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Abstract:

The present paper covers the following five topics: The function of the
Magjihima-nikaya (1), its division into fifties (II), the chapters of the
Majihima-nikaya (I1I), the sequence of the discourses in its first chapter
(IV) and the discourse titles in the Majjhima-nikaya (V).

Introduction

In the previous issue of the present journal, I studied oral features of the
Pali Udana collection. Based on several features of the Udana collection —
such as the presence of concatenation between its verses, the sequence
of its prose narrations, and differences between the prose that accompa-
nies a particular verse in the Pali version and in its Chinese counterpart
— I came to the conclusion that a process of gradual growth has proba-
bly been responsible for the form in which the Udana collection is now
found in the Pali canon.

In the following pages, I undertake a similar investigation of the
Majihima-nikaya. While the purpose at the forefront of my inquiry is to
come to a better understanding of formal aspects of the Majjhima-
nikaya, at the same time my investigation intends to see how far oral fea-
tures of the Udana collection, a work based on verses accompanied by a
prose narration, recur or are similar to characteristics of a discourse col-

lection where prose dominates and verses only occur on occasion,
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almost never taking the central role they have in the Udana collection.

As a basis for studying structural aspects of the Majjhima-nikaya, in
the next section I at first briefly survey the overall function of this
Nikaya, as a way of introducing the collection as a whole.

1) The Function of the Majjhima-nikaya

The Majjhima-nikaya, the "Middle [Length] Collection", takes its name
from the intermediate length of nearly all of the discourses collected in
this second of the four Pali Nikayas."” When compared to other Nikavas,
according to modern scholarship an overall emphasis can be discovered
in the Majjhima-nikaya collection on providing instructions to disciples
who fully devote themselves to the Buddhist path to liberation, catering
in particular for ordained monastics.?

Thus Bailey (2003: 131) notes that Majjhima-nikaya discourses "con-
vey a highly didactic Buddhism ... these are teachings extending far be-
yond the understanding or interest of all but the most highly
sophisticated devotee". Franke (1915) draws attention to the frequent
use of terminology related to vi + vV ni or v sikkh in Majjhima-nikaya dis-
courses, expressing an emphasis on discipline and training. Manné
(1990: 79-81) explains that the purpose of the Majjhima-nikaya appears
to be "the integration of new monks into the community and into the
practice”, as "all of the technicalities of the Teaching appear here in de-
tail" and a number of "sermons on problems connected with the practice
and its difficulty” can be found. Thus the Majjhima-nikaya provides a
new monk or nun "with the fundamentals of the Teaching and the
Practice". Marasinghe (2002: 565) observes that "the majority of the dis-
courses of this collection are ... either directly addressed to the ordained
disciples ... or are otherwise intended for them".

Information on the function of the Middle Length Collection from
the perspective of the Sarvastiviada tradition can be gathered from the
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Vinayavibhasa, WE%:% BIER %P, According to the explanations given in
this work, each of the four Agamas has a distinct purpose. The character-
istic of the Madhyama collection is that it offers "profound doctrines for
intelligent people" and therefore is a collection of discourses that is

"made use of by those who are learning".®’

Another relevant source of information is an indication given in the
Pali commentarial tradition, according to which each of the four Pali
Nikayas was handed down by the followers of one of the Buddha's chief
disciples. The disciples responsible for memorizing the Majjhima-nikaya
were the followers of Sariputta.”” Independent of the historical value
one may be willing to accord to this presentation, it does show that the
commentators felt that the Majjhima-nikaya had sufficient affinity with
the character of Sariputta to allow for such an association. Now, accord-
ing to the early discourses, Sariputta was responsible for training disci-
ples in their progress towards the attainment of stream-entry.’”” Thus to
relate him and his disciples to the Majjhima-nikaya would convey an em-
phasis on teachings for those who are under training for the attainment
of liberating insight.

In sum, ancient sources and modern scholarship seem to converge
on discerning a specific emphasis in the Majjhima-nikaya for training
those disciples who are on a serious quest for a deeper understanding of
the Dharma.

Conversely, studying and memorizing the Majjhima-nikaya might
also lead to a specific perspective on the teaching as a whole. This can
be seen in those passages in the Pali commentaries that record differ-
ences of opinion between those who transmitted different
Nikayas.”” Such differences of opinion seem to be an outcome of the
specialisation of different groups of reciters or bhanakas on particular col-
lections of discourses, a development that had its origin in the practical
measure of dividing the labour of memorization.”



Structural Aspects of the Majihima-nikaya

The commentarial tradition records that such specialisation went so
far as to cause some bhanakas to identify with the particular collection
that they were memorizing.?’ The distinctions that evolved in this way
appear to have been well known among the laity as well, as a
commentarial passage records that offerings might be made by lay follow-
ers with the specification that the gift should go to the reciters of the
Majjhima collection etc.”’

In sum, even though a distinct character may not have been the inten-
tion behind the original scheme of assembling the discourses to be trans-
mitted in different Nikavas, as a final product of oral transmission the
Majjhima-nikaya can be seen to have a characteristic nature of its own,
with a prominent emphasis on the training of monastics and seriously
committed disciples.

Il) The Division into Fifties

The Majjhima-nikaya assembles its discourses in three main subdivi-
sions, three sets of "fifty". Though the contents of each of these "fifties"
cannot be neatly set apart from each other, a closer investigation re-
veals a few differences among them.

In the first set of fifty a monk or a group of monks make up the audi-
ence in over seventy per cent of the discourses, and in the final fifty
monk(s) are the audience in close to ninety per cent of the discourses (in-
cluding one discourse spoken to nuns). In the middle fifty, however,
only about twenty-five per cent of the discourses are addressed to a
monk or a group of monks, even though one of the five subdivisions of
the middle fifty is a "chapter on monks", Bhikkhuvagga, entirely spoken
to monks.

In the first set of fifty, Sariputta is the author of most of the dis-
courses spoken by disciples, followed by Mahamoggallana, whereas
Ananda does not feature at all.'” In the middle fifty, Ananda is the most
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prominent speaker of discourses spoken by disciples, followed by
Sariputta, whereas Mahamoggalldana does not deliver a single discourse.'”
In the final fifty Sariputta and Ananda are the speakers of the same num-
ber of discourses, Mahamoggallana is again absent.’” Thus the role
played by chief disciples in the three fifties also differs."”

In the first set of fifty a monologue given by the Buddha to an un-
specified number of monks, with the Jeta Grove as its location, is by far

the most frequent type of setting.'”

This type of monologue is com-
pletely absent from the middle fifty, whose discourses almost entirely
consist of dialogues.'”” In the final fifty the Jeta Grove monologue given
by the Buddha to the monks recurs again with almost the same fre-
quency as in the first set of fifty.'” Thus a to some degree individual char-
acter of each of the three fifties appears to be reflected in their

respective settings.

