
brief look at another discourse, the Sakkaparfiha-sutta of the Di-
gha-nikaya. In agreement with parallels preserved in Chinese and
Sanskrit, the Sakkapafiha-sutta reports that Sakka attained stream-
entry during his first meeting with the Buddha.”” This not only
provides a background for Sakka's activities in Buddhist texts in
general, but also appears to be closely related to the event de-
picted in the above-translated discourse.

The close relationship between these two discourses is re-
flected in the circumstance that key Pali terminology found in the

228 According to MN 37 at MN | 255,8, Sakka told the heavenly maidens that
Mahamoggallana was one of his companions in the holy life, sabrahmacari me
eso (EA 19.3 does not report any exchange between the heavenly maidens and
Sakka after the miracle). This is slightly puzzling, as Sakka was not a brahma-
carin himself, a problem also noted in Ps Il 304,27; cf. also Haldar 1977: 89.

261291 MIN 37 at MN | 255,12 and EA 19.3 at T II 594b25 continue by reporting
that Mahamoggallana approached the Buddha with the request to be told the
instruction the Buddha had earlier given to Sakka. MN 37 at MN | 256,7 and
EA 19.3 at T II 594cb1l conclude with Mahamoggallana delighting in the
Buddha's words and thereby have, in contrast to the abrupt ending of SA 505,
the standard conclusion to a discourse.

2730 pN 21 at DN 11 288,21, fragment 581 folio 102R, Waldschmidt 1932:
109,9, DA 14 at T1 66a2, MA 134 at T1638c1, and T 203 at T IV 477c16.
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Buddha's last reply to a series of questions put by Sakka in the
Sakkapafiha-sutta recurs in Sakka's enquiry in the Pali version of
the present discourse, the Cﬁ,latanhdsaﬁkhaya—sut'[a.28 res; This
indicates that the question posed by Sakka according to the report
given in the Cilataphdasankhaya-sutta follows up on an exchange
he earlier had during his first meeting with the Buddha, recorded
in the Sakkapafha-sutta. The same continuity of Sakka's enquiry
would also underlie Mahamoggallana's reflection in the Samyuk-
ta-agama version, according to which Sakka on that earlier occa-
sion "seemed to want to ask further questions"” about "the signifi-
cance of liberation [through] the destruction of craving".

The settings of the two discourses, however, differ considera-
bly. According to the Sakkapafiha-sutta, on that earlier occasion
Sakka did not even dare to approach the Buddha and requested
the gandhabba Paficasikkha to intervene and announce Sakka's
visit.? In contrast to his timid behaviour in the Sakkapafiha-sutta,
in the present discourse Sakka is depicted as acting quite self-con-
fidently and the way he poses his question conveys almost a nu-
ance of casualness.

The impression of a somewhat casual attitude receives confir-
mation soon enough, when Sakka is found to be indulging in sen-
sual enjoyment in the company of divine maidens who are enter-

231 Both DN 21 at DN 11 283,9 and MN 37 at MN | 251,17 speak of being
"liberated [through] the destruction of craving”, tasnhasankhayavimutta, and of
reaching "the ultimate end, the ultimate security from bondage, the ultimate
holy life, the ultimate goal”, accantanizha, accantayogakkhemin, accanta-
brahmacarin, accantapariyosana. The same terms recur also in a reference to
the Sakkapafha-sutta in SN 22.4 at SN 111 13,5. Another feature that DN 21 at
DN Il 285,6 and MN 37 at MN | 253,2 have in common is that in both dis-
courses Sakka narrates how on a former occasion the devas defeated the
asuras in battle.

22 pN 21 at DN 11 265,1; on the gandhabba in general cf. Analayo 2008d.
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taining him with song — a pastime not quite in keeping with the
penetrative teaching on the destruction of craving he had just re-
ceived.

His failure to live up to this teaching is further heightened by
the circumstance reported in another discourse that Mahamog-
gallana also received the same instruction on the destruction of
craving. According to the Pali commentary, Mahamoggallana put
this instruction to good use, as it led him to realize full awaken-
ing.*® ;16 From this perspective, Sakka and Mahamoggallana can
be seen to embody two noble disciples with diametrically op-
posed attitudes towards the same instruction given by the Buddha.

The surprise visit of Mahamoggallana to the Heaven of the
Thirty-three throws into relief this contrast in an entertaining way,
where on being confronted with Mahamoggallana's sudden ap-
pearance Sakka has to stop the singing girls and adopt the behav-
iour of a faithful lay disciple who receives a perhaps not alto-
gether convenient visit by a monk. The same contrast continues
when the unexpected visitor asks a question about the Buddha's
instructions on the destruction of craving, whereon Sakka tries to
change the topic.*

His reply in the Samyukta-agama is particularly worthy of
note, when he wittily suggests that Mahamoggallana might best
approach the Buddha directly with his enquiry, so that on having
heard it from the Buddha, Mahamoggallana could remember it
accordingly. This suggestion employs a standard phrase from the
early discourses according to which the monks, on having heard

01381 AN 7.58 at AN 1V 88,12 and Mp 1V 44,23. Similar to AN 7.58, the paral-
lels MA 83 at T 1 560b4 and T 47 at T | 837c5 report the instruction without
explicitly mentioning Mahamoggallana's attainment of full awakening.

113 As Arunasiri 2006: 633 notes, the invitation for a tour of the palace is
made "to divert the attention of the elder elsewhere", i.e. away from the ques-
tion he had asked and thereby away from the topic of the destruction of craving.
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an instruction given by the Buddha, will remember it accordingly.
Its occurrence in the present context has a rather comical effect, in
line with a tendency towards humour evident in all versions.*

The entertaining tale comes to a climax when, after Sakka has
taken advantage of the occasion in order to boast of his palace, 167
Mahamoggallana decides to disturb his complacency. In view of
the general Indian scorn for lower parts of the body, especially
the feet, it may not be accidental that Mahamoggallana shakes the
divine palace with his toe. In this way the lowliest part of the body
of an arahant causes the heavenly palace to tremble at its very
foundation,® shattering the self-indulgent and forgetful attitude of
the heavenly king.

The image conveyed by this episode appears to be pervaded
by humour, where the heavenly palace, the symbol of a divine
lifestyle that affords the acme of sensual enjoyment, is quite literally
given a kick by an arahant who has gone beyond the attraction
that such heavenly pleasures could offer. The present scene seems
to pun on the type of happiness that according to ancient Indian
thought becomes available through rebirth in a heavenly realm of
the sense-sphere. Several discourses indicate that, from the nor-

3213 Op humour in Mulasarvastivada Vinaya texts cf. Clarke 2009a, Schopen
2007 and 2009. The presence of humour in Theravada canonical texts was al-
ready noted by Rhys Davids when introducing his translations of individual
Digha-nikaya discourses; on humour in Pali discourses cf. also, e.g., Rahula
1981, Gombrich 1988: 82ff and 1990b: 13, Norman 1991/1993, Gombrich
1992, Collins 1998: 476ff, and Gombrich 2009: 180-192. In fact, even a doc-
trinal item like the twelve links of dependent arising (paticca samuppada) ap-
pears to involve some degree of punning on ancient Indian cosmogony; cf.
Jurewicz 2000, Gombrich 2003: 11ff, and Jones 2009.

33 [36] pg 1] 304,4 explains that Mahamoggallana achieved this by way of entering
into [absorption based on] the water kasiza, whereon he determined that the
ground on which the palace stood should turn into water, after which he struck
the corner of the palace with his great toe.
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mative perspective of early Buddhist monastics, aspirations to
such a heavenly rebirth were regarded with disdain.*

The Pali and Ekottarika-agama versions complete the picture
by reporting that, after Mahamoggallana's display of supernormal
powers, Sakka was able to recall the instruction given to him by
the Buddha on the destruction of craving.*® So the shock treatment
administered to Sakka by rocking the foundations of his palace
had its effect in overcoming forgetfulness — one of the obstruc-
tions on the path to awakening — and arousing recollection of the
Buddha's teaching.

In this way, the episode narrated in the Ci/atanhdasarnkhaya-
sutta and its parallels serves to illustrate how awareness of the
unstable foundation of sensual pleasures can bring a disciple back
to his senses, 11655 making him realize the importance of the de-
struction of craving, which will result in a form of imperturbabil-
ity that can no longer be shaken.®

3 371 AN 3.18 at AN | 115,2 indicates that Buddhist monks would feel ashamed
if others were to think that they are practising with the aspiration to be reborn
in a heavenly sphere. MN 16 at MN 1 102,9 and AN 10.14 at AN V 18,25 con-
sider such an aspiration to be a "mental bondage", whereas their parallel EA
51.4 at T 11 817b1 includes the same under the category of being a "mental
corruption”. SN 35.200 at SN IV 180,22 and its parallels SA 1174 at T I 315a2
and EA 43.3 at T II 759a18 reckon an aspiration for a celestial rebirth to be a
way of being "caught by non-humans”. AN 7.47 at AN IV 55,21 scornfully
treats such an aspiration as an impurity of the holy life; for a comparative
study of this discourse cf. Hahn 1977.

% [3¥ MN 37 at MN | 254,11 and EA 19.3 at T II 594b8.

%6 139 According to AN 6.55 at AN 111 378,7 (= Vin | 184,27), the mind of an ara-
hant can no longer be shaken by any experience, comparable to a mountain
that will not be shaken by wind from any of the four directions. This simile
recurs in the parallels MA 123 at T 1 612¢20, SA 254 at T II 63a22, T 1428 at
T XXII 844c25, Gnoli 1978: 146,6, fragment 142 SB 35, Hoernle 1916: 169f,
and fragment 412 folio 21 V6, Waldschmidt 1968: 781.
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The discourse thus employs a delightful tale that appears to be
brimming with humour to deliver a teaching on a recurrent theme
in the early discourses, namely the contrast between the destruction
of craving and indulgence in sensual pleasures. A poetic version of
the same theme can be found, for example, in a stanza in the Pali
Dhammapada and its parallels, which runs:

[Even] by a shower of coins

Sensual desires will not be satiated.

Sensual pleasures give little pleasure and are unsatisfactory
The wise who have understood this

Find no delight

Even in heavenly pleasures.

[Instead, a true] disciple of the Fully Awakened One
Delights in the destruction of craving.*’ 16

In this way, the domesticated warrior god Indra assumes the
role of a somewhat negligent Buddhist disciple in a picturesque
narrative that unfolds in a celestial setting, whose underlying mes-
sage turns out to be a central doctrinal teaching of early Buddhism.

The present instance illustrates how early Buddhist texts adopt
members of the ancient Indian pantheon for their own purposes,
‘including' them, with a considerable dose of humour, in their own
thought-world, skilfully combining entertainment with education.

37 140] Dhp 186-187: na kahapanavassena titti kamesu vijjati, appassada dukha
(S%: dukkhd) kama iti vififiaya pandito, api dibbesu kamesu ratim so nadhigac-
chati, tanhakkhayarato hoti sammasambuddhasavako. This couplet has a
range of closely similar parallels: Divyavadana, Cowell and Neil 1886: 224,12,
Patna Dharmapada 145-146, Cone 1989: 140, Uv 2.17, Bernhard 1965a: 117.
The Chinese counterpart in T 212 at T IV 631c13+20, differs in as much as
here the rain consists of the seven (kinds of) jewels: KR8, GAIERR, 4%
D%, B2 RE, BEARA, B E, EEERE, =557 (the same set
of stanzas recurs in the two Chinese Dharmapadas with only minimal varia-
tions; cf. T210at T IV 571c3and T 211 at T 1V 604a25).
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Introduction

The ten courses of action (kammapatha) are a central category
in early Buddhist ethics. In their unwholesome manifestation,
these ten courses of action cover:

« three bodily aspects: killing, stealing, and sexual misconduct;

« four verbal aspects: false speech, malicious speech, harsh

speech, and gossiping;

» three mental aspects: covetousness, ill will, and wrong view.

The Saleyyaka-sutta of the Majjhima-nikaya takes up the po-
tential of the ten courses of action in particular in relation to types
of rebirth.? In what follows | translate the Samyukta-agama paral-
lel to the Saleyyaka-sutta. (3

Translation
[The Discourse at Velﬁma]3
1. Thus have I heard. At one time the Buddha was traveling

among the people of the Kosalan country and was staying in a
rosewood grove north of the village of Velama.’

* Originally published in 2006 under the title "The Samyukta-agama Parallel to
the Saleyyaka-sutta” in the Journal of Buddhist Ethics, 13: 1-22.

! Keown 1992/2001: 29 lists the ten courses of action as one out of "four major
canonical formulations of moral precepts".

281 MN 41 at MN 1 285,1 to 290,10.

3 [ The translated text is SA 1042 at T 11 272¢18 to 273a27; for the title | follow
Akanuma 1929/1990: 93. For ease of comparison | adopt the paragraph
numbering used in the English translation of the Saleyyaka-sutta in Nanamoli
1995/2005: 379-385.
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2. The brahmins and householders of the village of Velama
heard that the Blessed One was staying in a rosewood grove
north of the village.

3. Having heard this, they gathered and went to where the
Buddha was staying, paid respects at his feet, withdrew to sit
to one side, and said to the Buddha:

4. "Blessed One, what is the cause, what is the condition
for beings to be reborn in hell after the breaking up of the body
at death?"

5. The Buddha told the brahmins and householders: "Un-
dertaking unrighteous conduct, undertaking harmful and dan-
gerous conduct is the cause and condition for being reborn in
hell after the breaking up of the body at death."”

6. The brahmins and householders said to the Buddha: "Un-
dertaking what [type of] unrighteous conduct, harmful and dan-
gerous conduct, will one be reborn in hell after the breaking up
of the body at death?"

7-10. The Buddha told the brahmins and householders:
"Killing living beings ... up to ... wrong view, being endowed
with the ten unwholesome actions is the cause and condition.

4101 A 1042 at T 11 272c19 refers to the 5% grove, a grove of Indian rose-
wood trees (Dalbergia sisso0). SA 619 at T II 173b6 and SA 1044 at T II
273Db10 also refer to such a grove, here located north of two other villages in
the Kosalan country, and SA 565 at T II 148c12 mentions such a grove found
north of a village in the Koliyan country. The Mahaparinirvana-sitra simi-
larly associates an Indian rosewood grove, simsapa, with various locations,
each time specified to be "north of the village", uttarena gramasya; cf. frag-
ment S 360 folio 164 R4, folio 170 R3, and folio 178 VV5+R1 in Waldschmidt
1950: 14, 17 and 21. The same holds for Pali discourses; cf., e.g., DN 23 at
DN 11 316,8, SN 56.31 at SN V 437,20, and AN 3.34 at AN | 136,19. These
occurrences give the impression that references to the location of such a grove
north of a village are a standard pericope; cf. also von Simson 1965: 72 and
Legittimo 2004: 46.
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Brahmins, this unrighteous conduct, harmful and dangerous
conduct, [leads to] being reborn in hell after the breaking up of
the body at death.” 4

The brahmins and householders said to the Buddha: "What
is the cause and condition for beings to attain rebirth in heaven
after the breaking up of the body at death?" (734

The Buddha told the brahmins and householders: "Under-
taking righteous conduct, undertaking right conduct is the
cause and condition for attaining rebirth in heaven after the
breaking up of the body at death."

They asked the Blessed One again: "Undertaking what [type
of] righteous conduct, right conduct, will one attain rebirth in
heaven after the breaking up of the body at death?"

11-14. The Buddha told the brahmins and householders:
"That is, abstaining from killing living beings ... up to ...right
view; the ten wholesome courses of action are the cause and
condition for attaining rebirth in heaven after the breaking up
of the body at death.

15-17. "Brahmins and householders, if one undertakes this
righteous conduct, undertakes this right conduct, and wishes to
seek [rebirth] in a great family of warriors,” in a great family
of brahmins, in a great family of householders, one will attain
all these places of rebirth. Why is that? It is because of the
cause and condition of righteous conduct and right conduct.

18-23. "Again, if one wishes to seek rebirth among the
Four Great Kings, the devas of the Thirty-three ... up to ... the
devas that wield power over others' creation, all these places of
rebirth will be attained. Why is that? It is because of righteous
conduct and right conduct. One who maintains pure morality
will naturally attain all that the mind wishes.

5 Adopting the variant #: instead of ‘}4; cf. also Yinshun 1983c: 756 note 15.
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24-27. "Again, if one with such righteous conduct and
right conduct wishes to seek rebirth in the Brahma world, that
place of rebirth will also be attained. Why is that? It is because
one has undertaken righteous conduct and right conduct. Keep-
ing morality perfectly pure and separating the mind from crav-
ing and sensual desires, whatever one wishes will certainly be
attained. s

28-38. "Again, if one wishes to seek a place of rebirth
among the radiant [devas], the [devas] of all pervasive purity ...
up to ... the Akanittha [devas],® this will also be like that. Why
is that? It is because of keeping morality perfectly pure and
separating the mind from sensual desires.

"Again, if one wishes to seek abiding secluded from sen-
sual desires and evil unwholesome states, with [directed] aware-
ness and [sustained] contemplation ... up to ... being endowed
with the fourth absorption, all that one will achieve. Why is
that? It is because of righteous conduct and right conduct. Keep-
ing morality perfectly pure and separating the mind from crav-
ing and sensual desires, whatever one wishes will certainly be
attained.

39-42. "Wishing to seek [abiding in] metta, compassion,
sympathetic joy, equanimity, the sphere of [infinite] space, the
sphere of [infinite] consciousness, the sphere of nothingness,
the sphere of neither-perception-nor-non-perception, all these
one will attain. Why is that? It is because of righteous conduct
and right conduct. Keeping morality perfectly pure and sepa-
rating the mind from craving and sensual desires, whatever
one wishes will certainly be attained.

43. "Wishing to seek the eradication of the three fetters and
the attainment of the fruits of stream-entry, of once-return, and

61221 A 1042 at T 11 273a15: [ {IEIE.
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of non-return, infinite supernormal powers, the divine ear,
knowledge of the minds of others, recollection of past lives,
knowledge of the passing away and rebirth [of beings], knowl-
edge of the destruction of the influxes, all that one will attain.
Why is that? It is because of righteous conduct and right con-
duct. Keeping morality and separating from sensual desires,
whatever one wishes will certainly be attained.”

44. At that time the brahmins and householders, hearing
what the Buddha had said, rejoiced in it and were delighted.
They paid their respects and left.

Study

A sequential difference between the two versions of the pre-
sent discourse is that in the Saleyyaka-sutta the brahmins right
away enquire about both types of rebirth, g whereas in the Sam-
yukta-agama version translated above they at first just enquire
about rebirth in hell. Only when this topic is concluded do they
pose the complementary question about rebirth in heaven.

Such variations are typical for material that derives from oral
transmission and can be found regularly between different ver-
sions of a discourse. Memory is to some extent a constructive
effort and not merely reproductive,” hence such differences are
only to be expected in the case of oral literature. 7

The introductory narration in the Saleyyaka-sutta is also more
detailed, as it gives in full the favourable report about the recluse
Gotama heard by the brahmins of Sala that motivated them to
visit the Buddha.? The Samyukta-agama version simply mentions
that the brahmins had come to know about the Buddha's presence

7123 Rosenberg 1987: 81 points out that "memory is ... not a reduplicative pro-
cess ... but a procedure of creative reconstruction"; cf. also Analayo 2015a.
8 I MN 41 at MN 1 285,8.



110 - Samyukta-agama Studies

and so went to pay him a visit.’ The Saleyyaka-sutta is again
more detailed in regard to the behaviour of the brahmins, report-
ing that on coming into the Buddha's presence some behaved
more respectfully and others less respectfully.” The Samyukta-
agama does not mention such differences. The Saleyyaka-sutta,
moreover, notes that the Buddha was in the presence of a great
company of monks, a circumstance not recorded in its Samyukta-
agama parallel.*

Descriptions of the Buddha's fame and of the behaviour of
visitors are standard pericopes in the discourses found in the Pali
Nikdyas and in the Chinese Agamas, hence these differences be-
tween the Saleyyaka-sutta and its Samyukta-adgama parallel
merely show that these pericopes were at times applied to differ-
ent occasions.

The Saleyyaka-sutta stands alone in introducing the exposition
of each of the ten courses of action by explicitly distinguishing
them into three bodily, four verbal, and three mental types.*? An-
other difference is that the Samyukta-agama version simply enu-
merates the ten unwholesome courses of action, whereas the Sa-
leyyaka-sutta offers a detailed exposition of each of these ten
courses of action."®

9B SR 1042 at T I 272¢20.

101281 MN 41 at MN 1 285,18. For a study of different approach formulas cf.
Allon 1997b: 18-190.

L7 MN 41 at MN | 285,2: mahata bhikkhusanghena saddhim, an expression
that according to the commentary could imply a hundred, a thousand or a hun-
dred thousand monks, Ps Il 327,8: satam va sahassam va satasahassam va.

121281 MIN 41 at MN | 286,10: tividham ... kayena adhammacariya ... catubbhi-
dam vacaya ... tividham manasa, with the corresponding formulation of their
wholesome counterparts in MN 41 at MN | 287,23.

131291 VN 41 at MN 1 286,14 and MN | 287,27. This detailed treatment recurs in
AN 10.176 at AN V 264,12 and AN V 266,22, in which case it is also found in
the corresponding parallel SA 1039 at T11271b20 and T 1l 271c22.
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The Saleyyaka-sutta is also more detailed in its treatment of
rebirth in the heavenly realms that correspond to absorption at-
tainment."* Whereas the Samyukta-agama discourse simply lists
two realms that correspond to the second and the third absorp-
tions;" the Saleyyaka-sutta enumerates a set of subdivisions in
regard to these two realms, illustrated in table 6 below.

Table 6: Realms in MN 41

Realms in MN 41:

Corresponding Absorption:

brahmakayika deva
abha deva
parittabhd deva
appamanabha deva
abhassarad deva
subha deva
parittasubha deva
appamanasubha deva
subhakinna deva

vehappald deva

1% jhana

2" ihana in general

2" ihana weak attainment
2" ihana medium attainment
2" ihana superior attainment
3" jhana in general

3" jhana weak attainment

3" jhana medium attainment
3" jhana superior attainment
4" Jjhana

After first referring to the heavenly realm corresponding to the
second absorption in general,™® the Saleyyaka-sutta lists three sub-
divisions of this realm. [g; Again, after referring to the heavenly

1431 MN 41 at MN | 289,17. The same type of listing recurs in MN 120 at MN
111 102,26+31 and in the Mahavastu, Senart 1890: 348,19, although here with-
out a counterpart to the devas of limited radiance, which are, however, men-
tioned in another listing in the same work; cf. Senart 1890: 360,19.

1512 gA 1042 at T Il 273a15; 3¢ and #E;F, which according to Hirakawa
1997: 155 and 1155 can render abhasvara and subha-krtsna.

161331 pg || 333,7 explains that the abha deva are not a Separate realm, but an um-
brella term for the three sub-realms mentioned, abha nama visum n' atthi, pa-
rittabha-appamanabha-abhassaranam etam adhivacanam.
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realm corresponding to the third absorption in general,' the Sa-
leyyaka-sutta lists also three subdivisions of this realm.

Another and perhaps the most noteworthy difference between
the Saleyyaka-sutta and its Samyukta-agama parallel is their pres-
entation of the potential of the ten wholesome courses of action.

According to the Saleyyaka-sutta, the ten wholesome courses
of action will lead not only to rebirth in a good family or in the
celestial realms of the sense-sphere, but also to rebirth in the
Brahma realms, the Pure Abodes, and the formless realms.

Although the Samyukta-agama version works its way through a
similar range of possible rebirths, it differs in so far as it offers addi-
tional specifications on the requirements for such rebirths. Accord-
ing to the Samyukta-agama presentation, rebirth in the celestial
realms of the sense-sphere requires not only undertaking the ten
wholesome courses of action, but also pure moral conduct.”® g

Now pure moral conduct is already implicit in the stipulation
to undertake the ten wholesome courses of action. Yet this addi-
tional qualification in a way highlights that a celestial rebirth re-
quires higher ethical standards than rebirth in a human family of
good standing.™

For rebirth in the Brahma realms, the Samyukta-agama version
stipulates not only pure morality, but also freedom from sensual

Y7 B4 The subha deva are not listed in B® and S°.

18[BISA 1042 at T 11 273a1L: 77555,

1911 The Karmavibhasiga, Kudo 2004: 76,12 and 77,12, similarly highlights the
higher ethical standards required for such rebirth, as according to its presenta-
tion to undertake the ten wholesome courses of action "well [yet] weakly", su-
bhavita mandabhavitas ca, is the condition for rebirth as a human, whereas re-
birth in a sensual heavenly world requires undertaking the same ten courses of
action in a way that is "well completed"”, susamapta; cf. Kudo 2004: 78,3 and
79,2. The Sravakabhiimi also stipulates purified moral conduct for rebirth in
the heavenly spheres of the sensual realm; cf. Shukla 1973: 62,12 and T 1579
at T XXX 406a27.
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desires.”® This additional stipulation expands on the absence of
covetousness mentioned as part of the ten wholesome courses of
action and throws into relief the qualitative difference between
rebirth in the celestial realms of the sense-sphere and rebirth in
the Brahma realms.”

After covering rebirth in the Brahma realms up to the highest
realm of the Pure Abodes, the Samyukta-agama discourse shows
that the same conditions — the ten wholesome courses of action,
moral purity, and freedom from sensual desires — also serve as a
foundation for attaining the four absorptions here and now. In this
way, the Samyukta-agama presentation leads the discussion from
the otherworldly benefits, about which the visitors had enquired,
to benefits that can be achieved in the present life. Such benefits
cover the four absorptions, the four brahmaviharas, the four
formless attainments, various supernormal knowledges, and the
four stages of awakening.

The Saleyyaka-sutta also offers such a shift of perspective, al-
though this takes place only in regard to the last benefit mentioned
in both versions, the destruction of the influxes. Consequently,
whereas in the Samyukta-agama version the formless attainments
range among benefits to be achieved here and now, the Saleyyaka-
sutta still presents them from the perspective of rebirth.

A last difference is that, whereas the Saleyyaka-sutta concludes
with the brahmins taking refuge, its Samyukta-agama parallel re-

2B SA 1042 at T 11 273a13: HH5 0%, LOEEEAL.

2L DN 33 at DN 111 260,1 and AN 8.35 at AN IV 241,7 similarly indicate that
for an aspiration for rebirth in the Brahma world to be fulfilled, maintaining
morality (sila) and becoming free from sensuality (vitaraga) are required. The
Karmavibhanga, Kudo 2004: 78,7 and 79,5, does not explicitly mention free-
dom from sensuality as a requirement for rebirth in the Brahma worlds, but
only speaks of undertaking the ten courses of action to a degree superior to the
degree required for rebirth in a sensual heavenly world.
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ports only that the brahmins rejoiced in the Buddha's exposition.
Here again the differing use of pericopes would be responsible for
the variation.

In fact variations in regard to the conclusion of a discourse can
even be found between Pali versions of the same discourse. Such
is the case with the two Kasibharadvaja-suttas found in the Sam-
yutta-nikaya and in the Sutta-nipata. Although these two discourses
agree in content, they differ in their concluding narration. [y

According to the Samyutta-nikaya account Kasibharadvaja
took refuge and declared himself a lay follower, whereas accord-
ing to the Sutta-nipata version he requested ordination and be-
came an arahant.?? This suggests that the information supplied by
the reciters at the conclusion of a discourse is less reliable than
the contents of the actual discourse.

The above comparison of the Saleyyaka-sutta and its parallel
similarly shows how the process of oral transmission has left its
mark on the actual form of each of the two discourses.

Doubling of Discourses

From the perspective of oral transmission, another point worth
exploration is that in the Majjhima-nikaya collection the Saleyya-
ka-sutta is followed by another nearly identical discourse, the Ve-
rafijaka-sutta.

In the Samyukta-agama collection the same situation obtains,
as the Chinese parallel to the Saleyyaka-sutta is also followed by
another nearly identical discourse. In view of the close similarity
of these two consecutive discourses in the Pali and Chinese col-
lections, one might wonder if these two pairs go back to a single
original. That is, was the same discourse delivered twice, or was

221401 gN 7.11 at SN 1 173,20 and Sn 1.4 at Sn (p.) 16,1. The Chinese parallels
SA 98 at T II 27b26, SA? 264 at T 1l 466c10, and SA® 1 at T 11 493b8 agree
with Sn 1.4, as they also report that he went forth and became an arahant.
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it delivered only once and oral transmission led to a doubling of
the discourse?

The two Pali versions take place at different locations, as the
Saleyyaka-sutta has the village Sala in the Kosalan country as its
setting, whereas the Verafijaka-sutta has Jeta's Grove near Savat-
thi as its venue.”® The Chinese parallels to the Saleyyaka-sutta
and the Verafijaka-sutta, however, take place at the same loca-
tion.”

The two Pali versions also differ from each other in that the
Saleyyaka-sutta mentions the number of monks that were present,
whereas neither the Verafijaka-sutta nor the two Chinese versions
mention their presence.”®

The two Samyukta-agama discourses differ from each other in
the way they describe how the brahmins went from the village to
the place where the Buddha was staying. The parallel to the Sa-
leyyaka-sutta simply mentions that the brahmins went to the Bud-
dha's presence.? The parallel to the Verafijaka-sutta depicts the
same in more detail, describing how they travelled by vehicle un-
til they had reached the vicinity of the Buddha's place of resi-

2 1] Owing to the different locations, the two Pali discourses differ also in the
way they introduce the Brahmin householders: MN 41 at MN | 285,4 speaks
of the "Brahmin householders from Sala", saleyyaka brahmanagahapatika,
whereas MN 42 at MN | 290,14 speaks of the "Brahmin householders from
Veraiija", verafjaka brahmanagahapatika, a difference that also affects their
respective titles.

241421 SA 1042 at T 11 272¢18 and SA 1043 at T 11 273a28.

25 8] VN 41 at MN | 285,2. Another minor difference is a matter of formulation
found in the introductory section of the exposition of the ten types of action,
as MN 41 at MN | 286,10 reads adhammacariya visamacariya hoti, whereas
the corresponding part in MN 42 at MN | 291,25 reads adhammacart visama-
cart hoti. So MN 41 speaks of "conduct", but MN 42 of "one who undertakes
conduct."

%[44 SA 1042 at T 11 272¢21.
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dence, where they got down and proceeded on foot.?” Such a de-
tailed description of the means of transportation is not found in
either of the two Pali parallels. 1y

In this way, the differences between the members of each pair
appear to be of a minor nature. Moreover, the differences found
between the members of one pair do not recur between the mem-
bers of the other pair: whereas the Pali versions differ on the loca-
tion, the Chinese versions agree on it; whereas the Pali versions
differ on whether monks were present, the Chinese versions agree
in this respect; and whereas the Chinese versions differ on whether
they describe the brahmins' means of transportation, the Pali ver-
sions agree in not mentioning it.

These variations could just be accidents of oral transmission
and it seems possible that during recitation an originally single
discourse came to be doubled.

A relatively clear instance of a doubling of a discourse can be
found in the Madhyama-agama collection, which has preserved
two parallels to the Vanapattha-sutta.?® These two Chinese dis-
courses are nearly identical, and the circumstance that they have
only a single Pali counterpart supports the impression that they
probably go back to what was originally a single discourse.

Another instance of a doubling of a discourse can be found in
the Samyutta-nikdya, which records two instances in which Ananda
received instructions on mindfulness of breathing from the Bud-
dha.?® These two discourses are identical in content and differ only
on whether the Buddha gave these instructions after an enquiry by

211451 SA 1043 at T Il 273b2. This passage in SA 1043 parallels a standard peri-
cope used also in other Pali discourses to describe how someone approaches
the Buddha by vehicle; cf., e.g., MN 89 at MN 11 119,13.

281461 VA 107 and MA 108 at T I 596¢26 to 598b5, parallels to MN 17 at MN |
104,17 to 108,11.

29 [471 9N 54.13-14 at SN V 328,23 to 334,18.
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Ananda or without Ananda's prompting. Of these two discourses,
only the one in which Ananda enquires about the subject of mind-
fulness of breathing has a counterpart in the Samyukta-agama.*

Given that according to the traditional account Ananda had
such mental retention that he had been able to memorize all the
discourses spoken by the Buddha,* one would not expect him to
be shown in need of receiving exactly the same instructions again
on a second occasion. As only one of these two instances has a
Chinese counterpart, in this case it seems quite probable that the
two discourses in the Samyutta-nikaya are a doubling of what
should be considered a single instance. 1

01481 A 810 at T I1 208a9 to c9. SN 54.13-14 are followed by another two ver-
sions of the same discourse, SN 54.15-16 at SN V 334,19 to 340,10, addressed
by the Buddha to a group of monks either at their request or without a request.
In this case, the Pali discourse pair has a parallel in the discourse pair SA 811—
812 at T 11 208¢10 to c11. As the Pali versions do not identify any of the monks,
it could simply be that the same discourse has as its audience two different
groups of monks (or two different single monks in the Chinese versions).

811991 This account can be found in the Dharmaguptaka Vinaya, T 1428 at T XXII
968b15, in the Mahasanghika Vinaya, T 1425 at XXII 491c2, in the Mahisasa-
ka Vinaya, T 1421 at T XXII 191a19, in the Mulasarvastivada Vinaya, T 1451
at T XXIV 407a3, in the Sarvastivada Vinaya, T 1435 at T XXIII 449a20, and
in the Theravada Vinaya, Vin Il 287,12. According to Th 1024, Ananda had
mastered 84,000 teachings, caturasiti sahassani ye me dhamma pavattino, and
AN 1.14 at AN | 24,32 reckons Ananda an outstanding monk disciple for his
learning and memory, etad aggam mama savakanam bhikkhiinam bahussuta-
nam ... satimantanam, yadidam anando, qualities of Ananda similarly high-
lighted in its counterpart EA 4.7 at T II 558a26: fRfE R, ZREE. Ac
cording to the Sasighabhedavastu, Gnoli 1978: 54,18, already before Ananda
went forth he was predicted to win eminence in remembering what he had
heard, anena kumarena srutidharanam agrepa bhavitavyam iti, a quality that
was the outcome of an aspiration made by him in a former life to win such
eminence in the future; cf. Gnoli 1978: 66,15 and 67,14.
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In the case of the Saleyyaka-sutta and the Verafijaka-sutta, how-
ever, the Samyukta-agama agrees in presenting this exposition by
the Buddha in a pair-wise fashion. Hence comparison with the
Chinese versions does not lend support to the hypothesis that the
Saleyyaka-sutta and the Verafijaka-sutta go back to a single dis-
course. If a doubling happened, it must have happened at an early
stage during the transmission of the discourses in order to affect
both the Majjhima-nikaya and the Samyukta-agama collections.

Alternatively, perhaps no doubling occurred. After all, an ex-
position of the ten courses of actions and their potential to lead to
heaven or hell should have been a topic of such common interest
that it would not be extraordinary for different groups of brah-
mins to be shown to receive the same exposition from the Bud-
dha. If originally there were indeed two discourses, it is also pos-
sible that the effect of oral transmission was such as to make them
more similar to each other than they were at the outset.

Looking back on the variations between the Saleyyaka-sutta
and its parallel, what makes the Samyukta-agama version particu-
larly noteworthy is its presentation of the potential of the ten
courses of action. The Samyukta-agama version makes it clear
that, although the ten wholesome courses of action form the indis-
pensable foundation for any of the rebirths depicted in both ver-
sions, the undertaking of these ten courses needs to be supple-
mented with additional qualities, such as a further enhancement
of moral purity or aloofness from the attraction of sensuality in
order to lead to higher types of rebirth.

The same would also be implicit in the Pali version, because to
perfect fully the ten courses of action would result in a supreme de-
gree of moral purity and to go beyond covetousness could be un-
derstood to cover aloofness from sensual desires. Yet, in the Sam-
yukta-agama version the qualitative differences in the requirements
for higher types of rebirth stand out with increased clarity.



Saleyyaka-sutta (MN 41) - 119

Another aspect that stands out with increased clarity in the
Samyukta-agama discourse is the relevance of the ten wholesome
courses of action to the present life. Here, again, this is to some
extent implicit in the Saleyyaka-sutta, which presents the destruc-
tion of the influxes as the culmination of its range of benefits of
the ten wholesome courses of action. i3

By taking up a whole range of meditative attainments, covering
the absorptions, the brahmaviharas, the immaterial attainments,
various supernormal knowledges, and all four stages of awaken-
ing, the Samyukta-agama version throws more clearly into relief
the potential of the ten wholesome courses of action to ensure ful-
filment of any wish, whether such wish be for social status, heav-
enly pleasures, deep concentration, or liberating insight.
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Introduction

The discourses in the Pali Nikayas and their counterparts in the
Chinese Agamas portray the Buddha as a teacher with a remark-
able ability to adjust himself to the thought-world of his audience,
expressing his teachings in ways well suited to the capacity of his
listeners.! Perhaps one of the most dramatic testimonies among
these presentations of the Buddha's capability as a teacher is the
tale of the conversion of the killer Angulimala.

The contrast set by this conversion could not be more extreme:
Angulimala rushes with weapons in his hands at the Buddha, but
after a short exchange discards his weapons, requests to go forth
as a Buddhist monk, and eventually becomes an arahant. This fas-
cinating transformation from killer to arahant has become a popu-
lar subject in the Buddhist traditions, recorded in a range of texts
and represented in Buddhist art.? The main textual records of An-
gulimala's conversion, taken up in this study, are: 13

« the Arigulimala-sutta in the Majjhima-nikaya,®

« a discourse in the Samyukta-agama (T 99),*

* Originally published in 2008 under the title "The Conversion of Angulimala in
the Samyukta-agama" in the Buddhist Studies Review, 25.2: 135-148, © Equi-
nox Publishing Ltd. 2008.

For a survey of different aspects of the Buddha's teaching abilities cf. Guruge 2003.
Schlingloff 1988: 229 refers to a representation of the Angulimala tale in Gan-
dharan art, which depicts how "Angulimala appears before the Buddha twice;
once rushing towards him to attack and then bowed at his feet", a contrast that
highlights the Buddha's ability to convert a ferocious brigand; for a detailed
survey of representations in art cf. Zin 2006b: 111-123, and on brigandage in
ancient Indian narrative in general cf. Bloomfield 1926.

3 [ MN 86 at MN 11 97,21 to 105,24; cf. also Th 866 to 919.

NP
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« a discourse in the partial Samyukta-agama (T 100),’

« a discourse in the Ekottarika-agama,’

« an individual translation attributed to Dharmaraksa,7

« an individual translation attributed to Faju (5%@),8

« Sanskrit fragments,”

« a tale in the Chinese Udana collection,*®

« and a tale in the Scripture on the Wise and the Foo

In what follows | translate the version of Angulimala's conver-
sion found in the Samyukta-agama (T 99).

Ill

“BISA 1077 at T 11 280¢18 to 281c2.

S8 gA2 16 at T 11 378b17 to 379a22. This discourse has been translated by Bin-
genheimer 2006: 46-49. Apart from some minor differences, the account in
SA? 16 is similar to that in SA 1077.

S I1 EA 38.6 at T 11 719b20 to 722¢22.

T8 T 118 at T 11 50820 to 510b8.

809 T 119 at T 1l 510b17 to 512a29, variant readings attribute T 119 also to
Dharmaraksa.

92 The relevant fragments are: SHT | 160c, Waldschmidt 1965: 90-91, SHT
VI 1561, Bechert and Wille 1989: 189 (identified by Hartmann 1998: 356
note 18), and two fragments from the Hoernle collection published in Hart-
mann 1998. A correlation of SA 1077 with its Sanskrit counterparts can be
found in Enomoto 1994: 22.

02T 212 at T IV 703a25 to 704b24; on this collection cf. below p. 463ff.

111227 202 at T IV 423b6 to 424b10, with its Tibetan counterpart in Schmidt
1843: 239-261; on the Scripture on the Wise and the Fool cf. the study by
Mair 1993/1999. The conversion of Angulimala has also served as the basis
for another discourse, J-HREEZELE, T 120 (also extant in Tibetan). Nattier
2007: 185 note 16 comments that this discourse "should not be treated as a
close relative of the Pali sutta or the Chinese agama texts in which Anguli-
mala is the main figure, but rather as an independent scripture whose authors
took earlier traditions concerning Angulimala as their point of departure.” |
have not consulted this text for the present study. A survey of the Angulimala
tales that also takes into account T 120 can be found in Bareau 1985: 654—
658; for a study of the bodhisattva ethics proposed in T 120 cf. Schmithausen
2003: 22-34.
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Translation
[The Discourse on the Robber]*

Thus have | heard. At one time the Buddha, who was stay-
ing among the people of the Anga country, was walking in the
Dhavajalika forest.”* He saw that there were cowherds, shep-
herds, wood gatherers, grass gatherers, and other types of
workers.

These saw the Blessed One walking on the road. Having
seen him, they all said to the Buddha: "Blessed One, do not
continue to walk on this path. Further ahead there is the robber
Angulimala; avoid this fearsome man!"

The Buddha told the men: "I am not afraid”, and having
said this he continued walking along the path. They said the
same three times, but the Blessed One [continued] walking all
the same.

From afar, he saw Angulimala who, with sword and shield
in his hands, was running towards him. The Blessed One per-
formed such a supernormal feat that his body appeared as if he
were walking calmly, yet Angulimala was unable to catch up,
even though he was running. Having become utterly exhausted
from running, [Angulimala] said to the Blessed One from afar:
""Stand still, stand still, don't go!"

The Blessed One [continued] walking and replied: "I am
always standing still, you are not standing still yourself!"

At that time Angulimala spoke these stanzas:

"Recluse, though even now you are walking swiftly,

1218 The translated discourse is SA 1077 at T 11 280c18 to 281c2; for the title |
follow Anesaki 1908: 117 and Akanuma 1929/1990: 96, who suggest the title
B (a title found at T |1 381a18 for the parallel discourse SA? 16).

BN SA 1077 at T II 280c19: FEZLEARZLMAK, identified as corresponding to
Dhavajalika by Bingenheimer 2006: 46 note 76.
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Yet you say: | am always standing still'. 2g14)

And though I now stand still, tired and exhausted,

You say: "You are not standing still'.

Recluse, what do you mean by saying:

'| am standing still and you are not standing still'?"
At that time the Blessed One answered with these stanzas:

"Angulimala,

| say that | am always standing still,

In the sense that | have put down knife or stick

Towards any living being."* 137

You are terrifying living beings,

Not ceasing from evil deeds.

I have stopped and put down knife or stick

Towards all creatures,

You constantly oppress and terrify

All creatures,

Never ceasing from

Performing ferocious deeds.

I have stopped and put down knife or stick

Towards all that are alive,

You for a long time have been painfully oppressing

All that are alive,

Performing black and evil deeds,

Without ceasing until now.

| am established in my own Dharma,™

Totally free from negligence.

B SA 1077 at T 11 281a5; 28 A2 TJKE. My rendering of ZF2 here and in the
following stanzas is oriented on the reading nidhaya dandam in the fragment
parallel SHT I 160c R1, R2, and R3,Waldschmidt 1965: 91; cf. also Enomoto
1994: 22.

1511 Adopting the variant reading [ instead of 2., in accordance with svake ca
dha[rm]e in SHT | 160c R4, Waldschmidt 1965: 91.



Asgulimala-sutta (MN 86) - 125

You do not have the vision of the four truths,
Therefore you have not ceased being negligent.”

Angulimala spoke these stanzas to the Buddha:

"At long last | see a sage,

Whose tracks | earlier pursued.

Having heard your true and sublime words now,
| shall forsake my prolonged evils."

Having spoken like this, he promptly forsook sword and
shield, prostrated himself at the Blessed One's feet [saying]:
"May | be granted the going forth."

The Buddha with his mind of merta and compassion, and
with the pity of a great spirit for the manifold sorrows [of
others], said: "Come, monk, go forth and receive the full ordi-
nation."°

At that time, after he had gone forth, Angulimala stayed
alone in a quiet place and energetically practised contempla-
tion. He here and now realized by himself that for the sake of
which clansmen shave off hair and beard, don the ochre robes,
and with proper faith leave behind the household, go forth to
train in the path, and practise the holy life in a superior manner.
He knew by himself here and now that: "Birth is extinguished
for me, (135 the holy life has been lived, what had to be done
has been done, there will be no more becoming hereafter.”

Then Angulimala, who had become an arahant and was ex-
periencing the joy and happiness of liberation, spoke these
stanzas:

"Formerly I received the name Harmless,

Yet many | meanwhile harmed and killed.

Now I got a vision of the truth of my name,

As I have forever parted from harming and Killing. p2s1;

%8 In the Chinese original this part is also in verse form.



126 - Samyukta-agama Studies

With bodily deeds I do not kill or harm,

The same is entirely the case for speech and mind.
You should know, [now] I truly do not kill,

I do not oppress living beings!

[Formerly] | washed my always bloodstained hands,
Being called Angulimala

| was floating and carried along by a current.'’
[Now] I am controlled and calmed by the threefold refuge.
Having taken refuge in the three gems,

I went forth and obtained full ordination.

I have acquired the threefold knowledge,

The Buddha's teaching has been done.

The tamers of oxen use punishing rods,

The trainers of elephants use iron hooks,

Without using knife or punishing rod,

Right deliverance tames devas and men.

"To sharpen a knife one employs water and a stone,
To straighten an arrow one heats it in the fire,

To dress timber one uses an adze,"

[But] those who tame themselves use skilful wisdom.
A man who earlier was engaged in heedlessness,
But afterwards becomes able to control himself,
Such a one illumines the world,

Like the moon appearing from behind a cloud. [139;
A man who earlier was engaged in heedlessness,
But afterwards becomes able to control himself,
With right mindfulness goes beyond

The current of craving and affection in this world.

Y0 SA 1077 at T 11 281b4: &35 2 Fiie; of. T 2128 at T LIV 394a8, which
explains }%&7i as standing for 7K&Z%i. The same sense is also found in the
parallel stanzas in SA% 16 at T 11 379a6 and in MN 86 at MN 11 105,12.

18 U Adopting the variant fif instead of 7.
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One who goes forth in his youth,

And diligently practises the Buddha's teaching,

Such a one illumines the world,

Like the moon appearing from behind a cloud.

One who goes forth in his early youth,

And diligently practises the Buddha's teaching,

With right mindfulness goes beyond

The current of craving and affection in this world.
One who transcends all evil deeds,

Who with right wholesomeness can cause them to cease,
Such a one illumines the world,

Like the moon appearing from behind a cloud.

A man who earlier performed evil deeds,

Who with right wholesomeness can make them cease,
With right mindfulness he goes beyond

The current of craving and affection in this world.
Previously | did such evil deeds,

Which certainly would have led me to an evil borne.
Having already experienced the fruit of evil,

Already [free of] former debts | eat my food.™

Those who feel resentment and dislike towards me,
[May they] hear this rightful Dharma,

Obtain the stainless eye of Dharma,

Practise patience towards me,

And not give rise to further quarrels and disputation.
Because of receiving the Buddha's kindness and strength,
[May those] resentful of me practise forbearance,
And always commend patience.

W12 A 1077 at T 11 281b24: B & E&. My rendering is conjectural, based
on adopting the variant reading {& instead of &, and based on the assumption
that the intended meaning is similar to MN 86 at MN 11 105,16 and Th 882:
anano bhusijami bhojanam.
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[May they] hear the right Dharma at the proper time
And, having heard it, practise accordingly." 2g1¢]

When the Buddha had spoken this discourse, hearing what
the Buddha had said Angulimala was delighted and received it
respectfully. (140

Study

Whereas the above-translated Samyukta-agama version is rela-
tively short, its parallels present additional narrative plots and back-
ground information.

The individual discourse translated by Dharmaraksa explains
why Angulimala had become a killer. The story goes that the wife
of Angulimala's teacher had fallen in love with Angulimala and
tried to seduce him. When he refused to comply with her wishes,
she pretended to her husband that Angulimala had tried to rape
her. The enraged teacher thereon devised the plan of commanding
Angulimala to collect the fingers obtained by killing a hundred
victims within a single day, 141 hoping that as a result of carrying
out this mission Angulimala would be reborn in hell.°

A similar account can be found the Chinese Udana collection
and in the Scripture on the Wise and the Fool, which differ in so
far as they report that Angulimala had to kill a thousand victims.**
The Pali commentaries also narrate that it was at his teacher's bid-
ding that Angulimala had to kill a thousand victims, although ac-
cording to them Angulimala's defamation was the machination of
jealous fellow students.”

2081 T 118 at T 11 508¢18.

24T 212 at T IV 703b17: AEFZ, EomT A, T 202 at T IV 423c28: #iF A
T, and its Tibetan counterpart in Schmidt 1843: 242,3: mi stong gi mgo bcad
nas.

22129 ps |11 330,3 and Th-a I11 55,36.
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Obeying his teacher's command, Angulimala armed himself
and set out on his mission, which he carried out with such effi-
cacy that, according to the individual translation by Faju, he had
caused harm to villages and towns in the area.” The Angulimala-
sutta of the Majjhima-nikaya reports that villages, towns, and
whole districts had been laid waste by him.? The Pali commen-
tary indicates that, out of fear of Angulimala, people in these
areas had deserted their homes and fled to Savatthi.”®

Now if one were to engage with the narrative in realistic terms,
the abandonment of a village in the direct vicinity of Angulimala's
murderous activities seems conceivable, but it is hard to imagine
that a single brigand could cause the depopulation of whole districts.
In a predominantly agricultural society, such a mass exodus would
imply loss of livelihood for a much of the population and be quite a
dramatic decision. Now in the same two versions — the Pali dis-
course and the translation by Faju — when the Buddha had come
close to where Angulimala lived, he encountered farmers and other
travellers.”® Thus their narrative is not consistent, as it presents the
area even close to Angulimala's haunts as not completely deserted.

Another dramatic element can be found in the discourse trans-
lated by Dharmaraksa, in the Ekottarika-agama discourse, and in
the Chinese Udana collection. According to these versions, at the
time of the Buddha's approach Angulimala was just about to kill

21281 T 119 at T 11 510c8: "towns and widespread villages have all been harmed
by this man", S & R (5 AP

241211 MIN 86 at MN 11 97,26 fena gama pi agamda kata, nigama pi anigama ka-
td, janapadda pi ajanapada kata.

% [%8 ps 11 330,21.

261291 MN 86 at MN 11 98,27 lists cowherds, shepherds, ploughmen, and travel-
lers, gopalaka pasupdlakd kassaka pathavino (following B® and C° against
padhavino in E® and S°%). T 119 at T I1 510c5 similarly lists collectors of fire-
wood and grass, farmers, and travellers, i A d&E#H & & KA, BTTEEA.
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his own mother, who had come to bring Angulimala food.”’ The
reason for wanting to kill his mother was that he lacked one vic-
tim to fulfil the task imposed by his teacher. 14

This dramatic element takes an almost humorous turn in the
Ekottarika-agama version. Here a great light that illuminates the
whole forest prevents Angulimala from committing this abomina-
ble crime. On being informed by his mother that the source of this
light could only be the Buddha, Angulimala lets go of her and
tells her to wait for a moment, as he will just go to kill the Bud-
dha, after which he will partake of the meal she has brought.?®

A dramatic feature found in all versions is the magical feat
performed by the Buddha to keep Angulimala at bay. The Pali
version and the translation by Faju highlight the extraordinary
nature of this feat by indicating that, even though Angulimala had
formerly been able to catch up with an elephant, a horse, or a
chariot, now he was unable to catch up with the Buddha.”

The Chinese Udana account offers an explanation for this su-
pernormal feat. According to its description, the Buddha magi-
cally contracted the earth where Angulimala was running and ex-

2710 T 118 at T 11 509220, EA 38.6 at T I1 719¢14, and T 212 at T IV 703b22. T
202 at T 1V 424a19 and its Tibetan counterpart in Schmidt 1843: 243,5, as well as
the Maitrisimit, Tekin 1980: 162, also report that Angulimala was about to kill his
mother and let go of her to kill the Buddha. The version of the tale Xuanzang (2
#£) heard during his travels in India similarly depicts Angulimala about to kill his
mother; cf. T 2087 at T LI 899a24, translated in Beal 1884/2001: 3.

2 BUEA 38.6 at T 11 720a9: £, & A, BGHUMITERM, AkE e T 212
at T IV 703c9 also records that Angulimala thought of coming back for his
meal after killing the monk he had seen, whom in this version he had not rec-
ognized to be the Buddha.

2132 (VN 86 at MN 11 99,12 reports him reflecting: pubbe hatthim pi dhavantam
anupatitva ganhami, assam pi dhavantam anupatitva ganhami, ratham pi dha-
vantam anupatitva ganhami; a reflection similarly recorded in T 119 at T Il

510c20: FAEREHE, TRRE K, JTREE FLEE.
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panded the earth where he was standing himself, thereby remain-
ing out of reach of his persecutor.®

These various dramatic elements and narrations lead up to the
same type of verbal exchange, where according to all versions
Angulimala tells the Buddha to stop, and in reply is told to stop
himself. Puzzled by this statement, which stands in evident con-
trast to the actual situation where Angulimala stands still while
the Buddha is still walking, Angulimala requests an explanation.

The Pali discourse and the translation by Faju present the Bud-
dha's reply in a single stanza, which explains that the Buddha had
stopped in the sense of having stopped violence towards living
beings. ** Dharmaraksa's translation and the Ekottarika-agama
version have the same in two stanzas.* The two Samyukta-agama
versions, which in all other respects present by far the briefest ac-
count, report the Buddha's reply in five or six stanzas, explaining
in detail in what sense he had stopped and Angulimala had not yet
stopped.® Particularly noteworthy is that this detailed reply addi-
tionally brings in the theme of the four (noble) truths.** ;143

VBT 212 at TIV 703c11: LA (S AL HTELE, (it TLET, A0/ A
REE K f#f. The Pali commentary Ps 111 332,10 also reports that the Buddha
used magical power to influence the earth in such a way that Angulimala was
unable to catch up with him.

S1I34 MN 86 at MN 11 99,29 (cf. also Th 867) and T 119 at T Il 511a1.

21T 118 at T 11 509b9 and EA 38.6 at T 11 720a24.

311 SA 1077 at T II 281a4 and SA? 16 at T Il 378c2. Although the Chinese
Udana account has only a single stanza, it specifies that this stanza should be
supplemented with what is found in detail in the respective discourse, T 212 at
T IV 703c20: [EER41#4%{&. This indicates that the Buddha's exposition of
the topic of "stopping™ would have been considerably longer than the single
stanza it quotes.

3BT SA 1077 at T 11 281a14: K H, U5 and SA® 16 at T 11 378c12: 3 H,rd
=% (adopting the variant 3% instead of ).
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From the perspective of the discourse as a whole, this more
detailed treatment seems quite to the point, since the words spo-
ken by the Buddha at this moment convert Angulimala from a
brigand ready to kill a monk into a repentant desiring to become a
monk himself. Given such a radical conversion, it seems quite ap-
propriate that, with the four noble truths, some aspect of the Bud-
dha's teaching is brought in.

That the different accounts attribute the actual conversion to
the words spoken by the Buddha at this point can be seen in An-
gulimala's reply. According to the Samyukta-agama report, the
freshly converted Angulimala proclaims that "having heard your
true and sublime words, | shall forsake my prolonged evils."*
Similar proclamations can be found in the other versions.*

In contrast, according to the different records of his stanzas
Angulimala does not in any way refer to the Buddha's magical
feat. Thus the magical feat appears to be a less important matter
from the perspective of the actual conversion.

In fact, one might even imagine the whole scene without any
magical feat,® since the Buddha's refusal to obey the brigand's
order to stand still and his fearless rebuttal: "I have stopped, you
stop too!" would be sufficient to account for the subsequent de-
nouement of events.

This is of course mere speculation, given that all versions state
that a miracle took place. In other words, for the miracle to be an
addition it would need to have been introduced into the account of

% B SA 1077 at T 11 281a17: SRIEADER, S ZETE.

% 1% MN 86 at MN 11 100,3 (cf. also Th 868), SA? 16 at T |1 378¢c18, T 119 at T
I1 511a5, and EA 38.6 at T II 720b18. The same is also implicit in T 118 at T
11 509b15, although this version does not report any words spoken by Anguli-
mala in reply.

371401 gtede 1957: 533 offers the entertaining assessment that “there can be little
doubt that the account is true and that the miracle actually happened.”
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Angulimala's conversion at a time early enough to be present in
all versions, leaving no direct evidence in support of the assump-
tion that it was not part of the tale from the outset.

What seems certain, however, is that in all versions the words
spoken by the Buddha are what really affects Angulimala. Even
after the miracle, he just commands the Buddha to stop. In con-
trast, after the words spoken by the Buddha he throws away his
weapons and asks to be accepted as a monk.

Moreover, after the magical feat Angulimala still addresses the
Buddha as "recluse",*® a mode of address used in the early dis-
courses by outsiders that have no particular relation to or confi-
dence in the Buddha. After the words spoken by the Buddha, how-
ever, a change of attitude has taken place, as he refers to the Bud-

dha as a “"sage", as the "Blessed One", or as a "venerable one".*

%8141 SA 1077 at T 11 280c29: YbF9, SA? 16 at T 11 378b27: »F9, MN 86 at MN
11 99,17 and Th 866: samana, T 118 at T Il 509b2: /b4, T 119 at T 11 510c26:
VbFY, EA 38.6 at T II 720a18: 7bf5, and T 212 at T IV 703c15: /bFY. Wagle
1966: 56 explains that the use of the address samara "denotes a certain indif-
ference™.

S 1421 SA 1077 at T 11 281al6: "sage”, Z=fE, SA% 16 at T 11 378¢15: "such a man”,
A1 A and "Blessed One", 2Z{fi%, MN 86 at MN 11 100,1 and Th 868: ma-
hesi, T 118 at T 11 509b13: "great sage", AXEE, EA 38.6 at T II 720b16: "vener-
able one", 2, and T 212 at T IV 704a6: “great sage”, A EZ. An exception to
this pattern is T 119 at T 11 511a5, where he still uses the address "recluse”, /b
F'H. The forms of address used by Angulimala in the different versions at this
point would not support the emendation of mahesi to maheso suggested by
Gombrich 1996: 151, based on which he then suggests that Angulimala could
have been a "proto-Saiva/Sakta". A similar suggestion was already made by
Eitel 1888/2004: 13, who in his gloss on "Angulimaliya" speaks of a "Sivaitic
sect of fanatics who practiced assassination as a religious act. One of them
was converted by Sakyamuni." Similarly Legge 1886/1998: 56 note 2 sug-
gests that "the Angulimalya were a sect of Sivaitic fanatics, who made assas-
sination a religious act." Again, Soothill and Hodous 1937/2000: 454 under
the entry Z5lEEEEE speak of a "Sivaitic sect that wore ... chaplets" of finger-
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These epithets express Angulimala's appreciation of the wisdom
underlying the Buddha's explanation and probably also his respect
for the Buddha's fearless response when commanded to stand still
by an armed brigand.* 44

That fearlessness can impress even a whole group of bandits is
depicted in the Theragatha, which reports an occasion when the
novice Adhimutta had been caught by bandits ready to kill him.
The brigands were surprised to find that, whereas other victims
would tremble in fear and dread, young Adhimutta did not show
any sign of fear at the prospect of being killed, in fact his counte-
nance even brightened when confronted with such a dreadful pros-
pect.** Asked what made him fearless to such a degree, Adhimutta
explained that one who has reached liberation is no longer afraid
of death.

Unlike the case of the Buddha's reply to Angulimala, Adhi-
mutta’s explanation does not even mention the need to refrain
from evil. Nevertheless, his words have the same converting ef-
fect as those spoken by the Buddha to Angulimala. According to
the Theragatha report, the robbers threw away their weapons and

bones. Yet, according to Maithrimurthi and von Rospatt 1998: 170 and 173
"there seems to be no testimony at all in the history of Indian religions to the
practice of killing for decorating oneself with parts of the victim's body" and
such a proto-Saiva/Sakta would antedate "other known practitioners of Saivic
tantrism by a millennium®.

#0131 Harris 1994: 36 explains that, due to the words spoken by the Buddha,
"Angulimala is forced into the realization that his life has been a futile chase,
a fretful searching, without peace and fulfilment. The tranquillity of the Bud-
dha contrasts sharply with his own turbulence and the destructive state of his
mind. The contrast makes him see the nature of his mind. A revolution — in its
true sense of a complete turning around — takes place."

M 14 Th 705f: yafifiattham va dhanattham va, ye hanama mayam pure, avase-
sam bhayam hoti, vedhanti vilapanti ca. tassa te n' atthi bhitattam, bhiyyo
vanno pasidati, kasma na paridevasi, evariipe mahabbhaye?
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some even went forth and eventually attained realization.* Since
in this case no magical feat was performed, the main factor that
brought about the conversion must have been Adhimutta's fear-
lessness.

The same appears to be the case for Angulimala's conversion.
This conversion comes about when Angulimala encounters some-
one who not only disobeys the order to stand still, in spite of hav-
ing no weapons to defend himself or counterattack, but even re-
turns this order and tells the armed Angulimala to stand still him-
self. This apparently made quite an impression on Angulimala.

The impression made by this command to stand still himself,
spoken without being supported by the threat of weapons, reso-
nates in one of Angulimala's stanzas that contrasts the use of a
punishing rod or iron hooks by those who train oxen and ele-
phants to the Buddha's way of taming through showing the way to
right deliverance, 145 which dispenses with knife or rod.*

So the actual conversion appears to have as its harbinger An-
gulimala's astonishment at his inability to reach the Buddha, be
this in a literal sense by being unable to catch up with the Buddha
or in a figurative sense by being unable to measure up to the Bud-
dha’s level of utter fearlessness.

This is then followed by words that highlight the evil he had
done, a rather direct mode of addressing a feared brigand, espe-
cially when used by a prospective victim. In the Samyukta-agama
version, the contrast between Angulimala's evil deeds and the

42 1451 Th 724f,

#3161 SA 1077 at T 11 281b7, with its counterparts in SA? 16 at T Il 379a9, MN
86 at MN Il 105,7 (cf. also Th 878), EA 38.6 at T I 721b15, T 118 at T Il
510a22, and T 119 at T Il 512a20. Another instance of such taming without
weapons is reported in the Divyavadana, Cowell and Neil 1886: 97,14, ac-
cording to which the Buddha converted a thousand highwaymen, who went
forth under him.
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Buddha's harmless conduct is rounded off by a reference to the
deeper insight that stands behind this contrast. This deeper insight
is a vision of the four noble truths. The four noble truths, repre-
sentative of the Buddha's teaching in a nutshell, reveal that there
is a path to fearlessness — a path which, according to all versions,
Angulimala was quick to embark on himself.

Looking back on the different versions of Angulimala's con-
version, the Samyukta-agama discourse presents a rather brief and
straightforward account. Without any further ado it begins with
the Buddha approaching the whereabouts of Angulimala, about
whom all we are told is that he is a robber and better avoided.

In the other versions he is introduced as a serial Killer, engaged
in a mission to kill a hundred or even a thousand victims. This
killer possesses supernormal strength, has already laid waste
whole districts, and is of such extraordinary speed as to be able to
catch up even with an elephant, a horse, or a chariot. His strength
and speed, however, are no match for the Buddha, who defeats
Angulimala through a magical feat that renders the robber incapa-
ble of coming close to his slowly walking victim.

The fascination that the motif of Angulimala's conversion
must have exerted on early Buddhists may well be responsible for
the apparent tendency to dramatize or exaggerate, which mani-
fests repeatedly in the different versions. The proliferation of
wondrous elements is particularly pronounced in the Ekottarika-
agama version, where the Buddha emanates a great light that per-
vades the whole forest where Angulimala is staying.

Another facet of this dramatizing tendency is the depiction of
Angulimala's utter recklessness, where he is ruthless to such an
extent as to be willing to kill his own mother. That she has just
come to bring him food further emphasizes her motherly role and
thereby sharpens the contrast between his intended deed and his
chosen victim. 145y TO Kill one's own parent is according to early
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Buddhism one of the most heinous of crimes, an act that renders
the perpetrator incapable of real spiritual progress during the re-
mainder of his or her life and destines the killer to an evil rebirth.

The fascination exerted by Angulimala's conversion would also
be responsible for the increasing degree to which other events re-
lated to him are covered in detail. The stanzas at the end of the Sam-
yukta-agama discourse suggest awareness of at least one other
event recorded in the parallel versions. In these stanzas, Anguli-
mala refers to "those who feel resentment and dislike" towards
him, asks them to "practise patience™ towards him, and expresses
his hope that they will "not give rise to further quarrels and dispu-
tation™.

These lines appear to refer to an incident that according to the
other versions happened after he had gone forth, when people at-
tacked him while he was begging for food in town.* The karmic
retribution experienced in this way might also underlie the state-
ment that he had "already experienced the fruit of evil". The Sam-
yukta-agama discourse, although apparently reflecting awareness
of this event, contents itself with giving pride of place to the ac-
tual conversion and relegates all other events to the background,
merely referring to them in stanzas.

Due to the straightforward and brief nature of the Samyukta-
agama account, the actual conversion stands out with increased

“ M MN 86 at MN 11 104,3, EA 38.6 at T 11 721222, T 118 at T 11 510a6, T 119
at T 11511c23, and T 212 at T IV 704a26. A somewhat similar story can be found
in the Jain Antagadadasao, translated in Barnett 1907/1973: 91, where a Jain
monk on his begging tour is attacked by relatives of his former victims. As a
layman, he had been a garland-maker and had killed numerous people due to
being possessed by a spirit. On one occasion, however, he was unable to get close
to his prospective victim, who was a Jain disciple. Thereon the spirit left him
and he went forth as a Jain monk, eventually reaching full liberation. The par-
allelism of several aspects of this tale to the story of Angulimala is remarkable.
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clarity. This is further amplified by the circumstance that the words
that brought about this conversion are reported at considerable
length. In the other versions, in contrast, the actual conversion gets
somewhat out of focus, as the conversion is buried under increas-
ingly wondrous and miraculous events and embedded in a wider
narration that covers events that happened before and afterwards.

In a way, the variations found between the accounts of Angu-
limala's conversion could be seen to represent general tendencies
at work in the development of Buddhist oral literature, where the
introduction of wonders and miracles, as well as the successive
amplification of narrative details, can at times obfuscate the main
message of the text.

In the present case, the central message appears to be the con-
trast between the fear-inspiring brigand Angulimala, in full attack
with weapons in hand, and the peaceful Buddha who fearlessly
refuses to obey Angulimala's orders. The actual conversion of
Angulimala then throws into relief the potential of the early Bud-
dhist teachings to lead even a criminal to renunciation and even-
tually to a state of peacefulness and true fearlessness, a potential
that in the case of Angulimala involves a change from killer to
saint.



Andathapindikovada-sutta (MN 143)

Introduction

In the present chapter | study the Anathapindikovada-sutta of
the Majjhima-nikaya and its Samyukta-agama parallel, which re-
cords a set of insight instructions given by Sariputta to the termi-
nally sick lay disciple Anathapindika. At the end of the discourse,
Anathapindika sorrowfully remarks that he never received such
profound instructions earlier. This remark leads me to a closer
look at the teachings that according to early Buddhist texts in gen-
eral and the Majjhima-nikaya and the Samyukta-agama in par-
ticular were given to lay disciples.

In the early discourses, Anathapindika stands out as an excep-
tionally munificent patron who supports the monastic community
to the best of his abilities. Famous as the donor of Jeta's Grove,*

* QOriginally published in 2010 under the title "Teachings to Lay Disciples — The
Samyukta-agama Parallel to the Anathapindikovada-sutta” in the Buddhist
Studies Review, 27.1: 3-14, © Equinox Publishing Ltd. 2010.

! Several accounts of this gift report that he spread a large amount of money on
the ground in payment for Jeta's Grove, an act illustrated in plate 1 below p.
593 (references to further illustrations can be found in Schlingloff 1981: 135
note 137). Textual records of the gift of Jeta's Grove can be found in, e.g., MA
28 at T 1461a13, T 202 at T IV 419¢20, T 374 at T XI11 541b1, T 375 at T XII
786¢1, the Dharmaguptaka Vinaya, T 1428 at T XXII 939c10, the Malasar-
vastivada Vinaya, Gnoli 1978: 19,26, the Sarvastivada Vinaya, T 1435 at T
XXII1 244c18, and the Theravada Vinaya, Vin 11 159,3 (cf. also Ja 1 92,21); cf.
also T 1507 at T XXV 35b25. Shimada 2012: 20f explains that in general gar-
dens, such as Jeta's Grove, "had important functions for courtship and ... as a
place where one met lovers and courtesans”, wherefore such gardens "tended
to be located at the 'periphery' of or 'interstices' between more densely settled
areas". Given that "both gardens and monasteries required quiet, sheltered sur-
roundings, but also easy access from or to the city centre ... a garden could,
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Anathapindika ranks foremost among lay supporters in the list-
ings of outstanding disciples given in the Asguttara-nikaya and
the Ekottarika-agama.” 4

Due to his devoted services to the monastic community, he
figures as an exemplary lay disciple in the discourses and thus
should certainly have been considered worthy of receiving the gift
of instruction in return. Yet, the Anathapindikovada-sutta of the
Majjhima-nikaya reports that, at the conclusion of a set of instruc-
tions on detachment in regard to all aspects of experience, the
dying Anathapindika is in tears since, in spite of all the services
he has rendered, he had never heard such penetrative teachings
before.? (5

The extant versions of the discourse are as follows:

thus, easily be converted into a monastery. It provided an ideal space for accom-
modating the Buddhist sarmgha within an urban setting."”

2 AN 1.14.6 at AN | 25,32 + 26,3: etad aggam, bhikkhave, mama savakanam
upasakanam ... dayakanam, yadidam sudatto gahapati anathapindiko, EA 6.1
at T 11 559¢c9+14: T2 af —(B285E .. RIEME, Fraf/HERERE (fol-
lowing a variant which adds Z—{E#£%€). The same position has similarly
been highlighted in modern writings. Karunaratna 1965: 563 begins an article
on Anathapindika by stating that he was "famous for his liberal support of the
Buddha and his disciples”. Similarly Malalasekera 1937/1995: 67 starts his
entry on Anathapindika by indicating that he "became famous because of his
unparalleled generosity to the Buddha". In a survey of eminent disciples, Na-
naponika and Hecker 1997: 335 have "the Buddha's Chief Patron™ as header
for the biography of Anathapindika.

3 MN 143 at MN 111 261,19: "even though for a long time | have attended on the
teacher and the monks of developed mind, so far | never heard a talk of this
type on the Dharma", api (B®, C°, and S° add ca) me digharattam sattha payi-
rupdsito, manobhavaniyo (B®, C%, and S°®: manobhavaniya) ca bhikkhii, na ca
(S® without ca) me evariipi dhammi kathd (S°: dhammikatha) sutapubba. Falk
1990: 130 notes that "Anathapindika responds as if a whole new world has
opened for him."
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« the Anathapindikovada-sutta of the Majjhima-nikaya,*

« a discourse in the Samyukta-agama,’

« a discourse in the Ekottarika-agama.®

In what follows | translate the Samyukta-agama discourse.

Translation
[Discourse to Anathapindika]’
1. Thus have | heard. At one time, the Buddha was staying
at Savatthi in Jeta's Grove, Anathapindika's Park.

2. At that time, the venerable Sariputta heard that the house-
holder Anathapindika was in severe bodily pain.® Having heard

* MN 143 at MN 111 258,1 to 263,12.

5 Ml SA 1032 at T 11 269¢8 to 270a6.

SM EA 51.8 at T 11 819b11 to 820c2. Akanuma 1929/1990: 171 also lists MA
28 at T |1 458b28 to 461b14 as a parallel to MN 143. However, the instructions
given by Sariputta to Anathapindika in MA 28 rather parallel SN 55.26 at SN
V 380,17 to 385,11, a discourse that also agrees with MA 28 in reporting that
Anathapindika recovered from his disease. Hence MA 28 and a Sanskrit
fragment parallel to this discourse, SHT VI 1397, Bechert and Wille 1989:
116f, are better reckoned as counterparts to SN 55.26 (cf. Wille 2008: 428).
Whereas SA 1032 only parallels the first part of MN 143, EA 51.8 also reports
Anathapindika's post-mortem visit to the Buddha, which is recorded as well in
SN 2.20 at SN | 55,9 t056,12, SA 593 at T II 158b24 to c29, and SA? 187 at T
Il 441827 to 442a17 (SA” 187 also covers the events that took place before
Anathapindika's passing away, although according to its account it was the
Buddha himself who went to visit the householder on his deathbed, not Sari-
putta).

7[587 The translated discourse is SA 1032 at T II 269¢8 to 270a6; for the title |
follow Akanuma 1929/1990: 93. For ease of comparison | adopt the paragraph
numbering used in the English translation of the Anathapindikovada-sutta in
Nanamoli 1995/2005: 1109-1113.

& According to MN 143 at MN 111 258,5, a messenger had informed Sariputta of
Anathapindika's sick condition, inviting him to visit the ailing householder.
EA 51.8 at T IT 819b12 agrees with SA 1032 that Sariputta had come to know
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this, he said to the venerable Ananda: "Did you know that the
householder Anathapindika is in severe bodily pain? We should
go together to see him."®

The venerable Ananda agreed by remaining silent. Then the
venerable Sariputta and the venerable Ananda went together to
the house of the householder Anathapindika.

4. On seeing from afar the venerable Sariputta, the house-
holder tried to get up from his bed ... up to the description of
three aspects of the experience [of being sick] described in full
in the discourse to Khema.*

on his own about Anathapindika's condition, differing in that he had found
this out with the help of the divine eye.

® EA 51.8at T I1 819b14 also reports that Sariputta invited Ananda to come with
him to visit Anathapindika. MN 143 does not mention any conversation be-
tween Sariputta and Ananda, only indicating at MN III 258,32 that Sariputta
approached Anathapindika's house with Ananda as his attendant, pacchasa-
mana, literally as the "[junior] recluse who [walks] behind", an expression
that has a counterpart in the pascacchramana in the Mahavyutpatti 88740,
Sakaki 1926: 562; cf. also Silk 2008: 68.

10°SA 1032 at T Il 269c14: Y EE[EZL5E. This appears to be a reference to SA
103 at T Il 29c16. On being visited by another monk, the monk Khema illus-
trates his ailing condition with three examples: strong men tighten a rope
around the head of a weak person, a butcher carves up the belly of a living
cow, and two strong men roast a weak person over a fire; for a translation of
SA 103 cf. Analayo 2014h: 4ff. The "three aspects of the experience [of being
sick]" mentioned in SA 1032 would be these three similes in SA 103 which
thus need to be supplemented to Anathapindika's reply to Sariputta to depict
the intensity of the headache, of the stomach pain, and of the highly feverish
condition of the sick person. In addition to these three similes, MN 143 at MN
111 259,9 (to be supplemented from MN 11 193,1) describes a strong man who
with a sharp sword cleaves one's head open, an additional illustration of the
headache condition. EA 51.8 at T II 819b20 has no similes at all. The three
similes found in SA 1032 recur in SA? 187 at T Il 441b5, where, as already
mentioned above, the Buddha himself has come to visit the sick Anathapin-
dika. Elsewhere in the Samyukta-agama the same reference to YJEE[EZZ% 4
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[Anathapindika said]: "The severe bodily pains are increas-
ing, they are not decreasing."

5. The venerable Sariputta said to the householder: "You
should train like this:** I will not be attached to the eye and in
my consciousness there will be no arising of lust and desire in
dependence on the eye-element.* I will not be attached to the
ear ... the nose ... the tongue ... the body ... the mind and in
my consciousness there will be no arising of lust and desire in
dependence on the mind-element.

6. "1 will not be attached to forms and in my consciousness
there will be no arising of lust and desire in dependence on the
element of forms. I will not be attached to sounds ... odours ...
flavours ... tangibles ... mind objects and in my consciousness

11

12

for filling up the standard description of a sick person's condition occurs in SA
1031 at T I 269b22, SA 1034 at T 1T 270a23, and SA 1266 at T II 347b27.
Other references for supplementing the standard passage on the state of a dis-
eased person speak of the source discourse in differing ways: SA 540 at T 1I
140c4: YEELE, SA 554 at T 11 145b7: X EELL 4%, SA 1265 at T 11 346028:
NEEEE {248 (with Y as a variant for ), SA 1030 at T II 269b9: Z=EE(E
%28, SA 1025 at T 11 267¢17 and SA 1036 at T 1T 270b25: Z=FEENE %5,
and SA 994 at T II 259¢27: JEFEEMEZLEE. The last is probably an error; the
monk Yamaka, Y&EE I, occurs in SA 104 at T II 30¢13, but without any de-
scription of illness. The phonetically similar X % or Z=EE would refer to the
same monk Khema, ZEEEE Fr (where Z=EE3I would then correspond to Khe-
maka, presumably an alternative way of referring to him).

EA 51.8 at T II 819b21 precedes this with instructions by Sariputta on recol-
lecting the Buddha, the Dharma, and the Sangha.

MN 143 at MN [11 259,13 simply speaks of consciousness not depending on
the eye, na me cakkhunissitam visiianam bhavissati, without spelling out that
such dependence would involve lust and desire. EA 51.8 at T II 819¢5 does
not take up the senses at all, but directly turns to their objects, in relation to
which it also speaks simply of consciousness not depending on them.
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there will be no arising of lust and desire in dependence on the
element of mind objects.”

10. "1 will not be attached to the element of earth and in my
consciousness there will be no arising of lust and desire in de-
pendence on the element of earth. | will not be attached to the
element of water ... the element of fire ... the element of
wind ... the element of space ... the element of consciousness
and in my consciousness there will be no arising of lust and
desire in dependence on the element of consciousness. 7

11. "I will not be attached to the aggregate of form and in
my consciousness there will be no arising of lust and desire in
dependence on the aggregate of form. | will not be attached to
the aggregate of feeling ... of perception ... of formations ...
of consciousness and in my consciousness there will be no
arising of lust and desire in dependence on the aggregate of
consciousness."

15. Then the householder Anathapindika was sad and in
tears. The venerable Ananda asked the householder:* "Are
you now afraid?"

The householder replied to Ananda: "I am not afraid. | was
just reflecting to myself that | have been supporting the Bud-
dha for over twenty years, yet | never heard the venerable

13 MIN 143 at MN 111 259,27 stands alone in also taking up the consciousness, the
contact, and the feeling that arise in relation to each of the six senses.

¥ MN 143 at MN 111 260,33 continues by mentioning the four immaterial attain-
ments, this world and the next, and what is seen, heard, sensed, cognized,
searched for, and reflected on. Of these, only "this world and the next" occur
also in EA 51.8 at T II 819¢9. EA 51.8 then continues with craving, which it
shows to be the condition for grasping, becoming, etc., after which EA 51.8
proceeds with instructions on the nature of the senses and with a full treatment
of the twelve links of dependent arising.

5 In EA 51.8 at T II 819¢25 it is Sariputta who asks Anathapindika why he is in
tears.
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Sariputta give [such] deep and sublime teachings, as | have
just heard."

The venerable Sariputta said to the householder: "I also do
not [recall] giving such teachings to householders for a long
time."®

The householder said to the venerable Sariputta: "There are
lay disciples who live in the household and have superior faith,
superior recollection, and superior delight [in the Dharma]. (2704
Not getting to hear [such] deep teachings, they [might] give
rise to regress. It would be well if the venerable Sariputta were
to give [such] deep and sublime teachings to lay disciples liv-
ing in the household, out of compassion! Venerable Sariputta,
[please] take today's meal here.""’

% In MIN 143 at MN 11 261,22 Anathapindika is told that such instructions on
the Dharma are not given to householders, but only to those who have gone
forth, na kho, gahapati, gihinam odatavasananam evaripi (B®, C° and S%
evaripi) dhammi katha (S%. dhammikathd) patibhati, pabbajitanam kho (S°
without kho), gahapati, evaripi dhammi katha (S%: dhammikathd) patibhati.
EA 51.8 at T II 819¢30 differs in that here it is Ananda who replies to Anatha-
pindika by explaining: "householder, you should know that in the world there
are two types of people, as declared by the Tathagata. What are the two? The
first knows pleasure, the second knows pain®, =& &1, tHEAE —fE 2 A,
YA 2 FrEit. (o By 2 —3& 714, —FM1%E. Ananda then goes on to illus-
trate these two types with the example of two monks. Unlike SA 1032 and
MN 143, EA 51.8 thus does not take a stance on the instructions that are usu-
ally given to lay disciples.

17 Instead of an invitation to a meal and the subsequent serving of it, MN 143 at
MN 111 261,29 and EA 51.8 at T II 820al4 report that Sariputta and Ananda
left, soon after which Anathapindika passed away. Reborn in a heavenly realm,
the former Anathapindika then paid a visit to the Buddha and spoke stanzas in
praise of Jeta's Grove and Sariputta's wisdom. This narration has a counterpart
in another discourse in the Samyukta-agama, SA 593 at T 11 158b24 to 158¢29,
as well as in SN 2.20 at SN 1 55,9 to 56,12 and in the (later part of) SA? 187 at
T 11 441c12 to 442a17. An offering of food by the sick Anathapindika to Sari-
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The venerable Sariputta accepted the invitation by remain-
ing silent. A variety of pure and pleasant food and beverages
were set out and respectfully offered to him. When the meal
was completed, [the venerable Sariputta] gave a variety of
teachings to the householder, [ instructing, teaching, illumi-
nating, and delighting him.

16. Having instructed, taught, illuminated, and delighted
him, [the venerable Sariputta] rose from his seat and left.

Study

In what follows I will focus on the remark by Anathapindika
that so far he had not received such instructions. According to the
Samyukta-dgama, in reply to this remark Sariputta explains that
for a long time he had not given such instructions to household-
ers. In the Majjhima-nikdya account, Anathapindika is told in
more general terms that such instructions are not given to house-
holders.®

As already pointed out by other scholars, the assumption of a
rigid division between monastics as recipients of liberating teach-
ings and laity instructed in the gaining of merit and the way to a
good rebirth does not accurately reflect early Buddhist thought.™

putta, after having heard a discourse from the latter, is recorded in SN 55.26 at
SN V 384,15 and its parallel MA 28 at T I 461b3.

18 Cf. note 16 above. For my discussion, the Ekottarika-agama version of the re-
ply given to Anathapindika is not relevant, as it does not make a pronounce-
ment on the type of instructions that are given to laity.

¥ cf, e.g., Samuels 1999 or Bluck 2002. However, pace Schumann 1982/1999:
217, Harvey 1990: 218, Samuels 1999: 238, and Somaratne 2009: 153, the
listing of accomplished householders in AN 6.119-120 at AN 11l 450,21 to
451,24 does not imply the existence of lay arahants. The indication that each
of the lay disciples listed has "come to a firm conclusion in relation to the Ta-
thagata, seen the deathless, and proceeds having realized the deathless", tatha-
gate nizham gato (B® and S% nighasigato) amataddaso amatam sacchikatva
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Yet the above replies given to Anathapindika suggest just such a
pattern.

To investigate this further, I will at first survey the respective
discourse collections — the Majjhima-nikaya and the Samyukta-
agama — in order to see if they bear out what the statements in
their version of the Anathapindikovada suggest. After that, 1 will
examine other Pali discourses addressed to Anathapindika.

Teachings to Laity in the Majjhima-nikaya

One of the first discourses in the Majjhima-nikaya reports how
a brahmin receives a detailed autobiographical exposition on the
Buddha's own attainment of absorption and of the three higher
knowledges.?

This is not the only such instance, as five other Majjhima-
nikaya discourses given to laity cover the gradual path. These

iriyati (C°: iriyati) in these discourses only implies that they had reached at
least stream-entry, not that each of them must be an arahant. This can be seen
from the inclusion of Anathapindika in the listing found in AN 6.120 at AN
111 451,8, as according to MN 143 and its parallels (cf. note 17 above) he was
reborn in a heavenly realm and thus could not have been a lay arahant. Other
examples from AN 6.120 at AN I1l 451,13 are Parana and Isidatta, who ac-
cording to AN 6.44 at AN 111 348,3+5 passed away as once-returners, making
it clear that they were also not lay arahants. Thomas 1933/2004: 26 neatly
sums up the situation: "It has been a matter of discussion whether a layman
can win arahatship. The question is not properly put, for the real question is
whether he can exercise the necessary training while living in a house. If he
can and does, then he becomes an arahat, but he at the same time ceases to be
a layman." For a detailed study of teachings to lay disciples cf. Kelly 2011.

2 MN 4 at MN | 21,34, a presentation similarly found in its parallel EA 31.1 at T
11 666b12. Parts of this presentation have also been preserved in SHT IV 32
folio 37 and 38, Sander and Waldschmidt 1980: 131-133, SHT IV 165 folio
15, Sander and Waldschmidt 1980: 190-191, and SHT IX 2401, Bechert and
Wille 2004: 195. The fragments cover the Buddha's attainment of the first
absorption, the fourth absorption, and his recollection of past lives.
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discourses thereby provide detailed instructions on the whole
course of practice from morality via meditation practice all the
way up to the attainment of full awakening.? 9]

The need to go beyond sensuality is also expounded to house-
holders,? in fact several Majjhima-nikaya discourses addressed to
a lay audience deliver teachings on the development of concentra-
tion that cover not only the brahmaviharas,® but also the attain-
ment of the cessation of perceptions and feelings.**

In one Majjhima-nikaya discourses a King receives a set of en-
igmatic stanzas on impermanence and the lack of satisfaction in-
herent in the world.? In another discourse a carpenter is given an

2L MN 27 at MN 1 179,1 (and its parallel MA 146 at T I 656¢27, which differs in
so far as, instead of mentioning all of the three higher knowledges, it proceeds
directly from the attainment of the fourth absorption to the destruction of the
influxes), MN 53 at MN 1 354,32, MN 60 at MN | 412,25, MN 100 at MN 11
211,27 (with a Sanskrit fragment parallel edited in Zhang 2004: 13), and MN
107 at MN 111 2,7 (with parallels in MA 144 at T1652b1 and T 70 at T | 875bs6).

