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Foreword

About Hamburg Buddhist Studies

Buddhism has enjoyed a prominent place in the study of Asian religious
ideas at the University of Hamburg for almost 100 years, ever since the
birth of Buddhist Studies in Germany. We are proud that our pro-
gramme is housed in one of the pioneering academic institutions in
Europe at which the study of Buddhism has become a core subject for
students focusing on the religious dimensions of South and Central Asia.

With this publication series, the Numata Center for Buddhist Studies
at the University of Hamburg aims to honour this long-standing com-
mitment to research and share the results of this tradition with the aca-
demic community and the wider public. Today, Buddhist Studies as an
academic discipline makes use of a broad variety of approaches and
methods. The field covers contemporary issues as much as it delves into
the historic aspects of Buddhism. Similarly, the questions shaping the
field of Buddhist Studies have broadened. Understanding present-day
Buddhist phenomena, and how such phenomena are rooted in a distant
past, is not a matter of indulgence. Rather, it has become clear that
fostering such an understanding is one of the many crucial obligations
of modern multicultural societies in a globalized world.

Buddhism is one of the great human traditions of religious and phil-
osophical thought. The Hamburg Buddhist Studies series aims to discuss
aspects of the wide variety of Buddhist traditions that will be of interest
to scholars and specialists of Buddhism, but it also wants to confront
Buddhism’s rich heritage with questions whose answers might not be
easily deduced by the exclusive use of philological research methods.
Such questions require the penetrating insight of scholars who approach
Buddhism from a variety of disciplines building upon and yet going
beyond the solid study of textual materials. We are convinced that the
Hamburg Buddhist Studies series will contribute to opening up Buddhist
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Studies to those who are not necessarily trained in the classical
languages of the Buddhist traditions but want to approach the field with
their own disciplinary interests in mind. We very much hope that this
series will encourage a wider audience to take interest in the academic
study of the Buddhist traditions.

About this Publication

It is my great pleasure to introduce the second volume in the Hamburg
Buddhist Studies series, a study by Bhikkhu Analayo, professor at the
Asien-Afrika-Institut of the University of Hamburg. This book is a com-
panion to his previous study of the Genesis of the Bodhisattva Ideal,
published in the same series. In the present book he turns to another im-
portant aspect in the development of Buddhist thought: the beginnings
of the Abhidharma.

Analayo shows that the two main modes generally held in academic
circles to explain the arising of the Abhidharma — the use of lists (matrka)
and the question-and-answer format — are formal elements that in them-
selves are not characteristic of Abhidharma thought. Going beyond the
notion that the coming into being of the Abhidharma can be located in
such formal aspects, he shows how the attempt to provide a comprehen-
sive map of the teachings gradually led to the arising of new terminol-
ogy and new ideas. He identifies the notion of the supramundane path as
an instance where fully fledged Abhidharma thought manifests in the
discourses, namely in the Mahdcattarisaka-sutta of the Theravada tradi-
tion, as well as in otherwise unrelated discourses from the Dharmagup-
taka and Miulasarvastivada traditions, extant in Chinese translation.

Analayo concludes that what characterizes the Abhidharma is not the
mere use of dry lists and summaries, but rather a mode of thought that
has gone further (abhi-) than the Dharma taught in the early discourses
in general. Such progression emerges out of an attempt to examine
meticulously all the constituents of a particular transitory event.

Michael Zimmermann



Introduction

The purpose of wisdom
is disenchantment, dispassion,
and seeing as it really is.'

Theme

This book is a companion to my study of The Genesis of the Bodhisattva
Ideal, in which 1 explored what the early discourses have to offer re-
garding the beginnings of the bodhisattva ideal. In The Dawn of Abhi-
dharma, 1 similarly explore another development of comparable signifi-
cance for Buddhist thought: the emergence of the Abhidharma. In the
last chapter and the conclusions to the present study, I attempt to relate
these two trajectories that have been of such central influence in the
development of Buddhism.