The middle fifty stands out for containing more verse material than
the other two fifties."” The chapter headings of the middle fifty also set
it apart from the other two fifties, as in the middle fifty each chapter is
consistently named after the type of audience to which its discourses
are spoken. Thus the middle fifty has a chapter on householders, a chap-
ter on monks, a chapter on wanderers, a chapter on kings, and a chapter
on Brahmins.'” In contrast, the chapter headings in the first fifty and
the final fifty vary and are at times taken from the discourse that
stands at the beginning of the chapter,'” and at other times reflect a par-
ticular theme treated in this chapter,* or else indicate the grouping prin-
ciple applied in the chapter.®”

The different character of the three fifties can also be seen by survey-
ing the way some themes are treated in them. For purposes of illustra-
tion, by way of example I will briefly survey four such themes, namely:
1) the conduct of a monk, 2) the biography of the Buddha, 3) the prac-
tice of mindfulness and 4) the development of insight.
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1) The first of these themes, the conduct of a monk, is taken up in sev-
eral discourses in the first set of fifty. These describe how a monk can be-
come a true heir of the Dhamma; how a monk should overcome
blemishes or practise effacement; what makes a monk easy to admonish;
under what conditions a monk should remain in a particular place; and
what makes a monk a true recluse etc.”” These discourses thus lay down
the foundational aspects of proper conduct. The basic theme broached
in this way recurs in the second and third sets of fifty from a more spe-
cific and Vinaya-related perspective. Three discourses among the middle
fifty narrate the background to the regulation on eating only at the allow-

23)

able time.”” Two discourses among the final fifty lay down procedures
to ensure communal harmony after the Buddha's demise*” Thus the
theme of the conduct of a monk seems to progress from foundational to

more specific treatments.

2) In the case of the life story of the Buddha, discourses in the first
set of fifty offer autobiographical information on the Buddha's

25)

preawakening experiences as a bodhisattva.* The second set of fifty
takes up the same theme from a broader temporal perspective by way
of several Jatakas, descriptions of the bodhisattva's previous lives.?®
Here a progression towards a wider temporal perspective can be dis-

cerned.

3) Regarding mindfulness practice, among the first set of fifty com-
prehensive instructions can be found in the Satipatthana-sutta?” The fi-
nal fifty takes up aspects of satipatthana practice — mindfulness of
breathing, mindfulness of the body, and the four noble truths — and dedi-
cates a whole discourse to exploring each of these three aspects in addi-
tional detail®™ This suggests a progression from foundational
instructions on mindfulness to analyses of specific aspects of the same
practice.

4) Prominent among the insight-related instructions in the first set
of fifty are treatments of the senses and of perceptual experience
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provided in the Muilapariyaya-sutta and the Madhupindika-sutia.*” The
theme broached by these two discourses is taken up in more detail in a
set of altogether ten discourses dedicated to the sense-spheres, found in
the Salayatana-vagga, the last chapter in the Majjhima-nikaya. This also
suggests a progression from foundational instructions to more detailed

analyses, here in relation to teachings on insight.

In sum, it seems that several discourses collected in the first set of
fifty have a more foundational role, with discourses found in the middle
fifty and the final fifty building on that.*® This much appear to be also re-
flected in the titles given to the three fifties, with the first of them being
the Mulapannasa, "the Root Fifty", followed by the Majihimapannasa,
"the Middle Fifty", and the Uparipannasa, "the Top Fifty".

According to the Visuddhimagga, the three fifties were the three
main units for memorization of the Majjhima-nikaya and were to be
learnt by a prospective reciter one after the other in succession. That is,
reciters would at first memorize the first fifty, and only when this was ac-
complished would they turn to the middle fifty, and only when these
had been successfully committed to memory would they learn the final
fifty.*” According to the commentary on the Vinaya, a monk who wants
to become a reciter of the Majjhima-nikaya needs to memorize at least
the first set of fifty.*® From this it would follow that the first set of fifty
is the minimum that needs to be learned, to which then the middle and
the final fifty could be added. Though these descriptions are only found
in the commentaries, they may well reflect ancient patterns among
reciters.

Extrapolating from the indications given in the commentaries, the
subdivision into three fifties could reflect differences in the memory
skills of those who wish to become reciters of the Majjhima-nikaya. A
reciter of less talent in memorization may only learn the first fifty, as sug-
gested in the Vinaya commentary. In view of this it would only be natu-
ral for the first set of fifty to collect together those discourses that treat
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the most essential themes required for a monk's training and practice, in
order to ensure that even those who learn just the first fifty will be pro-
vided with expositions on the most foundational matters.

A reciter with more abilities might then continue and learn also the
second fifty. Having learned two fifties would enable him to take up
preaching on a broader scale. This might be the underlying rationale for
the five chapters assembled in the second fifty, which collect discourses
spoken to householders, monks, wanderers, kings, and Brahmins. These
five groups are the main audiences that a reciter would address when
preaching, so that learning this second set of fifty would provide a selec-

tion of discourses related to each of these groups, as occasion demands.

A reciter who trains further and becomes a full-fledged Majjhima-
bhanaka, in the sense of memorizing all of its discourses, would also
have at his disposal the more detailed treatments on meditation practice
and insight provided in the discourses collected under the third fifty.
This would enable such a reciter to be not only a popular preacher, but
also to act as a teacher for more advanced disciples and fellow
monastics, guiding them in their practice.

Thus the division into three fifties could reflect the exigencies of
oral transmission, where reciters of differing degree of ability are pro-
vided with a foundational set of discourses, with the option of adding
more material for popular teaching through the second fifty and eventu-
ally more expositions for adepts in memorizing the Majjhima-nikaya by
learning the final fifty.

Ill) The Chapters of the Majjhima-nikaya

The three fifties contain fifteen chapters, out of which fourteen chapters
have ten discourses each, while one chapter — the Vibhanga-vagga —
has twelve discourses. Due to this chapter with twelve discourses, the
last of the three main subdivisions has fifty-two discourses, even though
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" 33)

its title is Uparipannasa, "Top Fifty".

Perhaps the division heading of "fifty" should be understood mainly
as an approximation, as in the Khandha-samyutta and in the Salayatana-
samyutta most "fifties" contain more than fifty discourses.’ Yet, the ac-
tual content of the "fifties" in these two samyuttas could be due to later
expansion. In fact, in the Jataka collection the division into fifties is also
employed, and here the actual number of discourses contained in each
"fifty" is indeed just fifty.*”

If at an earlier stage the final "fifty" of the Majjhima-nikaya con-
tained just fifty discourses, built on the pattern of ten discourses per chap-
ter, then the Vibhanga-vagga would originally have had only ten
discourses, to which subsequently two discourses were added.

Now the Vibhanga-vagga contains four consecutive discourses con-
cerned with the same topic, namely the verses on an auspicious night,
bhaddekaratta®® Horner (1959: 233 note 1) reasons that "this is the
Vagga that has 12 Discourses. If it were thought desirable to reduce
them to the normal 10, this Discourse [i.e. the Bhaddekaratta-sutta, MN
131], spoken by the Lord, would rank as one, and the next three, spoken
by disciples, would have to be counted together as another single
Discourse."

Her argument does not fully work, as only the Anandabhaddeka-ratta-
sutta (MN 132) and the Mahakaccanabhaddekaratta-sutta (MN 133) are spo-
ken by disciples, whereas the exposition in the Lomasakan-
giyabhaddekaratta-sutta (MN 134) is spoken by the Buddha, so that author-
ship alone would not suffice for considering these three to be versions

of a single original.