2 MN 14 at MN 1 92,13 and its parallels MA 100 at T I 586b18, T 54 at T |
848b22, and T 55 at T | 849c13, as well as MN 54 at MN 1 364,12 and its par-
allel MA 203 at T | 774a20.

# MN 97 at MN 11 195,2 and its parallel MA 27 at T I 458b1, as well as MN 99
at MN 11 207,15 and its parallel MA 152 at T I 669c¢5.

2 MN 30 at MIN | 204,22, where the partial parallel EA 43.4 at T II 759b29 covers
the development of concentration only in a summary fashion, without men-
tioning any specific attainment. EA 43.4 also differs from MN 30 in being
addressed to a group of monks (in fact EA 43.4 is more a parallel to MN 29
than to MN 30). Another example is MN 44 at MN | 301,31 and its parallels
MA 210 at T I 789a28 (which differs from the other two versions as here the
lay disciple who receives the discourse is a female) and D 4094 ju 8b6 or Q
5595 tu 9b7, in all of which a discussion of the attainment of cessation is part
of a series of questions and answers touching on various profound and intri-
cate topics.

 MN 82 at MN 11 68,18, with counterparts in MA 132 at T 1626¢11, T 68 at T |
871a26, T 69 at T | 874a13, and D 1 kha 108b6 or Q 1030 ge 100a7.
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analysis of different types of liberation of the mind.”® Yet another
Majjhima-nikaya discourse reports that a householder asked about
how to reach the final goal. In reply to this question, he received
an exposition of eleven alternative approaches for attaining full
awakening.”’ In sum, these Majjhima-nikaya discourses do not
give the impression that liberating teachings were withheld from
the laity.”®

Sariputta's Teachings to Laity in the Samyukta-agama

Since in the case of the Samyukta-agama the reply to Anatha-
pindika makes a pronouncement on the nature of the teachings
given to laity by Sariputta in particular, I will only survey dis-
courses attributed to him in this collection. Besides delivering a
set of stanzas to a potter,?® Sariputta addresses two lay disciples in
the Samyukta-agama.

In each case, he delivers instructions on the true nature of the
five aggregates. In one case he does so by way of the three char-
acteristics — impermanence, dukkha, and not-self — and in the other
case in terms of their arising and passing away, their advantage,
their disadvantage, and the release from them. Both lay disciples

2 MN 127 at MN 111 146,13 and MA 79 at T I 550a9.

#’MN 52 at MN 1 350,10 and AN 11.17 at AN V 343,19, where the Chinese par-
allels, MA 217 at T 1 802b27 and T 92 at T 1 916¢8, have an additional twelfth
approach by way of insight into the fourth immaterial attainment.

%8 My selection of teachings given to laity in the Majjhima-nikaya does not take
into account discourses or passages spoken to wanderers (e.g. MN 35, MN 36,
MN 57, and MN 71— 80) or to devas (e.g. MN 37, MN 49, and MN 50). In
this I differ from a related investigation undertaken by McTighe 1988, who in-
cludes paribbajakas under the general heading of laity.

2 SA 1357 at T 11 372b25. Another relevant instance could be a couplet of stanzas
addressed by Sariputta to a drunken Nigantha in SA 1347 at T I 371b6, where
it is probable but not entirely clear if this is a lay follower of the Niganthas.
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attain stream-entry at the conclusion of his instructions.* Judging
from these Samyukta-agama discourses, g the teachings given
by Sariputta to laity appear to have been of a rather profound
nature.

Hence the reply given to Anathapindika in the Anathapindi-
kovada-sutta and its Samyukta-adgama parallel does not seem to
point to a general pattern in the respective discourse collections
that teachings on insight are not given to laity. Perhaps the indica-
tion given in these two discourses may instead be related more
specifically to Anathapindika.

Anathapindika as Depicted in Pali Texts and Their Parallels

In the Pali discourses in which Anathapindika takes part, on
one of the rare occasions when he does put a question to the Bud-
dha,* he enquires about worthy recipients of gifts.* This conveys

% According to SA 107 at T II 33b20, Nakulapita attained stream-entry after
being instructed by Sariputta on the arising and passing away of the five ag-
gregates, their advantage, their disadvantage, and the release from them (the
parallel SN 22.1 at SN 111 5,17 concludes a related instruction on not identify-
ing with the five aggregates without reporting Nakulapita's stream-entry. Ac-
cording to Mp 1 400,ult. he attained stream-entry together with his wife after a
teaching given to him by the Buddha, which would thus have been on another
occasion. For a translation of SA 107 cf. Analayo 2014h: 27ff. In SA 30 at T
11 6b25 Sona attains stream-entry after receiving a teaching from Sariputta on
each possible instance of the five aggregates being impermanent, therefore un-
satisfactory, and therefore not-self. Teachings by Sariputta to the same lay dis-
ciple on the development of insight in regard to the five aggregates are also re-
ported in SA 31 at T IT 6¢8 and SA 32 at T II 7al4. In the Pali parallels to SA
30 and SA 31, SN 22.49 at SN III 49,9 and SN 22.50 at SN 111 50,18, the in-
structions are instead given by the Buddha. For a translation of SA 30, 31, and
32 cf. Analayo 2012h: 48 ff.

3! Dhp-a I 5,8 explains that Anathapindika did not ask the Buddha questions due
to concern that this might fatigue the Buddha.
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the impression that giving was a topic of particular interest for
him. Several other discourses delivered to him take up similar
mundane concerns, such as the karmic reward for munificence,
the conditions for fame and a heavenly rebirth, or how to obtain,
protect, and properly use wealth.*®

In a discourse in the Anguttara-nikaya, the Buddha tells An-
athapindika that, in addition to supporting the monks, he should
also develop the bliss of meditation. In another discourse from
the same collection, the Buddha explains to Anathapindika that to
develop awareness of impermanence even for a moment is more
fruitful than providing the Buddha and his monks with food and
lodging.* These two discourses read as if the Buddha is trying to
tell Anathapindika that he should not rest content with mere giv-
ing, but should also develop tranquillity and insight.

%2 AN 2.4.4 at AN | 63,4 and its parallels MA 127 at T 1 616a9 and SA 992 at T
11 258c13.

% AN 4.58 at AN 11 64,1, AN 4.60 at AN 11 65,5, AN 4.61 at AN 11 66,1, AN 4.62
at AN 11 69,7, AN 5.41 at AN 111 45,7, AN 5.43 at AN Il 47,18, and AN 10.91
at AN V 177,1, where the last has parallels in MA 126 at T 1 615a12 and T 65
at T 1 863b17 (which differ from AN 10.91 in as much as the exposition is given
in reply to a corresponding enquiry by Anathapindika). Several discourses also
report that the Buddha instructs him about the importance of keeping the pre-
cepts and of protecting the mind; cf. AN 3.105 at AN | 261,17 (where in the par-
allel EA? 2 at T 11 875¢21 the Buddha's exposition is in reply to a corresponding
question), AN 3.106 at AN | 262,21, and AN 5.174 at AN 111 205,3.

% AN 5.176 at AN 111 207,1, with counterparts in SA 482 at T II 123a6 and D
4094 nyu 73b3 or Q 5595 thu 118as.

% AN 9.20 at AN 1V 396,1, where the parallels differ slightly in regard to what
the most fruitful activity is: in MA 155 at T1678a4 and T 73 at T | 879c16
awareness of impermanence is combined with awareness of the other two
characteristics; in D 4094 ju 172a1 or Q 5595 tu 198a3 diligent contemplation
of impermanence leads on to dispassion, cessation, and disappearance; in T 72
at T 1 878c26 and EA 27.3 at T II 645a6 the theme is absence of delighting in
(anything) in the whole world; and in T 74 at T | 882a10 it is signlessness.
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In sum, the way these discourses portray Anathapindika indi-
cates that he may not have had as keen an interest in the insight-
related teachings of the Buddha as some other householders, (11
who in the Majjhima-nikaya and the Samyukta-agama, as well as
in other discourses, receive such teachings.

In agreement with a range of parallels, the Pali Vinaya reports
that Anathapindika had become a stream-enterer during his first
meeting with the Buddha.*® Thus from an early Buddhist perspec-
tive he would have been on safe ground as someone who already
had acquired firm insight into the core of the teachings and was
certain of eventually reaching full awakening.*’ In view of this, it
is perhaps understandable if teachings given to him were adjusted
to what seems to have been his personal interests, instead of trying
to force insight on him.

A comparable instance can be found in a discourse in the Sam-
yutta-nikaya, which reports how a group of lay followers, headed
by the stream-enterer Dhammadinna, come to see the Buddha and

% Vin 11 157,2, with parallels found, e.g., in MA 28 at T 1 460b29, SA 592 at T II
158h6, SA? 186 at T Il 441a15, T 196 at T IV 156b16, T 202 at T IV 419b11,
T 374 at T X1l 54149, and T 375 at T XIl 786b7, the Mahisasaka Vinaya, T
1421 at T XXII 16729, the Dharmaguptaka Vinaya, T 1428 at T XXII 939a18,
the Mulasarvastivada Vinaya, Gnoli 1977: 170,1, and the Sarvastivada Vinaya,
T 1435 at T XXI11 244b13; cf. also T 1509 at T XXV 732b24. The events that
precede their meeting recur in SN 10.8 at SN | 210,29.

37 Anathapindika's attainment of penetrative insight into the law of dependent
arising underlies AN 10.93 at AN V 187,1, where he skilfully deals with the
views proposed by heterodox wanderers. A noble disciple's insight into de-
pendent arising is also the theme of SN 12.41 at SN 11 70,7 (= SN 55.28 at SN
V 388,21) and AN 10.92 at AN V 184,5. AN 5.179 at AN 11l 213,16 (with a
parallel in MA 128 at T I 616b13) and AN 9.27 at AN 1V 407,12 refer to a
noble disciple's freedom from the prospect of an evil rebirth. All these dis-
courses are addressed to Anathapindika or given in his presence.
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request instruction.®® In reply, the Buddha recommends the pro-
found discourses he had given on the subject of emptiness. Dham-
madinna replies that, for them as householders who live in the
midst of their family and enjoy sensual pleasures, studying such
profound discourses is not an easy thing to do. So he asks the Bud-
dha to give them a different type of teaching instead.

In this instance, too, it is not because of any unwillingness to
teach on the part of the Buddha, but due to a lack of interest or re-
ceptivity on the side of the lay followers that certain topics are not
taught to them in more detail.

Such a different interest or receptivity would also underlie a
discourse in the Samyutta-nikaya and its parallels in the two ver-
sions of the Samyukta-agama, according to which monastic disci-
ples are a superior field for sowing seeds, whereas lay disciples
are comparable to a field of lesser quality.® In other words, al-
though the seeds of insight are the same, owing to their lifestyle
most lay followers may not be as receptive to certain teachings as
they would be if they had gone forth which — at least in the an-
cient Indian context — was seen as a natural expression of wanting
to practise the deeper aspects of the Buddha's teachings.

Applying the results of the above survey to the Arnathapindiko-
vada-sutta and its Samyukta-agama parallel, it seems that Anatha-
pindika would have received such teachings earlier if he had shown
an interest in them. His sadness is thus probably best understood
as an expression of his deathbed repentance for having missed out
on evincing an interest in deeper teachings on earlier occasions.

In other words, (1) Anathapindika's remark that, in spite of all
his services, he had not heard such penetrative teachings before

3 SN 55.53 at SN V 408,5 notes that Dhammadinna was a stream-enterer,
whereas according to SA 1033 at T IT 270a13 he was even a non-returner.
% SN 42.7 at SN IV 315,18, SA 915 at T II 231a17, and SA? 130 at T 11 424b1.
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need not be taken to imply that certain teachings were in principle
restricted to monks and nuns. Instead, it only appears to indicate
that teachings on deeper insight were not forced on those who did
not show an interest in them.



Nandakovada-sutta (MN 146)

Introduction

The present chapter takes up the Nandakovada-sutta of the Maj-
jhima-nikaya and its parallels, which report the teachings given by
the monk Nandaka to the nuns.

The extant versions of this discourse are:

« the Nandakovada-sutta of the Majjhima-nikaya,

« a discourse in the Samyukta-agama.”

« Sanskrit fragments,®

* a discourse quotation in the Milasarvastivada Vinaya, pre-

served in Chinese and Tibetan translation.” za;

After translating the Samyukta-agama version, | study some of
its aspects that reflect a different attitude in regard to the nuns when
compared with the Nandakovada-sutta of the Majjhima-nikaya.

Translation
[Nandaka Teaches the Dharma]®

* Originally published in 2010 under the title "Attitudes Towards Nuns — A Case
Study of the Nandakovada in the Light of Its Parallels" (with a contribution by
Giuliana Martini) in the Journal of Buddhist Ethics, 17: 332—400.

1M MN 146 at MN 111 270,9 to 277,19.

2 SA 276 at T II 73¢9 to 75¢17.

3 SHT VI 1226 folio 5R to 11, Bechert and Wille 1989: 22-26, and SHT XI
4560, Wille 2012: 120.

41T 1442 at T XXI11 792a17 to 794a17 and D 3 ja 50b7 to 59a4 or Q 1032 nye
48b5 to 56a5, translated in Martini 2010; cf. also D 4106 phu 81b5 to 83a7 or
Q 5607 mu 94b6 to 96b5.

5[ The translated discourse is SA 276 at T II 73¢9 to 75¢17. SA 276 does not
have a title, hence | follow Akanuma 1929/1990: 44, who assigns the title &

FEsR

Tl to SA 276. In order to facilitate comparing my translation of the Sam-
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1. Thus have | heard. At one time, the Buddha was staying
at Savatthi in Jeta's Grove, Anathapindika's Park. At that time,
in the Rajakarama at Savatthi there were various great disci-
ples from the community of nuns, with nuns from the commu-
nity of nuns by the name of the nun Chanda, the nun Mintuo,
the nun M6lu6pd,® the nun Patacara, the nun Alavika, the nun
Khema, the nun Nanmé,’ the nun called Kisagotami, the nun
Uppalavanna, the nun Mahapajapati Gotami.® [335]

2. At that time, the nun Mahapajapatt Gotami, surrounded
by five hundred nuns,’® approached the Buddha, paid respect
with her head at his feet and withdrew to sit to one side.*°

yukta-agama discourse with the English translation of the Nandakovada-sutta
in Nanamoli 1995/2005: 1120-1125, | adopt the same paragraph numbering.

6101 A 276 at T 11 73¢12; EEFEEEF/E and EEZRZELE JE. In these two cases
and one case mentioned in the note below, | have been unable to arrive at a
reconstruction of the names; hence I simply transcribe the Chinese renderings
in pinyin.

TSR 276 at T 11 73¢13: EFELE FLIE.

812 A listing of famous nuns is not found in MN 146, which proceeds directly
from mentioning the Buddha's whereabouts to reporting how Mahapajapatt
Gotami approached him. T 1442 at T XXIIl 792a19 and D 3 ja 50b7 or Q
1032 nye 48b5 agree with SA 276 in this respect.

® 131 The number five hundred often has a rather symbolic sense and may best be
understood to represent a “substantial group.” Bareau 1971: 80 takes the num-
ber five hundred to represent "many" (“beaucoup”). Rhys Davids and Stede
1921/1993: 388 speak of it being “"equivalent to an expression like ‘a lot™.
Wagle 1966: 16 speaks of "a sizable group”. Wiltshire 1990: 176 comments
that "no precise significance need be attached to this number since it is a liter-
ary stereotype denoting a sizeable collection of people.”

1004 According to MN 146 at MN 111 270,13, Mahapajapatt Gotami remained stand-
ing: "she stood to one side. Standing to one side, Mahapajapatt Gotami spoke like
this to the Blessed One," ekamantam afthasi, ekamantam thita kho mahdapajapati
(B®: mahapajapati) gotami bhagavantam etad avoca. T 1442 at T XXIII 792a25
and D 3 ja 51a4 or Q 1032 nye 49al agree with SA 276 that she sat down.
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Then the Blessed One taught the Dharma to Mahapajapatt
Gotami [and the other nuns], instructing, teaching, illuminat-
ing, and delighting them.*! Having in various ways taught them
the Dharma, instructed, taught, illuminated, and delighted
them, he gave them leave to return by saying: "Nuns, it is the
proper time for you to leave."

Hearing what the Buddha had said, the nun Mahapajapati
Gotamt [and the other nuns] were delighted and rejoiced, paid
respect, and left. (334

When the Blessed One knew that the nun Mahapajapati
Gotami [and the other nuns] had left, he addressed the monks:
"l have become old, I am no longer able to teach the Dharma
to the nuns. From now on those of you in the community of
monks who are senior virtuous elders should give instructions
to the nuns."*?

11157 MN 146 does not record any teaching given by the Buddha to the nuns. In-
stead, in MN 146 at MN I11 270,15 Mahapajapati Gotami requests that the Bud-
dha give teachings to the nuns: "Venerable sir, may the Blessed One exhort the
nuns; venerable sir, may the Blessed One instruct the nuns; venerable sir, may
the Blessed One give the nuns a talk on the Dharma," ovadatu, bhante, bhagava
bhikkhuniyo; anusasatu, bhante, bhagava bhikkhuniyo; karotu, bhante, bhagava
bhikkhuninam dhammikathan ti (B® and C°: dhammizm kathan). In spite of this
request, the Buddha does not address the nuns, so that MN 146 does not report
any delighted reaction by the nuns or that they were given leave and then left. T
1442 at T XXII1 792a25 and D 3 ja 51a4 or Q 1032 nye 49al agree with SA 276
that the Buddha gave a teaching to the nuns. SHT VI 1226 folio 5Rb—c, Bechert
and Wille 1989: 22, has preserved (sampra)harsayitva samadafpa](vitva) and
(bhagavato bhasita)[m-abhiJnanditva anu(m)o (ditva), so that in the Sanskrit
fragment version the Buddha also gives a talk to the nuns and they delight in it.

121881 gch an injunction given by the Buddha to the monks is not recorded in
MN 146. A similar injunction can be found in T 1442 at T XXIIl 792a29 and
D 3 ja 51a7 or Q 1032 nye 49a4, differing in so far as here the Buddha indi-
cates that he is too old to keep giving talks to the four assemblies, i.e., monks,
nuns, male lay followers, and female lay followers.
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3. Then the monks, on receiving the Blessed One's instruc-
tion, took turns in giving instructions to the nuns until it was
Nandaka's turn.** Then Nandaka did not want to give them in-
structions, [even though] it was his proper turn.

Then the nun Mahapajapati Gotami, surrounded by five
hundred nuns, approached the Buddha, (744 paid respect with
her head at his feet ... up to ... they were delighted and re-
joiced in hearing the Dharma, paid respect, and left.**

When the Blessed One knew that the nun Mahapajapati
Gotami had left,"® he asked the venerable Ananda: "Whose
turn is it to give instructions to the nuns?" (337

The venerable Ananda said to the Buddha: "Blessed One,
the elders have been taking turns in giving instructions to the
nuns until Nandaka's turn has come, yet Nandaka does not
want to give them instructions."

4. Then the Blessed One said to Nandaka: "You should
give instructions to the nuns, you should teach the Dharma to
the nuns. Why is that? | myself give instructions to the nuns,
so you should also do it. | teach the Dharma to the nuns, so
you should also do it."*®

B QA 276 at T II 74a5 renders his name as &, Nanda[ka], thus the tran-
scription does not reflect the last syllable of the name he has in MN 146.

14191 A second visit by Mahapajapatt Gotami is not reported in MN 146. T 1442
at T XXII1 792b6 and D 3 ja 51b2 or Q 1032 nye 49a6 agree with SA 276 in
this respect.

15200 A indication that the Buddha politely waited until Mahapajapatt Gotam1
had left before enquiring from Ananda about the matter is not made in MN
146, where the Buddha's question to Ananda comes after Mahapajapati Gota-
mi had asked the Buddha for teachings (during what in MN 146 is her first
visit to him); cf. MN 111 270,19. T 1442 at T XXII1 792b6 (abbreviated) and D
3 ja51b6 or Q 1032 nye 49b2 agree with SA 276 in this respect.

1621 |n MN 146 at MN 111 270,26 the Buddha just tells Nandaka that he should
teach the nuns, without setting himself up as an example in this respect: "Nan-
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At that time, Nandaka silently accepted the instruction.'’
Then, in the morning, when the night was over, Nandaka put
on his robes and took his bowl to enter the city of Savatthi to
beg for alms. Having partaken of the alms, he returned to the
monastery, put away robes and bowl and, having washed his
feet, entered a room to sit in meditation.*®

Having arisen from meditation, he put on his outer robe
and in the company of another monk approached the Raja-
karama. On seeing the venerable Nandaka coming from afar,
the nuns swiftly prepared a seat and invited him to sit on it.*
ra3s) [When] he had sat down, the nuns paid respect with their
heads at the venerable Nandaka's feet and withdrew to sit to
one side. The venerable Nandaka said to the nuns:

5. "Sisters, | shall teach you the Dharma now. You should
ask [questions]. If you understand, you should say that you
understand. If you do not understand, you should say that you
do not understand. If you understand the meaning of what |

daka, exhort the nuns; Nandaka, instruct the nuns; brahmin, give the nuns a
talk on the Dharma," ovada, nandaka, bhikkhuniyo, anusasa, nandaka, bhik-
khuniyo, karohi tvam, brahmana, bhikkhuninam dhammikathan ti (B® and C%;
dhammim kathan). In this way at MN 11l 270,27 the Buddha even addresses
Nandaka with the honorific term brahmana. Such a term is not found in the
Buddha's injunction to Nandaka in T 1442 at T XXII1 792b12 and D 3 ja 52a1
or Q 1032 nye 49b4, which agree with SA 276 in reporting that the Buddha set
himself as an example.

171221 pAccording to MN 146 at MN 111 270,28, Nandaka replied to the Buddha,
accepting the mission. T 1442 at T XXIIl 792b17 and D 3 ja 52a3 or Q 1032
nye 49b6 report that he acquiesced by remaining silent.

181281 MN 146 does not report that Nandaka sat in meditation before approaching
the nuns. T 1442 at T XXI1I 792b21 and D 3 ja 52a5 or Q 1032 nye 49b8 agree
with SA 276 in this respect.

19124 MN 146 at MN 111 271,6 stands alone in reporting that the nuns also pre-
pared water for him to wash his feet: udakaii ca padanam upagthapesum.
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say, you should keep it well in mind. If you do not understand
it, you should keep asking, so that I may explain it to you."

The nuns said to the venerable Nandaka: "On hearing the
venerable one's instruction now, inviting us to ask questions
and telling us: 'If you do not understand, you should now ask
about it all. If you have understood, you should say you have
understood. If you do not understand, you should say you did
not understand. If you have understood the meaning of what |
say, you should bear it in mind. If you do not understand it,
you should keep asking further.' On hearing this, our hearts are
greatly delighted. If we do not understand the meaning, we
will at once ask about it."?

[The Senses]*

6. Then the venerable Nandaka said to the nuns: "How is it,
sisters, on examining the internal sense-sphere of the eye; is
this 'me’, or is it distinct from 'me’ [in the sense of being 'mine’,
or does it exist [within 'me’, or do 'I'] exist [within it]?"?* (3

They replied: "No, venerable Nandaka!"

[He asked further]: "On examining the internal sense-sphere
of the ear ... nose ... tongue ... body ... mind; is this 'me’, or

2151 |n MN 146 at MN 11 271,16 the nuns do not repeat Nandaka's injunction,
but merely reply that they are pleased with just that much, ettakena, when he
invites them in this way. In T 1442 at T XXIIl 792c2 and D 3 ja 52b6 or Q
1032 nye 50a8, the nuns repeat Nandaka's injunction, although in an abbrevi-
ated manner.

211281 The headings are not found in the original, but have been supplied by me
to facilitate keeping track of the main arguments in the exposition given by
Nandaka.

22128 O this formulation cf. above p. 70 notes 31 and 32. The parallel to the
present passage in T 1442 at T XXIII 792c5 simply reads "is there an 'I' [or
what is] mine?", ¥k, T, According to D 3 ja 53al or Q 1032 nye 50b2
he enquired if the nuns consider that "this is mine, this is me, this is my self,"
'di ni bdag gi’o, 'di ni bdag go, 'di ni bdag gi bdag go.
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is it distinct from 'me’ [in the sense of being 'mine'], or does it
exist [within 'me’, or do 'I' exist [within it]?"**

They replied: "No, venerable Nandaka. Why is that? Ven-
erable Nandaka, we have already known and seen this princi-
ple as it really is, in that we have examined the six internal sense-
spheres as not-self. 745 We have already mentally determined
like this: "The six internal sense-spheres are not-self."** 349

The venerable Nandaka said to the nuns: "Well done, well
done, sisters. It is appropriate for you to determine like this:
"The six internal sense-spheres are not-self.™

[Sense-objects]

7. "Nuns, the external sense-sphere of forms; is this 'me’, or
is it distinct from 'me’ [in the sense of being 'mine], or does it
exist [within 'me’, or do 'I'] exist [within it]?"

They replied: "No, venerable Nandaka!"

[He asked further]: "The external sense-sphere of sounds ...
odours ... flavours ... tangibles ... mental objects; is this 'me’,

23[9 The instructions in MN 146 at MN 111 271,18 differ in as much as Nandaka
at first takes up the impermanent nature of each sense-organ, before turning to
the other two characteristics of dukkha and anatta (the same holds for the
examinations of the sense-organs and of consciousness). T 1442 at T XXIII
792c5 and D 3 ja 53al or Q 1032 nye 50b2 directly approach the topic of not-
self, similar to SA 276.

24101 QA 276 at T 11 74b1: {E4IIE /R, where my translation assumes that fi#
here renders adhi + \muc, in fact the corresponding passage in D 3 ja 53a4 or
Q 1032 nye 50b4 reads mos pa; cf. also T 1442 at T XXIII 792c9: {Zf# 1. On
adhimuccati and vimuccati cf. also Lévi 1929: 44 and Wynne 2007: 79. This
part of the nuns' statement does not have a counterpart in MN 146, where they
only indicate that they have already seen this well and with proper wisdom as
it really is; cf. MN 1l 272,3. This corresponds to the first part of their reply in
SA 276 (the same holds for the examinations of the sense-organs and of con-
sciousness).
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or is it distinct from 'me’ [in the sense of being 'mine’], or does
it exist [within 'me’, or do 'I'] exist [within it]?"

They replied: "No, venerable Nandaka. Why is that? Ven-
erable Nandaka, we have already examined the six external
sense-spheres as really being not-self. We constantly keep
mentally determining that: 'The six external sense-spheres are
really not-self."

The venerable Nandaka said to the nuns: "Well done, well
done. It is appropriate for you to contemplate the meaning of
this in this way: The six external sense-spheres are not-self."

[Consciousness]

8. "If in dependence on the eye and form, eye-consciousness
arises,” is that eye-consciousness 'me', or is it distinct from
'me' [in the sense of being 'mine"], or does it exist [within 'me’,
or do 'I' exist [within it]?" (sa1)

They replied: "No, venerable Nandaka!"

[He asked further]: "If in dependence on the ear ... nose ...
tongue ... body ... the mind and mind-objects, mind-conscious-
ness arises, is that mind-consciousness 'me', or is it distinct
from 'me’ [in the sense of being 'mine’], or does it exist [within
'me’, or do 'I'] exist [within it]?"

They replied: "No, venerable Nandaka. Why is that? We
have already examined the six types of consciousness as really
being not-self. We also constantly keep mentally determining
that: "The six types of consciousness are really not-self."

The venerable Nandaka said to the nuns: "Well done, well
done, sisters. It is appropriate for you to contemplate the

BB VN 146 at MN 111 272,29 directly turns to eye-consciousness, without men-
tioning its conditioned arising in dependence on eye and form. The condition-
ality of sense and object is taken up explicitly in T 1442 at T XXIII 792c19
and D 3 ja 53b1 or Q 1032 nye 51al.
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meaning of this in this way: The six types of consciousness
are not-self."

[Contact]

"In dependence on the eye and form, eye-consciousness
arises, and with the coming together of these three contact
arises; is that contact 'me’, or is it distinct from 'me' [in the
sense of being 'mine'], or does it exist [within 'me’, or do 'I']
exist [within it]?"

They replied: "No, venerable Nandaka!"

[He asked further]: "In dependence on the ear ... nose ...
tongue ... body ... the mind and mind-objects, mind-conscious-
ness arises, and with the coming together of these three contact
arises; is that contact 'me’, or is it distinct from 'me' [in the
sense of being 'mine’], or does it exist [within 'me’, or do 'I']
exist [within it]?"?®

They replied: "No, venerable Nandaka. Why is that? We
have already examined the six contacts as really being not-self.
We also constantly keep mentally determining like this: "The
six contacts are really not-self.™

The venerable Nandaka said to the nuns: "Well done, well
done. You should contemplate it as it really is: "The six types
of contact are really not-self."

[Feeling]

"In dependence on the eye and form, eye-(consciousness)
arises,?” with the coming together of these three there is con-

26121 MN 146 does not apply the instruction to the topics of contact, feeling,
perception, intention, or craving. T 1442 at T XXIIl 792¢23 and D 3 ja 53b6
or Q 1032 nye 51a5 only apply the insight treatment to contact, feeling, and
craving. SHT VI 1226 folio 7Rz, Bechert and Wille 1989: 24, appears to have
preserved a reference to craving, (ca)ks[ulsamsparsaja [tr](sna).

2" The translation is based on emending fi to read &%, following Yinshun 1983a:
367 note 4.
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tact, and in dependence on contact there is feeling; is that feel-
ing, which depends on contact, 'me’, or is it distinct from 'me'
[in the sense of being 'mine", or does it exist [within 'me’, or
do 'I'] exist [within it]?"

They replied: "No, venerable Nandaka!"

[He asked further]: "In dependence on the ear ... nose ...
tongue ... body ... the mind and mind-objects, mind-conscious-
ness arises, with the coming together of these three there is
contact, and in dependence on contact there is feeling; is that
feeling, which depends on contact, 'me’, or is it distinct from
'me' [in the sense of being 'mine"], or does it exist [within 'me’,
or do 'I'] exist [within it]?"

They replied: "No, venerable Nandaka. Why is that? We
have already examined the six types of feeling as really being
not-self. 74q We also constantly keep mentally determining
that: "The six types of feeling are really not-self."

The venerable Nandaka said to the nuns: "Well done, well
done. You should contemplate its meaning like this: "The six
types of feeling are really not-self."" 343

[Perception]

"In dependence on the eye and form, eye-consciousness
arises, with the coming together of these three contact arises,
in dependence on contact there is perception; is that perception
'me’, or is it distinct from 'me’ [in the sense of being 'mine’, or
does it exist [within 'me’, or do 'l'] exist [within it]?"

They replied: "No, venerable Nandaka!"

[He asked further]: "In dependence on the ear ... nose ...
tongue ... body ... the mind and mind-objects, mind-conscious-
ness arises, with the coming together of these three contact
arises, in dependence on contact there is perception; is that
perception 'me’, or is it distinct from 'me’ [in the sense of being
'mine'], or does it exist [within 'me’, or do 'l'] exist [within it]?"
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They replied: "No, venerable Nandaka. Why is that? We
have already examined the six types of perception as really be-
ing not-self. We also constantly keep mentally determining
that: "'The six types of perception are really not-self."

The venerable Nandaka said to the nuns: "Well done, well
done. Nuns, you should contemplate its meaning like this: 'The
six types of perception are really not-self."

[Intention]

"In dependence on the eye and form, eye-consciousness
arises, with the coming together of these three there is contact,
in dependence on contact there is intention; is that intention
'me’, or is it distinct from 'me’ [in the sense of being 'mine", or
does it exist [within 'me’, or do 'l'] exist [within it]?"

They replied: "No, venerable Nandaka!"

[He asked further]: "In dependence on the ear ... nose ...
tongue ... body ... the mind and mind-objects, mind-conscious-
ness arises, with the coming together of these three there is
contact, in dependence on contact there is intention; is that in-
tention 'me’, or is it distinct from 'me’ [in the sense of being
'mine’], or does it exist [within 'me’, or do 'I'] exist [within it]?"

They replied: "No, venerable Nandaka. ;zs Why is that?
We have already examined the six types of intention as really
being not-self. We constantly keep mentally determining that:
‘The six types of intention are really not-self."

The venerable Nandaka said to the nuns: "Well done, well
done. Nuns, you should contemplate its meaning like this: "The
six types of intention are really not-self."

[Craving]

"In dependence on the eye and form, eye-consciousness
arises, with the coming together of these three there is contact,
in dependence on contact there is craving; is that craving 'me’,
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or is it distinct from 'me’ [in the sense of being 'mine’], or does
it exist [within 'me’, or do 'I'] exist [within it]?"

They replied: "No, venerable Nandaka!"

[He asked further]: "In dependence on the ear ... nose ...
tongue ... body ... the mind and mind-objects, mind-conscious-
ness arises, with the coming together of these three there is
contact, in dependence on contact there is craving; is that crav-
ing 'me’, or is it distinct from 'me’ [in the sense of being 'mineT,
or does it exist [within 'me', or do 'I'] exist [within it]?"

They replied: "No, venerable Nandaka. Why is that? We
have already examined the six types of craving as really not-
self. We constantly keep mentally determining that: 'The six
types of craving are really not-self."

The venerable Nandaka said to the nuns: "[Well done, well
done.] You should contemplate its meaning like this: 'The six
types of craving are really not-self."

[Simile for the Senses]

9. "Sisters, it is just like a lamp that shines in dependence
on the oil and the wick. The oil is impermanent, the wick is
also impermanent, the flame is also impermanent, and the ves-
sel is also impermanent. (75, If Someone were to say: 'Without
oil, without wick, without flame, and without vessel, the lamp-
light that has arisen in dependence on them is permanent and
persists, it remains and will not change', would such a saying
be correct?"*® 1z

2138 MN 146 at MN 11 273,15 differs in that the point of the simile is not the
absence of the oil, etc., but the impermanent and changing nature of the oil,
etc. (the same holds for the subsequent tree simile). Another difference is that
MN 146 does not mention the vessel, but only the oil, the wick, and the flame.
T 1442 at T XXII1 793a4 and D 3 ja 54b6 or Q 1032 nye 52a5 do mention the
vessel.
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They replied: "No, venerable Nandaka. Why is that? The
lamp shines in dependence on the oil, the wick, and the vessel.
The oil, the wick, and the vessel are impermanent. If there is
no oil, no wick, and no vessel, the lamplight that depends on
them will consequently cease, be extinguished, disappear, and
become truly cool."?

[The venerable Nandaka said]: "In the same way, sisters,
these six internal sense-spheres are impermanent. If someone
were to say: 'The pleasure that arises in dependence on these
six internal sense-spheres is permanent and persists, it remains,
it will not change and [provide] comfort', would such a saying
be correct?"

They replied: "No, venerable Nandaka. Why is that? We
have already examined as it really is that in dependence on this
and that factor, this and that factor arises. In dependence on
the cessation of this and that factor, this and that arisen factor
will consequently cease, be extinguished, disappear, and be-
come truly cool."*

The venerable Nandaka said to the nuns: "Well done, well
done. Nuns, you should contemplate its meaning like this: 'In
dependence on this and that factor, (s this and that factor

214 |n MN 146 at MN [11 273,27 the reply by the nuns just affirms the imper-
manent nature of the radiance (the same holds for the subsequent tree simile,
where they affirm the impermanent nature of its shadow). Their reply in T
1442 at T XXI11 79329 and D 3 ja 54b7 or Q 1032 nye 52a7 covers the differ-
ent aspects of the lamp as well.

S0B81 In MIN 146 at MN 111 273,35 the nuns no longer point out that they have
already undertaken such contemplation and their reply is about the arising or
disappearance of the three types of feeling in dependence on this and that
condition (the same holds for the subsequent tree simile); T 1442 at T XXIlII
793a15 and D 3 ja 55a3 or Q 1032 nye 52b3 agree with SA 276 that the nuns
keep on indicating that they had already understood that much and that the
point of the simile is to illustrate the dependent nature of pleasant feeling.
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arises. In dependence on the cessation of this and that factor,
this and that arisen factor will consequently cease, be extin-
guished, disappear, and become truly cool.™

[Simile for the Sense-organs]

10. "Sisters, it is just like a great tree that has roots, twigs,
branches, and leaves. The roots are impermanent and also the
twigs, branches, and leaves, they are all impermanent. If some-
one were to say: That tree being without roots, without twigs,
without branches, and without leaves, its shadow is neverthe-
less permanent and persists, it remains, it will not change and
[will provide] comfort', would such a saying be correct?"

They replied: "No, venerable Nandaka. Why is that? That
great tree has roots, twigs, branches, and leaves. The roots are
impermanent and also the twigs, branches, and leaves, they are
all impermanent. Being without roots, without twigs, without
branches, and without leaves, the shadow of the tree that de-
pends on them will become completely and entirely non-exis-
tent."

[The venerable Nandaka said]: "Sisters, what depends on
the six external sense-spheres is impermanent. If someone
were to say: 'The pleasure that arises in dependence on these
six external sense-spheres [is permanent] and persists, it re-
mains, it will not change and [will provide] comfort’; would
such a saying be correct?"

They replied: "No, venerable Nandaka. Why is that? We
have already examined as it really is that in dependence on this
and that factor, this and that factor arises. In dependence on
the cessation of this and that factor, this and that arisen factor
will consequently cease, be extinguished, disappear, and be-
come truly cool.”

The venerable Nandaka said to the nuns: "Well done, well
done, sisters. You should contemplate its meaning as it really
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is: 'In dependence on this and that factor, this and that factor
arises. In dependence on the cessation of this and that factor,
this and that arisen factor will consequently cease, be extin-
guished, disappear, and become truly cool." 347

[Final Simile]

11. "Sisters, listen to an analogy spoken by me, [7s,; with
the help of an analogy the wise come to understand. It is just
like a skilled master butcher or a butcher's disciple who takes a
sharp knife in his hand and skins a cow, proceeding at the
level of the skin without damaging the flesh inside or damag-
ing the outer hide, taking [the hide] off from the limbs,* ten-
dons, and bones. Afterwards he would put the hide back on it
as a cover. If someone were to say: The hide and flesh of this
cow are complete and not separate’, would such a saying be
correct?"

They replied: "No, venerable Nandaka. Why is that? The
skilled master butcher or the butcher's disciple has taken a
sharp knife in his hand and, proceeding at the level of the skin
without damaging the flesh or the hide, has taken [the hide] off
from the limbs, tendons, and bones completely. [Although]
afterwards he put the hide back on it as a cover, the hide and
the flesh have already been separated [from each other], it is
not the case that they are not separate [from each other]."

12. [The venerable Nandaka said]: "Sisters, | have spoken
this analogy, now I shall explain its meaning. The cow repre-
sents the gross bodily form of a person ... to be given in full as

81161 Adopting the variant i instead of £5; cf. also Yinshin 1983a: 367 note 6.
Evans 2012: 134 comments that the present discourse “includes a strikingly
Vedic image in which the parts of a butchered cow, equated with features of
the cosmos in the Upanisads, are, metaphorically here, equated with the
senses, their objects and attachment, more or less, the ‘all'."
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in the discourse on the chest with poisonous snakes.** The 'meat’
is reckoned to be the six internal sense-spheres. [s45; The outer
hide is reckoned to be the six external sense-spheres. The
‘butcher" is reckoned to be the trainee who has the vision of the
path. What is between the hide and the flesh, the tendons and
the bones, is reckoned to be desire together with delight. The
'sharp knife' is reckoned to be sharp wisdom.

"The learned noble disciple uses the sharp knife of wisdom
to cut all fetters, bondages, underlying tendencies, defilements
(kilesa), higher defilements (upakkilesa), and [mental] afflic-
tions.®

"Therefore, sisters, you should train in this way: 'In regard
to pleasurable phenomena our mind shall not be attached, in
order to cut off and eliminate desire. In regard to irritating
phenomena, we shall not give rise to aversion, in order to cut
off and eliminate aversion. In regard to deluding phenomena,

82137 This would refer to SA 1172 at T II 313¢10, which in an explanation of a
simile that involves a chest with four poisonous snakes explains that “the
chest represents this gross bodily form [made up] of the four great [elements]
and what is derived from the four great [elements] whose essence is blood, a
body that is dirty, that [needs] to be kept growing through nourishment, that
[needs] to be washed and clothed, and whose nature is to be impermanent, to
be changing, to be destroyed, to become endangered, and to be fragile™ (the
four poisonous snakes then stand for the four elements, a correlation also
made in the parallel SN 35.197 at SN 1V 174,22). The circumstance that in
this case a discourse occurring earlier in the collection, SA 276, refers "back"
to a discourse found later, SA 1172, is due to a misplacing of the fascicles of
the Samyukta-agama. In the restored sequence accepted by most scholars
nowadays, SA 276 occurs in fact after SA 1172.

33138 The explanation of the simile in MN 146 at MN 111 275,12 does not iden-
tify the cow with the physical body or the butcher with the trainee (sekha);
identifications found in T 1442 at T XXIIl 793b16+21 and D 3 ja 56b2+5 or Q
1032 nye 53b6+54a1, although instead of the trainee they speak of the learned
noble disciple (additionally qualified as "wise" in T 1442).
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we shall not give rise to delusion, in order to cut off and elimi-
nate delusion."

13. "In regard to the five aggregates of clinging, we shall
contemplate their arising and disappearing. In regard to the six
spheres of contact, we shall contemplate their arising and dis-
appearing. In regard to the four satipatthanas, we shall well
join the mind to them and become established in the seven fac-
tors of awakening.> (s

"Having developed the seven factors of awakening, the
mind will not be conditioned by attachment in regard to the in-
flux (@sava) of desire and will attain liberation; the mind will
not be conditioned by attachment in regard to the influx of be-
coming and will attain liberation; and the mind will not be con-
ditioned by attachment in regard to the influx of ignorance and
will attain liberation.®® Sisters, you should train in this way."

14. At that time, the venerable Nandaka taught the Dharma
to the nuns, instructing, teaching, illuminating, and delighting
them. Having instructed, taught, illuminated, and delighted
them, he rose from his seat and left.*’

8 139 This succinct injunction is not found in MN 146; a similar instruction oc-
cursin T 1442 at T XXI11 793b25 and D 3 ja 56b6 or Q 1032 nye 54a3.

S5 1401 MN 146 at MN 111 275,22 sets in directly by listing the bojjhasigas, without
mentioning the aggregates, the spheres of contact, or the four satipasthanas.
The five aggregates and the six spheres occur also in D 3 ja 57a1 or Q 1032
nye 54a5; T 1442 at T XXI11 793c1 instead refers to the noble eightfold path.
S 14 MN 146 at MN 111 275,22 states that the factors of awakening should be
developed in dependence on seclusion, dispassion and cessation, leading to
relinquishment, in order to attain liberation from the influxes. Such a specifi-
cation is not found in the corresponding passage in T 1442 at T XXIII 793b29
and D 3 ja 57a3 or Q 1032 nye 54a6.

37142 |In MIN 146 at MN 111 276,1 Nandaka tells the nuns that the time has come
for them to go: "venerable Nandaka ... dismissed the nuns [saying]: 'go, sis-

ters, it is time," ayasma nandako ta bhikkhuniyo ... uyyojesi: gacchatha, bha-
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Then, the nun Mahapajapati Gotami, surrounded by five
hundred nuns, approached the Buddha, paid respect with her
head at his feet and sat back to one side ... up to ... she paid
respect to the Buddha and left.

15. When the Blessed One knew that the nun Mahapajapati
Gotami [and the other nuns] had left, he said to the monks: "It
is just as when various people look at the bright moon on the
night of the fourteenth day, [thinking]: 'Is it full or is it not yet
full?' One should know that the moon is not really full.

"In the same way, the clansman Nandaka has given proper
instructions to the five hundred nuns, (75 has properly taught
them the Dharma, (3507 [yet] their liberation is not really full.
[However, if] it were the time for passing away for those nuns,
I do not see a single fetter that they have not eliminated due to
which they would be reborn in this world."*

16. Then the Blessed One said to Nandaka: "You should
teach the Dharma to the nuns again."*

Then the venerable Nandaka silently accepted the injunc-
tion.*” In the morning, when the night was over, he took his
bowl to enter the city to beg for alms. Having partaken of the
alms ... up to ... he approached the Rajakarama and sat on a

giniyo, kalo ti; whereon they pay respect, leave, and approach the Buddha. T
1442 at T XXI11 793c7 and D 3 ja 57a6 or Q 1032 nye 54b2, however, report
that Nandaka left.

38 141 MN 146 at this point makes no declaration regarding any attainment by the
nuns. T 1442 at T XXI1l 793c12 and D 3 ja 57b7 or Q 1032 nye 55a2 agree with
SA 276 that the nuns had reached non-return; the same is the case for SHT XI
4560 R4, Wille 2012: 120, which has preserved part of the present section.

I US1 MN 146 at MN 111 276,19 stands alone in specifying that he should give
the same teaching to the nuns: "you should exhort those nuns tomorrow with
the same exhortation," sve pi ta bhikkhuniyo ten' ev' ovadena ovadeyyasi ti.

#0181 gimilar to the earlier instance of such an injunction being given to Nan-
daka, according to MN 146 at MN |11 276,21 Nandaka replies: evam bhante.
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[prepared] seat. He taught the Dharma to the nuns,* instructing,
teaching, illuminating, and delighting them. Having instructed,
taught, illuminated, and delighted them, he rose from his seat
and left. [351]

At a subsequent time, the nun Mahapajapati Gotami, sur-
rounded by five hundred nuns, approached the Buddha, paid
respect with her head at his feet, and sat back to one side ... up
to ... she paid respect to the Buddha and left.

27. When the Blessed One knew that the nun Mahapajapati
Gotami [and the other nuns] had left, he said to the monks: "It
is just as when people look at the bright moon on the night of
the fifteenth day and have no doubt whether it is full or not full,
since the moon is completely full.**

"In the same way, the clansman Nandaka has given proper
instructions to the five hundred nuns, their liberation is com-
plete.”® If it were the time for passing away for them, nobody

N1 QA 276 at T 11 75¢6: EEEEE - fEshiZ. The circumstance that Nandaka's
actual teaching is not included in the part given in abbreviation, which only
covers the period from his partaking of alms until his arrival at the nunnery, is
noteworthy. This makes it less probable that from the viewpoint of SA 276 he
gave the same teaching to the nuns. To convey that his second teaching had
been exactly the same as the first one, the abbreviation "up to", /5%, could
have covered the period from his partaking of alms all the way until his depar-
ture from the nunnery.

42148 Hy_von Hintiber 1996: 92f clarifies that the comparison with the moon on
the fourteenth and fifteenth day does not necessarily imply that the nuns were
taught on two successive days.

3 The description of the nuns' gradual progress from non-return to full awaken-
ing through Nandaka's instructions would presumably not refer to Mahapaja-
pati Gotami or to those of the famous nuns, mentioned at the outset of the dis-
course, who according to tradition reached full awakening in other ways and
thus independent of Nandaka's instruction.
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could proclaim the course of their destination. It should be
known that [they reached] the end of dukkha."**

In this way the Blessed One conferred on the five hundred
nuns a declaration of the supreme fruit.*> When the Buddha
had spoken this discourse, hearing what the Buddha had said
the monks were delighted and received it respectfully. (s

Study

Placing the above-translated Samyukta-agama discourse and
the Nandakovada-sutta side by side, several of the differences
found between them seem to reflect a dissimilar attitude in regard
to the nuns. Although some of these variations are rather minor,
added together they do give a distinct flavour to each version.
Before surveying such differences in detail, however, | first ex-
amine Nandaka's unwillingness to teach the nuns. (571 Does tradi-
tion preserve any background information that helps to under-
stand why he is shown to avoid doing his duty and needs to be
admonished by the Buddha in order for him to teach the nuns?

A discourse in the Anguttara-nikaya depicts the types of pun-
ishment that the monastic community can inflict on a monk of
bad character, who will be divested of various privileges. One of
these punishments is that he is no longer allowed to give teach-
ings to the nuns.*® Judging from this passage, teaching the nuns

“191 In MN 146 at MN 111 277,15 the Buddha only declares that the least ad-
vanced of the nuns is a stream-enterer: "the least advanced of those five hun-
dred nuns is a stream-enterer,” tdsam ... paficannam bhikkhunisatanam (B
bhikkhunisatanam) ya pacchima (B® and S°: pacchimikd) bhikkhuni sa sota-
panna (B, C°, and S°%: sotapanna). T 1442 at T XXIII 794a14 and D 3 ja 59a1
or Q 1032 nye 56a2 agree with SA 276 that the Buddha declared them to have
reached full awakening.

4 Adopting the variant %7 instead of 57; cf. also Yinshuin 1983a: 367 note 8.

46 [%1 AN 8.90 at AN 1V 347,9.
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appears to have been considered an honourable task, not some-
thing best avoided.*’

That to teach the nuns was indeed a privilege is confirmed in
the Theravada Vinaya, which reports that a group of notoriously
badly-behaved monks had taken to teaching the nuns in the hope
of receiving the gains that accrued to monks who undertook this
task.*® So to give teachings to the nuns was apparently a privilege,
ia721 instead of being a troublesome duty that was best avoided.

Nandaka in Other Passages

Regarding Nandaka himself, although he is not a prominent
disciple in the early discourses, he does make an appearance as
the speaker of another two discourses in the Anxguttara-nikaya. In
one of these instances he addresses two Iaymen;49 in the other he
speaks to a group of monks.

The second instance is noteworthy in so far as he gives a rather
long teaching to the monks.*® Next the Buddha joins the monks.

4711901 The same would also be reflected in a listing given in AN 8.52 at AN IV
279,23 of the qualities that are required for a monk to become an exhorter of
the nuns; cf. also Schopen 2010: 109ff on the corresponding requirements in
the Mulasarvastivada tradition.

48 101 vsin |V 49,28 reports their reasoning to have been based on the observa-
tion that other elders gained the four requisites by exhorting the nuns. The
same idea also underlies the background narration to one of the pacittiya rules
at Vin 1V 57,27, which deals with the wrong allegation that monks teach the
nuns to get material gains. The narration reports that these allegations, al-
though misrepresenting the intentions of those who taught the nuns, happened
because these monks had indeed received an abundance of material gains in
recognition of their teachings.

4911021 1y AN 3.66 at AN 1 193,29 he delivers a talk on the three root defilements
to two laymen.

5011031 AN 9.4 at AN 1V 359,4 reports that, having joined the monks, the Buddha
remarked that Nandaka had been speaking for a long time.
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After the Buddha has gone again, Nandaka right away starts to talk
to the monks once more.”* This does not give the impression that
he was too shy to give a talk to other monastics. Instead, judging
from the way these discourses depict him, he seems quite happy
to give teachings once an opportunity arises.

The Theragatha also has a set of stanzas by him. These begin
with a curse on bad smelling bodies from which nine streams
keep flowing.>

According to the commentarial narration, at the time of speak-
ing these stanzas he had been on the streets of the town begging
for food. His reaction was occasioned by a chance meeting with
his former wife, who on seeing him had smiled at him with a de-
filed mind.”® ;375 Thus, according to the commentarial narration,
Nandaka's curse was in reply to this smile.

A to some degree related nuance comes up in the commentary
on the Nandakovada-sutta, which reports that Nandaka had been
unwilling to teach the nuns because these had been the members
of his harem in a previous life.>* After he had found out about
their previous relationship through recollecting his past lives, he
became apprehensive that another monk, endowed with similar
abilities, might also find out. If such a monk should then see him
teaching the nuns, that monk might assume that Nandaka was still
unable to separate himself from his former concubines.

1104 According to AN 9.4 at AN 1V 360,25, soon after the Buddha had left
Nandaka addressed the monks again.

5210081 Th 279: dhir atthu pire duggandhe, marapakkhe avassute, nava sotani te
kaye, yani sandanti sabbada, translated by Norman 1969: 33 as "a curse upon
bodies, evil-smelling, on Mara's side, oozing; there are nine streams in your
body which flow all the time."

53 [106] Th-a 11 116,28: theram savatthiyam pindaya carantam afifiatara purana-
dutiyika itthi kilesavasena oloketva hasi.

407 ps v/ 93 8.
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This explanation appears a little contrived because, judging
from the way the discourses describe recollection of past lives in
general (leaving aside the special abilities of the Buddha), such
recollection seems to be about remembering one's own lives, not
those of others. Thus for another monk to recollect Nandaka's
past-life association with the nuns, this other monk would pre-
sumably also have to have lived at the same time and spot to have
been able to witness it at that time in the past. Alternatively, the
other monk might be able to read the mind of others and thereby
come to find out by directly observing Nandaka's mind. Yet in
such a case the monk in question would also be able to observe
that Nandaka's mind was without any attachment to the nuns, so
that the projected misunderstanding of Nandaka's motives for
associating with the nuns would not have arisen in the first place.

Leaving aside the somewhat artificial idea of another monk
knowing the past-life relationships between Nandaka and the
nuns, however, the remainder of the commentary does offer a
meaningful indication which is in line with what can be deduced
from Nandaka's stanzas in the Theragatha and the commentarial
gloss on them. (374

Judging from the narration in the Theragatha commentary,
Nandaka reacted rather strongly to being smiled at by his former
wife. Now for her to smile at him, even with a defiled mind, is
perhaps not so outrageous, given that she had been his wife be-
fore. Once he had gone forth, her chances at getting another hus-
band in ancient Indian society would have been rather slim.*® That

5 [108] 'y oung 2004: 87, commenting on women being left behind when men go
forth as Buddhist monks, explains that "women deserted by their husbands
were left in a highly questionable and vulnerable state ... without a husband a
woman was nothing; she was blamed by his family for not keeping him at
home, and due to her possible inauspiciousness she was excluded from the
round of celebratory events that make up family life." Hence "tales of wives
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is, having rightfully had amorous relationships with him earlier
and being quite probably condemned to a life of celibacy without
having chosen it herself, for her to feel some sensual longing on
seeing him would be, after all, understandable.

According to the commentarial explanation, at the time of this
encounter Nandaka was already an arahant.*® This indicates that
his reaction would not have been motivated by fear of temptation.
Besides, the encounter took place out on the roads of the town, so
that at least at that moment it could not have posed a real threat to
Nandaka's celibacy. Hence for Nandaka to be depicted as reacting
like this presents him as someone who had a perhaps excessive
concern that others may witness the scene and misunderstand what
was going on. Hence he felt it important to make a public display
of his total disinterest in the charms of female bodies. (375

The same reasoning would also explain his reluctance to teach
the nuns. Whether or not there was a danger that others might mis-
interpret his teaching the nuns, which after all was just fulfilling his
duty, given Nandaka's apparent concern not to be mistaken for one
who has sensual weaknesses, he might have preferred to avoid any
association with females as much as possible.

The Nandakovada-sutta's Portrayal of the Nuns

This leads me onto the second topic | intend to discuss, hame-
ly the way the nuns are portrayed in the parallel versions. Nota-
bly, the way Nandaka is depicted in the Theravada tradition as a

trying to tempt their monk-husbands to come back home™" reflect understand-
able attempts "on the part of the women to end their ambiguous status as pseu-
dowidows."

56 11091 Th_g || 116,22; cf. also Ps V 95,22 (commenting on MN 146), where he is
also introduced as an arahant. It is not easy to reconcile his strong reaction to a
smile from his former wife with the aloofness and detachment that the dis-
courses usually associate with an arahant.
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monk with a somewhat negative or at least defensive attitude to-
wards women seems to be similar to the attitude responsible for
how the Nandakovada-sutta has been handed down in the Thera-
vada tradition. 1357 As mentioned earlier, some of the variations
between the Nandakovada-sutta and its parallels are rather minor,
but taken together they do convey a distinct impression. In what
follows | examine these variations in the order in which they ap-
pear in the discourse.

1) Introducing the Nuns

The Samyukta-agama discourse begins by mentioning the pres-
ence of several senior nuns at the nunnery and then gives their
names. The same is the case in the Milasarvastivada Vinaya.”” The
Nandakovada-sutta, however, does not mention these nuns. Listing
the names of these nuns and describing them as "great disciples"” is
obviously a way of introducing the setting of the discourse that is
more favourable to the nuns.

2) Posture Adopted by Mahapajapati Gotami

When meeting the Buddha, according to the report given in the
Samyukta-agama and the Milasarvastivada Vinaya, Mahapajapati
Gotamd sits down, whereas in the Nandakovada-sutta she remains
standing and speaks to the Buddha while remaining in the stand-
ing position.*®

Now, the posture adopted during a conversation serves as an ex-
pression of respect and establishes the position of the participants
in that conversation within the hierarchically structured system of
relationships prevalent in ancient Indian society.” (3 In the early

571501 Cf. above note 8.

58 51 Cf. above note 10.

59 B2 The importance given to posture finds a reflection, for example, in one of
the minor rules for monks, according to which a monk who is standing him-
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discourses, the description of the posture adopted by someone who
comes to speak to the Buddha acts as a signifier, providing the
audience with a hint about the kind of person that has come and
about what type of action can be expected of him or her.

Comparing the present instance with other discourses in the
same Majjhima-nikaya,*® in the overwhelming majority of cases
when monastics or lay disciples approach the Buddha, they sit
down. In a few instances, the standing posture is taken by those
who have just come to deliver a short message.®* In several other
cases, the standing posture is adopted by outsiders who do not
consider themselves to be disciples of the Buddha, often by those
who have come with the intention to challenge him.®

Because Mahapajapati Gotam1 has come for a talk on the
Dharma, her function goes beyond merely acting as a messenger.

self should not teach someone who is seated; cf. Vin IV 204,33. According to
the survey in Pachow 1955: 205, this particular observance is common to the
different Vinaya traditions.

80153 The formulaic descriptions of how someone approaches the Buddha differ
at times between Pali Nikayas; cf. Allon 1997b: 39 or Analayo 2007d: 10f.
Therefore contextualizing indications made in MN 146 requires in particular a
comparison with other occurrences of related motifs or forms of behaviours in
the same Majjhima-nikaya collection.

6114 MN 85 at MN 11 97,13, MN 91 at MN 11 142,6, and MN 128 at MN 111
153,1, where the last instance is the only case | have been able to locate in the
Majjhima-nikaya where a Buddhist monastic remains standing while speaking
to the Buddha.

621551 MN 18 at MN | 108,24, MN 51 at MN | 339,8 (which is particularly re-
markable as it describes a non-Buddhist wanderer remaining in the standing
posture even though a lay disciple of the Buddha who arrived together with
him had already sat down), MN 54 at MN | 359,17, MN 56 at MN | 372,2,
MN 74 at MN 1 497,24, and MN 80 at MN 11 40,5. My survey only takes into
account human visitors approaching the Buddha. The adoption of postures
differs for devas, who are generally depicted as remaining standing when con-
versing with humans.
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That she is nevertheless depicted in the standing posture while
speaking to the Buddha presents her in a way that is elsewhere
associated with outsiders who have come to challenge the Bud-
dha. [354]

Although this is a rather minor point, given the function of
such small signifiers in the context of a narration this does invest
her behaviour with a subtle nuance of inappropriateness or even
challenge. In other words, to an audience accustomed to the mode
of narration adopted in the early discourses this would be giving
the impression that there is something a bit wrong with her behav-
iour, in the way it is depicted in the Nandakovada-sutta.

In contrast, for her to sit down, as she does in the parallel ver-
sions, would be normal for a disciple who has come to visit the
Buddha in the hope of hearing a discourse from him.

3) The Buddha's Giving of a Talk to the Nuns

According to the Samyukta-agama discourse and the Milasar-
vastivada Vinaya, even without being requested to do so the Bud-
dha gives a talk on the Dharma to Mahapajapati Gotamt and the
group of nuns, delighting and inspiring them.

In the Samyukta-agama discourse and the Miulasarvastivada
Vinaya this is in fact the standard way the Buddha reacts on being
visited by Mahapajapati Gotami and the nuns. Even after he has
told the monks that they should take over the task of teaching the
nuns in his stead, once Mahapajapatt Gotami and the nuns come
into his presence, the Buddha right away gives them a talk him-
self. Thus he gives a talk to them on four occasions within the
time frame set by the narration in the discourse.

In contrast, the Nandakovada-sutta does not report any teach-
ing given by the Buddha to the nuns, even though Mahapajapati
Gotami three times with slightly varying expressions requests a
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teaching from him, asking the Buddha to advise the nuns, to in-
struct them, and to give them a talk on the Dharma.®® 355

In fact in the Pali version the Buddha does not even speak to
the nuns at all. In reply to Mahapajapati Gotami's request, the Bud-
dha turns to Ananda instead. This does convey the impression that
he is to some extent giving them the cold shoulder.

Elsewhere in the early discourses, to make three requests is a
standard way to express keen interest. The usual pattern in such
cases is that, even though the Buddha might hesitate on the first
or second instance, once a third request is made he will give a re-
ply or comply to the request.

In the Kukkuravatika-sutta, for example, the Buddha refuses
twice to given an answer to an enquiry, as he anticipates that the
guestioner will be hurt. On being asked a third time, however, he
obliges and replies.®*

The present case differs in as much as Mahapajapatt Gotami
makes her three requests in one go, without intervening refusals by
the Buddha. Even though the Buddha does not explicitly refuse, he
nevertheless does so implicitly by not replying to her at all.

A rather stark impression is conveyed when the Buddha, on
being asked with such insistence for a talk on the Dharma, does not
even speak to Mahapajapatt Gotami. In this way, the audience of
the Nandakovada-sutta would not fail to get the impression that
there appears to be something wrong with her or with her request.

4) The Buddha's Reasons for Not Teaching the Nuns

The Samyukta-dgama discourse and the Miulasarvastivada
Vinaya report the Buddha's explanation given to the monks that
because of his advanced age he is no longer able to teach the

62 1561 Cf. above note 11.
841571 MN 57 at MN | 387,26 and again in reply to a similar query by someone
else at MN | 388,27.
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nuns, asking them to take over this task.®® This injunction pro-
vides a background for the need to have monks instructing the
nuns in his stead. ;356 Such an explanation is not recorded in the
Nandakovada-sutta, where instead the Buddha, for no apparent
reason, just does not comply with Mahapajapati Gotami's request
for a teaching by himself.

5) Timing of the Enquiry Addressed to Ananda

According to the Samyukta-agama discourse and the Milasar-
vastivada Vinaya, when the Buddha wants to find out from Anan-
da which monk has not been taking his turn at teaching the nuns,
he at first waits until Mahapajapati Gotami and the nuns have left
his presence.®® In this way, he tactfully avoids addressing the
theme of a monk unwilling to teach the nuns in front of Mahapa-
japatt Gotami and the group of nuns headed by her.

Although the nuns would have been aware of the fact that a
monk had not taken his turn at teaching them, it would neverthe-
less be a polite and thoughtful gesture to avoid discussing this is-
sue right in front of them, which might have been embarrassing
for them.®” Thus the way the Buddha acts on this occasion can be

65 1581 Cf. above note 12.

66 159 Cf. above note 15.

8710 The importance of avoiding embarrassment in the ancient Indian cultural
setting is reflected, for example, in the description of the ordination procedure
for nuns in Vin 1l 271,30, which takes up the problem of discussing personal
or intimate matters in the presence of others. As part of this procedure, the
candidates are to be asked if they are really women, if they have any disease,
whether they are free from debt or obligations, whether they are over twenty
years and possess a bowl and robes, etc. On being asked such questions, the
prospective nuns are so abashed that they are unable to reply, so that a special
procedure has to be devised to enquire from them about such issues in a more
private manner. For the same problem when ordaining monks cf. Vin 1 93,33.
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seen to set an example for the considerate way the nuns should be
treated by other monks.

In the Nandakovada-sutta, however, right after being requested
to give a teaching to the nuns, the Buddha asks Ananda whose
turn it is to teach them. 3577 Because the text gives no indication
that the nuns have left, this exchange with Ananda apparently
takes place still in their presence. That is, not only does the Bud-
dha not speak to the nuns at all, but he even ignores their presence
to the extent of discussing a matter right in front of them that in
the parallel versions he tactfully takes up once they have left.®®

6) Injunction to Nandaka

When telling Nandaka that he should teach the nuns, according
to the Samyukta-agama discourse and the Milasarvastivada Vi-
naya the Buddha sets himself as an example, highlighting that by
teaching the nuns Nandaka would be emulating the Buddha.®
This endows the task of teaching the nuns with an air of honour
and privilege.

In the Nandakovada-sutta, the Buddha does not set himself up
as an example and instead employs the same string of terms as
used by Mahapajapatt Gotami in her initial request to tell Nanda-
ka that he should teach the nuns.” In this way, the Nandakovada-
sutta gives the impression that teaching the nuns is something that
the Buddha, on being requested by Mahapajapati Gotami to un-
dertake himself, prefers to pass on to Nandaka.

88161 It js only in relation to announcing the attainments of the nuns that MN
146 at MN |1l 277,9, in agreement with the parallel versions, reports that the
Buddha waited until Mahapajapati Gotami and the nuns had left his presence.

69521 Cf. above note 16.

0163 Cf. above notes 11 and 16 for the same formulation used by Mahapajapati
GotamT when requesting the Buddha to teach and by the Buddha when telling
Nandaka that he should teach the nuns.
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7) Mode of Addressing Nandaka

Whereas in the Samyukta-agama discourse and the Milasar-
vastivada Vinaya the Buddha addresses Nandaka with the personal
pronoun "you" or by his name, [ssg in the Nandakovada-sutta he
also addresses him with the epithet "brahmin", a laudatory term.”
According to the Apadana, Nandaka was not a brahmin by birth,
hence the use of this term in the present context would be a form of
praise.” This gives the impression that Nandaka needed to be com-
plimented in order to convince him to teach the nuns. It also to
some extent endorses his earlier shirking of this task.

8) Nandaka's Reaction

In the Samyukta-agama discourse and the Milasarvastivada
Vinaya, on being told by the Buddha that he should teach the
nuns, Nandaka remains silent,”® whereas in the Nandakovada-sut-
ta he replies: "Yes, venerable sir.""

Although this is a rather minor difference, on closer inspection
it nevertheless appears to have some significance. In other dis-
courses in the Majjhima-nikaya, monks regularly give an affirma-
tive reply on being asked a question by the Buddha during the
course of one of his talks. Instances in the same collection where
monks are being reproved by the Buddha differ, however, as the
monks will remain silent. In such cases their silence serves as an

71 %4 Cf. above note 16.

2181 \n Apadana stanza 542.14 at Ap 11 499,27 Nandaka indicates that in this
last birth of his he had been born in a merchant family, pacchime ca bhave
dani jato setthikule aham, so that to call him a brahmin would not reflect his
caste. As noted by Horner 1959: 323 note 3, in the present passage in MN 146
the expression brahmana is used as "a term of high regard".

73 %] Cf. above note 17.

7457 Cf. above notes 17 and 40.
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acknowledgement of the fact that they have done something in-
appropriate.” (s

Given that Nandaka is being taken to task for having neglected
to do his duty, silent acknowledgement would have been quite
appropriate to the situation. This is self-evident with the narration
according to which the Buddha had personally entrusted the task
of teaching the nuns to the monks, giving as the reason his ad-
vanced age. By shirking his duty Nandaka would not only have
disobeyed his teacher's injunction, but he would also have shown
a lack of compassionate concern for the Buddha's advanced age.

For Nandaka to give an affirmative reply, however, conveys
the impression that there is nothing really wrong with his having
shelved his duty and not taken his turn at teaching the nuns. This
impression conforms with the circumstance that the Buddha ad-
dresses him with the laudatory term "brahmin".

Yet his conduct appears to be far from praiseworthy not only
from the perspective of the background narration in the Samyuk-
ta-agama discourse and the Milasarvastivada Vinaya. According
to the Theravada Vinaya, a monk who does not instruct the nuns
when it is his turn actually commits a light offence of the dukkara
type.”

Although this regulation may well have come into existence
after the present occasion, even without explicitly being desig-
nated as a dukkara offence it would not seem particularly praise-
worthy for a monk to avoid doing what is considered his duty.

51681 MN 22 at MN | 132,29 and MN 38 at MN | 258,29 report that the monks
Arittha and Sati remained silent on being reproved for obstinately holding on
to wrong views, further describing that they sat with drooping shoulders and
kept their head down. In general, silence can have a variety of functions, such
as acting as a sign of defeat in a debate situation; or else being a way of ex-
pressing approval when being invited to a meal, etc.; cf. also Analayo 2008f.

6% v/in 11 264,35.
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Elsewhere the discourses reckon doing one's duty in relation to
one's monastic companions a praiseworthy quality that leads to
communal harmony and makes one worthy of respect.”’ [360]

9) Nandaka's Reception by the Nuns

Once Nandaka arrives at the Rajakarama, according to the
Samyukta-agama discourse and the Milasarvastivada Vinaya the
nuns invite him to sit on a prepared seat. The Nandakovada-sutta
adds that they also set out water for him to wash his feet.”

In the ancient Indian setting, to set out water for washing the
feet would be a natural expression of welcome, given that those
who arrive would have dirty feet from walking, presumably bare-
foot, on the dusty roads of India.”® Hence the feet need to be washed
before sitting down to avoid dirtying the robes and sitting mat. In
itself, this action is just as innocuous as the preparation of a seat.

However, another question is whether the reciters of the dis-
courses mention such a detail. In the Majjhima-nikaya, the setting
out of water for washing the feet is described several times as a
way of welcoming the Buddha who has come to visit some of his
monk disciples.® The invitation to sit on a prepared seat without a
reference to water being set out, however, occurs also on other

7l DN 33 at DN 1l 267,20, DN 34 at DN 1l 290,13, AN 5.86 at AN 1lI
113,17, AN 10.17 at AN V 24,10, AN 10.18 at AN V 27,5, AN 10.50 at AN V
90,17, and AN 11.15 at AN V 338,26.

81111 Cf. above note 19.

01721 getting out water for washing the feet is in fact one of the duties of a resi-
dent monk on the occasion of the arrival of a visiting monk; cf. Vin Il 210,25.
80 [73 Those who set out water to receive the Buddha are his five former com-
panions who became his first monks in MN 26 at MN | 171,30 (repeated in
MN 85), Anuruddha and his companions in MN 31 at MN 1 206,4 (repeated in
MN 128), Rahula in MN 61 at MN | 414,7, and Bhagu in MN 128 at MN 111

155,3.
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occasions, which besides the Buddha also involve receiving other
monks who have come for a visit.*

So a reference to setting out water for washing the feet appears
to be used elsewhere in the Majjhima-nikaya only to signify the
respect expressed for the Buddha on selected occasions. (ss1; For it
to recur also in the present context seems to imply a placing of the
nuns at so low a hierarchical level that a monk who comes to
teach them should be treated as if he were the Buddha himself.**

10) Previously Developed Understanding of the Nuns

In the Samyukta-agama discourse and the Miulasarvastivada
Vinaya, after each of the doctrinal teachings that Nandaka deliv-
ers the nuns indicate that they have already understood that much.
This includes their insight into the principle of conditionality, ex-
pressed in terms of the arising of this and that factor in depend-
ence on this and that factor.®

In the Nandakovada-sutta they make such a remark only in
reply to his earlier teachings on the senses, their objects, and the
corresponding types of consciousness, but not when it comes to
the topic of conditionality. Because there would have been no

81 [74] Mahamoggallana is invited to sit on a prepared seat in MN 37 at MN [
252,27, Ananda is similarly invited in MN 76 at MN 1 514,16 and MN 108 at
MN 111 7,29. The Buddha is invited to a prepared seat, without any reference
to water for washing the feet, in MN 36 at MN | 237,17, MN 71 at MN |
481,27, MN 77 at MN 11 2,13, MN 79 at MN 1l 30,21, and MN 81 at MN 11
45,20.

8218 That the Buddha was held as worthy of special respect can be seen, for ex-
ample, in Vin 1V 173,10, which reports a complaint about a monk who wore a
type of robe that made other monks mistake him from a distance for the Bud-
dha and hence act in a particularly respectful way, which they would not have
done if they had recognized him.

8 78] Cf. above note 30.

84T MN 146 at MN 111 273,35.
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reason for them to stop giving the indication they had given in re-
gard to the other teachings with which they were already familiar,
this conveys the impression that they had not yet understood this
key aspect of the Buddha's teaching on their own (which in view
of their previously described level of insight seems improbable).

11) Level of Realization of the Nuns After the First Teaching

The Samyukta-agama discourse and the Milasarvastivada
Vinaya report that, with the first teaching given by Nandaka, the
nuns had all become non-returners, an attainment also recorded in
a Sanskrit fragment parallel.” (s In the Nandakovada-sutta the
Buddha does not make any pronouncement about attainments by
the nuns, giving the impression that they may not have reached
any particular level of attainment.

12) Nature of the Second Teaching

Regarding the second teaching delivered by Nandaka, the
Samyukta-agama discourse and the Maulasarvastivada Vinaya
simply indicate that he taught the Dharma to the nuns. According
to the Nandakovada-sutta, however, the Buddha had told Nanda-
ka that he should repeat the same teaching to the nuns.®

Now in an oral setting the repetition of an instruction does
have its place as a guided form of meditation whose function goes
beyond the mere conveying of information. However, when con-
sidered together with the absence of a reference to any attainment
by the nuns, the impression could easily arise that the nuns were
not really up to it and needed to be given the same teaching once
more to understand it fully.®’

8 [78] Cf. above note 38.

8 [791 Cf. above notes 39 and 41.

87 1801 31k 1989: 162 comments that “"the implication is that they were a little on
the slow side."



190 - Samyukta-agama Studies

13) Level of Realization of the Nuns After the Second Teaching

The Samyukta-agama discourse and the Miilasarvastivada Vi-
naya report that with the second teaching given by Nandaka the
nuns all reached full awakening.®® According to the Nandakova-
da-sutta, however, they had only reached various levels of awak-
ening, with the least developed among them having become a
stream-entrant.®® (a3

The presentation in the Samyukta-agama discourse and in the
Miulasarvastivada Vinaya receives an unexpected confirmation
from the Pali commentary on the Arnguttara-nikaya, according to
which with Nandaka's second instruction the nuns had indeed all
become arahants.” The same is also reported in the commentaries
on the Theragatha and the Therigatha.® It is remarkable that
these Pali commentaries should agree with the Samyukta-agama
discourse and the Miulasarvastivada Vinaya against a Pali dis-
course in this respect.

8 [811 Cf. above note 44.

8 [82] Cf. above note 44.

%0183 Mp | 314,11 explains that with his first teaching Nandaka established all
nuns in the attainment of stream-entry, and on hearing his instructions the next
day they all reached full awakening, ta punadivase dhammam sutva sabba va
arahattam patta.

91184 Th-a |1 116,24 reports that with a single exhortation on an observance day
Nandaka caused five hundred nuns to become fully awakened, ekasmim upo-
sathadivase paiica bhikkhiinisatani ekovaden' eva arahattam papesi. Thi-a
136,14 (in the first edition of Thi-a this is on p. 141), after mentioning that
GotamT had already become an arahant earlier, reports that the other five hun-
dred nuns attained the six higher knowledges at the conclusion of Nandaka's
exhortation, sesa pana paficasata bhikkhuniyo nandakovadapariyosane chal-
abhififia ahesum. The same commentary at Thi-a 4,14 mentions their attain-
ment of full liberation, sesa ca paricasatabhikkhuniyo nandakovadapariyo-
sane arahattam papunimsu.
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Summary and Assessment

Summing up the results of the above survey, it becomes clear
that, even though some of the points mentioned are rather minor
and on their own quite insignificant, added together they result in
depicting the same event in a different light.

The Nandakovada-sutta does not allot any special importance
to the task of teaching the nuns by having the Buddha set himself
up as an example (6). Moreover, Nandaka is addressed with the
honorific "brahmin”, thereby implicitly endorsing Nandaka's way
of acting and also giving the impression that he needs to be given
compliments in order to convince him to teach the nuns (7). In re-
ply to being told to take his turn at teaching the nuns, Nandaka's
reaction does not convey the impression that he might regret hav-
ing done something inappropriate (8). In this way Nandaka's shirk-
ing his duty of teaching the nuns does not appear as a serious mat-
ter in the Nandakovada-sutta. zeq

The Nandakovada-sutta indicates that Mahapajapati Gotami
remains standing when speaking to the Buddha (2); and she re-
ceives no reply to her request to hear a teaching from the Buddha
(3). This presents her in a more unfavourable light, compared to
the parallel versions.”

%2 8] A similar difference in attitude occurs between the Theravada and Maha-
sanghika Vinayas. Roth 1970: xI notes that according to the account of the
promulgation of rules for nuns in the Mahasanghika Vinaya a misconduct is
reported to Mahaprajapati Gautami, who then approaches the Buddha to in-
form him about it. In this way Mahaprajapati Gautami acts as a mediator be-
tween the nuns and the Buddha. In the Theravada Vinaya, the mediating role
is taken not by her, but by monks. This diminishes the importance of the role
played by Mahapajapati Gotami and also more explicitly subordinates the
nuns to the monks, in so far as even for reporting another nun's misconduct
they need the monks to mediate between them and the Buddha.
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The Nandakovada-sutta does not begin by giving the names of
famous and great nun disciples (1). It does not mention the Bud-
dha's advanced age as a reason for his wish to hand over the
teaching of the nuns to others (4); nor does the Buddha make a
special effort to avoid discussing Nandaka's unwillingness to
teach the nuns in front of them (5).

When Nandaka eventually comes, the nuns receive him as if
he were the Buddha himself (9). The way they react during his
exposition gives the impression that they had not yet developed
insight into conditionality (10). With Nandaka's first teaching, no
particular attainment of the nuns is reported (11). Even when he
repeats precisely the same teaching (12), some of the nuns do not
manage to reach the full liberation that they attain in the parallel
versions (13).

There can be little doubt that the Theravada version of events
in the Nandakovada-sutta conveys an attitude towards nuns that is
considerably less favourable than the attitude underlying the par-
allel versions in the Samyukta-agama and the Milasarvastivada
Vinaya.93 [365]

In principle, the presentation in the Nandakovada-sutta could
be the outcome of a later change, or it could represent the more
original version. Now the Pali commentaries obviously contain
later material than the discourses. Hence the circumstance that the
commentaries to the Anguttara-nikaya and the Theragatha and
Therigatha report that all nuns became arahants whereas the Pali

93181 gkilling 2000: 55 draws attention to another instance of disparity of treat-
ment, where the listing of eminent nuns in AN 1.14 at AN | 25,17 mentions
thirteen outstanding nuns, whereas its counterpart in EA 5.1 to 5.5 at T II
558¢c21, translated in Analayo 2014, lists fifty-one eminent nuns (in the case
of monks the ratio is considerably less, as the Ekottarika-agama lists only
about twice as many outstanding monks as the Anguttara-nikaya version).
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discourse mentions a lesser outcome could be taken to imply that
a later development has enhanced the abilities of the nuns.

Yet the difference regarding the level of attainment of the nuns
is not merely a question of commentary against discourse, be-
cause according to the commentary on the Majjhima-nikaya the
nuns did not all reach full awakening. The explanation given in
this particular commentary indicates that with Nandaka's second
teaching some nuns only reached lower stages of awakening.®*
Hence the disagreement regarding their level of attainment is also
found between commentaries in the Theravada tradition. So the
significance of the commentaries to the Arnguttara-nikaya and the
Theragatha and Therigatha does not appear to be that they allow
us to assign the idea that the nuns became arahants to the com-
mentarial period and therefore to a later stage of development.
Rather, their significance lies in the fact that their presentation is
in disagreement with the Pali discourse and with another com-
mentary of the same Theravada tradition. [zes

The hypothesis that the nuns were only at a later time held to
have all reached full awakening would require that either the
Theravada commentarial tradition influenced the Samyukta-aga-
ma discourse and the Milasarvastivada Vinaya (and the Sanskrit
fragment version), or else these influenced the commentarial tra-
dition preserved in Pali, because it seems improbable that the
same idea arose independently in these different textual traditions.

Although such cross-tradition influence is certainly possible, it
would be easier to imagine that the Nandakovada-sutta under-
went a later change in this respect, which then also influenced the
commentary on the Nandakovada-sutta. Given that those who re-

%187 ps v 97,10: sabbapacchimika sa sotapanna; cf. also As 229,14, which
quotes the Nandakovada-sutta to the effect that ya pacchimika bhikkhunt sa
sotapannd.



194 - Samyukta-agama Studies

cite the discourse would also be those who transmit the respective
commentary, such a change would involve the same reciters, with-
out requiring influence from outside groups. This explanation
would be simpler than assuming that an idea arose in one tradi-
tion, be this the Theravada or the Miulasarvastivada tradition, and
was then taken over in the other.”

In its gloss on the attainments of the nuns, the Majjhima-nika-
ya commentary explains that some of them had from the outset
only aspired to lower stages of awakening.*® Hence the image of
the full moon, used according to all versions by the Buddha when
informing the assembled monks of the level of development of
the nuns, is according to the commentarial explanation meant to
convey the idea that these aspirations have been fulfilled.®” 367,

This explanation seems somewhat forced, because one would be
at a loss to understand why some nuns should only aspire to lower
levels of awakening. | am not aware of a precedent for this idea
elsewhere in the discourses, in the sense that a monastic who sin-
cerely aspires for liberation (as opposed to going forth for any other
motive) should nevertheless from the outset have the wish to attain
only a lower stage and would be fully satisfied with that. In a way
this results in yet another instance where the nuns are presented in a

95 188 For 3 more detailed study of the close relationship between commentarial
exegesis and the transmission of the discourses cf. below p. 441ff. For a sur-
vey of differences between the commentaries on various Pali Nikayas, proba-
bly reflecting preferences and opinions held by the respective reciters, cf. Adi-
karam 1946/1994: 27-32. On the emergence of differences among groups of
reciters cf. also Goonesekera 1968: 689, Dutt 1978: 42, Mori 1990: 127, and
Endo 2003a and 2003b.

%[5 ps v/ 97,12.

711 |n MN 146 at MN 11 277,10 the image of the full moon illustrates that the
intention of the nuns had been fulfilled, whereas in SA 276 at T II 75¢11 and
T 1442 at T XXII1 794a12 as well as D 3 ja 59a4 or Q 1032 nye 56a5 the same
motif represents their attainment of full awakening.
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less favourable light, in that their aspirations are inferior to the nor-
mative type of motivation regularly associated with the going forth
of monks.

The image of the pure or full moon stands elsewhere in the
Pali canon for those who have reached full awakening.*® Hence it
would be more natural if in the present context it were to carry a
similar nuance, that is, if the original point of the moon simile de-
livered by the Buddha were to illustrate the attainment of full
awakening by the nuns. In fact the image of the moon being al-
most full on the fourteenth and then completely full on the fif-
teenth day would fit well as an illustration of almost reaching full
awakening with the attainment of non-return and then completely
reaching full awakening.

Such high attainment would be more natural in view of the
fact that the listing of outstanding disciples in the Anguttara-ni-
kaya reckons Nandaka foremost in exhorting the nuns.* In part
this would be a reflection of Nandaka's skill in deploying the
similes of the lamp, the tree's shadow, and the powerful simile of
the cow and its hide.'® At the same time, however, had his

%8O Cf. e.g. Sn 637 or Dhp 413, where the moon, qualified as stainless, pure,
clear, and unstained, stands for the (true) brahmin who has destroyed delight
in existence, nandibhavaparikkhina, a reference that unmistakeably intends an
arahant (cf. Pj 11 469,13 and Dhp-a 1V 192,8, which explain that nandibhava-
parikkhipa refers to having destroyed craving for the three types of becom-
ing). Another instance can be found in Th 306, which compares one who has
destroyed the net of craving and eliminated (faring in) samsara to the moon
on a clear full-moon night, expressions that again unmistakeably refer to an
arahant.

91112 AN 1.14 at AN | 25,10; the parallel EA 4.5 at T II 558a3 reckons Nandaka
to be outstanding for teaching disciples in general.

100 111 The simile of the different parts of a lamp, although without explicit
reference to its light, is a recurrent theme in the Pali discourses; cf., e.g., MN
140 at MN 111 245,5, SN 12.53 at SN |1 86,22, SN 12.54 at SN 11 87,10, SN
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teaching not had a powerful transformative effect on the nuns,
leading them to full realization, the delivery of these similes
would hardly have sufficed to earn him the rank of being out-
standing among all monks for instructing the nuns.

The assumption that the original version of the discourse may
have been more favourably disposed towards the nuns than the
presentation we now have in the Nandakovada-sutta finds further
support in the circumstance that for Nandaka to be presented in a
rather positive light does not square well with the fact that he has
done something the Vinaya eventually considers an offence. (g

Moreover, for the Buddha to ignore a sincere request by a
group of his monastic disciples for a teaching given by himself is
astonishing, given that the very defining mark of a Buddha is that,
having reached awakening on his own, he teaches others. The
most straightforward interpretation of such difficulties in the Nan-
dakovada-sutta would be that they arose as unintended by-prod-
ucts of later changes affecting the Pali version.