My approach is based on studying selected early discourses, without
any pretence at offering a comprehensive coverage of all relevant mate-
rial. The beginnings of the Abhidharma have of course already been
studied by a number of scholars,” hence there will be little that is spec-
tacular in the following pages. Yet I hope that what emerges through
approaching this topic from the viewpoint of the early discourses will
sustain the reader’s interest.

My exploration is divided into four chapters. In the first chapter I
begin with the notion of communal recitation of the Dharma, sargiti, in
particular taking up the Sangiti-sitra as a discourse that exemplifies the
creation of summary listings, matrka. With the second chapter I turn to
the cultivation of wisdom through knowledge of the elements as ex-

'MA 211 at T 1790c22.

2 My ignorance of Japanese has prevented me from benefiting from research published
in that language.
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pounded in the Bahudhatuka-sitra, and then examine the commentarial
nature of early Abhidharma works and the significance of the term
abhidharma itself. The theme of the third chapter is meditative analysis,
in particular the analysis of absorption attainment and of the four noble
truths, based on a study of relevant sections from the Anupada-sutta and
the Mahasatipatthana-sutta. In the same chapter I also turn to the rela-
tionship of the four noble truths to the Buddha’s awakening and to the
notion that the Buddha had attained omniscience. The path to awaken-
ing is then the topic of the fourth chapter, based on a study of the su-
pramundane path described in the Mahdacattarisaka-sutta. 1 continue
with the need in the Abhidharma and Mahayana traditions for authen-
tication as being the word of the Buddha, and the narrative employed in
the Theravada tradition for this purpose, according to which the Buddha
taught the Abhidharma to his mother during a sojourn in the Heaven of
the Thirty-three.

By covering topics such as the Buddha’s omniscience and his sup-
posed teaching of the Abhidharma in heaven, I intend to bring out that
the beginnings of the Abhidharma would not be the product of dry
scholasticism alone. As an additional reminder of the multiplicity of
influences that would have shaped the emerging Abhidharma, I have
interspersed my discussions with various pieces of Buddhist art, in the
hope this will keep alive a sense of dimensions of the development un-
der study that can easily be overlooked in an approach that relies solely
on textual sources.

Sources

As with my previous study of the bodhisattva ideal, my main source
materials are the early discourses in the four main Pali Nikayas and
their parallels.” Both studies are somewhat accidental results of my

3 The editions used and the procedure adopted are the same as described in Analayo
2010c: 13. In the case of discourse titles, I use Sanskrit to refer to the different
versions of a discourse in general, but the Pali title for the Theravada version.
Translations throughout are my own.
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research into the early discourses, in that I did not originally intend to
make a contribution to these two topics. Yet, the material that emerged
in the course of my studies prompted me to explore these two trajecto-
ries of Buddhist thought from the viewpoint of what can be discerned
about their beginnings in the textual corpus of the early discourses.

Since the publication of The Genesis of the Bodhisattva Ideal in 2010,
I have been able to clarify my methodological approach in more detail.
My Comparative Study of the Majjhima-nikdaya in the light of its paral-
lels,” published in 2011, shows that according to the evidence we have
at our disposal the early discourses are the genuine product of a long
period of oral transmission, rather than being material that for the most
part is the product of later harmonization and levelling. In a paper pub-
lished in 2012 I have contrasted this understanding with the proposi-
tions made by other scholars.’ In two papers published in 2013, I have
provided evidence for my reasons for considering the Ekottarika-agama
collection as having incorporated later material than usually found in the
Pali Nikayas and the other Chinese Agamas, showing that material has
been added to this collection in China.’

While the canonical Abhidharma texts in their finalized form show
clear signs of being school specific, the early stages of development
with which I am concerned in this study appear to have left their traces
in similar ways in different traditions. Here I think it is opportune to
keep in mind that the early discourse collections are not so much the
product of a school, but rather the final result of oral transmission over
long periods by successive generations of reciters, of whom only the
last generations could be considered members of a particular school.
Similarly, the beginnings of the development of the Abhidharma seem to
go back to an early period before the formation of schools.