Following the lead provided by Horner, however, it is noteworthy
that the first discourse among these four, the Bhaddekaratta-sutta (MN
131),”" records exactly the same exposition as found in the Lomasakan-
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giyvabhaddekaratta-sutia (MN 134)® namely an exposition given by the
Buddha on the implications of the verses on an auspicious night from
the perspective of the five aggregates. Hence it could be that during the
course of oral transmission the introductory part of the Lomasakan-
givabhaddekaratta-sutta was lost among some reciters and only the
exposition itself was remembered, which then became the Bhaddekaratia-

sutta®

On this hypothesis, perhaps the Bhaddekaratta-sutta was added to
the Vibhanga-vagga after this chapter had already been formed in accor-
dance with the ten discourses per chapter pattern, thereby causing an in-

crease of the number of discourses in this chapter.

Another suggestion regarding this chapter has been made by Rhys
Davids (1902: 475), who comments that the Dakkhinavibharnga-sutta (MN
142), which records how the Buddha refused a gift made to him by his fos-
ter mother and then gave an exposition on the merits of offerings to dif-

ferent recipients,’ "

seems to belong, in its subject-matter, to the Vinaya"
and thus as a Majjhima-nikaya discourse was "probably interpolated".
Closer inspection brings to light that while all the other discourses in
the Vibhanga-vagga follow the same pattern of beginning with a sum-
mary statement, followed by offering a detailed exposition of this state-
ment, this pattern is not evident in the Dakkhinavibhanga-sutta. This
would support the hypothesis that the Dakkhinavibharga-sutta did not
originally form part of the group of ten discourses that were assembled
under the heading of "analyses of a summary", but was later added to
the chapter on analyses as it has the term "analysis" in its title. The
Bhaddekaratta-sutta and the Dakkhinavibharga-sutta are respectively the
first and the last discourse in the Vibhanga-vagga, as can be seen in the
survey below, two positions that would be the most probable places for
a later addition to the group.
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Distribution of Discourses in the Final Fifty:

101 | 102 | 103 | 104 | 105 | 106 | 107 | 108 | 109 | 110
111 112 | 113 | 114 | 115 | 116 | 117 | 118 | 119 | 120
121 | 122 | 123 | 124 | 125 | 126 | 127 | 128 | 129 | 130
131 | 132 | 133 | 134 | 135 | 136 | 137 | 138 | 139 | 140 | 141 142‘
143 | 144 | 145 | 146 | 147 | 148 | 149 | 150 | 1561 | 152

The hypothesis that these two discourses (MN 131 and MN 142)
could have been added later to the Vibhanga-vagga does not intend to
thereby assess the authenticity of their content, since in principle it
could well be that relatively early material was shifted to a different posi-
tion within a discourse collection at a later time. In the end, whatever
may be the final word on when the Bhaddekaratta-sutta and the
Dakkhinavibhanga-sutta became part of the Vibhanga-vagga, it does seem
likely that this particular chapter has been subsequently expanded from

an original count of ten discourses.*”

That the arrangement of the discourses in the Majjhima-nikaya is
the product of a gradual development would also follow from a state-
ment made in the commentaries, according to which the Bakkula-sutta
was only included in the Majjhima-nikaya at the so-called second council
or communal recitation.*” Thus even the Chapter on Emptiness, Su@ifiata-
vagga, in which the Bakkula-sutta is now found, could not have been a
product of the recitation that according to the traditional account was
carried out at the first council or communal recitation.

Another aspect relevant to the present discussion is the relationship
between the chapter topics in the Majjhima-nikaya and the distribution
of discourses into chapters. Here it is noteworthy that, even though the
fourth and fifth chapters — the Mahayamaka-vagga and the Cilayamaka-
vagga — are devoted to "pairs", the final part of the fifth chapter no

longer contains pairs, as illustrated below.
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Mahayamaka-vagga:

MN 31 & MN 32 Ciila- & Mahagosinga-sutta

MN 33 & MN 34 Maha- & Cilagopalaka-sutta

MN 35 & MN 36 Citla- & Mahdsaccaka-sutta

MN 37 & MN 38 Citla- & Mahatanhasankhaya-sutta
MN 39 & MN 40 Maha- & Cila-assapura-sutta

Cilayamaka-vagga:

MN 41 & MN 42 Saleyyaka- & Veraiijaka-sutta™

MN 43 & MN 44 Maha- & Cilavedalla-sutta

MN 45 & MN 46 Cila- & Mahadhammasamadana-sutta
MN 47 Vimamsaka-sutta

MN 48 Kosambiya-sutta

MN 49 Brahmanimantanikasutta

MN 50 Maratajjaniya-sutta

Yet, among the remaining discourses in the Majjhima-nikaya an-
other ten pairs can be found, so that there would have been enough mate-
rial to fill this chapter with pairs and make its content agree with its
title. Other pairs in the Majjhima-nikaya are:

MN 11 & 1 MN 2 Cula- & Mahasihanada-sutta

MN 13 & MN 14 Maha- & Ciladukkhakkhandha-sutta
MN 27 & MN 28 Ciila- & Mahahatthipadopama-sutta
MN 29 & MN 30 Maha- & Cilasaropama-sutta

MN 62 & MN 147 Maha- & Calarahulovada-sutta

MN 63 & MN 64 Citla- & Mahamalunkya-sutta

MN 77 & MN 79 Maha- & Cilasakuludayi-sutta

MN 109 & MN 110 Maha- & Culapunnama-sutia

MN 121 & MN 122 Cila- & Mahasunnata-sutta

MN 135 & MN 136 Cila- & Mahakammavibhanga-sutta
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As becomes readily apparent from the above survey, the smaller
and greater versions of a pair of discourses do not occur in a fixed se-

quence.*

Out of seventeen pairs, nine pairs have the cula-version first,
while the other eight pairs list first the respective mahd-version. Thus nei-
ther the allocation of pairs to chapters, nor the position of the members
of each pairs, seems to be the result of a clearly devised and then consis-

tently executed act of organizing the material.

A similar pattern can be observed in regard to the distribution of dis-
courses into chapters according to theme. Thus the sixth chapter on
householders (Gahapati-vagga) contains a discourse spoken to wanderers,
the Kukkuravatika-sutta (MN 57), which does not seem to bear any rela-
tion to householders. The same discourse could have found a better plac-
ing in the chapter on wanderers (Paribbajaka-vagga), which at present
contains a discourse spoken to a householder who had earlier met a wan-
derer, the Samanamandika-sutta (MN 78). Here a simple exchange of the
two discourses would have done better justice to the respective chapter

headings, as illustrated below.