The hypothesis of later changes affecting the Pali version re-
ceives further support from another difference between the paral-
lel versions. The Samyukta-agama discourse and the Milasar-
vastivada Vinaya report that, when the first teaching is over, Nan-
daka leaves.'® In the Nandakovada-sutta, however, Nandaka tells

22.88 at SN 111 126,20, SN 36.7 at SN IV 213,16, SN 36.8 at SN IV 214,25,
and SN 54.8 at SN V 319,31. The simile of the tree's shadow recurs in AN
4.195 at AN 1l 198,34, which differs from the present instance in as much as
the tree is cut up into pieces and these are then burnt, making it impossible for
the shadow to arise again. The simile of the cow whose hide has been re-
moved does not seem to occur in the four Pali Nikayas and thus appears to be
specific to the present discourse. Hence this simile should be attributed to
Nandaka's own ability at devising an illustration. A version of this simile can
be found in the Yogacarabhiami, T 1579 at T XXX 748a6, for the Tibetan ver-
sion cf. Schmithausen 1969: 44,27.
101921 Cf. above note 37.
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the nuns that it is time for them to go, whereon they leave.'%” This
is puzzling, because the Nandakovada-sutta agrees with its paral-
lels that the venue of Nandaka's teaching was the Rajakarama, a
nunnery to which Nandaka had come himself to instruct the nuns.*®

A regulation in the Theravada Vinaya provides some back-
ground to this internal inconsistency. This regulation prohibits
monks from going to the nuns' quarters to instruct them.'** s
The background narration to the promulgation of this rule reports
that formerly it had been the custom for exhorting monk(s) to ap-
proach the nuns' quarters. A group of notoriously misbehaving
monks had on their own gone to the nuns' quarters, without being
commissioned to do so, and had given teachings to some of the
nuns. When this was reported to the Buddha, he promulgated a
regulation that required the nuns to come to the monks' quarters to
receive instructions, presumably in order to prevent monks who
are not fit to teach the nuns from just going to the nunnery and
setting themselves up as teachers on their own.

From the perspective of this regulation, the event narrated in
the Nandakovada-sutta and its parallels would have taken place at
a time when this rule had not been promulgated, as all versions
record that Nandaka approached the nunnery.’® The narration at

102 8] Cf, above note 37. The same injunction gacchatha bhaginiyo recurs in
Vin IV 50,7, Vin IV 51,18, and Vin 1V 54,29 in situations where a group of
nuns has approached monk(s) in order to receive instructions.

103 941 MN 146 at MN 11l 271,4: yena rajakaramo ten' upasaikami, with its
counterparts in SA 276 at T II 74a12: {325 F &, T 1442 at T XXIII 792b23:
= FEF, and D 3 ja 52a6 or Q 1032 nye 50al: dge slong ma’i dbyar khang
rgyal po’i kun dga’ ra ba ga la ba der song go. The Rajakarama recurs in SN
55.11 at SN V 360,19 as the venue for a teaching given by the Buddha to the
nuns; cf. also Deeg 2005: 293f.

1041981 pacittiya rule 23, Vin 1V 56,13.

105 191 The jnstructions given in the present discourse would also be earlier than
another regulation found at Vin 1V 52,12, according to which a monk who in-
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the conclusion of the Nandakovada-sutta, however, seems to re-
flect a time when this rule was already in existence, as its descrip-
tion proceeds as if the nuns had approached the monastery where
Nandaka and the Buddha were living in order to receive instructions.

Nandaka's dismissal of the nuns and their departure from the
venue of the discourse appear to be a change influenced by a Vi-
naya rule that would not have been in effect at the time the intro-
ductory narration came into being. For reciting monks, who are
used to the idea that monks do not go to nunneries to teach, it
would be natural to formulate the narration in such a way that
Nandaka dismissed the nuns and they thereon left. (374) In contrast,
it would be rather improbable for the opposite type of change to
occur, once the idea that monks do not go to the nunnery had
come to be established. Hence this internal inconsistency in the
Nandakovada-sutta can with high probability be identified as the
outcome of a later change.

In sum, it seems to me that the above-mentioned differences
between the Nandakovada-sutta and its parallels point to the con-
clusion that presenting the nuns in a less favourable light is a later
development that affected in particular the Theravada version of
this discourse.*®

structs the nuns should begin by ascertaining if they were keeping the eight
garudharmas; cf. Hisken 1997b: 454 and Sujato 2009: 67f. Alternatively, it
could also be that such a formulaic beginning of an exhortation given to nuns
was not considered worth mentioning and for this reason has not found a place
in MN 146 and its parallels.

106 7] Thys Falk 1989: 162 is probably right when she takes MN 146 to be a
case where "stories initially intended to celebrate the nuns' achievements had
been altered to play down their accomplishments." Falk 1989: 163 considers
such alterations to be an expression of "two separate and somewhat contradic-
tory understandings of sexual difference ... the first is the more authentically
Buddhist of the two and by far the more consistent with the greater body of
Buddhist teachings", according to which "“the process of spiritual development
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Although in the present case this probably later development
manifests in a discourse transmitted by the Theravada tradition, in
the case of the Bahudhatuka-sutta and its parallels the Milasar-
vastivada version is more negative towards women than the The-
ravada discourse. Whereas the Bahudhatuka-sutta stipulates that a
woman cannot be a Buddha, according to its Milasarvastivada
parallel a woman also cannot be a Paccekabuddha.®’ The Thera-
vada version's stipulation would only involve a pronouncement
on the ability to exercise the role of a spiritual leader in the an-
cient Indian context, ;37;; whereas the Milasarvastivada version's
extension of women's inabilities to the case of a Paccekabuddha
results in equating womanhood with inferior spiritual abilities.

This goes to show that the tendency to present women in a less
favourable light is not something that can easily be identified with
one particular Buddhist tradition. Rather, it seems to be a tendency
that in various ways affected the Buddhist traditions in general.

... tends to nullify sexual identifications and limitations." The other model of
sexual differences "comes not from the Buddhist tradition itself but from the
norms of the surrounding culture™, where a woman's function is “that of a child
bearer”, "her proper place" is with her "husband and surrounded by her chil-
dren”. By taking up the role of a female ascetic a woman is "out of place, she
is suspect." Falk 1989: 164 notes that "the early community's efforts to stay at
least somewhat in line with the conventional practice of the day" compro-
mised "early Buddhism's rather remarkable tolerance for renunciant women."
107 1981 Apalayo 2009a: 163.






Bhikkhuni-samyutta (SN 5.1-10)

Introduction

In the present chapter, | translate and study a set of ten dis-
courses, found in the Samyukta-agama (T 99) in which nuns are
the main protagonists. The ten discourses translated in the present
chapter have counterparts in the Bhikkhuni-samyutta of the Pali
canon, as well as in another Samyukta-agama (T 100) that has
been partially preserved in Chinese translation and whose school
affiliation is at present still a matter of discussion.

In what follows I briefly examine the significance of Mara,
who makes his appearance in each of the ten translated discourses,
challenging the nuns in their practice. Traditional exegesis recog-
nizes several aspects of Mara.? 177 Thus Mara can have a sym-
bolic significance, representing the five aggregates of clinging;®
or else Mara can be a celestial being, a devaputta, believed to be
dwelling in the highest heaven of the sensual realm, whose role is

* Originally published in 2014 under the title "Defying Mara — Bhikkhunis in the
Samyukta-agama" in Women in Early Indian Buddhism: Comparative Textual
Studies, A. Collett (ed.), 116-139, New York: Oxford University Press.
Recent contributions to this question are Bingenheimer 2011: 23-44 and Buck-
nell 2011; both argue in favour of attributing T 100 to the Mulasarvastivada
tradition.

A frequently found presentation distinguishes four aspects of Mara: defilements,
aggregates, a deva, and death. This is found, e.g., in EA 52.7 at T II 827a21, the
Lalitavistara, Lefmann 1902: 224,18, the Mahavastu, Senart 1897: 281,7, and
the Sravakabhiimi, SSG 2007: 262,3 and T 1579 at T XXX 447c17. Five aspects
are instead mentioned in Vism 211,7, which adds karmic formations to the
above four, a fivefold reckoning found also, e.g., in T 732 at T XVII 530c12.

® SN 23.11 at SN 111 195,4 and its parallel SA 124 at T II 40b25.

2
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to act as an antagonist to the Buddha and his disciples.® In this
role, Mara tends to advocate enjoyment of sensual pleasures
instead of renunciation, or else he challenges the Buddha's attain-
ment of awakening.

In spite of a considerable body of scholarly literature on Mara,’
the significance of the challenges posed by Mara requires clarifi-
cation. A recurrent interpretation of episodes where Mara acts as
a challenger assumes that he acts out inner uncertainties or defile-
ments of those he challenges. Recourse to a few select examples
can demonstrate the continuity of this mode of interpretation
throughout the history of Buddhist studies.

When Mara challenges a nun or even the Buddha, according to
Barua (1915: 203f) this means that the nun had a "momentary
weakness"; in fact "even Lord Buddha had his moments of gloom
or weariness which invaded him in the midst of his spiritual work."
In a study of the psychological implications of awakening, Jo-

4 According to Ps | 34,1, Mara lives in the paranimmittavasavattidevaloka, an
indication also made in the Yogacarabhiimi, Bhattacharya 1957: 75,7; cf. also
DA 30 at T I 115a28, according to which his palace is between this highest
heaven of the sensual realm and the Brahma world. EA 43.5 at T 11 760b3
confirms that Mara is indeed supreme in the sensual realm.

5 cf, e.g., Oldenberg 1881/1961: 286-290, Senart 1882a: 166-187, Windisch
1895, Oldenberg 1899, Barua 1915, de La Vallée Poussin 1915, Przyluski
1927, Law 1931/2004, Har Dayal 1932/1970: 306-317, Thomas 1933/2004:
145-147, Malalasekera 1938/1998: 611-620, Foucher 1949: 151-154 and
156-160, Rao 1954, Wayman 1959: 112-125, Ling 1962, Boyd 1971, Jaya-
tilleke 1973: 36-38, Boyd 1975: 73-133, Haldar 1977: 153-157, Bloss 1978,
Rahula 1978: 108-114 and 177-180, Verclas 1978: 5074, Southwold 1985:
135-137, Bareau 1986, Falk 1987, Seo 1987, Guruge 1988/1997, Clark 1994:
2-37 and 46-93, Wilson 1996: 33-37, Yoshiko 1996: 3233, Wickramagama-
ge 1997, Hamilton 2000: 207-210, Marasinghe 2002, Batchelor 2004: 17-28,
Kinnard 2004, Radich 2007: 198-201, Werner 2008: 20-28, Choong 2009:
40-42, and Bingenheimer 2011: 113-116.
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hansson (1969: 129) concludes that when "arahants are tempted ...
by Mara", 114 this means that "although their conscious life per-
haps was completely purified, the deeper and unconscious layers in
their personality were not so. Some traces of the old desires and
insecurities were still there and found their outlet in the only way
still permitted to them: projected as external appearances."

In a recent study of the 'devil' in Buddhist thought, Batchelor
(2004: 20f) sees Mara "as a metaphoric way of describing Bud-
dha's own inner life"; "Mara's tireless efforts to undermine Bud-
dha by accusing him of insincerity, self-deception ... are ways of
describing the doubts within Buddha's own mind." In sum, ac-
cording to Batchelor (2004: 28) Mara "is really Gotama's own
conflicted humanity".

Yet the notion that the Buddha still had doubts about whether
his claim to awakening was a case of self-deception is difficult to
reconcile with the way the early discourses depict him elsewhere.
For example, qualities of the Buddha reckoned by tradition to be
intrepidities (vesarajja) are precisely his total certainty of having
indeed awakened and destroyed the influxes (@sava).®

Moreover, some of the challenges by Mara in the early dis-
courses involve actions such as changing himself into an ox and
walking close to the begging bowls of a group of monks, in order
to distract them from listening to a talk given by the Buddha.” At
the time of a previous Buddha, the Mara who lived at that time is
on record for causing an arahant monk to be hit on the head so
that it started bleeding.® It would be difficult to arrive at meaning-
ful interpretations of such instances as mere symbolic enactments

® For a survey of references to the four intrepidities cf. Analayo 2011b: 109-113.

7 SN 4.16 at SN 1 112,15 and its parallel SA 1102 at T II 290a16.

8 Whereas according to MN 50 at MN | 336,33 Mara took possession of a boy to
perform this deed, according to the parallels MA 131 at T1622a7, T66at T |
866a7, and T 67 at T | 868a11 Mara was himself the perpetrator of the action.
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of inner defilements or uncertainties, all the more in the last men-
tioned instance, since according to the early discourses in the case
of an arahant any defilement or fear would not be there in the first
place.’

Contrary to what appears to be a common opinion among
Buddhist scholars, it seems to me that in early Buddhist texts Ma-
ra is not invariably meant to be personifying defilements of the
person he challenges. Instead, he can personify challenges posed
by outsiders to members of the Buddhist community. ;11g9 Out-
siders may indeed have had doubts about the Buddha's awakening
or tried to tempt an arahant, even going so far as to attack an ara-
hant physically.

In this way, contemporary prejudices and other problems the
Buddha's disciples had to face are interpreted as the work of Ma-
ra. The didactic function of such interpretation would be to pro-
vide an example of how such challenges should be faced by show-
ing the way the Buddha and his arahant disciples dealt with Ma-
ra.'* Interpreting an external threat or challenge as the work of
Mara in this way inculcates the proper attitude, which is to remain
balanced by recognizing what is happening as a challenge to one's
mental equipoise, instead of reacting to it. This is precisely the
way an arahant would act in such a situation, in fact arahants do

® DN 29 at DN 11l 133,23 and its parallel DA 17 at T 1 75b18 indicate that an
arahant is beyond fear and any other defilement.

10 Other scholars have reached similar conclusions, e.g., Kloppenborg 1995: 154
comments that Mara "can be regarded as an exponent of stereotypes that ex-
isted in ... society". Abeynayake 2003: 3, commenting on the Soma incident,
notes that Mara's challenge "is nothing but the condemnation that the society
had towards women during this period". In relation to the Bhikkhuni-samyutta
in general, Witanachchi 2009: 750 explains that these episodes are probably
representative of “actual problems Buddhist nuns had to face from pleasure-
seeking males".
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not fail to recognize Mara, no matter how well he may have dis-
guised himself.

In the set of ten discourses translated below, Mara can be seen
to impersonate attitudes of contempt and derision, even of threat,
towards women who have embarked on a life of renunciation.

Translation
[Connected Discourses on Nuns]™

1) [Alavika]™

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Alavika was staying in a community of nuns in the Raja-
karama in Savatthi."® 155 In the morning, the nun Alavika put
on her robes, took her bowl, and entered the town of Savatthi
to beg for alms. Having finished her meal, she returned to the
monastery, put away her robe and bowl, washed her feet, took

! The translated section ranges from T 11 325¢c16 to 329a22, with counterparts in
the Pali Samyutta-nikaya, SN 1 128,1 to 135,26 (corresponding to pages 281 to
297 in Somaratne's new edition of the Sagatha-vagga), and in the partially
preserved Samyukta-agama (T 100), T Il 453b28 to 456b20, translated by Bin-
genheimer 2011: 151-181.

12.9A 1198, parallel to SN 5.1 and SA? 214. In my translation | have numbered the
discourses, the present one counted as the first of the set of ten, and added the
name of the respective nun as a title, neither of which is found in the original.

1% The Rajakarama is not mentioned explicitly in the Bhikkhuni-samyutta or the
partially preserved Samyukta-agama, although it is mentioned in a discourse
quotation paralleling SA 1202, D 4094 nyu 82a2 or Q 5595 thu 128a3: rgyal
po’i dge slong ma’i dbyar khang. In other Pali discourses the Rajakarama
features as the venue of a teaching given by the Buddha to a large congrega-
tion of nuns, SN 55.11 at SN V 360,15, and as the location where a group of
nuns, on having received teachings from the monk Nandaka, reach high re-
alization, MN 146 at MN |1l 271,4; for a comparative study of this teaching
and the realizations reached by the nuns cf. above p. 155ff.
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her sitting mat, placed it over her right shoulder, and entered
the Andhavana to sit in meditation.*

Then Mara, the Evil One, thought: "The recluse Gotama is
now staying at Savatthi in Jeta's Grove, Anathapindika's Park.
He has a disciple, the nun Alavika, who is staying in a com-
munity of nuns in the Rajakarama in Savatthi. In the morning,
she has put on her robes, taken her bowl, and entered the town
of Savatthi to beg for alms. Having finished her meal, she has
returned to the monastery, put away her robe and bowl, washed
her feet, taken her sitting mat, placed it over her right shoulder,
and entered the Andhavana to sit in meditation. | shall now ap-
proach and disturb her."*®

He transformed himself into a youth of handsome appear-
ance and went to that nun.'® He said to the nun:

% The standard description in the corresponding discourses in the Bhikkhuni-
samyutta does not mention a return to the monastery, putting away bowl and
robe, washing the feet, and taking the sitting mat, but directly continues with
the respective nun approaching the Andhavana. The corresponding discourses
in the partially preserved Samyukta-agama (T 100) do have such a depiction,
although in a shorter form. Without mentioning a return to the monastery, this
description just refers to cleaning the bowl and going to the Andhavana. The
Tibetan parallel to SA 1202, D 4094 nyu 82a3 or Q 5595 thu 128a4, is closer
to the pericope found in the fully preserved Samyukta-agama (T 99). Besides
washing the bowl, this version also mentions putting away bowl! and robe as
well as taking the sitting mat. The sitting mat is regularly mentioned else-
where in Agama discourses, but often absent from Pali parallels; cf. Minh
Chau 1964/1991: 29 and Analayo 2011b: 20.

15 Mara's reflection is not reported in the discourses in the Bhikkhuni-samyutta.
The discourses in the partially preserved Samyukta-agama (T 100) and the Ti-
betan parallel to SA 1202, D 4094 nyu 82a4 or Q 5595 thu 128a5, however,
report his reflection, which repeats the introductory narration.

18 A transformation of Mara into a youth is not mentioned in the discourses in
the Bhikkhuni-samyutta. The discourses in the partially preserved Samyukta-
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"Lady, where do you want to go?" (12

The nun replied: "Friend, | am going to a secluded place.

Then Mara, the Evil One, spoke in verse: (3
"In the world there is no escape.

Of what use is searching for seclusion?
Return to partake of and consume the five sense pleasures,
So that you do not later come to have regrets!"

Then the nun Alavika thought: "Who is this, wanting to
frighten me? Is he a human or is he a non-human? Is this per-
son scheming to seduce me?"*®

She had the thought in her mind: "This certainly is the evil
Mara wanting to confound me." Having realized this, she spoke
in verse:

"In the world there is an escape,

I have come to know it for myself.

Mean and evil Mara,

You do not know that path.

Just like being harmed with sharp knives,

Like that are the five sense pleasures.

Just like flesh-cutting torture,"

Such is the dukkha of the aggregates of clinging.
Such is what you just spoke about,

nl7

agama (T 100) and the Tibetan parallel to SA 1202, D 4094 nyu 82a5 or Q
5595 thu 128a8, do mention his transformation into a youth.

7 This question-and-answer exchange is not found in SN 5.1, which instead di-
rectly sets in with the stanza spoken by Mara. A similar exchange occurs in
SA?214 at T Il 453c6.

'8 The nuns in the Bhikkhuni-samyutta and in the partially preserved Samyukta-
agama (T 100) only wonder whether the speaker of the stanzas is a human or a
non-human, without reflecting on whether this person might want to seduce them.

1% The translation is based on adopting the variant reading f] instead of #; cf.
also Yinshun 1983c: 194 note 4.
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Partaking of and delighting in the five sense pleasures.
Therefore | cannot delight
In that condition, which is to be greatly feared.?’
Separated from all rejoicing and delight,
Having relinquished all the great darkness [of ignorance],
By having realized cessation, 12
I dwell in peace, established in seclusion from the influxes.”*
"I recognize you, evil Mara, you have been discovered,
make yourself disappear and go!"
Then Mara, the Evil One, thought: "That nun Alavika has
understood my intentions." Worried, sad, and unhappy he van-
ished and was seen no more.

2) [Soma]?

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Soma was staying in a community of nuns in the Rajaka-
rama in Savatthi. In the morning, she put on her robes, took
her bowl, and entered the town of Savatthi to beg for alms.
Having finished her meal, she returned to the monastery, put
away her robe and bowl, washed her feet, took her sitting mat,
placed it over her right shoulder, and entered the Andhavana to
sit in meditation.

%% Instead of fear, mentioned also in SA? 214 at T 11 453¢19, SN 5.1 at SN 1 128,25
just speaks of a lack of delight, arati.

2! This last set of stanzas, which with slight variations is spoken by each nun as a
declaration of having reached full awakening, is without a counterpart in the
discourses in the Bhikkhuni-samyutta. A comparable declaration is found, how-
ever, at the end of the stanzas spoken by the nuns in the discourses in the par-
tially preserved Samyukta-agama (T 100).

2. gA 1199, parallel to SN 5.2 and SA? 215.
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Then Mara, the Evil One, thought: "The recluse Gotama is
now staying at Savatthi in Jeta's Grove, Anathapindika's Park.
The nun Soma is staying in a community of nuns in the Raja-
karama in Savatthi. In the morning, she has put on her robes,
taken her bowl, and entered the town of Savatthi to beg for
alms. Having finished her meal, she has returned to the monas-
tery, put away her robe and bowl, washed her feet, taken her
sitting mat, placed it over her right shoulder, and entered the
Andhavana to sit in meditation. | shall now approach and dis-
turb her."

He transformed himself into a youth of handsome appear-
ance and went to the nun Soma. He said to the nun:

"Lady, where do you want to go?"

The nun replied: "Friend, I am going to a secluded place.

Then Mara, the Evil One, spoke in verse: 3]

"The state wherein seers dwell,

This state is very difficult to attain.
One with [just] a two-fingers' wisdom
Is unable to attain that state.”

Then the nun Soma thought: "Who is this, wanting to fright-
en me? Is he a human or is he a non-human? Is this person
scheming to seduce me?"

Having considered it, certainty of knowledge arose in her
and she knew: "This is the evil Mara who has come wanting to
confound me." She spoke in verse:

"[Once] the mind has entered a [meditative] attainment,
What has a female appearance to do with that? (153
If knowledge has arisen,

n23

28 This question-and-answer exchange is not found in SN 5.2, which instead di-
rectly sets in with the stanza spoken by Mara. A similar exchange occurs in
SA?215at T Il 454a2.
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The unsurpassable state will be reached.

[But] if the mind has not reached complete separation

from the perception of being a 'man’ or a ‘'woman',

Then such a one will speak like you, Mara,

You should go and speak to such a one.

Separated from all dukkha,

Having entirely relinquished the darkness [of ignorance],
Having attained and realized cessation,

I dwell in peace, established in the eradication of the influxes.

"I recognize you, evil Mara, make yourself disappear and
go!"

Then Mara, the Evil One, thought: "The nun Soma has
understood my intentions." Harbouring sadness and regret
within, he vanished and was seen no more.

3) [Kisa‘tgotami]24

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Kisagotami was staying in a community of nuns in the
Rajakarama in Savatthi. In the morning, she put on her robes,
took her bowl and approached the town of Savatthi to beg for
alms. Having finished her meal, she returned to the monastery,
put away her robe and bowl, finished washing her feet, took
her sitting mat, placed it over her shoulder, and entered the
Andhavana, where she sat down cross-legged under a tree for
the day's abiding.

Then Mara, the Evil One, thought: "The recluse Gotama is
now staying at Savatthi in Jeta's Grove, Anathapindika's Park.
Then the nun Kisagotami, who is staying in a community of
nuns in the Rajakarama in Savatthi, in the morning has put on

2 SA 1200, parallel to SN 5.3 and SA? 216.
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her robes, taken her bowl, and entered the town of Savatthi to
beg for alms. Having finished her meal, she has returned to the
monastery, put away her robe and bowl, finished washing her
feet, taken her sitting mat, placed it over her shoulder, and en-
tered the Andhavana, where she has sat down cross-legged under
a tree for the day's abiding. | shall now approach and disturb her."

He transformed himself into a youth of handsome appear-
ance and went to the nun Kisagotami. He said in verse:
"Why are you, having lost your child,

Weeping and with sad and worried face [5x4
Sitting alone under a tree?
Are you searching for a man?"

Then the nun Kisagotami thought: "Who is this, [trying] to
frighten me? Is he a human or is he a non-human? Is he schem-
ing to seduce me?"

Having considered it in this way, certainty of knowledge
arose in her: "Mara, the Evil One, has come [trying] to flirt
with me." She spoke in verse:

"Without limit are the sons,

Who all have died and been lost.”®

This, then, is the end of men [for me],

I have gone beyond [the attraction of] men's external appearance.
Not troubled, not sad or worried, 124

I have done what should be done in the Buddha's dispensation.
Separated from all craving and dukkha,

Having entirely relinquished the darkness [of ignorance],

I have realized cessation,

I dwell in peace and at ease, with the influxes eradicated.

"I recognize you, evil Mara, now make yourself disappear
and go!"

%5 No reference to the countless sons who have died is found in the parallel versions.
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Then Mara, the Evil One, thought: "The nun Kisagotami
has understood my intentions." Being worried and sad, af-
flicted and annoyed, he vanished and was seen no more.

4) [Uppalavanna]®

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Uppalavanna was staying in a community of nuns in the
Rajakarama in Savatthi. In the morning, she put on her robes,
took her bowl, and entered Savatthi to beg for alms. Having
finished her meal, she returned to the monastery, put away her
robe and bowl, finished washing her feet, took her sitting mat,
placed it over her shoulder, and entered the Andhavana, where
she sat down under a tree for the day's abiding.

Then Mara, the Evil One, thought: "The recluse Gotama is
now staying at Savatthi in Jeta's Grove, Anathapindika's Park.
The nun Uppalavanna, who is staying in a community of nuns
in the Rajakarama in Savatthi, in the morning has put on her
robes, taken her bowl, and entered Savatthi to beg for alms.
Having finished her meal, she has returned to the monastery,
put away her robe and bowl, finished washing her feet, taken
her sitting mat, placed it over her shoulder, and entered the
Andhavana, where she has sat down under a tree for the day's
abiding. I shall now approach and disturb her."

He transformed himself into a youth of handsome appear-
ance, approached the nun Uppalavanna and said in verse:
"What a beautiful flowering sala tree
under which you have come to stay,
alone, without a companion,
are you not afraid of evil men?"

% SA 1201, parallel to SN 5.5 and SA? 217.
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Then the nun Uppalavanna thought: "Who is this person,
wanting to frighten me? Is he a human or is he a non-human?
Is this person scheming to seduce me?"

Having considered it in this way, 3,7, she realized: "This is
certainly the evil Mara. The Evil One wants to confound me."
She spoke in verse:

"Even if there were a hundred thousand men,

All scheming to seduce me,

Just like you, evil Mara,

Coming to where 1 am,

They could not stir a hair of mine,

I am not afraid of you, evil Mara."
Mara spoke again in verse:

"I will now enter your belly,

And stay hidden inside, 125

Or stay between your eyebrows,

You will not be able to see me."’

Then the nun Uppalavanna spoke again in verse:
"My mind has great might,

Having well cultivated the supernatural powers,
Being liberated from the great bondage,

I do not fear you, evil Mara.

| have vomited out the three stains

Which are the root of fear.

Being established in the state of fearlessness

| do not fear Mara's army.?®

In regard to all craving and rejoicing,

T In SN 5.5 at SN 1 132,11 (cf. also Thi 232) it is Uppalavanna who threatens to
get into Mara's belly. SA% 217 at T |1 454b28 agrees with SA 1201 that this threat
was made by Mara.

%8 This set of stanzas has no counterpart in SN 5.5, although a comparable set
can be found in SA? 217.
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I am entirely separated from the darkness [of ignorance],
Having realized the quietude of extinction,
I dwell in peace, established in the eradication of the influxes.
"I recognize you, evil Mara, you should make yourself dis-
appear and go!"
Then Mara, the Evil One, thought: "The nun Uppalavanna
has understood my intentions." Harbouring sadness and worry
within, he vanished and was seen no more.

5) [Sela]®

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Sela was staying in a community of nuns in the Rajaka-
rama in Savatthi. In the morning, she put on her robes, took
her bowl, and entered the town of Savatthi to beg for alms.
Having finished her meal, she returned to the monastery, put
away her robe and bowl, finished washing her feet, took her
sitting mat, placed it over her shoulder, and entered the An-
dhavana, where she sat down under a tree for the day's abiding.

Then Mara, the Evil One, thought: "The recluse Gotama is
now staying at Savattht in Jeta's Grove, Anathapindika's Park.
The nun Sela is staying in a community of nuns in the Raja-
karama in Savattht. In the morning she has put on her robes,
taken her bowl, and entered the town of Savatthi to beg for
alms. Having finished her meal, she has returned to the monas-
tery, put away her robe and bowl, finished washing her feet,
taken her sitting mat, placed it over her shoulder, and entered

2 gA 1202, parallel to SN 5.10 and SA? 218; cf. also Enomoto 1994: 42 and D
4094 nyu 82al or Q 5595 thu 128a2. The stanzas associated in SA 1202, SA?
218, and D 4094 or Q 5595 with Sela are in SN 5.10 instead spoken by Vajira.
On such confusion of names in general cf. Analayo 2007g.
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the Andhavana, where she has sat down under a tree for the
day's abiding. I shall now approach and disturb her."

He transformed himself into a youth of handsome appear-
ance and went to the nun Sela. (3,7 He said in verse:

"How has this being been born?
Who is its creator? (1)

Whence has this being arisen?
Where will it go?"

The nun Sela thought: "Who is this person, wanting to fright-
en me? Is he a human or is he a non-human? Is this person
scheming to seduce me?"

Having considered it, the realization arose: "This is the evil
Mara, wanting to confound me." She spoke in verse:

"Your speaking of the existence of a being,

This, then, is [just] evil Mara's view.

There is only a collection of empty aggregates,®

There is no being [as such].

Just as when the various parts are assembled,

The world calls it a chariot,

[So] in dependence on the combination of the aggregates
There is the appellation: 'a being'.

The arising of that [being] is [just] the arising of dukkha,
Its persistence is also [just] the persistence of dukkha.
Nothing else arises but dukkha,

Dukkha arises and dukkha itself ceases.

Having relinquished all craving and dukkha,

%0 \etter 2000: 157 suggests that the Chinese character [& employed in the pre-
sent instance, which usually renders the term "aggregates”, might rather be re-
ferring to "formations", in keeping with the Pali and Sanskrit parallels. I have
not followed his suggestion, as | am not aware of an instance in Agama literature
where [& renders sasikhara, hence it seems preferable to me to stick to the orig-
inal and translate as "aggregates".
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I am entirely separated from the darkness [of ignorance],
Having realized the quietude of extinction,
I dwell in peace, established in the eradication of the influxes.
"I recognize you, evil Mara, therefore make yourself disap-
pear and go!"
Then Mara, the Evil One, thought: "The nun Sela has un-
derstood my intentions." Harbouring sadness and sorrow with-
in, he then vanished and was seen no more. (1,7

6) [Vira]*™

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Vira was staying in a community of nuns in the Rajakara-
ma in Savatthi. In the morning, she put on her robes, took her
bowl, and entered the town of Savatthi to beg for alms. Having
finished her meal, she returned to the monastery, put away her
robe and bowl, finished washing her feet, took her sitting mat,
placed it over her shoulder, and entered the Andhavana, where
she sat down under a tree for the day's abiding.

Then Mara, the Evil One, thought: "The recluse Gotama is
now staying at Savattht in Jeta's Grove, Anathapindika's Park.
The nun Vira is staying in a community of nuns in the Raja-
karama in Savatthi. In the morning she has put on her robes,
taken her bowl, and entered the town of Savatthi to beg for
alms. Having finished her meal, she has returned to the monas-
tery, put away her robe and bowl, finished washing her feet,
taken her sitting mat, placed it over her shoulder, and entered

¥ SA 1203, parallel to SN 5.9 and SA? 219. Corresponding to the confusion of
names in the previous discourse, in the present case the stanzas associated
with a nun by the name of Vira in SA 1203 and SA® 219 are spoken by Sela in
SN 5.9. On V1ra and Vajira cf. Bingenheimer 2011: 156-159.
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the Andhavana, where she has sat down under a tree for the
day's abiding. I shall approach and disturb her."

He transformed himself into a youth of handsome appear-
ance, approached the nun Vira and said in verse: [37¢)

"How has this bodily shape been created?
Who is its creator?

Whence has this bodily shape arisen?
Where will this bodily shape go?"

The nun Vira thought: "Who is this person, coming to
frighten me? Is he a human or is he a non-human? Is this per-
son scheming to seduce me?"

Considering in this way, she gained the realization: "This is
the evil Mara, wanting to confound me." She spoke in verse:
"This bodily shape is not self-created
Nor is it created by another.

It has arisen through the conjunction of conditions

And by the dissolution of conditions it will be obliterated.
Just as any seed in the world

Arises in dependence on the great earth,

[And grows] in dependence on earth, water, fire, and wind,*
So it is also with the aggregates, elements, and sense-spheres.
Through the coming together of conditions they arise,

Being separated from those conditions they will be obliterated.
I have relinquished all craving and dukkha,

I am entirely separated from the darkness [of ignorance],
Having realized the quietude of extinction,

I dwell in peace, established in the eradication of the influxes.

"Evil Mara, I know you, make yourself disappear and go!" [12g]

325N 5.9 at SN | 134,26 instead mentions the essence of the earth and moisture
as the conditions for the growth of a seed. SA? 219 at T Il 455a23 mentions
just the earth, which Bingenheimer 2011: 173 note 46 suggests to be due to a
loss of text.
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Then Mara, the Evil One, thought: "The nun Vira has un-
derstood my intentions." Great sadness and sorrow arose [in
him], he vanished and was seen no more.

7) [Vijaya]”

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Vijaya was staying in a community of nuns in the Raja-
karama in Savatthi. In the morning, she put on her robes, took
her bowl, and entered the town of Savatthi to beg for alms.
Having finished her meal, she returned to the monastery, put
away her robe and bowl, finished washing her feet, took her
sitting mat, placed it over her shoulder, and entered the An-
dhavana, where she sat down under a tree for the day's abiding.

Then Mara, the Evil One, thought: "This recluse Gotama is
staying at Savatthi in Jeta's Grove, Anathapindika's Park. His
disciple, the nun Vijaya, is staying in a community of nuns in
the Rajakarama in Savatthi. In the morning she has put on her
robes, taken her bowl, and entered the town of Savatthi to beg
for alms. Having finished her meal, she has returned to the
monastery, put away her robe and bowl, finished washing her
feet, taken her sitting mat, placed it over her shoulder, and
entered the Andhavana, where she has sat down under a tree
for the day's abiding. | shall now approach and disturb her."”

He transformed himself into a youth of handsome appear-
ance, went into her presence, and said in verse:

"Now you are young,

I am also young.

Let us, in this place,

Perform the five types of music,*

¥ SA 1204, parallel to SN 5.4 and SA? 220.
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And enjoy ourselves together!
Of what use is this meditative musing?"'* s

Then the nun Vijaya thought: "Who is this person, wanting
to frighten me? Is he a human or is he a non-human? Is this
person scheming to seduce me?"

Having considered it in this way, she gained the realization:
"This is Mara, the Evil One, wanting to confound me." She
spoke in verse:

"Singing, dancing, doing various kinds of performances,
All sorts of enjoyments,

I now grant them all to you,

| have no need of them.*

With the quietude of extinction rightly experienced,

| take the five sense pleasures of even devas, or of humans
And give them all [to you],

| have no need of them.*’

Having relinquished all rejoicing and delight, 129

I am entirely separated from the darkness [of ignorance],
By having realized the quietude of extinction,

I dwell in peace, established in the eradication of the influxes.

"I recognize you, evil Mara, you should make yourself dis-
appear and go!"

Then Mara, the Evil One, thought: "The nun Vijaya has
understood my intentions." Harbouring sadness and sorrow
within, he vanished and was seen no more.

3 This would be music performed with five different instruments; cf. Spk | 191,24.

% A reference to meditative musing is not found in the parallels.

% In SN 5.4 at SN | 131,9 Vijaya instead expresses her disinterest in the objects
of the five senses. SA? 220 at T Il 455b17 mentions singing and dancing to-
gether with the five sensual pleasures.

% SN 5.4 at SN | 131,11 instead continues with a set of stanzas on being repelled
by the putrid nature of the body.
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8) [Cala]*®

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Cala was staying in a community of nuns in the Rajakara-
ma in Savatthi. In the morning, she put on her robes, took her
bowl, and entered the town of Savatthi to beg for alms. Having
finished her meal, she returned to the monastery, put away her
robe and bowl, finished washing her feet, took her sitting mat,
placed it over her shoulder, and went to the Andhavana, where
she sat down under a tree for the day's abiding.

Then Mara, the Evil One, thought: "The recluse Gotama is
now staying at Savatthi in Jeta's Grove, Anathapindika's Park.
The nun Cala is also staying in Savatthi, in a community of
nuns in the Rajakarama. In the morning she has put on her
robes, taken her bowl, and entered the town of Savatthi to beg
for alms. Having finished her meal, she has returned to the
monastery, put away her robe and bowl, finished washing her
feet, has taken her sitting mat, placed it over her shoulder, and
entered the Andhavana, where she has sat down under a tree
for the day's abiding. | shall now approach and disturb her."”

He transformed himself into a youth of handsome appear-
ance, went into the presence of the nun Cala, and said in verse:
"Understand that to experience birth is delightful,

Being born one partakes of the five sense pleasures.
Who taught you,*
Making you weary of birth?"*

% SA 1205, parallel to SN 5.6 and SA? 221; cf. also Enomoto 1994: 43,
i Adopting the variant % instead of 57; cf. also Yinshun 1983c: 195 note 16.

40 19 Whereas SA? 221 proceeds similarly, in SN 5.6 at SN | 132,22 Mara first
asks Cala what she does not approve of. She replies that she does not approve
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Then the nun Cala thought: "Who is this person, wanting to
frighten me? [34) IS he @ human or is he a non-human? Is this
person scheming to seduce me?"

[She understood: "This is the evil Mara],* who has come
here wanting to confound me." She spoke in verse:

"For those who are born, there certainly will be death,

To be born is thus just to experience all [kinds] of dukkha.
It is being whipped by vexations and dukkha,

All of which exists in dependence on birth.

One should eradicate all dukkha

and transcend all births.

With the eye of wisdom contemplating the noble truths
This teaching has been proclaimed by the Sage:

The affliction of dukkha, and the arising of dukkha, 139
cessation and being separated from all dukkha,
Cultivation of the eightfold right path

To peace and ease, which inclines to Nirvana.*

The impartial teaching of the great teacher,

In that teaching I delight.

Because | understand that teaching,

I no longer delight in experiencing birth.

Being separated from all craving and rejoicing,

Having entirely relinquished the darkness [of ignorance],
By having realized the quietude of extinction,

I dwell in peace, established in the eradication of the influxes.

of birth. This initial conversation fits the context well, explaining why Mara
then takes up the theme of being weary of birth.

41190 The text supplemented in square brackets appears to have been lost.

42 [ |nstead of this and the next set of stanzas, in SN 5.6 at SN | 133,1 Cala in-
dicates that beings of the realm of form and the formless realm come back to
existence because of not having understood cessation.
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"I recognize you, evil Mara, you should make yourself dis-
appear and go!"

Then Mara, the Evil One, thought: "The nun Cala knows
my intention." Harbouring sadness and sorrow within, he van-
ished and was seen no more.

9) [Upacala]®

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Upacala was staying in a community of nuns in the Raja-
karama in Savatthi. In the morning, she put on her robes, took
her bowl, and entered the town of Savatthi to beg for alms.
Having finished her meal, she returned to the monastery, put
away her robe and bowl, finished washing her feet, took her
sitting mat, placed it over her shoulder, and entered the An-
dhavana, where she sat down under a tree for the day's abiding.

Then Mara, the Evil One, thought: "The recluse Gotama is
now staying at Savattht in Jeta's Grove, Anathapindika's Park.
The nun Upacala is also staying in Savatthi, in a community of
nuns in the Rajakarama. In the morning she has put on her
robes, taken her bowl, and entered the town of Savatthi to beg
for alms. Having finished her meal, she has returned to the
monastery, put away her robe and bowl, finished washing her
feet, has taken her sitting mat, placed it over her shoulder, and
entered the Andhavana, where she has sat down under a tree
for the day's abiding. | shall now approach and disturb her."”

He transformed himself into a youth of handsome appear-
ance, went to the nun Upacala, and said in verse:

"In the upper Heaven of the Thirty-three,
In the [heavens] of Yama, Tusita, (s

431421 SA 1206, parallel to SN 5.7 and SA? 222.
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The Nimmanarati, and the Paranimmitavasavatti,
Aspire to attain rebirth there!"

The nun Upacala thought: "Who is this person, wanting to
frighten me? Is he a human or is he a non-human? Is this per-
son scheming to seduce me?"

Considering on her own she realized: "This is certainly the
evil Mara, wanting to confound me." She spoke in verse:

"In the upper Heaven of the Thirty-three,

In the [heavens] of Yama, Tusita,

The Nimmanarati, and the Paranimmitavasavatti,
All these upper types of heavens, 13y

Avre not separated from being a product of formations,*
Therefore they are in Mara's power.*®

The whole world

Is entirely a collection of various formations.*®
The whole world

Is entirely of a shakeable nature.

The whole world

Is afflicted by fire, constantly ablaze.

The whole world

Has become entirely enveloped in smoke and dust.
The imperturbable and unshakeable,

Which is not approached by worldlings,

Which does not accord with Mara's inclinations,
This is the place to be enjoyed.

Being separated from all craving and dukkha,

#4181 gN 5.7 at SN | 133,15 instead indicates that all these celestial beings are
still bound by the bondage of sensuality, whereas SA® 222 at T Il 456a12
points out that they have not yet separated themselves from the view of self.

45 41 On Mara's power over the different heavenly realms of the sensual field cf.
also above note 4.

46 4] For parallels to these stanzas cf. Chung 2008: 229.
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Having entirely relinquished the darkness [of ignorance],
By having realized the quietude of extinction,
I dwell in peace, established in the eradication of the influxes.

"I recognize you, evil Mara, therefore make yourself disap-
pear and go!"

Then Mara, the Evil One, thought: "The nun Upacala has
understood my intentions.” Being sad and sorrowful within, he
vanished and was seen no more.

10) [Sisupacala]”’

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. At that time the
nun Sisupacala was staying in a community of nuns in the R3ja-
karama in Savatthi. In the morning she put on her robes, took
her bowl, and entered the town of Savatthi to beg for alms.
Having finished her meal, she returned to the monastery, put
away her robe and bowl, finished washing her feet, took her
sitting mat, placed it over her shoulder, and went to the An-
dhavana, where she sat down under a tree for the day's abiding.

Then Mara, the Evil One, thought: "The recluse Gotama is
now staying at Savattht in Jeta's Grove, Anathapindika's Park.
The nun Sisupacala is also staying in Savatthi, in a community
of nuns in the Rajakarama. In the morning, she has put on her
robes, taken her bowl, and entered the town of Savatthi to beg
for alms. Having finished her meal, she has returned to the
monastery, put away her robe and bowl, finished washing her
feet, has taken her sitting mat, placed it over her shoulder, and
entered the Andhavana, where she has sat down under a tree
for the day's abiding. I shall now go and disturb her."

471461 SA 1207, parallel to SN 5.8 and SA? 223; cf. also SHT VI 1399, Bechert
and Wille 1989: 118, and SHT X 4236, Wille 2008: 331.
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He transformed himself into a youth of handsome appear-
ance, (a0, Went to the nun Stsupacala, and said:

“Lady, in what method do you delight?"*

The nun replied: "I do not delight in anything!" (13

Then Mara, the Evil One, said in verse:

"What council did you receive,

That you shaved your head and became a recluse?
You wear yellow robes on your body

And have the marks of one who has gone forth,
[Yet] you do not delight in any method,

You dwell [just] preserving your stupidity.”

Then the nun Sisupacala thought: "Who is this person,
wanting to frighten me? Is he a human or is he a non-human?
Is this person scheming to seduce me?"

Having considered it in this way, she realized: "Mara, the
Evil One, wants to confound me." She spoke in verse:

"All paths outside of this teaching,

Are entangled in views.

Being bound by any view

One is always in Mara's power.

Yet, there has arisen, in the Sakyan clan,

A naturally endowed and incomparable great teacher,
Who is able to subdue all Mara's enmity

And who will not be subdued by him.

Purified and entirely liberated,

With the eye of the path he contemplated all,
With complete knowledge knowing all,

The supreme victor, separated from all influxes.

48147 |n SN 5.8 at SN 1 133,27 Mara enquires what creed she approves of, whereas in
SA? 223 at T 11 456b3 he wants to know which of the ninety-six methods she pre-
fers; on the count of ninety-six hetorodox teachings cf. Deeg 2005: 310 note 1512.
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He, then, is my great teacher,
I delight only in his teaching.
Having entered his teaching,
| attained the aloofness of the quietude of cessation.
Being separated from all craving and rejoicing,
Having entirely relinquished the darkness [of ighorance],
By having realized the quietude of extinction,
I dwell in peace, established in the eradication of the influxes.
"I recognize you, evil Mara, thus make yourself disappear
and go!"
Then Mara, the Evil One, thought: "The nun Sisupacala has
understood my intentions." Harbouring sadness and sorrow
within, he vanished and was seen no more. 133

Study

A comparison of the above-translated discourses with their
Pali counterparts brings to light relatively few major differences.
One such difference concerns names, as the stanzas associated in
the Pali version with Vajira are spoken in the parallel versions by
Sela, and those spoken in the Pali version by Sela are attributed to
a nun by the name of Vira in the parallels.”

Another difference is that in the Samyukta-agama all of the
nuns make it clear, at the end of their reply to Mara, that they are
fully awakened. Although comparable stanzas are not found in
the Pali version, several nuns in this collection nevertheless give
clear indications of the high level of their realization.® The pre-

49 1481 Cf. above notes 29 and 31.

S04 |n SN 5.2 at SN | 129,26 Soma indirectly indicates that she has no longer any
notion of an I, asmi, which would imply her realization of full awakening. Ac-
cording to SN 5.3 at SN | 130,23, Kisagotami dwells free from the influxes, vi-
harami andsava, a standard reference to arahantship. SN 5.4 at SN | 131,12 re-
cords that Vijaya has uprooted sensual craving, kamatanha, and is also free from
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sent difference thus does not seem to imply a major divergence on
the spiritual status of these ten nuns.

Another difference is that, according to the Pali account, Up-
palavanna threatens to enter Mara's belly. Apart from the fact that
it is not clear if Mara was believed to have a digestive system, it
seems rather odd for a nun to threaten to enter someone else's belly.

According to the parallel versions, it is rather Mara who makes
this threat.” For Mara such an action is more easily conceivable,
as another discourse reports that he got into the belly of an ara-
hant monk.>? Hence it seems as if the Pali version has suffered an
error in transmission, and that the original sense was indeed that
Mara threatened to get into Uppalavanna's belly. (134

This also accords better with the overall attitude maintained by
the nuns, who do not react to being threatened by threatening
back, but instead remain equanimous and unimpressed by what-
ever Mara has come up with.

The challenges posed by Mara cover several distinct themes.
A particularly prominent theme is sensuality, evident in Mara's

the darkness of ignorance in relation to the peaceful attainments. If the last is an
indication that she has also gone beyond desire for the immaterial, ariipa-raga,
she would have realized full awakening. In SN 5.5 at SN | 132,14 Uppalavanna
indicates that she is free from all bondages, sabbabandhanamutsamhi, hence she
has also reached arahantship. In fact, according to Ling 1962: 49, "there is the
theme, running through the Pali Canon, that it is primarily the Buddha, and be-
sides him, only the Arahats, who can discern Mara at all." This further supports
the impression that the nuns mentioned in the Samyutta-nikaya and the Samyuk-
ta-agama are all arahants, as all of them without fail recognize Mara.

51 5% Cf. above note 27.

5251 MN 50 at MN | 332,4 and its parallels MA 131 at T I 620b11, T 66 at T |
864b7, and T 67 at T | 867a7 report that Mara entered the belly of Mahamog-
gallana, but was immediately recognized. According to T 5 at T I 165a12, on
yet another occasion Mara entered Ananda's belly; the text does not mention
that Ananda recognized Mara.
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invitation to consume the five sense pleasures (1) and in his rec-
ommendation to rejoice in rebirth as a way to partake of the five
sense pleasures (8) or of the pleasure of the sense-sphere heavens
(9). Pertaining to the same theme of sensuality is the presumption
that a single woman must be wishing for a man (3), the threat
posed to a lone nun by a man with evil intentions, evidently of a
sexual type (4), and the invitation to enjoy herself with a young
male to the accompaniment of music (7).

The topic of sexual threat in fact forms an undercurrent in the
entire set of ten discourses, where a male approaches a nun who is
all alone in a forest. This much is evident in the recurrent reflec-
tion by each nun in the Samyukta-agama about whether the
speaker might be scheming to seduce her (although such a reflec-
tion is not found in the parallel versions).

Other challenges have a more doctrinal slant, such as in cases in
which two nuns refute Mara's views about a truly existing being or
a 'bodily shape' (5 and 6). Also related to the doctrinal sphere is the
idea of delighting in some outside teaching (10). One case more-
over involves questioning the spiritual abilities of women (2).

The main themes of Mara's challenges are thus:

Sensuality:

« enjoying sensual pleasures: Alavika (1)

« sorrow about loss of children and wishing for a man: Kisa-

gotami (3)

« fear of men with evil intentions: Uppalavanna (4)

* enjoying herself with a young male: Vijaya (7)

* rejoicing in rebirth: Cala (8) and Upacala (9)

Doctrinal Challenges:

» belief in a truly existing being or 'bodily shape’: Sela (5) and

Vira (6)
* delight in another teaching: Sisupacala (10)
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Women's Abilities:
* inability of women to gain awakening: Soma (2)

Some of these challenges voiced by Mara appear to be specifi-
cally directed at the nun he has decided to approach. In the case of
Kisagotami (3), [135) the reference to her being sad on having lost
her child seems to reflect awareness of the tale of her bereavement
when her son had passed away.>® As her stanzas make clear, any
concern with children or a male partner is something she has for-
ever left behind. Similarly, the challenge Mara poses to Uppalavan-
na (4) appears to be related to the story of her being raped when
dwelling alone in a forest.>* Her reply shows that even the horrible
experience of being violated does not traumatize an arahant nun.

It is noteworthy that the present set of discourses contains
three instances where Mara overtly acts as a sexual aggressor, by
insinuating that withdrawal into solitude implies looking for a
man (3), by in one instance even apparently insinuating rape (4),
and by inviting the nun to enjoy herself with him (7). This sets a
remarkable contrast to sexual aggression by Mara's daughters, of
which in the whole Mara-samyutta and its parallels there is just
one single instance, when Mara's daughters unsuccessfully try to
tempt the recently awakened Buddha.”

This makes it clear that early Buddhism does not unilaterally
consider females as Mara's forces who lure innocent males into
sexual desire. Instead, as the present set of discourses plainly
shows, it is the male Mara — and by definition only a male can be

58 1521 Thi-a | 169,10; cf. also, e.g., T 212 at T IV 618b12.

%153 Cf | e.g., the Mahiéasaka and Theravada Vinayas, T 1421 at T XXII 25b27
and Vin 111 35,1.

54 SN 4.25 at SN | 124,23 and its parallels SHT V 1441 R, Sander and Wald-
schmidt 1985: 257, SA 1092 at T I 287a1, and SA? 31 at T 11 383c2; cf. also the
Lalitavistara, Lefmann 1902: 378,14, and the Mahavastu, Senart 1897: 282,4.
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Mara — who stands for sensual temptation and sexual aggres-
sion.”® In contrast, those who are disinterested in sex are females.

This finding provides an important corrective to a mode of
presentation current among some scholars. For example, Lang
(1986: 69) holds that “the pattern of identifying women with sen-
sual desire ... occurs with depressing regularity throughout the
androcentric literature of early Buddhism." According to Sarao
(1989: 56) "to ancient Indian Buddhism all women were daugh-
ters of Mara." In a similar vein, Wilson (1996: 36) speaks of a
"tendency to cast all human women in the role of Mara's daugh-
ters ... women are essentially minions of Mara.">’ [136]

The circumstance that many discourses are addressed to a
male monastic audience, simply because monks regularly accom-
panied the Buddha during his journeys, makes it natural that these
discourses feature recurrent references to female attraction as Ma-
ra's bait. This, however, needs to be placed into perspective with

% 5% For a comparative study of the dictum according to which only men can oc-
cupy certain positions, one of them being Mara, cf. Analayo 2009a.

57 581 Wilson 1996: 36 supports her conclusion by referring to a statement in AN
5.55 at AN 111 68,28, according to which womankind is entirely a snare of Mara.
When evaluating this statement, it needs to be taken into account that accord-
ing to the preceding narration a mother and her son ordained as Buddhist
monastics and then had sex with each other; cf. also Silk 2009: 126f. Thus the
statement needs to be considered as a response to a specific event that pre-
cedes it in the discourse. Moreover, this discourse is without any known paral-
lel. Instead of taking such isolated passages out of context as representing the
early Buddhist evaluation of women, I think it would be preferable to build an
assessment of the early Buddhist attitude towards women on a broad range of
sources that are extant in parallel versions, and these then need to be evaluated
within their narrative context. As Collett 2006: 82 points out, "Wilson rather
overemphasizes the negative portrayals of women she finds and essentially
extrapolates from her sources to construct an overarching view of women in
early and medieval Buddhism that is one-sided and unbalanced."
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the help of the Mara-samyutta and the Bhikkhuni-samyutta, which
reflect a different mode of presentation. Taking all discourses in
these two collections into account, a single case of female sexual
advance stands against three cases of male sexual advance, one of
which is combined with an open threat. These discourses reflect
another perception of the relationship between gender and sexual
aggression: the more frequent case of a sexual advance is coming
from the male side.”®

As already pointed out by Collett (2009a: 111f), in such in-
stances, "far from women being themselves the snare of Mara, in-
stead ... Mara is representative of male sexuality, which is posi-
tioned as a potential danger for the women he approaches." Over-
all, then, just "as the female form is seen as a snare of Mara for
men, so a sexual male is a snare of Mara for women."

Notably, in one instance in the Mara-samyutta male Mara ap-
proaches a group of monks with the challenge that they should
enjoy sensual pleasures instead of living the life of one gone
forth.>® In this case the advance and its rebuttal are both by males,
further corroborating that there is no unilateral bias against
women as the sole agents of sexual temptation. Mara, (1377 his
daughters, and his baits simply stand for sensual desire in general,
independent of gender.

In line with this corrective, something else of note can be gath-
ered from this set of ten episodes, where each nun instantly recog-
nizes Mara and sends him away. A telling juxtaposition emerges
once this is compared to cases where Mara challenges monks.

8 571 On this topic cf. also the revealing findings by Collett 2014. The same
holds also for the Therigatha, where Rajapakse 1992: 71 notes that, contrary
to the stereotype according to which "women figure ... as seductresses bent
on luring away male recluses from their spiritual strivings", the stanzas spo-
ken by the theris present "men as seducers".

59 81 5N 4.21 at SN 1 117,23 and its parallel SA 1099 at T II 289a16.
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The Mara-samyutta reports that several monks are not able to
recognize Mara and need the Buddha's personal intervention to
deal with the situation. For example, in the above-mentioned
story where Mara transforms himself into an ox and starts walk-
ing close to their begging bowls, the monks fail to recognize
him.® He is thus successful in distracting them from listening to
the talk given by the Buddha.

Again, in the instance where Mara tempts a group of monks
with the suggestion that they should enjoy sensual pleasures, al-
though they are able to give a fitting reply, they fail to recognize
him.®! The same pattern, with the monks unable to recognize Ma-
ra, recurs in another two cases.®? Thus some male monastics are
clearly depicted as not being able to handle Mara on their own in
the way their monastic sisters did.

In contrast, not a single nun is on record for having failed to
recognize Mara or for having been unable to dispatch him single-
handedly with a self-confident rebuttal.® This obviously reflects
the circumstance that these nuns are arahants, whereas some of

60 1591 Cf. above note 7.

611601 Cf. above note 59.

821684 The first instance involves a group of monks, the second a single monk. In
both cases, the Pali versions SN 4.17 at SN | 113,14 and SN 4.22 at SN | 119,14
report that Mara makes a frightful noise, whereas according to their parallels SA
1103 at T 11 290b2 and SA 1100 at T II 289b26 he creates a frightening appear-
ance. In each of these cases the monk(s) fail to recognize him. Not all monks,
however, are unable to recognize Mara. In the above-mentioned case of Mara
getting into the belly of an arahant monk, the monk immediately recognizes
Mara (cf. note 52). Another case is a tale that involves the monk Nanda, who on
being addressed by Mara recognizes him; cf. EA 16.1 at T II 578¢22.

83 payutto in Payutto and Seeger 2014: 41 draws attention to another related
contrast, where "the Bhikkhuni Samyutta contains stories of bhikkhunis
chasing off Mara, and the Vana Samyutta contains stories of devatas ad-
monishing monks."
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their male colleagues had not yet reached the same level of per-
fection. Nevertheless it is worthy of note that, in contrast to the
way some scholars see the representation of females in early Bud-
dhist literature, the present set of discourses on challenges by Ma-
ra is a clear instance where the nuns are presented in a more fa-
vourable light than their male counterparts. (135

Regarding the topic of gender in the present set of discourses,
the case of Soma (2) is particularly noteworthy, since to my
knowledge this is the only instance among the early discourses
where the ability of women to reach awakening is put into ques-
tion. Needless to say, the dictum that a woman cannot be a Bud-
dha is different, as this only implies that there will not be a female
Buddha, presumably because in the ancient Indian setting a fe-
male teacher would have stood less of a chance of being taken se-
riously than a male.®* No such considerations apply to the attain-
ment of full awakening as an arahant. Hence the present instance
is unique in voicing this prejudice regarding women's abilities to
realize arahantship.

Soma's self-confident reaction to the derogatory remark about
a woman's two-fingers wit, apparently a pun on women's use of
two fingers when doing household chores,” has been quoted re-
peatedly in writings about the role of women in early Buddhism.®

841621 Cf. in more detail Analayo 2009a: 162f.

85 1631 This may have been a popular saying, as it recurs in a different context in
the Mahavastu, Senart 1897: 391,19 and 392,13; cf. also Gokhale 1976: 104,
Kloppenborg 1995: 154, Bodhi 2000: 425 note 336, Abeynayake 2003: 3, and
Collett 2009b: 99 note 7.

86 154 To mention just a few examples: Horner 1930/1990: 164, Dhirasekara
1967: 157, Church 1975: 57, Lang 1986: 77, Bancroft 1987: 82, Kusuma
1987/2010: 26, Jootla 1988: 44, Falk 1989: 161, Sponberg 1992: 9, Kloppen-
borg 1995: 154, Rajapakse 1995: 13, Dewaraja 1999: 67, Harris 1999: 60,
Harvey 2000/2005: 359, Dhammavihari 2002/2011: 6, Abeynayake 2003: 3,
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Due to the way Mara's challenges are often interpreted, however,
and also since in the Pali version Soma's status as an arahant is
not as explicit as in the Chinese parallels, the significance of So-
ma's exchange with Mara has not always been fully appreciated.

The prejudice voiced by Mara does not imply that Soma had
any doubt about women's ability to gain awakening. Having al-
ready reached full awakening, how could there be any doubt
about her own ability to reach it? Instead of reflecting Soma's un-
certainties, the point made by the present episode is that, from an
early Buddhist perspective, doubting women's ability to reach
awakening can only be the work of Mara.%’ [139]

That disbelief in women's ability to reach awakening was con-
sidered a foolish idea can also be seen in a stanza in the Apadana
collection, according to which the Buddha told Mahapajapatt Go-
tami that she should make a display of her supernatural abilities to
remove the erroneous views of those fools who doubt that women
can gain realization:

In order to dispel the view

Of those fools who have doubts

About women's full realization of the Dharma
Perform a supernatural feat, Gotami.*®

Faure 2003: 120, Bentor 2008: 126, Analayo 2009a: 137, Choubey 2009: 6,
Collett 2009b: 99, and Analayo 2010j: 74.

87 1551 Horner 1930/1990: 165 notes "that a woman could be represented as mak-
ing such an utterance is a proof that the old life of Hinduism in which women
were regarded merely as child-bearers and as commodities was ... not passing
entirely unquestioned." Rajapakse 1995: 13 note 14 comments that "it is inter-
esting to note that the doubts in question are raised by Mara ... who thus as-
sumes the role of a 'male chauvinist' in this setting."

68 [66] Ap 17.79 at Ap 535,24: thinam dhammabhisamaye, ye bala vimatim gata,
tesam ditthipahanattham, iddhim dassehi gotami, which continues by describ-
ing the miracles she performed.
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Introduction

With the present chapter | take up the question of whether an
arahant could deliberately end his or her own life, based on the
story of Vakkali bringing about his own death. In subsequent
chapters, 1 will continue to explore the same question in relation
to the monks Channa and Dabba.! The circumstances leading to
the death of VVakkali are reported in the following versions:

« a discourse in the Samyutta-nikaya,?

« a discourse in the Saz,nyukta—dgama,3

+ a discourse in the Ekot'[arika-dgama,4 [156]

« a Sanskrit fragment.”

In what follows | first translate the Samyukta-agama discourse
and then compare it with the Samyutta-nikaya version. Then I
translate the Ekottarika-agama discourse and compare it briefly
with the other versions.

* Originally published in 2011 under the title "Vakkali's Suicide in the Chinese
Agamas" in the Buddhist Studies Review, 28.2: 155-170, © Equinox Publish-
ing Ltd. 2011.

11 My study is indebted to Delhey 2009, whose examination of Vakkali's sui-
cide | intend to complement by providing translations of the two Chinese ver-
sions. My exploration of the case of Vakkali as well as of the cases of Channa
and Dabba (cf. below pp. 257ff and 389ff) builds on an earlier survey of gen-
eral aspects of the theme of suicide in Pali sources, Analayo 2007e, and on a
brief study of the theme of death in early Buddhism in Analayo 2007f.

21 9N 22.87 at SN 111 119,8 to 124,13.

31 SA 1265 at T 11 346b7 to 347b13.

“BIEA 26.10 at T 11 642b29 to 643a22.

518 The fragment has parts of the message that Vakkali's attendant(s) give(s) in
his name to the Buddha; cf. de La Vallée Poussin 1913: 580.
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Translation (1)
[Discourse on Vakkali]®

Thus have | heard. At one time the Buddha was staying at
Rajagaha in the Bamboo Grove, the Squirrels' Feeding Ground.
At that time the venerable Vakkali, who was staying at Raja-
gaha at the dwelling of a goldsmith, was ill and afflicted. The
venerable Punniya was caring for him.’

Then Vakkali said to Punniya: "Could you approach the
Blessed One, pay respect in my name with your head at the
Blessed One's feet and enquire if the Blessed One dwells at
ease and is in good health, with little affliction and little vexa-
tion? [Also please] say: 'Vakkali, who is staying at the dwell-
ing of a goldsmith, is seriously ill and confined to bed. He
wishes to see the Blessed One. Being ill and afflicted, he has
no strength and is not in a position to come. May the Blessed
One condescend to [come] to this dwelling of the goldsmith,
out of compassion!"*®

Then, having received the words of Vakkali, Punniya ap-
proached the Blessed One, paid respect with his head at [the
Buddha's] feet, withdrew to stand to one side, and said to the
Buddha: "Blessed One, the venerable Vakkali pays respect at
the Blessed One's feet and enquires if the Blessed One dwells

81 The translated discourse is SA 1265 at T II 346b7 to 347b13, which does not
have a title. Akanuma 1929/1990: 112 suggests the name of its protagonist,
#FL as a title, which | have followed. SN 22.87 at SN 111 119,8 has the title
Vakkali-sutta.

"Bl gN 22.87 at SN 111 119,13 uses the plural upasthake, so that here Vakkali ad-
dresses several attendants (whose names are not given) who were apparently
looking after him.

811 9N 22.87 at SN 111 119,14 reports his request in a shorter form, just indicat-
ing that Vakkali is sick and requests that the Blessed One pay him a visit, out
of compassion.



Vakkali-sutta (SN 22.87) - 237

at ease and is in good health, (157 with little affliction and little
vexation?"

The Blessed One replied: "May he be at ease.

Punniya said to the Buddha: "Blessed One, the venerable
Vakkali, who is staying at the dwelling of a goldsmith, is seri-
ously ill and confined to bed. He wishes to see the Blessed
One. He does not have the bodily strength to come and call on
the Blessed One. It would be well if the Blessed One could
come to the dwelling of the goldsmith, out of compassion!"

Then the Blessed One assented by remaining silent. Then,
knowing that the Blessed One had assented, Punniya paid re-
spect at [the Buddha's] feet and left.

Then, in the afternoon, the Blessed One rose from his
meditation and went to the dwelling of the goldsmith and ar-
rived at Vakkali's hut.° On seeing the Blessed One from afar,
the monk Vakkali tried to get up from his bed. The Buddha
told Vakkali: "Just stop, do not get up!"

The Blessed One sat on another bed and said to Vakkali:
"Is your mind able to bear the suffering of this disease? Is the
affliction of your body increasing or decreasing?"

Vakkali replied to the Buddha ... as described in full above
in the discourse to Khema.' "Blessed One, my body is very

n9

9101 An enquiry after the Buddha's health and his reply to such an enquiry are
not recorded in SN 22.87.

10111 N 22.87 does not mention the departure of the messenger or that the Bud-
dha first spent time in meditation.

11021 This abbreviation (cf. in more detail above p. 142f note 10) indicates that
three similes for illustrating the condition of a sick person should be supple-
mented here. These three similes illustrate the pain experienced by the dis-
eased person with the examples of strong men who tighten a rope around the
head of a weak person, a butcher who carves up the belly of a living cow, and
two strong men who roast a weak person over a fire.
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painful, it is difficult to bear. | wish to seek a knife and kill
myself, | do not enjoy a life of pain."*?

The Buddha said to Vakkali: [ss6¢ "I now ask you, answer
according to your understanding. How is it, Vakkali, is bodily
form permanent or is it impermanent?"

Vakkali replied: "It is impermanent, Blessed One."

[The Buddha] asked again: "That which is impermanent, is
it dukkha?"

[\Vakkali replied]: "It is dukkha, Blessed One."

[The Buddha] asked again: "Vakkali, that which is imper-
manent, dukkha, of a nature to change, is it proper to have
greed for it, to have desire for it?"

Vakkali replied to the Buddha: "No, Blessed One!"

12[131 9N 22.87 does not have any of these similes. Instead it reports that the
Buddha continues to enquire if Vakkali has any regret. When Vakkali admits
that he does have some regret, the Buddha asks if this regret is on account of
morality, which Vakkali denies. Asked about the reasons for his regret, Vak-
kali indicates that for a long time he wanted to come to see the Buddha, but
had been too weak to do so. This then elicits a famous dictum by the Buddha,
according to which by seeing the Dharma one sees him, SN 111 120,28: yo kho,
vakkali, dhammam passati so mam passati, yo mam passati so dhammam
passati (B®, C° and S° throughout dhammas: and marz). Another occurrence
of this dictum in a slightly different formulation can be found in It 91,12, ac-
cording to which a monk who dwells with mindfulness and concentration,
etc., on seeing the Dharma sees the Buddha, even if he lives at a considerable
geographical distance from the Buddha; cf. also Mil 71,9, which employs this
saying in an argument for the superiority of the Buddha, still evident in his
teaching. Although absent from the parallels to SN 22.87, the dictum that by
seeing the Dharma one sees the Buddha does make its appearance in a broad
range of texts preserved in Chinese translation, often related to the statement
that seeing the Dharma takes place through seeing dependent arising, cf., e.g.,
the Mahisasaka Vinaya, T 1421 at T XXII 9¢27, or the *Vinayamatrka, T 1463
at T XXIV 820b14 (just to cite two out of many examples, as an exhaustive
listing of occurrence in the Chinese canon would become unwieldy).
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Feeling, perception, formations, and consciousness are
also to be spoken of like this ...

The Buddha said to Vakkali: "If one in no way has greed
for this body, ;155 has desire for it, then one's death will be a
good one and one's future will also be a good one."

Then the Blessed One taught the Dharma to Vakkali in
various ways. Having instructed, taught, illuminated, and de-
lighted him, he rose from his seat and left.

During that night, the venerable Vakkali gave attention to
liberation. He wished to take a knife and kill himself, as he did
not enjoy living any longer."®

Then, in the later part of the night, two devas of handsome
appearance approached the Blessed One, paid respect with
their heads at his feet, and withdrew to stand to one side. [One
of them] said to the Buddha: "Blessed One, the venerable Vak-
kali, being ill and afflicted, is giving attention to liberation. He
wishes to take a knife and kill himself, as he does not enjoy
living any longer."

The second deva said: "The venerable Vakkali is already
well liberated and attaining liberation." Having said this, they
paid respect at the Buddha's feet and disappeared.

When the night was over, in the morning, the Blessed One
sat on a seat prepared in front of the great assembly and said
to the monks: "Last night two devas of handsome appearance
approached me, paid respect with their heads, and withdrew
to stand to one side. [One of them] said: 'The venerable Vak-
kali, who is staying at the dwelling of a goldsmith, is ill and
afflicted. He is giving attention to liberation. He wishes to

1814 9N 22.87 at SN 111 121,24 refers to Vakkali being intent on liberation not
as part of the general narration, but only as part of the comment made by one
of the two devas.
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take a knife and kill himself, as he does not enjoy living any
longer.’

"The second deva said: 'The venerable Vakkali is already
well liberated and attaining liberation.' Having said this, they
paid respect and disappeared.”

Then the Blessed One told one monk: "Go to where the
venerable monk Vakkali is staying and tell Vakkali [that I
said]: 'Last night two devas approached me, paid respect with
their heads, and withdrew to stand to one side. [One of them]
said to me: 'The venerable Vakkali is seriously ill. He is giving
attention to liberation. He wishes to take a knife and kill him-
self, as he does not enjoy living any longer.'

"The second deva said: 'The venerable Vakkali is well
liberated and attaining liberation." Having said this, they
disappeared. Regarding what these devas said, the Buddha
furthermore tells you: 'If greed or desire for this body do not
arise in you, then your death will be a good one and your
future will be a good one."**

Then, having received this instruction from the Blessed
One, that monk approached Vakkali's hut, at the dwelling of
the goldsmith. (3474 At that time, Vakkali had told those who
were nursing him: "Take this rope bed with my body on it and
place it outside the dwelling. | wish to take a knife and Kkill
myself, I do not enjoy living any longer."*

14131 According to SN 22.87 at SN 111 122,9, in the final part of this instruction
the Buddha tells Vakkali that he need not be afraid, as his death will not be a
bad one, ma bhayi, vakkali, ma bhayi, vakkali, apapakam (S°: apapakan) te
maranam bhavissati apapika kalakiriya.

15 [16] At an earlier juncture, before mentioning the two devas, SN 22.87 at SN |11
121,11 reports that Vakkali asks his attendants (without explicitly mentioning
his wish to kill himself) to take him to the Black Rock on Mount Isigili, as he
does not want to pass away inside a house. Mount Isigili is the location where,
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At that time many monks had gone outside the huts and
were practising walking meditation in the open. The messen-
ger monk approached those many monks. He asked the many
monks: "Venerable ones, where is the monk Vakkali staying?"

The monks replied: 155 "The monk Vakkali has told those
who are nursing him: 'Now carry this rope bed outside the
dwelling. | wish to take a knife and kill myself, I do not enjoy
living any longer.™

The messenger monk promptly approached Vakkali. The
monk Vakkali saw from afar the messenger monk coming. He
told those nursing him: "Put the rope bed down on the ground.
That monk is coming quickly, he seems to be a messenger
from the Blessed One."

The nurses put the bed down on the ground. Then the mes-
senger monk said to Vakkali: "The Blessed One has an in-
struction for you and there is something that has been said by
devas."

Then Vakkali said to the nurse: "Put me on the ground, |
cannot be on a bed when receiving an instruction from the
Blessed One and something that has been said by devas."

Then the nurse promptly put Vakkali down on the ground.
Then Vakkali said: "[Now] you can deliver the instruction
spoken by the Blessed One and what has been said by devas."

The messenger monk said: "Vakkali, the great teacher tells
you: 'Last night two devas approached me.™ [One of them]
said to me: "The monk Vakkali is seriously ill. He is giving at-
tention to liberation. He wishes to take a knife and kill himself,
as he does not enjoy living any longer."

according to SN 4.23 at SN | 121,19, the monk Godhika committed suicide
and where, according to Ja V 125,23, Mahamoggallana was staying when he
was murdered.

16 Adopting a variant that adds HE, in keeping with the formulation used earlier.
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"The second deva said: "The monk Vakkali is already well
liberated and attaining liberation." Having said this, they dis-
appeared.' The Blessed One also tells you: "Your death will be
a good one and your future will be a good one."*’

Vakkali said: "Venerable one, the great teacher well knows
what is to be known, he well sees what is to be seen. Those
two devas well know what is to be known, well see what is to
be seen.’® Now for me there is definitely no doubt that this
bodily form is impermanent;® there is definitely no doubt that
what is impermanent is dukkha; there is definitely no doubt
that in no way do | have greed or desire for what is imperma-
nent, dukkha, of a nature to change ... feeling, perception, for-
mations, and consciousness are also like this ... The disease is
now troubling my body just as before, | wish to [take] a knife
and kill myself, as | do not enjoy living any longer."

He promptly took a knife and killed himself.?°

Then, having taken care of the dead body of Vakkali, the
messenger monk returned to where the Buddha was, paid re-
spect with his head at [the Buddha's] feet, stepped back to sit
to one side, and said to the Buddha: "Blessed One, | reported
the Blessed One's instruction in full to the venerable Vakkali.
He said this: The great teacher well knows what is to be

17 Delhey 2009: 87 note 59 remarks that, whereas the Buddha's original statement
has a conditional sense, indicating that Vakkali's death will be a good one if
no greed or desire for the body arise in him, the messenger does not mention
greed or desire and only informs Vakkali that his death will be a good one.
Delhey comments that "this seems to indicate that there are no doubts regard-
ing the question whether Vakkali has fulfilled this condition."”

18 In SN 22.87 Vakkali does not confirm the statements made about him by the
Buddha and the two devas.

19 Adopting a variant without ‘4; cf. also Yinshuin 1983c: 739 note 5.

20 |1n SN 22.87 at SN 111 123,8 the messengers leave before Vakkali uses the knife.
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known, 34757 he well sees what is to be seen. Those two devas
well know what is to be known, well see what is to be seen ...
to be spoken in full up to ... He took a knife and killed himself."

Then the Blessed One told the monks: "Let us go together
to the dwelling of the goldsmith, to the place where Vakkali's
corpse is."

[Having arrived], he saw that Vakkali's dead body had an
appearance of detachment.” neo; Having seen it, he said to the
monks: "Did you see that the dead body of this monk Vakkali
on the ground has an appearance of detachment?"

The monks said to the Buddha: "We have seen it, Blessed
One."?

[The Buddha] said again to the monks: "Around Vakkali's
body, circling about it on the four sides, isn't there a dark
shape moving around the body?"

The monks replied to the Buddha: "We have seen it, Blessed
One."

The Buddha told the monks: "This is the shape of Mara, the
Evil One. He is moving around searching where the conscious-
ness of the clansman Vakkali will be reborn."?

The Buddha told the monks: "The clansman Vakkali took a
knife and killed himself with an unestablished consciousness."

At that time, the Blessed One declared that Vakkali had
[reached] the ultimate.?* When the Buddha had spoken this

2L 9N 22.87 at SN 111 123,32 instead indicates that he was lying with his shoul-
ders twisted, vivattakkhandhan semanam (S%: seyyamanam).

229N 22.87 does not record a query by the Buddha on whether the monks see
the condition of VVakkali's body.

28 On the present reference in SA 1265 at T II 347b10 to Vakkali's consciousness
as s cf. Park 2012: 190f.

241231 gych a statement and the standard conclusion to a discourse are not found

in SN 22.87.
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discourse, hearing what the Buddha had said the monks were
delighted and received it respectfully.

Study (1)

The accounts of Vakkali's suicide in the Samyukta-agama and
Samyutta-nikaya versions agree that Vakkali passed away as an
arahant. According to the Pali commentary, Vakkali had mistak-
enly believed himself to be an arahant, but in reality was only a
worldling.”® After committing suicide, however, he still managed
to progress all the way to full awakening.

That Vakkali indeed believed himself to be liberated could be
gathered from his last message to the Buddha, in which according
to both versions he affirms his insight and detachment in regard to
the five aggregates. However, the remainder of the two discourses
does not necessarily give the impression that this should be under-
stood as an overestimation on his part.

For an assessment of Vakkali's liberation in these two dis-
courses, the statements made by the two devas and the Buddha's
reassurance that Vakkali's death will be a good one are of particu-
lar relevance.

Regarding the statements by the two devas, in the Samyukta-
agama version the first deva indicates that VVakkali is ill, that he is
giving attention to liberation, and that he wishes to kill himself.
The deva's message thus appears to be that he is intending to
liberate himself from his sick and painful situation by suicide. In
the Samyutta-nikaya version, however, the first deva only states
that Vakkali is intent on liberation, without referring to suicide.”®
Thus the Pali version's statement need not imply that Vakkali is
intent on liberating himself from his pain through suicide, but

5 gpk 11 314,25; cf. also Filliozat 1963: 33.
%6 5N 22.87 at SN 11 121,24: vakkali, bhante, bhikkhu vimokkhaya ceteti.
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could also mean that he is intent on winning mental liberation by
implementing the instructions on insight he had earlier received
from the Buddha. 161

The second deva's statement in the Samyukta-@gama version
affirms that Vakkali is already well liberated.”” Its Pali counter-
part states that "well liberated he will be liberated."?® This could
be interpreted in two ways. According to the Pali commentarial
gloss, the pronouncement by the second deva is a prediction that
Vakkali will still become an arahant, i.e., he will be liberated in a
way that is well.?® Alternatively, the passage could be affirming
that Vakkali is already well liberated mentally and now is about
to liberate himself also from his painful situation by putting an
end to his life.*

2T SA 1265 at T II 346¢13: "the venerable Vakkali is already well liberated and
attaining liberation", 157 28 35 i A FU 55 2= AR 1 15405 . The use of the
character £, makes it unmistakeably clear that the reference to being "well
liberated", Zf#H5, corresponding to suvimutta in SN 22.87 at SN 11 122,26, is
a past event (although in one out of three repetitions of this statement the £, is
not found, which, however, could simply be an error that occurred during
translation or copying). The reference to “attaining liberation", 15fi#f5, does
not explicitly indicate a future form in the Indic original, comparable to the
Pali version's vimuccissati, which could have found expression in some in-
dicator of the future tense, such as %K, for example, or 1.

28 9N 22.87 at SN 11 122,26: suvimutto vimuccissati.

2 5pk 11 314,19 explains that the deva spoke like this knowing that Vakkali
would develop insight and become an arahant. Bodhi 2000: 939 then trans-
lates the passage as meaning that VVakkali "will be liberated as one well liber-
ated".

*® Delhey 2009: 77 comments that the reference to suvimutto vimuccissati in SN
22.87 "makes only good sense when both expressions refer to two different
kinds of release which follow each other in chronological order", concluding
that suvimutto would refer to Vakkali's liberation from the fetters and vimuc-
cissati to his liberation from disease by death. In a similar vein, Vetter 2000:
233 translates suvimutto vimuccissati as implying that Vakkali with "[his
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In the Samyukta-agama version the Buddha's pronouncement
on Vakkali's good death occurs after he has been informed that
Vakkali is about to kill himself. Given that the Buddha sends a
messenger to inform Vakkali of this pronouncement, he seems to
be encouraging Vakkali's planned suicide.

In the Samyutta-nikaya parallel this is less evident, since here
the Buddha's prediction that Vakkali's death will not be an evil
one comes at a time when Vakkali's intention to commit suicide
has not yet found explicit expression. Nevertheless, according to
one of the above interpretations of the statements by the two de-
vas, this could have been expressed implicitly.** Moreover, in the
Samyutta-nikaya discourse the whole episode with the two devas
and the Buddha's pronouncement comes after VVakkali has asked
his attendants to carry him outside. In other words, although not
explicitly stated, his suicide is clearly in the air.* ;13

mind] well-freed, will be freed"; cf. also Lamotte 1965: 161: "déja libéré, il

serait délivré."
3 Keown 1996: 17 suggests that the Buddha's pronouncement "may be intended
as [a] simple reassurance to Vakkali that he has nothing to fear from death, or
a prediction that he will die an Arhat." A similar statement, addressed to the
lay follower Mahanama, can be found in SN 55.21 at SN V 369,20 and SN
55.22 at SN V 371,6, where it does appear to have this sense. However, as
pointed out by Delhey 2009: 78, given the actual context of this statement in
SN 22.87, "Vakkali must understand this message as an assurance that the
Buddha approves of his intention to kill himself." Berglie and Suneson 1986:
32 similarly understand this part of SN 22.87 to contain an explicit endorse-
ment of Vakkali's intention to kill himself.
Delhey 2009: 77 notes that "obviously he makes last preparations for his
death. In view of the fact that Vakkali commits suicide afterwards and that it
is not mentioned before that death by natural causes is immediately impend-
ing, it is highly probable that Vakkali already at this point in time intends to
end his life by his own hand."”

3

]
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According to the commentary on the Samyutta-nikaya, Vak-
kali's actual attainment of full awakening during the last few mo-
ments of his life was triggered by the onset of the pain of death.*
In view of the fact that VVakkali was anyway in great pain, this ex-
planation does not seem to fit the present context too well.** This
gives the impression that the present commentary is perhaps simply
a replica of the commentary on the report of Godhika deliberately
ending his own life, another case relevant to the topic of suicides
who pass away as arahants.

Unlike Vakkali, the monk Godhika had not been sick or in
pain, but had resorted to suicide because he had several times lost
a temporary liberation of the mind. In discourses in the Pali Ni-
kayas and their parallels in the Chinese Agamas, the expression
liberation of the mind (cetovimutti) — when occurring on its own
and without the qualification "unshakeable" (akuppa) — does not
stand for the type of liberation gained with the different levels of
awakening, but only for the experience of deep levels of concen-
tration.*

This meaning is particularly evident in the case of Godhika,
whose liberation is explicitly qualified as temporary.® In other

% Spk 11 314,29: ath’ assa dukkha vedand uppajjati. so tasmim khaze attano pu-
thujjanabhavam fiatva ... arahattam papunitva va kalam akasi.

% Delhey 2009: 83 comments that "since Vakkali is right from the start depicted
as suffering terrible pains through his illness, this seems to be a rather far-
fetched solution.”

% A detailed study of the concept of cetovimutti can be found in de Silva 1978;
cf. also Analayo 2009i.

% The reading samadhikam cetovimuttim in SN 4.23 at SN | 120,23 is not sup-
ported by the Asian editions (B® and C® samayikam, S°: samayikam; Soma-
ratna's new PTS edition of SN 4.23 (p. 265,1) adopts the reading samayikam).
The reading "temporary liberation" receives confirmation from the parallel
versions SA 1091 at T II 286a5; A%< &R, SA230 at T Il 382c12; {EHfE
f2, and D 4094 nyu 32a2 or Q 5595 thu 68b3: dus kyis sems rnam par grol ba;
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words, that Godhika had attained a temporary liberation of the
mind does not imply that he had reached any level of awakening,

cf. also de La Vallée Poussin 1936. Given the transitory nature of such a "tem-
porary" liberation, Godhika need no longer be in this attainment when he com-
mits suicide, as assumed by Bingenheimer 2007: 52 and Choong 2009: 41.
What the discourse versions indicate is only that he repeatedly had "direct
experience"” of a temporary liberation of the mind, SN 4.23 at SN | 120,23:
phusi, SA 1091 at T II 286a5 and SA? 30 at T IT 382c12: E{EZE, and D 4094
nyu 32a2 or Q 5595 thu 68b3: lus kyis mngon sum du byas so, where the ex-
pressions used in the Chinese and Tibetan versions would correspond to kaye-
na sacchikatva in Pali; on the significance of the instrumental kayena in such
contexts cf. Analayo 2011b: 379 note 203. In other words, he had attained ab-
sorption six or perhaps seven times. After emerging from this experience, he
apparently was unable to attain absorption again. Whether or not he had re-
gained this ability a seventh time, what can be gathered from other discourses
regarding the nature of absorption attainment (cf. Analayo 2014e and 2015¢)
makes it fairly clear that it would not have been possible for him to take hold
of a knife and kill himself while in such an attainment. His "using the knife"
could have taken place only after coming out of the attainment. Judging from
the *Tattvasiddhi, T 1646 at T XXXII 257c16, noted in Delhey 2006: 41, the
problem seems to have been that absorption attainment was required as the
basis for his path to full liberation, hence loss of absorption prevented his final
breakthrough. This breakthrough then apparently became possible by taking
the situation of death as an alternative basis. The time of death and even of at-
tempted suicide (cf., e.g., Thi 81 or Th 407-409) features in early Buddhist
texts as a situation with considerable potential for awakening. This explana-
tion would help make sense of the intervention by Mara in order to stop Go-
dhika's suicide and of the Buddha's stanzas approving Godhika's deed. Spk |
183,9 instead reasons that Godhika wanted to make sure of being at least re-
born in the Brahma world. In this case, too, he would not need to be in the at-
tainment of absorption at the moment of committing suicide, but would re-
quire only that his ability to attain absorption be still intact at the time of his
death. This interpretation would also make sense of Mara's intervention, since,
pace Bingenheimer 2011: 120, going beyond Mara's reach is already possible
with the experience of absorption (or with rebirth in the corresponding Brah-
ma world); cf., e.g., MN 25 at MN | 159,11 and its parallel MA 178 at T 1720a9.
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1e3) let alone that he was an arahant.®” Thus the commentarial de-
scription of the pain of death triggering a progress to full awaken-
ing during the short period between the act of suicide and the en-
suing death would fit the case of Godhika.*® In contrast, it does
not seem to fit the case of Vakkali.