4 Comparative information for each of the Majjhima-nikaya discourses studied in the
present book can be found in the respective sections of Analayo 2011b, which I will
not again be referring to each time a discourse from this collection comes up in a
footnote to my study.

3 Analayo 2012b.
% Analayo 2013c and 2013f.
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The evolution of the bodhisattva ideal and the development of Abhi-
dharma thought are of course multifaceted processes that can be studied
from a variety of perspectives, beyond what can be found in the early
discourses. Far from pretending to give an exhaustive account of the
range of factors that led to the emergence of these two aspects of Bud-
dhist thought, my contributions are just meant to present relevant mate-
rial from the textual corpus of the early discourses, in the hope of
thereby providing a point of reference for those who study the same
topic based on other material.

By way of example, my approach could be compared to discovering
fossils of an archaeopteryx. The fossils found clearly show that there
has been a development from reptile to bird, even though the particular
animal whose remains have been discovered was of course not the first
one to start jumping or gliding from one tree to the next. Comparable to
the fossils of an archaeopteryx, some early discourses reflect particular
stages in the development of Buddhist thought.

Acknowledgement

I am indebted to Adam Clarke, Lance Cousins, samaner1 Dhammadinna,
Dhatvisvari, Richard Gombrich, Oskar von Hiniiber, Petra Kieffer-Piilz,
bhiksu Kongmu, Michael Radich, Lambert Schmithausen, and Monika
Zin for commenting on this work in the various stages of its evolution. I
would like to dedicate this book in gratitude to Bhikkhu Bodhi for some
twenty years ago having made me proceed from the Abhidharma studies
I was doing then to studying the early discourses, which since then has
become my main area of interest.



1 Reciting the Dharma and the Functions of Lists

In this chapter I explore the oral dimension of the transmission of the
Dharma. I do so by studying the undertaking of communal recitation,’
sangiti, in its relationship to the Abhidharma. I begin with a survey of
the different Vinaya accounts of what was believed to have been recited
at the first sangiti held according to tradition at Rajagrha. This then
leads me to the topic of the matrkdas, succinct lists or summaries of the
teachings. Among the early discourses, a prominent instance of such a
summary list of the teachings is the Sangiti-sitra.

After surveying the Sangiti-siitra and other similar discourses, 1 take
up a succinct list found repeatedly in Buddhist texts: the “seven sets”,
comprising thirty-seven qualities or practices that are conducive to awak-
ening (bodhipaksika dharmah). The overall thrust of my exploration in
this chapter is to investigate the significance of lists as aspects of oral
transmission and to explore how certain lists relate to the formation of
the Abhidharma.

1.1 The First Sangiti at Rajagrha

In the ancient Indian setting, access to the Dharma, its study, and its
transmission were based on oral means. This makes the recital of the
Dharma an activity whose importance can hardly be overestimated. The
performance of communal recitation, sarngiti, was and still is a regular
feature of Buddhist monastic communities, which are to assemble every
fortnight for the recitation of the code of rules, the pratimoksa.

Besides its legal purposes, such pratimoksa recital functions as an
expression of communal concord and harmony, which at the same time

''With the expression “communal recitation” I follow the formulation used by Gom-
brich 1990: 25 and Cousins 1991: 27; on the term sangiti cf. also Tilakaratne 2000b
and Skilling 2009: 55-60.
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serves to strengthen a sense of identity in contrast with those who are
not part of the community. The recitation of the pratimoksa in a united
community stands in direct contrast to a schism, as a result of which the
pratimoksa will no longer be recited together by those who earlier formed
a single community.

A characteristic feature of the recital of the pratimoksa is that those
who participate in its oral performance are expected to be familiar with
the text. Thus the oral performance of such a recital is based on a text
whose wording is necessarily fixed.’ The function of having a fixed text
whose oral performance reaffirms harmony within the community is not
confined to the rules of the Vinaya, but can similarly concern aspects of
the teaching, the Dharma.