Kukkuravatika-sutta =4 Samanamandika-sutta
(spoken to wanderers) (spoken to a householder)
now in: Gahapati-vagga now in: Paribbajaka-vagga

The same sixth chapter on householders (Gahapati-vagga) also con-
tains a discourse spoken to a prince, the Abhayarajakumara-sutta (MN
58). This discourse could have found a more suitable placing in the chap-
ter on kings (Radja-vagga), which already has another discourse addressed
to a prince, the Bodhiradjakumara-sutta (MN 85). The chapter on kings
also has a discourse whose main protagonist is a householder, the Ghati-
kara-sutta (MN 81). Hence in this case, too, an exchange of the two dis-
courses, by placing the Abhayarajakumara-sutta in the chapter on kings
and the Ghatikara-sutta in the chapter on householders, would have bet-
ter suited the respective chapter headings, as illustrated below.
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Abhayarajakumara-sutta =2 Ghatikara-sutta
(spoken to a prince) (spoken to a householder)
now in: Gahapati-vagga now in: Raja-vagga

Even the allocation of discourses to the Majjhima-nikaya does not
seem to invariably follow a strict principle. Some discourses, such as the
Mahasihanada-sutta and the Mahasakuludayi-sutta, are rather long and
could well have found a suitable placing in the Digha-nikaya;*> while the
discourses collected in the final chapter of the Majjhima-nikaya are quite
brief and, as they all deal with the sense-spheres, almost look like an ex-
tract from the Salayatana-vagga of the Samyutta-nikaya."”

The examples given so far convey the impression that the arrange-
ment of discourses in the Majjhima-nikaya was the outcome of a gradual
process during which organizational principles that may have existed at
some point were not always adhered to. The impression of a gradual proc-
ess is reinforced when one turns to compare the Pali collection with its
counterpart in the Madhyama-agama, preserved in Chinese translation
(FP P& #5)."” The Madhyama-agama has eighteen chapters, each of which
contains a minimum of ten discourses, though a few chapters have consid-
erably more.

Comparing the chapter division of the two collections, it turns out
that the Madhyama-agama and the Majjhima-nikaya have only four chap-
ters in common: on pairs, on Kkings, on Brahmins, and on analyses
(vibhanga). These chapters occur, moreover, at different places in the

two collections.*”

The contents of these four chapters also differ consid-
erably in the respective collections. Thus whereas nine Pali discourses
from the Chapter on Analyses have a parallel in their Chinese equiva-
lent chapter, only four Pali discourses from the Greater Chapter on Pairs
and from the Chapter on Brahmins are found in the corresponding
Chinese chapter, and the Chapters on Kings in the Majjhima-nikaya and
the Madhyama-agama have just two discourses in common, as illustrated

below.
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Chapters on Analyses:
(Vibhanga-vagga 14" / ¥AS3 B 13™)
MN 132 / MA 167
MN 133 / MA 165
MN 134 / MA 166
MN 135 / MA 170
MN 136 / MA 171
MN 137 / MA 163
MN 138 / MA 164
MN 139 / MA 169
MN 140 / MA 162

Chapters on Pairs:
(Mahayamaka-vagga 4" / 5 15™)
MN 31 / MA 185
MN 32 / MA 184
MN 39 / MA 182
MN 40 / MA 183

Chapters on Brahmins:
(Brahmana-vagga 10" / FEE5 12
MN 91 / MA 161

MN 93 / MA 151

MN 96 / MA 150

MN 99 / MA 152

Chapters on Kings:
(Raja-vagga 9" / FAHMEm 6)
MN 81 / MA 63

MN 83 / MA 67

As can be seen from the above survey, the parallel discourses also oc-
cur in different sequences in the respective chapters. In fact, the dis-

courses in the Majjhima-nikaya and the Madhyama-agama in general are
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arranged in rather different ways. These differences support the impres-
sion that the present location of the discourses is the outcome of a proc-
ess specific to each of the two collections and thus would have taken

place at some point during their respective transmission."”

IV) The Sequence of the Discourses in the First Chapter

Another aspect of relevance to the structure of the Majjhima-nikaya is
the way the discourses follow each other. Closer inspection brings to
light an underlying pattern where a preceding discourse has some as-
pects in common with the next discourse. Such linking or "concatena-

* While in the Udana collection cases of

tion" can take various forms.
concatenation between verses involve the repetition of key terms, in the
present prose context the same principle manifests in an at times less

straightforward manner.

Due to limitations of space, in the context of the present study I will
take up only the first chapter of ten discourses in the Majjhima-nikaya,
in order to show by way of example how this mode of interrelation be-
tween neighbouring discourses can operate.’”

1) Mulapariyaya-sutta (MN 1) & Sabbasava-sutta (MN 2)

The two discourses begin their respective treatment by examining
the case of the untaught worldling, which they describe with the same
standard passage.”” Both discourses proceed from this to the liberated
monk who has gone beyond the influxes and fetters, a similarity in pat-

53)

tern that provides a close interrelation between them.

2) Sabbasava-sutta (MN 2) & Dhammadayada-sutta (MN 3)

The Sabbasava-sutta instructs how to eradicate the influxes. The
theme of eradication recurs right away at the beginning of the
Dhammadayada-sutta, which criticizes monks who do not eradicate what

54)

their teacher told them to eradicate.
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3) Dhammadayada-sutta (MN 3) & Bhayabherava-sutta (MN 4)

An aspect of proper conduct highlighted in the Dhammadayada-sutta
is the need to dwell in seclusion.”” The topic of seclusion forms the cen-
tral theme of the Bhayabherava-sutia, which expounds the difficulties of
living in seclusion. The interrelation between the two discourses is fur-
ther strengthened by the circumstance that in the Dhammadayada-sutta

the monks who practise seclusion function as a shining example,”” just
as in the Bhayabherava-sutta the Buddha's practice of seclusion functions

as a shining example for his disciples.”™

4) Bhayabherava-sutta (MN 4) & Anangana-sutta (MN 5)

The Bhayabherava-sutta describes the obstructive effect of various
evil mental qualities, a theme continued in the Anangana-sutta, which ex-
amines various evil mental qualities of a monk. The relationship be-
tween the two discourses is further strengthened by the fact that
several evil qualities mentioned in the Bhayabherava-sutta recur in the
same terms in the description of evil monks given at the conclusion of

the Anangana-sutta.”™

5) Anangana-sutta (MN 5) & Akankheyya-sutia (MN 6)

The Anangana-sutta examines unworthy wishes of a monk and high-
lights the importance of making an effort to overcome them. The next dis-
course, the Akankheyyva-sutta, takes up the same theme from the
complementary perspective of the worthy wishes of a monk, explaining
how effort should be directed in order for such wishes to come to
fulfilment. The two treatments even have a partial overlap, as both take
up the case of a monk who wishes to obtain food and clothing etc.*®

6) Akankheyya-sutta (MN 6) & Vatthipama-sutta (MN 7)

The Akankheyya-sutta proceeds from going beyond unwholesome
states of mind, via the attainment of stream-entry, to the attainment of
full awakening. The next discourse, the Vatthupama-sutta, takes up the
same topics, as it first treats a series of unwholesome mental states, then

refers to the attainment of stream-entry, and finally culminates in the
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attainment of the destruction of the influxes.