Regarding the gloss on Vakkali's suicide in the commentary
on the Samyutta-nikaya, it is noteworthy that other commentaries
in the Theravada tradition associate his full awakening with a dif-
ferent occasion.*® In other words, the Samyutta-nikaya commen-

% The assumption by Becker 1990: 547 that in SN 4.23 Godhika "committed
suicide during his next period of enlightenment™ does not seem correct; cf.
also Boyd 1975: 98, whose suggestion that "Godhika had touched temporary
emancipation of mind and thereby vanquished death” seems to imply the same
misunderstanding. Only in what appear to be re-workings of this event from
the perspective of the evolving parihanadharma theory, found in versions of
this tale in a Chinese Udana collection, T 212 at T IV 647b5 (on this text in
general cf. below p. 463ff) and in the *Mahavibhasa, T 1546 at T XXVIII
241b27, already noted in Bingenheimer 2007: 52, does he fall away from ara-
hantship. According to the Abhidharmakosabhasya 6.58, Pradhan 1967: 376,6,
however, this case does not belong to the parihanadharma category, as Go-
dhika became an arahant only at the time of death, hence what he fell away
from earlier was not arahantship, but temporary liberation. The Abhidharma-
kosavyakhya, Wogihara 1936: 590,14, adds that he had been a disciple in
higher training, a saiksa, not an arhat, as already noted by Berglie and Sune-
son 1986: 36; cf. also Ruegg 1989: 149. His status as a saiksa is also implicit
in SA230 at T Il 382c12, according to which he had already eradicated the
view of a self, BT .

%8 The impact of painful feelings leading to Godhika's full awakening is described
at Spk 1 183,25.

* Dhp-a IV 119,18, Mp | 251,2, and Th-a Il 148,4 report that Vakkali became an
arahant on being taught the stanza found at Dhp 381; cf. also Ap Il 467,24
(stanza 529.33). In the commentaries, his full awakening is preceded by an at-
tempt to throw himself from Mount Vulture Peak out of desperation at not
being able to see the Buddha; cf. also Trainor 1997: 182f. A tale similar in
several respects can be found in the Divyavadana, which reports that, before
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tary on the Vakkali case stands in contradiction to other Pali com-
mentaries,* confirming the impression that its presentation may
be a case of copying from the Samyutta-nikaya commentary on
the Godhika case.

A presentation that in several respects agrees with the position
adopted by the Samyutta-nikaya commentary can, however, be
found in the third discourse version of Vakkali's suicide, which is
preserved in the Ekottarika-agama. (164

Translation (2)
[Discourse on Vakkali]**
Thus have | heard. At one time the Buddha was staying at

Savatthi in Jeta's Grove, Anathapindika's Park.*? iea2¢) At that
time the venerable Vakkali was physically seriously ill. He

becoming a monk and at what appears to be his first encounter with the Bud-
dha, Vakkalin throws himself from a mountain out of faith on having seen the
Buddha's thirty-two marks. He is saved through an intervention by the Bud-
dha, who gives him an instruction, whereupon he becomes a non-returner,
Cowell and Neil 1886: 49,13; cf. also T 1448 at T XXIV 15b22 and D 1 kha
3b7 or Q 1030 ge 3b3. According to SA 926 at T I1 236b9 and SA? 151 at T I
431a28, already noted in Delhey 2009: 88, Vakkali had already attained lib-
eration from the influxes during a discourse delivered by the Buddha on what
is clearly another occasion. From the perspective of these texts, Vakkali was
already an arahant or at least a non-returner before he went through the ex-
periences that led up to his suicide.

0 For another disagreement between the commentaries, probably also a sign of
later influences, cf. above p. 190f notes 90f and p. 193 note 94.

* The translated discourse is EA 26.10 at T 11 642b29 to 643a22. Although EA
26.10 does not have a title, the summary verse at T 11 643a24 refers to the dis-
course by the name of its main protagonist Z£3u%4, which I have adopted; cf.
also Akanuma 1929/1990: 135.

2SN 22.87 at SN 111 119,9 and SA 1265 at T II 346b7 have the Squirrels' Feed-
ing Ground in the Bamboo Grove at Rajagaha as their location.
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was lying in his own excrements. He wished to kill himself
with a knife, [yet] he did not have the strength to sit up on his
own.”® Then the venerable Vakkali told his attendant:

"You could now bring me a knife, 1 want to kill myself.**
The reason is that among the present disciples of the Buddha
Sakyamuni, who are liberated by faith, none is superior to
me.*® Yet to this day my mind has not been liberated from the
influx of becoming. That is the reason [why | want to kill
myself]. When a disciple of the Tathagata encounters such
agony,* he will also seek a knife and kill himself. Of what use
is this life to me? | am [anyway] not able to get from this shore
to the other shore.”

At this time, the disciple of VVakkali had not long gone forth,
he did not yet know about this world and the next world, he

3 SN 22.87 and SA 1265 do not describe his disease in such detail. Judging
from Th 350, Vakkali may have had a propensity to affliction by wind, vata-
roga, translated by Norman 1969: 38 as “colic"; on affliction by wind in gen-
eral cf. also Zysk 1991: 92-96.

# SN 22.87 and SA 1265 proceed differently. In their accounts Vakkali asks his
attendant(s) to convey a message to the Buddha.

®EA 26.10 at T 11 642c5; {Zf#H73. A listing of eminent disciples in EA 4.5 at
T 11 557¢20 indeed qualifies Vakkali as foremost for having attained liberation
by faith, his mind being without hesitation, {S-{Zfi#fi, ZMHGFE. Similar in-
dications can be found in another such listing in T 126 at T 11 831b5 and in a
comment on the listing in EA 4.5, found in T 1507 at T XXV 46¢23; cf. also a
reference to his propensity for faith in T 1509 at T XXV 239b1, translated in
Lamotte 1944/1970: 1546. The listing of eminent disciples in AN 1.14 at AN |
24,15 reckons Vakkali foremost among those who are devoted by faith, sad-
dhadhimutta; cf. also Sn 1146, which qualifies Vakkali as muttasaddha (on
the term cf. Norman 1992: 390). The Divyavadana, Cowell and Neil 1886:
49,17, also reckons him outstanding for being sraddhadhimukta. According to
Ap 11 466,9, Mp | 249,3, and Th-a Il 147,6, Vakkali had aspired to such pre-
eminence in a past life at the time of Padumuttara Buddha.

6 Adopting a variant that does not have 4.
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did not know about getting from this shore to the other shore,
and he also did not know that on dying here one will be reborn
elsewhere.*’ So he got a knife and gave it [to Vakkali]. Then
Vakkali, having gotten the knife in his hand, being firmly
established in faith, grasped the knife and stabbed himself.

At that time, just as he was stabbing himself with the knife,
Vakkali thought: "Among disciples of the Buddha Sakyamuni
this is contrary to the Dharma, it has evil results, not good re-
sults, [namely] without having attained realization in the Dhar-
ma of the Tathagata to end one's life." (165

Then the venerable Vakkali gave attention to the five ag-
gregates of clinging: "This is reckoned to be form, this is reck-
oned to be the arising of form, this is reckoned to be the cessa-
tion of form; this is reckoned to be feeling ... perception ...
formations ... consciousness; this is reckoned to be the arising
of feeling ... perception ... formations ... consciousness; this
is reckoned to be the cessation of feeling ... perception ... for-
mations ... consciousness."

Maturely giving attention to the five aggregates of clinging,
[he realized that] whatever is of a nature to arise is of a nature to
cease. Knowing this, his mind attained liberation from the in-
flux of becoming.”® At that time the venerable Vakkali attained
final Nirvana in the element of Nirvana without remainder.

7 The different interpretation of this text passage in Delhey 2009: 81 and 107 has
been corrected by the author himself, see his correction page at academia.edu.

“8 vakkali's attainment of liberation is also reported in another discourse in the
same collection, EA 51.8 at T II 820al1, already noted in Delhey 2009: 82
note 40, which indicates that Vakkali attained liberation of the mind on look-
ing at the knife (presumably the blood-stained knife with which he had just
stabbed himself), Z{nZLLE EH 1R 7Y 7], Another passage related to Vakkali,
noted by Delhey 2009: 84 note 44, can be found in EA 41.8 at T II 742a23,
which presents him as exemplary for recollection of death.
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At that time the Blessed One heard with his divine ear that
the venerable Vakkali was seeking a knife to kill himself. Then
the Blessed One told Ananda: "Let all the monks staying [in
the area around] the town of Savatthi assemble in one place. |
wish to address them."

Then, having received this instruction from the Blessed
One, the venerable Ananda assembled all the monks in the
assembly hall and returned to inform the Blessed One: "The
monks are now assembled in one place."

Then the Blessed One, together with the community of
monks, surrounded by them on all sides, went to the dwelling
place of the monk Vakkali.

Right at that time, Mara the Evil One wanted to find out
where the consciousness of the venerable Vakkali had become
established, [thinking]: "Where is it? Among humans? Or
among non-humans — among devas, nagas, petas, gandhabbas,
asuras, garudas, mahoragas, or yakkhas? Where is this con-
sciousness now? In what sphere has it been reborn to fare on?
i3 | dO not see it in the east, west, north or south, in the four
intermediate directions, above or below, all around. | do not
know the whereabouts of his consciousness.” Then, not know-
ing where it was, Mara, the Evil One, became physically ex-
hausted.

Then the Blessed One, together with the community of
monks, surrounded by them on all sides, arrived at the dwell-
ing [of Vakkali]. Then the Blessed One saw that Mara, the
Evil One, wanted to find out where the consciousness [of
Vakkali] had been established. The Blessed One said to the
monks: "Did you hear that great noise in this dwelling? [Did
you see] that strange light?"

The monks replied: "Indeed, Blessed One, we saw it."
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The Blessed One said: "This is Mara, the Evil One. He
wants to find out where the consciousness of Vakkali has be-
come established."

Then the venerable Ananda said to the Blessed One: "May
the Blessed One declare it. Where has the consciousness of the
monk Vakkali become established?"

The Blessed One said: "The consciousness of the monk Vak-
kali is forever without attachment. That clansman has thus at-
tained final Nirvana. You should remember it like this."

Then the venerable Ananda said to the Blessed One: "On
which day did the monk Vakkali attain [full insight into] the
four truths?"

The Blessed One said: "He attained [full insight into] the
four truths today."* (166

Ananda said to the Buddha: "This monk had been ill for a
long time, originally he was a worldling."

The Blessed One said: "That is so, Ananda, it is as you said.
That monk had been dissatisfied with being in great pain for a
very long time, yet, among disciples of the Buddha Sakyamuni,
who have been liberated by faith, this person was foremost. Al-
though his mind had not yet been liberated from the influx of
becoming, [he thought]: 'l shall now seek a knife and stab my-
self.'

"Then, just when that monk was about to stab himself, he
gave attention to the qualities of the Tathagata. On the day
when he gave up his life, he gave attention to the five aggre-
gates of clinging: 'This is reckoned to be the arising of form,
this is the cessation of form ..." When having given attention
to this, that monk [realized that] whatever is of a nature to

0 On the absence of the qualification "noble" in references to the four (noble)
truths cf. Analayo 2006a.
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arise is all of a nature to cease. This monk has attained final
Nirvana."

When hearing what the Buddha had said, the venerable
Ananda was delighted and received it respectfully.

Study (2)

The Ekottarika-agama version differs substantially from the
other two versions.*® What remains as common ground is that
Vakkali is sick and commits suicide, and that after his death the
Buddha goes with the monks to the site of the suicide and there
sees Mara searching in vain for the place where Vakkali's con-
sciousness has been established. As in the other versions, the
Buddha confirms that VVakkali passed away as an arahant.

A puzzling aspect of the Ekottarika-agama version's depiction
of events is that, by asking another monk to bring him a knife so
that he can commit suicide, Vakkali would have directly incited
this monk to commit a parajika offence. The code of rules in the
different Vinayas shows close agreement in indicating that to as-
sist another person in committing suicide falls into the same cate-
gory as intentionally killing another human being.>* Since the
Buddha hears with his divine ear that Vakkali is seeking a knife
to kill himself, he would presumably have been fully aware of

% Delhey 2009: 80 comments that EA 26.10 "differs from both the other two
versions to such an extent that only few common elements are remaining.”

%! Dharmaguptaka Vinaya, T 1429 at T XXII 1015¢13; £5/J#7E1 A, Kasyapiya
Vinaya, T 1460 at T XXIV 660a2: = K$% 7], Mahasanghika Vinaya, Tatia
1975: 7,9: Sastraharakam vasya paryeseya, Mahisasaka Vinaya, T 1422 at T
XXII 195a13; Z5HA %55 Miulasarvastivada Vinaya, Banerjee 1977: 14,13:
Sastram vainam ddharayet sastradharakam vasya paryeseta, Sarvastivada
Vinaya, von Simson 2000: 164,2: chastram vainam adharayec chastradha-
rakam vasya paryesayed, Theravada Vinaya, Vin Il 73,11: satthaharakam
vassa pariyeseyya.
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this act, yet the remaining discourse does not report even a pass-
ing comment on this.

Another noteworthy aspect appears to be an internal inconsis-
tency. When addressing his attendant, Vakkali states that "when a
disciple of the Tathagata encounters such agony, he will also seek
a knife and kill himself”, but a little later on he reflects that "it has
evil results, not good results, [namely] without having attained re-
alization in the Dharma of the Tathagata to end one's life." These
two passages are not easily reconciled with each other and read as
if they stem from different sources.

Delhey (2009: 99 and 81) is therefore probably correct when
he concludes that "this version can best be understood as a secon-
dary reinterpretation of the original account", ;67 in the sense of
being "an exegetical recension of the Vakkalisutta".>* Although
likely reflecting developments later than what can be found in the
Samyukta-agama and Samyutta-nikaya versions, the Ekottarika-
agama version nevertheless shows that the commentary on the
Samyutta-nikaya does not stand alone in finding it difficult to
conceive of an awakened one committing suicide.

52 A presentation that agrees with Spk that Vakkali reached liberation after he
had killed himself can be found in a commentary on the listing of eminent
disciples in the Ekottarika-agama, T 1507 at T XXV 46¢23, already noted by
Koike 2001: 157 note 26, which by way of providing a background to Vak-
kali's eminence in regard to faith relates the circumstances of his suicide; cf.
also the same work at T XXV 37b6, noted in Delhey 2009: 84 note 48, and on
T 1507 in general the study by Palumbo 2013.
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Introduction

In this chapter | continue to explore the topic of whether an
arahant could deliberately end his or her own life, based on the
perspective afforded by the report of Channa's suicide. This report
is found in the following discourses:

« the Channovada-sutta in the Majjhima-nikaya,'

« the Channa-sutta in the Samyutta-nikaya,?

« a discourse in the Samyukta-agama.?

In what follows I first translate the Samyukta-agama discourse
and then compare it with the Pali versions. [12]

Translation
[Discourse to Channa]*

1. Thus have | heard. At one time, the Buddha was staying at
Rajagaha in the Bamboo Grove, the Squirrels' Feeding Ground.

* Originally published in 2010 under the title "Channa’s Suicide in the Samyuk-
ta-agama" in the Buddhist Studies Review, 27.2: 125-137, © Equinox Publish-
ing Ltd. 2010.

1 MN 144 at MN 111 263,13 to 266,33.

2 SN 35.87 at SN IV 55,28 to 60,5.

% SA 1266 at T Il 347b14 to 348b1.

4 3841 The translated discourse is SA 1266 at T |1 347b14 to 348b1. For ease of com-
parison, | adopt the paragraph numbering used in the English translation of MN
144 in Nanamoli 1995/2005: 1114-1116; the translation of SN 35.87 in Bodhi
2000: 11641167 does not use paragraph numbering. SA 1266 does not have a
title. Akanuma 1929/1990: 112 suggests the name of its main protagonist, [#fZ,
as a title, which I have followed. #F& could in principle be rendering Chanda,
Chandaka, or Channa; cf. Akanuma 1930/1994: 128. On the different Channas
known in the Theravada tradition cf. also Malalasekera 1937/1995: 923f.
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2. Then the venerable Channa, who was staying in Pava-
rika's Mango Grove at Nalanda,® was seriously ill.

3. Then the venerable Sariputta heard that the venerable
Channa, who was staying in Pavarika's Mango Grove at Na-
landa, was seriously ill. Having heard it, he said to the ven-
erable Mahakotthita:® "Venerable friend, did you know that the
venerable Channa, who is staying in Pavarika's Mango Grove
at Nalanda, is seriously ill? We should go together to see him."

The venerable Mahakotthita agreed by remaining silent.’

4. Then, the venerable Sariputta and the venerable Maha-
kotthita together approached Pavarika's Mango Grove at Na-
landa and went to the hut where the venerable Channa was
staying. On seeing from afar the venerable Sariputta and the
venerable Mahakotthita, the venerable Channa wanted to get
up from the bed on which he was resting. The venerable Sari-
putta said to the venerable Channa: "Do not get up now!"®

The venerable Sariputta and the venerable Mahakotthita sat
on another seat and asked the venerable Channa: "How is it,

5 According to SN 35.87 at SN 1V 55,31, he was staying at Mount Vulture Peak,
together with Sariputta and Mahacunda.

6 In SN 35.87 at SN IV 56,1 the other monk whom Sariputta invites to come
along to visit Channa is Mahacunda. For a discussion of variations regarding
the identity of a protagonist in a discourse cf. Analayo 2007g.

7 SN 35.87 at SN IV 56,5 reports that the other monk (Mahacunda) verbalizes
his agreement.

8 A description of Channa trying to get up to receive his visitors is not found in
SN 35.87. Similar descriptions are a recurrent feature in other Pali discourses,
cf.,, e.g., SN 22.87 at SN 111 120,2, SN 22.88 at SN 111 125,4, SN 35.74 at SN
IV 46,13, SN 35.75 at SN IV 47,ult., and AN 6.56 at AN 11l 379,16. In these
instances such an action is undertaken by a sick monk to express his respect
when the Buddha is arriving, not towards a fellow monk; cf. also above p. 237
for a sick monk adopting specially respectful behaviour on the arrival of the
Buddha.
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venerable Channa, is your affliction bearable, is it getting worse
or better?" ... as above described in full in the discourse to
Khema.g [127]

5. The venerable Channa said: "My body is ill now, ex-
tremely painful so that it is difficult to bear, the disease that
has manifested is getting worse, not better. | just wish to take a
knife and kill myself, as | do not enjoy living in pain."*

6. The venerable Sariputta said: [37¢ "Venerable Channa,
you should make an effort, do not harm yourself. While you
are alive, | will come to take care of you. If you lack any-
thing,"* I shall supply you with medicine in accordance with
the Dharma. If you do not have anyone to attend to your sick-
ness, | will certainly attend on you in conformity with your
wishes, not contrary to your wishes."

7. Channa replied: "I am provided for. The brahmins and
householders of Nalanda are looking after me fully, | do not
lack anything [regarding] robes, blankets, beverages, food,
bedding, and medicine. | have my own disciples, living the
holy life, who look after my illness in accordance with my
wishes, not contrary to my wishes. Yet my disease op-
presses this body with extreme pain that is difficult to bear.

® This abbreviation (cf. in more detail above p. 142f note 10) indicates that three
similes for illustrating the condition of a sick person should be supplemented
here. These three similes illustrate the pain experienced by the diseased person
with the examples of strong men who tighten a rope around the head of a weak
person, a butcher who carves up the belly of a living cow, and two strong men
who roast a weak person over a fire. In addition to these three illustrations, SN
35.87 at SN 1V 56,17 describes a strong man cleaving someone's head with a
sharp sword.

191n SN 35.87 at SN 1V 57,6 Channa explains that he does not wish to live.

119N 35.87 at SN IV 57,10 reports that Sariputta also offered to supply Channa
with food.
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I just wish to kill myself, as | do not delight in a life of
pain."*?

8. Sariputta said: "I will now ask you, you may answer me
in accordance with what you think.** Channa, the eye, eye-
consciousness, and the forms cognized by the eye — could this
be the self, [or] be distinct from the self [in the sense of being
owned by it], or exist [within the self, or could a self] exist
[within it]?"*

Channa replied: "No".

9. The venerable Sariputta asked again: "Channa, the ear ...
nose ... tongue ... body ... mind, mind-consciousness and the
mind-objects cognized through mind-consciousness — could
this be the self, [or] be distinct from the self [in the sense of
being owned by it], [126; Or exist [within the self, or could a self]
exist [within it]?"

Channa replied: "No".

10. The venerable Sariputta asked again: "Channa, what
have you seen in the eye, eye-consciousness, and forms, what
have you cognized, what have you known, wherefore you state
that the eye, eye-consciousness, and forms are not the self, are
not distinct from the self [in the sense of being owned by it],
do not exist [within the self, and are without a self] existing
[within them]?"

Channa replied: "I have seen the cessation of the eye, eye-
consciousness, and forms, | have known their cessation, ™

12 Instead of indicating that he does not delight in a life of pain, in SN 35.87 at SN
IV 57,23 Channa mentions that he has served the teacher in an agreeable way
and proclaims that his using the knife will be blameless; cf. below note 21.

1% In SN 35.87 at SN 1V 57,28 Sariputta first asks permission to put his questions.

14 On this formulation cf. above p. 70 notes 31 and 32.

15081 This reference to having seen the cessation of sense-experience, found
similarly in SN 35.87 at SN 1V 58,32, would imply that he claims to have ex-
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therefore | see eye, eye-consciousness, and forms as not the
self, as not distinct from the self [in the sense of being owned
by it], as not existing [within the self, and as being without a
self] existing [within it]."°

[Sariputta] asked again: "Channa, what have you seen in
the ear ... nose ... tongue ... body ... mind, mind-conscious-
ness, and mind-objects, what have you known, wherefore you
see mind, mind-consciousness, and mind-objects as not the
self, as not distinct from the self [in the sense of being owned
by it], as not existing [within the self, and as being without a
self] existing [within it]?"

Channa replied: "Venerable Sariputta, I have seen the ces-
sation of mind, mind-consciousness, and mind-objects, | have
known their cessation, therefore | see mind, mind-conscious-
ness, and mind-objects as not the self, as not distinct from the
self [in the sense of being owned by it], as not existing [within
the self, and as being without a self] existing [within it].

"Venerable Sariputta, yet now my body is sick and in pain,
I am not able to bear it. | wish to take a knife and kill myself,
as | do not delight in a life of pain."

11. Then the venerable Mahakotthita said to the venerable
Channa: "You should now develop proper recollection of the

perienced Nirvana and reached some level of awakening, although not neces-
sarily the highest.

%6 17 ynlike SA 1266, which has a question-and-answer exchange for each
sense (with the cases of the ear, nose, tongue, and body presented in an ab-
breviated manner), in SN 35.87 at SN 1V 58,22 Sariputta continues right away
by enquiring after the other senses, with Channa in his reply covering all six
senses. This seems more to the point, since once Channa indicates that he has
experienced cessation, there would be little need to continue questioning him
about the other sense-spheres.

171881 | the corresponding section of SN 35.87 at SN IV 59,6, Channa does not
repeat his intention to commit suicide.
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great teacher, according to the maxim taught by him: 'If there
is dependency, there is agitation. If there is agitation, there is
inclination. If there is inclination, there is no tranquillity. If
there is no tranquillity, then there arises coming and going. If
coming and going arises, then there is future birth and death.
Because there is future birth and death, there is future appear-
ing and disappearing. Because there is future appearing and
disappearing, there is birth, old age, disease, death, sadness,
sorrow, vexation, and pain. In this way, this entire great mass
of dukkha ariseS.'lg [348a] [129]

"According to the maxim taught [by the great teacher]: 'If
there is no dependency, there is no agitation. If there is no agi-
tation, there is no inclination. If there is no inclination, there is
tranquillity. Because there is tranquillity, there arises no com-
ing and going. If no coming and going arises, there is no future
appearing and disappearing.’® If there is no future appearing
and disappearing, there is no birth, old age, disease, death, sad-
ness, sorrow, vexation, and pain. In this way, this entire great
mass of dukkha ceases."?

Channa said: "Venerable Mahakotthita, my service to the
Blessed One is now completed,®* my following the Well-gone

18 119 Adopting the variant & instead of —, in accordance with the correspond-
ing formulation in the treatment of the cessation of dukkha below; cf. also
Yinshun 1983c: 739 note 7. The corresponding maxim in SN 35.87 at SN IV
59,10 is rather brief, as it mentions only dependency and agitation.

19 201 The intermediate step of "future birth and death" is not mentioned any longer.

2121 The corresponding maxim in SN 35.87 at SN IV 59,10 indicates that the
absence of dependency leads to the absence of agitation, to tranquillity, to no
inclination, to no coming and going, to no passing away and being reborn, to
being neither here, nor there, nor in between, and concludes that this is the end
of dukkha; for another occurrence of a similar series cf. Ud 8.4 at Ud 81,6.

211221 gN 35.87 has no reply by Channa at this point. A comparable statement by
Channa occurs in SN 35.87 at SN 1V 57,23 at an earlier point in the discourse,
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One is now completed, being in conformity with his wishes,
not contrary to his wishes. What is to be done by a disciple, |
have now already done.?

"If other disciples are to serve the teacher, they should
serve the great teacher like this, in conformity with his wishes,
not contrary to his wishes. Yet now my body is sick and in
pain, it is difficult to bear it up. I just wish to take a knife and
kill myself, as | do not delight in a life of pain."”

12. Then, in Pavarika's Mango Grove at Nalanda, the ven-
erable Channa took a knife and killed himself.?

13. Then, having taken care of the venerable Channa's bod-
ily remains,? the venerable Sariputta approached the Buddha,
paid respect with his head at [the Buddha's] feet, 130; withdrew
to stand to one side, and said to the Buddha:

"Blessed One, in Pavarika's Mango Grove at Nalanda the
venerable Channa has taken a knife and killed himself. How is

before Sariputta checks Channa's development of insight by questioning him on
his attitude towards the senses. At that point in SN 35.87 at SN 1V 57,26, Chan-
na explicitly proclaims that he will use the knife blamelessly, anupavajjam (B®,
C® and S°% anupavajjan) channo bhikkhu sattham (B®, C°, and S°: sattham)
aharissati. This is preceded by Channa indicating that he has honoured the
teacher, SN 35.87 at SN 1V 57,23: me ... sattha paricinno. The similar formula-
tion sattha ca paricinno me at Th 178 or paricinno maya sattha at Th 604, Th
656, Th 687, Th 792, Th 891, Th 918, Th 1016, Th 1050, Th 1088, and Th 1185,
forms part of a declaration of having reached full awakening, as is the case for
paricipno me bhagava, paricinno me sugato in MN 73 at MN 1 497,5.
(251 SA 1266 at T 11 348a7: 35 TF-FifE, >4 ELE. The closely similar expres-
sion "having done what is to be done", FT{EEL/E, is a standard pericope in the
Samyukta-agama to describe the attainment of full liberation, counterpart to
katam karanpiyam in Pali discourses; cf. e.g. SA 1 at T II 1a13 and its parallel
SN 22.12 at SN 111 21,14, to mention just one out of numerous occurrences.
Z [ 9N 35.87 at SN IV 59,18 indicates that Channa killed himself after Sari-
putta and Mahacunda had left.
24151 gA 1266 at T 11 348a13: <5 7]; for a detailed study of this term cf. Silk 2006.

2

N
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it, Blessed One, where has the venerable Channa gone to, where
has he been reborn? What is his next life?"

The Buddha said to the venerable Sariputta: "Did he not de-
clare of himself: 'Venerable Mahakotthita, my service to the
Blessed One is now completed, my following the Well-gone
One is now completed, being in conformity with his wishes,
not contrary to his wishes. If others are to serve the great
teacher, should they not serve him like this, in conformity with
his wishes, not contrary to his wishes?""

Then the venerable Sariputta asked again: "Blessed One,
formerly the venerable Channa had as supporters families in
the brahmin village Pubbavijjhana,® he was very intimate with
these families and was spoken well of in these families."

The Buddha told Sariputta: "That is so, Sariputta. A clans-
man with right wisdom who is rightly and well liberated [can]
have families as his supporters, be intimate with families, and
be spoken well of in families. Sariputta, | do not say that in
this he has committed a serious fault.

If someone gives up this body to continue with another
body, | say that this is indeed a serious fault.”® If, [however],

BB SA 1266 at T 11 348a21: 4 $EF 2, where | assume that the correct read-
ing should be A4:$E¥2E, with 4 rendering pubba, and for the remaining
part | conjecture vijjhana, following to some extent Akanuma 1930/1994: 512.
SN 35.87 at SN 1V 59,28 reads Pubbavijjhana and notes Pubbavicira as a vari-
ant, B® and S° read Pubbavijja, and C® Pubbacira. MN 144 at MN 11l 266,23
gives the name of this village as Pubbajira, which in the Pali versions is more-
over introduced as a village of the Vajjians.

%6 [27] The term used in this context in SA 1266 at T 11 348a26 is 3, for which
Hirakawa 1997: 1156 gives among others the equivalents aparadha, avadya,
dusra, dosa, and savadya. The Chinese rendering would not support the sug-
gestion by Keown 1996: 23f that the expression sa-upavajja, used in the cor-
responding section in SN 35.87 at SN 1V 60,3, means being "reborn™ instead
of being "blameworthy", a meaning suggested by the gloss in Ps V 82,9 and
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someone has given up this body and does not continue with
another body, | do not say that this is a serious fault. There is
therefore no serious fault in that he has taken a knife and killed
himself in Pavarika's Mango Grove at Nalanda."

In this way, the Blessed One declared the venerable Chan-
na to [have reached] the supreme.?” When the Buddha had
spoken this discourse, the venerable Sariputta was delighted,
paid his respects, and left.

Study

Compared with its parallels, the Samyukta-agama discourse
shows a number of smaller variations. Nevertheless, its basic
presentation concords with the Pali discourses in that all versions
give the impression of recording the suicide of an arahant. (13

This is not, however, the view of later Theravada tradition.
According to the Pali commentary, Channa was still a worldling
when he used the knife, and he became an arahant only in the short
interval between his committing suicide and his passing away.”®

Yet, if events were as the commentary suggests, one would be
at a loss to understand why, in reply to Sariputta's enquiry about
Channa's rebirth, the Buddha reminds Sariputta of Channa's ear-
lier declaration, which in both versions involves an implicit claim
to being an arahant. Such a reminder makes sense only as a way
of confirming that Channa's earlier claim was justified.

Spk 11 371,19 of anupavajja as apparisandhika. The circumstance that accord-
ing to SA 1266 at T II 348a27 the Buddha comments that there is "no serious
fault”, or more literally "no great fault", /34, in Channa's suicide shows a
slight difference in evaluation compared to SN 35.87, in that this falls short of
endorsing Channa's action as completely faultless; cf. also Delhey 2009: 89.
27281 gch a statement by the reciters is not found in SN 35.87.
2829 ps \/ 83,21 and Spk 11 373,11.
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According to the commentarial explanation, however, Chan-
na's earlier claim would have been thoroughly mistaken, as he
was still a worldling. In this case, Sariputta would have been quite
right in doubting the outcome of Channa's suicide. Hence the Bud-
dha could have acknowledged the appropriateness of Sariputta's
doubts and perhaps even informed him that Channa had managed
to accomplish at the last minute what he had mistakenly believed
himself to have already accomplished.

This would hold true not only on the commentarial suggestion
that Channa was still a worldling, but also on the assumption that
he had reached the stage of a disciple in higher training (sekha).
In that case, too, Sariputta would have been right in asking about
Channa'’s rebirth and there would have been no reason for the
Buddha to remind Sariputta of Channa's earlier declaration.

For the Pali and Chinese versions of the present discourse to
be describing the suicide of an arahant might at first sight seem to
conflict with the canonical dictum that an arahant is incapable of
intentionally depriving a living being of life.”® However, it is not
clear whether this stipulation covers suicide, as it could be meant
to cover only cases of depriving another living being of life.*

According to the third parajika rule in the Pali Vinaya, to in-
cite someone else to commit suicide entails loss of being in com-

BB Cf eg., DN 29 at DN 111 133,14, which points out that “a monk whose in-
fluxes are destroyed is incapable of intentionally depriving a living being of
life", abhabbo ... khinasavo bhikkhu saficicca panam jivita voropetum. A simi-
lar position is taken in its parallel DA 17 at T I 75b14, according to which "if a
monk is an arahant, with influxes destroyed, he does not do nine things. What
are these nine? One: he does not kill", ZH L B E ... Ne1%E. =
fal s fL? —EH 7.

931 A5 Delhey 2006: 26 points out, "there seems to be no reason to presup-
pose any similarity of moral judgement regarding the killing of others and sui-
cide.”
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munion with the monastic community.*! The attempt to kill one-
self falls into a different category of rules, as jumping from a cliff
to kill oneself is reckoned a rather minor type of transgression, a
dukkasa offence.*

A close inspection of the formulation of this rule brings to
light that the dukkarza is not for the act of attempting suicide as
such, but for the act of jumping from a cliff. This was indeed the
problem in the case leading to this rule, since the monk attempt-
ing suicide had jumped on someone else, causing the latter's death
but surviving himself.

The next story in this part of the Pali Vinaya applies the same
ruling to the act of throwing a stone down from a cliff, [155; with
the result of unintentionally causing the death of someone below.
This confirms that the suicidal intention in the first case was only
incidental to the rule.®® That is, at least from the viewpoint of the
Pali Vinaya, for a monk to attempt to commit suicide in a way
that does not involve jumping down from somewhere in a way
that endangers others seems not to be an infringement of his pre-
cepts.

This is in fact explicitly stated in the Sarvastivada Vinaya,
namely that suicide is not an offence.* Yet in other Vinayas an
attempt to commit suicide or its successful completion is reck-

811821 v/in 111 73,10; a rule found similarly in the other Vinayas, cf. Pachow 1955:
75f. On the significance of "not being in communion®, asamvasa, cf. the study
by Clarke 2009b, with a critical reply in Analayo 2012a: 418f note 42.

821331 \/in 111 82,24. As Upasak 1975: 114 explains, a "dukkasa is a sort of light
offence."

88 41 This has already been pointed out by Harvey 2000/2005: 290.

34351 T 1435 at T XXIII 382a2: "suicide is not an offence”, E% 5 4mE5E. The
same Vinaya also takes up the case of throwing oneself down and falling on
someone who then dies, with the Buddha indicating that this involves no of-
fence, adding that in future, however, one should not kill oneself for some
small matter, T 1435 at T XXI11 436¢16: $E5E, {¢5 HELUNRLF E 7.
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oned an offence.*® The Milindapafiha similarly suggests that the
Buddha had laid down a precept against killing oneself,* and the
Pali commentary on the Vinaya incident of jumping from a cliff
delivers a general ban on suicide.*” The commentary on the Dham-
mapada then quotes the Buddha to the effect that an arahant just
will not commit suicide.®

% B8 According to the Dharmaguptaka Vinaya, T 1428 at T XXII 983a14:
"making an effort with the wish to kill oneself is a grave offence”, 5 {F&(H
Fe e (this ruling is in relation to the above-mentioned case of jumping
from a cliff and thereby unintentionally killing someone else).The Mahisasaka
Vinaya, T 1421 at T XXII 7c5, indicates that "if one kills oneself, one incurs a
grave offence”, = EH#% S, SMiZE#E3E (a ruling given in regard to a mass
suicide of monks who were disgusted with their own bodies, being the coun-
terpart to SN 54.9 at SN V 320,7 or Vin 111 68,1, on which cf. Mills 1992 and
Analayo 2014g). A similar ruling is found in the Milasarvastivada Vinaya, T
1458 at T XXIV 538b19; cf. also T 1459 at T XXIV 622b9. For a discussion
of these and other Vinaya passages relevant to the theme of suicide cf., e.g.,
Demiéville 1957/1973: 349f, Koike 2001: 159-167, and Delhey 2006: 31f. In
his travel records, Faxian (;£&) reports a tale of a monk who, on the brink of
committing suicide, reflects that the Blessed One has laid down a rule against
killing oneself; cf. T 2085 at T LI 863a19: &, ~15EH#%. A similar
tale, although without any reference to such a rule, occurs in the travel records
of Xuanzang (Z2£); cf. T 2087 at T LI 922a5. Deeg 2005: 433 suggests that
this tale refers to the Channa incident, although Delhey 2009: 86 note 57 finds
this to be unlikely.

%371 Ml 196,2: "the Blessed One laid down a training precept: monks, one
should not kill oneself, whosoever would kill himself should be dealt with ac-
cording to the rule", bhagava sikkhapadam pariiapesi: na bhikkhave attanam
patetabbam, yo pateyya yathadhammo karetabbo.

37138 gp || 467,16; for a translation and discussion of this passage cf. Keown
1999: 267 and Harvey 2000/2005: 290f.

38139 Dhp-a 11 258,6: "those whose influxes are destroyed just do not deprive them-
selves of life with their own hands", khindsava nama na sahattha attanam jivita
voropenti.
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Clearly there is some degree of ambivalence surrounding the
theme of suicide committed by a monastic or an arahant. In fact,
although the discourse records of Channa's suicide give a clear
indication that from their perspective he was an arahant before
killing himself, their narration also suggests some degree of am-
biguity, evident in the description of how the two monks who had
come to visit Channa try to dissuade him from his plan. Appar-
ently Channa's wish to avoid the painful experience of his disease
by killing himself aroused doubts in his visitors about his degree
of detachment. Consequently, he gets a teaching on detachment
from one of them, and after his death Sariputta asks the Buddha
about Channa's rebirth, clearly implying that Sariputta thinks him
still subject to being reborn.* 133

In other Pali discourses, the set of similes that Channa uses to
describe his suffering condition occurs not only in illustrations of
a sick person's condition,” but also to depict the pain experienced
by the bodhisattva Gotama when he practised breath control.** As
in this instance the Buddha makes a point of specifying that the
pain experienced by him on this occasion did not affect his mind
at all,*® these similes need not be read as descriptions of a state of

S 11 Ag de Silva 1987: 41 notes, "this episode clearly shows that Sariputta, who
was the most eminent disciple of the Buddha, and who was renowned for his
wisdom, did not have vision into the mental make-up of a colleague regarding
his emancipation.”

“0 M1 MN 97 at MN 11 193,1, MN 143 at MN 111 259,8, and AN 6.56 at AN 111
379,25.

4112 (N 36 at MN | 243,23 (cf. also MN 85 at MN 11 93,23 and MN 100 at MN
11212,6).

421431 MN 36 at MN | 243,30: "such arisen painful feeling did not invade my
mind and persist," evaripa pi kho me ... uppanna dukkha vedana cittam na
pariyadaya titthati; with a similarly worded counterpart in fragment 333r6 in
Liu 2010: 109: evamripa me ... duhkham tivram kharam Katukam amanapam
vedanam vedayamanasya cittam [na] pariyadaya tisthati (Liu 2009: 27 notes



270 - Samyukta-agama Studies

mental distress, but may just be meant to illustrate the severity of
the pain that is being experienced.”®

Regarding the theme of a fully awakened one and the experi-
ence of pain, it is noteworthy that several Pali discourses report
the Buddha having back pain and asking one of his eminent dis-
ciples to deliver a discourse in his stead, as he wants to take a
rest.* This goes to show that full awakening does not imply that
one feels no pain at all or will not bother to alleviate pain.

According to the commentaries, however, the real reason was
that the Buddha wanted to make use of the new hall, in which he
and the monks had assembled, by way of each of the four bodily
postures,® or else that he wanted to give one of his disciples an
occasion to deliver teachings.*® A similar reasoning is also pro-
posed in the Sanghabhedavastu.”” This gives the impression that
later tradition did not feel comfortable with the idea that the Bud-
dha handed over the teaching duty because he felt pain and wanted
to take a rest.

that throughout the Sanskrit text, as in the present instance, the particle na
tends to be missing).

#3141 On the absence of grasping in the case of Channa cf. also de Silva 1996: 125.

#1851 Cf e.g., DN 33 at DN 111 209,17, MN 53 at MN 1 354,24, SN 35.202 at SN
IV 184,7,and AN 10.67 at AN V 123,1.

451481 ps 111 28,13 and Spk 111 52,14 indicate that the Buddha "wanted to make
use of the assembly hall in the four postures”, santhagarasalam pana catiihi
(Ps: catuhi) iriyapathehi paribhuiijitukamo ahosi.

46 471 Mp V 44,18 explains that the Buddha "said this to make an occasion for the
elder", therassa okasakaranattham evam aha.

47148 The Sanghabhedavastu, Gnoli 1977: 6,20, reports the Buddha mentioning
his back pain and asking Mahamaudgalyayana to reply in his stead to a ques-
tion on the origins of the Sakyans, which is preceded at Gnoli 1977: 6,10 by
the Buddha reflecting that it would be better for him not to answer this question
himself, since this may be misinterpreted by others as self-praise on his part.



Channa-sutta (SN 35.87) - 271

The same tendency may lie behind the case of Channa. Per-
haps later tradition thought that, had he been an arahant, he would
have just put up with the pain. To rephrase the same in the terms
used in the Channa-sutta and its parallel by one of Channa's visi-
tors: how could the wish to kill oneself arise in one who has at-
tained the total absence of dependency and agitation?

Keown (1996: 27) explains that "why the commentary should
take such pains to establish that Channa was not an Arhat ... is
that the tradition simply found it inconceivable that an Arhat
would be capable of suicide ... by maintaining that Channa was
unenlightened until the very end, the image of the Arhat remains
untarnished." [134]

Yet the possibility that the detachment of a fully awakened
one is compatible with the rather grisly act of cutting one's own
throat appears to be affirmed in the discourse versions of Chan-
na's suicide.*®

48 1% Thus de La Vallée Poussin 1922: 25 remarks that "the arhat ... if he is not,
like a Buddha, capable of abandoning life in a quiet way, there is no reason why
he should not have recourse to more drastic methods", cf. also id. 1919: 692 and
Thakur 1963: 109. Filliozat 1963: 36: "l'attentat & sa propre vie est un péché
grave, mais il n'en est pas de méme de l'abandon d'un corps devenu inutile et
dont on est déja tout a fait détaché affectivement.” Lamotte 1965: 157 explains
that "le suicide se justifie dans la personne des Saints qui ont au préalable détruit
le désir." Wayman 1982: 290 comments that "the example of Channa shows the
acknowledgement of exceptional cases where suicide was justified.” Wiltshire
1983: 137f concludes that "if this body has lost its essential usefulness ... then
the body can be relinquished ... Buddhism therefore is not coterminous with
stoical behavior, but recognises that there are conditions and situations too op-
pressive to be endured"; cf. also Becker 1990: 547. Schmithausen 2000: 37 reck-
ons the discourse on Channa to be one among "a couple of canonical suttantas
obviously reporting cases of saints committing suicide.” Delhey 2009: 87 sums
up that, from an early Buddhist viewpoint, "the released one ... can, at least if he
is gravely ill, end his life by his own hand"; cf. also Filliozat 1967: 73, Berglie
and Suneson 1986: 34, and Oberlies 2006: 218.
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Introduction

In the present chapter | study the canonical records of how the
Buddha's son Rahula attained full liberation. The instructions that
led to his awakening are reported in the Rahulovada-sutta in the
Samyutta-nikaya, which recurs in the Majjhima-nikaya,' and its
Samyukta-agama parallel.? After translating both discourses, | ex-
amine the indication given in the Samyukta-agama version that
teaching central aspects of the Dharma to others prepared Rahula
for the decisive breakthrough. This indication, which is not made
in the Samyutta-nikaya version, highlights the contribution that
according to early Buddhist thought teaching can offer for pro-
gress towards liberation. (3

From the perspective of oral transmission it is remarkable that
the Rahulovada-sutta and its Samyukta-agama parallel in a way
complement each other. The Samyukta-agama version reports in
detail what preceded the final instruction that triggered Rahula's
full awakening, an instruction it gives only in an abbreviated
form. The Samyutta-nikaya (or else Majjhima-nikaya) version,
however, does not cover the preliminaries. Instead, it sets in di-
rectly with the final teaching, which it reports in considerable
detail.

* QOriginally published in 2012 under the title "Teaching and Liberation, Rahu-
la’s Awakening in the Samyukta-agama" in Dharmapravicaya, Aspects of
Buddhist Studies, Essays in Honour of N.H. Samtani, L. Shravak and C.
Willemen (ed.), 1-21, Delhi: Buddhist World Press.

1101 9N 35.121 at SN IV 105,11 to SN IV 107,32, which corresponds to MN 147
at MN 111 277,21 to MN 111 280,11.

2MISA 200 at T 11 51a15 to T 11 51c10.
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Due to the different coverage of the two discourses, reading
the Chinese and Pali versions consecutively results in a nearly
continuous account of Rahula's awakening. Hence, in what fol-
lows, | first present a translation of the Samyukta-agama dis-
course, followed by a translation of the Samyutta-nikaya version.

Translation (1)
[Discourse to Rahula]®

Thus have | heard. At one time the Buddha was staying at
Savatthi in Jeta's Grove, Anathapindika's Park. Then the ven-
erable Rahula approached the Buddha, paid respect with his
head at the Buddha's feet, withdrew to sit to one side, and said
to the Buddha:

"It would be well if the Blessed One were to teach me the
Dharma so that, on having heard the Dharma, | will in a quiet
and secluded place engage in meditative contemplation and
abide in diligence. Having in a quiet and secluded place en-
gaged in meditative contemplation and abided in diligence, I
will contemplate in such a way that | see the Dharma for whose
sake clansmen shave their hair and beard, with proper faith
become homeless, go forth to train in the path, to practise and
uphold the holy life, realizing and knowing by myself that:
'‘Birth has been destroyed for me, the holy life has been estab-
lished, what had to be done has been done' — knowing by my-
self that there will be no experiencing of further existence."

Then the Blessed One, observing that Rahula's liberation of
the mind and his wisdom were not yet mature, that he was not
yet ready to receive the higher Dharma, asked Rahula: "Have
you taught the five aggregates of clinging to people?"

3141 | follow Akanuma 1929/1990: 39, who suggests "Rahula", ZE2E, as a title
for the present as well as several preceding discourses in the Samyukta-agama.
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Rahula replied to the Buddha: "Not yet, Blessed One." 5]

The Buddha told Rahula: "You should give teachings on
the five aggregates of clinging to people."

Then, having received this instruction from the Buddha, on
another occasion Rahula gave teachings on the five aggregates
of clinging to people. Having expounded them, he again ap-
proached the Buddha, paid respect with his head at the Bud-
dha's feet, withdrew to sit to one side, and said to the Buddha:

"Blessed One, | have expounded the five aggregates of
clinging to people. | would wish that the Blessed One teaches
me the Dharma so that, (515 on having heard the Dharma, | will
in a quiet and secluded place engage in meditative contempla-
tion and abide in diligence ... up to ... knowing by myself that
there will be no experiencing of further existence."*

Then the Blessed One, observing again that Rahula's libera-
tion of the mind and his knowledge were not yet mature, that
he was not ready to receive the higher Dharma, asked Rahula:
"Have you expounded the six sense-spheres to people?"

Rahula replied to the Buddha: "Not yet, Blessed One."

The Buddha told Rahula: "You should give teachings on
the six sense-spheres to people."”

Then, on another occasion Rahula gave teachings on the six
sense-spheres to people. Having expounded the six sense-
spheres, he approached the Buddha, paid respect with his head
at the Buddha's feet, withdrew to sit to one side, and said to
the Buddha:

"Blessed One, | have given teachings on the six sense-
spheres to people. | would wish that the Blessed One teaches
me the Dharma so that, on having heard the Dharma, | will in
a quiet and secluded place engage in meditative contemplation

4181 Appreviations are found in the original.
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and abide in diligence ... up to ... knowing by myself that
there will be no experiencing of further existence."

Then the Blessed One, observing [again] that Rahula's lib-
eration of the mind and his knowledge were not yet mature, that
he was not ready to receive the higher Dharma, asked Rahula:
"Have you expounded the principle of causality to people?"

Rahula replied to the Buddha: "Not yet, Blessed One."

The Buddha told Rahula: "You should give teachings on
the principle of causality to people."

Then Rahula, having on another occasion given teachings
on the principle of causality to people, approached the Buddha,
paid respect with his head at the Buddha's feet, withdrew to sit
to one side, and said to the Buddha: g

"[May] the Blessed One teach me the Dharma so that, on
having heard the Dharma, | will in a quiet and secluded place
engage in meditative contemplation and abide in diligence ...
up to ... knowing by myself that there will be no experiencing
of further existence."”

Then the Blessed One reflected again that Rahula's libera-
tion of the mind and his knowledge were not yet mature ... to
be spoken in full up to ... he told Rahula: "You should in a
quiet and secluded place engage in meditative contemplation
and reflect on the meaning of those teachings you earlier ex-
pounded."

Then Rahula, having received the Buddha's instruction and
orders, contemplated and pondered the teachings he earlier had
heard and expounded, reflecting on their meaning. He thought:
"All these teachings proceed towards Nirvana, flow towards
Nirvana, ultimately establish [one] in Nirvana."

Then Rahula went to the Buddha, paid respect with his
head at the Buddha's feet, withdrew to sit to one side, and said
to the Buddha: "Blessed One, in a quiet and secluded place |
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contemplated and pondered the teachings | earlier had heard
and expounded, reflecting on their meaning. | understood that
all these teachings proceed towards Nirvana, flow towards
Nirvana, and ultimately establish [one] in Nirvana."

Then the Blessed One, observing that Rahula's liberation of
the mind and his knowledge were mature, s1¢ that he was ready
to receive the higher Dharma, told Rahula: "Rahula, every-
thing is impermanent. What kind of things are impermanent?
That is, the eye is impermanent, forms, eye-consciousness,
eye-contact ..." as spoken above in detail on impermanence.

Then Rahula, having heard what the Buddha said, was de-
lighted, rejoiced, paid respect to the Buddha, and went back.
Then, having received the Buddha's teaching, Rahula in a quiet
and secluded place engaged in meditative contemplation and
abided in diligence. He saw the Dharma for whose sake clans-
men shave their hair and beard, don the ochre robes, with proper
faith become homeless, go forth to train in the path, to practise
the pure holy life ... up to ... he realized and knew by himself
that: "Birth has been destroyed for me, the holy life has been
established, what had to be done has been done”, knowing by
himself that there will be no experiencing of further existence.
He had become an arahant whose mind was well liberated.

When the Buddha had spoken this discourse, hearing what
the Buddha had said Rahula was delighted and received it re-
spectfully. 7

Translation (2)
Discourse to Rahula®

51881 Following E°. B® has the title "Exhortation to Rahula", Rahulovada-sutta, as
does C°, reading Rahulovada-sutta. The title Rahulovada recurs in Mhv 30.83,
Geiger 1958: 241,21.
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At one time the Blessed One was staying at Savatthi in Jeta's
Grove, Anathapindika's Park. Then, while the Blessed One was
alone in meditative seclusion, this thought arose in his mind:

"In [the mind of] Rahula the states that ripen in liberation
have become mature. What if [ were to lead Rahula further on-
wards to the destruction of the influxes?"

Then, in the morning, the Blessed One dressed and, carry-
ing his bowl and robe, went into Savatthi for alms.® When he
had walked for alms in Savatthi and had returned from his
alms-round, after his meal, he addressed the venerable Rahula:

"Take your sitting mat, Rahula, let us go to the Blind Men's
Grove for the day's abiding."

Having assented [by saying]: "Yes, venerable sir", the ven-
erable Rahula, taking his sitting mat, followed closely behind
the Blessed One.

At that time several thousand devas were following the
Blessed One [with the thought]: "Today the Blessed One will
lead the venerable Rahula further onwards to the destruction of
the influxes."

Then the Blessed One, having entered the Blind Men's
Grove, sat down on a seat prepared at the root of a tree. Hav-
ing paid homage to the Blessed One, the venerable Rahula sat
to one side. ;105 The Blessed One spoke like this to the vener-
able Rahula, who was sitting to one side:

"What do you think, Rahula, is the eye permanent or imper-
manent?"

[Rahula replied]: "It is impermanent, venerable sir".

8171 My translation follows C® and S°, which unlike B® and E® have savatthim
pindaya pavisi before savatthiyam pindaya caritva. In the case of MN 147,
these four editions agree on reading savatthim pindaya pavisi, savatthiyam
pindaya caritva.
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[The Buddha asked again]: "What is impermanent, is it
dukkha or pleasurable?"

[Rahula replied]: "It is dukkha, venerable sir."

[The Buddha asked again]: "What is impermanent, dukkha,
and subject to change, is it fit to be regarded as: g This is
mine, this | am, this is my self'?"

[Rahula replied]: "No, venerable sir."

[The Buddha continued to ask]: "Rahula, what do you think?
Are forms permanent or impermanent? ... ' Is eye-conscious-
ness permanent or impermanent? ... Is eye-contact permanent
or impermanent? ... Conditioned by eye-contact, what arises
pertaining to feeling, perception, volitional formations, and
consciousness, is it permanent or impermanent? ...

"Is the ear permanent or impermanent? ... Are sounds per-
manent or impermanent? ... Is ear-coOnsciousness permanent or
impermanent? ... Is ear-contact permanent or impermanent? ...
Conditioned by ear-contact, what arises pertaining to feeling,
perception, volitional formations, and consciousness, is it per-
manent or impermanent? ...

"ls the nose permanent or impermanent? ... Are smells per-
manent or impermanent? ... Is nose-consciousness permanent
or impermanent? ... Is nose-contact permanent or imperma-
nent? ... Conditioned by nose-contact, what arises pertaining
to feeling, perception, volitional formations, and conscious-
ness, is it permanent or impermanent? ...

"Is the tongue permanent or impermanent? ... Are flavours
permanent or impermanent? ... Is tongue-consciousness per-
manent or impermanent? ... Is tongue-contact permanent or

7188 The abbreviations are my own (the editions vary in the degree to which
they abbreviate); for each item, the passage given above for the eye should be
applied in full.
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impermanent? ... Conditioned by tongue-contact, what arises
pertaining to feeling, perception, volitional formations, and
consciousness, is it permanent or impermanent? ...

"Is the body permanent or impermanent? ... Are tangibles
permanent or impermanent? ... Is body-consciousness per-
manent or impermanent? ... g IS body-contact permanent or
impermanent? ... Conditioned by body-contact, what arises
pertaining to feeling, perception, volitional formations, and
CONSCiousness, is it permanent or impermanent? ...

"Is the mind permanent or impermanent? ... [1077 Are mind-
objects permanent or impermanent? ... Is mind-consciousness
permanent or impermanent? ... Is mind-contact permanent or
impermanent? ... Conditioned by mind-contact, what arises
pertaining to feeling, perception, volitional formations, and
consciousness, is it permanent or impermanent?"

[Rahula replied]: "It is impermanent, venerable sir."

[The Buddha asked again]: "What is impermanent, is it
dukkha or pleasurable?"

[Rahula replied]: "It is dukkha, venerable sir."

[The Buddha asked again]: "What is impermanent, dukkha,
and subject to change, is it fit to be regarded as: 'This is mine,
this | am, this is my self'?"

[Rahula replied]: "No, venerable sir."

[The Buddha said]: "Rahula, seeing it like this a learned
noble disciple becomes disenchanted with the eye ... with
forms ... with eye-consciousness ... with eye-contact ... with
what conditioned by eye-contact arises pertaining to feeling,
perception, volitional formations, and consciousness.

"He becomes disenchanted with the ear ... with sounds ...
with ear-consciousness ... with ear-contact ... with what con-
ditioned by ear-contact arises pertaining to feeling, perception,
volitional formations, and consciousness.
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"He becomes disenchanted with the nose ... with smells ...
with nose-consciousness ... with nose-contact ... with what
conditioned by nose-contact arises pertaining to feeling, per-
ception, volitional formations, and consciousness.

"He becomes disenchanted with the tongue ... with fla-
vours ... with tongue-consciousness ... with tongue-contact ...
with what conditioned by tongue-contact arises pertaining to
feeling, perception, volitional formations, and consciousness. i)

"He becomes disenchanted with the body ... with tangi-
bles ... with body-consciousness ... with body-contact ... with
what conditioned by body-contact arises pertaining to feeling,
perception, volitional formations, and consciousness.

"He becomes disenchanted with the mind ... with mind-
objects ... with mind-consciousness ... with mind-Contact ...
with what conditioned by mind-contact arises pertaining to
feeling, perception, volitional formations, and consciousness.

"Being disenchanted, he becomes dispassionate. Through dis-
passion he is liberated. In [attaining] liberation there is the
knowledge of being 'liberated' and he understands: 'Birth has been
destroyed, the holy life has been lived, what had to be done has
been done, there is no further of this state of becoming.™

This is what the Blessed One said. The venerable Rahula
was glad and delighted in the Blessed One's words. When this
discourse was spoken, the mind of the venerable Rahula was
liberated from the influxes through not clinging. To the several
thousand devas the dustless stainless eye of the Dharma arose
and [they understood that]: "Whatever is subject to arising, all
that is subject to cessation."

Study

ry Before turning to the presentation in the two discourses
translated above, in what follows | briefly survey records of other
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teachings given to Rahula that have been preserved elsewhere in
Pali discourses as well as in parallel versions.?

Other Teachings to Rahula

An instruction related to basic ethics given to him can be found
in the Ambalatthikarahulovada-sutta and its parallels, which begin
by emphasizing the importance of avoiding falsehood, even if this
is spoken just for fun. [z

Whereas the discourse versions do not provide a background to
this injunction, the Vinayavibhasga of the Milasarvastivada tradi-
tion and the *Mahaprajiiaparamitopadesa (K E) report that
Rahula had in a somewhat playful mood given wrong information
to visitors, who had enquired after the Buddha's whereabouts.’

According to the Ambalashikarahulovada-sutta and its parallels,
after delivering a set of similes to illustrate the need to beware of
falsehood,' the Buddha highlighted the importance of reflecting

8 [ My survey therefore does not cover, e.g., the instructions at Sn 335-342, as
to my knowledge no parallel version is extant. On Rahula cf. also Malalase-
kera 1938/1998: 737-740, Pasadika 2004, Saddhasena 2005, and Crosby 2013.

%12 The Mulasarvastivada Vinayavibhasiga reports that Rahula would send visi-
tors who wished to meet the Buddha to the wrong location, telling them that
the Buddha was at Mount Vulture Peak when in reality he was at the Bamboo
Grove, etc., T 1442 at T XXI1I1 760b19 and D 3 cha 215a6 or Q 1032 je 199h3.
According to the *Mahaprajiiaparamitopadesa, however, Rahula had told
visitors that the Buddha was away, even though the Buddha was there, or else
he had told them that the Buddha was in, when in reality the Buddha had left,
T 1509 at T XXV 158a13, translated in Lamotte 1949/1981: 813; cf. also T
1813 at T XL 623b17.

0131 These similes are found in MN 61 at MN | 414,11, MA 14 at T I 436a20,
translated in Lévi 1896: 476 and Minh Chau 1964/1991: 290, a Dharmapada
Avadana collection, T 211 at T IV 600a1, translated in Willemen 1999: 171,
an Udana collection, T 212 at T 1V 668a10, and the Vinayavibhanga, T 1442
at T XXI11 760c5 and D 3 cha 215b7 or Q 1032 je 200a4; cf. also the Udana-
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before, during, and after any action undertaken on the bodily, ver-
bal, or mental level. This instruction delineates a central principle
for training in ethical conduct that is of considerable practical
relevance. Such regular reflection could indeed be expected to
help a young monk like Rahula to perfect his behaviour gradually
and thereby prepare the groundwork in morality for his eventual
breakthrough to awakening.™*

The Maharahulovada-sutta of the Majjhima-nikaya and its
Ekottarika-agama parallel record another lesson to Rahula. This
covers contemplation of the aggregates,* the brahmaviharas, con-
templation of the absence of beauty (in the body), and mindfulness
of breathing.” These instructions thus provide details on a range
of meditation practices. 3

The development of insight is further explored in a set of dis-
courses in the Samyutta-nikaya and their counterparts in the Sam-
yukta-agama, which report detailed expositions given to Rahula
on the impermanent, unsatisfactory, and not-self nature of various
aspects related to the sense-spheres, instructions that eventually
also cover the elements and the aggregates.™

vargavivarana, Balk 1984: 378,11, and the study of the stanzas found in some
versions after the similes by Skilling 1996.

11 The practical relevance of these injunctions would have provided a reason
for the present discourse to be mentioned in Asoka's Bairat-Bhabra Minor
Rock Edict, Woolner 1924/1993: 34, which refers to the Laghulovada "spo-
ken by the Blessed One, the Buddha, concerning falsehood".

1281 MN 62 at MN 1421,3 and EA 17.1 at T I 581¢3, translated in Huyen-Vi et
al. 1993: 213. The two versions agree that he was at first only instructed on
contemplating the aggregate of form, after which the instruction was applied
to the other aggregates.

18181 Although instructions on the five elements as in MN 62 at MN | 421,27 are
not found in EA 17.1, for four elements they do occur in EA 43.5 at T 1l 760a6.

1411 SN 18.1 to 18.10 at SN 11 244,12 to 249,17 and SA 897 at T II 225b11,
which gives only the first item, the senses, and then indicates that the instruc-



284 - Samyukta-agama Studies

In another set of discourses in the Samyutta-nikaya and the
Samyukta-agama, Rahula receives teachings on the not-self na-
ture of the five aggregates.” A discourse in the Aniguttara-nikaya
and its Samyukta-agama parallel report him being taught on the
elements. ™

The Instructions Leading to Rahula's Awakening

The discourses surveyed above show Rahula being instructed
not only in basic morality, but also in a range of meditation prac-
tices and approaches for the cultivation of insight that one would
expect to suffice to lead him to full awakening. It is against this
background that the presentation in the two discourses translated
above stands out with increased clarity. 1,

What makes the Samyukta-agama version of these two dis-
courses so remarkable is its presentation of teaching activities as a
means to mature Rahula's mental condition.'” Although such an

tion should be continued in the same way up to the aggregates, T 1l 225b17;
cf. also SN 18.11 to 18.20 at SN Il 249,25 to 252,6 which repeat the instruc-
tion given in SN 18.1 to 18.10, differing from the first set of ten discourses in
their introductory section.

151 9N 18.21 to 18.22 at SN 11 252,7 to 253,30 and SN 22.91 to 22.92 at SN I
135,24 to 137,6, with parallels in SA 23 to 24 at T II 5al1 to b25, translated in
Analayo 2012h: 40-43; cf. also SA 198 to 199 at T II 50c7 to 51a14, where
similar instructions are applied to the senses.

1601997 |n AN 4.177 at AN 1l 164,26 Rahula receives a teaching on the not-self
nature of the four elements of earth, water, fire, and wind, whereas in SA 465
at T Il 118c29 the teaching on not-self given to him covers six elements, in-
cluding space and consciousness.

17191 Ap account similar in several respects to SA 200 can be found in an Udana
collection preserved in Chinese, T 212 at T IV 625b27, where the Buddha tells
Rahula that he should recite teachings on dependent arising, on the five aggre-
gates, and finally on the six types of contact. After he has done so and subse-
quently reflected on the significance of these teachings, Rahula attains libera-
tion, T 212 at T IV 626¢12.
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indication is not made in the Samyutta-nikaya version, the notion
that instructing others forms part of the path to awakening is cer-
tainly not foreign to the thought-world of the Pali discourses. The
Mahagopalaka-sutta, for example, counts willingness to teach the
Dharma as one of the qualities required for a monk to be able to
"come to growth, increase and fulfilment in the Dharma".*® 1 Par-
allels to this discourse preserved in Chinese make the same point.*
Besides being mentioned as a requirement for progress to-
wards liberation, teaching the Dharma to others also constitutes
one out of five occasions when the actual breakthrough to libera-
tion can take place.’ These five occasions or "spheres of libera-

tion" (vimuttayatana) are as follows:
Table 7: Five Spheres of Liberation

» when hearing the Dharma

+ when teaching the Dharma

+ when reciting the Dharma

« when reflecting about the Dharma
» when meditating

Listings of these five spheres of liberation in the Sasgiti-sut-
ta,”* as well as in a discourse in the Asnguttara-nikaya,? indicate

181201 MN 33 at MN 1 223,27 (cf. also AN 11.18 at AN V 352,5): idha ... bhik-
khu yathasutam yathapariyattam dhammam vittharena paresam desetd hoti,
which according to MN 33 at MN 1 224,26 (cf. also AN 11.18 at AN V 353,14)
is one of the conditions for bhabbo imasmin dhammavinaye vuddhim (S
vuddhim) virilhim vepullam apajjitum.

19211 SA 1249 at T 11 343a5 (cf. above p. 42ff), T 123 at T 1l 546b15, EA 49.1 at
T 11 794b8, and T 1509 at T XXV 74a21, translated in Lamotte 1944/1981:
150. Chung 2008: 205 lists the as yet unpublished Sanskrit fragment MS 2380
50b+51a of the Schayen collection as another parallel.

201221 For 3 more detailed study of the vimuttayatanas cf. Analayo 2009h.

211281 DN 33 at DN 111 241,15 (= DN 34 at DN 111 279,12). The same can also be
found in the parallels DA 9 at T I 51¢11 (cf. also DA 10 at T I 53c22); cf. also
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that on each of these five occasions insight into the Dharma leads
to the arising of delight and joy, which in turn lead to tranquillity,
happiness, and concentration.? This brings into play qualities
found in the standard listing of awakening factors (bojjhanga), 12
where joy (piti) leads via tranquillity (passadhi) and happiness
(sukha) to concentration (samadhi).?*

The Dirgha-dagama parallel to the Sangiti-sutta offers addi-
tional information, as it indicates that teaching the Dharma can
become an occasion for liberation if one is energetic without
slacking, delights in seclusion, and develops mindfulness as well
as a one-pointed mind.?

Here to be energetic can be understood as representative of
overcoming unwholesome states and developing wholesome
ones, in accordance with the standard descriptions of the four
right efforts.?® Delight in seclusion points to the living style ap-

the reconstruction of the Dasottara-sitra fragments in Mittal 1957: 72 (Sangi-
ti-siatra fragment M 703 V1, Stache-Rosen 1968a: 28, abbreviates) and the
Sangitiparyaya, T 1536 at T XXVI 424a29.

22[24 AN 5.26 at AN 111 21,28. Although AN 5.26 does not appear to have a parallel,
the same vimuttayatana as part of a set of five is mentioned, e.g., in SA 565 at T II
149a11 and its Tibetan counterpart D 4094 nyu 48a7 or Q 5595 thu 88a7.

BB DN 33 at DN 111 241,18: tassa atthaparisamvedino dhammapayisamvedino
pamojjam (C%: pamujjam) jayati, pamuditassa piti jayati, pitimanassa kayo
passambhati, passaddhakayo sukham vedeti, sukhino cittam samadhiyati.

241281 N 118 at MN 111 86,4 and SA 810 at T II 208b22 (cf. below p. 334ff).

BRI DA 9 at T151c3 (cf. also DA 10 at T I 53¢15): “if a monk is untiringly
energetic, delights in remote and quiet places, with collected mindfulness and
a one-pointed mind, he will gain liberation [from what] he has not yet been
liberated [from], he will gain eradication of what he has not yet eradicated, he
will gain appeasement of what he has not yet appeased,” % Eb FEiE SN 1, 44
PRARIR, e, —0, ARG, REEE REHL.

%128 Eor istings of the four sammappadhanas cf., e.g., SN 49.1 at SN V 2442
and SA 877 at T II 221a22, which speaks of the four "right eradications", FEf7;
on this terminology cf. Bapat 1969: 5 and Minh Chau 1964/1991: 327. The
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propriate for intensive cultivation of the mind as well as to a men-
tal condition that is 'secluded’ from unwholesome states as the re-
sult of meditative training.

Particularly significant is the reference to mindfulness, which
in the description of the consecutive development of the seven
factors of awakening in the Anapanasati-sutta and its Samyukta-
agama parallel forms the starting point. Based on mindfulness,
the awakening factors build on each other in a series that proceeds
via investigation-of-dharmas (dhammavicaya) to joy, tranquillity,
happiness, and concentration, which then culminates in equi-
poise.?’ Joy, tranquillity, happiness, and concentration are the
very mental qualities that the Sasngiti-sutta and its Dirgha-agama
parallel associate with the spheres of liberation. (13

When explaining the function of investigation-of-dharmas, the
Anapanasati-sutta speaks of examining with wisdom "that Dhar-
ma".”® The use of the singular suggests that what is being investi-

corresponding samyakprahana can be found, e.g., in SHT 1 614 folio b V5 to
R1, Waldschmidt 1965: 273, in the Divyavadana, Cowell and Neil 1886:
208,8, in the Lalitavistara, Lefmann 1902: 8,5, and in a Mahaparinirvana-
siutra fragment, S 360 folio 180 V5, Waldschmidt 1950: 23. The Mahavastu,
Senart 1897: 120,14, instead speaks of samyakpradhana, as does the Saunda-
ranandakavya 17.24, Johnston 1928: 127,15; cf. also Lamotte 1944/1970: 1123.
On samyakprahana versus samyakpradhana cf., e.g., Har Dayal 1932/1970:
102 and Gethin 1992: 70.

27T MN 118 at MN 111 85,11 and SA 810 at T IT 208b15.

28 30 MIN 118 at MIN 111 85,18: “at the time when he investigates and examines that
Dharma with wisdom and undertakes a full enquiry into it, then at that time the
awakening factor of investigation-of-dharmas is brought into being", yasmim
samaye ... tam dhammarm paiiiiaya pavicinati pavicarati (B® and C®; pavicayati)
parivimamsam apajjati, dhammavicayasambojjhazgo tasmim samaye ... arad-
dho hoti. SA 810 at T II 208b17: "he discriminates and examines the Dharma, at
that time he diligently cultivates the awakening factor of discrimination-of-dhar-

mas”, FURBER R, M7 EEEIATE Y, cf. below p. 339.
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gated is the Dharma in the sense of the teaching proclaimed by
the Buddha.”® That investigation-of-dharmas can indeed refer to
an examination of the teaching is reflected in another discourse in
the Samyutta-nikaya, according to which this awakening factor
should be developed by investigating with wisdom the Dharma
that one has heard, remembered, and reflected on.*

The above indicates that on the occasion of teaching the Dhar-
ma, a development of the factors of awakening from mindfulness
up to concentration could take place.

The Dirgha-agama parallel to the Sangiti-sutta goes a step
further, as it describes that, with a mind concentrated in this way,
one knows and sees things as they truly are.® This echoes a recur-
rent description in the Pali discourses, according to which con-
centration leads to seeing and knowing things as they truly are,
which in turn results in attaining liberation.* How seeing and

2B On various nuances of the term dharma in early Buddhist discourse cf.,
e.g., Geiger and Geiger 1920, Carter 1978, and Gethin 2004.

30132 9N 46.3 at SN V 67,24: dhammam sutva ... tam dhammam anussarati
anuvitakketi ... yasmim samaye ... tam dhammam pariifiaya pavicinati pavi-
carati parivimamsam apajjati, dhammavicayasambojjhango tasmim samaye ...
araddho hoti. The same awakening factor can, however, also be directed to
dharmas (plural), in the sense of wholesome and unwholesome states, as indi-
cated in SN 46.51 at SN V 104,8 and SN 46.52 at SN V 111,1; cf. also Gethin
1992: 147-154.

SLIB¥IDA 9 at T151¢9 (cf. also DA 10 at T 153¢20): "having attained absorption
concentration, one attains knowledge and vision [of things] as they really are",
FRED FEHAIR.

2B E g AN 10.2 at AN V 3,10 indicates that "it is a law of nature that one
who is concentrated knows and sees [things] as they truly are ... it is a law of
nature that one who knows and sees [things] as they truly are becomes disen-
chanted and dispassionate ... it is a law of nature that one who is disenchanted
and dispassionate realizes knowledge and vision of liberation", dhammata esa
... Yam samahito yathabhiitam janati passati ... dhammata esa ... yam yatha-
bhitam janam passam nibbindati virajjati ... dhammata esa ... yam nibbindo
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knowing things as they truly are arrives at the breakthrough to
liberation can be gathered from a description of the spheres of
liberation in the Abhidharmakosavyakhya, ;14 Which clarifies that
the intermediate steps are disenchantment and dispassion.*® The
same steps are mentioned similarly in the standard accounts in the
Pali discourses of the transition from knowledge and vision that
accords with reality to the attainment of liberation.*

Against the background of this dynamic, it becomes clearer
how, according to the above-translated Samyukta-agama dis-
course, delivering teachings on central aspects of the Dharma
could have promoted the maturation of Rahula's mental condition,

(B® and S°: nibbinno, C% nibbinno) viratto vimuttiianadassanam sacchikaroti.
MA 43 at T 1 485c4 similarly points out that: "it is a law of nature that one
who is concentrated will see [things] as they really are and know [things] as
they really are ... it is a law of nature that one who sees [things] as they really
are and knows [things] as they really are will become disenchanted ... it is a
law of nature that one who is disenchanted will become dispassionate ... itis a
law of nature that one who is dispassionate will become totally liberated from
lust, anger, and delusion”, (EVAE A, AEH, FERUEMNOE ... (458
A BROENNESE, BEM .. (BEER ARE, (EEEN .. ([HEE
N, HRACE, (BrR— Ul st

88191 Wogihara 1932: 54,7: samahitacitto yathabhiitam prajanati yathabhiitam
pasyati, yathabhiitam prajanan yathabhiitam pasyan nirvidyate, nirvinno Vi-
rajyate, virakto vimucyate, a passage whose importance for understanding the
spheres of liberation has already been highlighted by Pasadika 1990: 26; cf.
also Pasadika 2003: 68f. A comparable passage can be found in the Sasigiti-
paryaya, where the final section describes the transitional stage in similar de-
tail, T 1536 at T XXVI 424a10: "because the mind is concentrated one knows
and sees [things] as they truly are; because one knows and sees [things] as
they truly are, disenchantment arises; because there is disenchantment one is
able to become detached; because there is detachment one attains liberation",
CERANE AR, 0E H AR, FREAERE, BESSHERT.

34 361 Cf, ahove note 32.
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a process presumably brought to its culmination point by reflect-
ing on the same topics in seclusion.

Hence the narration of the events preceding Rahula's awaken-
ing in the Samyukta-agama could be seen as a practical illustra-
tion of the stipulation in the Mahdagopalaka-sutta, mentioned
above, according to which teaching the Dharma contributes to
one's own growth in the Dharma. Although the early discourses
highlight the danger of prematurely setting oneself up as a
teacher,® nevertheless, from an early Buddhist perspective to
teach others seems to be considered an integral aspect of the path
to liberation.* ;s

The specific contribution made by the Samyukta-agama des-
cription of Rahula's awakening is to throw into relief how teach-
ing central aspects of the Dharma like the five aggregates, the six
sense-spheres, and dependent arising can bring about a clearer
grasp of their purport. Further matured through meditative seclu-
sion, this then yields the insight that they all converge on Nirvana.
Such a process of inner maturation then forms the basis for the
breakthrough to full awakening by contemplating the imperma-
nent nature of all aspects of experience.

This contemplation is depicted in detail in the Samyutta-nika-
ya version, which on closer inspection can be seen to bring in the
very same three themes — the senses, the aggregates, and condi-
tionality — that according to the Samyukta-agama account Rahula
had to teach to others. The instruction in the Samyutta-nikaya ver-
sion progresses from contact through each of the six senses to the
four mental aggregates that arise in dependence on such contact

% 37 This danger is illustrated in MN 8 at MN | 45,3 and its parallel MA 91 at T
| 574b3, which compare such attempts to someone who tries to pull out an-
other from the mud while sinking in the mud himself.

% On the mistaken notion that early Buddhism, or for that matter any Buddhist
tradition, could be correctly characterized as hinayana cf. Analayo 2014f.



Rahulovada-sutta (SN 35.121) - 291

(which itself stands representative of the first aggregate of mate-
rial form).

The Samyutta-nikaya version also draws out in more detail the
dynamics of contemplation of impermanence, as it clarifies that
what is impermanent is unsatisfactory, and what is unsatisfactory
is not fit to be taken as 'I', 'mine' or 'my self', in this way showing
the interrelatedness of the three characteristics.®” The ensuing
process of disenchantment and dispassion — paralleling the de-
scriptions of the dynamics inherent in the spheres of liberation —
then brings about the breakthrough to liberation. Whereas in the
Samyutta-nikaya version this takes place right on hearing the
instructions, in the Samyukta-agama version further practice in
seclusion leads to the same successful outcome — the attainment
of full awakening.

As and when one clearly comprehends

The arising and passing away of the aggregates,
One gains joy and delight,

[Coming to] know the deathless.®®

87 %81 For a more detailed examination of this basic dynamic cf. Analayo 2012e.

% 139 Dhp 374, with parallels in GandharT Dharmapada stanza 56, Brough 1962/
2001: 126, Patna Dharmapada stanza 61, Cone 1989: 119, Uv 32.10, Bern-
hard 1965a: 434, with its Tibetan counterpart in stanza 32.11, Beckh 1911: 132,
and three Chinese counterparts; cf. T 210 at T IV 572a20, translated in Dhamma-
joti 1995: 254 (stanza 34.14), T 212 at T 1V 765c18, and T 213 at T IV 796c4,
translated in Willemen 1978: 159 (stanza 32.9).






Bhikkhunivasaka-sutta (SN 47.10)

Introduction

In what follows | translate parts of a discourse that throws into
relief the expertise of a group of nuns in their satipasthana prac-
tice. The extant versions are:

« a discourse in the Samyutta-nikaya,*

« adiscourse in the Samyukta-agama.?

After describing the practice of nuns, both versions continue
by instead referring to satipagthana practised by monks. This un-
expected shift from nuns to monks leads me to examine other dis-
courses in an attempt to ascertain the reasons for this usage. In the
course of my exploration, I also take a look at the absence of the
term arahanti in Pali discourses and at an idiomatic use of the
proper name of a single person in the plural form. The main point
that emerges from what follows is that none of the examples
taken up imply a form of gender discrimination. (77

Translation
[Discourse on Nuns]®

* Originally published in 2014, as part of an article compiled in collaboration
with Alice Collett, under the title "Bhikkhave and Bhikkhu as Gender-inclu-
sive Terminology in Early Buddhist Texts" in the Journal of Buddhist Ethics,
21: 760-797.

! SN 47.10 at SN V 154,20 to 157,30. B® has the title Bhikkhunupassaya-sutta
and C® Bhikkhuniipassaya-sutta.

2 SA 615 at T I1 172a26 to b21.

8 [29830] The translated parts are taken from SA 615 at T II 172a26 to b10 and
172b13 to b18. The title 1 supplement follows Akanuma 1929/1990: 65; the
original text does not provide a title.
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Thus have | heard. At one time the Buddha was staying at
Savattht in Jeta's Grove, Anathapindika's Park.

At that time the venerable Ananda put on his robes in the
morning and took his bowl to enter the town of Savatthi to beg
for alms. On the way he thought: "Let me now first go to the
monastic dwelling (vihara) of the nuns." He went to the mo-
nastic dwelling of the nuns.*

On seeing from afar that the venerable Ananda was coming,
[172p] the nuns swiftly prepared a seat and invited him to sit
down.® (7771 Then the nuns paid respect at the feet of the vener-
able Ananda, withdrew to sit to one side, and said to the vener-
able Ananda: "We nuns are established in cultivating the four
satipatthanas with a [well] collected mind, and we ourselves
know successively more or less [lofty stages]."

The venerable Ananda said to the nuns: "It is well, it is well,
sisters, one should train as you have described. One who is es-
tablished in cultivating all four satipatthanas with a well col-
lected mind should in this way know successively more or less
[lofty stages]."’

Then the venerable Ananda taught the Dharma in various
ways to the nuns. Having taught the Dharma in various ways,
he rose from his seat and left.

At that time, after having returned from begging for alms in
Savatthi, having stored away his robe and bowl, and having

4B The parallel SN 47.10 at SN V 154,20 simply reports that Ananda, taking
his robes and bowl, went to a certain monastic dwelling place of nuns.

5321 9N 47.10 at SN V 154,22 just notes that Ananda sat down on a prepared seat.

8133 According to SN 47.10 at SN V 154,28, the nuns informed Ananda that,
being well established in the four satipatthanas, they had reached higher
stages of distinction.

"B | the corresponding reply in SN 47.10 at SN V 1552, Ananda refers to
monks and nuns who practise in this way.



Bhikkhunivasaka-sutta (SN 47.10) - 295

washed his feet, the venerable Ananda approached the Blessed
One. He paid respect with his head at the Buddha's feet, with-
drew to sit to one side, and fully told the Blessed One what the
nuns had said.®

(Ananda's report of the way of practice of the nuns meets with
the Buddha's approval, who then takes this as the occasion for de-
livering a talk on such practice. 77g; The talk proceeds in this way):

"Suppose a monk is established in mindfully contemplating
the body as a body.? Having become established in mindfully
contemplating the body as a body, suppose the body is af-
fected by drowsiness and the mental factors are sluggish.™
That monk should arouse inspired confidence by taking hold
of an inspiring sign.™*

"Having aroused a mental state of inspired confidence by
recollecting an inspiring sign, his mind becomes delighted.
[His mind] having become delighted, joy arises. His mind
having become joyous, his body becomes tranquil. His body
having become tranquil, he experiences happiness with his
whole being."? Having experienced happiness with his whole
being, his mind becomes concentrated."

8131 9N 47.10 at SN V 155,12 repeats the full account, instead of abbreviating.
917 In the corresponding statement in SN 47.10 at SN V 155,31, the Buddha
also just speaks of a monk contemplating the body, without mentioning nuns.

101381 N 47.10 at SN V 156,2 adds that the mind is distracted externally.

11191 9N 47.10 at SN V 156,4 simply indicates that the monk should direct the
mind towards an inspiring sign (nimitta).

121401 My translation is based on the assumption that a reference to & here ren-
ders an instrumental kayena in the Indic original, which in such contexts func-
tions as an idiomatic expression to convey personal and direct experience; cf.
Schmithausen 1981: 214 and 249 ad. note 50, Radich 2007: 263, Harvey
2009a: 180 note 10, and Analayo 2011b: 379t note 203.
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Study

Even though the first half of the discourse is concerned with
the satipasthana practice undertaken by nuns, on being informed
about this the Buddha describes satipasthana practice of monks,
without mentioning nuns at all. The same is the case for the Sam-
yutta-nikaya parallel.™ g This raises the question of whether the
shift from nuns to monks is an expression of gender prejudice, in
the sense that the actual practice of the nuns does not receive the
recognition it deserves.

To explore this further, I turn to the Cetokhila-sutta, a dis-
course found in the Majjhima-nikaya as well as in the Axiguttara-
nikaya, with parallels in the Madhyama-agama and the Ekotta-
rika-agama.™ In all versions the Buddha begins a teaching by
highlighting the need to overcome two sets of five mental ob-
structions. | begin with a translation of the relevant part in the
Madhyama-agama version:*®

If a monk or a nun has not uprooted five mental defile-
ments and has not become free from five mental bondages, |
say that monk or nun will certainly decline in the Dharma.
What are the five mental defilements that have not been up-
rooted? Suppose someone has doubt about the Blessed One
and is hesitant ...

This presentation appears unproblematic from a gender per-
spective. The passage sets out by mentioning defilements and
bondages that would affect monks just as well as nuns, and then
continues to expound the first of these defilements, doubt about the

13[4 Cf. above note 9.

141281 | already drew attention to the usage of "monk" instead of "nun" in the
Cetokhila-sutta and the Yuganaddha-sutta, in comparison with their parallels,
in Analayo 2008e: 117f.

15121 The translated part is taken from MA 206 at T I 780b17 to b20.
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Buddha, by simply speaking of "someone”. The same is not the
case for the Ekottarika-agama version, which reads as follows:*°

If a monk or a nun has not eradicated five mental maladies
and has not gotten rid of five mental bondages, that monk or
nun day and night will decline and not grow in wholesome
states. [7gg] What are the five mental maladies that have not
been eradicated? In this way a monk has doubt in his mind in
relation to the Tathagata ...

In the Ekottarika-agama version the passage also sets out by
mentioning a problem that can affect monks just as well as nuns.
But when it comes to the actual exposition, it only envisages a
monk having doubt about the Buddha.!” The same pattern holds
for the rest of the Ekottarika-agama discourse, where in the case
of each mental obstruction only a monk is mentioned.

On a literal reading of the Ekottarika-agama exposition, one
would have to conclude that it considers mental obstructions to be
occurring only in the case of monks. Since nuns are not mentioned,
it would follow that from the perspective of this discourse they do
not experience doubt about the Buddha or any other of the mental
maladies and mental bondages discussed in the discourse.

Needless to say, such a reading is made impossible by the
introductory phrase, which explicitly states that these two sets of

16 31 The translated part is taken from EA 51.4 at T 11 817a17 to a20.

1714 The passage might at first sight appear ambiguous, since the occurrence of
b fr could in principle also be rendering a vocative bhikkhave, as a result of
which the discourse would then not specify the gender of the one who has
doubt. This seems to me to be an improbable reading, however, since the pre-
ceding part does not employ any vocative and the Buddha begins directly with
the phrase "If a monk or a nun ...". This makes it safe to conclude that in the
present case the occurrence of [f: - does not render a vocative, but rather the
nominative bhikkhu (or whatever Indic equivalent was found in the original
underlying the translation of the Ekottarika-agama).
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five obstructions need to be overcome by both monks and nuns,
not only by monks. [7g;

A similar contrast between the introductory statement and the
body of the exposition can also be seen in the Asguttara-nikaya
version, where the relevant passage proceeds in this way:'®

Monks, whatever monk or nun has not abandoned the five
kinds of mental barrenness and not cut off the five bondages of
the mind, of him deterioration in wholesome states is to be
expected, come day, come night, not growth. What are the five
kinds of mental barrenness that he has not abandoned? Here,
monks, a monk has doubt about the teacher and hesitation ...