The recitation of the Vinaya and the Dharma in the form of a sangiti
held according to tradition at Rajagrha soon after the Buddha’s demise
marks an event to which members of different Buddhist schools looked
back as having established their own collection of canonical texts as au-
thentic.* The accounts of the first sarngiti at Rajagrha in different Vinayas
vary in their description of what was recited at that time. Most impor-
tantly for my present purpose, they differ on whether the Abhidharma
was part of the first sargiti or not.

The Mahasanghika Vinaya reports that Ananda first recited the four
Agamas and the Ksudraka-pitaka,’ after which Upali recited the Vinaya-
pitaka.® The presentation in the Mahi$asaka Vinaya is similar, with the

2 Bechert 1961/1982: 65; cf. also Tieken 2000.

3 Allon 1997: 42 points out that “communal or group recitation or performance requires
fixed wording.”

4 The notion of the Buddhist canon in general and the Pali canon in particular has been
discussed by a range of scholars; cf., e.g., Winternitz 1920/1968: 1-288, Renou 1953/
2001: 327-351, Warder 1961b, Webb 1975, Dhirasekera 1977, Bechert 1979/1993:
66-79, Lancaster 1979, Bond 1982, Norman 1983, Ray 1985, Gémez 1987/2005,
Hirakawa 1987, Lancaster 1987, Collins 1990, Hazra 1994, von Hiniiber 1996/1997,
Oberlies 2000, Freiberger 2004, Harrison 2004, Freiberger 2011, Kleine 2011, and
Salomon 2011.

3 On the Ksudraka-pitaka and the Khuddaka-nikaya cf. Lamotte 1956 and 1957.
6T 1425 at T XXII 491c16.
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difference that here the recitation of the Vinaya by Upali comes first,” a
placing also found in other canonical accounts of the first sangiti. The
Theravada Vinaya reports that once Upali had recited the twofold Vi-
naya — the texts that combine the pratimoksa for monks and for nuns
with background narrations and explanations — Ananda recited the five
Nikayas.® None of these three Vinayas mentions the Abhidharma as a
collection in its own right in their account of the first sangiti. Elsewhere,
however, the Mahasanghika Vinaya has numerous references to the
term abhidharma, an expression that in this Vinaya stands for the nine
angas of texts,’ and thus not for a collection apart from the discourses.

A reference to the Abhidharma can also be found in the MahiS§asaka
Vinaya. The relevant passage speaks of the ability to recite the discourses
and well understand the Abhidharma."’ Unlike the usage in the Maha-
sanghika Vinaya, here the term Abhidharma does stand for something
apart from the discourses.

The same holds for the Theravada Vinaya, which speaks of the
Abhidharma as something to be learned in addition to the discourses,
the stanzas (gathd), and the Vinaya."' Another reference mentions the

7T 1421 at T XXII 190c29 reports Upali’s recitation of the Vinaya, followed by Anan-
da’s recitation of the discourses, which were collected in the form of the four Agamas
and the Ksudraka-pitaka.

8 Vin II 287,8, following the reading ubhatovinaye in the E® and S¢ editions, instead of
ubhatovibhange found in B¢ and C°.

°T 1425 at T XXII 536b21: “the nine divisions of discourses are the Abhidharma”, ] &
S, JLEMEZ%2E. A similar presentation can be found in the Mahasanghika Lokot-
taravada Bhiksuni Vinaya, Roth 1970: 248,17 (§218): abhidharmo nama navavidhah
sitrantah; with the nine then spelled out in the Mahasanghika Lokottaravada Abhi-
samacarika Dharmah, Karashima and von Hiniiber 2012: 63,10 (§7.5): abhidharmmo
nama navavidho sitranto sitram geyam vyakaranam gatha udanam itivrttakam jata-
kam vaipulyddbhutadharmma; cf. also Hirakawa 1980: 173f and Sung 1999: 174. The
list of nine arigas appears to be an earlier version of what in some traditions became
twelve angas; cf., e.g., Kalupahana 1965: 616, von Hiniiber 1994a: 122, and Nattier
2004: 168.