7) Vatthupama-sutta (MN 7) & Sallekha-sutta (MN 8)

The Vatthiupama-sutta and the Sallekha-sutta base their respective ex-
positions on what needs to be overcome in order to progress on the
path. The relationship between these two discourses is so close in this re-

spect that they both list the same mental defilements.®”

8) Sallekha-sutta (MN 8) & Sammaditthi-sutta (MN 9)

The Sallekha-sutta takes up the transcendence of views,®”

a theme
the next discourse, the Sammaditthi-sutta, develops from its complemen-
tary perspective by exploring various aspects of right view. This theme
is already adumbrated in the Sallekha-sutta's reference to right view as

the way to overcome wrong view.””

9) Sammaditthi-sutta (MN 9) & Satipatthana-sutta (MN 10)

The Sammaditthi-sutta's treatment revolves around various aspects
that are to be "known", pajanati, in order to accomplish right view. The
need to "know" is a central theme of the next discourse, the Satipatthana-
sutta, where the same activity is mentioned again and again in the de-
scriptions of the four satipatthanas. Both discourses thus share in
common a treatment of how one factor of the noble eightfold path can

be developed with the help of various aspects that are to be "known".*

These ways of interrelation show the degree to which the order of
the discourses in this chapter is suited to the requirements of oral trans-
mission, where discourses that have some aspect or other in common fol-
low each other, thereby facilitating the reciter's task to recite them in
the proper sequence, without accidental omission.

V) The Titles of Discourses

The titles of Majjhima-nikdaya discourses show considerable variations in
different Pali editions, as can be seen in the survey below, which lists
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discourses with their PTS title contrasted to the titles found in some

Asian editions (only noting cases with major differences):*”

MN 7: Vatthiapama-sutta — B Vattha-sutta
MN 26: Ariyapariyesana-sutta — B & S Pasarasi-sutta
MN 53: Sekha-sutta — S Sekhapatipada-sutta;
MN 56: Upali-sutta — S Upalivada-sutta;
MN 61: Ambalatthikarahulovada-sutta — S°: Cilarahulovada-sutta;
MN 63: Calamalunkya-sutta — S Cilamalunkyovada-sutta;
MN 71: Tevijjavacchagotta-sutta — B Tevijjavaccha-sutta, —
S% Culavacchagotta-sutta;
MN 72: Aggivacchagotta-sutta — B Aggivaccha-sutta;
MN 73: Mahavacchagotta-sutta — B*: Mahavaccha-sutta;
MN 124: Bakkula-sutta — S°: Bakkulattheracchariyabbhiita-sutta,
MN 149: Mahasalayatanika-sutta — S Salayatanavibharnga-sutta.

The considerable degree of variations that can in this way be ob-
served gives the impression as if the titles of discourses were not fully
fixed at an early stage of the process of transmission.®” This impression
receives further support from a closer look at a case where the different
editions agree on the title: the Mahasihandada-sutta (MN 11). This dis-
course closes by reporting the Buddha's recommendation that his exposi-
tion should be remembered under the title of being a "hair-raising
instruction".*” The title "hair-raising" recurs also in a Jataka tale that par-
allels the beginning part of the Mahasihanada-sutta and in references to
this discourse in the Pali commentaries and works like the Milindapaiha

67)

or the Cariyapitaka.”” These occurrences suggest that the Pali version of
the present discourse was known for quite some time under this title. A
parallel to the Mahasihanada-sutta found in the Dirgha-agama preserved
in Sanskrit fragments appears to have had the title "hair-raising" dis-
course as well, a title also found in a reference to this discourse in the

Karmavibhangopadesa.®®

A parallel preserved as an individual Chinese
translation has the related title "Discourse that Raises the Bodily Hairs

out of Joy"*” Judging from this range of references, it seems as if the
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title Mahasithanada-sutta came into use only at a relatively late point in
the transmission of the Pali discourse, confirming the impression gained
from the variations found between Pali editions regarding discourse ti-
tles.

Such variations do not seem to be a specific feature of the Majjhima-
nikaya alone. The Bhaisajyavastu of the (Mula-)Sarvastivada Vinaya re-
fers to several discourses that are to be found in the Madhyama-agama

collection.™

Each of these references corresponds to the location of the
equivalent discourse in the Chinese Madhyama-agama.”™ Though these lo-
cations accord with the indications given in the Bhaisajyavastu, all five
Chinese discourses have titles that differ from the titles mentioned in

the Bhaisajyavastu.™

That the indications given in the (Mula-)Sarvasti-
vada Vinaya on the location of discourses should agree with the
Sarvastivida Madhyama-agama collection but disagree in regard to the
respective titles of these discourses further confirms the impression that
the titles of discourses were not yet fixed during the early stages of the
process of transmission. Perhaps several titles were even for some time
used concurrently, until eventually one title came to be decided on. In
fact, the early discourses themselves report how on occasion the Buddha
would give a range of titles for a single discourse, as is for example the
case with the Bahudhatuka-sutta (MN 115),® descriptions that may have

set a precedent for title variations.

Conclusion

In sum, several of the above surveyed characteristics of the Majjhima-
nikaya appear to reflect the influence and exigencies of oral transmis-
sion. Thus the division into three fifties builds up from an emphasis on
foundational material towards more detailed and analytical presenta-
tions, a tripartite structure that would be eminently suited to the require-
ments of having a collection of discourses that can be memorized by
reciters of varying degrees of capacity. The topics of chapters are not con-
sistently used to assemble discourses in the Majjhima-nikaya, and a
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glance at the parallel Madhyama-agama suggests the allocation of dis-
course to have been to a large extent school-specific. Nevertheless, the lo-
cation of discourses in the Majjhima-nikdya appears to involve some
connection between adjacent discourses that would facilitate remember-
ing them in proper sequence.

Hence, though the Majjhima-nikaya differs in structure, content and
type from the Udana, similar processes can be seen at work in both
cases. Both collections seem to be the outcome of a gradual process of evo-
lution during oral transmission, which in various ways has left its im-
print on their final shape. These two cases probably exemplify processes
at work in the formation of the early discourses in general. To the ques-
tion of what this implies in terms of the historical value of the Pali dis-

courses I intend to turn in the next issue of the present journal.

Abbreviations

AN Anguttara-nikaya

Be Burmese edition

Ce Ceylonese edition
Cp Cariyapitaka

EA Ekottarika-agama

E° PTS edition

It-a Itivuttaka-atthakathda
Ja Jataka

MA Madhyama-agama
Mil Milindapariha
MN Majihima-nikaya

Ps Papaiicasudani
Q Peking edition
S¢ Siamese edition

SHT Sanskrithandschriften aus den Turfanfunden

Sp Samantapasadika
Sv Sumangalavilasini
T Taisho edition
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Vin Vinaya
Vism  Visuddhimagga
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Notes:

* T am indebted to Rod Bucknell and Giuliana Martini for commenting on a ear-
lier version of this paper. It goes without saying that I remain solely responsi-
ble for any errors. The present paper is based on research undertaken as
part of my habilitation through a "Comparative Study of the Majjhima-
nikaya', completed at the University of Marburg, which I hope to get ready
for publication in the near future.