In this passage the use of the masculine singular genitive tassa,
which | have translated as "of him", is already found in the intro-
ductory phrase. This is so even though it follows a reference to "a
monk or a nun". This shift becomes more explicit when it comes to
expounding the first mental barrenness, where the exposition uses
only the term bhikkhu. On adopting a prima facie reading in the
case of this presentation, one would have to conclude not only that
monks stand alone in having doubt, but also that it is only for
monks that doubt and the other mental obstructions lead to deterio-
ration instead of growth. Clearly, such a reading fails to make sense.

Besides the Anguttara-nikaya discourse, another version of the
discourse can be found in the Majjhima-nikaya of the same Pali
canon. The relevant part reads as follows:*

Monks, whatever monk has not abandoned the five kinds of
mental barrenness and not cut off the five bondages of the
mind, [7g2) that he should come to prosperity, growth, and
abundance in this Dharma and discipline, that is impossible.

18 5] The translated part is taken from AN 10.14 at AN V 17,16 to 17,21.
191461 The translated part is taken from MN 16 at MN | 101,5 to 101,10.
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What are the five kinds of mental barrenness that he has not
abandoned? Here, monks, a monk has doubt about the teacher
and hesitation ...

So here the nuns are not mentioned at all, right from the outset.
Had this discourse been from a different reciter tradition, one
might even wonder if this expresses an even stronger gender bias,
in the sense of discrimination against male monastics. It consist-
ently takes up only the case of monks having these mental ob-
structions and does not envisage at all that these could be problem
for nuns.

The fact that this discourse is part of the same oral transmis-
sion of Pali discourses by Theravada reciters as the Asguttara-ni-
kaya version that does mention nuns points clearly in a different
direction. The solution to the conundrum posed by the examples
surveyed so far is simply that the term bhikkhu (and its equivalents)
does not automatically restrict an exposition to male monastics
alone, but can rather act as an umbrella term that includes all
monastics independent of their gender or level of ordination.”® In
fact at times the usage of the term bhikkhu may not even intend to
refer only to monastics, but may also include laity.

Thus it would not be correct to assume that, (7s5 €.9., because
the instructions in the Satipasthana-sutta are addressed to monks,

27 A similar conclusion has recently been suggested by Anandajoti 2014: 4,
as in MN 146 at MN 111 275,26 a teaching given to nuns on the development
of insight describes the cultivation of the awakening factors by a monk only,
making it clear that "here the word bhikkhu must include the nuns he is ad-
dressing and encouraging with the Dhamma talk, therefore ... when bhikkhu is
said in the discourses it should be taken as referring to both male and female
renunciants.” The same has already earlier been pointed out for the vocative
form bhikkhave by Kusuma 1987/2010: 42. For a comparable pattern in brah-
minical text cf. McGee 2002: 36f.
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for example, it follows that during the early period of Buddhism
only monks were expected to engage in mindfulness practice.”

The functioning of the term bhikkhu as an umbrella term can
also be seen in the Yuganaddha-sutta and its Samyukta-agama
parallel. In both versions Ananda is the speaker. Here is an extract
from the Samyukta-agama version:*?

If a monk or a nun declare themselves in front of me, I will
approve and rejoice, and then enquire which of these four
paths they pursued. What are the four?

Suppose a monk or a nun, while sitting [in meditation], in
this way settle the mind, well settle the mind, definitely settle
the mind, and train the mind in tranquillity and insight ...

The discourse continues with more details on this particular
path and then describes another three paths adopted by "monks or
nuns" who declare themselves in front of Ananda, a4 that is, who
in his presence proclaim to have reached awakening. The corre-

2181 pace Wilson 2014: 71 and 21, who comments that “the Satipatthana Sutta
and the other main mindfulness sources of the Pali Canon are notably male:
delivered by a male Buddha to male monastics™ and "in this classic presenta-
tion mindfulness is taught to monks, not the general Buddhist community."
That lay practice of mindfulness is not just a recent phenomena could be seen,
for example, in MN 51 at MN 1 340,13, where a lay disciple describes his sati-
patthana practice in front of the Buddha as being undertaken with a "well es-
tablished mind", supaghitacitta, an expression that points to a considerable
degree of proficiency in such practice. Other examples would be SN 47.29 at
SN V 177,18 and SN 47.30 at SN V 178,6, which feature lay practitioners of
the four satipasthanas; the same is also reported in a parallel to SN 47.30, SA
1038 at T Il 271a17. I already drew attention to these Pali discourses and to
the fact that satipasthana instructions were not meant to exclude laity in An-
alayo 2003: 275f. The same is also the position taken in the commentary; cf.
Ps 1241,2.

22199 The translated part is taken from SA 560 at T II 146¢22 to c25.
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sponding exposition in the Anguttara-nikaya parallel reads as fol-
lows:*®

Friends, whatever monk or nun declares to have reached
arahantship in my presence, they all do so by these four paths,**
or by a certain one among them. What are the four? Here,
friends, a monk cultivates insight preceded by tranquillity ...

The Anguttara-nikaya discourse continues its description of all
four paths by mentioning only a monk. In its concluding statement
about these four paths, however, the nuns are mentioned again.25

The explanations given on each of these four paths to full
awakening are as relevant for nuns as they are for monks. The in-
troductory phrase in both versions makes this quite clear. Hence
the difference between the two versions, where the Samyukta-
agama discourse continues to speak throughout of "a monk or a
nun", whereas the Asnguttara-nikaya version only speaks of "a
monk" in its actual exposition, is a formal difference only, with-
out deeper implications. In the Anguttara-nikaya discourse the
term bhikkhu simply acts as an umbrella term. 7gs)

The Term arahanti

Another noteworthy aspect of the above presentation in the
Yuganaddha-sutta and its Samyukta-agama parallel is that the
two versions clearly agree in including nuns on a par with monks
when it comes to making a declaration of attainment, specified in
the Anguttara-nikaya discourse to be a declaration of having be-
come an arahant.

25U AN 4.170 at AN 11 157,1 to 157,5.

241521 My translation as four "paths" follows B®, C%, and S®: maggehi; E° instead
refers to four "factors", reading: asgehi; cf. also Bodhi 2012: 1706 note 857.

25 [531 AN 4.170 at AN 11 157,24,
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The Yuganaddha-sutta and its Samyukta-agama parallel do not
stand alone in offering such a clear affirmation of the ability of
nuns to reach the highest goal. Such ability is a recurring topic in
the early discourses.

A discourse in the Samyutta-nikaya and its Samyukta-agama
parallels enunciate the basic principle that women just as well as
men can reach the final goal.”® The same collections report the
confident reply by a nun to a challenge by Mara, proclaiming that
gender has no say in matters of meditation.?” This is only one in a
series of discourses spoken by highly accomplished nuns who self-
confidently defy challenges by Mara.

The ability of women to become arahants also features promi-
nently as an argument for founding an order of nuns in a range of
Vinayas and discourses.”® This indication finds confirmation in
the Mahavacchagotta-sutta and its parallels, 7s5 according to which
over five hundred nuns had become arahants.?® The listing of out-
standing disciples in the Arguttara-nikaya and its Ekottarika-aga-
ma parallel corroborate the same, mentioning a considerable num-
ber of nuns by name who had reached the final goal.*

2[5 9N 1.46 at SN | 33,11 and its parallels SA 587 at T II 156a22 and SA? 171
at T 11 437a24, translated in Analayo 2009a: 168.

1B gN 5.2 at SN 1 129,23 and its parallels SA 1199 at T IT 326b6 and SA? 215
at T Il 454a9; for a translation of SA 1199 cf. above p. 208ff.

2157 Discourse versions: AN 8.51 at AN IV 276,10, MA 116 at T I 605a13 (trans-
lated in Analayo 2011d), T 60 at T | 856a11, and T 1463 at T XXIV 803b10 (in
MA 116 and T 60, as well as in T 1451, this affirmation takes the form of a
question by Mahapajapati, which the Buddha's reply implicitly acknowledges).
Vinaya versions: T 1428 at T XXII 923a24, Roth 1970: 13,5, T 1421 at T
XXI1185¢17, T 1451 at T XXIV 350b15, and Vin 11 254,33.

29 581 MN 73 at MN 1 490,24 and its parallels SA 964 at T II 246¢14 and SA” 198
at T 1l 446b13; translated in Analayo 2009a: 171f.

30191 For a detailed study cf. Analayo 2014i.
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Some such references are only found in Pali sources. Thus a
discourse in the Anguttara-nikaya with no known parallel reports
devas visiting the Buddha to attest to the reaching of arahantship
of certain nuns, an encounter the Buddha then repeats in front of
the monks.*! The Therigatha features highly accomplished nuns,
a particularly noteworthy example being its report of the attain-
ment of arahantship by thirty nuns.** In sum, it seems clear that in
early Buddhist thought the ability of nuns to reach arahantship is
well established and accepted.

Findly (1999: 76), however, holds that women “were not
granted arahant status by virtue of the prevailing social standards".
According to her research (1999: 58), "all the individuals to whom
the term arahant is applied in the early Pali canon are men. There
is not a single case of the term being applied definitively to a spe-
cific woman in the Vinaya (disciplinary texts) or the Nikayas (texts
of the Buddha's sermons).”" This leads her (1999: 73) to the as-
sumption that, even though the ability of women to reach the final
goal is regularly affirmed,®® (7877 women renunciants are denied
designation by the title because donors are less enthusiastic about
giving to arahant petitioners who also happen to be women."

Now according to the Vinaya, fully ordained monastics are
prohibited from communicating their status as arahants to those

LT AN 7.53 at AN IV 75,4,

32 [P Thi 120f.

881621 Findly 1999: 68f surveys several instances where individual nuns are
shown to have reached the final goal in terms other than using the epithet
arahant and also mentions some passages that affirm the ability of women in
general. The inclusion of the last of these references, Ud 7.10 at Ud 79,20,
appears to be based on a misunderstanding, however, since it only concerns
various levels of realization up to non-return reached by lay women, not the
attainment of arahantship; on laity and the attainment of arahantship cf. in
more detail Analayo 2010h: 61f note 2 and above p. 146f note 19.
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who are not fully ordained.* This makes it improbable that the
term arahant as part of a self-declaration of attainment could have
served as a marker to inspire lay donors to give offerings.* [788]
Moreover, the masculine form arahant is also not applied in the
Pali discourses or in the Vinaya to Sariputta, for example, the fore-
most disciple while the Buddha was alive. The same holds for
Mahakassapa, just to give one more example, who took on a central
role in the monastic community right after the Buddha's demise.

841631 Cf, pacittiva 8 in Vin IV 25,22, concerned with announcing uttarimanussa-
dhamma to someone who has not received higher ordination; for a compara-
tive study of the parallels in the Vinayas of other schools cf. Pachow 1955:
124f and on the expression uttarimanussadhamma cf. Analayo 2008g.

35 1641 Findly 1999: 70 supports her argument by noting that “several times in the
Theragatha, bhikkhus say 'l am an arahant, worthy of gifts™, and refers in her
notes 77 and 78 to Th 296, Th 336, Th 516, to which she adds AN 4.374 and
AN 5.23 as other occurrences found “elsewhere in the canon™. In view of the
above-mentioned Vinaya stipulation, however, these stanzas in the Thera-
gatha could not have been addressed to lay followers living at the same time
as the monks who spoke the respective stanza, as this would amount to pre-
senting arahants as breaking a pacittiya rule, something that can safely be set
aside as a highly improbable interpretation of these stanzas. The first of the
references given to the Anguttara-nikaya appears to be wrong (4.374 must
refer to volume and page, as in E°® the Fours only go up to discourse number
271; AN IV 374 has no reference to worthiness of gifts at all). The other refer-
ence to the Anguttara-nikaya (AN 10.16 at AN V 23,1) lists ten people worthy
of gifts: a Tathagata and nine types of disciple at various levels of progress.
This passage clearly correlates worthiness of gift with spiritual progress, with-
out introducing any gender distinction. It thus indicates the precise opposite of
Findly's conclusions. Similar listings of various persons considered worthy of
gifts can be found in DN 23 at DN 111 253,27 and DN 111 255,3, AN 2.4 at AN |
63,6, AN 7.14 at AN IV 10,21, AN 7.16 at AN IV 13,10, AN 7.80 at AN IV
145,16, AN 8.59 at AN 1V 292,8, AN 9.10 at AN 1V 373,1, and Sn 227. All of
these passages consistently relate worthiness of gifts to accomplishment at
various levels of realization, without the slightest hint at any type of gender
discrimination.
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This does not mean that the status of being an arahant was de-
nied to these two outstanding monks or that they were not thought
to be worthy of offerings. Instead, it is simply a chance result of
the fact that the status of being an arahant finds expression in
various alternative phrases.

An expression used frequently in Pali texts specifies arahant
status with the indication that the influxes (@sava) have been
eradicated. Such a specification is indeed used in relation to Sari-
putta and Mahakassapa,®® as well as in relation to a number of
named nuns.®” Needless to say, (s One who has eradicated the in-
fluxes is as worthy of offerings as anyone who is explicitly desig-
nated with the epithet arahant.®

Contrary to the suggestion by Findly, in at least one case an
individual nun is explicitly designated as an arahant, together
with her son. The passage occurs in the Vinaya as part of the Su-
dinna narrative that forms the background for the promulgation of

% 18] Sariputta's attainment of full awakening is described in terms of his being
free from the @savas in MN 74 at MN 1 501,5 (cf. also MN 111 at MN 111 28,26)
and Th 996; for the same in relation to Mahakassapa cf. SN 16.9 at SN II
214,22, SN 16.10 at SN 1l 271,14, and Th 1061. Although other expressions
are also used to express their attainment of full liberation, as far as I am able
to ascertain neither of these two monks is explicitly qualified as an arahant in
the Pali discourses or in the Pali Vinaya.

87168 References to nuns mentioned by name and qualified as being free from
the asavas can be found in, e.g., Thi 4 (Tissa), Thi 126 (Canda), Thi 181
(Uttara), Thi 336f (Sundari), Thi 364 (Subha Kammaradhita), and Thi 389
(Subha Jivakambavanika), leaving aside Thi 121, where the same is used in
relation to thirty unnamed nuns.

81671 The status of being free from the asavas is ascribed in SN 5.3 at SN |
130,23 to Kisagotami with the help of the expression viharami anasava. This
expression has a counterpart in viharami anasavo found precisely in Th 336
mentioned above in note 35 (cf. also Th 47). Therefore, just as the monk
speaker of Th 336 is worthy of offerings because he dwells without influxes,
so too Kisagotami must be considered worthy of offerings.
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the parajika regulation against sexual intercourse.*® The passage
mentions Sudinna, his wife, and his son Bijaka, before indicating
that "at a later time the two went forth from home to homeless-
ness and realized arahantship™.*’

Findly (1999: 59 note 8) finds the passage ambiguous, since
according to her it could intend father and son. Hence she con-
cludes, setting aside the indications provided by Horner (1938/
1982: 34 note 1) and Malalasekera (1937/1995: 293), that "the
ambiguity of the construction precludes the definitive attribution
of the title arahant to Bijaka's mother."

This seems to be the result of a misunderstanding of the narra-
tive context. Already at the time of fathering Bijaka, Sudinna had
been a monk. Thus he had gone forth from home to homelessness
a long time before his son could ever do so. As Sudinna was the
monk responsible for occasioning a rule against sexual intercourse,
he was not punished and thus was not in any need to ordain again.*!
Therefore the passage describing a going forth of two who then in
turn become arahants can only intend the mother and the son, (79
as in fact indicated in the commentary.*?

39 1681 For a study of the Sudinna episode cf. Analayo 2012a.

T v/in 11119,11.

M I1 This follows a basic principle enunciated explicitly at the end of the ex-
position of the first parajika in Vin Il 33,32: anapatti ... adhikammikassa ti,
according to which the original perpetrator is not guilty precisely because up
to that point no corresponding rule had been promulgated. Therefore the one
who occasions a rule is invariably exempt from punishment.

42111 g | 215,24 explains that the reference to the two who went forth and be-
came arahants points to Bijaka and his mother. Clarke 2014: 192 note 99 ob-
serves that parallel passages in the Dharmaguptaka, Mahisasaka, Milasar-
vastivada, and Sarvastivada Vinayas only mention the son's attainment of
arahantship; cf. T 1428 at T XXI1 570a28, T 1421 at T XXI1 3229, T 1442 at T
XXIII 629a15, and T 1435 at T XXIII 1b16. Elsewhere, however, the Mula-
sarvastivada Vinaya, Dutt 1984a: 22,9, uses the expression arahantint (already
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Turning to Jain texts by way of providing some contextualiza-
tion in the ancient Indian setting, Roth (1983: 48) notes that, from
the moment the female saint Malli is explicitly qualified as an
arahant, the Nayadhammakahao switches to employing masculine
forms to refer to her, even though she is still a woman. Roth
(1983: 139 note 92) explains that even today Jains use masculine
forms when addressing a woman in order to express reverence.

In sum, the rare application of the term arahant to women in
Pali discourse and Vinaya literature needs not be seen as an at-
tempt to deprive fully awakened nuns of their worthiness to re-
ceive offerings from faithful donors.

Proper Names

Returning to the nominative "monk", in support of the sug-
gested function of this term as an umbrella term, 1 now examine
some instances of the vocative of proper names. (77

Several Pali discourses attest to the expression vo ananda, used
by the Buddha when giving a teaching in the presence of his chief
attendant.*®* The pronoun vo, the enclitic of tumhe, corresponds to
the plural "you". In this way, the combination of the plural "you"
with the singular name Ananda indicates that the teaching was ad-
dressed to the Buddha's attendant and at the same time to whoever
else happened to be part of the audience of that particular teaching.

When the construction vo followed by a proper name is used
for someone who represents a specific group, the proper name it-
self can also take the plural form. 765 This is the case for Anurud-
dha on occasions when he is addressed together with his close

noted by Edgerton 1953/1998: 67 and Finnegan 2010: 200 note 10); for a
study of arahatis cf. also Feer 1883. The Mahasanghika and Milasarvastivada
Vinayas preserved in Chinese also refer to arahantis; cf. T 1425 at T XXII
417a3 and 465b22 as well as T 1451 at T XXIV 368b28: [f[ZEEE.

4P cf, e.g., DN 16 at DN 11 138,23.
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companions. Here is one such passage from the Na/akapana-sutta,
which reports the Buddha deciding to ask a question of Anurud-
dha and his companions:**

Then the Blessed One had this thought: "What if | now
guestion those clansmen?" Then the Blessed One addressed
the venerable Anuruddha: "Anuruddhas, do you (plural) de-
light in the holy life?"

The same type of usage can also be found in the Ciz/agosinga-
sutta and the Upakkilesa-sutta. Each of these two discourses re-
ports the Buddha addressing Anuruddha and his companions Nan-
diya and Kimbila with the plural form anuruddha, "Anuruddhas™.*®
This form of address is clearly not meant to exclude the other two.

The same type of usage recurs in relation to Sariputta in the
Pali Vinaya, taking the form sariputta. In what follows | translate
two examples. The first concerns the need to deal with the misbe-
haviour of the monks Assaji and Punabbasuka, on being informed
of which the Buddha addresses Sariputta and Mahamoggallana:*®

[The Blessed One] addressed Sariputta and [Maha]mog-
gallana: "Sariputtas, you (plural) go and, having gone to Kita-
giri, carry out an act of banishment from Kitagiri against the
monks Assaji and Punabbasuka." [769]

The second instance is related to Devadatta. The Buddha has
just been informed that the schismatic Devadatta has gathered a
substantial following of monks, whereupon the Buddha asks Sari-
putta and Mahamoggallana to bring these monks back:*’

4 D01 VN 68 at MN | 463,11 to 463,14.

411 VN 31 at MN | 206,9 and MN 128 at MN 111 155,34 (giving the first occur-
rence of the plural form, which continues throughout the respective discourses).

46 12 vsjn 11 12,29 to 12,32; the same recurs at Vin 111 182,34,

7031 \/in 11 199,18 to 199,21.
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"Sariputtas, would you (plural) not have compassion for
those newly ordained monks? Sariputtas, you (plural) go, be-
fore those monks fall into trouble and misfortune." Having
heard the Blessed One, Sariputta and [Maha]moggallana [said]:
"Very well, venerable sir."

Clearly in this instance, too, the proper name of a single per-
son is used in the plural form to express that the form of address
is not meant in an exclusive manner.”® The choice of Sariputta
over Mahamoggallana reflects the fact that Sariputta was consid-
ered the chief disciple of the Buddha and thus more prominent
than other eminent disciples.”’ In this way, a group of two or
more can be referred to by using a plural form of the name of the
most eminent member in the group.

The case of Sariputta and Mahamoggallana also shows that
such usage need not be discriminatory. The fact that Mahamog-
gallana is not explicitly mentioned does not imply that the Bud-
dha favoured Sariputta over Mahamoggallana, or that Mahamog-
gallana's abilities did not receive their deserved recognition and
he was slighted at the expense of Sariputta. [77g) Instead, it only re-
flects the fact that, by directly addressing those higher in the hier-
archy, those not explicitly mentioned are also included.

Such usage is not confined to the Theravada Vinaya extant in
Pali, but can also be found in the Mulasarvastivada Vinaya pre-
served in Tibetan translation. An example occurs as part of a re-

48 [141 \warder 1963/1991: 165 note 4 comments, in relation to another such in-
stance, where the plural vaseztha (found in C® and S°, and noted as a variant in
the E° edition at DN 111 81 note 1) forms the way of addressing the two brah-
min friends Vasettha and Bharadvaja, that this is a case of the "vocative plu-
ral, the second name being understood as included in the first."

490 [19] According to Sn 557, Sariputta kept rolling the wheel of Dharma set in
motion by the Buddha, wherefore Ud 2.8 at Ud 17,29 and Th 1083 reckon him
the "general of the Dharma".
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port on how five hundred nuns, who are followers of Mahapaja-
patt Gotami, ask the Buddha to allow them to enter Nirvana.
Mahapajapatt Gotami has already made such a request and re-
ceived permission. In reply to the request made by her five hun-
dred followers, the Buddha queries:

Gautamis, do you say that in order to enter Nirvana?*

In this case, the use of the proper name comes to embrace a
large following, showing that this kind of usage was not confined
to small groups as in the preceding examples.

The same pattern explains why the term monk can be used as
an umbrella term that covers nuns. This reflects the fact that in
ancient Indian society a male stands in a higher position than a
female in any hierarchical order, be this in the lay or the monastic
sphere. In this way, addressing the one or those in the highest
position suffices to address the whole group, be this a hierarchy
based on gender, on age of ordination, or on any other principle.>
Such usage does not imply that a teaching addressed to "monks"
is only meant for fully ordained male monastics.

B D 6 tha 111b6 or Q 1035 de 107a4: gau ta mT dag. In the Chinese counter-
part, T 1451 at T XXIV 248b22, the Buddha uses only the address "you" (plu-
ral), 2%, not a proper name. For more detailed studies of the tale of Mahapa-
japati and her followers wishing to enter Nirvana cf. Analayo 2015d and Dham-
madinna 2015.

% In the case of teachings to a lay audience, Kelly 2011: 15 notes that the dis-
courses “simply record the main interlocutor with the Buddha as the person
with the highest status in society, most frequently a man, even though many
women may also have been in attendance."
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Introduction

In the present chapter | translate the Samyukta-agama parallel
to the Sedaka-sutta of the Samyutta-nikaya, before studying the
acrobat simile found in this discourse, which illustrates how the
practice of mindfulness becomes a way to protect oneself as well
as others. The extant versions of this discourse are:

« the Sedaka-sutta of the Samyutta-nikaya,*

« a discourse in the Samyukta-agama,’

« a discourse quotation in the Bhaisajyavastu of the Milasar-

vastivada Vinaya.?

Translation
[Discourse on the Simile of the Pole Acrobat]*

Thus have | heard. At one time the Buddha was dwelling
among the Kosalans, in a grove of Indian rosewood trees (sim-

* Originally published in 2012 under the title "Protecting Oneself and Others
Through Mindfulness — The Acrobat Simile in the Samyukta-agama" in the
Sri Lanka International Journal of Buddhist Studies, 2: 1-23.

1121 5N 47.19 at SN V 168,16 to 169,24; studies of the significance of this dis-
course can be found in Debes 1964 and Nanaponika 1967/1990.

2BISA 619 at T IT 173b5 to 173b19.

S T 1448 at T XXIV 32b9 to 32c1, noted as a parallel to SA 619 by Chung
2008: 157. The corresponding part in the Tibetan translation of the Bhaisajya-
vastu is abbreviated and only gives the title of the discourse; cf. note 4 below.

416 The translated discourse is SA 619 at T II 173b5 to 173019, which does not
give a title. For the sake of convenience | adopt the title given in a reference to
this discourse in D 1 kha 62a7 or Q 1030 ge 57b8 as shing 'dzeg gi shing lta bu’i
mdo, literally: “the discourse on the simile of the pole of [one] who climbs up a
pole™.
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sapa) north of the town of Sedaka.’ At that time the Blessed
One said to the monks:

"In former times there was a teacher of acrobatics done in
dependence on a pole. He placed the pole straight up on his
shoulder and told his disciple:® 'Getting up and down on the
pole,” you protect me and | will also protect you. ;»; Protecting
each other we will put on a show and gain much wealth.’

"Then the disciple of acrobatics said to the teacher of acro-
batics: 'It won't do, as you said. Instead, we should each take
care to protect ourselves. [Like this] we will put on a show and
gain much wealth. We will be physically at ease and yet | will
get down safely.'

"The teacher of acrobatics said: 'As you said, we will take
care to protect ourselves, this is correct and is also the mean-

ing of what | said"."®

ST QA 619 at T 11 173b6: FAIFE, identified as corresponding to Sedaka or Setaka
by Akanuma 1930/1994: 608. SN 47.19 at SN V 168,16 locates Sedaka among
the Sumbhas (Spk 111 226,6 explains that Sumbha is the name of a janapada),
the same village is also mentioned, e.g., in SN 46.30 at SN V 89,8 (B®, C°, and
S% Setaka) and SN 47.20 at SN V 169,26. Whereas SN 47.19 does not give any
indication regarding the grove in which the Buddha was dwelling, the otherwise
unrelated DN 23 at DN 1l 316,6 refers to a simsapa grove north of a town in
Kosala, although in this case the name of the town is Setavya. On the pericope
of a simsapa grove north of a certain town or village cf. above p. 106 note 4.

6 5N 47.19 at SN V 168,18 does not specify where the pole was put; the Bhaisaj-
yavastu, T 1448 at T XXIV 32b11, also reports that it was placed on the shoulder.
"I SN 47.19 does not specify that the protecting of each other should be done
while getting up and down the pole, in fact in its account the teacher at first
told the disciple to get up on his shoulders, which the latter then did, so that in
SN 47.19 their discussion takes place with the disciple already standing on the

shoulders of the teacher.

8001 9N 47.19 at SN V 169,9 does not have a reply by the teacher, continuing
only with a brief remark: "that is the method here", so tattha nayo. Whereas
Woodward 1930/1979: 149 takes this to be still part of the disciple's speech,
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[The Buddha said]:® "Having protected oneself, one right
away protects the other; when protecting the other and oneself,
this is protection indeed.*°

"[How does protecting oneself protect others]?™ Becoming
familiar with one's own mind,*? developing it, protecting it ac-

nll

Bodhi 2000: 1648 translates it as part of the explanation subsequently given
by the Buddha. The passage in question reads: ... orohissama (C® orohes-
sama) ti, so tattha nayo ti bhagava avoca (B%: bhagava avoca). Since the first
ti concludes the disciple's remark, the subsequent section should indeed be
part of the Buddha's explanation. In the Bhaisajyavastu version, T 1448 at T
XXIV 32b19, no reply by the teacher is found, instead of which the Buddha
comments that the indications made by the disciple are the correct method.

91 1n SA 619 it is not clear at what point the speech of the teacher ends and the
comment by the Buddha starts. My assumption that this occurs at the present
junction is based on the parallel versions. In SA 619 it could alternatively be the
teacher who draws this general conclusion, in which case the Buddha's comment
would only start with the remark on becoming familiar with one's own mind.

10112 1n SN 47.19 at SN V 169,11 the Buddha at first recommends the practice
of satipatthana to protect oneself and to protect another, followed by indicat-
ing that protecting oneself one protects others and protecting others one pro-
tects oneself, attanam, bhikkhave, rakkhanto param rakkhati, param rakkhan-
to attanam rakkhati ti. The corresponding passage in the Bhaisajyavastu, T
1448 at T XXIV 32b20, reads: "if one is able to protect oneself, one is able to
protect others. If one [just] has the wish to protect others, one is in turn not
able to protect oneself", %555 <F5E 5 &, BIREFRE M, Ea<Fa&i i, BIE
REEESF. In evaluating this difference, it needs to be taken into account that
the intrusion of negations into a context where they were not originally found
is not an unusual occurrence in the early discourses (cf. Analayo 2007b: 40
and Analayo 2009d: 14), so that it is possible that the final part of the present
passage in the Bhaisajyavastu is the result of a similar type of error. In this
case the reading would rather be, in closer correspondence to the parallels: "If
one has the wish to protect others, one is in turn able to protect oneself."”

111831 The supplementation of this query suggests itself from the context and the
parallel versions, SN 47.19 at SN V 169,15 and T 1448 at T XXIV 32b22, where
such a query serves as introduction to the corresponding explanation.
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cordingly, and attaining realization; this is called 'protecting
oneself protects others.'

"How does protecting others protect oneself? By the gift of
fearlessness, the gift of non-violation, the gift of harmless-
ness,™ by having a mind of metta and empathy for others; this
is called 'protecting others protects oneself.'

"For this reason, monks, you should train yourself like this:**
'Protecting myself I will develop the four satipatthanas, pro-
tecting others 1 will develop the four satipatthanas."*

When the Buddha had spoken this discourse, hearing what
the Buddha had said the monks were delighted and received it
respectfully.'®

12141 9N 47.19 at SN V 169,16 does not explicitly specify that the mind is the
object of development, reading (in reply to the Buddha's question on how one
protects oneself): "by practising, developing, and making much of it", aseva-
naya bhavanaya bahultkammena, which according to the commentarial expla-
nation, Spk 111 227,2, refers to one's meditation practice in particular, kammag-
thandasevanaya. The Bhaisajyavastu, T 1448 at T XXIV 32b22, also does not
mention becoming familiar with the mind.

(%1 |nstead of these three, SN 47.19 at SN V 169,19 speaks only of patience

and harmlessness, khantiya avihimsaya. The Bhaisajyavastu, T 1448 at T

XXIV 32b24, mentions not annoying, not angering, and not harming another,

BT i, TRRHEAM, FEANHEEE. The three versions agree that one protects

others through merta and empathy.

(6] An injunction to the monks that they should train themselves like this is

not found in SN 47.19. The Bhaisajyavastu, T 1448 at T XXIV 32b26 and

32c1, has such an injunction twice, before and after the statement according to
which, in order to protect oneself and to protect another, one should practise
the four satipasthanas.

1507 The Bhaisajyavastu, T 1448 at T XXIV 32b29, continues by briefly listing
the four satipasthanas (body, feelings, mental states, and dharmas), i85
OESEF IR

16 [18] Sych a standard conclusion to the discourse is not found in SN 47.19.

1

w

1

~
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Study

In what follows 1 first study the situation described in the simile
in order to appreciate its significance. Then | examine in what way
mindfulness protects oneself and thereby benefits others, before ex-
amining the reverse case, where protecting others benefits oneself.
In the final part of my study, | turn to the four satipaszanas in an
attempt to ascertain what aspect of their development is particularly
related to protecting oneself as well as others. 3

The Acrobat Simile

For the two acrobats to successfully perform their feat, the
teacher would have to keep the pole firmly straight up and the
disciple would have to maintain balance while being on top of the
pole.’” In view of this need for cooperation, the suggestion made
by the teacher that "you protect me and I will also protect you" is
quite meaningful. It would imply that he wishes to protect the dis-
ciple by keeping the pole firmly upright. At the same time, he
hopes that the disciple will protect him by avoiding any jerky mo-
vement that upsets the balance of the pole and makes it difficult
to keep the pole up straight.

The teacher's concern would also be that, whether he makes a
mistake or the disciple makes a mistake, in both cases the one
who risks falling down is the disciple. Hence as the teacher and
with a natural attitude of concern, he expresses himself in terms
of protecting the other.

The disapproval voiced by the disciple — "It won't do, as you
said" — comes somewhat unexpectedly in view of the fact that the

17189 Olendzki 2010: 127f notes that the image of the acrobat paying attention to
his or her own physical sense of balance mirrors the task of a meditator, in that
"the acrobat, like the meditator, is bringing conscious awareness to a process
that is always occurring but is generally overlooked." The simile thus exempli-
fies that "mindfulness is a tool for looking inward, adjusting our balance."
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simile introduces her as the disciple.'® The actual perspective in-
troduced by the disciple that "we should each take care to protect
ourselves" brings a refinement to the basic principle of harmoni-
ous cooperation, indicating that each of them should not give all
priority to protecting the other. This indication would not imply a
rejection of the need for both to be concerned about the other.
Rather, it introduces the proper perspective for achieving smooth
cooperation, namely being first of all centred oneself.

If the teacher were to worry excessively about the disciple, this
might distract his attention from the need to keep his own balance
and result in knocking over the whole set-up. Similarly, the dis-
ciple should not be overly concerned about the teacher, but needs
to first of all pay attention to maintaining her own balance, other-
wise she might get distracted from the need to keep her own bal-
ance and risks falling off the pole.

At this point of the simile, a significant difference occurs be-
tween the parallel versions. In the Samyutta-nikaya version, the
Buddha simply acknowledges that the remark made by the dis-
ciple is the right method.' In the Samyukta-agama discourse,

18 1201 \Whereas SA 619 does not mention the name of the disciple or give any
further indications, SN 47.19 at SN V 168,24 provides the disciple's name as
Medhakathalika, where the feminine ending gives the impression that the dis-
ciple would have been a girl. This is not the position taken in the commentary,
Spk 111 226,7, which explains itthilingavasena laddhanamam and then refers
to Medhakathalika as antevasiko, and thus as a male disciple; cf. also Bodhi
2000: 1925 note 167 and below note 22. Hecker 2003: 303 follows the indica-
tion in the discourse and refers to Medhakathalika as "Gehilfin", i.e., a female
assistant. According to the Bhaisajyavastu version, T 1448 at T XXIV 32b12,
the task of the disciple was to get on top of the pole and do a "dancing specta-
cle", #%&%. Based on this indication it seems that perhaps the performance
combined an acrobatic feat with a display of female charms, something fairly
common in acrobatic performances.

19211 Cf. above note 8.
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however, it is the teacher himself who acknowledges the correct-
ness of what the disciple has said, after which he adds that this "is
also the meaning of what I said", that is, this much was anyway
implicit in his presentation. This in itself minor difference results
in the two protagonists of the simile appearing in a different light.

The impression that the Samyutta-nikaya version of the simile
gives is that the teacher needed to be corrected by his disciple.
This is unexpected, since he would be the one who taught the
disciple the trade of acrobatics. Hence his understanding of the
basic principles of this trade should be better than that of his dis-
ciple. 4 In this way, on reading the Samyutta-nikaya discourse
one has the impression that this teacher was not really up to the
position of teaching that he had assumed, since in relation to so
fundamental a matter as how to perform properly, he needed to
get the priorities clarified by his own disciple.

In contrast, in the Samyukta-agama version the teacher indi-
cates that he had already been aware of the point made by the dis-
ciple. Even though his concern for the disciple had led him to ex-
press his advice in terms of protecting the other, it was implicit in
his presentation that they both need to protect themselves by keep-
ing their own balance. In this way, the manner in which the two
protagonists interact in the Samyukta-agama version fits the roles
given to them better. The disciple's remark does not imply any
ignorance on the side of the teacher, but only has the function of
throwing into relief a principle that is implicit in the teacher's pro-
posal to protect each other.

In spite of this difference, however, the parallel versions agree
on the basic message of the simile, in that for the two acrobats to
be able to perform their feat properly, they first of all need to make
sure that they are centred themselves. Only based on having in
such a way protected themselves will they be able to protect each
other.
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The simile depicting the cooperation of two acrobats in early
Buddhist thought is extant not only in textual sources. Among the
recently excavated remains of a szizpa complex at Kanaganahalli
in Karnataka, a depiction of the present simile can be found. The
inscription reads: lakhako m(e)yakarhalika.?® The first term ren-
ders the word "acrobat", whereas the second appears to be a refer-
ence to the name of the disciple, which the Samyutta-rikaya dis-
course gives as Medhakathalika.”* The corresponding plate shows
what appears to be a male disciple climbing up the pole, with the
teacher below holding up the pole and an amazed spectator stand-
ing to one side.”

Protecting Oneself

The notion that mindfulness has a protective function is not
confined to the present discourse, as it recurs in other passages,
according to which mindfulness is the one factor to guard and
protect the mind.?® The same nuance of protection can be found,

20 Nakanishi and von Hiniber 2014: 106, rendered by them as "The acrobat (and
musicians beating the rhythm?)". In a personal communication (letter dated 10
of June 2014), von Hiniiber concords with my identification of the second
term in the inscription as being the proper name of the disciple and the panel
thus illustrating the simile found in SN 47.19 and its parallels.

2 Cf. above note 18.

22 Cf. plate 2 below p. 594. The circumstance that the disciple appears to be male
corresponds to the explanation in Spk 111 226,7; cf. above note 18.

B pN33atDNIII 269,27: bhikkhu satarakkhena cetasd sammannagato hoti,
evam kho, avuso, bhikkhu ekarakkho hoti; cf. also AN 10.20 at AN V 30,24. A
brief reference to what appears to be the same quality in DA 10 at T I 57b1
does not spell out the implications. A counterpart to AN 10.20, EA 46.2 at T
11 775c28, only speaks of protecting the mind, without bringing in the role of
mindfulness in this respect. Sv 11l 1051,15 and Mp V 8,11 understand this
passage in DN 33 and AN 10.20 to imply that an arahant will be protected at
any time by mindfulness in regard to the three pathways of action.
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for example, in the context of a simile that illustrates progress on
the path with the example of a chariot, where mindfulness corre-
sponds to the shielding function afforded by the canopy of the
chariot.**

Nanaponika (1968/1986: 35 and 23) explains: "Just as certain
reflex movements automatically protect the body, similarly the
mind needs spontaneous spiritual and moral self-protection. The
practice of bare attention will provide this vital function." "The
non-violent procedure of bare attention endows the meditator
with the light but sure touch so essential for handling the ... eva-
sive and refractory nature of the mind. It also enables him to deal
smoothly with the various difficult situations and obstacles met
with in daily life." 5

Simply put, from the viewpoint of early Buddhist meditation
theory mindfulness is what makes one aware of what is happening
in the mind. It is based on such recognition through mindfulness
that something can be done about the arising of unwholesome reac-
tions or the presence of detrimental states of mind. Unless such rec-
ognition through mindfulness has been established, greed, anger,
and delusion will have free range to work havoc in the mind, hiding
under any of the various pretences and excuses that disguise their
true nature. Mindfulness, however, enables seeing through these
different disguises and rationalizations.

By detecting the presence of mental defilements, established
mindfulness can in this way counteract the innate unwillingness
to admit to oneself that one is greedy, angry or confused.

Any diversionary manoeuvre fuelled by mental impurities to
avoid being detected can in principle be unmasked with the help
of mindfulness, thereby revealing the actual condition of one's

2451 GN 1.46 (1.5.6) at SN | 33,11, with parallels in SA 587 at T II 156a20 and
SA%171at T Il 437a22.
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own mental household. In this way, mindfulness can indeed be-
come a real protection.

The successful achievement of such self-protection through
mindfulness finds illustration in another simile, which compares
sati to a careful charioteer.”® The implications of this simile are
self-evident, as without the presence of mindfulness an ‘accident'
is prone to happen. Applying the indications given in the Sedaka-
sutta to this simile, a careful charioteer would be one who by
maintaining awareness while driving through life's vicissitudes
does the needful to avoid an accident, thereby protecting oneself
and others.

The protective function of mindfulness receives another illus-
tration in a simile that describes the gatekeeper of a town in a bor-
der district. According to a version of the discourse found in the
Madhyama-agama, the simile runs like this: %

It is just as if in the king's border town a chief officer is
appointed as gatekeeper,?’ one who is sharp-witted and wise in
making decisions, brave and resolute, of excellent counsel,
who allows entry to the good and keeps out the bad, in order to
ensure peace within and control outside enemies.?®

In the same way the noble disciple continuously practises
mindfulness, achieves right mindfulness, always recalling and

B4 9N 45.4 at SNV 6,10: sati arakkhasarathi (C%: Grakkhasarathi). The paral-
lel SA 769 at T I 201a4 indicates that the motif of the skilled driver stands for
"being well protected by right mindfulness”, TF &2 #45.

% The translated passage is from MA 3 at T 1 423¢14 to c19.

21281 MA 3 at T1423¢14: K. Hirakawa 1997: 392 gives as equivalents for i
such terms as parinayaka, vinayaka, senapati. The version of this simile found
in AN 7.63 at AN IV 110,29 does not have a comparable specification of the
gatekeeper.

27 A reference to ensuring peace within and controlling outside enemies is
not found in the parallel AN 7.63.
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not forgetting what was done or heard long ago. This is reck-
oned to be the noble disciple's gaining of the 'gate-keeping
chief officer' of mindfulness, which removes what is evil and
unwholesome and develops wholesome states.?®

The simile of mindfulness as a gatekeeper recurs in another
discourse,® where the gatekeeper's task is to show the way so that
the two 'messengers' of tranquillity and insight can deliver the
'message' of Nirvana to consciousness. g

These two similes can be seen to highlight two complementary
aspects of the protective function of the gatekeeper of mindful-
ness in early Buddhist thought. The first simile shows mindful-
ness in its more general task of preventing the intrusion of evil
and encouraging what is wholesome in the mind. The second sim-
ile is more specifically addressed to higher levels of insight, where
the protective function of mindfulness is to supervise the two
chief aspects of mental cultivation — tranquillity and insight — en-
suring that they lead to their final purpose: liberation.

The gate-keeping function of mindfulness comes up again in
another discourse from the Madhyama-agama in the context of a
description of sense-restraint. According to the indications given
in this discourse, to restrain the senses requires to be "guarding
and protecting the mind with mindfulness and becoming accom-

2128 AN 7.63 at AN IV 111,5 adds that, besides overcoming what is unwhole-
some and faulty and developing what is wholesome and faultless, the noble
disciple in this way also preserves himself in purity, suddham attanam pari-
harati. Other instances of this simile can be found in EA 39.4 at T II 730b6
and in T 212 at T IV 652c¢9 (on this work in general cf. below p. 463ff).

%0291 5N 35.204 at SN 1V 194,34 identifies mindfulness as the gatekeeper; the par-
allel SA 1175 at T II 316a3 (translated Analayo 2013c: 28) speaks of four gate-
keepers, which are the four satipazhanas, VUSFFI%, s5VU-& . In another par-
allel, D 4094 nyu 43b4 or Q 5595 thu 83a2, the gatekeeper is mindfulness of the
body, lus su gtogs pa’i dran pa, equivalent to the Pali term kayagatasati.
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plished [in such protection]".** Although in this case the Pali par-
allel does not mention the protective role of mindfulness, the
same is explicitly related to sense-restraint in another Pali dis-
course found in the Anguttara-nikaya.>

The Indrivabhavana-sutta and its Samyukta-agama parallel
confirm that to deal appropriately with the senses is a task that
requires some form of inner protection, clarifying that from their
perspective simply to block out sensory input is not the way men-
tal cultivation should be undertaken. They report that the Buddha,
apparently somewhat tongue in cheek, told a contemporary brah-
min practitioner that, if the solution were to simply avoid seeing
and hearing in principle, then the blind and the deaf must be reck-
oned highly accomplished practitioners.®

SLI0 VA 144 at T I 652b11: SFE2000 iRk EE. Another parallel, T 70 at T |
875b12, recommends to "protect one's own mind [by] protecting the mind
with mindfulness"”, H:#H EEZ 2.

32 31 MIN 107 at MIN 111 2,13,

38132 it 2004: 185 points out that AN 5.114 at AN 11 138,20 also associates

sense-restraint with “protective mindfulness”, arakkhasatino, and speaks of

being "endowed with a mind protected by mindfulness”, satarakkhena cetasa
samanndgata, a nuance of protection found in relation to sense-restraint also
in the Mahavastu, Senart 1897: 52,4: araksasmrti ... araktena cetasa saman-
vagatah, and in the Sasighabhedavastu, Gnoli 1978: 240,20: guptasmytimana-
sah; cf. also the Sravakabhiami, SSG 1998: 100,8+18 and 101,2, with its Chi-

nese counterpart in T 1579 at T XXX 406b24 and 406¢c3+10, which gives a

detailed exposmon on the implications of araksitasmyti / f55F 1=, nipaka-

smyti / Z=IF7, and smytyaraksitamanasa | &€, under the heading of
indriyasamvara.

B3] Whereas MN 152 at MN 111 298,17 reports that the Buddha mentioned the

blind and the deaf, according to SA 282 at T II 78b1 he only referred to some-

one who is blind, and the case of someone who is deaf was then brought up by

Ananda. The remark about the deaf is also attributed to Ananda in the *Maha-

vibhasa, T 1545 at T XXVII 729b6; cf. also T 1546 at T XXVIII 271a18 (Bud-

dhavarman) and T 1547 at T XXVl 439c19 (Sanghabhiti). Bronkhorst 1993/

3

by
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The above passages indicate in what way through mindfulness
one can "become familiar with one's own mind, develop it, pro-
tect it accordingly and attain realization", as suggested by the
Samyukta-agama parallel to the Sedaka-sutta.

The two parallel versions agree in proposing that by protecting
oneself in such a way one also protects others.*® According to the
commentary on the Sedaka-sutta, the implication of this dictum
can be seen when a monk successfully develops his practice until
he becomes an arahant. Others who see him become inspired and,
because of having aroused faith in him, are reborn in heaven.®

This seems a somewhat narrow interpretation of the simile,
which in a way restricts the efficacy of protecting others through
self-protection to the case of arahants, or at least to those who are
so well advanced that the inspiration they provide will lead others
to rebirth in heaven. One might also wonder if the protection to be
given to others is just about a heavenly rebirth, since the inspira-

2000: x sees a contradiction between on the one hand this criticism of the "de-
velopment of the faculties” through avoiding sights and sounds and on the
other hand the approving attitude shown in other discourses towards deeper
states of concentration during which sights or sounds are no longer experi-
enced, e.g., in DN 16 at DN 11 131,20. Yet the present passage does not imply
a criticism of deeper stages of concentration during which sensory experience
is absent, but rather a criticism of attempting to deal with sensory impact dur-
ing daily life by simply trying to avoid it, instead of developing equanimity to-
wards whatever is experienced. In fact, the theme of MN 152 at MN 111 298,8
iS indriyabhavana, the "development of the faculties”, a formulation that clearly
points to a close relationship of the discourse's topic with indriyasamvara,
""sense-restraint”. For a critical review of Bronkhorst's argument cf. also Pasa-
dika 2009: 92f.

% 134 Cf. above note 13.

36 [35] Spk Il 227,3: yo bhikkhu ... milakammatthanam asevanto bhavento ara-
hattam papunati, atha nam paro disva ... tasmim cittam pasadetva saggapa-
rayano hoti, ayam attanam rakkhanto param rakkhati nama.
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tion gained from witnessing accomplished practitioners could also
be fruitful if it results in developing one's own meditation prac-
tice. [71

In a short study dedicated to the Sedaka-sutta, Nanaponika
(1967/1990: 5-7) envisages a considerably broader scope of im-
plications for the effects of self-protection on others. He explains
that, in particular from an ethical perspective, "self-protection will
safeguard others, individuals and society, against our own unre-
strained passions and selfish impulses ... they will be safe from
our reckless greed for possessions and power, from our unre-
strained lust and sensuality, from our envy and jealousy; safe
from the disruptive consequences of our hate and enmity."

In contrast, "if we ourselves think of nothing else than to crave
and grasp ... then we may rouse or strengthen these possessive in-
stincts in others ... our own conduct may induce others to join us
in the common satisfaction of rapacious desires; or we may
arouse in them feelings of resentment and competitiveness.” In
the end, "greed and hate are, indeed, like contagious diseases. If
we protect ourselves against these evil infections, we shall to
some extent at least also protect others."

Understood in this way, protecting oneself through mindful-
ness could have a rather broad range of possible benefits for
others, even if one has not yet become an arahant. In sum, in the
words of Nanaponika (1967/1990: 8), "he who earnestly devotes
himself to moral self-improvement and spiritual self-development
will be a strong and active force for good in the world."

Protecting Others

The commentary on the Sedaka-sutta illustrates how protect-
ing others leads to protecting oneself with the example of a monk
who gains the four absorptions through practice of the brahmavi-
haras and, having made the absorption attainment the basis for
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reviewing formations, develops insight and becomes an arahant.*’
This commentarial explanation again seems to present a some-
what narrow perspective.

Nanaponika (1967/1990: 11f) explains that someone who is
patient and forbearing towards others "will protect himself better
than he could with physical strength or with any mighty weapon."
"He who does not resort to force or coercion will, under normal
conditions, rarely become an object of violence himself ... and if
he should encounter violence, he will bring it to an early end as
he will not perpetuate hostility through vengeance."*

From this perspective, even without having developed the
brahmaviharas up to absorption level and then using this to de-
velop insight and become an arahant, there would be considerable
scope for protection of others to benefit oneself.

As the Samyukta-agama parallel to the Sedaka-sutta points
out, one who protects others gives them "the gift of fearlessness,
the gift of non-violation, the gift of harmlessness". Making the
'dana’ preparations required to be able to offer such gifts would
immediately have considerable wholesome repercussions on one's
own mind. Such form of 'dana’ involves a training and educating
of the mind in wholesomeness that has its own intrinsic value, in-
dependent of whoever will eventually be the recipients of these
gifts.

87138 gpk 111 227,13: yo bhikkhu ... brahmaviharesu tikacatukkajhanani nibbattetva,
Jjhanam padakam katva, sankhare sammasanto vipassanam vaddhetva arahattam
papunati, ayam param rakkhanto attanam rakkhati nama ti veditabbam.

88 I37] Debvedi 1990: 42f speaks of using "our practice to improve the world, by
training to see it in a more skillful way ... one who practises like this practises
correctly in relation to oneself and also ... practises in the world in such a way
as to be helpful, not harmful. Helping others also helps us to develop good
qualities in ourselves ... in this way the practitioner sees the relationship be-
tween his own personal practice and the practice of relating to the world."
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Here it is perhaps also noteworthy that the so-called Metta-
sutta of the Sutta-nipata refers to mindfulness. After describing
the radiation of merta in all directions without any obstruction,
which involves a pervasion of the whole world with merta that
should be maintained in any bodily posture, the discourse contin-
ues by enjoining that "one should practise this mindfulness."*
This expression hints at a close relationship between the practice
of mindfulness and the opening of the heart achieved through
such boundless meditative cultivation of metta.

The disciple in the Sedaka-sutta and its Samyukta-agama par-
allel highlights that protecting others needs to have a firm founda-
tion in self-protection. The same requirement finds illustration in
the Sallekha-sutta in the example of drowning in a quagmire. The
Madhyama-agama parallel to the Sallekha-sutta presents this sim-
ile as follows:*

For one who is untamed himself to tame others who are
untamed; this is impossible. For one who is drowning himself
to rescue others who are drowning; this is impossible ...
[However], for one who is tamed himself to tame others who
are untamed; this is possible. For one who is not drowning
himself to rescue others who are drowning; this is possible.*”

% 38 Translation by Norman 1992: 17 of Sn 151: etam satim adhisheyya; cf.
also Bodhi 2011: 26. Maithrimurthi 2004: 177 additionally mentions SN 42.8
at SN 1V 322,4 and AN 8.1 at AN IV 150,16 as instances where the practice of
metta is related to being mindful, patissata. Sn 151continues by indicating
that being determined on this (form of) mindfulness is said to be (one's) divine
abode, brahmam etam viharam idha-m-ahu. Kuan 2008: 56 comments that Sn
151 "probably does not mean that loving-kindness itself is a kind of sati, but it
implies that the process of developing loving-kindness involves sati."”

0 The translated section is from MA 91 at T I 574b2 to b7.

M 139 The parallel to MN 8 at MN | 45,3 indicates that the predicament in ques-
tion is sinking in a quagmire; for another parallel cf. EA 47.9 at T II 784a20.



Sedaka-sutta (SN 47.19) - 327

Nanaponika (1967/1990: 8) explains that "if we leave unre-
solved the actual or potential sources of social evil within our-
selves, our external social activity will be either futile or mark-
edly incomplete. Therefore, if we are moved by a spirit of social
responsibility, we must not shirk the hard task of moral and spiri-
tual self-development. Preoccupation with social activities must
not be made an excuse or escape from the first duty, to tidy up
one's own house first."

The same suggests itself also from a study of the Mahagopa-
laka-sutta and its parallels. This discourse clearly highlights the
importance of concern for others as an integral aspect of growth
in the Dharma. (o; At the same time, however, it puts such concern
for others into perspective by subordinating it to the principal task
of progress towards liberation.*?

The Four Satipagthanas

The Sedaka-sutta and its parallel conclude with the Buddha rec-
ommending the practice of the four establishments of mindfulness
as the way to protect oneself and others. This points to the way such
self-protection and protecting of others should be practically imple-
mented. Here the question arises of whether any particular aspect of
the development of the four satipastianas could be specifically re-
lated to this interrelation between protecting oneself and others.

A discourse quotation on the need to tame oneself before taming others, ap-
parently from the present discourse, can be found in T 212 at T IV 712c9,
which at T IV 723b17 also quotes the simile of pulling someone out of the
mud (on T 212 in general cf. below p. 463ff). Mahasi 1981/2006: 34f explains
that "only the man who has disciplined himself ... and extinguished the fires of
defilements will be able to help another man in regard to discipline ... and ex-
fire, so also a defilement cannot neutralize another defilement."
421401 cf. above p. 41ff.
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Now according to the Satiparthana-sutta and its parallels, the
practice of mindfulness should be undertaken "internally”, "exter-
nally", as well as "internally and externally".** The same specifica-
tion is associated with satipasthana in a range of other texts, for ex-
ample in Abhidharma works like the Dharmaskandha and the
*Sariputrabhidnarma,* or in the Dasabhiimika-sitra,” as well as
in Prajiiaparamita literature.*® Thus this injunction can safely be
taken to represent a key aspect of satipasthana practice recognized
in the Buddhist traditions.

A discourse in the Samyutta-nikaya and its Madhyama-agama
parallel report an instruction given by the Buddha to a monk who
had requested a brief teaching that would enable him to engage in
intensive practice. The instruction is that he should practise the
four satipasthanas internally, externally, and internally-and-exter-
nally,*” with the Samyutta-nikaya version explicitly specifying
that this instruction is about a threefold mode of practice, tividha.

This suggests that practice of satipasthana in this way evolves
through three distinct levels. These begin with internal mindful-
ness as a foundation and then proceed to mindfulness directed
externally, which eventually culminates in a mode of practice that
is internal-and-external. Moreover, such practice is explicitly rec-

M DN 22 at DN 11 292,1, MN 10 at MN | 56,27, MA 98 at T I 582b27, and
EA 12.1 at T Il 568a11. MA 98 differs from the other versions in so far as it
does not speak of contemplating “internally-and-externally”, in addition to
contemplating “internally” and contemplating “externally”. In regard to other
aspects of satipatthana, the expositions in MA 98 and EA 12.1 show consider-
able variations when compared to DN 22 and MN 10; cf. also Kuan 2008 and
Analayo 2013c.

#12 T 1537 at T XXVI475¢c28 and T 1548 at T XXVI11 613a11.

% 1431 Rahder 1926: 38,17: 'dhydtmam kave kayanudarsi viharaty ... bahirdha kiye
... adhyatmam bahirdha kaye, etc.

46 141 Duytt 1934/2000: 204,2; cf. also Lamotte 1944/1970: 1122.

47451 9N 47.3 at SNV 143,11 and MA 76 at T 1 543c12.
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ommended to someone who wishes to strive earnestly for pro-
gress towards liberation, indicating that externally developed
mindfulness is as much required for such progress as its internal
counterpart.

According to an indication provided in the Janavasabha-sutta
and its Dirgha-agama parallel, contemplating internally refers to
developing mindfulness in regard to oneself, whereas to undertake
external contemplation involves awareness of the same phenom-
ena in others.”® This suggests that mindfulness practice under-
taken according to the scheme of the four satipasthanas can also
include directing awareness to others.* [ Elsewhere | have
argued that such awareness need not be taken to require super-
natural powers, but could be implemented by becoming aware of
the feelings and mental states of another through careful observa-

48146 DN 18 at DN 11 216,15 speaks of practising satipasrhana "externally in
relation to the bodies of others ... the dharmas of others", bahiddha parakaye
... bahiddha paradhammesu, something to be undertaken based on having at
first contemplated internally and thereby developed proficiency in concentra-
tion. The parallel DA 4 at T I 36al instructs: "having contemplated the body
internally, one arouses knowledge of the bodies of others; having contem-
plated feelings internally, one arouses knowledge of the feelings of others;
having contemplated mental states internally, one arouses knowledge of the
mental states of others; having contemplated dharmas internally, one arouses
knowledge of the dharmas of others”, N E#IE, A58, WEZE, £l
T, NEEE, &S, NBLAD, 4 A5A%. This passage is preceded
by distinguishing between internal and external contemplation, indicating that
its implications would be similar to DN 18. Another instance reflecting this
understanding can be found in a Chinese manuscript, possibly a text by An
Shigao (ZZ1H ), which explicitly speaks of undertaking satipazthana contem-
plation in regard to oneself, # &, and in regard to others, it A ; cf. Zac-
chetti 2003: 255f. EA 12.1 at T II 568a11, however, relates the qualification
"oneself" to internal and to external contemplation, reading: N E# and 485
Bl

OB Cf, eg., MN 141 at MN 111 252,5.
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tion of their facial expression, tone of voice, and physical pos-
ture.”

Practice undertaken in this way would require continuity of
mindfulness during activities and thus would obviously not be
confined to formal sitting, during which the opportunities to
observe others are relatively limited. Needless to say, this three-
level approach would be based on first of all establishing mind-
fulness internally, for which formal meditation, ideally under-
taken periodically under strict retreat conditions, would provide
the necessary foundation. Based on having laid and maintained
such a foundation, a practitioner of mindfulness could then con-
tinue to observe those phenomena, which have already been seen
with awareness within oneself, as and when they manifest within
others.

In this way, awareness of a particular condition within oneself
would naturally lead to becoming aware of and eventually devel-
oping empathy for the same condition when it occurs within
others. In turn, empathy developed for others would make it
easier to maintain a balanced state of observation when the same
happens within oneself, without immediately reacting and trying
to suppress, or else avoiding recognition of what takes place in
order to safeguard one's self-esteem. This eventually leads to a
level of practice where whatever happens within oneself and
within others is seen concurrently and in its reciprocal condition-
ing relationship.

Although awareness of oneself and others would be the result
of a natural evolution, the fact that the Satipasthana-sutta devotes
explicit instructions to these three modes makes it clear that such
natural evolution needs to be consciously encouraged. Understood

S0 1481 Anglayo 2003: 96 and 2013c: 17-19. On the significance of internal and
external satipagthana practice cf. also Schmithausen 2012.



Sedaka-sutta (SN 47.19) - 331

in this way, one who is too much concerned with contemplating
internally would need to make a conscious effort to extend prac-
tice to external phenomena, just as one who is too much given to
the external would need to strengthen formal practice undertaken
internally. As a result of such practice, eventually introversion
and extroversion can be brought into a harmonious balance.™

Protecting oneself and others through satipasthana in this way
does not appear to be an extraneous addition to mindfulness prac-
tice, whose real purpose is something different. Instead, the acro-
bat simile seems to point to an essential and intrinsic part of prop-
erly undertaken mindfulness practice. 15 If developed in this bal-
anced manner, mindfulness meditation, while giving clear priority
to self-development, concurrently fosters the benefit of others and
of society at large.”

Those streams that are in the world,
Are held in check by mindfulness.>

5119 Cf. in more detail Nanaponika 1951.

5251 For a case study of the effects of the internal development undertaken by
the monks described in MN 31 on their environment cf. Ariyaratne 2010.

53 52 gy 1035: yani sotani lokasmim, sati tesam nivaranam; Pj 11 586,8 explains
that the 'streams' stand for craving, etc.; on this stanza cf. also Nanananda
1973/1984: 29f. A similarly worded parallel can be found in the Yogacara-
bhiami, cf. Enomoto 1989: 34 (edited together with a survey of parallel occur-
rences, to which now could be added Zieme 1997: 751): yani srotamsi lokas—
ya, smrtih tesam nivaranam; the Chinese parallel in T 1579 at T XXX 386b21
reads: "all the streams that flow in the world, mindfulness is able to stop their
flowing", tH-REEE R, Eh-agEll; and D 4035 tshi 257b7 or Q 5536 dsi
299b7 reads: "whatever flows there are in the world, mindfulness restrains
them", ’jig rten rgyun ni gang yin pa, de dag bzlog par dran pa ste; cf. also
Wayman 1989: 208. The same stanza is quoted in the *Mahavibhasa, T 1545
at T XXVII 230b23: "all the flowing torrents in the world, right mindfulness is
able to hold them in check", tHEEERR, IE2AEF5:, with a somewhat dif-
ferent formulation in the same work at T XXVII 379b14: "wherever streams
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are about to leak out, right mindfulness is able to restrain them", Z&Bz it
REMHIFG; cf. also T 1546 at T XXVIII 285b16 (Buddhavarman): “any
streams in the world, they should be restrained with right mindfulness”, tH[]
AR, & LLE2%], and T 1547 at T XXVIII 455a1 (Sanghabhiti): "that is,
all the streams in the world, one who is mindful restrains these streams", 5
R, 2E R, The query about how the streams should be kept in check,
which precedes Sn 1035, occurs also in the Jain Isibhasiyaim 29.1, Schubring
1969: 532: savanti savvato sota, kim na sotonivaranam? pugthe muni aikkhe,
kaham soto pihijjati? This question receives a detailed reply on how to re-
strain the five senses, which notably does not mention mindfulness. This is
remarkable in view of the considerable degree of parallelism between the
early Buddhist and Jain traditions, as well as the acquaintance with Jain doc-
trine and tenets reflected in Buddhist texts, on which cf., e.g., Jacobi 1880,
Bohn 1921: 25-32, Jain 1926, Bapat 1928, von Glasenapp 1951, Jain 1966,
Jain 1972, Jaini 1974, Tatia 1980, Nakamura 1983, Tatia 1983, Norman 1989/
1993, Bronkhorst 1993/2000, Tatia 1993, Chaudhary 1994, Gombrich 1994,
Bronkhorst 1999, Balbir 2000, Caillat 2003, Jaini 2003, and Watanabe 2003.
This difference highlights the significance of the role accorded to mindfulness
in Sn 1035 and in other discourses, discussed in the present chapter, as a char-
acteristic part of the early Buddhist approach to mental culture and liberation.
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Introduction

The present chapter offers an annotated translation of the in-
structions on mindfulness of breathing in the Samyukta-agama.
These instructions show how mindfulness of breathing in sixteen
steps can fulfil the four satipasthanas, lead to the development of
the seven awakening factors, and thereby result in knowledge and
liberation. The extant versions of the discourse are:

« the Ananda-sutta in the Samyutta-nikaya,

« a discourse in the Samyukta—dgama,2

« an exposition of the sixteen steps of mindfulness of breathing in

the Mahasanghika Vinaya,’

* an exposition of the sixteen steps of mindfulness of breathing

in the Miilasarvastivada Vinaya,’

« and an exposition of the sixteen steps of mindfulness of breath-

ing in the Sarvastivada Vinaya.’

The three Vinaya versions, however, do not explain how the
practice of mindfulness of breathing in sixteen steps relates to the
four satipasthanas and to liberation.®

* Originally published in 2007 under the title "Mindfulness of Breathing in the
Samyukta-agama" in the Buddhist Studies Review, 24.2: 137-150, © Equinox
Publishing Ltd. 2007.

L[28 g\ 54,13 at SN V 328,23 to 333,22; a similar presentation, but preceded by a
different introductory narration, can be found in MN 118 at MN 111 82,24 to 88,11.

2201 SA 810 at T 11 208a9 to c9.

® T 1425 at T XXII 254c14 to 255a4; translated in Analayo 2013c: 229f.

4 T 1448 at T XXIV 32¢12 to c21; translated in Analayo 2016b. The instructions in
the Tibetan counterpart, D 1 kha 62b6 or Q 1030 ge 58a6, are abbreviated.

5 T1435 at T X X111 8a23 to b2; translated in Analayo 2016b.

® On the sixteen steps cf. also Deleanu 1992: 51f and in detail Dhammajoti 2008.
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In what follows I translate the Samyukta-agama version, be-
fore studying its presentation in comparison with its parallels. 13g)

Translation
[Discourse to Ananda]’

Thus have | heard. At one time the Buddha was living
among the Vajjians in a cedar forest on the bank of the Vag-
gumuda river.?

At that time the venerable Ananda, while reflecting and
meditating in a secluded and quiet place, had the following
thought: "Is there one dharma that, on being practised, much
practised, brings to fulfilment four dharmas; these four dhar-
mas being fulfilled, they fulfil seven dharmas; these seven
dharmas being fulfilled, they fulfil two dharmas?"

Then the venerable Ananda, having arisen from his medita-
tion, approached the Buddha, paid homage with his head at
[the Buddha's] feet, withdrew to sit to one side and said to the
Buddha:

"Blessed One, while reflecting and meditating in a secluded
and quiet place, | had the following thought: 'ls there one dhar-
ma that, on being much practised, brings four dharmas to ful-
filment ... up to ... they fulfil two dharmas? | now ask the
Blessed One, could there be one dharma that, on being much
practised, can bring ... up to ... fulfil two dharmas?"

The Buddha said to Ananda: "There is one dharma that, on
being much practised ... up to ... can bring two dharmas to

7151 The translated text is SA 810 at T II 208a9 to c9; for the title | follow Aka-
numa 1929/1990: 77 and Anesaki 1908: 108, who suggest [a/#f as title.

861 SA 810 at T IT 208a10: [EZEZLFL. T 2130 at T LIV 1047b6 explains that [
ZE%U stands for a type of cedar tree, ZEHF 2. SN 54.13 at SN V 328,24 sets
in only once Ananda approaches the Buddha, who is staying at Savatth.
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fulfilment. What is that one dharma? It is mindfulness of breath-
ing in and breathing out which, on being much practised, can
bring to fulfilment the four satipatthanas. The four satipattha-
nas being fulfilled, they fulfil the seven awakening factors.
The seven awakening factors being fulfilled, they fulfil knowl-
edge and liberation.

"How does the cultivation of mindfulness of breathing in
and breathing out fulfil the four satipatthanas? Here a monk
lives in dependence on some village ... up to ... he trains to be
mindful of cessation when breathing out.’ 13

"Ananda, in this way a noble disciple when breathing in
mindfully thus trains to breathe in mindfully, when breathing
out mindfully thus trains to breathe out mindfully.” If long ...
if short ... experiencing the whole (body) [while] breathing in
mindfully thus trains to [experience the whole body while]
breathing in mindfully,"* [experiencing the whole body while]

B 9N 54.13 at SN V 329,20 introduces the practice of mindfulness of breathing
by describing how a monk goes to a forest, to the foot of a tree, or to an empty
hut (cf. also MN 118 at MN 111 82,24). The same would be implicit in the pre-
sent abbreviated passage, as these places are mentioned in a description of the
practice of mindfulness of breathing in SA 803 at T II 206a22. This description
in SA 803 begins by depicting how a monk lives in dependence on some vil-
lage or town, where he goes to beg his food in the morning. After partaking of
his meal, he retreats to one of these places suitable for practising mindfulness
of breathing. According to another Samyukta-dgama discourse, SA 801 at T II
206a5, such a secluded location is in fact greatly beneficial for the practice of
mindfulness of breathing.

1011 SN 54.13 (supplemented from SN V 311,13) does not mention any training
at this point; the three Vinaya versions throughout do not mention any train-
ing. SN 54.13 and the Vinaya versions consistently have a monk (or the Bud-
dha) as their subject, whereas SA 810 begins by mentioning a monk, then here
changes to a noble disciple, and later reverts again to a monk.

11120 My translation is based on an emendation; the original speaks already in rela-
tion to the third step of "bodily formations" instead of just the "body". SN 54.13
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breathing out mindfully thus trains to [experience the whole
body while] breathing out mindfully.*> When calming bodily
formations [while] breathing in mindfully thus trains to calm
bodily formations [while] breathing in mindfully; when calm-
ing bodily formations [while] breathing out mindfully thus
trains to calm bodily formations [while] breathing out mindfully.
"At such time a noble disciple contemplates the body in the
body with mindfulness established on a certain kind of body."
That is indeed how to give attention in accordance with the body.
"A noble disciple when experiencing joy osy ... €Xperi-
encing happiness ... experiencing mental formations ... when

(supplemented from SN V 311,18) speaks at this point of "experiencing the
whole body", sabbakayapatisamvedi, and turns to bodily formations in the sub-
sequent fourth step of "calming the bodily formations”, passambhayam kaya-
sankharam; the same holds for the three Vinaya versions, T 1425 at T XXII
254c17, T 1448 at T XXIV 32c14 (cf. also D 1 kha 62b7 or Q 1030 ge 58a7), and
T 1435 at T XXII1 8a25, and for expositions of mindfulness of breathing in other
Agama collections; cf., e.g., MA 98 at T I 582c16 and EA 17.1 at T II 582a18.
The Mahavyutpatti, the Sravakabhimi, and the so-called Yogalehrbuch adopt
the same pattern, Sakaki 1926: 89 (853 no. 1177), Shukla 1973: 230,3 or T 1579
at T XXX 432b2, and fragments 1184 and 122R5, Schlingloff 1964: 69 and
75; for further references cf. Dhammajoti 2008: 255. The impression that the
present instance in SA 810 is the result of a transmission error finds confirma-
tion in SA 803 at T II 206a28 and SA 807 at T II 207a19, where the third step is
just about the whole body. A transmission error can also be seen in the Artha-
viniscaya-sitra, Samtani 1971: 43,7, which conflates the third and fourth steps.

1214 My supplementation of “[experiencing the whole body while]" is guided
by the fact that on its own the instruction would be redundant, as it would just
repeat the instruction given at the outset.

102 gA 810 at T IT 208a29: FF> 5%, where my translation is based on assum-
ing that this renders an expression similar to the Pali kayarifiatara. SN 54.13 at
SNV 329,28 adds here and in relation to the other three satipatthanas that prac-
tice is undertaken diligently, clearly knowing and mindfully, free from covetous-
ness and discontent in regard to the world.
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experiencing the calming of mental formations [while] breath-
ing in mindfully thus trains to calm mental formations [while]
breathing in mindfully; when [experiencing the] calming of
mental formations [while] breathing out mindfully thus trains
to calm mental formations [while] breathing out mindfully.

"At such time a noble disciple contemplates feelings in feel-
ings with mindfulness established on what is also a certain kind
of feeling.™ That is indeed how to give attention in accordance
with feelings.®

"A noble disciple when experiencing the mind ... gladden-
ing the mind ... concentrating the mind ... experiencing the
liberating of the mind when breathing in mindfully thus trains
to [liberate the mind while] breathing in mindfully; (140 When
[experiencing the] liberating of the mind [while] breathing out
mindfully thus trains to liberate the mind [while] breathing out
mindfully.

"At such time a noble disciple contemplates the mind in the
mind with mindfulness established on what is a certain state of
mind.*® That is indeed how to give attention in accordance with
the mind.

"A noble disciple when contemplating impermanence ...
eradication ... dispassion ... cessation ... thus trains to be

141131 9N 54.13 at SN V 330,11 differs in that it explains close attention to breath-
ing in and breathing out to be a certain kind of feeling.

151141 Adopting the variant [#55% instead of 5Z[f 5, in accordance with the for-
mulation found in the case of contemplation of the mind and of dharmas; cf.
also Yinshun 1983b: 423 note 3.

16151 9N 54.13 at SN V 330,23 instead explains that this tetrad corresponds to
contemplation of the mind because there is no development of concentration
through mindfulness of breathing for one who is of muddled mindfulness and
without clear comprehension.
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established in contemplating impermanence ... eradication ...
dispassion ... cessation.’

"At such a time a noble disciple contemplates dharmas in
dharmas with mindfulness established on a certain kind of
dharma.'® That is indeed how to give attention in accordance
with dharmas.

"This is called fulfilling the four satipatthanas by cultivat-
ing mindfulness of breathing in and breathing out."”

Ananda said to the Buddha: "In this way cultivating mind-
fulness of breathing in and breathing out will [indeed] bring to
fulfilment the four satiparthanas. How does the cultivation of
the four satipatthanas bring to fulfilment the seven awakening
factors?"

The Buddha said to Ananda: "If a monk has established
mindfulness on contemplating the body in the body; having
established mindfulness, firmly established mindfulness, and

17181 SA 810 at T 11 208b10: fHEH,, B, fEAT, J. SN 54.13 at SN V 330,27 instead
speaks of contemplating impermanence, dispassion (or "“fading away"), cessa-
tion, and relinquishment, aniccanupasst, viraganupasst, nirodhanupasst, pati-
nissagganupassi. The Vimuttimagga, T 1648 at T XXXII 430a5, agrees with
the Pali version, as does the Arthaviniscaya-sitra, Samtani 1971: 45,1 and T
763 at T XVII 658al, and the Sarvastivada Vinaya, T 1435 at T XXIII 8b1 (al-
though with a doubling of the contemplation of impermanence). The final tet-
rad in the Mahasanghika and Mulasarvastivada Vinayas, T 1425 at T XXII
254c¢29 and T 1448 at T XXIV 32c19, agrees instead with SA 810, as does the
Sravakabhiimi, Shukla 1973: 231,6 and T 1579 at T XXX 432b21; cf. also
Schlingloff 1964: 82f and for further references Dhammajoti 2008: 260—262.

18 7] The rationale for correlating the last tetrad with contemplation of dharmas
according to SN 54.13 at SN V 330,32 is that by this stage of practice one has
seen with wisdom the abandoning of covetousness and discontent and one looks
on with equanimity.

19138 |n SN 54.13 at SN V 331,6 the Buddha continues straightaway with his ex-
position, without an enquiry by Ananda about the relationship between the four
satipasthanas and the seven awakening factors.
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being without forgetfulness, at that time he diligently culti-
vates the awakening factor of mindfulness. Having cultivated
the awakening factor of mindfulness, the awakening factor of
mindfulness becomes fulfilled. 14y

"The awakening factor of mindfulness being fulfilled, he
discriminates and examines the Dharma.”® At that time he dili-
gently cultivates the awakening factor of discrimination-of-dhar-
mas. Having cultivated the awakening factor of discrimina-
tion-of-dharmas, the awakening factor of discrimination-of-
dharmas becomes fulfilled.

"Having discriminated and examined the Dharma, he gains
diligent energy. At that time he diligently cultivates the awak-
ening factor of energy. Having cultivated the awakening factor
of energy, the awakening factor of energy becomes fulfilled.

“Being diligent and energetic, the mind becomes joyful.*
At that time he diligently cultivates the awakening factor of
joy. Having cultivated the awakening factor of joy, the awak-
ening factor of joy becomes fulfilled.

"Having become joyful, body and mind are tranquil and
calm. At that time he diligently cultivates the awakening factor
of tranquillity. Having cultivated the awakening factor of tran-
quillity, the awakening factor of tranquillity becomes fulfilled.

"Body and mind having become happy, he gains concentra-
tion. At that time he diligently cultivates the awakening factor
of concentration. Having cultivated the awakening factor of

2 |n SN 54.13 at SN V 331,18 the object of such discrimination is in the singu-
lar, tam dhammam pafiiaya pavicinati, and the same appears to be the case
for ;% in SA 810, as elsewhere in the Samyukta-dgama % is frequently used
to mark the plural of }£. Both singular and plural forms would fall within the
scope of this awakening factor; cf. the discussion in Gethin 1992: 147-154.

21 SN 54.13 at SN V 332,7 specifies that the joy arisen at this stage is non-worldly,
piti niramisa.
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concentration, the awakening factor of concentration becomes
fulfilled.

"The awakening factor of concentration having been ful-
filled, covetousness and discontent cease and he attains bal-
ance and equanimity.? At that time he diligently cultivates the
awakening factor of equanimity. Having cultivated the awak-
ening factor of equanimity, the awakening factor of equanim-
ity becomes fulfilled.

"Having established mindfulness on [contemplating] feel-
ings ... mind ... dharmas in dharmas should also be explained
in the same manner. This is called fulfilling the seven awaken-
ing factors by cultivating the four satipatthanas.” (142

Ananda said to the Buddha: "This is [indeed] called culti-
vating the four satipatthanas to fulfil the seven awakening fac-
tors. 208 HOw does the cultivation of the seven awakening
factors fulfil knowledge and liberation?"?*

The Buddha said to Ananda: "Suppose a monk cultivates
the awakening factor of mindfulness supported by seclusion,
supported by dispassion, and supported by cessation, conduc-
ing to letting go. Having cultivated the awakening factor of
mindfulness [in this way] fulfils knowledge and liberation ...
up to ... cultivates the awakening factor of equanimity sup-
ported by seclusion, supported by dispassion, and supported
by cessation, leading to letting go. Having cultivated the awak-
ening factor of equanimity in this way fulfils knowledge and
liberation.

22 5N 54.13 at SN V 332,26 instead indicates that at this stage one looks on well
with equanimity at the state of mind that has been concentrated in this way,
tatha samahitam cittam sadhukam ajjhupekkhita hoti.

2 |n SN 54.13 at SN V 333,16 the Buddha continues on his own with his exposi-
tion, without an enquiry by Ananda prompting him to do so.
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"Ananda, this is called dharmas related to one another,
dharmas enriching each other. In this way with these thirteen
dharmas,?* as each dharma becomes predominant, that dharma
becomes the way to proceed forward in sequence, by being
cultivated and fulfilled."

When the Buddha had spoken this discourse, hearing what
the Buddha said the venerable Ananda was delighted and re-
ceived it respectfully.

Study

The above discourse is followed in the Samyukta-agama by
another two discourses that offer the same exposition.” The dif-
ference between these three versions is their narrative setting. The
second exposition is occasioned by an unspecified monk's enquiry
about this topic. The third exposition begins with the Buddha on his
own addressing an unspecified monk, without being prompted to
deliver this exposition by an enquiry made by this monk.

In the Samyutta-nikaya, altogether four such discourses can be
found. In addition to the three settings also found in the Samyuk-
ta-agama, one Samyutta-nikaya discourse reports that the Buddha
on his own expounded the same theme again to Ananda, without
Ananda having made any corresponding enquiry.?® So the differ-
ence between the Samyukta-agama and the Samyutta-nikaya is
whether the Buddha discoursed twice on the same topic to Ananda.

As discussed above, tradition regarded Ananda as a monk with
exceptional memory. *’ (143 In view of this one would not expect
him to be shown as needing to be taught the same subject twice. In

24 This would refer to the four satipasthanas, the seven awakening factors, and
knowledge and liberation.

% SA 811 and SA 812 at T II 208¢10.

% SN 54.14 at SN V 333,24

2 Cf. above p. 117 note 31.
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this respect the set of discourses in the Samyukta-agama fits the
general tradition better, in that for Ananda it should have been suffi-
cient to receive a single personal instruction by the Buddha on how
mindfulness of breathing relates to the four satipasthanas, to the
seven factors of awakening, and to knowledge and liberation. [144147;

Mindfulness of Breathing and the Four Satipasthanas

The Samyutta-nikaya and Samyukta-agama versions are at vari-
ance when it comes to explaining the correlation of the four tetrads
with the four satipasthanas.?® Here the Samyukta-dgama discourse
employs the same mode of explanation throughout. In regard to
each tetrad, it explains that the phenomena that form the object of
contemplation belong to body, feelings, mind, and dharmas,
respectively, therefore they are to be reckoned as instances of the
respective satipasthana. In regard to the first tetrad, the Samyutta-
nikaya discourse offers a similar explanation, but when it comes to
the remaining tetrads the explanations given in this version differ.

In regard to the second tetrad of mindfulness of breathing, the
Samyutta-nikaya discourse explains that these four steps (which
are to experience joy, experience happiness, experience mental
formations, and calm mental formations) correspond to contem-
plation of feelings because to give close attention to the breath
should be reckoned as a certain feeling among feelings.?® This ex-
planation is unexpected, since nowhere else in the discourses is
attention (manasikara) reckoned as a type of feeling.*

% For an updated comparative study of the sixteen steps of mindfulness of
breathing cf. Analayo 2016b.

21461 9N 54.13 at SN V 330,11: vedanaifatardaham ... etam vadami vad idam
assdsapassasanam sadhukam manasikaram.

01471 ps |V 140,14 (in regard to the same explanation given in MN 118) recog-
nizes the difficulty with this passage and explains that it is just a figurative
form of speech and does not intend "attention" itself, but only its objects.
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The third tetrad of mindfulness of breathing (which covers ex-
periencing, gladdening, concentrating, and liberating the mind)
corresponds according to the Samyutta-nikaya explanation to con-
templation of mind because concentration through mindfulness of
breathing cannot be properly developed without mindfulness and
clear comprehension.™

Although this is certainly correct, as an explanation for the
correlation of the third tetrad with the third satipatthana this is
also not entirely straightforward. Mindfulness and clear compre-
hension would be required for all tetrads of mindfulness of breath-
ing, [14¢; SO that it is not clear why this requirement should provide
a link between the third tetrad in particular and contemplation of
the mind.

When it comes to correlating the fourth tetrad with the fourth
satipatthana, the Samyutta-nikaya version indicates that at this
stage one looks on well with equanimity, having seen with wis-
dom that covetousness and discontent have been overcome.*

Why this should qualify contemplation of dharmas is not quite
clear, since according to the Satipatthana-sutta freedom from cov-
etousness and discontent should be developed with all four satipaz-
thanas.® In fact, the Samyukta-dgama discourse relates the com-
plete removal of covetousness and discontent to the development of
equanimity as a factor of awakening, a development that in both
versions can be undertaken based on each of the four satipasthanas.
Thus the absence of covetousness and discontent as such would not
bear a specific relation to contemplation of dharmas only.

31481 gN 54.13 at SN V 330,23: naham ... MUtthassatissa asampajanassa ana-
panasatisamadhibhavanam vadami.

821491 9N 54.13 at SN V 330,32: 50 yam tam hoti abhijjhadomanassanam paha-
nam tam panriaya disva sadhukam ajjhupekkhita hoti.

S50 MN 10 at MN | 56,5: vineyya loke abhijjhadomanassam, a stipulation
made for each satipasthana.
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According to the commentarial gloss, the relationship between
the fourth tetrad and contemplation of dharmas can be found in
the reference to having seen the absence of covetousness and dis-
content "with wisdom", since the wisdom referred to here should
be understood to represent the insight arisen through contempla-
tion of impermanence, etc., that is, through the four steps de-
scribed in the last tetrad of mindfulness of breathing.>*

Indubitably contemplation of impermanence, etc., invests the
fourth tetrad of mindfulness of breathing with a strong emphasis
on the development of wisdom. Yet in the context of satipasthana
meditation contemplation of impermanence is part of an instruc-
tion that is to be applied to each satipasthana. In the case of each
of the exercises collected under the four satipasthanas, the nature
of arising and of passing away should be contemplated in such a
way that this leads to abiding independently and without clinging
to anything in the world.* Although the formulation differs from
the terms used in the fourth tetrad of mindfulness of breathing,
the basic implication appears to be quite similar.

In sum, although the points made in the Samyutta-nikaya dis-
course are of interest, the explanations offered in the Samyukta-
agama version for correlating the second to fourth tetrad of mind-
fulness of breathing with the second to fourth satipasthana seem
more straightforward than their Pali counterparts.

Alongside such differences, however, the parallel versions
agree in highlighting how a particular instance of contemplation
of the body, namely mindfulness of breathing, can be developed
in such a way as to cover all four satipasthanas and lead to a de-
velopment of the seven awakening factors and thereby to libera-

4B ps 1V 142,13,

%2 MN 10 at MN | 56,30: samudayadhammanupassi va ... viharati, vayadham-
manupasst va ... viharati, samudayavayadhammanupasst va ... viharati, ...
anissito ca viharati na ca kifici loke upadiyati.
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tion. [14g) This exemplifies the flexibility of the instructions on
mental culture given in the early discourses, which allow combin-
ing various aspects of practice in such a way that they lead di-
rectly to what the Satipasthana-sutta presents as the final goal of
any satipasthana practice, namely mental purification and the at-
tainment of liberation. *

3 [53] MN 10 at MN 1 55,ult.






Dhammacakkappavattana-sutta
(SN 56.11)

Introduction

In what follows | take up the discourse that according to tradi-
tion forms the starting point of the Buddha's teaching career. In
the Pali tradition this discourse is known as the Dhammacakkap-
pavattana-sutta, found in the Samyutta-nikaya and again in the
Theravada Vinaya.' In addition to these two, a somewhat unex-
pected third Theravada version exists in the form of a Tibetan
translation undertaken in the early fourteenth century in colla-
boration with the Sri Lankan monk Anandasri, ;3 based on what
appears to have been a Pali original that is no longer extant.?