0T 1421 at T XXII 132b12+16.

"' Vin IV 144,4; Horner 1942/1983: xii points out that here “the very presence of the
word gatha is enough to preclude the term abhidhamma from standing for the literary
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Abhidharma as a topic of discussion, besides the discourses and the Vi-
naya.'? These references occur in a word commentary on the rules, in a
text that is basically an ancient commentary that has become canonical.”
A report of the first sangiti in the commentary on the Digha-nikaya, the
Sumangalavilasini, then explicitly reports that the Abhidharma was re-
cited by the five hundred arhats who were held to have been present on
this occasion.'

Thus whereas the accounts of the first sangiti in these Vinayas seem
to have been finalized at a time when the Abhidharma had not yet be-
come a collection in its own right, other passages in the same Vinayas
not only show evidence of the usage of the term, but at times even seem
to imply awareness of the existence of such a collection.

Such awareness can also be seen in the case of the Dharmaguptaka
Vinaya account of the first sangiti. The Dharmaguptaka Vinaya reports
that, after the Vinaya-pitaka had been compiled and the discourses had
been collected in the four Agamas and in the Ksudraka-pitaka, other

exegesis of that name, for no reference to the third Pitaka as such would have com-
bined a reference to part of the material, verses, which one of the Pitakas finally came
to include”; according to Oldenberg 1879/1997: xii note 2, however, the references to
gatha and to Abhidharma intend different parts of the Khuddaka-nikaya.

12 Vin IV 344,19, which according to Oldenberg 1879/1997: xii note 2, “we can unhesi-
tatingly assume to be an interpolation.”

13 As noted by von Hiniiber 1996/1997: 64, this occurrence is in what is “a late part of the
Suttavibhanga in the Vinaya”. Another occurrence is part of a set of stanzas that con-
clude the first section of the Mahavagga, Vin I 98,35, indicating that even though the
discourses and the Abhidharma may be lost, as long as the Vinaya does not perish the
dispensation will prevail. Other references in Vin I 64,28 and 68,14 take the form
abhidhamme vinetum abhivinaye vinetum. I will discuss this type of occurrence, which
combines abhidharma with abhivinaya, in the next chapter.

14 After listing the canonical Abhidharma works, Sv I 15,19 continues by indicating that
“‘this is called the Abhidharma-pitaka’, having said this the five hundred arhats per-
formed its recital”, idam abhidhammapitakam nama ti vatva paiica arahantasatani
sajjhayam akamsu. The momentousness of this event is then marked by an earthquake.
In this way, as already noted by Miiller 1881: xxxiii, “between the time of the Kulla-
vagga [i.e., the account of the first sasngiti in the Vinaya] and the time of Buddha-
ghosa the Abhidhamma must have assumed its recognised position by the side of
Vinaya and Sutta.”
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texts were collected in the Abhidharma-pitaka; in this way the tripitaka
was collected.”

Closer inspection brings to light a problem with this description.
Once the Abhidharma-pitaka is mentioned as a pitaka alongside the
Vinaya-pitaka and the Ksudraka-pitaka,'® the tripitaka would corre-
spond to these three. The four Agamas are thus left without a proper
placing in this tripitaka. This suggests that the reference to the Abhidhar-
ma-pitaka as the final step in the compilation of the tripitaka would be a
later addition to the account of the first sargiti in the Dharmaguptaka
Vinaya, done without properly adjusting the formulation.

The Sarvastivada Vinaya goes further. Its account of the first sangiti
not only mentions the Abhidharma, but even reports that MahakaSyapa
questioned Ananda about the place where the Buddha had taught the
Abhidharma. Ananda replied that the Buddha taught the Abhidharma at
Sravasti.”” The teaching given at that time was that breaches of the five
precepts are conducive to rebirth in hell,'® whereas keeping the five pre-
cepts leads to a heavenly rebirth.