1) Sv I 23,8: "What is the middle collection? The discourses of middle length,
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collected in fifteen chapters, beginning with the 'discourse on the root instruc-
tion', one-hundred-and-fifty-two discourses", katamo majjhima-nikayo? majjhi-
mappamanani paficadasavaggasangahani mulapariyayasuttadini diyaddhasatam
dve ca suttani. Horner 1967: x interprets this definition to imply that "mid-
dle" could also refer to the number of discourses found in the present collec-
tion. However, the preceding "long collection", Digha-nikaya, counts only
thirty-four discourses, so that on this interpretation the "long" collection
should rather be called the "short" collection, as it has the least number of dis-
courses. Moreover, the other two Nikayas receive their name from the type
of discourses they contain, this being either discourses collected according to
topic (samyutta) or according to numerical principles (arnguttara), titles not re-
lated to the number of discourses the collections contain. Thus the qualifica-
tion "middle" can safely be assumed to refer to a characteristic of the
discourses contained in the Majjhima-nikaya, namely their "middle" length.

Though in the thought world of the early discourses the ordained monastic ex-
emplifies such serious practice of the path, at the same time the path is also in-
tended for and made use of by laity. Several scholars have pointed out that
a strict division between monastics intent on liberation and laity concerned
solely with accumulating merits leading to a heavenly rebirth is not an accu-
rate reflection of early Buddhist thought, cf. e.g. Bluck 2002 or Samuels
1999. Nevertheless, the assumption by Bluck 2002: 10 (relying on Harvey
1990: 218 and Schuman 1982/1999: 217) and Samuels 1999: 238 that AN
6.119-120 at AN III 450-451 proves the existence of lay arahants (the same as-
sumption recurs in Somaratne 2009: 153) does not seem to be correct, as
these discourses only indicate that several householders had reached some
level of awakening, not necessarily the highest; in fact AN 6.44 at AN III
348,3+5 reports that two householders mentioned in the listing in AN 6.120
passed away as once-returners, making it quite clear that they were not lay
arahants. The position of early Buddhist thought in this respect seems to be
that, though a lay person can reach the highest level of awakening, the ensu-
ing transformation of personality is such that he or she will not continue to
live the lay life, but go forth (unless death should be too imminent to allow
for this). An example would be the report in several Vinayas that the house-

holder Yasa attained full awakening and after that went forth, cf. e.g. the
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Mahisasaka Vinaya, T 1421 at T XXII 105b28, the (Mula-)Sarvastivada
Vinaya, T 1450 at T XXIV 129b8, or the Theravada Vinaya, Vin 1 17,3.
According to the Dharmaguptaka Vinaya, T 1428 at T XXII 789c6, however,
he went forth after having attained streamentry and became an arahant
when already being a monk, T 1428 at T XXII 790al.

T 1440 at T XXII 503c28 explains: AFR A RGHIER, 240G, SEMFITE,
which Nakamura 1980/1999: 32 translates as: "For intelligent persons pro-
found doctrines were set forth. They were compiled in the Madhya-
makagama. This is what scholars (lit. 'those who learn') esteem".

Sv 1 15,5: majihima-nikayam sangayitva dhammasenapati-sariputtattherassa
nissitake paticchapesum: Ttmam tumhe pariharathda'ti.

MN 141 at MN III 248,25, MA 31 at T 1467b17, EA 27.1 at T II 643b11, and
T 32 at T 1814b26.

Cf. e.g. Sv I 15,27, which records disagreements between the Dighabhanakas
and the Majjhimabhanakas on the very structure of the canon, namely on
the nature of the Khuddaka collection. On this particular issue cf. also Baba
2005: 993. A survey of various disagreements between bhanakas of the four
Nikayas can be found in Adikaram 1946,/1994: 27-32 and Endo 2003b: 13-35;
cf. also Goonesekera 1967: 342 note 98.

Goonesekera 1968: 689 explains that in the "course of time the bhanakas of
the different divisions of the Canon seem to have developed into distinct
schools of opinion". Mori 1990: 127 notes that "the Bhanakas who were origi-
nally responsible for the memorization and transmission of particular
Nikayas or scriptures became gradually the exponents of views and opinions
concerning the interpretation of the teaching embodied in them"; cf. also
Dutt 1978: 42.

According to Ps II 9,18, some monks were prone to developing a worldly
type of affection towards the Nikaya they were memorizing, conceiving of it
as e.g. "our Middle-long collection", ‘amhakam majjhimanikayo 'ti mamayanti,
evam ... gehasitam pemam sandhaya vadanti; cf. also Adikaram 1946/1994: 32.
Sp VI 1254,6: majihimabhanakadayo detha; cf. also Endo 2003a: 67 who,
based on a study of instances that reflect a preference given in the Vinaya
commentary to the Majjhima collection, concludes that "the Vinaya-

atthakatha ... appears to have favored the textual tradition of the Majjhima-
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atthakatha', a finding that would be in line with the suggested emphasis in
the Majjhima on training monastics, thereby creating a natural affinity to
the Vinaya and its reciters.

MN 3, MN 5, MN 9, MN 28 and MN 43 are spoken by Sariputta, whereas MN
15 and MN 50 are spoken by Mahamoggallana. My survey only takes into ac-
count discourses that are attributed as a whole to a particular monk, not dis-
courses where a monk plays a secondary role by making a shorter remark or
asking a question etc. The dividing line is not always clear, thus perhaps
MN 37 could be added to the above list, as Mahamoggallana's role in this dis-
course seems rather central.

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

MN 108, MN 123 and MN 132 are spoken by Ananda, whereas MN 114, MN
141 and MN 143 are spoken by Sariputta (I treat MN 144 as a discourse spo-
ken by Channa).

On the role of the Buddha as a teacher of laity in the Majjhima-nikaya cf.
McTighe 1988 (whose conception of 'laity’, however, includes paribbajakas).
MN 2, MN 6, MN 11, MN 16, MN 17, MN 19, MN 20, MN 25, MN 33, MN 45,
MN 46, MN 47 and MN 49.

The only monologue in the middle fifty is MN 69, given by Sariputta at the
Bamboo Grove.

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

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



18)

19)

20)

2D

22)
23)
24)
25)
26)
27)
28)
29)
30)

3D

32)

Structural Aspects of the Majihima-nikaya

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

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

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

A grouping principle appears to be responsible for the title of the Opamma-
vagga (3" chapter), Mahayamaka-vagga (4"), Calayamaka-vagga (5") and the
Vibhanga-vagga (14"™). Regarding the 3™ chapter, I follow Chalmers 1926: x
and Neumann 1896/1995: 143 in adopting the chapter title found in the B°,
C® and S° editions, while E° reads Tatiya-vagga. As Norman 1983: 45 com-
ments, "since six of the ten suttas have the word upama in their title", it
would indeed be "appropriate to call it Opammavagga"; cf. also Horner 1967:
X.

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

MN 65, MN 66 and MN 70.

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

MN 12, MN 26 and MN 36.

MN 81 and MN 83.

MN 10.

MN 118, MN 119 and MN 141.

MN 1 and MN 18.