The "Discourse on Turning the Wheel of Dharma" has a broad
range of parallel versions handed down in other Buddhist tradi-
tions and preserved in various languages. The main extant ver-
sions are as follows:

* Originally published in 2012 under the title "The Chinese Parallels to the
Dhammacakkappavattana-sutta (1)" in the Journal of the Oxford Centre for
Buddhist Studies, 3: 12-46.

112 9N 56.11 at SN V 420,22 to 424,11, which in the E® edition has the title ta-
thagatena vuttam 1 (a title then used again for the next discourse, differenti-
ated as 2), whereas B® and C°® give the title as Dhammacakkappavattana-sutta.
The corresponding Vinaya section can be found in the Mahavagga, Vin 1 10,10
to 12,18; cf. also Patis 11 147,1 to 149,37.

2B This is the chos kyi “khor lo rab tu bskor ba’i mdo, D 31 ka 180b1 to 183a7
or Q 747 tsi 183b4 to 187a2, discussed in Skilling 1993: 103-106. A back-
translation of this discourse into Sanskrit can be found in Sastri 1938: 484-487,
with comparative notes 1938: 487-489; for a translation into French cf. Feer
1870: 363-380.



348 - Samyukta-agama Studies

« A discourse version of the Buddha's first teaching is found in
the Samyuk’[a-dgama.3 4] From the same Miilasarvastivada
tradition, discourse versions are also extant as individual
translations in Chinese and in Tibetan.® Another discourse
version is part of the Catusparisat-siitra preserved in San-
skrit fragments.” The Catusparisat-siitra relates the history
of the coming into existence of the four assemblies of Bud-
dhist disciples (monastic and lay, male and female). Miila-
sarvastivada versions of the Buddha’s teaching to his first
five disciples can also be found as discourse quotations in the
Abhidharmakosavyakhya, preserved in Sanskrit,’ and in Sa-
mathadeva's compendium of discourse quotations from the
Abhidharmakosabhasya, the Abhidharmakosopayikatika ex-
tant in Tibetan.’

» Three discourse versions are found in the Milasarvastivada
Vinaya. The Buddha's first teaching is recorded in the Sas-
ghabhedavastu of the Mulasarvastivada Vinaya as part of a
biographical narration of events after the Buddha had awak-
ened. The relevant section has been preserved in Sanskrit,

31 SA 379 at T IT 103¢13 to 104¢29. For a survey of Sanskrit fragment parallels
to SA 379 cf. Chung 2008: 122f.

41T 110 at T 11 504a4 to 504b21, which has been translated into English by Sastri
1938: 479f; and D 337 sa 275a6 to 277a4 or Q 1003 shu 283b1 to 285a7, entitled
chos kyi ’khor lo’i mdo; for the text cf. Chung 2006: 86-99, who juxtaposes the
Tibetan discourse with SA 379, relevant Sanskrit parallels and T 110. A back-
translation into Sanskrit of the Tibetan discourse can be found in Sastri 1938:
476-478; for a translation into French cf. Feer 1870: 363—-380.

S8 The relevant Sanskrit fragments have been edited by Waldschmidt 1957:
140-162 (8811.14 to 14.12); for a translation into English cf. Kloppenborg
1973: 23-29; cf. also the study by Waldschmidt 1951/1967: 177-180.

8 I Wogihara 1936: 579,19 to 580,22.

719 B 4094 nyu 28a7 to 29b6 or Q 5595 thu 64as to 66a2.
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Chinese, and Tibetan.® ;45 In addition, two short versions of
the first discourse are extant in the Ksudrakavastu,’ the sec-
ond of which occurs as part of the account of the first com-
munal recitation (sasigiti) that according to tradition took
place after the Buddha's demise.'® Both of these two versions
have been preserved in Chinese and Tibetan translation.

A discourse in the Madhyama-agama, which is a parallel to
the Ariyapariyesana-sutta, has the beginning part of a ver-
sion of the Discourse on Turning the Wheel of Dharma.'* A
quotation of the discourse with which the Buddha set in mo-
tion the wheel of Dharma is also extant in the Dharmaskan-
dha, a canonical work of the Sarvastivada Abhidharma col-
lection. The relevant section is preserved in Chinese transla-
tion.*?

The Sarvastivada Vinaya's account of the first communal
recitation, sasigiti, has a version of the first discourse.*®

The Ekottarika-agama has two relevant discourses. The first
of these two is a discourse on its own among the Twos of the
Ekottarika-agama,"* whereas the second is part of a longer

8 11 Gnoli 1977: 135,1 to 138,5, the corresponding Chinese version is T 1450 at
T XXIV 127b24 to 128b15, translated into German by Waldschmidt 1957:
141-163, and the corresponding part of the Tibetan version is D 1 nga 42a5 to
44b6 or Q 1030 ce 39b8 to 42a7, edited by Waldschmidt 1957: 141-163.

902 T 1451 at T XXIV 292a29 to 292c15, its Tibetan parallel being D 6 tha
247b3 to 249a2 or Q 1035 de 233b6 to 235b3.

0031 T 1451 at T XXIV 407a6 to 407al7, its Tibetan parallel being D 6 da
311a7 and 312a6 to b7 or Q 1035 ne 294b1 and 295a7 to b7. On the signifi-
cance of the term sangiti cf., e.g., Tilakaratne 2000 and Skilling 2009: 55-60.

118 MA 204 at T 1777¢26 to 778a2, translated by Bareau 1963: 173 and Minh
Chau 1964/1991: 159; cf. also Analayo 2011a.

12081 T 1537 at T XXVI 479b25 to 480a15.

BT T 1435 at T XXI11 448b13 to 449a7, translated by Anuruddha 2008: 47-49.

YOS EA 19.2 at T 11 593b24 to 593c10.
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discourse that reports the events after the Buddha's awaken-
ing, 1 found among the Threes of the same collection.”
» The Mahavastu of the Lokottaravada-Mahasanghika tradition
has a version of the first discourse.'®
» The Mahisasaka Vinaya has such a version as part of its
biography of the Buddha.’
» The Dharmaguptaka Vinaya also has a version of the Bud-
dha's first teaching as part of its biography of the Buddha."®
In addition to the above-listed parallels in discourse and Vi-
naya literature, versions of the Buddha's first discourse can also
be found in the Lalitavistara,' the Buddhacarita,?® the *Abhinis-
kramapa-siitra,* and in several biographies extant in Chinese
translation.? 7,
Out of the numerous parallels to the Dhammacakkappavatta-
na-sutta, in what follows I will focus on the Mulasarvastivada and
Sarvastivada discourse and Vinaya versions; a translation of the

I EA 24.5 at T 11 619a8 to 619019; for a translation of the relevant section of
EA 24.5 into French cf. Bareau 1988: 81f.

16 211 Senart 1897: 330,17 to 335,9, translated in Jones 1956/1978: 322-328.

1712217 1421 at T XXI1 104b23 to 105a2, translated into French by Bareau 1963:
174f.

181231 T 1428 at T XXII 788a6 to 788c7, translated into French by Bareau 1963:
175-177.

19124 | efman 1902: 416,16 to 418,21, translated into French by Foucaux 1884:
346-348; cf. also T 187 at T 111 607b15 to 607c26.

20 128] Byddhacarita 15.27-58, Johnston 1936/1995: 11-14.

21281 T 190 at T 111 811a14 to 812c4, translated into English by Beal 1875: 251—
254; and D 301 sa 59b2 to 61b3 or Q 967 shu 60b4 to 62b8, part of which has
been back-translated into Sanskrit by Sastri 1938: 481-483; for a translation
into French cf. Feer 1870: 363-380.

22[27] Relevant biographies preserved in Chinese are, e.g., ¥ FHERSELL, T
189 at T 111 644b7 to 644c27; FFEFEEE 4%, T 191 at T 111 954a2 to 954b3;
and FPASHESR, T 196 at T IV 148b1 to 148c16.
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other canonical versions preserved in Chinese can be found in an-
other paper.?

Translation (1), the Samyukta-dgama Discourse*

Thus have | heard. At one time the Buddha was staying at
Varanasi in the Deer Park, the Dwelling Place of Seers.

Then the Blessed One addressed the five monks: ™This is
the noble truth of dukkha, which is a teaching not heard before.
When | gave proper attention to it, vision, knowledge, under-
standing, and realization arose [in me].” ‘This is the arising of
dukkha ... this is the cessation of dukkha ... this is the noble
truth of the path to the cessation of dukkha,' which is a teach-

214 Analayo 2013a. In what follows | do not take into account the individual
Chinese translation T 109, a discourse that begins by indicating that the Bud-
dha was in the company of a thousand Buddhist monks, T 11 503b6 (who at
the conclusion of the discourse all become arahants, T 11 503c14). Needless to
say, at the time of delivering his first teaching the Buddha could not have been
in the company of a thousand Buddhist monks, as the institution of Buddhist
monkhood had yet to be founded. As already pointed out by Dessein 2007:
20f, T 109 shows clear signs of lateness. It also begins by describing an actual
wheel appearing spontaneously in the air in front of the Buddha, which he
then orders to stop turning before he begins to deliver his talk, T 11 503b7. T
109 has been translated into English by Sastri 1938: 489-492. The motif of an
actual wheel is also found in the Lalitavistara, Lefman 1902: 415,10, where
this wheel appears when the Buddha is about to deliver his first discourse.

24 28] The translated discourse is SA 379 at T II 103¢13 to 104a29. Here and else-
where, due to the number of extant versions | am not able to undertake a thor-
ough comparative study of each version and have to limit my footnotes to not-
ing only a few points. A full examination of the various versions would in fact
require a monograph study.

%29 SA 379 does not explicitly indicate that the Buddha is the subject of this
sentence. My supplementation of "I follows the individual Tibetan discourse,
edited in Chung 2006: 86, where the first person singular personal pronoun
nga introduces the reference to things not heard before.
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ing not heard before. When | gave proper attention to it, vision,
knowledge, understanding, and realization arose [in me].

"Again, the noble truth of dukkha should be further under-
stood with knowledge, which is a teaching not heard before.
When | gave proper attention to it, 15 Vvision, knowledge, un-
derstanding, and realization arose [in me].

"[Again], having understood the noble truth of the arising
of dukkha, it should be eradicated, which is a teaching not heard
before. When | gave proper attention to it, vision, knowledge,
understanding, and realization arose [in me].

"Again, having understood this noble truth of the cessation
of dukkha,?® it should be realized, which is a teaching not heard
before. When | gave proper attention to it, vision, knowledge,
understanding, and realization arose [in me].

"Again, having understood this noble truth of the path to
the cessation of dukkha, it should be cultivated, which is a
teaching not heard before. When | gave proper attention to it,
vision, knowledge, understanding, and realization arose [in me].

"Again, monks, having understood this noble truth of duk-
kha, it has to be understood completely,?” which is a teaching
not heard before. When | gave proper attention to it, vision,
knowledge, understanding, and realization arose [in me].

"Again, having understood this noble truth of the arising of
dukkha, it has to be eradicated completely, which is a teaching

% 31 The translation is based on an emendation suggested by Yinshiin 1983b:
109 note 4, namely deleting a reference to “the cessation of the arisen duk-
kha", SA 379 at T II 103c20: £, which in the present context fails to
make sense. The translation also adopts a variant without 41, in line with the
same formulation below for the completed realization of the cessation of duk-
kha; cf. also Yinshun 1983b: 109 note 5.

21132 Following Yinshiin 1983b: 107 | emend 4.4 to read EL41H; cf. also
Chung 2006: 90 note 130.
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not heard before. When | gave proper attention to it, vision,
knowledge, understanding, and realization arose [in me].

"Again, having understood the noble truth of the cessation
of dukkha, it has to be realized completely, which is a teaching
not heard before. When | gave proper attention to it, vision,
knowledge, understanding, and realization arose [in me].

"Again, having understood the noble truth of the path to the
cessation of dukkha, it has to be cultivated completely, (1049
which is a teaching not heard before. When | gave proper at-
tention to it, vision, knowledge, understanding, and realization
arose [in me].

"Monks, [so long as] in regard to these four noble truths in
three turnings and twelve modes | had not given rise to vision,
knowledge, understanding, and realization, | had not yet at-
tained deliverance, release, and liberation among the assem-
blies of those who listen to teachings:?® devas, Mara, Brahma,
recluses, and brahmins; | had myself not realized the attain-
ment of supreme and right awakening.

"[When] in regard to the four noble truths in three turnings
and twelve modes | had given rise to vision, knowledge, un-
derstanding, and realization, then | had thereby attained re-
lease and deliverance among the assemblies of those who
listen to teachings: Mara, Brahma, recluses, and brahmins; |
had myself realized the attainment and accomplishment of
supreme and right awakening."

While the Blessed One was delivering this teaching, the
venerable Kondafifia and eighty thousand devas attained the
pure eye of Dharma that is remote from [mental] stains and
free from [mental] dust.

BB QA 379 at T |1 104a4: 37 1, an expression that seems to be peculiar to
this version.
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Then the Blessed One said to the venerable Kondafifia: "Have
you come to know the Dharma?"

Kondafifia replied to the Buddha: "I have come to know it,
Blessed One."

Again he asked the venerable Kondafifia: "Have you come
to know the Dharma?" 1)

Kondafifia replied to the Buddha:*® "I have come to know it,
Well Gone One."

Because the venerable Kondafifia had come to know the

Dharma, he was called Afifia Kondafifia.

[When] the venerable Afifia Kondafifia had come to know
the Dharma, the spirits of the earth raised the proclamation:

"Dear sirs, at Varanasi, at the Dwelling of Seers, in the
Deer Park, the Blessed One [has turned] the wheel of Dharma
in three turnings and twelve modes, which has never been
turned by recluses, brahmins, devas, Mara or Brahma, for the
benefit of many, for the happiness of many, out of compassion
for the world, for the sake of benefitting and profiting devas
and men. The assembly of devas will increase, the assembly of
asuras will decrease.”

When the spirits of the earth had proclaimed it, on hearing
it the devas dwelling in the sky ... the devas of the Four Heav-
enly Kings ... the devas of the Thirty-three ... the Yama de-

2 [34] Besides minor variations in formulating what in the Indic original would
have been similar passages, a noteworthy change occurs at the present junc-
ture in SA 379 at T II 104a12, which shifts from the earlier transcription of
Kondafifia's name as &[# 40 to the alternative ##. The transcription ¥ is
also employed in EA 24.5 at T II 619b6, whereas the transcription [&[# 41 is
used in the Dharmaguptaka Vinaya, T 1428 at T XXII 788b24, the Mahi$asaka
Vinaya, T 1421 at T XXII 104c18, the Mulasarvastivada Vinaya, T 1450 at T
XXIV 128a9 and T 1451 at T XXIV 292b29 (= T 110 at T 11 504b7) or XXIV
406c¢5, and the Sarvastivada Vinaya, T 1435 at T XXI1I11 448c14.
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vas ... the Tusita devas ... the Nimmanarati devas ... the Para-
nimmitavasavatti devas in turn passed on the proclamation and
within an instant it was heard up to the realm of the Brahma
devas.*® The Brahma devas raised the proclamation:

"Dear sirs, at Varanasi, at the Dwelling of Seers, in the Deer
Park, the Blessed One [has turned] the wheel of Dharma in
three turnings and twelve modes, which has never been turned
by those who listen to teachings in the world: recluses, brah-
mins, devas, Mara or Brahma, for the benefit of many, for the
happiness of many, for the sake of benefitting and profiting
devas and men. The assembly of devas will increase, the as-
sembly of asuras will decrease."

Because at Varanasi, at the Dwelling of Seers, in the Deer
Park, the Blessed One turned the wheel of Dharma, this dis-
course is called the 'Discourse on Turning the Wheel of Dhar-
ma'.

When the Buddha had spoken this discourse, having heard
what the Buddha had said the [five] monks were delighted and
received it respectfully. o

Study (1)

On comparing the discourse translated above with its Pali
counterpart, a striking difference is the absence of any mention in
the Samyukta-agama version of the two extremes of sensual in-
dulgence and self-mortification that should be avoided. Another
and perhaps no less striking difference is the lack of any explana-
tion regarding the nature of the four noble truths in the Samyukta-
agama discourse, which instead directly proceeds to the different

S0 chung 2006: 97 note 181 points out that an emendation of the present
passage suggested by Yinshun 1983b: 109 note 7 is not supported by the
Sanskrit and Tibetan versions.
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aspects of how the Buddha realized these four noble truths, the
"three turnings" that are to be applied to each truth.

The Buddha's teaching of the two extremes of sensual indul-
gence and self-mortification is recorded elsewhere in the Samyuk-
ta-agama,®* which also has expositions of the nature of the four
noble truths similar to the explanations that appear in the Dham-
macakkappavattana-sutta.** The reciters of the Samyukta-agama
were evidently aware of these two aspects, even though these do
not feature in their account of the first teaching given by the Bud-
dha.

The Samyukta-agama discourse does not stand alone in this
respect, as similar presentations can be found in the discourses
individually translated into Chinese and Tibetan,* as well as in
the discourse quotations in the Abhidharmakosavyakhya and in
Samathadeva's Abhidharmakosopayikatika.®*

Turning to the Sasghabhedavastu of the Milasarvastivada Vi-
naya, however, a different picture emerges: here we do find the
two extremes as well as an explanation of the nature of the four
noble truths. py

Translation (2), the Sarighabhedavastu Version®

At that time the Blessed One said to the five men: "Men
who have gone forth should not be involved with two types of

S Cf, e.g., SA 912 at T 11 228¢18, parallel to SN 42.12 at SN IV 330,26.

27 Cf | e.g., SA 344 at T 11 95a1, parallel to MN 9 at MN | 48,29; for a trans-
lation of SA 344 cf. above p. 12ff. Unlike SA 912, where the Buddha is the
speaker, SA 344 is an exposition by Sariputta.

33 138 Chung 2006: 86-99 and T 110 at T 11 504a4 to 504b21.

34 139 \Wogihara 1936: 579,19 to 580,22 and D 4094 nyu 28a7 to 29b6 or Q 5595
thu 64a8 to 66a2.

3 140 The translated section is found in T 1450 at T XXIV 127b24 to 128b15.
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wrong (teachings).*® What are the two? The first is delighting
in attachment, a custom of the worldling that is low, inferior,
and vulgar, going [so far as] to indulge with delight in licen-
tious sensual pleasures. The second is tormenting oneself,
which is mistaken and is not a custom practised by noble ones.
One who has gone forth should keep away from these two
wrong teachings. Those who always practise the teaching by
the middle, which | have established, will attain purification of
vision and great wisdom, accomplishing right awakening and
the tranquillity of Nirvana. 1,7

"What is that teaching by the middle?*’ It is the noble eight-
[fold] path. What are its eight [parts]? They are right view,
right thought, right speech, right action, right livelihood, right
effort, right mindfulness, and right concentration."

At that time the Blessed One gave teachings like this with a
determined mind to the five men. Then two of the five learnt
the Dharma from the Buddha while three went in the morning
to beg for alms, returning with enough for the six to eat. In the
afternoon, three learnt the Dharma from the Buddha and two
went into the village to beg for alms, returning with sufficient
for the five to eat together. Only the Buddha, the Blessed One,
did not take food at the wrong time.

Then the Blessed One told the five: "Because of giving rea-
soned attention with the power of effort to this noble truth of
dukkha, which | had not heard before, | attained the arising of

% 411 | have emended the present reference in T 1450 at T XXIV 127b25, which
at this point actually speaks of "wrong teachers", F[3fi, but three lines below,
as already pointed out by Waldschmidt 1957: 141 note 12, T 1450 switches to
the more appropriate "wrong teachings", #[3;%. The Sanskrit and Tibetan ver-
sions instead speak of the two extremes; cf. Gnoli 1977: 134,10 and Wald-
schmidt 1957: 141,8 (814).

87 1421 Adopting a variant without .
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pure wisdom, vision, knowledge, understanding, and awaken-
ing.

"Because of giving reasoned attention with the power of
effort to this noble truth of the arising of dukkha, which I had
not heard before, | attained the arising of pure wisdom, vision,
knowledge, understanding, and awakening.

"Because of giving reasoned attention with the power of
effort to this noble truth of the cessation of dukkha, which I
had not heard before, | attained the arising of pure wisdom,
vision, knowledge, understanding, and awakening.

"Because of giving reasoned attention with the power of
effort to this noble truth of the path to the cessation of dukkha,
which | had not heard before, | attained the arising of pure
wisdom, vision, knowledge, understanding, and awakening."

Again he told the five men: "Because of giving reasoned
attention with the power of effort to this noble truth of dukkha,
which | had not understood before and which now was to be
understood, | attained the arising of pure wisdom, vision,
knowledge, understanding, and awakening.

"Because of giving reasoned attention with the power of
effort to this noble truth of the arising of dukkha, which | had
not eradicated before and which now was to be eradicated, |
attained the arising of pure wisdom, vision, knowledge, under-
standing, and awakening. 2

"Because of giving reasoned attention with the power of
effort to this noble truth of the cessation of dukkha, which I
had not realized before and which now was to be realized, |
attained the arising of pure wisdom, vision, knowledge, under-
standing, and awakening.

"Because of giving reasoned attention with the power of
effort to this noble truth of the path to the cessation of dukkha,
which | had not cultivated before and which now was to be
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cultivated, | attained the arising of pure wisdom, vision, knowl-
edge, understanding, and awakening.

"Because of giving reasoned attention with the power of
effort to this noble truth of dukkha, which | had not heard be-
fore, which | have already fully understood and need not un-
derstand again, | attained the arising of pure wisdom, vision,
knowledge, understanding, and awakening.

"Because of giving reasoned attention with the power of
effort to this noble truth of the arising of dukkha, which | had
not heard before, which I have already forever eradicated and
need not eradicate again, | attained the arising of pure wisdom,
vision, knowledge, understanding, and awakening.

"Because of giving reasoned attention with the power of
effort to this noble truth of the cessation of dukkha, which 1
had not (heard) before,® which | have already realized and
need not realize again, | attained the arising of pure wisdom,
vision, knowledge, understanding, and awakening.

"Because of giving reasoned attention with the power of
effort to this noble truth of the path to the cessation of dukkha,
which | had not (heard) before, which I have already cultivated
and need not cultivate again, | attained the arising of pure wis-
dom, vision, knowledge, understanding, and awakening.

881431 As already noted by Waldschmidt 1957: 149 note 13, T 1450 at T XXIV
127c¢26 here changes from the earlier standard reference 45K & & to S RKffr
£5 in the present case and to =K in the next paragraph. The exposition
of the realization of the cessation of duikha and of the development of the
path in the Sanskrit and Tibetan versions still has pirvam ananusrutesu dhar-
mesu and the equivalent sngon ma thos pa’i chos rnams; cf. Gnoli 1977:
135,25+28 (in which case the first instance is without dharmesu, an error cor-
rected in Chung 2006: 81,16) and Waldschmidt 1957: 149,13+19. This makes
it fairly probable that in the present context 4:KffEE and e AF are the
result of transmission errors. My translation is therefore based on emending
these two instances to 4i: 7k % fg.
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"You five should know that at first, 1s,; When | had not yet
attained these four truths with three turnings and twelve types,
had not aroused pure vision, knowledge, understanding, and
awakening, | had been unable to go beyond the realm of men
and devas, up to Brahma, and the whole world with its re-
cluses and brahmins, devas, men, and asuras, | had not real-
ized liberation and release, had not become free from [mental]
distortions, | had not realized the supreme right knowledge.

"You should know that, since | cultivated these four truths
with three turnings and twelve types, | realized the arising of
pure vision, knowledge, understanding, | awakened to right
awakening. | went beyond the realm of men and devas, Mara
and Brahma, and the world with its recluses and brahmins, de-
vas, men, and asuras. | am liberated and released, free from
[mental] distortions. | realized right knowledge and supreme
right awakening."

When the Blessed One delivered this teaching, the vener-
able Kondaiina realized amidst the teachings the attainment of
the pure eye of the Dharma that is free from [mental] dust and
free from [mental] stains, and a company of eighty thousand de-
vas also realized amidst the teachings the eye of the Dharma. 23

Then the Blessed One asked Kondaiifia: "Have you realized
the Dharma?"

He replied: "Blessed One, | have realized it."

The Buddha asked again: "Kondaiifia, have you realized the
Dharma?"

He replied: "Well Gone One, | have realized it."

The Buddha said: "The venerable Kondafina has fully real-
ized the Dharma, for this reason his name shall be Afina Kon-
danfia."
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Then the community of yakkhas that dwell on the earth
heard what the Buddha had said and together they made this
proclamation:

"Dear sirs, you should know that at the town of Varanasi, at
the Place where Seers Descend,* in the Deer Park, the Buddha,
the Blessed One, has [turned] the wheel of Dharma in three
turnings and twelve modes, which recluses, brahmins, men,
devas, Mara, and Brahma are not able to turn, for the welfare
of many people, for the benefit of many people, out of feeling
compassion. For this reason, the community of devas will in-
crease and the asuras will decrease.”

Then the yakkhas dwelling in the sky, having heard the
proclamation made by those who dwell on the earth, together
also made this proclamation ... up to ... the devas of the Four
Heavenly Kings ... the devas of the Thirty-three ... the Yama
devas ... the Tusita devas ... the Nimmanarati devas ... the
Paranimmitavasavatti devas ... reaching the Brahma devas, all
at the same time, in the same instant, at the same moment
made this proclamation. When the Akanittha devas heard this
proclamation,’ they also proclaimed:

"Dear sirs, you should know that at the town of Varanasi, at
the Place where Seers Descend, in the Deer Park, the Buddha,
the Blessed One has [turned] the wheel of Dharma in three
turnings and twelve modes, which recluses, brahmins, men,

S 141 T 1450 at T XXIV 128a16: il A FEJE, which would reflect an original rsi-
patana; cf. also Chung 2006: 86 note 85 and the discussion in Caillat 1968
and Norman 1989: 375. The corresponding part in Gnoli 1977: 136,23 refers
to the rsivadana, with its corresponding counterpart in dran srong smra ba in
Waldschmidt 1957: 155,11.

40141 T 1450 at T XXIV 128a23: [ 2t &; the Sanskrit and Tibetan versions
do not bring in the devas of the Akanittha realm, but speak just of the Brahma
devas; cf. Gnoli 1977: 137,7 and Waldschmidt 1957: 157,11.
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devas, Mara, and Brahma are not able to turn, for the welfare
of many people, for the benefit of many people, out of feeling
compassion. The community of devas will increase and the
asuras will decrease."

Because at the town of Varanasi, at the Place where Seers
Descend, in the Deer Park, the Blessed One [turned] the wheel
of Dharma in three turnings and twelve modes, therefore this
discourse and this place have received the name Place or Dis-
course Where the Wheel of the Dharma was Turned. (i2sn) 24

Then the Blessed One said to the [other] four: "There are
four noble truths. What are the four? They are the noble truth
of dukkha, the noble truth of the arising of dukkha, the noble
truth of the cessation of dukkha, the noble truth of the path to
the cessation of dukkha.

"What is the noble truth of dukkha? It is this: birth is duk-
kha, old age is dukkha, disease is dukkha, death is dukkha,
separation from what is loved is dukkha, association with what
is disliked is dukkha, not getting what one wishes is dukkha ...
up to ... the five aggregates of clinging are dukkha. It should
be understood like this, [for which] the eight[fold] path should
be cultivated, that is, right view, right thought, right speech,
right action, right livelihood, right effort, right mindfulness,
and right concentration.

"What is called the noble truth of the arising [of dukkha]? It
is this: craving and desire that lead to experiencing further be-
coming, craving conjoined with lust and delight, craving that
delights and rejoices in this and that, the stain of craving. In
order to give it up and be free from it, the eight[fold] right path
should be cultivated.

"What is the noble truth of the cessation [of dukkha]? It is
this: the cessation, the destruction, the appeasement, the disap-
pearance and permanent fading away of the craving and desire
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that lead to experiencing further becoming, the craving and
delight that are the cause of being defiled by attachment. To
realize this, the eight[fold] right path should be cultivated.

"What is the noble truth of the path to the cessation of duk-
kha? It is this: the noble eight[fold] path, which should be cul-
tivated.”

When the Blessed One had spoken this teaching on the four
truths, Afifia Kondafifia realized the liberation of the mind [by]
eradicating all influxes and the [other] four realized amidst
these teachings the pure eye [of the Dharma] that is free from
any [mental] stain or dust. At that time in the world there were
two arahants, one being the Blessed One and the second being
Kondafifa.

Study (2)

There are several interesting features in the above version of
the Buddha's first teaching to his five disciples, such as the sug-
gestion that a time interval occurred between the delivery of the
teaching on the two extremes and the disclosure of the four noble
truths. A discussion of these will have to wait, however, until |
have also surveyed the Sarvastivada versions. s

The above Sarnghabhedavastu account shows that the rejection
of the two extremes, as well as an exposition of the nature of the
four noble truths, was known in the Milasarvastivada tradition as
part of the teaching given by the Buddha to his first five disciples.
In line with the above Samyukta-agama version, however, the
Sanghabhedavastu gives central emphasis to the "three turnings"
applied to each truth as that part of the teaching which triggered
the stream-entry of Kondaffia. Thus the explanation of the four
noble truths occurs only subsequent to this event and the acclama-
tion by the devas.
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Comparing the Samyukta-agama discourse and the Sarngha-
bhedavastu version, the chief difference in coverage between
them could in principle be explained in two ways: either the Sam-
yukta-agama discourse is an earlier version of the Buddha's first
discourse, which was later amplified in the Saighabhedavastu, or
the Samyukta-agama discourse is an extract from a longer version
of the first discourse, such as the one found in the Sasighabheda-
vastu.

Regarding the first of these two alternatives, given that the
Samyukta-agama version refers to the Deer Park and reports the
Buddha as addressing the five monks, the way the discourse has
been preserved gives no indication that the setting of the discourse
should be considered as being different from what other versions
report in more detail, namely that the Buddha gave this instruc-
tion at the Deer Park to his five former companions who had been
with him when he practised asceticism. According to the Ariyapa-
riyesana-sutta and its Madhyama-agama parallel, when the re-
cently awakened Buddha approached his former companions at
the Deer Park, they decided not to show him any respect, as they
thought that he had given up his striving for liberation.** A similar
description precedes the extract from the Sazighabhedavastu that |
have translated above.*

In such a setting a teaching that explains to the five why the
Buddha had given up ascetic practices and what alternative route
to liberation he had discovered would fit the context well. Some
such explanation would seem to be required in order to overcome
the diffidence of the five and enable them to become receptive to
the disclosure of the four noble truths.

41 %61 MIN 26 at MN | 171,22 and MA 204 at T11777¢2.
4247 Gnoli 1977: 133,5, T 1450 at T XXIV 127a28, and the Tibetan version in
Waldschmidt 1957: 135.
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In other words, since the Samyukta-adgama discourse does not
show any sign of having a different setting from the Sasighabhe-
davastu other than that it begins at a later juncture of events, an
instruction on the two extremes to be avoided would fit the con-
text well and does not give the impression of being a later ad-
dition. ;pg; This makes the second of the two above-mentioned
alternatives somewhat more probable, in that the Samyukta-aga-
ma could just be an extract from a full account similar to that now
found in the Sasighabhedavastu.®

The impression that the Samyukta-dgama could just be an ex-
tract finds further support when examining the Ksudrakavastu of
the Milasarvastivada Vinaya, which has two versions of the pre-
sent discourse. In order to avoid tiring the reader with excessive
repetition, | have consigned my translation of these two versions
to the end of the present chapter as translations (5) and (6).

The first of these two versions in the Ksudrakavastu has the
same coverage as the above Samyukta-agama discourse, that is,
the first Ksudrakavastu version has just the exposition of the three
turnings to be applied to each of the four noble truths. The second
Ksudrakavastu version begins with a brief reference to this teach-
ing on the three turnings, with an explicit indication that this should
be given in full as in the discourse on the three turnings, and then
continues with Ananda reporting how the Buddha taught the five
monks the nature of the four noble truths, as a result of which

43198 A somewhat comparable case is the Tibetan translation of the *Abhinis-
kramana-sitra. The Chinese translation, T 190 at T Il 811a14, reports the
teaching on the two extremes, at T I1l 811b5 explains the nature of the four
noble truths, and at T 111 811b20 describes the Buddha's realization of the four
noble truths. The Tibetan translation, D 301 sa 59b2 or Q 967 shu 60b4, also
begins with the teaching on the two extremes, but then directly follows this at
D 301 sa 60a2 or Q 967 shu 61a4 by describing how the Buddha realized the
four noble truths and thus does not explain the nature of the four noble truths.
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Kondafifia became an arahant. There cannot be any doubt that
these two Ksudrakavastu versions are two separate extracts from
a full version that had both the three turnings and the exposition
of the nature of the four noble truths.*

Notably, the first Ksudrakavastu version is word for word iden-
tical with an individual discourse attributed to Yijing (3%:%).%*
Since Yijing is also the translator of the Milasarvastivada Vinaya,
there can be little doubt that this discourse was simply taken over
from the Vinaya. This extract from the Ksudrakavastu has be-
come a discourse on its own, now found among individually
translated Samyukta-agama discourses in the Taisho edition. 7
Only through a comparison with the first Ksudrakavastu version
does it become clear that this individual discourse has simply
been extracted from the Vinaya. This makes it fairly probable that
the Samyukta-agama discourse translated above is similarly an
extract from a full version of the first discourse, similar to what is
now found in the Sasighabhedavastu.

The tendency for Vinaya extracts to become discourses in their
own right does not appear to be restricted to the short versions of
the Buddha's teaching to his five disciples. The Catusparisat-
sutra's description of the coming into existence of the four assem-
blies of Buddhist disciples (monastic and lay, male and female)
has its counterparts in other Buddhist schools in their respective
Vinayas, making it quite probable that the Catusparisat-sitra had

#1991 That the two Ksudrakavastu versions belong to what would have been a
continuous account of the teachings delivered by the Buddha to his first five
disciples can also be seen from a mistake shared by both, where the reference
to the Buddha' realization of what was not heard before has lost the negation;
cf. T 1451 at T XXIV 292b2: jAATRD A and T XXIV 406c¢4: A Z.

10 T 1451 at T XXIV 292a29 to 292¢15 = T 110 at T Il 504a7 to 504b21, a
correspondence already noted by Chung 2006: 78. On the relationship between
discourse and Vinaya literature in general cf. also Analayo 2014g.
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its origin in a Vinaya environment.*® Since the Catusparisat-siitra
has the teaching on the two extremes, the three turnings, and the
exposition of the nature of the four noble truths,*” in this case
what appears to be another Vinaya extract is not confined to the
short version found in the individual discourse taken from the
Ksudrakavastu.

In sum, the short versions that only describe how the Buddha
realized the four noble truths in three turnings, but do not ex-
pound the nature of the four noble truths and do not introduce
these with a rejection of the two extremes, do seem to be inten-
tional extracts from a longer account. Apparently the Milasar-
vastivada reciters considered this extract to be the most signifi-
cant part, the part that should be considered to have set in motion
the wheel of Dharma, namely the Buddha's indication of how
each of the four noble truths needs to be put into practice in three
turnings.

A somewhat similar perspective emerges when one examines
the canonical versions of the Sarvastivada tradition, found in the
Madhyama-dagama parallel to the Ariyapariyesana-sutta and in
the Sarvastivada Vinaya.

Translation (3), the Madhyama-agama Discourse®

At that time | told them: "Five monks, you should know
that there are two extreme undertakings that those who are on
the path should not practise: the first is attachment to sensual
pleasures which is a lowly act, undertaken by the commoner;

4 511 Cf. Hartmann 1994: 333f and on the general pattern of biographies emerg-
ing from a Vinaya environment cf., e.g., Frauwallner 1956: 46 and Hirakawa
1993/1998: 264.

47 521 \Waldschmidt 1957: 140-162 (§§11.14 to 14.12)

48 58] The translated section is found in MA 204 at T 1 777¢25 to 778a2.
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r2e1 the second is to torture oneself and cause suffering to one-
self, which is an ignoble thing and which is not connected to
what is beneficial.*®

"Five monks, abandon these two extremes and take up the
middle path, which accomplishes understanding and wisdom,
r77sa; Which accomplishes [inner] certainty and the attainment
of mastery, and which leads to wisdom, leads to awakening,
and leads to Nirvana, namely the eight[fold] right path, from
right view to right concentration, these are its eight [parts]."

Study (3)

The above short passage shows that the Sarvastivada tradition
considered the rejection of the two extremes as a teaching that
had been delivered by the Buddha to his first five disciples.

Now the above brief reference in the Madhyama-agama dis-
course and the absence of any extract from the first discourse in its
Majjhima-nikaya parallel, the Ariyapariyesana-sutta, have been
considered by some scholars as evidence that the four noble truths
are only a later addition to the Buddha's first discourse and conse-
guently are merely a later element in early Buddhist thought.

In order to examine the suggestions made in this respect, I
need to depart briefly from my main subject — the Milasarvastiv-
ada and Sarvastivada parallels to the Dhammacakkappavattana-
sutta — and discuss a suggestion made relatively early in the his-
tory of Buddhist scholarship regarding the supposedly late nature
of the four noble truths. This suggestion comes as one of several
"curious omissions in Pali canonical texts", noted by Mrs. Rhys
Davids in 1935, where she points out that the four noble truths are
absent from the Fours of the Anguttara-nikaya. Regarding this
absence, Rhys Davids (1935: 723) comments that the four noble

0 54 Adopting a variant without K.



Dhammacakkappavattana-sutta (SN 56.11) - 369

truths, being "of the first importance, their occurrence where they
should one and all have come, aye, and been given first rank, is
... the reverse of what we ... find." Although looking for the four
noble truths among the Fours of the Arguttara-nikaya may at first
sight appear straightforward, closer inspection suggests otherwise.

In the way the orally transmitted discourses are now found in
the four main Nikayas of the Pali canon, the texts have been di-
vided into predominantly long discourses, allocated to the Digha-
nikaya, mainly medium-length discourses, allocated to the Maj-
jhima-nikaya, and what for the most part are short discourses,
allocated to the Samyutta-nikaya and the Anguttara-nikaya. The
Samyutta-nikaya then assembles short discourses according to
topic, resulting in different samyuttas. . The Anguttara-nikaya
assembles short discourses according to a numerical principle,
where the existence of a particular number between one and
eleven in some part of a discourse provides the rationale for in-
clusion in the respective section of the Asiguttara-nikaya.

Teachings on the four noble truths not only involve the num-
ber four, but at the same time also address a topic that tradition
considers a key doctrine of early Buddhism. Hence the Samyutta-
nikaya has a whole samyutta dedicated to this theme. This is the
Sacca-samyutta, which collects over 130 discourses on the four
noble truths.* Since these are collected in the Samyutta-nikaya, it
is not surprising to find that such discourses are not collected
among the Fours of the Anguttara-nikaya.>

S0 9N 56.1 to 56.131 at SN V 414,1 to 477,19; according to the survey in
Gethin 2007: 386, the count of discourses in the different editions of the
Sacca-samyutta varies between 131 and 135.

511581 Zafiropulo 1993: 112f notes that reference to the four noble truths occurs
also in verse, such as Dhp 190f and its parallels or Th 1258f; he concludes that
"le témoignage de ces Gathas nous semble suffisant pour attester I'ancienneté
de la notion d'une quaternité d'Aryasatyani."
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In other words, the expectation to find discourses on the four
noble truths among the Fours of the Anguttara-nikaya appears to
be a case of looking in the wrong place. Such an expectation fails
to appreciate that, in spite of occasional overlapping, the nature of
the four Nikayas is to complement one another. The four Nikayas
are not four independent records of what tradition believed to be
the Buddha's teaching, each of which has to be in itself complete.

The suggestion by Rhys Davids in turn appears to have in-
spired Anderson to find further support for the supposed lateness
of the four noble truths.® Since the Ariyapariyesana-sutta does
not record the contents of the Buddha's first teaching at all, An-
derson (1999/2001: 63) concludes that "the Ariyapariyesana-sutta
shows that certain redactors of the canon conceived of the Bud-
dha's act of teaching without the four noble truths." Anderson
(1999/2001: 55f) surmises that probably "the four noble truths
emerged into the canonical tradition at a particular point and
slowly became recognized as the first teaching of the Buddha ...
[being] a doctrine that came to be identified as the central
teaching of the Buddha by the time of the commentaries."

This seems to me to be another case of looking in the wrong
place, a failure to appreciate that, just like the four Nikayas, the
early discourses complement one another and are not independent
records of what tradition believed to be the Buddha's teaching, s
each of which has to be complete in itself.

The purpose of the Ariyapariyesana-sutta is to depict in auto-
biographical fashion the Buddha's noble quest for awakening.
There is no reason for this discourse to give a full account of the
first teaching delivered by the Buddha, which is rather the pur-

52571 Anderson 1999/2001: ix starts her preface by quoting Rhys Davids 1935
(under her maiden name) and then in the beginning part of the actual study,
1999/2001: 3f, gives a full quote of the relevant part from Rhys Davids 1935.
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pose of the Dhammacakkappavattana-sutta. The expectation that
the Ariyapariyesana-sutta should give a complete account of
everything that is in some way related to the Buddha's awakening
mistakes a discourse with autobiographical features for a full-
fledged autobiography. Such a full-fledged autobiography, how-
ever, is not provided in any discourse in the four Pali Nikayas.
Staying within the scope of the Majjhima-nikaya, a more de-
tailed account of meditative aspects of the Buddha's approach to
awakening can be found in the Bhayabherava-sutta, which re-
ports how, based on his attainment of the four absorptions, he was
able to realize the three higher knowledges (the last of which is
formulated in terms of the four noble truths).>® The Bhayabhera-
va-sutta begins with an account of the difficulties of living in se-
clusion, followed by the Buddha indicating how he dealt with fear
when living alone in the wilds. The context makes it natural for the
discourse to focus on the meditative development that led to the
Buddha's awakening and thereby his going forever beyond fear.
Another Majjhima-nikaya discourse with autobiographical fea-
tures is the Mahasaccaka-sutta.* The setting of the discourse is a
challenge by the non-Buddhist debater Saccaka, a proponent of
asceticism, in reply to which the Buddha is on record as describ-
ing his own practice of austerities. Here the context naturally
leads to a different perspective on the Buddha's progress to awak-
ening, namely on his attempts to reach liberation through breath
control and fasting. The fact that such ascetic practices are not
mentioned in the Bhayabherava-sutta does not mean that these
are conflicting accounts of what preceded the Buddha's break-
through to full awakening, but is simply a result of the setting of
each discourse. Nor does the circumstance that neither the Bhaya-

531581 MN 4 at MN | 23,14; cf. Analayo 2011c: 218 note 47.
% MN 36 at MN 1 237,5.
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bherava-sutta nor the Mahdasaccaka-sutta mentions what the Bud-
dha taught his first disciples mean that this teaching was unknown
to the reciters of the Majjhima-nikaya. It is only natural that, given
the purpose of these two discourses, the topic of the Buddha's first
discourse does not come within their purview.

That the reciters of the Majjhima-nikaya were aware of the
four noble truths as the theme of the Buddha's first teaching at
Varanasi is in fact explicitly recorded in the Saccavibhasiga-sutta
of the same Majjhima-nikaya. ;317 The topic of this discourse is an
analysis of the four noble truths. In view of this context it is natu-
ral to find an indication in the discourse that in the Deer Park at
Varanasi the Buddha set in motion the wheel of Dharma by teach-
ing the four noble truths.>

A reference to this event can also be found in the Ariyapari-
yesana-sutta, which reports the recently awakened Buddha pro-
claiming that he is about to go to Varanasi to set in motion the
wheel of Dharma.>® The fact that his teaching of the four noble
truths to his first disciples is not recorded in the Ariyapariyesana-
sutta is just because the main point of this discourse is to contrast
the ignoble quest of the average worldling to the noble quest for
awakening. Viewed in this perspective, the only part of the Dham-
macakkappavattana-sutta that the reciters could perhaps have in-
cluded is the section on the two extremes, as one of these two ex-
tremes corresponds to the ignoble quest. The section on the two ex-
tremes is precisely what we find in the Madhyama-agama parallel.

The fact that the above-translated Madhyama-agama parallel
to the Ariyapariyesana-sutta has only this much of the first dis-
course, however, has been taken by Bareau as a sign that some
reciters were not aware of the four noble truths as the theme of

55159 MIN 141 at MIN 111 248,5.
56 160] MIN 26 at MN 1 171,11.
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the Buddha's first discourse or else even refused to consider it as
such.”” He then concludes that the doctrine of the four noble truths
is only a later development in Buddhist thought.*®

As already pointed out by Schmithausen (1981: 210 note 36),
Bareau's reasoning is not convincing. Even if the four noble truths
were not part of the first sermon, this does not necessarily entail
that the doctrine as such is late, as it may well have existed else-
where in the canon.

Moreover, Bareau's conclusion that the four noble truths were
not part of the first sermon is flawed by a methodological prob-
lem, as the comparative study on which he bases this conclusion
does not take into account important parallels. 5,; Bareau consid-
ers the above-translated Madhyama-agama discourse as repre-
sentative of the Sarvastivada tradition, which he compares with
the Dharmaguptaka, Mahi$asaka, and Theravada Vinaya versions.
He evidently was not aware of the fact that the Sarvastivada Vi-
naya has a version of the Buddha's first discourse that does men-
tion the four noble truths (see translation 4 below); and he also
left out of account the Miilasarvastivada Vinaya.” Another ver-

57161 Bareau 1963: 181 considers MA 204 (as well as EA 19.2) to "nous montrer
qu'a une lointaine époque, une partie au moins de docteurs du Bouddhisme
ignoraient quel avait été le théme du premier sermon ou refusaient de consi-
dérer comme tel les quatre saintes Vérités."

58 1621 Bareau 1963: 180: "s'il en est bien ainsi, il s'ensuit des conséquences im-
portantes pour I'histoire de la doctrine bouddhique. En effet, la these des
quatre saintes Vérités se serait développée assez tard et elle ne serait pas,
comme on le croit généralement, la base méme de la pensée bouddhique."

9183 |n his survey of the sources utilized for his research, Bareau 1963: 9 in-
dicates that it was his conscious decision to leave aside the Miilasarvastivada
Vinaya and the Catusparisat-sitra, whereas his comment that the Sarvasti-
vada Vinaya "ne contient de récit paralléle a ceux que nous étudierons” in-
dicates that he was not aware of the relevant passage in T 1435. Whereas over-
looking the Sarvastivada Vinaya parallel can easily happen, it seems to me
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sion not consulted is the second of the two Ekottarika-agama dis-
course parallels, of which Bareau takes into account only the first
one in support of his conclusions. Thus Bareau's conclusions, which
have in turn influenced other scholars,® need to be revised based
on a more comprehensive examination of the extant versions.

As becomes clear from the Sarvastivada Vinaya translated be-
low, alongside the passage on the two extremes in the Madhyama-
agama discourse, a canonical Sarvastivada version has an exposi-
tion of the four noble truths from the viewpoint of the three turn-
ings. In addition, a quotation of the first discourse in the Dharma-
skandha also has such an exposition of the four noble truths.**

In this way, a more comprehensive examination suggests that
shorter versions are best understood as intentional extracts rather
than as competing versions of the Buddha's setting in motion of
the wheel of Dharma. In fact it is hard to imagine that such glar-
ing contradictions on what tradition regarded as the first discourse
of the Buddha would have been transmitted within texts of the
same reciter traditions of the Miulasarvastivada as well as the Sar-
vastivada without being made to harmonize with each other dur-
ing the long period of transmission.

that the conscious decision to leave aside the Mulasarvastivada Vinaya and the
Catusparisat-sitra is a methodological weakness that undermines his study
and conclusions. A proper assessment of the traditions on the life of the Bud-
dha has to be based on a comparative study of all extant canonical versions at
our disposal, as is the case for an assessment of any Vinaya narrative; cf. in
more detail Analayo 2012a and 2014g.

80 1641 Bronkhorst 1993/2000: 107 quotes Bareau 1963 and then concludes that
"initially those Four Noble Truths were not part of the sermon in Benares, and
consequently probably not as central to Buddhism as they came to be." Des-
sein 2007: 22 also follows Bareau in stating that MA 204 and EA 19.2 "see
the first ministry of the Buddha as only consisting of the middle mode of pro-
gress".

SLI%81 T 1537 at T XXVI 479b25 to 480a15.
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In sum, the teaching of the four noble truths in three turnings
constitutes the Buddha's first discourse in a Samyukta-agama dis-
course, in an individual Chinese translation equalling the Ksudra-
kavastu version, in an individual Tibetan translation, in several in-
stances in the Miilasarvastivada Vinaya, in the Sarvastivada Vina-
ya, as well as in discourse quotations in the Dharmaskandha, in
the Abhidharmakosavyakhyd, and in Samathadeva's Abhidharma-
kosopayikafika. [s3 Clearly the reciters of the Milasarvastivada
and Sarvastivada traditions did consider the four noble truths in
three turnings to have been an integral part of the first teaching,
which from their perspective was not merely concerned with an
exposition of the two extremes.

Translation (4), the Sarvastivada Vinaya Version®

At one time the Buddha was staying at Varanasi in the
Dwelling Place of Seers, the Deer Park ... at that time the
Buddha said to the five monks:

"This is the noble truth of dukkha, which is a teaching |
earlier had not heard from others. When among teachings |
gave right attention herein, vision arose, knowledge arose, un-
derstanding arose, and awakening arose. This is the noble truth
of the arising of dukkha ... this is the noble truth of the cessa-
tion of dukkha ... this is the noble truth of the path [to the ces-
sation of dukkha], which is a teaching | earlier had not heard
from others. When among teachings | gave right attention
herein, vision arose, knowledge arose, understanding arose,
and awakening arose.

"Monks, this noble truth of dukkha should therefore be un-
derstood with knowledge, which is a teaching | earlier had not
heard from others. When among teachings | gave right atten-

62 [56] The translated section is found in T 1435 at T XXI11 448b13 to 449a7.
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tion herein, vision arose, knowledge arose, understanding
arose, and awakening arose. Having understood this noble
truth of the arising of dukkha, it should be eradicated ... hav-
ing understood this noble truth of the cessation of dukkha, it
should be realized ... having understood this noble truth of the
path to the cessation of dukkha, it should be cultivated, which
is a teaching | earlier had not heard from others. When among
teachings | gave right attention herein, vision arose, knowl-
edge arose, understanding arose, and awakening arose.

"Monks, this noble truth of dukkha has therefore been un-
derstood with knowledge, which is a teaching | earlier had not
heard from others. When among teachings | gave right atten-
tion herein, 445 Vision arose, knowledge arose, understanding
arose, and awakening arose. Understanding this noble truth of
the arising of dukkha, it has therefore been eradicated ... un-
derstanding this noble truth of the cessation of dukkha, it has
therefore been realized ... understanding this noble truth of the
path to the cessation of dukkha, (34 it has therefore been culti-
vated, which is a teaching | earlier had not heard from others.
When among teachings | gave right attention herein, vision
arose, knowledge arose, understanding arose, and awakening
arose.

"Monks, during the very time that | had not given rise to
vision, knowledge, understanding, and awakening with regard
to the four noble truths in three turnings and twelve parts, with
regard to turning the wheel of Dharma, in this world with its
Mara, Brahma, recluses, brahmins and among the assemblies
of devas and men, | had not attained deliverance, not attained
liberation, not attained release, and not attained an undistorted
condition of the mind. At that time I did not consider myself to
have attained supreme and perfect awakening.
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"At the very time when | had given rise to vision, knowl-
edge, understanding, and awakening with regard to the four
noble truths in three turnings and twelve parts, with regard to
turning the wheel of Dharma, in this world with its Mara,
Brahma, recluses, brahmins and among the assemblies of de-
vas and men | had attained deliverance, had attained liberation,
had attained release, and had attained an undistorted condition
of the mind. At that time | considered myself to have attained
supreme and perfect awakening."

When this teaching was spoken, the elder Kondanfia and
eighty thousand devas among all teachings gave rise to the eye
of Dharma that is remote from [mental] stains and free from
[mental] dust.

At that time the Buddha said to Kondafifia: "Have you at-
tained the Dharma?"

Kondafifia replied: "I have attained it."

The Blessed One similarly [asked] Kondafifia: "Have you
attained the Dharma?"

Kondaniia similarly replied: "I have attained it."

The Blessed One similarly [asked] Kondafifia: "Have you
attained the Dharma?"

Kondaniia similarly replied: "I have attained it."

Since Kondafina was the first to attain it, the Blessed One
called him Anfia Kondanfia. As Afina Kondafifia had attained
the Dharma, at that time the spirits of the earth made a loud
proclamation:

"Living beings, at Varanas, at the Dwelling Place of Seers,
in the Deer Park, the Buddha [has turned] the wheel of Dhar-
ma in three turnings and twelve parts that other recluses, brah-
mins, devas, Mara, Brahma, and similar [beings] like this in
the whole world are unable to turn in accordance with the
Dharma, for the benefit of beings, for the welfare of beings,
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out of compassion for the world, for the profit and welfare of
devas and men. The lineage of devas will increase, the assem-
bly of asuras will decrease."

The spirits dwelling in the sky, having heard the proclama-
tion by the spirits of the earth, also made a loud proclamation
that the Buddha had turned the wheel of the Dharma. (35 The
Four Heavenly Kings heard the proclamation made by the
spirits dwelling in the sky and also made a loud proclama-
tion ... the devas of the Thirty-three ... the Yama devas ... the
Tusita devas ... the Nimmanarati devas ... the Paranimmita-
vasavatti devas at that time made the proclamation ... up to ...
the realm of Brahma devas, all made this loud proclamation:

"Living beings, at Varanasi, at the Dwelling Place of Seers,
[sa9a) 1N the Deer Park, the Buddha [has turned] the wheel of
Dharma in three turnings and twelve parts that other recluses
and brahmins, devas, Mara, Brahma, and similar [beings] like
this in the whole world are unable to turn in accordance with
the Dharma, for the benefit of beings, for the welfare of beings,
out of compassion for the world, for the profit and welfare of
devas and men. The lineage of devas will increase, the assem-
bly of asuras will decrease."

Since at Varanasi, at the Dwelling Place of Seers, in the
Deer Park, the Buddha had turned the wheel of Dharma in
three turnings and twelve parts, therefore this discourse was
called the Discourse on the Turning of the Wheel of Dharma.

Study (4)

Similar to the Samyukta-agama discourse translated at the be-
ginning of the present chapter, the above version of the Buddha's
first discourse in the Sarvastivada Vinaya focuses on the "three
turnings" that need to be applied to each truth. The Milasarvasti-
vada and Sarvastivada versions surveyed thus far indicate that, as
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already pointed out by Schmithausen (1981: 202), the first teach-
ing by the Buddha consists "of at least three independent portions
which are in fact presented as three different discourses in the ver-
sion of at least one school".

When evaluated from the perspective of narrative logic, the
suggestion that the Buddha's initial proposal of a middle path that
leaves behind the two extremes was not immediately followed by
his delivery of the four noble truths appears quite meaningful. It
would fit the narrative denouement if, after the Buddha had intro-
duced the eightfold path as an alternative to the dichotomy bet-
ween sensuality and asceticism, his five former companions were
given a little time to digest this new perspective. Since according
to the narrative that precedes the above discourse they were at
first unwilling even to listen to the Buddha at all, as they thought
that his giving up asceticism had disabled him from reaching
awakening, ¢ it would be natural for them to need a little pon-
dering and reflection in order to be able to accept the new per-
spective proposed by the Buddha.®®

This suggestion finds support in some of the biographies pre-
served in Chinese, which explicitly indicate that the Buddha con-
tinued his teaching once he realized that the five had accepted the
idea of a middle path.®* The same seems implicit in the Madhya-

631671 Based on his study and translation of the Tibetan parallels, Feer 1870: 403
comments that "pour faire entrer cette incomparable théorie dans I'esprit des
cing disciples, habitués a voir dans I'exténuation volontaire d'eux-mémes
l'exercice de la plus haute moralité ... 1'enseignement dut donc se prolonger."

641681 T 189 at T 11l 644b15 continues after the Buddha's exposition of the two
extremes to be avoided and the noble eightfold path to be cultivated by in-
dicating that at that time the five were very pleased on hearing what the Bud-
dha had said. T 189 at T 111 644b18 then reports that at that time the Blessed
One examined whether the faculties of the five men were capable of attaining
awakening, whereupon he addressed them again, & H5tHZE A AR, SEEZ
iH, k2=, which is followed by his teaching of the four noble truths. T
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ma-agama discourse translated above, which right after the ex-
position of the two extremes continues with the Buddha indicat-
ing: "'l wished to continue instructing the five monks."®

Once the five monks had accepted the idea of a middle path,
this would then naturally lead on to an exposition of the forerun-
ner of a practical implementation of the eightfold path,®® namely
right view in terms of an appreciation of the four noble truths.

Such a suggestion need not be seen as standing in contrast to
the Dhammacakkappavattana-sutta and those of its parallels that
continue from the teaching of the two extremes directly to the
four noble truths. These versions may simply have assembled the
different spoken parts together, without marking where a longer
pause had occurred.

What appears to be less convincing in the Miulasarvastivada
Vinaya account, however, is the suggestion that between the de-
livery of the teaching on the two extremes and the discourse on
the four noble truths so much time intervened that some monks
repeatedly took turns to go begging for alms. (57

A similar description occurs in the Madhyama-dgama dis-
course.®” Such a description is also found in the Theravada Vi-
naya, where it comes after the complete delivery of the Dhamma-
cakkappavattana-sutta, and in the Ariyapariyesana-sutta, where it

191 at T 111 954a10 provides a similar transition after the teaching on the two
extremes, indicating that at that time, after the Blessed One had spoken like
this, he examined whether the five men were able to receive the Dharma, after
which he continued to speak, FREFHHZE4NERE, KIEEM AN, BEEZE,
BIfEEH.

65 1 MA 204 at T 1 778a3.

86 [0 Early Buddhist thought considers right view as the forerunner of the noble
eightfold path; cf., e.g., MN 117 at MN 111 72,29 and its parallels MA 189 at T
1 735c13 and D 4094 nyu 44b6 or Q 5595 thu 84a8.

67 "1 Afier the delivery of the teaching on the two extremes, MA 204 at T I 788a3
continues by reporting that two or three of the five went begging alternately.
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is preceded by the indication that the Buddha had been able to
convince the five.®® The Dharmaguptaka Vinaya reports with
additional detail how some out of the five went begging after the
delivery of the Discourse on the Turning of the Wheel had been
completed.®

Now it certainly seems conceivable that the Buddha arrived at
the Deer Park at such a time of the day that, after his initial in-
struction on the two extremes to be avoided had been completed,
the time had come for begging for food, after which he could then
have delivered his discourse on the four noble truths. But it seems
less plausible that his first five disciples needed days to digest the
new message.

Notably, the Miilasarvastivada Vinaya reports that, after the
delivery of the discourse on the three turnings had led to Kondafi-
fia's stream-entry, an explanation of the nature of the four noble
truths then resulted in Kondafifia becoming an arahant. In other
words, whereas his attainment of stream-entry needed a longer
interval, his progress to full awakening seems to happen right
after his stream-entry.

Vetter (1985: 74) notes that in the Ariyapariyesana-sutta "the
Buddha is so busy instructing the five ascetics that he no longer
goes out begging himself but in turn two or three of the five ascet-
ics must bring back food for the others ... this account only be-
comes meaningful to me if | assume that he was initiating these
ascetics in the stages of dhyana-meditation and was guiding them
in a very practical way."

Following Vetter's suggestion, the interlude during which some
monks went to beg would fit a progression from stream-entry to
arahantship, which appears to require the development of absorp-

88 [721 v/in | 13,3; cf. also MN 26 at MN | 173,2.
89 [731 T 1428 at T XXI1 788c24.
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tion.” This would be in line with the sequence of events in the
way this has been recorded in the Dharmaguptaka and Theravada
Vinayas. sg

Perhaps the presentation in the Mulasarvastivada and Sarvasti-
vada traditions is the result of a shifting of the description of the
begging from after the delivery of the first discourse to before the
disclosure of the four noble truths.™

That some shifting of textual passages took place in the Miila-
sarvastivada texts can be seen from the circumstance that the Ksu-
drakavastu reports how, after the delivery of the first discourse
and Kondafifia's stream-entry, when the five had gone forth, the
Buddha had to tell them that they should no longer address him
by his personal name.” In other canonical versions,” including
the Sasighabhedavastu,™ this episode comes before the delivery
of the first discourse. This is a more natural placing, as at that
time they had not yet been convinced of his claim to have awak-
ened.

01" As far as the discourses allow us to judge, it seems that the attainment of
stream-entry does not require the previous development of absorption attain-
ment, which appears to be necessary, however, for progress to the two higher
levels of awakening, non-return and arahantship; cf. in more detail Analayo
2003: 79-85. Given that Kondafifia and his companions are introduced as up-
holders of asceticism, it seems fairly probable that they should be seen as
needing some time to train in concentration, which would fit best after stream-
entry, but before full awakening.

2151 |n the biography T 191 at T 111 953¢28 the episode of the alternate going to
beg for alms comes even before the instruction on the two extremes.

721761 T 1451 at T XXIV 292¢18 and D 6 tha 249a3 or Q 1035 de 235ba.

U7 MA 204 at T 1 777c12, EA 24.5 at T II 618¢29, the Dharmaguptaka Vi-
naya, T 1428 at T XXII 787c23, the Mahi$asaka Vinaya, T 1421 at T XXII
104b15, and the Theravada Vinaya, Vin 1 9,12 (cf. also MN 26 at MN | 171,33).

74 781 Gnoli 1977: 133,22, the Chinese version in T 1450 at T XXIV 127b12, and
the Tibetan version in Waldschmidt 1957: 137,12.
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Besides, what appears also less straightforward in the Malasar-
vastivada and Sarvastivada versions is that the Buddha expounds
the significance of the four noble truths only after Kondafifia has
reached stream-entry,” a presentation not found in other parallel
versions.

In fact, without some indication of what the four noble truths
are about, it is hard to imagine how Kondafifia could have under-
stood what the Buddha was speaking about and to what the three
turnings needed to be applied. In this respect the Dhammacakkap-
pavattana-sutta and those of its parallels found outside of the Mu-
lasarvastivada and Sarvastivada traditions have a more convinc-
ing presentation, in that, after the five monks had accepted the no-
tion of a middle path as an alternative to asceticism, they then re-
ceived a teaching on the nature of the four noble truths.

This then could have been followed by an explanation of the
"three turnings", according to which each of the four noble truths
needs not only to be understood, but also requires being put into
practice, a practice that on being brought to its successful con-
clusion will issue in full awakening. s

This completes my survey of the Milasarvastivada and Sar-
vastivada parallels to the Dhammacakkappavattana-sutta. In what
follows, by way of an appendix to my discussion, | simply present
a translation of the two versions found in the Ksudrakavastu of
the Miilasarvastivada Vinaya.

[ The account of the first sangiti in the Milasarvastivada Vinaya reckons the
teaching of the four noble truths, expounded in detail in the discourse on the
three turnings of the wheel of Dharma, as the first discourse spoken by the
Buddha, whereas the explanation of what these four noble truths are about is
reckoned his second discourse, T 1451 at T XXIV 407a3 and D 6 da 312a5 or
Q 1035 ne 295a6.
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Translation (5), First Version in the Ksudrakavastu™

Thus have | heard. At one time the Blessed One was stay-
ing at Varanasi, at the Place where Seers Descend, [2p; in the
Deer Park. At that time the Blessed One said to the five monks:

"Monks, giving reasoned attention to this noble truth of
dukkha, which I had [not] heard before, | was able to give rise
to vision, knowledge, understanding, and awakening. Monks,
giving reasoned attention to the teaching of this noble truth of
the arising of dukkha ... of the cessation of dukkha ... of the
path leading to the cessation of dukkha, | was able to give rise
to vision, knowledge, understanding, and awakening.

"Monks, giving reasoned attention to this noble truth of
dukkha that should be understood like this — a teaching to be
understood, which I had [not] heard before — | was able to give
rise to vision, knowledge, understanding, and awakening.
Monks, giving reasoned attention to this noble truth of the
arising of dukkha that should be eradicated like this — a teach-
ing to be understood, which | had [not] heard before — | was
able to give rise to vision, knowledge, understanding, and
awakening. Monks, giving reasoned attention to this noble
truth of the cessation of dukkha that should be realized like
this — a teaching to be understood, which I had [not] heard be-
fore — | was able to give rise to vision, knowledge, understand-
ing, and awakening. Monks, giving reasoned attention to this
noble truth of the path leading to the cessation of dukkha that
should be cultivated like this — a teaching to be understood,
which I had [not] heard before — | was able to give rise to vi-
sion, knowledge, understanding, and awakening.

76 1891 The translated section is found in T 1451 at T XXIV 292a29 to 292c15,
which corresponds word for word to T 110 at T 11 504a4 to 504b21.
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"Monks, giving reasoned attention to this noble truth of
dukkha that has been understood like this — a teaching to be
understood, which I had [not] heard before — | was able to give
rise to vision, knowledge, understanding, and awakening.
Monks, giving reasoned attention to this noble truth of the
arising of dukkha that has been eradicated like this — a teach-
ing to be understood, which | had [not] heard before — I was
able to give rise to vision, knowledge, understanding, and
awakening. Monks, giving reasoned attention to this noble
truth of the cessation of dukkha that has been realized like
this — a teaching to be understood, which I had [not] heard
before — | was able to give rise to vision, knowledge, under-
standing, and awakening. Monks, giving reasoned attention to
this noble truth of the path leading to the cessation of dukkha
that has been cultivated like this — a teaching to be understood,
which | had [not] heard before — | was able to give rise to vi-
sion, knowledge, understanding, and awakening.

"Monks, if | had not understood these four noble truths in
three turnings and twelve aspects, then vision, knowledge, un-
derstanding, and awakening could not have arisen. g In the
whole world, with its devas, Mara, Brahma, recluses, and brah-
mins, | would thus not have become free from worry and de-
filements, attaining liberation of the mind, | could not have re-
alized and attained supreme awakening.

"Monks, because | realized and understood these four noble
truths in three turnings and twelve aspects, vision, knowledge,
understanding, and awakening were able to arise. In the whole
world, with its devas, Mara, Brahma, recluses, and brahmins, |
became free from mental worry and defilements, attaining lib-
eration of the mind, and | was able to realize and attain su-
preme awakening."
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At the time when the Blessed One was delivering this
teaching, the venerable Kondafifia and eighty thousand devas
attained the pure eye of Dharma that is remote from [mental]
stains and free from [mental] dust. e

The Buddha said to Kondafifia: "Have you understood this
Dharma?"

He replied: "I have understood it, Blessed One."

[The Buddha said again]: "Have you understood this Dhar-
ma?"

He replied: "I have understood it, Well Gone One."

Because of this he was called Afifia Kondafifia (afina means:
having understood the meaning).

Then the earth-dwelling yakkhas, having heard what the
Buddha had said, gave out a loud shout, telling men and devas:

"Dear sirs, you should know that at Varanasi, at the Place
where Seers Descend, in the Deer Park, the Buddha has fully pro-
claimed the wheel of Dharma in three turnings and twelve modes,
therefore being able to provide great benefit to devas, men, Mara,
Brahma, recluses, brahmins, and the whole world, so that fellow
practitioners of the holy life will quickly attain the peace of Nir-
vana. Men and devas will increase, the asuras will decrease."

Because the yakkhas had made this proclamation, the devas
in the sky and the assembly of the Four Great Kings all heard
it and came to know it. Like this in turn, in an instant, in a
moment, the six [classes of] devas of the sensual realm up to
the Brahma devas all heard that shout. Having heard it, all in
the assembly of Brahmas also proclaimed it ... to be spoken in
full as earlier. Because of this, the discourse was called the
Three Turnings of the Wheel of Dharma.

At that time the five monks and men and devas together,
having heard what the Buddha had said, were delighted and
received it respectfully.
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Translation (6), Second Version in the Ksudrakavastu™

Thus have | heard. At one time the Blessed One was stay-
ing at Varanasi, at the Place where Seers Descend, in the Deer
Park. At that time the Blessed One said to the five monks:

"Giving reasoned attention to this noble truth of dukkha,
which | had [not] heard before, | was able to give rise to vision,
knowledge, understanding, and awakening."

Herein to be spoken in full as above in the Discourse on the
Three Turnings of the Wheel of Dharma ..."

"Monks, you should know that there are four noble truths.
What are the four? They are: the noble truth of dukkha ... of
its arising ... of its cessation ... and of the path [to its cessa-
tion].

"What is the noble truth of dukkha? It is: birth is dukkha,
disease is dukkha, old age is dukkha, death is dukkha, sepa-
ration from what is loved is dukkha, association with what is
disliked is dukkha, not getting what one wishes is dukkha, said
in short, the five aggregates of clinging are dukkha. This is
called the noble truth of dukkha.

"What is the noble truth of the arising of dukkha? It is:
craving conjoined with delight and acting accordingly, which
is an occasion for the arising of defilements. This is called [the
noble truth of] the arising [of dukkha].

"What is the noble truth of the cessation of dukkha? It is:
the complete and entire removal, cessation, discarding, giving

77821 T 1451 at T XXIV 406¢1-5 and 407a6 to 407a17.

818 After this indication that the full discourse should be supplemented, the
Ksudrakavastu continues by reporting the proceedings of the first communal
recitation. Ananda is asked where and to whom the Buddha spoke the second
discourse, to which Ananda replies that it was spoken to the five monks at
Varanasi, after which he recites what | have translated next.
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up, transformation, and elimination of this craving conjoined
with delight and acting accordingly, which is an occasion for
the arising of defilements and for experiencing further exis-
tence, the cessation of defilements conjoined with craving by
realizing the sublime Nirvana. This is called [the noble truth of]
the cessation of dukkha.

"What is the noble truth of the path leading to the cessation
of dukkha? It is: the eightfold right path, which is right view,
right thought, right speech, right action, right livelihood, [
right effort, right mindfulness, and right concentration. This is
called the noble truth of the path leading to the cessation of
dukkha."

When this teaching was spoken, Affia Kondafina realized
the liberation of the mind from all defilements and the other
four monks attained the pure eye of the Dharma that is free
from [mental] stains and dust.



Dabba-sutta (Ud 8.9-10)

Introduction

In the present chapter | study the self-cremation of Dabba,
based on a translation of the Samyukta-agama (T 99) parallel to
two discourses in the Udana that record this event. Following the
translation | examine the fire imagery inherent in this tale, and
briefly survey the motif of auto-cremation in Buddhist literature
and religious practice. | then examine the possible genesis of the
Dabba narrative, after which | evaluate the implications of this
tale, as well as those of the Buddha's deliberate decision to pass
away, within the context of the general ancient Indian attitude
towards suicide. The discourse versions reporting Dabba's auto-
cremation are as follows:

« two consecutive discourses in the Udana,’

« a discourse in the Samyukta-agama (T 99),2

« a discourse in the 'other’ Samyukta-agama (T 100).°

In what follows | translate the version found in the Samyukta-
agama (T 99).

Translation
[Discourse on Dabba]’

* Originally published in 2012 under the title "Dabba's Self-cremation in the
Samyukta-agama" in the Buddhist Studies Review, 29.2: 153-174, © Equinox
Publishing Ltd. 2012.

! Ud 8.9-10 at Ud 92,24 to 93,ult.

2 SA 1076 at T 11 280b25 to 280c17.

¥ SA?15at T 11 378a28 to 378b16.

412 The translated text is SA 1076 at T IT 280b25 to 280c17, which does not provide
a title (the parallel SA? 15, translated in Bingenheimer 2011: 86f, also does not
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Thus have | heard. At one time the Buddha was staying at
Rajagaha in the Bamboo Grove, the Squirrels' Feeding Ground.
At that time the venerable Dabba Mallaputta approached the
Buddha, 154 paid respect with his head at the Buddha's feet,
withdrew to stand to one side, and said to the Buddha:

"Blessed One, I wish to attain final Nirvana in front of the
Buddha."®

The Blesssed One remained silent. In the same way [Dabba]
informed [the Buddha] three times [of his intention]. The Bud-
dha said to Dabba Mallaputta:

"What exists is conditioned by formations, its nature is just
like that!"®

Then, in front of the Buddha, [0 the venerable Dabba
Mallaputta entered concentration of such a type that, ascend-
ing into the air towards the east, he manifested the four pos-
tures of walking, standing, sitting, and reclining.’

have a title). Akanuma 1929/1990: 96 suggests the name of the protagonist, fEZEZ,
as a title, which 1 have followed:; the B¢ and C° editions of Ud 8.9 and Ud 8.10 are
entitled the “first" and the “second" version of the “"Discourse on Dabba".

5Bl In Ud 8.9 at Ud 92,29 he says: "it is time for my final Nirvana, Well Gone
One", parinibbanakalo me dani sugata ti.

61 SA 1076 at T 11 280b29: -7 B 52T, S ELIE. | am not sure | have been
successful in rendering this cryptic formulation in SA 1076, which must be
intending some sort of permission, otherwise Dabba would not have carried
out his plan. In SA? 15 at T 1l 378b2 the Buddha replies: "enter Nirvana, | do
not hinder you", & ACE#&, Fe AN, and in Ud 8.9 at Ud 92,30 the Buddha
also gives Dabba permission to do what he wants to do, yassa dani tvam, dab-
ba, kalam marifiasi ti. A reference to formations can be found in a similar con-
text in the Mulasarvastivada Vinaya, T 1451 at T XXIV 397a10, where the
Buddha gives Subhadra permission to pass away: “all formations are com-
pletely impermanent, you may know yourself the [proper] time for what is to
be done", —VJFk{T & &S, JLHYFTE E A AN

"Bl \Whereas Ud 8.9 does not report any other miracle, apart from his auto-cre-
mation (cf. note 8 below), according to Ud-a 432,25 he had displayed all the
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He entered into the fire concentration, so that the lower parts
of his body emitted fire. His entire body blazed up with a radi-
ance spreading in the four directions, [coloured] blue, yellow,
red, white, and crystal colour. The lower parts of his body
emitted fire and, while this was burning his body, the upper
part of his body emitted water, which sprinkled over his body.
Then the upper part of his body emitted fire, which was burn-
ing the body downwards, while the lower parts of his body
emitted water, which sprinkled upwards over the body.

Having manifested these various kinds of miracles in each
of the ten directions, being in mid-air he emitted fire from with-
in his body that burnt his own body and he attained Nirvana
without remainder,® completely disappearing and being extin-
guished, so that no soot was left behind. Just like a lamp, burn-
ing in mid-air, whose oil and wick are completely extinguished,’
in the same way Dabba Mallaputta attained Nirvana in mid-air
with his body and mind completely extinguished. ;55

Then the Blessed One spoke in verse:

"Just as a burning iron pellet,

That is blazing up in flames.

When its heat eventually comes to be extinguished,
No one knows whither it has returned.'

miracles that are within the purview of a disciple, savakasadharanani sabbani
8181 Ud 8.9 at Ud 92,33 records that once Dabba had risen into space cross-leg-
ged, he passed away after "having attained the fire element”, tejodhdatum
samapajjitva; Ud-a 432,12 explains that the reference to attaining the fire ele-
ment intends the attainment of the fourth absorption based on the fire kasizna.
[ The simile in Ud 8.9 at Ud 934 is slightly different, as it compares Dabba’s pass-
ing away without leaving behind ashes or soot to burning ghee or oil, in which
case also no residues are left behind — a simile also found in SA? 15 at T 11 378b10.
108 The corresponding stanza in Ud 8.10 at Ud 93,23 seems to be about a blaz-
ing spark that comes off a hammer, presumably used by a smith who is beat-
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So, too, liberated ones,
Cross over the mire of defilements,
Having cut off the torrents forever,**
No one knows where they have gone.
Having attained imperturbability,
They enter Nirvana without remainder.
When the Buddha had spoken this discourse, hearing what
the Buddha had said the monks were delighted and received it
respectfully.*®

Il12

Study

Besides a few minor variations, the main difference between
the Samyukta-agama discourse translated above and its parallels

ing a heated piece of iron on an anvil; cf. also the parallel versions listed be-
low in note 46.

11191 yd 8.10 at Ud 93,25 speaks of having crossed over the flood of the bondage
of sensual desire, kamabandhoghatarinam; cf. also SA? 15 at T Il 378b14,
which refers to the mire of sensual desires, ZEACHE.

121101 yd 8.10 at Ud 93,26 does not refer to the imperturbable, instead describing that
they have attained a happiness that cannot be shaken, pattanam acalam sukham:.
13114 Chung 2008: 211 lists Hoernle fragment 147/u.f. recto 1 as a parallel to the
conclusion in SA 1076 at T 11 280c16f. In the introduction to his edition of this
fragment, Hartmann 1998: 357 points out that the case is problematic, as the
fragment, Hartmann 1998: 358 R1, reads: /sya] bhasita[m abhi]na ./yajnu-
modya utthayasafn] .. [r] and thus does not seem to correspond to the con-
cluding section of SA 1076, according to which the monks rejoiced in what
the Buddha had said, &LE R fEATER, EX=ZE7T. In fact the only protagonist
of the discourse who according to the standard formulation of discourse con-
clusions could be portrayed as getting up from his seat — the one who has
come to visit the Buddha — has self-cremated. Although the remainder of the
fragment is a parallel to the next discourse in the Samyukta-agama, SA 1077,
translated above p. 123ff, in this case the sequence of discourses in the Sam-
yukta-agama preserved in Chinese translation (T 99) appears to differ from

the sequence attested in the Sanskrit fragment.
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in the Udana is the description of Dabba's performance of various
magical feats, among them the so-called twin miracle of simul-
taneously producing fire and water from different parts of one's
own body. Whereas the Theravada tradition attributes the ability
to perform this miracle only to the Buddha,'* according to the
Milasarvastivada tradition adept disciples are also able to perform
this feat.ls [156]

Although disagreeing on some of the miracles performed by
Dabba, the parallel versions agree that he magically produced fire
and burnt himself in mid-air.

140121 3 1 77,21 indicates that the Buddha performed the twin miracle four times,
once right after his awakening, once when visiting his relatives in Kapilavat-
thu and twice in reply to being challenged by non-Buddhist wanderers. A
miracle performed in reply to one of these two challenges is recorded in DN
24 at DN 11l 27,12, although the description only indicates that the Buddha
had attained the fire element, tejodhatum samapajjitva, rose up into space, and
then displayed flames, without any reference to the twin miracle. The parallel
DA 15 at T I 69a26, translated in Weller 1928: 134, does not even mention a
magical display of fire; cf. also the discussion in Weller 1922/1987: 189f. The
other challenge is situated at SavatthT; cf. also Dhp-a 11l 213,15. Patis | 125,2
indicates that only a Buddha can perform the twin miracle, as it is outside the
purview of disciples, asadharanam savakehi. According to the Mahavamsa
17.44 and 31.99, the twin miracle was also performed by the Buddha's relics.
On the motif of the twin miracle cf., e.g., Foucher 1909: 10-16, Liiders 1941/
1966: 62—73, Brown 1984, Verardi 1988: 1540f, Karetzky 1990: 72f, Rhi
1991, Schlingloff 1991 and 2000: 488-515, Skilling 1997: 303-315, Zhu
2006: 255f, Analayo 2009j and 2015d, and Fiordalis 2010/2011: 401f.

15 04 This is stated explicitly in the Divyavadana, Cowell and Neil 1886: 161,13,
which follows a description of the twin miracle with the indication that this is
tathagatasya sarvasravakasadharana rddhih. Skilling 1997: 315 concludes
that "the Miulasarvastivadins, Sarvastivadins, Lokottaravadins, Mahisasakas,
Asvaghosa, and Asanga along with the Ratnagunasamcaya, Ekottarikagama,
P'u yao ching, and Book of Zambasta, disagree with the Theravadins, holding
that an auditor as well as a Buddha could perform the yamakapratiharya."
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Dabba and Fire

In the Theravada narrative tradition, Dabba is repeatedly asso-
ciated with the element fire. The commentary on the Theragatha
reports that his birth took place when his dead mother was placed
on a funeral pyre.'® Because of the heat her belly burst open, where-
upon the child emerged without harm.*’

The Pali Vinaya records that Dabba, who had become an ara-
hant at the age of seven, had taken on himself the task of allotting
guarters to incoming monks. He would enter the fire element and,
with his finger lit on fire, illuminate the path for monks who had
come in at night.*®

His abilities in this respect are also reported in other Vinayas,
some indicating that he would have one finger burning with fire,*
others that he could do so with up to five fingers,® or with his

16 [15] Niapananda 2010: 23 comments that "because of his power of merit, [the]
flames of his mother's funeral pyre could not burn him, but by his power of
determination, he cremated his own body ... leaving no ash or soot." Hence,
as Wilson 2003: 36 highlights, "Dabba passed away in the same igneous man-
ner in which he was born." The motif of birth from fire recurs in the tale of
Jyotiska, cf., e.g., Cowell and Neil 1886: 270,3, and for further versions and
representations in art Hartel 1981.

171161 Th-a | 43,11. In this way Dabba is born without having to pass through the
vagina of his mother and thus in this respect is comparable to the Buddha's
birth from the side of his mother; cf., e.g., the Buddhacarita 1.9, Johnston
1936/1995: 1, the Mahavastu, Senart 1882b: 206,4, T 184 at T Il 463c13, T
185at T I11473c1, T 188 at T 111 618a17, T 189 at T 111 625a24, T 193 at T IV
58b21, and Bu ston's History of Buddhism, Obermiller 1932/1986: 11.

1807 \in 11 76,24; cf. also Silk 2008: 160f.

19 (8] The Mahasanghika Vinaya reports that he was able to produce light with
the little finger of his right hand; cf. T 1425 at T XXII 394c9.

29 According to the Milasarvastivada Vinaya, he could use one of his fingers,
or else two, three, four or five fingers to provide illumination when assigning
lodgings; cf. T 1442 at T XXI1I 695c14.
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whole hand,* references that show that the idea of his pyrotech-
nic abilities was well known in different Buddhist schools. 157

For a proper evaluation of the significance of the tale of his
self-cremation, it needs to be kept in mind that tradition consid-
ered Dabba's dramatic way of ending his own life as something
that actually happened.?” The Samyukta-agama discourses and
their Udana parallels make a point of highlighting that Dabba's
auto-cremation was so successful that no ashes or soot remained.
No doubt this story is meant to be heard or read literally, as an
account of what really took place.

Other Auto-cremations

Dabba'’s auto-cremation appears to be the only episode of this
kind among the Pali discourses.”® A reference to the auto-crema-
tion of an arahant can be found in one of the Chinese parallels to

211201 That his abilities involved the whole hand is recorded in the Dharmagup-
taka Vinaya, T 1428 at T XXII 587b25, the Mahisasaka Vinaya, T 1421 at T
XXI1 15b4 (preceded by an indication that he entered concentration on the fire
element for this purpose), and in the Sarvastivada Vinaya, T 1435 at T XXIII
22a14; cf. also T 203 at T 1V 457a7 and the Anavataptagatha, Hofinger 1954:
122,30 and T 1448 at T XXIV 88b22.

22121 |n relation to other stories that depict the renunciation of parts or the whole
of one's body, Durt 2000: 8 notes that "la rhétorique, a la fois macabre et gran-
diloquente, du renoncement au corps ne doit pas étre sous-estimée. Elle a eu
un retentissement historique dans le bouddhisme chinois, comme le montrent
notamment les biographies de moines."

28221 The suggestion by Keown 1996: 17 note 21 (cf. also Keown 1998/1999:
395 note 26) that "the aged Arhat Dabba rises in the air and disappears in a
puff of smoke. There is a similar passage on Bakkula at M. iii. 124-8" does
not appear to be correct. The Bakkula-sutta, MN 124 at MN Ill 124,24 to
128,5, and its parallel, MA 32 at T | 475a11 to 475c14, translated in Analayo
2007a, make no reference to an auto-cremation of Bakkula, something only
reported in the commentary; cf. Ps IV 196,23. Besides, it also does not seem
that Dabba should be reckoned as "aged"; cf. below note 60.
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the Mahaparinibbana-sutta, which reports that Subhadra, the last
disciple of the Buddha, ended his life in this way.* The parallel
discourse versions do not report that he cremated himself,?® which
gives the impression that his auto-cremation is an element that
would have been added at a later time.”®

Turning to comparable stories in the Vinayas, the Milasar-
vastivada Vinaya reports the auto-cremation of the arahant Ga-
vampati on the eve of the first sasigizi.”’ In this case again such an
auto-cremation is not recorded in other Vinaya versions of the
same event, making it fairly probable that the Milasarvastivada
Vinaya account has in this respect incorporated a later element.

2128 |n terminology closely reminiscent of the Dabba tale, T 7 at T | 204b25
reports that Subhadra entered concentration on the fire element and attained
final Nirvana in front of the Buddha, BJAEEET A K 5L = BRI 4R,

B2 DN 16 at DN 11 153,11, Sanskrit fragment S 362 folio 173 V4, Waldschmidt
1950: 62, DA 2 at T125b25, T5at T1172b2, T 6 at T 1 188a1, SA 979 at T II
254b29, EA 42.3 at T II 752¢11, and the Miilasarvastivada Vinaya, T 1451 at
T XXIV 397a11, with its Tibetan parallel in Waldschmidt 1951: 471, as well
as the Avadanasataka, Speyer 1906/1970: 234,6, agree that he decided to pass
away before the Buddha. In none of these versions, however, does he use self-
cremation for that purpose. In fact the Mulasarvastivada Vinaya continues by
reporting what happened afterwards in relation to the disposal of his body.