ST 1428 at T XXII 968b26: “they collected the Abhidharma-pitaka; thus at that time
they collected the tripitaka”, % Fbr R 25, WFEI5E A& =}&. A comparable account
can be found in the FJEREEE (Vinaya-matrka), a Vinaya text perhaps representing the
Haimavata tradition (cf. Analayo 2012c: 450f note 6), which also mentions the collec-
tion of an Abhidharma-pitaka, T 1463 at T XXIV 818a29.

16T 1428 at T XXII 968b11: E[EjE and 968b26: Zkje;.

7T 1435 at T XXIII 449a19: “The elder Mahakasyapa furthermore asked Ananda: ‘In
what place did the Buddha first teach the Abhidharma?’ Ananda replied: ‘Thus have I
heard, at one time the Buddha was staying at Sravasti’”, 52 BE S I BE(E RH &
R aaast ] R P = A3, —IFB{E8242. The providing of a location
of course serves to authenticate the teaching, something which the Mahasanghika Vi-
naya and the Milasarvastivada Vinaya encourage even if the actual location has been
forgotten; cf. T 1425 at T XXII497a6 and T 1451 at T XXIV 328c15 and 575b29, and
for the corresponding passage in the Tibetan Mulasarvastivada Vinaya, together with
a discussion, Schopen 1997/2004 and 1998/2004: 283 note 59. A similar instruction
occurs in the introduction to the Ekottarika-agama, T 11 550b13, and in a commentary
that appears to have been compiled based on the already completed Ekottarika-agama
translation (cf. Mori 1970 and Palumbo 2013: 163-265), T 1507 at T XXV 33b19.

BT 1435 at T XXIII 449a22: “because of the five dangers, offenses, animosities, and
destructions, after death one will fall into hell, just as quickly as a strong person might
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The Sarvastivada Vinaya’s more detailed account of the recitation of
the Abhidharma in this way explicitly records a question-and-answer
exchange between MahakaSyapa and Ananda, which provides informa-
tion about the location where the Abhidharma was spoken by the Bud-
dha and what form this teaching had taken. Its presentation of a basic
summary of the moral conduct incumbent on any disciple of the Buddha,
however, is unexpected as a way of describing the first delivery of
Abhidharma teachings by the Buddha. It seems that this passage was
formulated at a time when the connotations of the term Abhidharma
were still somewhat undetermined.

With the Dharmaguptaka and Sarvastivada Vinaya accounts of the
first sangiti, the notion of the Abhidharma as a collection in its own
right emerges gradually, from a mere mention in the Dharmaguptaka
Vinaya to a report of the Buddha’s first preaching of the Abhidharma at
a specific location in the Sarvastivada Vinaya.

The account of the first sarngiti in the Miilasarvastivada Vinaya does
not explicitly mention the Abhidharma, although it reports that on this
occasion MahakaSyapa recited the matrka(s)."” The term matrka derives
from matr, “mother”,” and conveys the sense of a succinct list or sum-
mary which can be expanded and serve as the skeleton for a detailed

bend or stretch an arm. What are the five? The first is killing, the second is stealing,
the third is sexual misconduct, the fourth is false speech, the fifth is drinking liquor”,
LI FERXIAL (adopting a variant that adds J&), SE1%, B LEEH, HERHE.
A ? —E7%, ZE ik, =EBIE, VUE%E, AZE0H. This is followed by indicat-
ing that one who abstains from these five will be reborn in heaven. For the same
teaching as the first delivery of the Abhidharma cf. also T 1509 at T XXV 69c20.
Comparable expositions, though not related in any way to the Abhidharma or the first
sangiti, can be found in AN 5.173 at AN III 204,11 and AN 5.174 at AN III 204,27.