Neumann 1896/1995: xxxvii aptly compares the Milapannasa to the founda-
tion, the Majjhimapannasa to the pillars, and the Uparipannasa to the dome
of the edifice of the Majjhima-nikaya.

Vism 95,23 describes that a prospective reciter of the Majihima-nikaya needs
to first memorize the first fifty, then the middle fifty, and then the final
fifty, malapannasam sajjhayantassa majjhimapanndasako agacchati, tam saj-
jhayantassa uparipannasako.

Sp IV 789,14: sace majjhimabhanako hoti, millapannasako uggahetabbo, which
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forms part of the medium amount of memorization to be undertaken by a
monk who would act as a preacher. Less is required for just being consid-
ered a "learned" monk, but a monk who wishes to teach the nuns should
know all three pitakas together with their commentaries.

A similar departure from a standard count of ten can also be found in the
case of the pacittiva regulations where the penultimate chapter
(Sahadhammikavagga) also counts twelve, resulting in an overall count of
ninety-two rules in nine chapters, cf. Vin IV 157,8.

The first and the third "fifty" of the Khandha-samyutta contain more than
fifty discourses, just as the first, second and fourth "fifties" in the Salayatana-
samyutta (the third "fifty" has fifty discourses in E°, but more than fifty in
other editions). Bodhi 2000: 22 comments that in the Samyutta-nikaya the ex-
pression fifty "is only an approximation, since the sets usually contain
slightly more than fifty suttas". Somaratne 2006: 689 concludes that in the
Samyutta-nikaya "the word pannasaka is used as a round number”.

A division into three fifties in the Fkanipata of the Jataka collection (cf. Ja I
261; Ja 1 410 and Ja I 511) groups exactly one-hundred-and-fifty tales into
three groups of fifties; cf. also von Hintiber 1998: 109.

Regarding bhaddekaratta, Bodhi in Nanamoli 1995/2005: 1342 note 1210 ex-
plains that "ratta and ratti could be taken to represent respectively either Skt
ratra and ratri (= night) or Skt rakta and rakti (= attachment)". Sanskrit frag-
ment versions of this expression can be found in SHT III 816 V3 in
Waldschmidt 1971: 32, which reads: bhadragaratriya (cf. also R2), and in frag-
ment 3 b3 in Minayeff 1983: 243, which reads: bhadrakaratriyah. A Tibetan
version in Q (979) mdo sna tshogs, shu 171a7 similarly speaks of an "auspi-
cious night", mtshan mo bzang po (found similarly in the other extant Tibetan
versions). Thus the Sanskrit and Tibetan versions support the first of the
two alternatives mentioned above, hence my rendering as "auspicious night".
MN 131 at MN III 187.

MN 134 at MN III 199, with parallels in MA 166 at T I 698¢-699¢c and T 77
at T I 886a-887a.

That the Bhaddekaratta-sutta could be the outcome of a transmission mistake
within the Pali tradition is supported by the circumstance that it is the only

one out of the four Pali discourses that does not have a Chinese counterpart,
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though such absence in itself is not conclusive, cf. Analayo 2008: 7-9.

MN 142 at MN III 253-257.

Renou 1957: 2 and 29 notes that groups of ten form a principle grouping in
Vedic texts, which was also frequently used by the Buddhists and the Jains.
This makes it probable that the chapters of the Majjhima-nikaya were origi-
nally based on assembling groups of ten discourses.

Ps IV 197,2 comments on the Bakkula-sutta that "this discourse was included
at the second council", idam pana suttam dutiyasargahe sangahitam.

The Saleyyaka-sutta and the Veranijaka-sutta are so similar in content that
they can also be reckoned as a pair, but the final four discourses do not consti-
tute "pairs".

On the distinction between maha and cila cf. Horner 1953/1980.

MN 12 and MN 77. In the latter case, the length of MN 77 may be the result
of an expansion during oral transmission, cf. in more detail Analayo 2009a.
These are discourses MN 143 to MN 152, all of which have parallels in the
Samyukta-agama (MN 143 is the only case where this involves only a partial
parallel, SA 593), with the counterparts for MN 145 to 152 (SA 200, SA 236,
SA 276, SA 280, SA 282, SA 304, SA 305, SA 311) being located in the sec-
tion on the six sense-spheres, /S AJg, of the Samyukta-agama.

T 26 at T I 421a-809a, translated by Gautama Sanghadeva during the period
397-398 of the present era, a collection generally held to belong to the
Sarvastivada tradition, cf. Enomoto 1986: 21, L 1963: 242, Mayeda 1985: 98,
Minh Chau 1991: 27 and Waldschmidt 1980: 136.

Anesaki 1934: 284 notes that "the methods of division into chapters and the
order of successive dialogues are quite different” in the two collections.
Norman 1984/1992: 40 explains that "the sects .. had the same names for
the groups of texts, but were not .. in general agreement about their con-
tents, or the order of the contents".

Von Hintiber 1999: 20 (cf. also von Hintiber 1996/1997: 12) notes as an exam-
ple for concatenation the sequence of pacittiva rules of the patimokkha,
where rule 4 refers to teaching recitation to someone who has not been fully
ordained, anupasampannam; rule 5 takes up the issue of lying down in the pres-
ence of someone who has not been fully ordained, anupasampannena ...

sahaseyyam_kapeyya; rule 6 then turns to lying down in the presence of a
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woman, matugamena sahaseyvam_kappeyya; rule 7 then treats of teaching the

Dhamma to women, matugamassa ... dhammam deseyya; so that in each case a
particular expression found in the earlier rule is taken up in the subsequent
rule, namely anupasampanna, sahaseyya and matugama respectively. On con-
catenation between discourses cf. also Allon 2001: 18-22, on concatenation in
the Udana collection cf. Analayo 2009b.

My survey takes its inspiration from the treatment given to the interrelation
between Majjhima-nikaya discourses by Franke 1914a, who examines the re-
maining discourses up to MN 76 (on MN 92 and MN 98 cf. Franke 1914b).
MN 1 at MN I 1,9 = MN 2 at MN 1 7,17: assutava puthujjano ariyanam adas-
savi ariyadhammassa akovido ariyadhamme avinito sappurisanam adassavi
sappurisadhammassa akovido sappurisadhamme avinito.

MN 1 at MN 1 5,10: bhikkhu ... khinasavo ... parikkhinabhavasamyojano, and
MN 2 at MN [ 12,5: bhikkhu sabbasavasamvarasamvuto ... vavattayi
samyojanam (B® and S°: vivattayi). Another link between the two discourses
could be that MN 1 at MN I 6,13 describes the penetrative vision of the
Tatagata that goes beyond a worldling's conceivings by proclaiming sabbaso
tanhanam khaya ... anuttaram sammasambodhim abhisambuddho, thereby
broaching the theme of the proper vision of phenomena that comes about
with full awakening, a theme taken up at the beginning of MN 2 at MN I 7,4
in terms of the need to develop knowledge and vision for being able to reach
full awakening, janato ... passato asavanam khayam vadami. To develop such
knowledge and vision, MN 2 recommends yoniso manasikara, the very oppo-
site of the worldling's conceivings mentioned in MN 1.