2121 |n 3 survey of scriptural models for spontaneous combustion, Benn 2007b:
103f also notes that according to EA 26.9 at T II 641c3 Mahamaudgalyayana
"passed away after having gone through all the various stages of dhyana (trance),
and after entering the samadhis of fire and water and shooting both those sub-
stances from his body". His actual death is then preceded by another progres-
sive attainment of the four absorptions, and on arising from the fourth absorp-
tion he reaches final Nirvana; cf. EA 26.9 at T 1l 641c27: {5 VULEHE, =%
HUBE, i.e., he does not pass away by self-cremation.

2T 1451 at T XXIV 403b23 and D 6 da 303a5 or Q 1035 ne 287a3. References
to Gavampati's self-incineration are found in several works outside of the ca-
nonical Vinayas; cf. Przyluski 1926: 10 and 66 and Lamotte 1944/1981: 97
note 2.
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The Mahasanghika Vinaya records a whole series of self-cre-
mations by monks on hearing that the Buddha had passed away.*®
This narration is also without a counterpart in other Vinayas. [1sg

A self-incineration of Paccekabuddhas is recorded in the Ekot-
tarika-agama parallel to the Isigili-sutta.” The circumstance that
no such occurrence is mentioned in the Pali parallel makes it prob-
able that in this respect the Ekottarika-agama tale, like several
stories in this collection, reflects later developments.*

Other instances of auto-cremation by a single or several Prat-
yekabuddhas can be found in the Mahavastu, in the Lalitavistara,
and in the Bhaisajyavastu as well as the Sarighabhedavastu of the
Milasarvastivada Vinaya.*

In sum, within the textual corpus of the early discourses and
the Vinayas, it seems that the Dabba episode is the only of its kind

28T 1425 at T XXII 491a2. The description of the first and last cases of auto-
cremations indicates that these took place by rising up into the air and entering
concentration on fire. Regarding the fire imagery, it is worth noting that these
self-incinerations are preceded by the report that Mahakasyapa, while on his
way to the Buddha's funeral, manifested his finger being lit on fire; cf. T 1425
at T XXII 490a28.

2 EA 38.7 at T II 723b6 indicates that the Paccekabuddhas cremated their bodies
while being up in space and attained final Nirvana, 5R¢ S FEEIZE il &,
HUf% 285 for a translation of EA 38.7 cf. Analayo 2010f; for a comparative
study of EA 38.7 and its parallel MN 116 cf. Analayo 2011b: 654-657.

% Analayo 2009k, 2013d, and 2013e.

31 Senart 1882b: 357,16, Lefmann 1902: 18,22, Dutt 1984a: 5,19, and Gnoli 1977:
92,16; cf. also Bu ston's History of Buddhism in Obermiller 1932/1986: 7. Wil-
son 2003: 41 comments on the self-incineration of Paccekabuddhas that, since
"the appearance of the Buddha of this epoch rendering their continued exis-
tence in this world superfluous, these solitary Buddhas committed their bodies
to the flames in what may be seen through the lenses of Vedic-Hindu mortu-
ary rites as a sacrificial act of passing the torch to their successor." For a Bhar-
hut relief apparently depicting such an act of self-incineration cf. Luders 1941/
1966: 44.
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that is recorded in parallel versions, making it likely that we have
here a fairly early, perhaps even the earliest, textual report of self-
cremation in the Buddhist traditions.

The perhaps most famous textual instance of auto-cremation
occurs in the Saddharmapundarika-siitra, where a bodhisattva
sets himself on fire as an offering to the Buddha. The Saddharma-
pundarika-sitra episode was taken literally in subsequent times
as a script to be acted out. Generations of Chinese Buddhists actu-
ally undertook self-cremation, reciting or invoking precisely this
passage.®” The presumably earliest reported case of self-cremation
in China involves a fourth-century monk who is on record for
having the constant aspiration to follow the example of the Medi-
cine King and burn his body as an offering.** Such re-enacting of
the scriptural model provided in the Saddharmapundarika-siitra
forms a continuum with practices in China that predate the intro-
duction of Buddhism and which,** needless to say, have contin-
ued up to present times.

Notably, some aspects of the Saddharmapundarika-sitra epi-
sode parallel elements of the Dabba tale. Both the Bodhisattva

%2 Benn 2009: 108 notes that "the Lotus Sitra provided not only a template for
auto-cremation, by showing readers how and why it might be performed, but
also the liturgy: self-immolators chanted the chapter on the Medicine King as
they enacted it, thus making the scripture into a kind of performative speech";
cf. also Gernet 1960: 541-544, Jan 1965: 246f, and Kieschnick 1997: 42f. At
times auto-cremations also appear to have been inspired by the account of the
Buddha's cremation; cf. Benn 2007a: 37.

3T 2059 at T L 404c¢13: 4 A (Il 5% F 15 5 {i£ % cf. Benn 2007a: 33f.

# Benn 2004: 759 explains that "as practised in China, autocremation ... devel-
oped after a particular interpretation of certain Indian texts was combined with
indigenous traditions, such as burning the body to bring rain, a practice that
long predated the arrival of Buddhism in China." In contrast, in India the prac-
tice of burning one's own body had according to Bronkhorst 2012 no prece-
dent in the Vedic sacrificial tradition.
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Sarvasattvapriyadar§ana (the future Bhaisajyaraja) and Dabba
undertake their feats in front of a Buddha. Whereas the bodhisat-
tva performs the self-cremation through conventional means by
wrapping himself in a cloth soaked in oil and setting this on fire,
11s9] & stanza that follows the prose description of his deed indicates
that at that time he was in a type of samadhi, explained in the text
to be a form of concentration that displays all kinds of forms.*

The reference to such an ability brings to mind Dabba's mi-
raculous feats described in the two Samyukta-agama versions,
displaying colours and different postures after he had entered the
appropriate type of samadhi.

On being reborn, the bodhisattva then worships the remains of
another Buddha by burning his forearms. When the audience wit-
nessing his feat is dismayed at the deplorable condition to which
his body has been reduced, he makes a vow and thereupon his
forearms are restored.*®

The net result of this episode is also to some extent reminiscent of
Dabba, who was able to set his fingers or hand on fire without suf-
fering damage. Notably, when the bodhisattva sets himself on fire for
the first time, he illumines all directions,®’ just as Dabba was able to
illumine the surroundings by setting his fingers or hand on fire.

% The stanza in Kern and Nanjio 1884/1992: 408,14 just refers to an unspecified
form of samadhi, but earlier the text indicates that the bodhisattva had acquired
the sarvaripasamdarsanah samadhih; cf. Kern and Nanjio 1884/1992: 405,14.
The Chinese translation by Kumarajiva uses the corresponding expression I
—YIE 5 =1 or —{JEHEE S =k on both occasions, i.e., when describing
his original attainment of this concentration and in the stanza that refers back
to his self-cremation; cf. T 262 at T 1X 53a26 and 53b23. The translation by
Dharmaraksa describes his attainment of the concentration that displays all, 3%
IR =Kk, T 263 at T IX 125b4, followed by a reference to just the samadhi, =
BE, in the stanza at T IX 125c¢2.

% Kernand Nanjio 1884/1992: 413,7, T 262 at T IX 54a5,and T 263 at T 1X 126a16.

3" Kernand Nanjio 1884/1992: 407,9, T 262 at T IX 53b10,and T 263 at T IX 125h18.
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Although these elements in the Saddharmapundarika-sitra do
not correspond exactly to the narrative material related to Dabba,
they do give the impression of some degree of narrative continu-
ity.

Such narrative continuity can also be seen with other texts.
The motif of burning an arm that is then restored recurs in the
Samadhiraja-sitra, where Ksemadatta wraps his right arm in a
robe, soaks it with oil, and then burns it as an offering to a Bud-
dha, illumining all directions.® When the audience is distressed,
he makes a vow and his arm becomes as it was before.

In the Karunapundarika the bodhisattva who was to become
the Buddha Sakyamuni sets his arm on fire, after having wrapped
it in oiled cloth, to light the way for merchants lost at sea.*

An Avadana collection reports that the bodhisattva destined to
become the Buddha Dipamkara set his head on fire to provide
light for a meal offering made to the Buddha of that time.*

I will stop at this point, since a more comprehensive review of
textual accounts of such partial or total self-cremations would
carry me beyond the confines of the present chapter. The above
examples suffice for the time being to convey the impression that
some form of the Dabba tale, with a self-cremation through
samadhi by someone who has the ability to illuminate the sur-
roundings by setting his hand on fire without suffering any dam-
age, could have provided the blueprint for the Saddharmapunda-
rika-sitra episode and similar tales. 160

Although this need not have been the original intention of
these textual descriptions, it seems clear that the depiction of a
deliberate decision by highly accomplished practitioners — ara-

% Vaidya 1961: 219,8 and T 639 at T XV 598b2; cf. also Filliozat 1963: 23.
% yamada 1968: 371,2.
40T 152 at T 111 14¢27, translated in Chavannes 1910: 86.
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hants, Paccekabuddhas, and advanced bodhisattvas — to end their
own life has been taken literally by subsequent tradition.

In fact texts that originated in China and were of considerable
importance in the history of Chinese Buddhism clearly recom-
mend the practice of auto-cremation. One example is the Discourse
on Brahma's Net (34g4%), according to which to be reckoned a
bodhisattva who has gone forth requires burning one's body, an
arm or a finger as an offering to Buddhas.** Another example is
the Siramgama-siitra, which proclaims that a monk who in front
of an image of the Tathagata burns his body as a lamp or sets fire
to a finger joint will forever be free from the influxes (asava).*?

The impact of such recommendations can still be seen in pre-
sent times in the practice of burning cones of incense on one's
head at the time of ordination into the monastic order.*®

The Development of the Dabba Tale

Turning from later developments to what might be the prece-
dents for the Dabba episode reveals still another dimension of the
impact of literalism, an appreciation of which requires a closer
examination of the Dabba narration and its relation to the stanzas
that accompany it in the light of other discourses in the Udana
collection.

Unlike the Samyukta-agamas, where each of the two collections
has a single discourse with the Dabba tale, the Udana has two dis-
course versions that report the same episode. These two versions
immediately follow each other within the Udana collection.

The prose of the first of these two versions corresponds to the
Samyukta-dgama narration. The second Udana discourse reports

1T 1484 at T XXIV 1006a19: #5 R e 5 Eds, gk, JEHIF EE.

2T 945 at T XIX 132b14: BEFUIATAG 2 AT, B A&, Ba—H560 .. KHREER,
for a discussion of this and the above passage from the #£4g4% cf. Benn 1998.

“3 On burning the head at ordination cf. in more detail Benn 1998: 301-310.
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that the Buddha, who in the meantime had moved from Rajagaha
to Savatthi, recounts the whole event to the monks dwelling at
Jeta's Grove. This is rare among Pali discourses, that is, a dis-
course that reports an event followed by another discourse that
depicts how the Buddha then reported this event to the monks.**
Considered in conjunction these two Udana discourses convey
the impression of a conscious effort on the side of the reciters to
draw attention to this tale and perhaps also ensure that it be con-
sidered authentic.

Another difference between the two Udana versions is to be
found in the stanzas that come at their respective ends. The first
Udana discourse is followed by stanzas describing the death of an
arahant, without any reference to fire.” The stanza at the end of
the second discourse has a simile of a blazing spark or pellet that
is extinguished as a way of illustrating the destiny of an arahant
who has gone beyond the flood of sensual desires,*® (157 similar to
the stanza found at the end of the Samyukta-agama discourses.*’

Both of the stanzas from the two Pali Udana discourses recur in
a Chinese Udana collection that similarly combines stanzas with

** Another such case, noted by Kuan 2008: 137, is SN 47.43 at SN V 185,3, where
the Buddha reports his original delivery of the discourse SN 47.18 at SN V
167,4, although the two discourses do not follow each other immediately.

> Ud 8.9 at Ud 93,12, with Indic language parallels in Uv 26.16, Bernhard 1965a:
322, in the Mulasarvastivada Vinaya, Dutt 1984a: 258,8 and Wille 1990: 142,1;
cf. also the Milamadhyamakakarika, de La Vallée Poussin 1913/1992: 520,4.

% ud 8.10 at Ud 93,23, with Indic language parallels in Uv 30.35f, Bernhard
1965a: 400f, and in the Mulasarvastivada Vinaya, Dutt 1984b: 81,15; cf. also
SHT V 1100 V1, Sander and Waldschmidt 1985: 95, Nakatani 1987: 86, and
Enomoto 1994: 21.

“TSA 1076 at T 11 280c11 and SA2 15 at T 11 378b12. The motif of the blazing
spark that becomes extinct occurs also in AN 7.52 at AN IV 70,18 and its par-
allel MA 6 at T 1 427a28, where it serves to illustrate the attainment of final
Nirvana by a particular type of non-returner.
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prose.*® Neither of these two instances, however, has any reference
to Dabba or an auto-cremation in their respective prose sections.

The present instance conforms to a recurrent pattern that can
be observed when comparing this Chinese Udana collection and
the Pali Udana, where most of the Chinese parallels to the actual
udanas do not have the prose narration that according to the Pali
Udana collection records the occasion for the delivery of the re-
spective udana.*”®

Judging from this pattern, in the Theravada tradition the uda-
nas — stanzas that appear to be common heritage of the Buddhist
schools — were at some point associated with prose narrations that
eventually became canonical. Although some of these narrations
could be drawing on rather ancient material, in general it is safe to
conclude that the prose is later than the stanzas.

What makes this pattern of interest to my present topic is that
at times a stanza in the Pali Udana that has a symbolic sense is
accompanied by a prose narration that reflects a literal under-
standing of this stanza. An example that illustrates this can be
found in a stanza that enquires:

What is the use of a well,
If water is there all the time?
Having cut craving at its root,

What would one go about searching for?*°

8T 212 at T IV 734b11 and at T IV 757c1. Another Uddna collection preserved
in Chinese, T 213, as well as the Sanskrit and Tibetan Udana collections, do
not have prose sections appended to their stanzas.

9 Cf. in more detail below p. 463ff.

S ud 7.9 at Ud 79,5: kim kayira udapanena, apa ce sabbada siyum? taphaya
miilato chetva, kissa parivesanam (E®: pariyesanai) care ti?, with Indic lan-
guage parallels in Uv 17.9, Bernhard 1965a: 236, in the Mahaparinirvana-siit-
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Whereas the stanza uses the image of the well as an illustra-
tion, the prose that purports to record the original occasion when
the stanza was delivered reports that brahmins of a particular vil-
lage had blocked a well with chaff in order to prevent the Buddha
and his monks from drinking. When the Buddha requested that
Ananda fetch some water for him, the well by itself threw up all
chaff and was filled with clean water to the brim.

Pande (1957: 75) comments that "the author of the prose ...
seems to have grossly misunderstood the ... verse, which intends
‘water' in no more than a merely figurative sense."” The Chinese
parallel to this stanza in fact does not mention any such incident
and instead provides an interpretation of the well imagery.* (65

Moving from water to fire and thus coming closer to the Dab-
ba tale, another stanza from the Udana collection refers to moths
that are burnt to death because they are attracted by a burning
lamp. In the Pali stanza and its Sanskrit and Tibetan parallel, the
motif of falling into a flame is clearly a simile used for the pur-
pose of illustration.*

According to the prose of the Pali Udana, however, this actually
happened. On realizing that many moths were meeting with mis-
fortune by falling into what in the prose has become actual lamps,
the Buddha then speaks the inspired utterance in question.>®

ra (87.11), fragment TM 361 156R1f, Waldschmidt 1950: 52, and in the Div-
yavadana, Cowell and Neil 1886: 56,12.

LT 212 at T IV 707c20.

2ud 6.9 at Ud 72,18: patanti pajjotam ivadhipata (B® and C®: ivadhipataka),
which has a counterpart in Uv 29.5, Bernhard 1965a: 367: patanti hi dyotam
ivandhakarad, and in the Tibetan version, Beckh 1911: 104: me nang lhung
ba’i phye ma leb dang ’dra.

¥ ud 6.9 at Ud 72,11: addasa kho bhagava te sambahule adhipatake tesu te-
lappadipesu dapataparipatam anayam apajjante byasanam (C°. vyasanam)
apajjante anayabyasanam apajjante (C° does not have anayabyasanam apaj-
jante). On realizing this, the Buddha then reacts by delivering an udana.
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This may well be another case where what originally was a
simile has been taken literally; in fact in the prose passage in the
Chinese parallel the motif of a moth being burnt by a lamp is still
a simile.>* As a consequence of this apparent instance of literal-
ism, the prose of the Pali Udana depicts the Buddha as lacking
compassion for the misfortune of these insects, since, rather than
pronouncing an inspired utterance, he could have just asked one
of the monks to put out the lamps and thereby stop the destruction
of innocent creatures.

A similar instance of the literalization of a metaphor might
stand at the background to Dabba's auto-cremation,> occasioned
by the stanza's description, in relation to an arahant, of a splinter
or pellet that is all ablaze with fire and then extinguished. A literal
interpretation of this motif, along the lines of the above instances
of the water in the well and the moth falling into a flame, could
indeed result in imagining that this refers to the cremation of an
arahant's body.

In other words, the first stage of the textual development of the
Dabba tale could have been the existence of a mere stanza with-
out an explicit mention of any auto-cremation, such as still nowa-
days found in several of the Udana collections extant in Chinese,
Sanskrit and Tibetan.

T 212 at T IV 748a26: "like a moth that throws itself into a flame without
considering subsequent worries", 2Nk K R EE{Z . This is particularly re-
markable as the actual stanza in T 212 at T IV 748a20 (and in the other Udana
collection preserved in Chinese, T 213 at T IV 793a9, which unlike T 212 is
without prose) does not refer to moths being burnt, but instead speaks of birds
that throw themselves into a net (T 213: that fall into a net).

% In a study of instances of the gift of the body, Ohnuma 1998: 356 speaks of a
"literalization of a metaphor", which takes place when "a traditional Buddhist
metaphor ... is 'literalized' or turned into an actual, literal story."

% Besides the Sanskrit version mentioned above in note 46, the simile of the
glowing spark occurs on its own, without any accompanying prose, in the Ti-
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Over the course of oral transmission, this stanza would have
been accompanied by an explanation of its significance, such as
now found in the prose section that accompanies this stanza in the
Chinese Udana collection and in the Pali commentary on the
Udana of the Pali canon. Alongside such explanations, however,
a literal understanding of the stanza would have related it to the
tale of an arahant who cremates himself. |13

The powerful attraction of the resulting tale would then have
inspired further developments, resulting in the various miracles
Dabba performs prior to his self-cremation in the two Samyukta-
agama versions on the one hand and in the doubling of the dis-
course in the Pali Udana on the other hand. In both cases, the in-
clusion of this tale as part of a canonical discourse corresponds to
tendencies in the respective collections to include material of a
more commentarial type.®’ Nevertheless, given that this tale is
found in parallel discourse versions, it must have come into being
at a comparatively early stage in the evolution of Buddhist litera-
ture.”®

The doubling of the tale in the Pali Udana collection is in fact
strange, since it results in the same tale leading to two different
inspired utterances by the Buddha. Once the Buddha was on

betan Udana collection, Beckh 1911: 118 stanza 30.36 (= stanza 30.37 in
Zongtse 1990: 341), and in one of the two Chinese Udana collections, T 213
at T IV 795a8, translated in Willemen 1978: 144 (stanza 30.36).

% In the case of the Samyukta-agama, an example is SA 506 at T II 134a7, a
discourse that reports Mahamoggallana visiting the Buddha who is spending
the rainy season in the Heaven of the Thirty-three, paralleling Dhp-a 111 216,13;
cf. below p. 415ff. For more cases of inclusion of material in the Samyukta-
agama that in the Pali tradition is found in commentarial literature cf. below p.
441ff; for another case found in the Udana and in the two Samyukta-agamas
that also appears to reflect later influences cf. Analayo 20129: 392 note 66.

%8 For a critical reply to the suggestion by Schopen 1985/1997 that parallelism
should be seen rather as the result of later levelling cf. Analayo 2012f.
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record as having uttered a particular stanza at the time of Dabba'’s
passing away, it would have been more natural to employ the
same stanza when reporting what had happened. This gives the
impression that the doubling of the narrative was perhaps accom-
modating the stanzas already in existence. As a result, one of the
two versions came to be associated with a different stanza.

Be that as it may, the tale of Dabba's auto-cremation, itself
perhaps the outcome of literalism, in turn seems to stand at the
outset of textual descriptions that inspired further literalism. In
the transition from India to China such literalism resulted in a
long series of actual instance of self-cremation by monastic and
lay Buddhists, male and female.

Without thereby intending to deny the complex interweaving
of various cultural and religious factors that must have contrib-
uted to this development, it nevertheless seems to me that if my
hypothetical reconstruction should be correct — and | need to
stress that this is just a hypothesis — then a poetic spark set fires
burning all the way down the history of Buddhism up to modern
times.

Arahants and Suicide

In as much as the term suicide stands for the deliberate deci-
sion to end one's life, the Dabba tale and its successors, be they
only textual imagination or actual happenings, would fall into this
category. Regarding the nature of the "suicide" undertaken by
Dabba, it is noteworthy that the different versions agree on begin-
ning their account with Dabba requesting the Buddha's permis-
sion. This introductory narration only makes sense as part of a
story that depicts an arahant who deliberately ends his life. In
fact, in the two Samyukta-agama discourses the Buddha at first
remains silent and only replies when Dabba has made his request
for a third time, in line with a recurrent trope in the early dis-
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courses where a request made for a third time signals the impor-
tance the petitioner attaches to the request and his keenness on
having it granted. (164

In line with the difficulties that the notion of an arahant delib-
erately ending his or her life has for some later traditions — evi-
dent in the cases of Channa and Vakkali I studied in earlier chap-
ters — the Pali commentary reasons that Dabba was on the verge
of passing away anyway, a condition of which he had just become
aware.” Viewed in this light, Dabba's request and the Buddha's
permission are only concerned with how Dabba should pass
away, that is, if he should do so in the spectacular manner de-
scribed in the discourses.

The commentary then records another explanation as well,
according to which Dabba was not on the verge of passing
away.® His decision was rather motivated by the grudge some
monks bore against him, which had motivated them to stage a
wrong accusation that he had committed a pardjika offence by

% Ud-a 431,4 explains that on emerging from a meditative attainment he re-
viewed his life-formation, which were exhausted and only going to last a few
more moments, samapattito vutthahitva, attano ayusankhare olokesi. tattha te
parikkhina katipayamuhuttakala upatthahimsu.

80 Ud-a 431,21, an explanation that begins by indicating that he had been neither
old nor sick, na tava thero jinno, na ca gilano. Regarding his age, from the
viewpoint of the above-mentioned Vinaya account that he had become an ara-
hant at seven and then decided to take up the duty of allotting quarters and
meal invitations to other monks, Vin Il 74,25, it would follow that he was seven
at a time when the Buddhist monastic order had already grown to such a size
that it needed someone to ensure the proper distribution of living quarters and
meal invitations. Since the account in Ud 8.9 and Ud 8.10 implies that the Bud-
dha was still alive at the time of Dabba's death, it would follow that at that
time Dabba could not have been older than in his forties. In fact Malalasekera
1937/1995: 1060 concludes that "Dabba evidently died young."
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engaging in sex.® This line of reasoning is also recorded in a ver-
sion of the Dabba episode found in a collection of tales preserved
in Chinese translation.®* According to the Pali commentary such an
interpretation should be rejected, however, since arahants will not
be motivated by praise or blame to prolong or shorten their lives.®
The expression used by Dabba to communicate his intention to
the Buddha in the Udana discourse, indicating that for him the
time for final Nirvana had come, is parinibbdnakdlo.64 The same
expression recurs in the Mahaparinibbana-sutta to indicate that
the time for the Buddha's final Nirvana has come, preceded by a
reference making it clear that he could have lived much longer.*

%1 On the wrong accusation levied against Dabba by the nun Mettiya cf. the dis-
cussion in Horner 1930/1990: 266f, von Hinliber 1995: 37 and 1997, Hiisken
1997a: 96-98, Nolot 1999: 66-68, Heirman 2000, and the solution of the co-
nundrum discovered by Clarke 2008.

82 After referring to his being slandered, T 203 at T IV 457a13 continues by re-
porting that, being disgusted, he went up into the sky, performed eighteen
transformations and entered concentration on bright fire. As the blazing fire in
the sky was extinguished, no bones remained, BpEZERSE, BIS &2, fE+ /1
8, NOKE=BE, REEZE T, DKW, A BERZ.

83 Ud-a 431,29: tam akaranam, na hi khindasava ... paresam apavadadibhayena
parinibbanaya cetenti ghatanti vayamanti, na ca paresam pasamsadihetu ci-
ram tigthanti.

8 Ud 8.9 at Ud 92,29 (this part is abbreviated in Ud 8.10): "it is time for my final
Nirvana, Well Gone One", parinibbanakalo me dani sugata ti.

® DN 16 at DN 1l 104,17: "venerable sir, it is time for your final Nirvana,
Blessed One", parinibbanakalo dani bhante bhagavato; cf. also AN 8.70 at
AN 1V 310,13 and Ud 6.1 at Ud 63,17. This remark is preceded in DN 16 at
DN 11 103,1 by the indication that one who has developed the four roads to
(spiritual) power can, if he so wishes, remain alive for a kappa or its remain-
der. Whatever the term kappa means, it definitely entails an extra time period.
This indication is then followed by the declaration that the Tathagata had de-
veloped the four roads to [spiritual] power and thus would have been able to
remain alive, if he so wished. The parallels to DN 16 agree that the Buddha
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Judging from this passage, it would be natural if the same phrase
used by Dabba had similar implications. 15 That is, the phrasing
of the Udana discourse reads as if he decided to enter Nirvana
even though he could have lived longer.

Be that as it may, regarding suicide by fully awakened ones it
is significant that the Mahaparinibbana-sutta and its parallels agree
that the Buddha gave up his life deliberately.®® The description of
this act of deliberately letting his life end cannot have been intended
to portray him acting with an unwholesome state of mind.

This in turn indicates that tradition did envisage that such a de-
cision can be taken without being motivated by defilements. In
other words, this passage portrays a fully awakened one taking
the deliberate decision to let life end.”’

Unlike the other cases discussed so far — Channa, Vakkali, and
Dabba — the report of the Buddha deliberately letting his life end

could have continued to live for a kalpa or its remainder; cf. Sanskrit fragment
S 360 folio 173 R4-6, Waldschmidt 1950: 19, DA 2 at T115b20, T5at T |
165a10 (which mentions the potential of the rddhipada to enable one to re-
main alive for a kalpa or its remainder, but does not explicitly attribute the
rddhipada to the Buddha, although this much is clearly implied), T 6 at T |
180b15, T 7 at T | 191b16, and the Tibetan version in Waldschmidt 1951:
205,186; cf. also the Divyavadana, Cowell and Neil 1886: 201,7.
% DN 16 at DN 11 106,22 ayusankharam 0ssaji, Sanskrit fragment TM 361 folio
166 V4, Waldschmidt 1950: 53: gyuhsamskaran-uts[r]jati, DA 2 at T 1 15¢20;
¥an{¥s, T5at T 1 165a23: igZE=ay, T 6at T1180c6: EEr=EfT, T7at T
| 191c8: ¥, and the Tibetan version, Waldschmidt 1951: 213,4: tshe’i ’du
byed ni spangs so; cf. also the reference in the Divyavadana, Cowell and Neil
1886: 203,7 to ayuhsamskaran utsrastum; cf. also below p. 471 note 31.
Blum 2004: 206 comments that "almost akin to a pronouncement of suicide,
the siitra reads, 'and now, Ananda, the Tathagata has today at Chapala's shrine
consciously and deliberately rejected the rest of his allotted time."™ Delhey
2006: 36 observes that "even the death of the Buddha can be considered as a
kind of suicide"; cf. also the Abhidharmakosabhasya, Pradhan 1967: 74,28f,
discussed in Berglie and Suneson 1986: 29f and 38, and in Lamotte 1965: 158f.

67
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does not appear to have led to ambivalence in later tradition re-
garding the possibility that an awakened one could take the deci-
sion to end his or her own life.®®

The fact that the parallel versions of the Mahaparinibbana-
sutta unanimously attribute the Buddha's passing away to a con-
scious decision taken by him, even though he would have been
able to live longer, provides a strong argument in favour of the
notion that, according to early Buddhist canonical literature, a
fully awakened one can deliberately end his or her own life.

This certainly in no way exonerates the cases of actual auto-
cremation mentioned above. Paraphrasing the words of the Chan-
na-sutta and its Samyukta-agama parallel, killing oneself is blame-
worthy if after death one is reborn.*® In other words, suicide is
blameworthy if one does not pass away as an arahant.

According to this dictum, the conscious decision to let one's
life end is only acceptable when the person in question will not be
reborn.” 166 It is important to keep in mind this distinction, in

%8 Needless to say, the famous last meal of the Buddha takes place only after he
has decided to renounce his life principle; cf. DN 16 at DN Il 127,2. More-
over, except for DA 2 at T I 18b5 (which refers to some sort of mushroom),
the other parallels do not report anything unusual about this meal, the point of
relating the episode instead being that one of the monks present commits a
theft (an event also known in the Theravada tradition; cf. the narration in Pj |1
159,20 in relation to Sn 83-90); cf. Sanskrit fragment 360 folio 187 V3, Wald-
schmidt 1950: 25, T 5at T 1 167c17, T 6 at T 1 183b5 (T 7 at T 1 197a29 does
not mention either the nature of the meal or the theft), and the Tibetan version,
Waldschmidt 1951: 257,31. On the Buddha's last meal cf., e.g., Waley 1931/
1932, Waldschmidt 1939/1967, Fa Chow 1942, Bareau 1968, Martini 1972,
Wasson and O'Flaherty 1982, Mettanando and von Hintiber 2000, An 2006,
and Strong 2012.

%9 SN 35.87 at SN 1V 60,1 and SA 1266 at T II 348a25; cf. above p. 264f.

7 Olivelle 1978: 20 explains that in the ancient Indian setting “suicide in the vari-
ous ascetic traditions ... has one characteristic in common. It is resorted to at



412 - Samyukta-agama Studies

that the examples | have been discussing in this and previous chap-
ters are of a special kind, different from the suicide of those who
are not fully awakened or else on the brink of such attainment.

Ancient Indian religious traditions did consider suicide appro-
priate in such circumstances,”* particularly famous in this respect
being the Jain tradition's advocating of a practice often referred to
as sallekhana, where the accomplished saint fasts to death.”

The Jain tradition sees the undertaking of such fasting to death
as quite different from ordinary suicide, which is in fact not al-
lowable.” The aspirant has to get permission for this undertaking
from his teacher, who needs to ascertain that the fast to death is
undertaken with the proper attitude. This proper attitude is de-
scribed in the Aydranga as requiring that the aspirant longs nei-
ther for life nor for death.” This is precisely the attitude that
Buddhist texts associate with an arahant.”

the end of a life of asceticism when the ascetic has already reached perfection.”
In the case of early Buddhism, as pointed out by Harran 1987: 129, "while
suicide ... may be appropriate for the person who is an arhat, one who has
attained enlightenment, it is still very much the exception to the rule.” Florida
1993: 41 explains the rationale behind this position to be that "since the body
is by nature mortal and corruptible it is only of instrumental value, there is no
absolute duty to hold on to it when it has lost its utility."

ncf, e.g., Kane 1941: 924-928 and 1953: 604-614, Filliozat 1967, Sircar 1971,
and Oberlies 2006, and on suicide as a form of threat to obtain some objective
Hopkins 1900.

2Cf, e.g., Tatia 1968, Tukol 1976, Caillat 1977, Settar 1990, Bronkhorst 1993/
2000: 31-36; and on suicide by Ajivikas cf. Basham 1951: 63f, 84-90, and
127-131.

"3 Cf. the contrast made in the Viyahapannatti 2.1, Lalwani 1973: 163f, between
the death of a fool by entering fire, taking poison, etc., and the death of the
wise by remaining motionless and refusing food. For a case study of a foolish
death by auto-cremation cf. Settar 1990: 81f.

™ A description of the preparation for fasting to death in the Ayarariga 1.7.8.4, Ja-
cobi 1882: 38,22, indicates: jiviyam na 'bhikamkhejja maranam no vi patthae,
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Strabo reports that Alexander the Great was able to witness an
auto-cremation, undertaken by the Indian Kalanos who had ac-
companied him during part of his journey.” Thus already in an-
cient times the Indian attitude to self-inflicted death had its im-
pact on a western audience. Behind this attitude stands to some
degree a different value system. 1677 The emphasis in the Indian
context is often not on valuing life as such,”” but rather on the
overarching importance of non-violence, ahimsa, in order to avoid
the karmic consequences that will be incurred when harming others.
As the case of the Jains shows, ahimsa was evidently not seen as
being in conflict with suicide by an advanced practitioner.”

duhato vi na sajjejja jivite marane taha; translated in Jacobi 1884/1996: 75 as
"he should not long for life nor wish for death, he should yearn after neither,
life or death.” Tukol 1976: 10 points out that wishing for death to occur more
quickly or else for it to come later are considered forms of transgression. Skoog
2003: 298 indicates that “sallekhana requires dispassion on the part of the per-
son who is allowed to engage in the process. Part of the screening process by
the religious supervisor involves deciding whether the practitioner is truly
ready to take on the long process of fasting to death.” Thus, as already noted
by de La Vallée Poussin 1922: 25, "while practising starvation, the Jain must
avoid any desire for death.”

8 Cf., e.g., the stanza attributed to Sariputta at Th 1002f: ngbhinandami mara-
nam nabhinandami jivitam, according to which he delighted neither in death
nor in life. This phrase occurs several times in the Theragatha collection, sug-
gesting that it conveys an attitude held in general esteem; cf., e.g., Th 196, Th
606, Th 654, and Th 685.

6 Geography of Strabo 15.1.68, Jones 1930: 118,3; cf. also Majumdar 1960: 187,
for a critical examination of this tale Fick 1938, and for a recent discussion of
Kalanos Halkias 2015.

" Pace Keown 1998/1999: 387, who affirms that "to choose death over life is to
affirm all that Buddhism regards as negative", it "is to negate in the most fun-
damental way the values and final goal of Buddhism".

"8 As noted by Young 1989: 88 it is quite telling that “a religion which has, as a
cardinal doctrine, ahimsa or non-injury to any living creature — including never
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This decisive difference explains how at least part of the early
Buddhist tradition could have had an approving attitude towards
the suicide of a fully accomplished one. As Schmithausen (2000:
36 and 38) sums up, "in contrast to ordinary living beings, saints
(i.e. fully liberated persons, arhats) do not regard their biological
life as something valuable", since for them "the ultimate value is
obviously not (biological) life but nirvana."

killing an insect intentionally or unintentionally — yet has as an ideal: reli-
gious, self-willed death." Skoog 2003: 298 explains the reasoning to be that
“sallekhana does not harm another being; in fact it can and should be con-
sidered a supreme act of nonviolence, as one is no longer harming another
being through the process of harvesting, storing, cooking, and consuming
food." Delhey 2006: 56f then concludes that “suicide does not fulfil all the re-
quirements that are needed to judge it in the same way as killing other living
beings™ as can be seen with the Jains, whose creed "combines a much stricter
interpretation of the doctrine of ahimsa [compared to the Buddhists] with a
remarkably positive attitude to a certain form of religious suicide: voluntary
fasting unto death." In the case of Buddhism, then, taking "a position accord-
ing to which life is considered as sacred and as a basic value in Buddhism is
not in accordance with most of the ways in which suicide is dealt with in Bud-
dhist texts". As pointed out by Kitagawa 1989: 29 "the 'dignity of life' has very
different implications for the Buddhist tradition than for the Western world."
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Introduction

In what follows | study the tale of the Buddha's sojourn in the
Heaven of the Thirty-three to teach his mother.* The account of the
Buddha's visit to the Heaven of the Thirty-three shows Sakka and
the whole celestial assembly as a pious gathering of respectful
Buddhist disciples. The main versions of this tale taken into ac-
count in my study are as follows: ?

« a discourse in the Samyukta-agama,’

« a version of the tale as part of a longer discourse in the Ekot-

'[al’ika-dgama,4
« Sanskrit fragments,®

* Originally published in 2012 under the title "Teaching the Abhidharma in the
Heaven of the Thirty-three, The Buddha and His Mother" in the Journal of the
Oxford Centre for Buddhist Studies, 2: 9-35.

1121 Another teaching given in the Heaven of the Thirty-three is reported in MN
134 at MN 111 200,12, in which case the parallels MA 166 at T1698¢20 and T
77 at T 1 886b12 speak of the Bamboo Grove at Rajagaha instead.

2118 Several other records of the Buddha's sojourn in the Heaven of the Thirty-
three are found elsewhere in the Chinese canon; cf., e.g., T 156 at T 111 136b17
to 137b10 and T 694 at T XVI 791b10 to 792c25 (for further references cf.
note 65 below); for a detailed survey of relevant texts from the Tibetan canon
cf. Skilling 2008.

% SA 506 at T IT 134a7 to 134¢23.

481 EA 36.5 at T 11 705b23 (the Buddha goes to the Heaven of the Thirty-three) to
707c4 (the Buddha has returned to Jambudipa); the section corresponding to SA
506 (which begins only at T 1l 706c18 with the four assemblies asking Maha-
moggallana to be their messenger) has been translated by Bareau 1997: 20-25.

5[ SHT V 1145, Sander and Waldschmidt 1985: 144, which describes groups
of devas proclaiming their status as stream-enterers; SHT V 1146 V1 to R1,
Sander and Waldschmidt 1985: 145, has preserved the final part of the dis-
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« a version of this episode in the Milasarvastivada Vinaya,’

« a tale in the Avadanasataka,” stemming from the same Miila-
sarvastivada tradition.?

» a detailed version of the tale in the Dhammapada commen-
tary;® in addition to which briefer versions can be found in the
commentary on the Suttanipata and in the Jataka collection,*

« another version as part of the Chinese counterpart to the Artha-
kavagga of the Suttanipata."* This Chinese counterpart to the
Asthakavagga differs from the Pali collection in so far as it ac-
companies its stanzas throughout with prose narrations.*? [13]

course with Mahamoggallana announcing the Buddha's impending return;
fragment Or 15009/49, Ye 2009: 125f, sets in towards the end of the episode
preserved in SHT V 1145 and then reports Mahamoggallana requesting that
the Buddha return and the Buddha's reply; SHT 111 835, Waldschmidt 1971:
56f, describes the Buddha's descent.

6101 T 1451 at T XXIV 346a14 to 347a18 and D 6 da 88a2 to 92a1 or Q 1035 ne
85a2 to 89a6.

"B The episode is part of tale 86, Speyer 1909/1970: 89,1 to 94,16; cf. also T
200 at T IV 247a1 to a8.

8 I Hartmann 1985. The Avadanasataka version is in fact fairly close to SA 506.

12 This is the Devorohagavatthu or alternatively the Yamakappatihariyavat-
thu, Dhp-a 14.2 at Dhp-a Ill 216,17 to 226,3; on Dhp-a in general cf. also
Appleton 2011.

014 pj 11 570,10 to 570,20 and Ja 483 at Ja IV 265,17 to 266,5; cf. also Vism
391,1 to 392,20.

11 51 The tale is part of the fourteenth discourse regarding the nun Uppalavanna,
T 198 at T IV 184c25 to 185c¢9, translated in Bapat 1950: 36—42.

1207 A comparable case is the Pali Udana collection, where the stanzas also
come together with prose, whereas other Udana collections consist only of
verse material (with the exception of one collection preserved in Chinese, T
212). For a more detailed discussion cf. below p. 463ff. The Chinese counter-
part to the A¢thakavagga and the Pali Udana collection appear to testify to the
same inclusion into a canonical text of material that would originally have
been of a more commentarial nature; on this phenomenon cf. below p. 441ff.
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Below I translate the Samyukta-agama version and then study
selected aspects of its presentation.

Translation
[Discourse to Sakka]™

Thus have | heard. At one time the Buddha was spending
the rains retreat in the Heaven of the Thirty-three on the Pan-
dukambala Rock,* not far from the Parichattaka, the Kovilara
Tree, teaching the Dharma to his mother and the devas of the
Thirty-three. At that time, the venerable Mahamoggallana was
spending the rains retreat at Savatthi in Jeta's Grove, Anatha-
pindika's Park.

Then [the members of] the four assemblies approached the
venerable Mahamoggallana, paid respects with their heads at
his feet, withdrew to sit to one side and said to the venerable
Mahamoggallana: "Do you know where the Blessed One is
spending the rains retreat?""™ (4

131221 The translated discourse is SA 506 at T Il 134a7 to 134¢23, for which Aka-
numa 1929/1990: 58 suggests the title 77 &, which | have followed; cf., how-
ever, also below note 21.

41281 A 506 at T 11 134a7 reads: B # 7. Judging from the corresponding
passage in the Avadanasataka, Speyer 1909/1970: 89,5: pandukambalasila-
yam parijatasya kovidarasya natidire (cf. also the Avadanakalpalata 14.1,
Das 1888: 431,7), the reference in SA 506 would be to the rock used as a throne
by Sakka, corresponding to the pandukambalasila mentioned in Ja IV 265,19
and Dhp-a Il 217,3. Various descriptions of what is presumably the same
place can be found in the parallels, cf., e.g., EA 36.5 at T II 705c1 (cf. also T
11 706c12), T 198 at T 1V 184c26, T 200 at T IV 247al, and the Milasarvasti-
vada Vinaya, T 1451 at T XXI1V 346a1 and D 6 da 88a2 or Q 1035 ne 85a3.

5249 EA 36.5 at T 11 705¢29 precedes this with the members of the four assemblies
enquiring from Ananda, who does not know where the Buddha is residing and
eventually directs them on to Anuruddha. Using his divine eye, Anuruddha is
still unable to discern the Buddha's whereabouts, as the Buddha has transformed
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The venerable Mahamoggallana replied: "l heard that the
Blessed One is spending the rains retreat in the Heaven of the
Thirty-three, on the Pandukambala Rock, not far from the
Parichattaka, the Kovilara Tree, teaching the Dharma to his
mother and the devas of the Thirty-three."

Then [the members of] the four assemblies, hearing what
the venerable Mahamoggallana had said, were delighted and
joyful. They all rose from their seats, paid respects, and left.

When the three months of the rains retreat were over, [the
members of] the four assemblies again approached the vener-
able Mahamoggallana, paid respects with their heads at his
feet, and withdrew to sit to one side. Then the venerable Ma-
hamoggallana taught the Dharma to [the members of] the four
assemblies in various ways, instructing, teaching, illuminating,
and delighting them. Having instructed, taught, illuminated,
and delighted them, he remained silent.

Then [the members of] the four assemblies rose from their
seats, paid respects with their heads [at his feet], and said to
the venerable Mahamoggallana: "Venerable Mahamoggallana,
please know that we have not seen the Blessed One for a long
time. We [members of the four] assemblies eagerly long to see
the Blessed One. Venerable Mahamoggallana, if it is not too

his body in such a way that he cannot be discovered. At the end of the three-
months period the Buddha stops this transformation of his body. Thereupon
Anuruddha is able to see him. He then recommends that the one to be sent to the
heaven should be Mahamoggallana. According to Pj II 570,11, however, the
Buddha had been asked to return by Anuruddha, whereas Ja IV 265,21 reports
that Mahamoggallana had come to tell the Buddha, as does Vism 391,20, after
indicating that Anuruddha had found out where the Buddha was. Dhp-a 111 218,9
begins with Mahamoggallana being asked about the Buddha's whereabouts.
Even though Mahamoggallana knows, he nevertheless directs the members of
the four assemblies to Anuruddha to find out where the Buddha is. Here, too, it
is eventually Mahamoggallana who approaches the Buddha.
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troublesome, we would wish that you approach the Heaven of
the Thirty-three on our behalf and enquire from the Blessed
One on behalf of all of us:

"'Do you have little disease and little trouble, are you
dwelling at ease and in peace?' Further tell the Blessed One:
'[The members of] the four assemblies of Jambudipa wish to
see the Blessed One,™ but they do not have the supernormal
power to ascend to the Heaven of the Thirty-three to pay their
respects to the Blessed One. The devas of the Thirty-three,
[however], do themselves have the supernormal power to
come down and be among human beings. We just wish for the
Blessed One to come back to Jambudipa, out of compassion.™

Then the venerable Mahamoggallana assented by remain-
ing silent. (134 Then [the members of] the four assemblies,
knowing that the venerable Mahamoggallana had assented by
remaining silent, all rose from their seats, paid respects, and left.

Then the venerable Mahamoggallana, knowing that [the
members of] the four assemblies had left, entered concentration,
an attainment of such a type that, just as a strong man bends or
stretches an arm, so in an instant he disappeared from Savatthi
and appeared in the Heaven of the Thirty-three, on the Pandu-
kambala Rock, not far from the Parichattaka, the Kovilara Tree.

At that time the Blessed One was teaching the Dharma to
the assembly in the Heaven of the Thirty-three, ;5 surrounded
by an innumerable retinue. Then the venerable Mahamoggal-
lana, seeing the Blessed One from afar, was thrilled with joy,
thinking: "Today the Blessed One is teaching the Dharma sur-
rounded by the great heavenly assembly, which is no different
from [him teaching] a gathering of the assemblies in Jambudipa."

16 1251 On the significance of the term Jambudipa/Jambudvipa cf. Wujastyk 2004.
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At that time the Blessed One, knowing the thought in the
mind of the venerable Mahamoggallana, said to the venerable
Mahamoggallana: "Mahamoggallana, it is not on their own
account [that they are gathered like this]. When | wish to teach
the Dharma to the devas, they come together. When | wish
them to leave, they leave. They come following my intention
and go following my intention."’

At that time the venerable Mahamoggallana paid respects
with his head at the Buddha's feet, withdrew to sit to one side,
and said to the Blessed One: "Various kinds of devas have
come together in this great assembly. Are there in this great
assembly of devas those who have earlier heard the Dharma
taught by the Buddha, the Blessed One, and attained perfect
confidence, who on the breaking up of the body, at death, have
come to be reborn here?"

The Buddha said to the venerable Mahamoggallana: "So it
is, so it is. Among the various devas that have come together
in this great assembly there are those who in their previous
lives heard the Dharma and attained perfect confidence in the
Buddha, the Dharma, and the community, who have accom-
plished noble morality and, on the breaking up of the body, at
death, have come to be reborn here."*®

Then Sakka, the king of devas, on seeing that the Blessed
One and the venerable Mahamoggallana had finished speaking
to each other in praise of the assembly of devas, said to the

Y1 EA 36.5 at T 1T 705¢27 attributes the fact that they act like this to the Bud-
dha's concentrative power.

18 271 No such indication is given in EA 36.5, which instead at T II 705c9 reports
that while being in the Heaven of the Thirty-three the Buddha had delivered a
gradual discourse culminating in the four truths, whereupon the devas attained
stream-entry. In this account they obviously had not already been stream-en-
terers in their former existence.
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venerable Mahamoggallana: "So it is, so it is, venerable Maha-
moggallana. All of the various [devas] that have gathered in this
assembly heard the right Dharma in their previous lives and at-
tained perfect confidence in the Buddha, the Dharma, and the
community, accomplished noble morality and, on the breaking
up of the body, at death, have come to be reborn here." ;1)

Then a certain monk,™ on seeing that the Blessed One, the
venerable Mahamoggallana, and Sakka, the king of devas, had
finished approving of each other, said to the venerable Maha-
moggallana: "So it is, so it is, venerable Mahamoggallana. All
of the various devas that have gathered here have heard the
right Dharma in their previous lives and attained perfect confi-
dence in the Buddha, the Dharma, and the community, accom-
plished noble morality and, on the breaking up of the body, at
death, have come to be reborn here."

Then a deva rose from its seat,” [134; arranged its garment
S0 as to bare the right shoulder, and with hands held together
[in respect] said to the Buddha: "Blessed One, | too accom-

191281 1t i unclear where this monk suddenly comes from, as so far only Maha-
moggallana has ascended to the Heaven of the Thirty-three. Another discourse
dedicated to the Buddha's mother, however, begins by indicating that the
Buddha dwelled in the Heaven of the Thirty-three in the company of 1250
monks; cf. T 383 at T XII 1005a7: Ei kLR —T —H AT+ A and the
discussion in Durt 2007: 255. Similarly, another version of the present episode
speaks of an innumerably great community of monks being together with the
Buddha (and a similarly innumerable number of bodhisattvas) in the Heaven of
the Thirty-three, T 694 at T XV 790a16: Eiff: & A Lh 5.

0121 SA 506 at T II 134c1 at this point refers to F&F-, corresponding to deva-
putta. Childers 1875/1993: 115 s.v. devaputto explains that "devaputto ...
means simply a male deva"; cf. also Bodhi 2000: 384 note 141, who explains
that "devaputta means literally 'son of the devas', but since devas are depicted
as arising ... by way of spontaneous birth", a literal translation would not be
appropriate; cf. also the discussion in Choong 2011: 66f.
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plished perfect confidence in the Buddha and therefore came
to be reborn here."”

Another deva said: "l attained perfect confidence in the
Dharma." Some said they attained perfect confidence in the
community and some said they accomplished noble morality,
therefore coming to be reborn here. Like this, innumerable
thousands of devas declared before the Buddha that they had
attained the condition of stream-entry. They all then disap-
peared from before the Buddha and were no longer seen.

Then the venerable Mahamoggallana, soon after knowing
that the heavenly assembly had left, rose from his seat, ar-
ranged his robes so as to bare the right shoulder, and said to
the Buddha: "Blessed One, [the members of] the four assem-
blies of Jambudipa pay respects with their heads at the feet of
the Blessed One and enquire from the Blessed One:

"'Do you have little disease and little trouble, are you dwell-
ing at ease and in peace?' [The members of] the four assemblies
cherish the wish to see the Blessed One. They say to the Blessed
One: 'We humans do not have the supernormal power to ascend
to the Heaven of the Thirty-three to pay our respects to the
Blessed One. However, the devas have great might and power,
n7) they are all able to come down to Jambudipa. We only wish
for the Blessed One to come back to Jambudipa, out of com-
passion for [the members of] the four assemblies.™

The Buddha said to Mahamoggallana: "You can return and
tell the people of Jambudipa: 'After seven days the Blessed
One shall come back from the Heaven of the Thirty-three to
the city of Sankassa in Jambudipa, outside the outer gate at the
foot of the Udumbara tree.™

The venerable Mahamoggallana received the Blessed One's
instruction and entered concentration so that, just as a strong
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[man] bends or stretches an arm, in an instant he disappeared
from the Heaven of the Thirty-three and arrived in Jambudipa.

He said to [the members of] the four assemblies: "People,
you should know that after seven days the Blessed One will
come from the Heaven of the Thirty-three to the city of San-
kassa in Jambudipa, outside of the outer gate at the foot of the
Udumbara tree."

As scheduled, on the seventh day the Blessed One came
down from the Heaven of the Thirty-three to the city of San-
kassa in Jambudipa, to the foot of the Udumbara tree. Devas,
nagas, yakkhas, up to Brahma devas, all followed him down.
At that time, this gathering was given a name. The name was
'the place where the devas descended'.”*

Study

Comparing the various versions of the above tale, it is note-
worthy that in the Samyukta-agama discourse this episode occurs
on its own, whereas in the other versions it comes embedded in a
wider narrative. Moreover, the depiction of the Buddha's descent
is rather brief, compared to the other versions. All we are told is
that the Buddha came down as previously announced and that
various celestial beings came down with him.?

In most of the other versions, the Buddha's descent is depicted
with considerable detail, often with precise indications about the

2139 The ending of the discourse is somewhat abrupt, without the standard con-
clusion that reports the monks' delight in what the Buddha had taught them.
The title given at the end of SA 506 is reminiscent of the Devavatara-sitra
mentioned in the *Karmavibhazgopadesa, Lévi 1932: 159,18.

2B The Avadanasataka, Speyer 1909/1970: 94,15, and T 156 at T 11l 137b4
are similar to SA 506, in as much as their report of the Buddha's descent does
not give any reference to a path or a flight of stairs he used to return to Jambu-
dipa.
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manner in which he traversed the distance between heaven and
earth, a description that then leads on to further narratives. Three
stairs had been built for his descent by the devas, r1g) SO that the
Buddha could use the middle flight of stairs, being flanked by
Brahma and Sakka on each side.

The Buddha's Descent

Out of the various scenes depicted in this tale, the Buddha's de-
scent back to the human realm, accompanied by Brahma and Sak-
ka, has become one of the favourite motifs of Indian iconography,*
with early specimens extant already from the aniconic period. (1

2332 The construction of three stairs is mentioned in T 198 at T IV 185¢2: {# /L
{EZPE, in T 200 at T IV 247a5: B fiis(E=#EHE, in T 694 at T XVI
792b18: {E=IEEERE, in T 1451 at T XXIV 347al: {E= E%& and D 6 da
91b2 or Q 1035 ne 88h5: skas gsum sprul, and in Dhp-a 111 225,3: tini sopana-
ni mapesi; cf. also Ja IV 266,1 and Vism 392,2. Stairs are also mentioned in a
version of the Buddha's descent from the Heaven of the Thirty-three in frag-
ment SHT 111 835, Waldschmidt 1971: 56f, as well as in The Book of Zambas-
ta, 23.142, Emmerick 1968: 360. EA 36.5 at T II 707a28, however, speaks of
the construction of three paths, {£=7E1, with a variant reading of similar
meaning as {E ={Kik%. Bareau 1997: 22 note 18 takes this to reflect an earlier
stage in the description of the Buddha's descent, suggesting that "on peut sup-
poser que cette version a conservé ici un élément du récit primitif, I'escalier
étant une précision destinée a rendre la construction en question plus prodi-
gieuse et plus conforme a la solennité de I'événement comme a la souveraineté
spirituelle du Bienheureux.” Yet, in view of the fact that T 200 and T 694 also
employ the expression "path", which then does refer to stairs, the reference in
EA 36.5 could be a corruption of a similar reference and need not be testifying
to an early stage in the evolution of the Buddha's descent. On a depiction of
the descent scene in which the Buddha uses a tree ladder instead cf. Allinger
1999: 328.

2419 Foycher 1905: 537 comments that “le fait le plus important dans I'imagina-
tion populaire n'était ni son ascension, que I'on ne voit nulle part, ni méme son
séjour, qui manque de pittoresque, mais bien sa 'descente’ sur la terre."
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One example is a Bharhut relief which depicts the Buddha's
descent from the Heaven of the Thirty-three.” At the centre a
triple flight of stairs reaches down from heaven, with footsteps of
the Buddha depicted on the first and last step of the middle, wider
flight of stairs. Above, flying devas carry flowers. The area to the
side and below is packed with the expectant crowd that has gath-
ered to welcome the Buddha's return. A tree with a seat stands be-
side the stairs, as if ready to receive the Buddha for the teaching
to be given to the assembled crowd.?

Allinger (2010: 3) notes that "early Indian depictions — all
those preserved are reliefs — almost always show three flights of
steps ... in aniconic depictions the stairways are void of figures,
while in iconic depictions they are occasionally replaced with a
single flight.”

Now in the context of the above aniconic portrayal of the Bud-
dha's descent, a flight of stairs is an obvious requirement for the
whole image to work.?” Without some visible evidence of a path

% 1201 ¢f. pelow p. 595, Coomaraswamy 1956 plate XI figure 31 middle section;
cf. also Cunningham 1879 plate XVII middle section. For a survey of early
representations of the same scene cf., e.g., Fabri 1930: 289, Lamotte 1958/
1988: 339, Schlingloff 2000: 478f, and Skilling 2008: 42. An aniconic depic-
tion of the Buddha's descent occurs also among the recent Kanaganahalli dis-
coveries; on the significance of which cf. Zin 2011. The relief is about two
metres in height and shows a single flight of stairs, the lowest of which carries
the Buddha's footprints; cf. plate 103 in Poonacha 2011: 4009.

26 1211 gehlingloff 2000: 481 confirms that the stone seat under the fig tree is a
pictorial reference to the Buddha's preaching after his return to earth, "auf die
Predigt des Buddha nach seinem Herabstieg zur Erde wird durch einen Stein-
sitz unter einem Feigenbaum hingewiesen." The depiction of a fig tree would
fit the reference to an udumbara tree in SA 506 at T 1T 134c16.

271133 gtrong 2010: 976f suggests that “in an ‘aniconic' context, a ladder may
have simply been a convenient way of representing vertical movement, and
once the tradition was established, it was kept even after the appearance of the
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or a flight of stairs it would be difficult to express the idea of a des-
cent as long as the one who descends cannot be portrayed. Thus the
depiction of stairs would have had a symbolic function.?® [19]

However, in the Bharhut relief the stairs already acquire a lit-
eral nuance, given that the Buddha's footprints are explicitly de-
picted. No doubt the artist(s) intended to portray real stairs that
the Buddha actually walked down. The pilgrims Faxian ((£8H)
and Xuanzang (Z#%) in fact describe the remains of the stairs
that were believed to have been used by the Buddha on this occa-
sion.”

That the stairs were understood literally is also evident from
textual accounts. Notably, several of these textual accounts strug-
gle with the contrast between the ease with which the Buddha and
subsequently Mahamoggallana ascend to the Heaven of the Thirty-
three, and the circumstance that the Buddha does not use the same
method on descending.®

Buddha image." He adds that the function of the stairs could also have been to
represent a "'levelling of the field' between humans and deities and the Bud-
dha". | doubt that a levelling of the field between men and devas would have
caused the invention of the stair motif in the first place and | also doubt that
the point would be to place the Buddha at the level of other humans. As far as
I can see the main thrust of the whole story is rather elevating the Buddha to a
level superior even to the highest devas. In other words, any levelling of devas
and men is simply a by-product of the elevation of the Buddha.

2 1341 On the symbolism of stairs in general cf., e.g., Guénon 1962: 244-247.

2 131 paxian (A5H) reports that the three stairs had mostly disappeared into the
ground, T 2085 at T LI 859c¢19, but the last seven steps were still visible, around
which a monastery was constructed. Xuanzang (Z:2£) then refers to the monas-
tery which has the triple stairs in its precincts, T 2087 at T LI 893a24.

0 [36] Expressed in terms of the Bharhut relief below p. 595, the mode of loco-
motion by way of stairs, indicated with the Buddha's footsteps, contrasts with
the ease with which the devas fly around freely on both sides of the stairs. This
contrast might explain the need to depict stairs being used by Brahma and Sakka
as well, whom several texts and iconographic presentations then show to be at-
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The contrast between the Buddha's ability to move around
freely in heavenly realms due to his supernatural powers and the
construction of stairs for him to descend to Jambudipa becomes
evident in the version of the present episode found in the Chinese
counterpart to the Asshakavagga. The narration reports that, just
before his descent, the Buddha tours the different heavens by em-
ploying his usual form of locomotion by mental power, illustrated
with the standard simile of someone who bends or stretches an
arm.* Yet, he does not use the same for the last leg of his journey
back to earth.

The Ekottarika-agama explicitly tackles this issue. It reports
Sakka's instruction that stairs should be constructed so that the
Buddha does not need to employ supernormal powers to arrive at
Jambudipa.32 [20]

tending on the Buddha, equipped with an umbrella and a fly whisk respec-
tively; their attendant status is reflected in the Bharhut relief in the smallness
of their rows of stairs, compared to the middle row used by the Buddha. The
pictorial reference to Brahma and Sakka clarifies that it is a matter of con-
scious choice that steps are being used. Strong 2010: 970 formulates the puz-
zling aspect of the textual accounts in this manner: "why does the Buddha ...
need (or appear to need) a set of stairs to come down again to earth? Why
does he not just fly or float down?" The assumption by Karetzky 1992: 179
that, using the staircase, "the Buddha both ascends to heaven to preach ... and
descends to earth™ does not appear to be supported by the textual and icono-
graphic sources. Instead, as far as | am able to ascertain, in the extant sources
stairs appear only in relation to his descent, not in relation to his ascent.

SLBT T 108 at T IV 185b21: 411774 @ EA.

2138 EA 36.5 at T 11 707a28: "see to it that the Tathagata does not need super-
natural powers to reach Jambudipa", #4012 A F 1 & 22 %3tk the assump-
tion by Teiser 1988: 139 that the Buddha "has given up the 'spiritual feet'
(shen-tsu) that allow him to fly" seems to be based on a misunderstanding of
this passage. Bareau 1997: 22f translates the same as "car je considere que le
Tathagata ne (doit) pas utiliser ses bases de pouvoirs surnaturels (rddhipada)
pour arriver sur la terre du Jambudipa", to which he adds in note 19 that "ap-
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The Milasarvastivada Vinaya, which also reports some inter-
celestial travels by the Buddha just before his descent, turns to
this problem in an even more explicit manner. It reports Sakka
asking the Buddha if he wishes to descend to Jambudipa by su-
pernatural power or on foot.** The Buddha opts for going on foot,
whereon Sakka gets three flights of stairs made.

The Mulasarvastivada Vinaya continues with the Buddha re-
flecting that some non-Buddhists might misinterpret this, thinking
that due to arousing attachment while being in the Heaven of the
Thirty-three the Buddha has lost his ability to use his supernatural
powers. In order to forestall such ideas, the Buddha then decides
to descend half the way to Jambudipa by supernatural power and
the other half on foot.** Evidently tradition felt that the Buddha's
descent from heaven by way of stairs required an explanation.

Now the idea of employing stairs would have occurred origi-
nally when representing the Buddha's descent in art, where at
least in aniconic depiction such a motif arises naturally.*> How-
ever, the same is not the case for texts. In fact the above passages
make it clear that in textual accounts the motif of the stairs was
felt as something of a misfit, making it highly improbable that the
idea of stairs could have come from a textual source. Instead, it
would have originally arisen as a symbol in an aniconic context

paremment, les dieux veulent épargner au Buddha la peine de se servir de ses
propres moyens surhumains. Ils veulent ainsi I'nonorer et montrer qu'ils sont
ses serviteurs, donc ses inférieurs."

339 T 1451 at T XXIV 346c28: B fEuE g and D 6 da 91b1 or Q
1035 ne 88b4: ci rdzu ‘phrul gyis "bab bam ’on te zhabs kyis gshegs?

34101 T 1451 at T XXIV 347a10: 455 AL LUHBEE B B S 1EHES M and D
6 da 91b6 or Q 1035 ne 89a2: de nas bcom ldan ’das bar bar ni zhabs kyis bar
bar ni rdzu ‘phrul gyis so.

3 41 Foycher 1949: 276f suggests that the artist(s) may have taken a hint from
earthen ramps found in the area; cf. also Lamotte 1958/1988: 340.
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and was subsequently taken literally. In other words, it seems to
me that we have here an instance of cross-fertilization between
text and art, where an already existing tale is concretized in art,
and this in turn influences textual accounts.®

If this should be correct, then those texts that have incorpo-
rated a description of stairs would be later than those which do
not have any such reference. In the case of the two Agama dis-
courses that portray the Buddha's sojourn in the Heaven of the
Thirty-three, the Ekottarika-agama version does in fact show ad-
ditional features of lateness, besides its description of the three
paths by which the Buddha descended.

It also reports that the sadness caused by the Buddha's absence
led to the construction of Buddha statues, a story that would have
come into being only once the iconic phase of Buddhist art had
begun. Thus it seems safe to assume that the Ekottarika-agama
version reflects the influence of later elements,® whereas the
Samyukta-agama discourse translated above appears to testify to
an earlier stage in the narrative development of this episode.*

Hence a study of the tale in the form preserved in the Samyuk-
ta-agama might give us a glimpse of the main functions of the
tale at an early stage in its development.

% For a discussion of a comparable instance in relation to the narrative and artis-
tic depiction of the conception of the future Buddha cf. Foucher 1949: 38.

871421 7in 2006a: 344 notes another case of art apparently influencing a narration in
the Ekottarika-dgama, where a reference in EA 42.3 at T II 749a24 to a large
square stone, -k /544, the Buddha is on record for having miraculously removed
"may well have been inspired by the reliefs" that depict this stone as square.

%8 131 This is significant in so far as the Ekottarika-@gama translation was produced
fifty years earlier than the translation of the Samyukta-agama. Clearly, the time
of translation does not necessarily reflect the date of closure of a text; cf. in more
detail Analayo 2012f.
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The Buddha's Sojourn in Heaven

The central function of the tale appears to be to portray ancient
Indian gods acting in a way that is subservient to the Buddha and
endorses his teaching. The tendency to 'elevate' the Buddha is in
fact quite evident in the present tale, where he ‘ascends' to heaven.

The request of the four assemblies for the Buddha to come
back, complaining that humans do not have the ability of devas to
travel between realms, further emphasizes the difference between
the abilities of average humans and those of the devas. In view of
such superiority of the devas, it is only natural that the four as-
semblies are delighted to know that the Buddha is spending the
rainy-season in such a superior realm, that he has quite literally
gone to heaven.

On arrival in heaven Mahamoggallana then realizes that the
Buddha teaches the devas in just the same way as he would teach
in Jambudipa. That is, from the lofty perspective of the Buddha as
a teacher, devas and men are similar. This elevates him all the
more above them. In fact his role as a teacher of men and devas
alike is one of the epithets in the standard descriptions of recollec-
tion of the Buddha,* [, confirming that tradition considered this
to be one of the Buddha's particularly inspiring qualities.

The Buddha then tops this observation by indicating that the
denizens of the Heaven of the Thirty-three come when he wants
them to come and go when he wants them to go. This would also
include Sakka, whom the discourse shows to have been present
on this occasion. The ancient Indian warrior god has thus been
subdued to such an extent that, at a mere thought of the Buddha,
he obligingly comes and goes, almost like a string puppet.

9141 cf e.g., AN 3.70 at AN | 207,5 and two of its parallels, MA 202 at T I
771a28 and T 87 at T 1 911b15.



Devorohapavatthu (Dhp-a 14.2) - 431

Thus a central motif of the present narration appears to be the
arousing of reverence for the Buddha's supremacy. A succinct
pictorial presentation of this motif can be found in an aniconic
presentation of the Buddha's descent, found in Mathura, where the
only person depicted worships the middle row of the three rows
of stairs (the one by which the Buddha descends).*

Following such clear indications of the Buddha's supremacy,
the Samyukta-agama discourse turns to providing a celestial en-
dorsement for the Buddha's teaching. After Mahamoggallana's en-
quiry the audience of the tale learns that the reason why these de-
vas have been reborn in the Heaven of the Thirty-three is that they
had earlier been disciples of the Buddha and had attained stream-
entry. Lest there be any doubt about this, the same indication is
repeated by Sakka and others, a repetition that in an oral setting
would not have failed to impress the central message on the audi-
ence. In short, being a disciple of the Buddha can lead to rebirth
in the Heaven of the Thirty-three (if not higher). This serves to
replace whatever means contemporary Indian society may have
considered effective for accomplishing the aim of rebirth in the
Heaven of the Thirty-three.

The Buddha's Filial Piety

Besides these aspects of inclusivism,** however, there is still
another intriguing feature in the above narration that deserves
closer inspection. The Samyukta-dgama discourse begins by indi-
cating that the Buddha was teaching the Dharma to his mother
and to the devas in the Heaven of the Thirty-three. So in addition
to the tendency to elevate the Buddha's status by presenting him
as a teacher of devas, another important function of the above tale

40 81 joshi: 2004 plate 28.
411 On inclusivism cf. Analayo 2011a.
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is related to the theme of filial piety. In fact the version of the pre-
sent episode in the Chinese counterpart to the Asthakavagga ex-
plicitly indicates that the Buddha had gone to spend the rainy-sea-
son in the Heaven of the Thirty-three after recollecting the suffer-
ing his mother had during her pregnancy, ,3 wherefore he wished
to stay there to teach her.*

The Ekottarika-agama further dramatizes this element, as it be-
gins by reporting that Sakka visits the Buddha and reminds him of
the five actions that, according to tradition, all Buddhas need to
accomplish, one of which is to deliver his parents. This clear hint is
then followed by an indication that the Buddha's mother is now in
the Heaven of the Thirty-three and wishes to hear the Dharma.*®

Epigraphic records indicate that the concept of filial piety was
of considerable relevance for Indian Buddhists,** an indication
that finds further support in several early discourses.” Hence to
accord importance to this notion need not be seen as representing
the influence of Chinese thought on the present discourse,* but
could well have been an element already present in the Indic
original on which the translation of the Samyukta-adgama was
based. Nevertheless, a Chinese audience would certainly have
been very receptive to this message,*’ which would account for
the popularity of this episode in Chinese sources.

211 T 108 at T IV 185a7: S RFESHTEI L, H R 304

B I EA 36.5 at T 11 703b20: SHUISREHE= =K, AISRE.

#1481 5chopen 1984/1997.

% 149 strong 1983 and Guang Xing 2005.

4 159 pace Faure 1998: 24, who reasons that "the apparent lack of filial piety of
the Buddha raised serious issues. In response to this criticism, Chinese Bud-
dhists worked hard to assert a typically Buddhist form of filial piety: the Bud-
dha even went to heaven, we are told, to preach the Dharma to his mother."

4751 A Durt 1994: 53 comments, in an ancient Chinese setting one may well
imagine "how compelling must have been the beautiful myth of the apparition
of the Buddha to his mother"; cf. also Cole 1998: 64—68.
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Regarding the notion that the Buddha settled his debt of filial
duty to his mother by ascending to heaven to teach her, it is not
entirely clear why she could not just come down to Jambudipa to
listen to any of his talks, as according to the texts is customary for
others who dwell in heaven. Be that as it may, this motif is related
to the well-known notion that she passed away soon after giving
birth.*®

The mother's early death appears to have been such a generally
accepted detail of the Buddha's biography that the Mahapadana-
sutta and its Sanskrit parallel consider it to be a rule that seven days
after giving birth to a future Buddha the mother will pass away.*
According to the Mahavastu and the Pali commentarial tradition,
before taking birth Gautama bodhisattva had in fact ascertained that
his mother would survive his birth only seven days.” ;4

A problem with this notion, as pointed out by Bareau (1974:
249), is that elsewhere the discourses record that the bodhisattva's
mother cried when he went forth.>* If his mother had already

48 521 The reasons various traditions adduce for her early death are that a) it had
to happen, b) the womb that had given birth to the bodhisattva needed to re-
main pure and c) she would have died of a broken heart had she been still
alive at the time of his going forth; for a more detailed discussion cf., e.g.,
Foucher 1949: 66f, Rahula 1978: 201f, Obeyesekere 1997: 475, Talim 2009:
168, and Ohnuma 2012: 79-82.

8 DN 14 at DN 11 14,3 and the Mahavadana-sitra fragment 360 folio 129
V3, Waldschmidt 1953: 21. Windisch 1908: 139 argues that the formation of
this rule makes it probable that a kernel of historical truth could be found in
the report that the Buddha's mother passed away soon after giving birth.

50 541 Senart 1890: 3,18 and Ps IV 173,12.

LIS DN 4 at DN 1 115,17, DN 5 at DN | 131,29, MN 26 at MN | 163,29, MN
36 at MN 1 240,26, MN 85 at MN 11 93,19, MN 95 at MN 11 166,30, and MN
100 at MN 1l 212,1 describe that the bodhisattva went forth even though his
"mother and father were weeping with tearful faces", matapitunnam assumu-
khanam rudantanam. The same is recorded in DA 22 at T 1 95b19 and DA 23
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passed away seven days after his birth, she would stand little
chance of being present and weeping when her son had grown up
and decided to leave the household life. According to the Maha-
vastu, the bodhisattva's father even warned his son that his mother
would die of grief if he were to go forth.** Judging from these ac-
counts, it seems at first sight that the bodhisattva's mother was
still alive at the time when her son went forth.>

A closer examination of other passages in the Mahavastu sug-
gests an alternative explanation. The Mahavastu describes how,
on the night of his going forth, the bodhisattva tells his attendant
Chandaka to return to Kapilavastu and convey his regards to his
father, to Mahaprajapati Gautami, and to his other kinsmen.>*
Mahaprajapati Gautami was the Buddha's aunt and, according to
the traditional account, had acted as his foster mother after his
real mother had passed away.™ In reply to the bodhisattva's re-

at T 1 98220 (parallels to DN 4 and DN 5): "the father and mother wept", ¢}

.. 3831, and in MA 204 at T I 776b3 (parallel to MN 26): "the father and
mother cried”, {CRHREEE, a circumstance also reported in the Dharmaguptaka
Vinaya, T 1428 at T XXII 779c15, and in the Mahavastu, Senart 1890: 68,20
and 117,19.

52 561 senart 1890: 140,8: matd caham ... marapam nigacchet, "[your] mother
and I will die".

58 571 Bareau 1974: 250 concludes that perhaps the bodhisattva's mother "a ef-
fectivement assisté au départ de son fils pour la vie ascétique et qu'elle est
morte quelque temps plus tard, pendant que I'ascéte Gautama recherchait la
Voie de la Délivrance, avant qu'il ne revint.”

5 %81 Senart 1890: 165,1: pitus ca Suddhodanasya samdisati mahaprajapatiye
gautamiye sarvasya ca jiativargasya.

% B9 This is reported, for example, in the canonical versions of the account of
the founding of the order of nuns; cf. the Dharmaguptaka Vinaya, T 1428 at T
XXII 923a7, the Mahasanghika Vinaya, Roth 1970: 14,9, the Mahisasaka
Vinaya, T 1421 at T XXII 185c11, the Mulasarvastivada Vinaya, T 1451 at T
XXIV 350c20, a Sarvastivada discourse (the episode is not given in full in the
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quest to give greetings to his father and fostermother, [,5; Chan-
daka asks the bodhisattva if he does not feel any yearning for his
"mother" and father.>® The context makes it clear that Chandaka's
reference to the bodhisattva's "mother" does not mean his actual
mother, but his fostermother. In fact, when conveying these greet-
ings Chandaka does not speak of the bodhisattva's mother, but
instead of his aunt Mahaprajapati Gautami.”” Thus in the Maha-
vastu the expression "mother” refers to the bodhisattva's foster
mother.>®

Similarly, the reference to the bodhisattva's mother in the dis-
courses that report his going forth could be to his aunt and foster
mother, not his real mother. On this assumption, it would not
have been the bodhisattva's actual mother who cried when he
went forth, but rather his foster mother.” The Mahavastu in fact
reports that, when the bodhisattva went forth, Mahaprajapati Gau-
tami cried so much that her eyes were affected.*

However, Bareau (1974: 209) points out still another problem
with the description of the early death of the Buddha's mother in
the Pali discourses. The problem is that the Pali discourses report

corresponding Vinaya, T 1435 at T XXIII 291a1), MA 116 at T I 605¢13, and
the Theravada Vinaya, Vin 11 254,38 (cf. also AN 8.51 at AN IV 276,17).

56 1691 Senart 1890: 165,3: maruh pituk na utkanthitam sya te.

57161 Senart 1890: 189,13: pitaram ... matusvasaye pi sarvasya jiativargasya.

58 1621 Similarly in the Gotami-apadana 17.31, Ap Il 532,1, Gotami addresses the
Buddha saying that she is his mother, aham sugata te mata. According to
Dash 2008: 154, it is a general pattern that "whenever the mother of the Bud-
dha is mentioned, mostly it points to Mahapajapati ... Mahapajapati was re-
vered and accepted as the mother of the Buddha more than Mahamaya by the
text compilers, commentators and translators."

59 1631 Oldenberg 1881/1961: 366 note 49 has already come to the same conclusion.

60 1641 Senart 1897: 116,7; cf. also T 190 at T I11 909¢28. According to the Karma-
vibharnga, Kudo 2004: 118,4 and 119,4, however, it had been the bodhisattva's
father whose eyes were affected by sorrowing over the going forth of his son.
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that the bodhisattva's mother was reborn in Tusita Heaven.”* This
does not fit too well with the different versions of the tale of the
Buddha's visit, including the Pali commentarial tradition, which
agree that she was rather staying in the Heaven of the Thirty-three.

According to early Buddhist cosmology, the devas of the Tu-
sita realm are long-lived and even a short fraction of time spent in
Tusita heaven equals long time periods on earth.®® Thus it would
not be possible to assume that behind this inconsistency stands
the idea that the bodhisattva's mother arose first in Tusita and
then, ¢ still during the lifetime of the Buddha, passed away from
there to arise in the inferior Heaven of the Thirty-three. Had she
been living in Tusita at the time the Buddha decided to visit her,
however, it would certainly have been more natural for him to be
depicted as going directly to that realm, instead of approaching
the Heaven of the Thirty-three.

The Mahapadana-sutta indicates that from the perspective of
the Theravada tradition it is a rule that the mother of a Buddha

611651 MIN 123 at MN 11 122,2: bodhisattamata kalam karoti, tusitam kayam (S%:
tusitakayam) uppajjati ti (B, C°, and S%: upapajjati ti); cf. also Ud 5.2 at Ud
48,6.

62 [66] AN 3.70 at AN | 214,3 and its parallels MA 202 at T I 772¢9, T 87 at T |
911c27, and SA 861 at T II 219b5 indicate that the lifespan of beings in the
Tusita realm lasts for four thousand years, and a single day of these Tusita
type of years corresponds to four hundred years on earth, a relationship de-
scribed similarly in the Ayuhparyanta-siitra, Matsumura 1989: 80,25 (Skt.)
and 94,29 (Tib.), with the Chinese parallel in T 759 at T XVII 602c14. Ac-
cording to Ps V 7,8, seven years had passed since his awakening when the
Buddha went to the Heaven of the Thirty-three and taught the Abhidharma to
his mother. Mochizuki 1940: 35 indicates that other sources agree that the
Buddha spent his seventh rains retreat in the Heaven of the Thirty-three; cf.
also Skilling 2008: 38. From the viewpoint of tradition, by the time of the
Buddha's visit to the Heaven of the Thirty-three only a tiny fraction of a single
day in Tusita had passed since Maya had been reborn there.
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arises in Tusita after she dies.® According to its Sanskrit counter-
part, however, the mother of a Buddha will be reborn in the Heav-
en of the Thirty-three.® The Lalitavistara and several Chinese
sources similarly indicate that the mother of Gautama Buddha
was reborn in the Heaven of the Thirty-three.® Thus the problem
with the Buddha's visit to his mother in the Heaven of the Thirty-
three, although she had not been reborn in this realm, applies
mainly to the Theravada tradition.®®

631678l DN 14 at DN 11 14,4: bodhisattamata kalam karoti, tusitam kayam uppaj-
jati (B, C®and S®: upapajjati), ayam ettha dhammata.

841571 prahavadana-siirra fragment 360 folio 129 V3, Waldschmidt 1953: 21:
[m]atfa] ja[nejtrt kalagata ... tridase (d)evanikaye u(papanna). Monier-Wil-
liams 1899/1999: 458 s.v. tridasa explains that the term is used in relation to
devas as a "round number for 3 x 11"

851681 That the Buddha's mother was reborn in the Heaven of the Thirty-three is
reported in the Lalitavistara, Lefmann 1902: 98,4, T 156 at T Ill 136c26
(although interestingly with a variant reading referring to Tusita, ¥13%), T 529
at T XIV 805219, T 643 at T XV 677a28, T 1753 at T XXXVII 259c¢8, T 2037
at XLIX 898h25, and T 2041 at T L 90a20. Notably, a reference in EA 36.5 at
T 11 708b21 to the Buddha's return after teaching the devas and his mother re-
ports that he arrived from Tusita, {£52i7KZR T, with a variant reading that
speaks of the Heaven of the Thirty-three, {&[JJFKZE R, which Deeg 2005:
269 note 1328 considers to be the preferable reading. That the Buddha re-
turned from Tusita is also reported in the Pratimalaksana, Banerjea 1933: 9,1,
a text in which the Buddha gives details as to how a statue of himself should
be constructed.

86 1% Tysita would seem to be a more natural choice for allocating the rebirth of
the Buddha's mother, since the Heaven of the Thirty-three often carries asso-
ciations of sensual pleasure in early Buddhist thought. In view of the nuance
of purity associated with the motif of her early death (cf. above note 48), it
would be preferable for her rebirth to be taking place in a realm that does not
evoke associations of Sakka sporting with his celestial damsels, as, e.g., re-
ported in SA 505 at T II 133c2; cf. also MN 37 at MN | 252,17 and above p.
95 note 15.
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The Buddha's Teaching of the Abhidharma

The Atthasalini confirms that it was indeed in the Heaven of
the Thirty-three that the Buddha visited his mother, 7 which he
did in order to teach her the Abhidharma.®’

According to the Ceylonese chronicles, Buddhaghosa wrote
the Atthasalint while he was still in India, before going to Sri
Lanka.®® This gives the impression that the Atthasalini's attempt
to authenticate the Abhidharma by presenting it as a teaching
delivered by the Buddha to his mother may have availed itself of
an Indian tradition according to which the Buddha's mother had
been reborn in the Heaven of the Thirty-three. Otherwise there
would be little reason for the Atthasalini to locate the Buddha's
mother in a realm where according to the discourses of the Thera-
vada tradition she had not been reborn.

Now according to a range of sources the Buddha taught his
mother in the Heaven of the Thirty-three the discourses, or the
Dharma, but not the Abhidharma.®® In other words, the idea of

71 As 1.4: vasanto tidasalaye. Pe Maung Tin 1976: 1 note 2 explains that
tidasa, "thirty", is a frequent substitution in verse for tavatimsa; cf. also Hal-
dar 1977: 24 and, for other instances, e.g., SN 1.11 at SN | 5,ult., SN 9.6 at SN
1200,18, SN 9.18 at SN | 234,21+24, Thi 121, and Thi 181.

88 1 Mhy 37.225; cf. also Rhys Davids 1900/1922: xxvii, Malalasekera 1928/
1994: 98, Bechert 1955: 355, Law 1973: 407, and Norman 1978: 42. Pind 1992:
136f, however, argues against attributing this work to Buddhaghosa; for a criti-
cal review of arguments raised by Bapat and VVadekar 1942: xxxvff against iden-
tifying Buddhaghosa as the author of the Arthasalini cf. Hayashi 1999.

8 ['2 A digital search of the CBETA edition (stopping at volume XXV in order
to avoid unduly inflating this footnote) shows that the Buddha visited his
mother to teach her the discourses, §74%, according to T 198 at T IV 184c26
and T 529 at T XIV 805a19. He taught her the Dharma and the discourses, &7
7EZK, according to T 156 at T 111 136¢26, T 383 at T XI1 1013b6, and T 441 at
T XIV 224c22. He taught her the Dharma, :5;%, according to T 159 at T 111
294a28, T 192 at T IV 39c24 (cf. also T 193 at T IV 86¢23), T 197 at T IV
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employing the tale of the Buddha's visit to his mother as an au-
thentication of the Abhidharma appears to be a peculiarity of the
Theravada tradition.”® Nevertheless, this innovative idea plays on
central themes inherent in the episode of the Buddha's sojourn in
the Heaven of the Thirty-three, ;,5; namely filial piety and celestial
approval of the Buddha's teaching.

7

o

168c12, T 200 at T IV 247a2, T 203 at T IV 450a24, T 208 at T IV 534a16, T
294 at T X 857a10, T 374 at T X1l 542a10, T 384 at T XII1 1015b18, T 412 at T
X1 777c12, T 643 at T XV 647c2, T 694 at T XVI 791b10, T 806 at T XVII
751a21, T 816 at T XVII 799c21, T 1419 at T XXI 941b8, T 1451 at T XXIV
346a16, and T 1507 at T XXV 37c28. None of these texts mentions the Abhi-
dharma. The Divyavadana, Cowell and Neil 1886: 394,5 and 401,22, similarly
reports that the Buddha descended from the Heaven of the Thirty-three after
having taught his mother the Dharma, dharmam desayitva; cf. also the Prati-
malaksapa, Banerjea 1933: 9,2, The Book of Zambasta 23.18, Emmerick
1968: 346, and the Buddhacarita 20.56, Johnston 1936/1995: 56.

[ Foucher 1949: 275 comments that "des théologiens ingénieux trouvérent
de leur c6té l'occasion excellente de faire précher au Bouddha, pendant cette
céleste retraite, le texte de I'Abhidharma, et d'authentifier ainsi, sans crainte de
contradiction, la troisiéme des trois Corbeilles des Ecritures sacrées.” David-
son 1990/1992: 304 explains that "the Theravadas adapted an old story about
the Tathagata travelling to the Trayastrim$a heaven during a rains retreat to
preach the dharma to his mother ... the Theravadas utilized this popular filial
legend as a basis for identifying the first teaching of their Abhidhamma-pira-
ka." Buswell and Jaini 1996: 80 note that "this filial legend was therefore a
convenient foil for the Theravadins to use in accounting for the time and pro-
venance of the preaching of their Abhidhamma.” Skilling 2008: 51 comments
on the "bold assertion that the Buddha taught the Abhidhamma to his mother
... in Trayastrim$a ... no other Buddhist school chose to locate the teaching of
the Abhidharma in the Trayastrimsa abode ... there was no suggestion that the
Abhidharma was taught anywhere but in Jambudvipa." As Salomon 2011: 167
concludes, "this story would seem to be an ex post facto creation intended to
allay concerns about the canonical status of the abhidharma.” For a more de-
tailed study of the beginnings of the Abhidharma that also incorporates some
of the present observations cf. Analayo 2014c.
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Proposing that the Abhidharma was originally taught in heaven
thus results in a celestial seal of authentication, evidently needed
for granting canonicity to what from a historical perspective clearly
reflects later developments. At the same time, it also quite visibly
enhances the Abhidharma as something superior to other canoni-
cal teachings. With this enhancement, the Buddha's settling of his
filial duty also acquires a special dimension, since he does not re-
pay his debt of gratitude to his mother merely by giving her an or-
dinary discourse (for which, as mentioned above, she might just
have come down to Jambudipa) but rather he delivers to her the
supposedly superior doctrine of the Abhidharma.”