19T 1451 at T XXIV 408b6: EEZs B3, with its counterpart ma mo in D 6 da 315b7 or Q
1035 ne 298b4. The Sanskrit term madatrka occurs regularly elsewhere in the Milasar-
vastivada Vinaya; cf., e.g., the Kosambakavastu, Dutt 1984b: 173,8, the Sayandsana—
vastu, Gnoli 1978: 3,19 (=Dutt 1984c: 122.4), 44,16, and 71,6, the Posadhavastu, Dutt
1984d: 97,13, and the Kathinavastu, Chang 1957: 58,8; cf. also the Divyavadana, Co-
well and Neil 1886: 18,15 and 333,7.

20 On the matrka as a feminine symbol cf. Crosby 2008: 40, McDaniel 2009, and Ron-
kin 2014.
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exposition. A textual matrka is thus comparable to a “mother” in the
sense that it can give birth to a full exposition of a particular topic.*

In the context of a gradual evolution in the accounts of the first sarn-
giti from a recitation of Dharma and Vinaya (Mahasanghika, Mahi$asa-
ka, Theravada) to a recitation that includes the Abhidharma (Dharma-
guptaka, Sarvastivada), perhaps the Mulasarvastivada Vinaya reflects
an interim stage where what eventually came to be reckoned Abhidharma
was referred to as matrka.

1.2 Matrka and Abhidharma

The Mahdgopalaka-sutta of the Majjhima-nikaya describes several detri-
mental qualities of a monk. One of them is that he fails to approach
learned monks to improve his own understanding. These learned monks
are qualified in the Mahdgopalaka-sutta as bearing in mind the Dharma,
the Vinaya, and the matrka(s).”

The corresponding passage in a Samyukta-agama parallel, a collec-
tion probably transmitted by Milasarvastivada reciters,” similarly de-
picts a monk who does not approach learned monks. Here it is the monk’s
own ignorance that is described, which manifests in his lack of knowl-
edge of the discourses, the Vinaya, and the Abhidharma.** The basic im-
plication of the two presentations is the same, in that a monk who does

21 Cousins 2005b: 20 points to a stage that precedes this type of usage, in that “the word
matika in the sense of ‘headings’ precedes its use to mean a table of items or lists and
only subsequently does it come to be used in the singular with that meaning.”

22 MN 33 at MN I 221,22: dhammadhara vinayadhara matikadhara, preceded by noting
that they are also bahussuta agatagama, learned and well versed in an/the Agamals.

23 On the school affiliation of T 99 cf., e.g., Lii 1963: 242, Waldschmidt 1980: 136,
Mayeda 1985: 99, Enomoto 1986: 23, Hirakawa 1987: 513, Schmithausen 1987: 306,
Choong 2000: 6 note 18, Hiraoka 2000, Oberlies 2003: 64, and Bucknell 2006: 685;
on the provenance of the manuscript used for the translation cf. Glass 2010.

24 SA 1249 at T II 343a10: “he does not know the discourses, the Vinaya, and the Abhi-
dharma”, R E1E S48, BLJE, [ B 2; for a translation of SA 1249 cf. Analayo 2010b.
Another occurrence of [i]E2&, found in SA 727 at T II 195¢29, has matrka as its coun-
terpart in the corresponding Sanskrit fragment; cf. Waldschmidt 1967: 245,2.
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not know the discourses, etc., should approach learned monks who do
know them in an effort to improve his learning.

The fact that the mention of the marrka(s) in the Mahdgopalaka-sutta
has a counterpart in a reference to the “Abhidharma” in the Samyukta-
agama discourse mirrors the situation in the Vinayas, where the refer-
ence to the matrka in the Mulasarvastivada Vinaya has as its counter-
part the Abhidharma mentioned in the Dharmaguptaka and Sarvasti-
vada Vinayas. Similar to the situation in the Vinayas, where the Maha-
sanghika, Mahi§asaka, and Theravada accounts of the first sangiti do
not mention matrkas or the Abhidharma, here, too, several parallels to
the Mahdgopalaka-sutta mention neither matrkas nor the Abhidharma.”