MN 2 at MN I 7,10 presents seven modes how the influxes should be eradi-
cated, asava pahatabba. MN 3 at MN 1 14,14 reads: yesaiica dhammanam
Sattha pahanam aha, te ca dhamme nappajahanti. MN 3 at MN 1 15,25 then de-
velops the idea of eradication by describing that the noble eightfold path
leads to the eradication of various mental defilements, lobhassa ca pahanaya
dosassa ca pahanaya atthi majihima patipada ... ayam eva ariyo atthangiko
maggo. By referring to the noble eightfold path, MN 3 continues the theme of
the path to the eradication of dukkha mentioned in MN 2 at MN I 9,19: ayam
dukkhanirodhagamini patipada, where this path is also related to eradication,

as it occurs in the exposition of influxes to be eradicated through vision,
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asava dassana pahatabba.

MN 3 at MN I 14,2 contrasts disciples that do not follow their teacher's
example and do not practise seclusion, satthu pavivittassa viharato, savaka
vivekam nanusikkhanti, to disciples that follow their teacher's example, sava-
ka vivekam anusikkhanti.

MN 3 at MN I 15,4 paviveke pubbangama.

MN 4 at MN I 16,22: Gotamo pubbangamo. The two discourses also have in com-
mon that they mention the Buddha's compassion, MN 3 at MN 1 12,15: atthi
me tumhesu anukampa, and MN 4 at MN 1 23,35: pacchimatica janatam
anukampamano.

MN 4 at MN I 19,30 = MN 5 at MN I 32,13: kusita hinaviriya (B*: hinaviriya);
MN 4 at MN I 20,10 = MN 5 at MN 1 32,13: asamahita vibbhanta-citta; MN 4
at MN I 20,19 = MN b5 at MN I 32,14: duppania elamuga (C° and S elamuiga).
MN 5 at MN I 29,35: labhi assam panitanam civaranam ... pindapatanam ...
senasananam ... gilanapaccayabhesajjaparikkharanam; and MN 6 at MN I
33,12:  labhi assam  civarapindapatasenasanagilanapaccayabhesajjaparik-
kharanam (in both instances B gilanappaccaya®).

MN 7 at MN 1 36,29 lists kodha, upanaha, makkha, paldasa, issa, macchariya,
maya, satheyya, and atimana, mental defilements that recur in the listing in
MN 8 at MN I 42,35.

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

MN 8 at MN I 42,18: pare micchaditthi bhavissanti, mayam ettha sammaditthi
bhavissama (S micchaditthika and sammaditthika).

Each of the two discourses has well over a hundred occurrences of the term
pajanati.

On title variations in the case of jataka tales cf. Feer 1875: 367-377, Jones
1979: 12, Liders 1941/1966: 136-137 and von Hintiber 1998: 7-16.

Skilling 2009: 64 explains that "there was no standardization of titles", not-
ing that, though this gives the impressions "that the titles were devised
later", it also needs to be take into account that "many titles are shared by
Mahavihara and Sarvastivada collections", showing that these drew on an al-
ready existing common heritage.

MN 12 at MN I 83,25: Lomahamsanapariyaya. The title Lomahamsa occurs
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also in the summary verse (uddana) of B and S°, even though these editions
use Mahasthanada as the title.

This is the Lomahamsa-jataka at Ja 1 389,14. In Mil 396,2, Nagasena quotes
part of the Mahasihanada-sutta, to which he refers as the Lomahamsana-
pariyaya. Sv 1 179,3 and It-a I 109,1 refer to MN 12 as the Lomahamsa(na)-
sutta. The Cariyapitaka, Cp 35,16 entitles a set of verses (verses 359-362) con-
cerned with the bodhisattva's ascetic practices as Mahalomahamsacariyam,
the "great hair raising conduct", cf. also Charpentier 1910: 400-403.
Ro(maharsana)-sitra, reconstructed title (from an wuddana preserved in a
Hoernle fragment) in Hartmann 1991: 237, who notes that the same title re-
curs in a reference to the present discourse in the KarmavibhangopadesSa in
Lévi 1932: 158,11: Romaharsaniya sutra.

T 757 at T XVII 591cl1: & FmE B,

The Bhaisajyavastu in Dutt 1984: 93,10 refers to the Mandhatr-sitra found in
the Rajasamyuktanipata; p. 98,15 to the Velama-sitra in the Brahmana-
nipata; p. 111,20 to the Mahadeva-siutra and p. 112,19 to the Nimi-siutra in the
Rajasamyuktanipata; and p. 217,12 to the Nandipala-sutra in the
Rajasamyuktantkaya (Skilling 1997: 282 note 65 suggests that in the last case
"nikdaya could be a wrong reading for nipata"); for counterparts in the Chinese
translation of this Vinaya cf. de Jong 1979: 400.

Waldschmidt 1980: 142-144 identifies the following counterparts: the
Mandhdatr-sitra corresponds to MA 60 at T I 494b-496a; the Velama-sitra cor-
responds to MA 155 at T I 677a-678a; the Mahddeva-sitra and the Nimi-sitra
correspond to MA 67 at T I 511¢-515b; and the Nandipala-sitra corresponds
to MA 63 at T 1499a-503a. MA 60, MA 63, and MA 67 are indeed found in
the "chapter related to kings", EAHMES, and MA 155 occurs in the "chapter
on Brahmins", #& 5.

The counterpart to the Mandhatr-sitra, MA 60 at T I 494b9, has the title P4
M#&, "Discourse on Four Continents". The counterpart to the Velama-siitra,
MA 155 at T 1 677a8, has the title 7% #¢ and is thus entitled after its protago-
nist Sudatta (i.e. Anathapindika). The counterpart to the Mahdadeva-sitra and
the Nimi-stitra, MA 67 at T 1511c21, takes Mahadeva's mango-grove — the lo-
cation where the discourse takes place — as its title, K KM, The counter-

part to the Nandipala-sitra, MA 63 at T 1 499a9, also takes the discourse's
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location as its title, #&%EH &S, Notably, Samathadeva's commentary on the
Abhidharmakosa gives the title of MA 67 just as lha chen po, cf. Q (5595)
mngon pa’lt bstan bcos, tu 86a8, thereby agreeing with the (Miula-)
Sarvastivada Vinaya (and the KarmavibhangopadesSa in Lévi 1932: 161,14). In
the case of MA 63, however, Samathadeva's commentary uses the name of
the location as the discourse's title, thereby agreeing with the Sarvastivada
Madhyama-agama collection against the (Mula-)Sarvastivada Vinaya, cf. Q
(5595) mngon pa’i bstan bcos, tu 279a7 and Skilling 1997: 279-285.

MN 115 at MN III 67,30 concludes with the Buddha listing several titles, as
is the case for the parallel versions MA 181 at T I 724cl; T 776 at T XVII
713c27; Q (963) mdo sna tshogs, lu 330a8; for a sutra quotation in the
Dharmaskandha, T 1537 at T XXVI 502c¢17, and for another sitra quotation
in Samathadeva's commentary on the Abhidharmakosa, Q (5595) mngon pa’i
bstan bcos, tu 36bb.