In this way, Sakka and his heavenly assembly, among them
the Buddha's mother, play an important role as an empowerment
of the teaching of the Abhidharma, comparable to the role Brah-
ma plays in the Ariyapariyesanda-sutta to sanction the Buddha's
awakening by inviting him to teach the Dharma.”” These two in-
stances point to the same tendency to inclusivism, whereby cen-
tral figures in the ancient Indian pantheon make their contribution
to the authentication and spread of what tradition considered to be
the word of the Buddha.

1114 Dhp-a 11 222,6 indicates that the delivery of the Abhidharma teachings was
especially meant for his mother, atha sattha devaparisaya majjhe nisinno mata-
ram arabbha: kusala dhamma akusala dhamma avyakata dhamma ti abhidham-
mapirakam pasthapesi, thereby establishing her in the attainment of stream-
entry, Dhp-a 111 223,17. According to Dhp-a Ill 216,15, this is a pattern followed
by all Buddhas, i.e., going to heaven to teach their mother the Abhidharma.

2 Cf. Analayo 2011a.



Appendix (1)

Introduction

With the present appendix | intend to show that commentarial
notions and ideas influenced the wording of some passages in the
early discourses. The topics taken up are as follows:

« a survey of Chinese Agama passages that differ from their
Pali parallels in ways that show close similarities to the Pali
exegetical tradition,

+ an examination of Pali discourses that exhibit comparable
characteristics,

« a discussion of the relationship between discourse and com-
mentary in general.

In this way, after first identifying the basic pattern of apparent
later influences in some Chinese Agama passages, my study pro-
ceeds by examining the same pattern observed in relation to Pali
discourses. These instances, taken together, suggest that commen-
tarial notions could influence the discourses on which they com-
ment during the period of oral transmission.

Such a conclusion stands in contrast to the suggestion by K.R.
Norman that the commentaries were transmitted separately from
the discourses. A separate transmission of commentary and dis-
course would of course make it improbable that the former could
influence the latter. In order to clarify this point, in the third and
final part of the present chapter | critically review the arguments by
K.R. Norman and conclude that it seems more probable that com-
mentary and discourse were transmitted together.

* Originally published in 2010 under the title "The Influence of Commentarial Exe-
gesis on the Transmission of Agama Literature" in Translating Buddhist Chinese,
Problems and Prospects, K. Meisig (ed.), 1-20, Wiesbaden: Harrassowitz.
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Study

Agama Passages with Affinities to Later Pali Texts

A close examination of discourses found in the Chinese Aga-
mas in the light of their parallel versions brings to light several
instances where a particular passage reflects a form of presenta-
tion that is not found in the Pali version of this discourse, but in-
stead parallels later Pali works, in particular those belonging to
the commentarial and exegetical tradition.

My first example is based on the insight instructions given in
the Anenjasappaya-sutta. The instructions are to contemplate
that: ; "this is empty of a self and what belongs to a self."

The Madhyama-agama parallel goes into greater detail, in-
structing that: "this world is empty, empty of a self and of what
belongs to a self, empty of being permanent, empty of being ever-
lasting, empty of existing continuously, and empty of being un-
changing."?

Such reckoning of impermanence as a form of emptiness is not
found elsewhere in the Pali discourses. It does recur, however, in
historically later Pali works, such as the Patisambhidamagga or the
commentaries.

Another example, similarly related to insight contemplation,
can be found in the Ekottarika-agama version of a set of instruc-
tions given to someone who is about to pass away. The version of

MN 106 at MN [l 263,26: sufifilam idam attena va attaniyena va (following B,
C®, S°%, and Horner 1959: 48 note 6 on reading sufifiam idas instead of the E®
edition’s safifiam idam, a reading confirmed by the occurrence of Z= in the corre-
sponding passage in MA 75 at T I 542c¢18; cf. also Minh Chau 1964/1991: 329).
2 MA 75 at T 1542c18: [L1H22, 21, 1HFTA, Z6A %, 22HH, ZRE, %
Patis 1 109,10: suiifiam attena va attaniyena va niccena va dhuvena va sassa-
tena va aviparinamadhammena va; cf. also Nid Il 279,12 and Vism 654,22.
This case has already been noted by Baba 2004: 945.
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this instruction found in a Majjhima-nikaya discourse and its
Samyukta-agama parallel simply enjoin detachment from the
senses.”

The corresponding passage in the Ekottarika-agama explains
that when a sense organ arises one does not know from where it
comes, and when it ceases one does not know where it goes.’
Among Pali texts this type of presentation is not found in the
discourses, but rather in the Visuddhimagga.®

Such examples for the tendency in Agama discourses to bear
similarities to explanations current in the Pali exegetical tradition
are not restricted to the context of meditation. Other instances that
exhibit the same pattern may involve, for example, the qualities
of the Buddha or of his teaching.

The Dasabala-sutta of the Samyutta-nikaya proclaims that the
Tathagata, due to being endowed with ten powers and four intrep-
idities, claims the place of a leader, literally “the bull's place".’
According to the Pali commentary, the reference to a bull in this
description intends former Buddhas.® 5; Whereas a Sanskrit frag-

* MN 143 at MN 111 259,12 and SA 1032 at T II 269c16.

EA 51.8 at T II 819c14: "at the time of the arising of the eye, when it arises

one does not know from where it comes, at the time of the cessation of the

eye, when it ceases one also does not know where it goes"”, ZEHRHEERF, RIFETR

KA, HHREEY, RN HZBE (adopting a variant reading that adds

HIE after B in the case of arising, in analogy to the case of cessation).

Vism 484,6 indicates that the sense-spheres "do not come from anywhere be-

fore they arise, do not go anywhere after they cease”, na hi tani pubbe udaya

kutoci agacchanti, na pi uddham vaya kuhiiici gacchanti. Baba 2004: 946

draws attention to this case as an example for a tendency of Agama discourses

to incorporate what in the Pali tradition is found only in commentarial texts.

7 SN 12.22 at SN 11 28,18 (to be supplemented from SN 11 27,23: asabham tha-
nam patijanati). This case has been noted by Wen 2006: 13.

8 Spk 11 45,25: @sabha va pubbabuddha.

o
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ment parallel also speaks of a bull's place,’ a Samyukta-aggama
parallel to the Dasabala-sutta indicates that the Tathagata, due to
being endowed with the ten powers and the four intrepidities,
"knows the place of former Buddhas".*® This specification appears
to be influenced by an exegetical understanding of the passage
similar to the gloss now found in the Pali commentary.

Another example, related to the teaching of the Buddha in-
stead of to his qualities, can be identified in relation to the Ganpa-
kamoggallana-sutta of the Majjhima-nikaya. The discourse high-
lights that the advice given by the Buddha is supreme among
“things of today"."* The Pali commentary explains that "things of
today" means the six teachers (i.e., Pirana Kassapa etc.).*?

The corresponding passage in a Madhyama-agama parallel to
the Ganakamoggallana-sutta proclaims that the Buddha's teach-
ing is able to subdue all heterodox practitioners.** The formula-
tion in a way makes explicit an understanding that in the Pali tra-
dition only manifests in a commentarial gloss. This gives the im-
pression that the formulation in the Madhyama-agama discourse
could have been influenced by a similar ancient Indian exegetical
understanding of the implications of this passage.

Another instance can be found in the Mahasakuludayi-sutta.
The discourse highlights that the Buddha's teaching is "with a
causal [basis]", sanidana, which the commentary explains to
stand for being "with conditions", sapaccaya.'® The parallel pas-

® 5 472 folio 125 R1, Waldschmidt 1958: 395, reads: udaram-arsabham stha-
na[m] pratijanati.

0SA 348 at T 11 98a15: KI5 (k.

1 MN 107 at MN 1 7,2: gotamassa ovado paramajjadhammesu.

12ps IV 70,18: ajjadhamma nama cha sattharadhamma.

13 MA 144 at T 1 653c7; BEfR—E4MNEEEL, an indication made also in another
parallel preserved individually, T 70 at T | 876b15: fEfE—1/) HE2,

YMN 77 at MN 11 9,25 and Ps 111 241,17.
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sage in the Madhyama-agama combines both expressions by in-
dicating that the Buddha's teaching is with causes and with con-
ditions, not without them.*

Another example involves the perennial question about the
destiny of a Tathagata after death, taken up, for example, in the
Aggivacchagotta-sutta of the Majjhima-nikaya and its Samyukta-
agama parallel (T 99). Instead of discussing the fate of a Tatha-
gata, the corresponding passage in the ‘other' Samyukta-agama (T
100) speaks of the destiny of the "self of beings" after death.'®
This mirrors an explanation found in the Pali commentarial tradi-
tion, which glosses occurrences of the word Tathagata in the con-
text of such discussions as a "living being".*” The formulation in
the 'other' Samyukta-agama gives the impression of being influ-
enced by an exegetical understanding similar to that now found in
the Pali commentaries. [

Other examples suggestive of the same type of exegetical and
commentarial influence on discourses can be found in regard to
circumstantial information. A case in point occurs in the two Sam-
yukta-agama parallels to the Godhika-sutta of the Samyutta-ni-
kaya, which reports how Mara told the Buddha about Godhika's
intention to commit suicide.'® The parallel passages in the two
Samyukta-dgama translations additionally describe Mara's reflec-

S MA 207 at T 1783b6: A RIEMER], A %IEEe%.

1©SA% 196 at T Il 445a18: [ 2E#iFk; whereas MN 72 at MN | 484,27 and SA
962 at T 11 245c5 speak of a tathagata, A7R.

1'Sv 1 118,1: satto tathagato ti adhippeto. This explanation seems to be standard
for commenting on the tetralemma about the destiny of a Tathagata after death
and is found also in Ps I11 141,21, Spk 11 201,4, and Mp 1V 37,22: tathagato ti
satto; on this commentarial gloss cf. also Gnanarama 1997: 236-237, Karuna-
dasa 2007: 7-12, and Manda 2005.

1SN 4.23 at SN | 121,11: atha kho maro papima ayasmato godhikassa cetasd
cetoparivitakkam anifidya yena bhagava tenupasankami. This case has been
noted by Wen 2006: 22.
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tions that motivated him to approach the Buddha." In the Pali tra-
dition his reflections are described only in the commentary, not in
the discourse itself.”

The degree to which such additional information is reported in
a discourse can vary from version to version. This can be seen
with three discourses that present the famous dictum according to
which the path to the end of the world can be found within this
fathom-long body.” The Rohitassa-sutta directly continues after
this statement with a set of stanzas. A parallel version in the ‘other’
Samyukta-agama (T 100) offers additional explanations of this
statement before turning to its version of these stanzas, indicating
that to attain the cessation of dukkha is to reach the 'end' (of the
world).?? This explanation becomes more detailed in the parallel
in the complete Samyukta-agama translation (T 99), which identi-
fies the ‘world" with the five aggregates of clinging, lists each of
them, and then explains that the 'end of the world' stands for the
noble eightfold path, before listing its factors.?®

A similar line of thought can also be found in the Pali com-
mentary, which explains that the ‘world' stands for the first noble
truth, and the path to the 'end of the world' can be found in the
noble eightfold path.?* Even though the presentations in the two

19°SA 1091 at T 11 286a17 and SA® 30 at T 11 38220 (for a translation of SA? 30
cf. Bingenheimer 2007: 65); a reflection also recorded in a discourse quotation
in the Abhidharmakosopayikatika, D 4094 nyu 32b3 or Q 5595 thu 69a6.

20 g5pk 1 183,11, although its description of Mara's reflection differs from what is
reported in the Samyukta-agama versions.

2L 5N 2.26 at SN 1 62,19; this case has been noted by Wen 2006 18.

2. SA%306 at T 11 477c14: e, ER4 RS HB .

% SA 1307 at T |1 359a29: fi] 55 B {2 3 FH 2 e (5 B2 (VZle, 222,
Tezhz, 172k, Bzhz . SR IRREDR? 55/\8EE, IER, I, 1E
5B, B3, B, (EJ718, 5%, TEE.

24 5pk 1 117,26: lokan ti dukkhasaccam ... paripadan ti maggasaccam. Spk-t |
158 (B®) then explicitly refers to the five aggregates of clinging.
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Samyukta-dgamas and in the Pali commentary differ to some ex-
tent from each other, all three appear to stem from a similar line
of reasoning that has been made explicit to different degrees.

Another case involving the same Samyutta-nikaya and Sam-
yukta-agama collections occurs in relation to a cryptic injunction
given in verse, according to which one should cut five, abandon
five, develop five, and transcend five. Versions of this instruction
in the Samyutta-nikaya and in a parallel discourse in the complete
Samyukta-agama (T 99) do not specify what these sets of five refer
t0.% 15 Such an explanation can be found in the Pali commentary.”®
In the case of another parallel in the complete Samyukta-agama (T
99) as well as in two parallel discourses in the 'other' Samyukta-
agama (T 100), explanations regarding some of these sets of five
come together with the stanzas themselves.*’

Another example for the apparent influence of exegesis on a
discourse can be found in the two Samyukta-agama parallels to

% SN 1.5 at SN 1 3,15: pafica chinde pafica jahe, pafica vuttari (B® and C®: cuttari)
bhavaye, paiica sangatigo (S°. sangatito) bhikkhu, oghatizno ti vuccati. SA
1312 at T 11 360c26: B Fid& i 71, 1o FIE(E, #8 AEiREs, fAEh e, cf.
also Dhp 370 and its counterparts in the Gandhari Dharmapada 78, Brough
1962/2001: 129, and in T 210 at T IV 572a15.

% gpk | 24,12 explains that the five lower and the five higher fetters should be
cut off and abandoned, the five faculties should be developed, and five types
of bondage (specified to stand for passion, hatred, delusion, conceit, and views)
should be transcended.

?"SA 1002 at T 11 262c21: Bk Fita 7L, BEN TAR, M A A S, EE R
already has the indication regarding the need to develop the five faculties, also
mentioned in the Pali commentary. The same is also mentioned in SA? 140 at
T 11 427c19: REERTIN 1L, BEFEIN AR, W4 BB TMR, st 7700, REERER
K, 154 Bthr, and SA? 311 at T 11 479a23: BRTAIAZEE, TN F 2, e
TR, Bt iy &, W@ thir, BUEESEE, which additionally indicate
that the five hindrances and the five sense desires should be eradicated and
abandoned, and the five factors of the Dharma or else of the body (whatever
that may mean) should be put into operation.
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the Kassapagotta-sutta of the Samyutta-nikaya. The introductory
narration of the Pali discourse reports that the monk Kassapagotta
admonished a hunter.?® The commentary then furnishes the addi-
tional information that the person in question was a deer hunter.”
Parallel passages in the two Samyukta-agama translations go a
step further in the same direction, since they describe that the hunter
was actually setting up a trap to catch deer on that occasion.*

The introductory section of a discourse is a classical instance
for variations, where otherwise quite similar parallel versions can
differ considerably in the degree to which they provide a detailed
narrative setting for the discourse itself. A case in point is the
Cilakammavibhanga-sutta, a detailed exposition on the topic of
karma and its fruit given by the Buddha to the young brahmin
Subha. The Pali version simply begins with Subha's enquiry on
this topic. The Pali commentary provides an introductory account
for this enquiry by relating that Subha's stingy father had been re-
born as a dog in his own former household,*" and it was the Bud-
dha's revelation of the lowly rebirth of Subha's father that had
motivated the young brahmin's enquiry into the working mecha-
nism of karma. Most of the Chinese discourse parallels to the
Cu/akammavibhariga-sutta have incorporated a similar account
into the discourse proper.® A similar narration is also found in the

2SN 9.3 at SN 1 198,22: tena kho pana samayena ayasma kassapagotto divavi-
haragato affataram chetam (C° cetam) ovadati; this case has already been
noted by Wen 2006: 17.

2 gpk 1 289,29: cetan ti ekam migaluddakasm (with a variant reading as chetan).

0SA 1339 at T 11 369b19: B AMANI%H R H, K+ I7MBER i, sRYgHiRE. M
B B AT S B3, and SA® 350 at T 11 491a27: A — AT %4
i, REE AR 2R, Ry B R RR A Ry HLEUA.

L MN 135 at MN 111 202,17 and Ps V 8,23.

%2 This narration can be found in MA 170 at T 1703c24, T 78 at T | 887b7, T 79
at T 1888b19, and T 81 at T | 895c2. Two versions do not have this introduc-
tory narration: T 80 at T | 891a21 (which does not report any enquiry by the
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Karmavibhaznga preserved in Sanskrit; Sogdian fragments have
preserved parts of the same.® 5,

Needless to say, the influence of exegetical glosses and narra-
tions is not restricted to Chinese Agama discourses.** An example
of the same basic pattern affecting a discourse preserved in Tibe-
tan translation can be seen in relation to a passage in the Maha-
sufifiata-sutta of the Majjhima-nikaya.*® The Pali version and its
Madhyama-dagama parallel present contemplation of the imper-
manent nature of the five aggregates of clinging as the means for
going beyond the conceit 'l am".*®

In addition to referring to the conceit 'l am', the Tibetan coun-
terpart enjoins leaving behind any desire or underlying tendency
towards 'l am'*” Similar to the Tibetan version's additional refer-

ence to desire and an underlying tendency, the Pali commentary

young brahmin at all, as here the Buddha directly addresses him on the topic
of karmic retribution) and T 755 at T XV1I 588c22.

33 Kudo 2004: 2,13, 2006a: 35,5, and 2006b: 49,8; the Sogdian fragment, Rosenberg
1920: 405, has preserved the beginning section of a version of this narration.

% For a discussion of an apparent instance of commentarial influence in the case
of the Dirgha-agama cf. Analayo 2014b: 46f.

% 34 Norman 1980/1991: 142 discusses another example, where the Tibetan
translation of the Miilasarvastivada Pravrajyavastu version of the Sramanya-
phala-siitra shows some affinities to the Pali commentary on the Samariiiapha-
la-sutta.

36 B MN 122 at MN 111 115,3 and MA 191 at T 1739b17.

87131 skilling 1994: 236,7: nga’o snyam pa’i nga rgyal dang, nga’o snyam pa’i
‘dun pa dang, nga’o snyam pa’i bag la nyal ma spangs shing; cf. also the dis-
course quotation in the Abhidharmakosopayikatika, D 4094 ju 235b6 or Q 5595
tu 269a6 which, although differently worded, has the same reference to desire
and an underlying tendency. Skilling 1997: 390 notes the recurrence of this
presentation in the Abhidharmakosopayikatika and also in the Pali commen-
tary on the present discourse, and also highlights that the same threefold pres-
entation recurs in SN 22.89 at SN 111 130,29 (where this pattern is similarly
found in the parallel version SA 103 at T II 30a24: 12, Feax, Fefd).
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in its gloss on the present passage speaks of conceit, desire, and
underlying tendency towards 'l am".*®

The same pattern can also be observed in regard to discourses
of the Agthakavagga in the Sutta-nipata, where background sto-
ries such as the tale of the murder of the female wanderer Sundart
are found only in the Pali commentary, whereas in the case of the
Chinese translation this tale has become part of the discourse it-
self, a status it has also acquired in the case of the Pali Udana col-
lection.®

At times, a whole Agama discourse may have its parallel only
in the Pali commentarial tradition. An example is the tale of King
Mandhatu who, after becoming the sole ruler in the world and
eventually even being allowed to sit on the celestial throne in the
Heaven of the Thirty-three together with Sakka, was still not sat-
isfied with the range of his power and had the wish to oust Sakka.
This tale occurs as a discourse in the Madhyama-agama. [7 Its
Pali counterpart is found in the commentarial Jataka collection.®

Another case is the tale of a son of a rich family who, through
negligence, eventually becomes an old pauper, even though he

38 137 pg v 163,14: asmi ti mano, asmi ti chando, asmi ti anusayo.

%9 1381 pj || 518,15 commenting on Sn 780 to 787, with its Chinese counterpart in
T 198 at T IV 176b13 (translated in Bapat 1945: 156-158); cf. also Ud 4.8 at
Ud 43,23 and the discussion in Analayo 2014c: 81.

40139 \With the difference that in MA 60 at T | 495c1 he merely wants to drive
out the heavenly king to become the sole ruler, whereas in Ja 258 at Ja II
312,25 he wishes to kill Sakka. In the Divyavadana version of this tale, he
only wants to drive out Sakra, Cowell and Neil 1886: 223,26, as is the case for
an individual translation, T 39 at T | 823c19. According to the Chinese Udana
collection, T 212 at T IV 630a6, he had the intention of killing the ruler of the
Thirty-three. Another individual translation, T 40 at T | 824c¢28, reports that he
wished for the king of devas to be dead so that he could take over control in
the Heaven of the Thirty-three.
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could have accumulated great wealth as a layman or else become
an arahant if he had gone forth in his youth.

This tale, together with a stanza that compares the predicament
of this man to that of an old crane, forms a discourse in the Sasm-
yukta-agama. Its Pali counterpart is found in the commentary to
the Dhammapada.* (g

With several of the examples examined above, perhaps a com-
mentary given at the time of translation influenced the way a par-
ticular discourse was translated. Zurcher (1959/1972: 31) explains
that "during the work of translation, and perhaps also on other oc-
casions, the master gave oral explanations (k'ou-chieh [1f#) con-
cerning the contents of the scriptures translated. Explanations of
this kind often appear to have crept into the text."*

However, changes occurring at the time of translation need not
be the only explanation for such instances. This possibility sug-
gests itself from some Pali discourses that also appear to have in-
corporated later passages, somewhat similarly to the pattern ob-
served so far in relation to Agama discourses.

4101 gA 1162 at T IT 310a15 only records the spiritual potential of the man,
ERIFRIRSE, FHERK, IEEIRR, HREE, WHEEE, IS #ES
— F&; cf.also T 212 at T IV 707a6. Dhp-a I11 131,17 also takes into account
his wife, indicating that if both had gone forth, he would have become an ara-
hant and she would have reached non-return, sace pana nikkhamitva pabba-
jissa, arahattam papunissa, bhariya pi' ssa anagamiphale patitthahissa. This
case has been discussed by Wen 2006: 26.

421481 A telling case in this respect has been noted by Bapat and Hirakawa 1970:
liii, where the Chinese counterpart to the Samantapasadika has a rather unex-
pected passage that reads: "the Dharma teacher says: 'l do not understand the
meaning of this™, T 1462 at T XXIV 706b18: jAEfiH: F AL, a remark
absent from the corresponding Pali passage in Sp T 179-180. This case gives
the distinct impression that a comment, originally not meant for posterity, be-
came part of the ‘translation’ of T 1462.
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Similar Patterns in Pali Discourses

An example of the tendency to provide a wider narrative back-
ground to a discourse is the Angulimala-sutta of the Majjhima-ni-
kaya. In agreement with a parallel version found in the Ekottari-
ka-agama, the Pali discourse precedes the actual encounter be-
tween the Buddha and Angulimala with a narration of the latter's
murderous deeds.*® The Pali and Ekottarika-agama version also
relate several events that took place once Angulimala had become
a monk, such as meeting with the king of the country, an assev-
eration of truth made by Angulimala in order to help a woman in
labour, and an occasion when he was attacked while begging alms.

The two Samyukta-a@gama versions dispense with the introduc-
tory narration as well as with Angulimala's adventures as a monk.**
Their presentation only covers his meeting with the Buddha,
his going forth and attainment of liberation, and a set of stanzas
spoken by him — key elements found in all versions. Hence this
case gives the distinct impression that the Pali version, just as the
Ekottarika-agama discourse, expanded on what is found only in
brief in the two Samyukta-agama versions, quite possibly by in-
corporating material that was originally part of a more commen-
tarial narration.*

7 MN 86 at MN 11 97,22 and EA 38.6 at T II 719b21; an introductory narra-
tion also found in T 118 at T 1l 508b21 (which incorporates additional mate-
rial found otherwise only in the Pali commentaries; cf. Ps 111 328,3 and Th-a
11154,31), T 119 at T 11 510b18, T 202 at T 1V 423b7 (with a Tibetan counter-
part in Schmidt 1843: 239), and T 212 at T IV 703a25.

#4481 SA 1077 at T 11 280c18 (cf. the translation above p. 123ff) and SA> 16 at T Il
378b17 (translated in Bingenheimer 2006: 46-49); cf. also Enomoto 1994: 22—
23. A Sanskrit fragment parallel, Hartmann 1998, also appears to have been
without an extended introductory narration, similar to SA 1077 and SA? 16.

4 1491 Notably, although SA 1077 does not cover any of the events that happened
once Angulimala had become a monk, some of its stanzas seem to refer to the
events narrated in more detail in the other versions. SA 1077 at T II 281b25
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Another example can be found in the Balapandita-sutta, which
offers a detailed description of the seven treasures and four types
of success of a wheel-turning king.* Its Madhyama-agama coun-
terpart merely refers to them, without providing any description.*’
Elsewhere in the Madhyama-agama, however, the same seven
treasures and four types of success received a detailed treatment,*
so their absence in the Madhyama-agama counterpart to the Bala-
pandita-sutta would not be related to a wish to obliterate such de-
scriptions. Judging from the brief enumeration in the Madhyama-
agama parallel to the Balapandita-sutta, it seems probable that
the detailed treatment in the Balapandita-sutta itself is a case of
expansion on the side of the Pali version.

The lack of a commentary on the Madhyama-dagama makes it
more difficult to find further support for such a hypothesis.*® Nev-

refers to those who feel resentment towards Angulimala, before speaking in
the next line in praise of patience. These lines acquire meaning if read against
the background of the occasion when Angulimala was attacked while begging
for alms. The same could also underlie a line in which he indicates he has al-
ready experienced the fruits of his evil deeds, SA 1077 at T I1 281b24. That is,
the events narrated in the other versions appear to have been known to the re-
citers of SA 1077, although these are not narrated explicitly in the discourse
itself; cf. above p. 137.

46 [0 MIN 129 at MIN 111 172,14 to 177,5.

7 BIMA 199 at T 1762b28 to b29.

# B2 MA 67 at T 1512a2 to 513b27. In this case, the Pali parallel MN 83 at MN
11 74,14 does not refer to a wheel-turning king at all.

#9153 Relatively few commentaries on Agama discourses are extant, although a
commentary on parts of the Samyukta-agama is preserved in the Vastusamgra-
hant of the Yogacarabhimi; cf. Yinshun 1983a, 1983b, and 1983c for excerpts
from this commentary juxtaposed with the relevant Samyukta-agama dis-
courses. A commentary on the first section of the Ekottarika-agama can be
found in T 1507 at T XXV 30a20; cf. the detailed study by Palumbo 2013.
Among Sanskrit fragments, a commentary on the aryasatyas can be found in
SHT 111 802, Waldschmidt 1971: 2—-4; a commentary on the smrtyupasthanas
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ertheless, it is noteworthy that the Pali commentary devotes ap-
proximately four times as much space to explaining the treasures
of the wheel-turning king, compared to the space it allots to com-
menting on the remainder of the discourse.* ;3o; This reflects a
considerable interest in the topic of the wheel-turning king. Given
this evident interest, it seems quite possible that part of a detailed
commentary on a succinct statement about the possessions of a
wheel-turning king became part of the Pali discourse itself.

Yet another relevant case could be the long exposition of vari-
ous aspects of the Buddhist path to liberation given in the Mahasa-
kuludayi-sutta, an exposition that is missing from its Madhyama-
agama parallel.>* Compared to its Chinese counterpart, the long ex-
position given in the Pali discourse appears somewhat out of pro-
portion: after announcing an exposition of five qualities, the first
four qualities are dealt with in brief, followed by a disproportion-
ally long exposition of the Buddhist path to liberation under the
heading of the fifth quality. Due to this detailed exposition of the
fifth quality, the Mahasakuludayi-sutta has become a rather long

in SHT V 1104, Sander and Waldschmidt 1985: 99-100; for other sutra com-
mentaries cf., e.g., SHT | 24, SHT | 34, and SHT | 36, Waldschmidt 1965:
16-17, 26, and 27, SHT IV 649, Sander and Waldschmidt 1980: 260-263,
SHT VIII 1828, Bechert and Wille 2000: 26, and SHT IX 2013, Bechert and
Wille 2004: 11-29.

0154 pg |V 214,19 to 230,2 explains the arising of the treasures of a wheel-turn-
ing king, whereas the remainder of the discourse is covered at Ps IV 210,5 to
214,18 and 230,3 to 230,10.

S MN 77 at MN 11 11,3 to 22,15 and MA 207 at T 1 783b15 to 783b19, trans-
lated in Analayo 2009b. Eimer 1976: 53 notes that the first part of this listing
of aspects of the Buddhist path to liberation, up to the ten kasinas, follows a
numerical ascending order, whereas the items listed after the ten kasizas no
longer follow this order, but instead come in the same sequence as in DN 2 at
DN 173,23 to 84,12. This suggests that two originally independent listings have
been combined in the present instance.
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discourse and would find a more fitting placement in the Digha-
nikaya, instead of being included among discourses of "middle
length". This part of the Pali version might well be a later expan-
sion of what originally was only a shorter treatment, perhaps by
incorporating material that stems from a commentarial exposition.

A similar case appears to be the Pindapataparisuddhi-sutta,
where a long list of various aspects of the Buddhist path to libera-
tion is found as part of a description of how a monk may purify
the alms food he receives.* gy This long list is absent from its
Samyukta-agama parallel.>® Although the development of all the
practices described in this part of the Pindapataparisuddhi-sutta
would certainly be desirable in order to maximize the merits that
will accrue to a donor of alms food, to undertake successfully the
entire set described in the Pali version the monk in question would
have to become an arahant.

In contrast, the Samyukta-adgama version simply describes
how a monk by continuously being energetic and mindful in any
posture purifies the alms he receives.>® The relatively brief and
straightforward indication given in the Samyukta-agama version
seems to offer quite an adequate exposition of how a monk should
act in order to become a pure recipient of alms food. Such purifi-
cation could already take place at levels of development that fall
short of full awakening and that have not yet done full justice to
the whole range of practices mentioned in the Pindapataparisud-
dhi-sutta. In this case, too, it could well be that, what originally
was a gloss offering additional perspectives on how a monk may
purify his alms food, eventually became part of the Pali discourse.

52 58] MN 151 at MN 111 295,13 to 297,20.

5819 SA 236 at T Il 57b21 to b5, translated in Choong 2004: 5-9; for remarks
on SA 236 in the light of MN 151 cf. Choong 1999: 11f.

S0 SA 236 at T 11 57b24: HTAEE), BEH, BALLIMT, (+, &, BUF
CN=



456 - Samyukta-agama Studies

Other examples for what clearly appears to be an expansion of
a discourse during its oral transmission by integration of exegeti-
cal material can be found in the Mahasatipatthana-sutta of the
Digha-nikaya, and the Mahacattarisaka-sutta of the Majjhima-ni-
kaya. In both cases the content of the passage in question reflects
commentarial exegesis, and in the case of the Mahdacattarisaka-
sutta even terminology otherwise only found in later Pali litera-
ture can be identified.”® 15,

A comparable combination of earlier and later textual material
can also be seen in works such as the Divyavadana, the Lalitavis-
tara, and the Mahavastu. According to Oldenberg these texts at
times exhibit an 'old style', similar to the Pali discourses, as well
as a 'new style', more akin in form and content to later works and
the Pali commentaries.”® It seems fair to assume that these in-
stances reflect the same basic pattern described so far.”” 3

55 B8l For a detailed discussion of both cases cf. Analayo 2014c: 91-100 and 129—
142. The intrusion of commentarial material in the case of the Mahasatipattha-
na-sutta has already been noted by various scholars. Winternitz 1920/1968: 51
considers this case to be an example of a discourse enlarged through addition of
commentarial material. Bapat 1926: 11 refers to this discourse as “"an amplified
version of an originally small sutta ... explaining, in a commentarial fashion, the
details of the four noble truths"; cf. also Barua 1971/2003: 369-371. Bodhi
2005: 261 sums up that the passage in question “may have originally been an
early commentary incorporated into the discourse.” The case of the Mahacat-
tarisaka-sutta had already been discussed in detail by Meisig 1987.

S8 1671 Cf. Oldenberg 1898: 672 (northern Buddhist texts in general), Oldenberg
1912b: 156 (Divyavadana), Oldenberg 1882: 114 (Lalitavistara), and Olden-
berg 1912a: 141 (Mahavastu); von Simson 1985: 81 comments that this pat-
tern is probably of general relevance and would not be limited to the texts ex-
amined by Oldenberg.

57 %] Based on a detailed comparative study of Pali and Sanskrit discourse mate-
rial, von Simson 1965: 130 notes that often material that is found additionally
in the Sanskrit version appears to stem from a commentary that has become
part of the transmitted text, “zahlreiche Zusétze der Sanskritversion ... schei-
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In sum, the above examples from the Pali Nikayas suggest that
commentarial passages could become part of a discourse at some
point during oral transmission. In regard to the Chinese Agamas,
this would imply that the influence of commentarial exegesis on
Agama discourses need not have happened only at the time when
a discourse was translated into Chinese.

The Relationship between Commentary and Discourse

The hypothesis that commentarial explanations could influ-
ence the discourse on which they comment during oral trans-
mission would be less probable if the discourses and the com-
mentaries should have been transmitted independently of each
other. Such independent transmission has been suggested by Nor-
man (1997: 158-160), based on his observation that the commen-
taries at times preserve explanations no longer meaningful due to
changes in the language of the discourses.

An example provided by him is the commentarial explanation
of the name of King Pasenadi as one who "defeats the army of
others", parasenam jinati. This explanation makes sense only
with a spelling of the king's name that has a j, as in the Sanskrit
form Prasenajit, but not with a spelling that has a d, as in the Pali
form Pasenadi.”® Norman (1997: 158) reasons that "the fact that
the commentary explains the syllable -di by jinati, shows that the
text and the cty [commentary] were transmitted separately, with
neither having an effect upon the other ... they were in the keep-
ing of different groups, i.e. the bhanakas responsible for the ca-
nonical text were not also responsible for the safe keeping of the
commentary upon that text."

nen geradezu aus der fortlaufenden Kommentierung des Uberlieferten Textes
in diesen selbst eingedrungen zu sein."

58189 | iiders 1954: 100 notes that a Bharhut inscription reads raja pasenaji ko-
salo, which would fit this etymology well.
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Yet to assume such independent transmission does not solve
the problem, since the name Pasenadi occurs also in the commen-
tarial gloss itself, which reads paccamittam parasenam jinati ti
pasenadi.> That is, the commentators would have been aware of
it even if they knew only the commentary.

In other words, even if the commentators had not known the
discourse at all, the very wording of the commentary would have
ensured that they knew the spelling Pasenadi and thus they should
have realized the inapplicability of an explanation that involved
instead a j. Nevertheless, they continued to transmit an explana-
tion that no longer suited the term it purported to explain.

Hence it seems that the old commentarial explanation parase-
nam jinati continued to be passed on in deference to tradition,
even though its etymology no longer made as much sense as it
would have made originally. This in turn shows that there is no
need to assume a separate transmission of discourse and commen-
tary to explain such a phenomenon.

Besides, the Nikayas themselves preserve popular etymologies
that due to language developments are no longer meaningful. An
example is a stanza in the Dhammapada, which explains that to
discard evil is characteristic of a brahmin, bahita papo ti brah-
man0.*° ;147 Norman (1997: 160) explains that this stanza "shows
that in the dialect in which the etymology was invented the word
brahmana had the form *bahana". The same popular etymology
recurs in the Digha-nikdya, the Sutta-nipata, and the Udana.**
Once even the discourses continue to pass on an explanation that

901 yd-a 104,27.

60 [113] php 388.

611181 DN 27 at DN 111 94,1: papake akusale dhamme bahenti ti kho ... brahma-
nd, Sn 519: bahetva (B®: bahitvda) sabbapapakani ... pavuccate sa brahma,
and Ud 1.5 at Ud 4,8: bahitva papake dhamme ... te ve lokasmim (B® and S°%
lokasmi) brahmana; cf. also Schneider 1954: 578 and Mette 1973: 33 .
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no longer fits the development of the language, the fact that the
commentaries did the same would simply be a sign of the fidelity
of oral transmission.? It does not imply that these were transmit-
ted separately from the discourses.

In fact a large part of the commentaries, as we have them now,
consists of glosses on particular expressions and words. Without
knowledge of the discourse to which these refer, such glosses
would hardly be intelligible.®® This makes it rather improbable
that some reciters would learn only the commentary, without
knowing the discourse.*

621721 This degree of fidelity of the tradition may also explain another inconsis-
tency noted by Norman 1980: 178. Some degree of inconsistency was appar-
ently tolerable to ancient Buddhist commentators and reciters. Goonesekera
1967: 346 notes that “there are numerous instances where accounts of the
same episode in the different azthakatha differ as regard details.” Balbir 1991:
123, in a discussion of popular etymologies, explains that "les commentateurs
sont aussi des fidéles ... il n'y a donc pas chez eux d'attitude ‘critique’ eu égard
a la justesse ou a la fantaisie d'une explication.”

83 1781 Griffiths 1999: 55 explains that a “religious commentary will take as its
initial object ... gobbets" and "a comment on any one of these gobbets will
typically presuppose knowledge of them all, and may be incomprehensible
without such knowledge.” The close relationship between commentary and
discourse can also be seen when sponsors of palm-leaf manuscripts have dis-
courses and their respective commentaries written out, as can be seen, e.g., in
the study of Thai manuscripts at the Lai Hin monastery by von Hinuiber 2013:
33 and 37, 42 and 45, 43 and 46, 49 and 55, and 51 and 56.

84141 Although, e.g., Pj | 151,12 lists the athakathikas alongside those who spe-
cialize in the suttas, the Vinaya, the Abhidhamma, or the Jatakas (cf. also
Mori 1983: 980), such listings may only reflect some degree of specialization
and need not imply that the afhakathikas knew only the commentaries and
had no knowledge of the source material which the commentaries are meant to
explain. Endo 2003b: 36 draws attention to references in the commentaries to
akkharabhanakas, vyanjanabhanakas, vannabhanakas, and padabhanakas,
which he explains to be reciters that specialized in phonetics, letters (as against
meaning), praises, and syllables or sentences; cf. also Mahinda 1997: 502.
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Furthermore, when presenting a discourse and its explanation
to an audience, a reciter would have to alternate between portions
of the discourse and commentaries on these portions. During oral
performance of a discourse, the commentarial gloss would have
to be given not too long after the passage on which it comments.
To recite the whole discourse first in its entirety — especially if it
is a longer discourse — presents the risk that the audience no longer
has clearly in mind the passage to which the commentary refers.

Thus the oral performance situation of a discourse of substan-
tial length would require the recitation of this discourse to be in-
terspersed with explanations of a commentarial nature. This type
of oral performance would combine a fixed part — be this in verse
or in prose — with a (at least in its early stages) less fixed com-
mentarial explanation. Such a basic pattern of combining fixed
portions with explanations of a more commentarial nature seems
to stretch all the way from Vedic akhyana to modern-day kavi
bapa in Sri Lanka.”® 15

Nowadays, when speaking of a "commentary", one inevitably
has the agthakathas and fikas in mind, which clearly differ from
the source material on which they comment. Yet, such clear
separation may not have been in existence in ancient times.®®

Similar to the case of the agthakathikas, one would expect that these special-
ists were acquainted with the texts in addition to being well versed in the par-
ticular area of their specialization.

851751 On the Vedic akhyana cf. Alsdorf 1963/1974; on the kavi bapa Mahinda
2003. According to Kanno 2003: 302, the early Chinese commentaries were also
given in an interlinear form and only later did a style of commentary develop that
was more independent of the original discourse; cf. also Mayer 2004: 167—-168.

86 [781 According to Deutsch 1988: 170f, in the traditional Indian setting commen-
taries are seen as "not so much appendages to an otherwise fixed and complete
work", but rather as a contribution "to a larger, developing work", in the sense
that "from the ... commentator's point of view he is not so much remarking on
an already finished text", but instead "he is himself contributing to that text."
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Several discourses in the four Pali Nikayas are in fact com-
mentaries by disciples on a particular saying of the Buddha.®’
Often the concluding section of such discourses offers an en-
dorsement by the Buddha of the exposition given by his disciple,
an endorsement which turns what was originally a commentary
spoken by a disciple into part of a canonical discourse.

Even without explicit approval by the Buddha, some of the
explanations and comments given by his disciples have come
down to us as discourses that are considered canonical.

Goonesekera (1967: 336) comments that in this way "the earli-
est beginnings of exegetical literature can be traced to the canon
itself." According to Malalasekera (1928/1994: 89f), explanations
given by the early disciples in this way "formed the nucleus of the
commentaries™. "When later the text of the canon came to be com-
piled ... some of the expositions found their way into the Pitakas."
In continuation of the same tendency, as "the commentaries ...
were handed down ... along with the texts themselves ... parts of
the commentaries came later to be attached to the texts which they
interpreted."®®

A case in point is the Suttavibhasga of the different Vinayas,
where the monastic rules are found embedded in a commentary
that, although being of a later nature, has itself attained canonical
status. As noted by Norman (1997: 150), in this case evidently
"the text and the commentary have been handed down together."

The same pattern appears to be also evident in the Pali Udana
collection, studied in more detail in the next chapter,®® whose

871771 A case study can be found in Analayo 2008h.

88 781 Mayer 2004: 166 even traces the beginnings of the commentaries to the
Buddha himself, explaining that "the teachings of the dharma, from the very
beginning, called for commentary ... the Buddha was frequently called upon
to elaborate on teachings he had given."”

8 Cf. below p. 463ff.
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stanzas are embedded in prose narrations that often appear to have
been added at a later time. In contrast, in the case of the Dhamma-
pada and the Jataka, a similar narrative commentary has not at-
tained canonical status and is still found among the atthakathas.
These few examples seem to testify to the organic relationship
between an original text and its commentary, which during oral
transmission grew alongside the text on which it comments.

Given that a clear distinction between discourse and commen-
tary does not seem to have been prominent during the formative
stages of early Buddhist oral literature, [ it is perhaps not sur-
prising if even in later times such a distinction should not always
have remained a clear-cut one. In relation to the instances surveyed
in the first part of the present chapter, where Agama discourses
appear to have been under the influence of notions reflecting exe-
getical commentary, it seems quite probable that a good part of this
influence took place during their oral transmission and was already
present in the Indic source text used for translation into Chinese. In
this way an oral tradition to all appearances concerned with precise
transmission could still result in major differences of the type that
comparative study brings to light.”

™ Cf. also Analayo 2014b and 2015a.
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Introduction

In the present appendix | study the Pali Udana collection with
a view to discerning its gradual development. The topics | will be
taking up are:

+ a comparison of the prose sections of the Udana collection

with one of its Chinese parallels,

« a survey of the thematic continuity in the Udana,

« an identification of the presence of concatenation among the

'inspired utterances' collected in the Udana,

« an examination of the sequence of the Uddana narrations.

The Pali Udana collects a series of ‘inspired utterances' by the
Buddha in eight chapters (vagga) with ten discourses each.
Throughout the Pali Udana collection, a prose narration provides
information about what according to tradition led to the inspired
utterance in question.

The Pali Udana collection has a Sanskrit counterpart in the
Udana(varga)," a work that collects over a thousand inspired
utterances in thirty-three chapters.” Unlike the Pali version, the

* Originally published in 2009 under the title "The Development of the Pali

Udana Collection" in Bukkyo Kenkyi, 37: 39-72.

Regarding the title of this collection, Bernhard 1969 suggests that the Sanskrit

collection would have had the same title as its Pali counterpart, i.e. just Uda-

na, without the additional "varga™ qualification that is commonly used when

referring to the Sanskrit work; cf. also the discussion in Dhammajoti 1995: 39

and Willemen 1978: xxv.

2 Edited by Bernhard 1965a, on this edition cf. esp. Schmithausen 1970. For
earlier publication of Udana fragments cf. Pischel 1908, de La Vallée Poussin
1912 (cf. also the study in Lévi 1912), Chakravarti 1930, Pauly 1960: 213—
258, and Pauly 1961: 333-410. Subsequent to Bernhard's edition, Nakatani

1
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Sanskrit collection does not employ prose sections to introduce or
comment on its inspired utterances. 4 The same is the case for
the Udana(varga) preserved in Tibetan translation.®

In the Chinese canon two translations of an Udana collection
can be found.* One of these also contains only stanzas, whereas
the other version (T 212/ EE4%) accompanies its inspired utter-
ances with prose sections.” According to a preface to this version,

1987 appeared, in addition to which several fragments have been published in
the SHT series: SHT VI 1274, 1293, 1470, SHT VII 1680, 1715, 1786, 1795,
SHT VI 1993, SHT 1X 2007, 2039, 2046, 2074R, 2077, 2078, 2079V, 2116,
2129, 2198, 2328c+d, 2483, 2484, 2489, 2496, 2499, 2500, 2505, 2510, 2528,
2547a+b, 2548, 2559, 2561, 2563, 2564, 2574, 2599, 2612, 2642, 2652, 2655,
2675, 2701, 2791, 2796, 2842, 2849, 2851, 2855, 2859, 2863, 2873, 2963, and
3013, SHT X 4395 a b iR, 4408, 5463+5471, 5483, 5494, 5500, 5504, 5509h,
5516, 5518, 5530, 5541, 5558, 5562, 5564, 5567, 5576, 5591, 5599, 5612,
5613, 5614, 5615, 5632, 5639, 5658, 5714, 5716, 5723, and 5794. Fragments
from the Stein and Hoernle collections can be found in Wille 2006a, 2006b,
and 2009, Fukita 2009, Hirabayashi 2009, Karashima 2009, Kudo 2009,
Melzer 2009, Nagashima 2009, and Ye 2009.

Edited by Beckh 1911 and Zongtse 1990. Prose passages can, however, be
found in a commentary on the Uddana collection attributed to Prajiavarman,
preserved in Tibetan, edited by Balk 1984.

4 These are the HIEELE, T 212 at T IV 609¢20 to 776a13, and the SEEEBEELL T
213 at T IV 777a8 to 799c4, the latter of which has been translated by Wille-
men 1978. Besides these two Udana collections, the Chinese canon has also
preserved two Dharmapada translations: the 2%, T 210 at T IV 559a7 to
575b9, a collection entirely in verse, of which the (probably more original)
first twenty-six chapters have been translated by Dhammajoti 1995; and the
VEAEE K, T 211 at T 1V 575b19 to 609b20, a selection of Dharmapada
stanzas combined with prose narrations, which has been translated by Wille-
men 1999. Besides these there exists also an apparently ‘apocryphal’ work, the
e Aa)e%, T 2901 at T LXXXV 1432b6 to 1435c4, together with a com-
mentary, the ;AA]2&5E, T 2902 at T LXXXV 1435¢10 to 1445a5.

According to Willemen 1978: xxi, these prose sections are probably "a trans-
lation of an Indian text, Dharmatrata's commentary" (who is held to have

5
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this Udana collection was rendered into Chinese by Zhu Fénian
(= {#5) based on an original read out to him by a Kashmiri
monk, the translation being completed in the year 399.° This
Chinese version (T 212) has nearly as many inspired utterances as
the Sanskrit Udana(varga),” which together with the prose
sections that accompany them cover thirty fascicles in the Taisho
edition.

Study

The Pali Udana Collection in Comparative Perspective

Of the various extant parallel versions,® for the purpose of ex-
amining the Pali Udana collection this Chinese version (T 212/
iE4x) is of central relevance, as it is the only canonical version
that stands a chance of having not only counterparts to the in-
spired utterances themselves,” but also parallels to the prose nar-

compiled the Udana(varga); cf., e.g., the *Mahavibhasa, T 1545 at T XXVII
1b18.
T IV 609c9; cf. also Willemen 1973: 217.
" Willemen 1978: xxi points out that T 212 sometimes follows a particular in-
spired utterance with a prose summary of similar stanzas, where the Sanskrit
Udana(varga) instead has a whole set of inspired utterances. This may be one
of the factors responsible for the differing count of inspired utterances in T
212 and in the Sanskrit version; cf. also the surveys in Mizuno 1981: 62 or
Mukherjee 1939: 750 (my ignorance of Japanese has prevented me from mak-
ing full use of Mizuno's study or other studies published in Japanese).
Besides versions listed above, several inspired utterances have also been pre-
served in Tocharian; cf. Sieg and Siegling 1931, Lévi 1933: 41-56, Thomas
1971 and 1979, and Tamai 2009. In addition, some inspired utterances can
also be found in Uighur fragments; cf. von Gabain 1954: 23-24 and 38-44.
Parts of a commentary on the Udana, the Udanalamkara attributed to Dhar-
masoma, are also extant in Tocharian; cf. Lévi 1933: 72-77 and Sieg and
Siegling 1933.
® My correlation of Pali udanas with their counterparts in T 212 is based on the concor-
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rations found in the Pali Udana collection. In what follows | sur-
vey parallelisms and differences between the prose materials in
these two versions, following the sequence in which the discourses
are located in the Pali collection.

The first chapter of the Pali Udana collection opens with a set
of three inspired utterances spoken by the Buddha when, soon
after his awakening, he reviewed the law of dependent arising.
The Chinese parallel associates its version of these three inspired
utterances with the same background narration.*

In regard to the remaining inspired utterances found in this
first chapter of the Pali Udana collection, however, the parallel
stanzas that have been identified in the Chinese version are in-
stead accompanied by a word commentary.™ This is in fact a gen-
eral feature, in that often the prose sections in the Chinese version
offer merely a word commentary on key expressions found in the
inspired utterance in question, 41 Without providing a narrative
setting for the stanzas. This is similar in kind to the Pali commen-
tary on the Udana collection, the Paramatthadipani.

Just to provide one example, the report of how the non-Bud-
dhist ascetic Bahiya Daruciriya meets the Buddha on the streets
of Savatthl and receives an enigmatic instruction that causes his
instant full awakening (Ud 1.10) is not found at all in the Chinese
version,* not even in relation to another inspired utterance."®

dances in Bernhard 1965b: 217263, Mizuno 1981: 394-469, and Willemen 1974.

YuUd1llatUd1,1and T 212at T IV 775c17.

" The inspired utterances Ud 1.5, 1.7, 1.8, 1.9, and 1.10 have counterparts in T
212 at T IV 774b17, 775b10, 771a2, 770a10, and 735a17 (in the case of Ud
1.5, the Chinese counterpart only shares the second half of the stanza). T 212
accompanies each of the respective stanzas with a word commentary only. For
a comparative study of Ud 1.7 and other parallels cf. Lamotte 1968.

2 Ud 1.10 at Ud 6,25.

13 A case of distantly related narrations can be found in relation to Ud 1.6 at Ud
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The second chapter of the Pali collection introduces its first
inspired utterance by describing how the naga king Mucalinda
encircled the body of the recently awakened Buddha and spread
its hood over him (Ud 2.1). Mucalinda remained like this for
seven days in order to protect the Buddha, who was seated in
meditation, from a downpour. The Chinese counterpart de-
scribes instead how the recently awakened Buddha approached
the palace of a naga king to deliver the inspired utterance in ques-
tion, with neither prose nor stanza referring to any encircling of
the Buddha's body by the naga king or to a downpour.™ In this
case parallel versions of an inspired utterance are accompanied by
narrations that have only some elements in common, but differ in
a number of other respects.

Another inspired utterance in this chapter of the Pali version
has as its audience a group of mourning lay disciples (2.7), one of
whom had lost his only son.*® According to the Chinese parallel,

4,11, which describes how Mahakassapa goes begging among the poor after
having been sick, discarding the offer of some devas who want to supply him
with food. T 212 at T 1V 657b16 reports that, after receiving gross food due to
his preference for begging at the houses of the poor, Mahakassapa becomes
sick and is thereupon visited by the Buddha. Although the two narrations
share the motif of Mahakassapa being sick and both refer to his practice of
begging for alms, they nevertheless differ considerably and do not seem to be
parallel accounts of the same event. Besides, the respective inspired utterances
are not related to each other. In the case of Ud 1.8 at Ud 5,11, although the
narration does not recur at all in T 212, parallel stanzas with a similar narra-
tion can be found in SA 1072 at T II 278b11 and SAZ 11 at T Il 376b21; cf. also
Lamotte 1968: 446.

14 ud 2.1 at Ud 10,6; on this tale cf. also Bareau 1963: 101-105 and Bloss 1973:
49-50.

T 212at T IV 755b7.

16 Ud 2.7 at Ud 14,21. A tale of a brahmin who has lost his only son can be found
in T 212 at T 1V 649c8. Besides being related to a different inspired utterance,
however, this tale is rather a parallel to MN 87 at MN 11 106,2, MA 216 at T 1
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however, the occasion for this inspired utterance was instead a
teaching given by the Buddha to his monk disciples, in which he
described a class of devas that pass away from their realm due to
excessive merrymaking.'’ In this case the narrations that accom-
pany parallel versions of an inspired utterance differ quite radi-
cally from each other.

With the remaining discourses in this chapter of the Udana,
the Chinese text accompanies its version of the respective in-
spired utterance by a word commentary only.*® 121 Noteworthy
stories like the tale of a wanderer who tries to get oil for his preg-
nant girlfriend and then suffers from having drunk too much of it
at a free dispensary (Ud 2.6),"° or the account of how the Bud-
dha's blessing helps Suppavasa to give birth after seven years of
pregnancy (Ud 2.8),% do not occur at all in the Chinese text.

Coming to the third chapter, here the second discourse pre-
sents the well-known story of Nanda (Ud 3.2), whom the Buddha

800c22, T 91 at T 1915a8, and EA 13.3 at T I1 571b29.

Y7212 at T IV 651c19. This description is in several respects similar to a pas-
sage found in the Brahmajala-sutta and its parallels, which depicts the khidda-
padosikd deva; cf. DN 1 at DN 119,11, DA 21 at T190c15,and T 21 at T |
266¢9, a discourse quotation in the *Sdrzputm‘bhidharma, T 1548 at T XXVIII
657b12, a Tibetan discourse parallel in Weller 1934: 28,23 (§76), and a discourse
quotation in D 4094 ju 146b3 or Q 5595 tu 168hb3. This particular type of deva
features also elsewhere; cf., .g., DN 24 at DN 11l 31,5 and its parallel DA 15
at T 1 69b28, or DN 20 at DN 11 260,15 (for the parallel versions cf. Skilling
1997: 532 and 548 (§23)).

18 This is the case for Ud 2.2, 2.3, 2.4, 2.5, 2.6, 2.8, 2.9, and 2.10 and their coun-
terparts in T 212 at T IV 757a16, 753b1, 758b15, 758a5, 758a16, 652a18, 758225,
and 757¢20. In the case of Ud 2.2, the narration recurs in SA 413 at T II 110a3,
although without being related to any stanza; cf. Lamotte 1968: 446.

¥ ud 2.6 at Ud 13,20. A distantly related tale about drinking too much oil occurs
in the Milasarvastivada Vinaya, where a monk passes away after drinking a
bowlful of ghee; cf. Dutt 1984b: 118,10.

2yd 2.8 at Ud 15,7.



Appendix (2) - 469

takes up to heaven in order to show him the heavenly nymphs he
will win if he continues to live the life of a monk. The Chinese
collection does contain a version of this story, although it relates
this to different stanzas.”* Most of the other inspired utterances
found in the third chapter of the Pali Udana collection are accom-
panied in the Chinese parallel by a word commentary, so that the
narrative prose that introduces these in the Pali version remains
without a counterpart.”

A discourse in the fourth chapter of the Pali Udana collection
records an occasion when the Buddha went to live alone (Ud 4.5),
his only company being an elephant that similarly had left its herd
in order to be undisturbed. The Chinese version accompanies the
corresponding inspired utterance with a similar story.”®

2lyd 3.2 at Ud 21,16, and T 212 at T IV 739c14, whose stanza is similar to Dhp
344. A version of the Nanda tale in the Ekottarika-agama, EA 18.7 at T II
591c5, relates this tale to still other stanzas (cf. T 11 591c1, 592b9, and 592c¢5),
whereas a version in the Mulasarvastivada Vinaya has no stanzas at all; cf. T
1451 at T XXIV 252b1.
22 A prose parallelism can be found between Ud 3.8 at Ud 30,18 and T 212 at T
1V 628c27, which report how monks deliberate that on going begging they
will be able to get access to pleasant sensory experiences, whereupon they are
rebuked by the Buddha. However, this narration introduces different inspired
utterances in the two versions. The description in Ud 3.7 at Ud 29,8 of Sakka
disguising himself in order to be able to offer alms to Mahakassapa does not
occur in T 212 at all (which only has a counterpart to the respective inspired
utterance at T IV 764c13). A similar tale can, however, be found in the Mahi-
sasaka Vinaya, T 1421 at T XXII 53b16, where it forms the occasion for the
Buddha to lay down a rule permitting the acceptance of food offered by devas.
Ud 4.5 at Ud 41,6 locates this event at Kosambi and explains that the Buddha
wished to retire into solitude because he had been too crowded in by disciples
and visitors, akinno viharati bhikkhiihi bhikkhunthi upasakehi upasikahi ...
akinno dukkham na phasu viharati. T 212 at T IV 762c3 instead reports that
the monks had been in sore disputation among themselves, to the extent that
they were unwilling to accept the Buddha's intervention, and it was due to this

23
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According to the Pali version, another inspired utterance in
this chapter was spoken by the Buddha on seeing Sariputta seated
in meditation (Ud 4.7).%* The Chinese text instead associates this
inspired utterance with the story of Sona Kolivisa. After exces-
sive striving he wants to disrobe, but is then taught the simile of
the lute by the Buddha and eventually becomes an arahant.® In
the case of another tale, according to which a yakkha hit Sariputta
on the head when the latter was seated in meditation (Ud 4.4), the
Chinese parallel only provides a word commentary on the corre-
sponding inspired utterance itself. The tale of Sariputta being hit
on the head does not occur anywhere else in the Chinese collec-
tion.z6 [43]

The fifth chapter of the Pali Udana collection contains several
remarkable narrations, such as the story of Queen Mallika (Ud
5.1), who with frank honesty tells her husband that she holds

that he decided to leave them and be on his own. Another occurrence of this
stanza in T 212 at T 1V 698a19 is preceded by a reference to the litigating
Kosambi monks (T IV 698a1l), thereby confirming that the Buddha's desire
for solitude was related to the notorious Kosambi incident, recorded in several
discourses and Vinayas; cf., e.g., MN 128 at MN Il 152,24, MA 72 at T 1
532c11, EA 24.8 at T 11 626b12, the Dharmaguptaka Vinaya, T 1428 at T XXII
879b24, the Mahasanghika Vinaya, T 1425 at T XXII 333c27, the Mahisasaka
Vinaya, T 1421 at T XXII 158c7, the Mulasarvastivada Vinaya, Dutt 1984b:
176,3, and the Theravada Vinaya, Vin | 337,2.

2 Ud 4.7 at Ud 43,10.

2T 212 at T IV 638c2, with counterparts in AN 6.55 at AN 111 374,10 (= Vin |
182,5), MA 123 at T 1 612a2, SA 254 at T II 62b24, EA 23.3 at T 11 612a22, in
the Dharmaguptaka Vinaya, T 1428 at T XXII 844b7, in the Mahi$asaka Vi-
naya, T 1421 at T XXII 146a22, and in the Malasarvastivada Vinaya, Gnoli
1978: 142,9; cf. also Waldschmidt 1968.

% d 4.4 at Ud 39,18 and T 212 at T IV 763b25. The same tale is, however,
found in SA 1330 at T II 367b5, SA? 329 at T Il 485a24, and EA 48.6 at T II
793a13; cf. also Lamotte 1968: 446.
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nothing dearer than herself.?” Another tale involves the leper Sup-
pabuddha (Ud 5.3) who mistakes a congregation that surrounds
the Buddha for a food distribution and approaches in the hope of
begging for something to eat, but instead of receiving food attains
stream-entry during the discourse given by the Buddha.?®

Neither story is found in the Chinese version at all. The same
is the case for the account of Sona Kotikanna of Avanti (Ud 5.6),
a disciple of Mahakaccana, who after some delay finally goes
forth and then visits the Buddha,?® and for the announcement
made by Devadatta in the presence of Ananda that he will carry
out the uposatha observance on his own (Ud 5.8).%

The first inspired utterance in the sixth chapter of the Pali col-
lection revolves around the Buddha's rejection of the volitional
formation related to existence (Ud 6.1).* The Pali prose introduc-
tion to this inspired utterance indicates that the background to the
stanza in question was that the Buddha had given up of his life
force after Ananda had failed to ask him to live longer. According
to the Chinese version's word commentary, however, the implica-
tion of this line is that at the time of his awakening the Buddha
had rejected any volitional formation in regard to the three realms
of existence.*

27 Ud 5.1 at Ud 47,2, where only the stanza has a parallel in T 212 at T IV 653b6.

28 Ud 5.3 at Ud 48,17; the stanza parallel occurs in T 212 at T IV 743c29.

2 Ud 5.6 at Ud 57,2 (= Vin | 194,18), with its stanza parallel in T 212 at T IV
742b23; for a study of the parallel versions cf. Lévi 1915.

® ud 5.8 at Ud 60,15, where the stanza has a counterpart in T 212 at T IV
744c11. An account of Devadatta's activities can be found in T 212 at T IV
695c18 to 696¢11, although without any reference to an announcement made
by Devadatta to Ananda regarding his schismatic intentions. For comparative
studies of the Devadatta narrative cf. Bareau 1991 and Mukherjee 1966.

%1 Ud 6.1 at Ud 64,29: bhavasasikharam avassajji (B®: avassaji) muni; cf. also
above p. 410 note 66.

27212at T IV 735c6: EEEFEE ... =R HLT.
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The prose introduction to the next inspired utterance in the
Pali version (Ud 6.2) relates how Pasenadi worships spies dis-
guised as ascetics and then asks the Buddha about the degree of
spiritual development of these ascetics. The narration that ac-
companies the Chinese version of the inspired utterance in ques-
tion is instead about a newly ordained monk who finds it difficult
to handle the coarse food he gets on his alms round.** Another
inspired utterance in the Chinese version is, however, accompa-
nied by a similar narration.> 147 The story of how king Pasenadi
asks the Buddha's opinion about some fake ascetics also occurs in
a discourse in the Samyutta-nikaya and its parallels in the two
Samyukta-agamas, which relate it to an inspired utterance that
differs from the one associated with this event in the Pali Udana
collection.® In this case even a Pali parallel found in the Samyut-
ta-nikaya disagrees with the Pali Udana collection on the relation
between a particular event and the stanza(s) spoken by the Bud-
dha on that occasion.

The prose narration introducing the ninth inspired utterance in
this chapter of the Pali Udana collection depicts the Buddha seated

3 Ud 6.2 at Ud 65,2 and T 212 at T IV 690b23. T 212 at T IV 691b13 continues by
linking this event to several other stories, among them also the attempt by the
Buddha's foster mother to offer a robe to the Buddha, paralleling the Dakkhina-
vibhanga-sutta and its parallels, cf. MN 142 at MN 1l 253,10, SHT I1l 979,
Waldschmidt 1971: 241, MA 180 at T 1 721c28, T 84 at T | 903c4, D 4094 ju
254a3 or Q 5595 tu 289b3, T 202 at T IV 434a6, T 203 at T IV 470a15, T 1421
at T XXII 185b21, a Tocharian version, Xianlin 1998: 168, and an Uighur ver-
sion, Geng and Klimkeit 1988: 192; for further parallels cf. Jaini 1988/2001: 461
and Lamotte 1958/ 1988: 703 and for a comparative study Analayo 2011b: 811f.

34T 212 at T IV 748c5, with the difference that here Pasenadi only finds out that
the ascetics are fake after he has asked the Buddha about them, whereas in Ud
6.2 he knows this all along.

® SN 3.11 at SN 1 79,16, SA 1148 at T II 306a13, and SA? 71 at T 1l 399b18; cf.
also Lamotte 1968: 446.
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at night, watching how numbers of moths pass away due to being
attracted and then scorched by the lamps that are kept burning
(Ud 6.9). In the Chinese version, the depiction of moths being
scorched recurs, but here this is a simile used in the word com-
mentary to illustrate the implication of the stanza.*® Whereas in
the Chinese version the image of moths that fly into a flame is an
innocent metaphor, in the Pali account the Buddha keeps watch-
ing the passing away of these moths without intervening by put-
ting out the lamps.*’

Nine of the ten counterparts to inspired utterances from the
seventh chapter of the Udara collection are accompanied in the
Chinese version only by a word commentary,® so that the great

% Ud6.9atUd 72,6 and T 212 at T IV 748a26: 4% K, FEELE.

871381 Ag already mentioned above p. 404f, this presentation is surprising. It stands
in contrast to the importance accorded to avoiding harming other living beings
among ancient Indian wanderers and recluses, something also reflected in Vi-
naya rules that, for example, prohibit using water that contains living beings.
The respective pacittiya/patayantika rules, which proscribe pouring out or
using water that contains living beings, can be found in the Dharmaguptaka
Vinaya, T 1428 at T XXII 646¢18 and 677c2, in the Kasyapiya Vinaya, T 1460
at T XXIV 662b19 and c21, in the Mahisasaka Vinaya, T 1421 at T XXII 45a6
(as already pointed out by Pachow 1955: 143, the Mahisasaka Vinaya has this
regulation as a single rule), in the Mahasanghika Vinaya, T 1425 at T XXII
345a14 and 372c23, in the Malasarvastivada Vinaya, T 1442 at T XXIII
789b21 and 828cs, in the Sarvastivada Vinaya, T 1435 at T XXIII 79c15 and
97b18, and in the Theravada Vinaya at Vin IV 49,3 and Vin IV 125,20. A de-
scription of how this observance was carried out in seventh-century India can
be found in Yijing's (£75) travel records, T 2125 at T LIV 208a13, translated
in Takakusu 1966: 30. In view of the concern with not harming even minute
living beings, reflected in these regulations, one would expect a Buddha to
have more compassion for the insects that keep flying into the flame, instead
of just coming out with an inspired utterance on seeing their predicament.

%8 3% This is the case for Ud 7.1, 7.2, 7.3, 7.4, 7.6, 7.7, 7.8, 7.9, and 7.10 and
their counterparts in T 212 at T IV 739a21, 734a8, 739a7, 632c28, 752a28,
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majority of the narrations delivered in the Pali account are with-
out parallel. In the case of the fifth discourse in the Pali collection
(Ud 7.5), which reports how the Buddha eulogizes the monk La-
kuntabhaddiya, the parallel stanza in the Chinese version does
have a narration. This involves the tale of a king, however, and
thus differs substantially from the Pali version.*®

A prose passage nearly identical to the Pali Udana version's
description of how the Buddha eulogized the monk Lakuntabhad-
diya can be found in the Samyutta-nikaya. However, the Samyut-
ta-nikaya discourse reports that the Buddha spoke different stan-
zas on this occasion.* Here again a Pali parallel found in the
Samyutta-nikaya disagrees with the Pali Udana collection on the
relationship between a particular narration and the stanza(s) the
Buddha spoke in relation to it. (45

Several remarkable narrations found in the final chapter of the
Pali Udana collection do not recur at all in the Chinese version.
One such case is the report of how Dabba Mallaputta passed away
by rising into the air and performing a self-cremation (Ud 8.9), al-
though this tale occurs in the two Samyukta-dgama collections.**
The story of how the Buddha's attendant Nagasamala disagreed
with the Buddha on which road they should take, left the Buddha,

752b7, 699a9, 707c18, and 737al14. In the case of Ud 7.7 there is nevertheless
a parallelism, as the Pali version's prose at Ud 77,12 describes the Buddha
seated in meditation, something also recorded in the Chinese version, T 212 at
T IV 752012: {NARAATEEIZRAE.

%M yd 7.5 at Ud 76,10 and T 212 at T IV 740b4. The stanza found in Ud 7.5 is
quoted in SN 41.5 at SN 1V 291,19 and its parallel SA 566 at T II 149b8.

WM 9N 21.6 at SN 11 279,12; cf. also SA 1063 at T 11 276b11 and SA? 2 at T Il
374ba.

M 142 yd 8.9 at Ud 92,25 and again Ud 8.10 at Ud 93,18, where the respective
stanzas have counterparts in T 212 at T IV 734b11 and T 1V 757c1; the story
of Dabba's spectacular passing away is then found in SA 1076 at T 11 280b25
and SA? 15 at T 11 378a28; cf. in more detail above p. 389ff.
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and thereupon met with misfortune (Ud 8.7) is not found in the
Chinese Udana collection. Similarly, the tale of Visakha mourn-
ing the death of a grandchild (Ud 8.8) is without a counterpart in
the Chinese parallel.**

As a narrative background to the fifth inspired utterance of this
chapter, the Pali collection presents the famous account of the
Buddha's last meal with Cunda. The parallel stanza in the Chinese
version is accompanied by a narration that describes how Maha-
moggallana takes his younger brother up to heaven in order to
convince him of the need to be generous.®

In the case of the sixth discourse in this chapter, however, the
Pali collection and its Chinese counterpart agree that the inspired
utterance in question was spoken on an occasion when the Bud-
dha had been invited to a meal by two brahmins who were forti-
fying Pataligama.*

421431 yd 8.7 at Ud 90,16 and Ud 8.8 at Ud 91,13, where only the inspired utter-
ances have a counterpart in T 212 at T 1V 742b5 and T IV 650c1. A narration
that has some elements in common with Ud 8.7 can be found in T 212 at T IV
730a21. The Buddha is on a road in the company of a monk and tells the latter
that they should take a by-road to avoid Devadatta. The monk then enquires if
the Buddha is afraid, which leads to an exposition by the Buddha on his aloof-
ness from any fear. Besides differing substantially from the narration given in
Ud 8.7, this tale is also related to a different inspired utterance.

43141 yd 8.5 at Ud 81,11, where the respective inspired utterance at Ud 88,21 has
a counterpart in T 212 at T IV 741c13. On the Buddha's last meal cf. above p.
411 note 68.

#4151 yd 8.6 at Ud 85,24 and T 212 at T IV 707c4. A noteworthy difference bet-
ween the two versions is that the Chinese account does not report any predic-
tion made by the Buddha regarding the future of Pataligama. According to Ud
8.6 at Ud 88,27 the Buddha predicted: paraliputtassa ... tayo antaraya bhavis-
santi: aggito va udakato va mithubhedato (notably this prediction changes
from Pataligama, used earlier and also employed in the title to this chapter of
the Udana, to Pataliputta). This prediction recurs also in DN 16 at DN 11 88,1
and in Vin | 229,11, which lists the three dangers as aggito va udakato va ab-
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In sum, of the narrations that in the whole of the Pali Udana
collection provide the background to a particular inspired utter-
ance, only three cases are associated with the parallel stanzas in
the Chinese counterpart. These are the description of the Buddha
being seated in meditation soon after his awakening and review-
ing dependent arising (Ud 1.1-3); the report of how the Buddha
goes to live by himself, his only company being an elephant (Ud
4.5); and the Buddha being invited to a meal by two brahmins
who are fortifying Pataligama (Ud 8.6).

Besides this lack of correspondence in relation to parallel stan-
zas, in the great majority of cases narrations found in the Pali ver-
sion do not recur in the Chinese version at all, not even in relation
to another inspired utterance. In this way a comparative study of
the Pali Udana collection in the light of the only extant canonical
parallel that also has prose narration brings to light that, e al-
though most of the inspired utterances in the Pali version have a
counterpart in the Chinese version, only a rather small percentage
of prose narrations are shared by the two texts.

This indicates that the relationship between an inspired utter-
ance and its prose introduction in the Pali Uddna collection in the

bhantarato va mithubheda (cf. also Kv 314,6, which quotes this passage in
support of the possibility of predicting the future); with a similar reading
found in fragment S 360 162 V4, Waldschmidt 1950:12: agnito-py-udakato-
(py-a)[bhya]nta[ra]to-pi /m]i[th]jobh[edat]. The three causes recur in the dis-
course parallels to DN 16, DA 2 at T 1 12¢10: —& A/K, ZF A K, =FF A
EASRAEE, T 5 at T 1162c17: —FAK, —FAK, =F i ABLHPAZK, and
T6atTI177¢c28: —F Ak, ZF AIK, =FF ABIIN A, Whereas the Ti-
betan version of the Mulasarvastivada Vinaya similarly lists three causes,
Waldschmidt 1951: 149: me dang chu dang nang ’khrug gis so, the Chinese
version, T 1448 at T XXIV 22b12, mentions only two causes, water and fire,
7K>K. In relation to DN 16, Pande 1957: 102 comments that this prophecy
"could hardly have been added much before the Village of Pataligama actually
attained such eminence as to become the capital of Magadha".
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majority of cases is the result of textual developments specific to
the Pali version. Such a conclusion concords with the position
taken by a range of scholars, mostly based on examining the Pali
Udana collection on its own, in that the inspired utterances in this
collection seem to present an earlier textual layer, to which the
majority of prose narrations would have been added only later.*®

Thematic Continuity in the Pali Udana Collection

Further inspection of the Pali Udana collection shows that sev-
eral of the inspired utterances within a chapter are related to one
another by the sharing of a common thematic term.*® The degree
of recurrence of such a thematic term can be seen from the fol-
lowing survey, which lists each occurrence for the eight chapters
of the Pali collection.

In the first chapter, the term "brahmin™ is present in each in-
spired utterance and thus forms the uniting theme for this chapter:

1.1b brahmanassa
1.2b brahmanassa
1.3b brahmanassa
1.4a brahmano
1.5d brahmana
1.6d brahmanan
1.7b brahmano (47
1.8d brahmanan
1.9d brahmano
1.10h brahmano

418 of e.g., Seidenstiicker 1920: xvi, Winternitz 1920/1968: 67, Woodward
1935: v, Pande 1957: 72, Lamotte 1968: 465, Nakamura 1980/1999: 43, Nor-
man 1983: 61, Abeynayake 1984: 66, Ireland 1990: 7, and von Hinliber 1996/
1997: 46.

46 [47] This characteristic was first noticed by Seidenstiicker 1913: 93.
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In the second chapter, the common theme is "happiness”,
which occurs in nearly all of the inspired utterances:

2.1a sukho & 2.1c sukham & 2.1e sukha & 2.1h sukhan

2.2a -sukham & 2.2b sukham & 2.2c -sukhass'

2.3a sukha-*" & 2.3c sukham & 2.3d sukham & 2.3e sukha- &
2.3¢ sukham & 2.3h sukhan

2.4a sukha-

2.5a sukham

2.6a sukhino

2.8c sukhassa

2.9b sukham

2.10c sukhim

In the third chapter, the thematic term found in each inspired
utterance is the "monk":

3.1a bhikkhuno
3.2d bhikkhu
3.3d bhikkhiu
3.4c bhikkhu
3.5¢ bhikkhu
3.6d bhikkhiu
3.7a bhikkhuno
3.8a bhikkhuno
3.9d bhikkhu
3.10g bhikkhuno

471481 |n this particular case, | adjusted the count of stanza parts in accordance
with the Asian editions, as the first part of this inspired utterance (sukhakama-
ni bhiitani) is missing in E®, which thus does not have the first instance of su-
kha-, as a result of which the other instances occur at 2.3b, 2.3c, 2.3d, 2.3f,
and 2.3g respectively. Here and elsewhere, some obvious misprints in E® have
not been taken into account as variant readings.
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In the fourth chapter, each inspired utterance mentions the
"mind": [48]

4.1d -citto

4.2e -cittassa

4.3c cittam

4 4a cittam & 4.4e cittam
4 .5¢ cittam cittena

4.6e -citte

4.7a -cetaso

4.8d -citto

4.9f -cittassa

4.10a -cittassa

In the fifth chapter, several stanzas refer to "evil":

5.3d papani

5.4¢ papakam®® & 5.4e papakam

5.6C pape & 5.6d pape

5.8b papena &5.8¢ papam papena & 5.8d papam

In the sixth chapter, several stanzas mention "vision", "views"
or "seeing":

6.4d -dassino
6.6¢ disthisu®
6.8 dighi®®
6.9d disthe
6.10 -dizthi>

481991 | have adjusted the count of stanza parts, as the first part of this inspired ut-
terance (sace bhayatha dukkhassa) is missing in E®, which has papakam at 5.4b
and d.

49 50 ¢ reads dighisu.

%0 B This inspired utterance is not in verse, dizh7 is found at Ud 72,1; B and C®

read digzhim.
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In the seventh chapter, manifestations of water or things re-
lated to water occur in several stanzas. However, the terms used
vary and among them there is only one term that appears more
than once:

7.1c ogham
7.3d ogham (9]

In the eighth chapter most stanzas refer in some way to the
final goal of liberation, or to those who are liberated, although the
terms employed show a range of variations and only one expres-
sion occurs more than once:

8.1 anto dukkhassa ti
8.4 anto dukkhassa ti %

As the above survey shows, in the case of the first four chap-
ters the usage of a particular term — brahmana, sukha, bhikkhu, or
citta — serves as a thematic element present in nearly all inspired
utterances within the respective chapter. In the later four chapters,
however, a thematic element becomes considerably less promi-
nent. Whereas in the fifth and sixth chapters a particular term still
occurs in several instances — papa and dighi/dassana — the pres-
ence of such a thematic term is considerably less prominent than
in the earlier chapters. In the case of the final two chapters, such
continuity becomes even less discernible.

The chapter headings of the Pali Udana collection do not re-
flect these themes, but are usually taken from the first discourse
or a significant discourse in the chapter.> This is particularly re-

51152 This inspired utterance is not in verse, -digh7 is found at Ud 73,13; C° reads
dizzhi.

52 5% Ngither instance is in verse; anto dukkhassa is found in the last line.

531541 An exception to this pattern could be the Cila-vagga (7), where the chap-
ter title might reflect the relative shortness of the chapter, although alterna-
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markable in the case of the first four chapters, where the presence
of a thematic term is quite prominent. Nevertheless, the titles of
these four chapters are Bodhi-vagga, Mucalinda-vagga, Nanda-
vagga, and Meghiya-vagga, entitled after the Buddha's awaken-
ing, the naga king, and the two monk protagonists that feature in
the first discourse of the respective chapters. Most of the inspired
utterances in these four chapters of the Pali collection find their
counterparts in the Sanskrit Udana(varga) in the Brahmana-var-
ga (33" chapter), the Sukha-varga (30"), the Bhiksu-varga (32"
and the Citta-varga (31%), respectively.*

In this way, whereas the headings of these four chapters in the
Pali Udana collection do not reflect awareness of the theme that
underlies their inspired utterances, in the Sanskrit collection the
theme that forms the uniting theme of the inspired utterances col-
lected in a chapter finds explicit expression in that chapter's title.
is0] The reason for this could well be that by the time the Pali Udana
collection reached its final state, due to the presence of the prose
narrations the themes of the inspired utterances themselves were
not sufficiently prominent and therefore had no impact on the title
given to the chapters of the collection. In the case of the Sanskrit
version, however, due to the absence of prose material the theme
that unites the inspired utterances contained in a chapter would
have naturally been a characteristic evident enough to influence
the naming of that chapter.

tively it might also be a referent to the protagonist of its first two discourses, a
monk of particularly small size.

54 1581 The Brahmana-varga has counterparts to the Pali udanas 1.1, 1.2, 1.3, 1.4,
15, 1.6, 1.7, 1.8, 1.9. The Sukha-varga has counterparts to 2.1, 2.2, 2.3, 2.4,
2.5, 2.6, 2.9, 2.10. The Bhiksu-varga has counterparts to 3.1, 3.2, 3.3, 3.4, 3.7,
3.8, 3.9, and 3.10. The Citta-varga has counterparts to 4.1, 4.2, 4.3, 4.4, 45,
and 4.6; cf. also the survey in Mizuno 1981: 8-10.
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Concatenation in the Pali Udana Collection

Besides being related to each other by sharing a thematic term,
several inspired utterances within a chapter are also related to
each other through 'concatenation’. Concatenation involves the
repetition of a word (or a closely similar word) from a preceding
textual line or paragraph in order to facilitate recall in proper se-
gquence.”® An example for the principle governing such concatena-
tion is the fifth discourse of the first chapter (Ud 1.5), whose in-
spired utterance reads:

1.5a bahitva papake dhamme,

1.5b ye caranti sada sata,

1.5¢ khinasamyojana buddha,

1.5d te ve lokasmim brahmana ti.>®

The expression dhamme in the reference to having discarded
evil states in the first line (Ud 1.5a) relates to the inspired utter-
ance of the preceding discourse, whose third line reads dhamme-
na so brahmavadam vadeyya (Ud 1.4c). The present inspired ut-
terance's reference to destroying the fetters, khinasamyojana (Ud
1.5¢) shares the expression khipa with the inspired utterance of
the next discourse, which reads khinasavam vantadosam (Ud 1.6¢).
51 The reference to a brahmana in the last line (Ud 1.5d) takes up
the word that forms the uniting theme for the entire chapter.

Thus, besides the recurrence of the thematic term brahmana,
which is responsible for the present inspired utterance being allo-
cated to the first chapter of the Udana, the location of this in-
spired utterance as fifth in this chapter involves the principle of
concatenation, as it shares a term with the preceding inspired ut-
terance, dhamme, and another term with the subsequent inspired

S5 1581 | already drew attention to concatenation in the Udana in Analayo 2008c;
on concatenation in patimokkha rules cf. von Hinuber 1996/1997: 12.
56 571 yd 4,8: B¢ and S° read lokasmi.
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utterance, khina-. The following survey shows the occurrence of
such concatenation between inspired utterances found in adjacent
discourses in the Udana collection.>

Concatenation in the first chapter of the Udana:

1.1a yada have patubhavanti dhamma — 1.2a yada have
patubhavanti dhamma

1.1b atapino jhayato — 1.2b atapino jhayato

1.1c athassa kankha vapayanti sabba — 1.2¢ athassa kankha
vapayanti sabba

1.2a yada have patubhavanti dhamma — 1.3a yada have
patubhavanti dhamma

1.2b atapino jhayato — 1.3b atapino jhayato

1.4d dhammena — 1.5a dhamme

1.5¢ khina- — 1.6¢ khin-

1.6a anafifia — 1.7a sakesu

1.9a udakena — 1.10a apo

Concatenation in the second chapter:

2.1f kamanam — 2.2a kama-

2.2a kama- — 2.3a & 2.3e -kamani sy

2.5¢ sakificanam passa vihaiiamanam — 2.6¢ sakificanam pas-
sa vihanniamanam

2.5d jano janamhi pasibandha- — 2.6d jano janamhi pasiban-
dha-*®

2.7a piyariupa- & 2.7f piyariapam — 2.8b piyaripena

57 81 My survey only takes into account cases where concatenation can be found
between inspired utterances in discourses that follow each other, thereby not
covering cases where similar phrases occur at a distance, such as e.g. 3.6b
amamo niraso — 3.9C amamo nirdso.

58159 B® and C° read in both instances jano janasmirm, a reading found only in
the second instance in S% C°® moreover reads patibaddha-.
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Concatenation in the third chapter:

3.2b kamakantako — 3.3a kamakantako

3.2d sukhadukkhesu na vedhati sa — 3.3d sukhadukkhesu na
vedhati sa*®

3.3c pabbato — 3.4a & 3.4d pabbato

3.4b suppatizthito — 3.5a uparthita®

3.7a pindapatikassa — 3.8a pindapatikassa

3.7b attabharassa anafifiaposino — 3.8b attabharassa anafifa-
posino

3.7¢c deva pihayanti tadino — 3.8c deva pihayanti tadino

Concatenation in the fourth chapter:

4.2b miccha- — 4.3¢ miccha-

4.3b vert ... verinam — 4.4d kopa- ... kuppati

4.9f santa- — 4.10a upasantasanta-

4.9q vikkhino jatisamsaro — 4.10c vikkhino jatisamsaro

In the fifth chapter no concatenation is apparent. In the sixth
chapter concatenation occurs in a single instance, where the fourth
and fifth inspired utterance share part of the stanza:

6.4a imesu kira sajjanti — 6.5a imesu kira sajjanti
6.4b eke samanabrahmana — 6.5b eke samanabrahmana

Concatenation in the seventh chapter similarly involves only a
single pair of inspired utterances:

7.6C dhiram — 7.7¢c munim (s
7.6e deva — 7.7d sadevako

In the eighth chapter no concatenation is apparent.

591601 B and S° read vedharr.
60 1611 5° reads supatighito.
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From the perspective of concatenation the same pattern can be
discerned as with the thematic terms, in that the earlier chapters
show a greater degree of concatenation than the later chapters. Now
concatenation would have the effect of facilitating recall in proper
sequence only if the textual pieces it connects follow each other
immediately. That is, concatenation of the inspired utterances
would work only as long as these are memorized on their own,
without the intervening prose sections. Thus the existence of con-
catenation between inspired utterances strongly suggests that at an
earlier point in time these inspired utterances were being memo-
rized on their own. The prose narrations that at present accompany
the inspired utterances would have been added only after the se-
quential structure of these four chapters was already fairly fixed.

Whereas this pattern is quite evident in the case of the first
four chapters of the Udana collection, the sixth and seventh chap-
ters show concatenation only for a single twin of inspired utter-
ances in each case, and in the fifth and eighth chapters concatena-
tion seems to be altogether absent. That is, in the case of the final
four chapters of the Udana the inspired utterances do not seem to
have been held together on their own by concatenation, nor, as
shown above, are they interrelated as closely by a thematic term
as the earlier four chapters.

The Sequence of the Discourses in the Pali Udana

The degree to which in the case of the first four chapters the
thematic term of the inspired utterance has played a central role in
deciding the location of the discourse can be seen right away with
the first four discourses in the first chapter (Ud 1.1-4), s,y Which
cover the events soon after the Buddha's awakening. The same is
the case for the first discourse in the second chapter (Ud 2.1),
which describes how the naga king Mucalinda protected the