Now the relationship of matrkas to the development of Abhidharma
has been highlighted by a number of scholars.* Yet, the Pali commen-
tarial tradition understands the matrkas to be related rather to the Vinaya,
namely to the two codes of monastic rules, pratimoksa.”” Since by the

B EA 49.1 at T 1I 794b14 speaks of being knowledgeable in the twelve arigas and T
1509 at T XXV 74a28 of enquiring about the Dharma. Yet another parallel, T 123 at T I
546a13, does not have a counterpart to this particular quality at all. Notably, the com-
mentary on the present passage in MN 33, Ps II 263,21, describes the case of a foolish
monk who asks wrong questions, such as approaching a teacher of Abhidharma to ask
about Vinaya matters or else approaching a Vinaya teacher to put questions about
Abhidharma topics. This thus brings up both the topics of Abhidharma and Vinaya,
although this commentarial description is not a direct gloss on the expression matika-
dhara.

%6 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
1961a, Frauwallner 1964: 59f, Ling 1970: 19, Misra 1972: 145, Anacker 1975: 59,
Jaini 1977: 45, Bronkhorst 1985: 305, Gémez 1987/2005: 1270, Gethin 1992/1993:
158-162, Cox 1995: 8, Buswell and Jaini 1996: 84—89, Watanabe 1983/1996: 4245,
Gombrich 1990: 25, Hirakawa 1993/1998: 140-142, Norman 1997: 51, Dessein in
Willemen et al.1998: 12, Wayman 2000: 607, Dhammajoti 2002/2007: 1, Wickrama-
gamage 2002, Ronkin 2005: 27-30, Shravak 2008: 211, Ming Wei 2010: 202-204,
Dessein 2012: 142—-145, and Skilling 2013: 155 note 214.

Thus, e.g., Mp II 189,23 glosses the expression matikadhara as referring to dvematika-
dhara. Norman 1983: 96 comments that this commentarial gloss “probably arises
from the fact that matika means ‘summary,” and can therefore be used both of a sum-
mary of the Patimokkha rules and of the type of summary of contents which is found ...
in the majority of the texts of the Abhidhamma-pitaka.” As noted by Cox 1995: 8, in

27
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time of the Pali commentaries the existence of the Abhidharma-pitaka
was a matter of fact, the circumstance that they nevertheless associate
the matrkas with the Vinaya gives the impression that this association
reflects an old tradition,” and that the use of matrkas also bears an
important relation to Vinaya literature.”

A rationale for emphasizing the memorization of the matrka qua
pratimoksa as something that is worth explicit mention could be found
in the fortnightly observance which is to be carried out in any monastic
dwelling that houses four or more fully ordained monastics. The per-
formance of this observance requires that at least one of the monastics
is able to recite the pratimoksa.

In view of this requirement, it would indeed be meaningful to make a
specific mention of the fact that someone who had not memorized the
Vinaya was nevertheless able to recite its matrka, or perhaps even both
Vinaya matrkas by learning the pratimoksa for bhiksus and the prati-
moksa for bhiksunis. Such an ability would be an important asset for
ritual purposes and thus would deserve mention on a par with the ability

this way “matrka would not represent Abhidharma in particular, but rather would
refer to a method of exegesis that could be applied to either dhamma or vinaya.”

28 As pointed out by von Hiniiber 1994b: 115, “damit wird matika also gerade nicht dem
Abhidhamma zugeordnet, sondern ein Bezug zum Vinaya hergestellt. Eigentlich hitte
eine Gleichsetzung von matika mit Abhidhamma zur Zeit der Kommentare ... durch-
aus nahegelegen. Dies verleiht der Zuweisung von matika zum Vinaya besonderen
Nachdruck: Sie scheint auf einer alten Tradition zu beruhen.” Thus, as noted by
Norman and Pruitt 2001: xxxviii, it seems that “later usage was borrowed from the
Vinaya usage where matika refers to the Patimokkha in the frequent formula dham-
madhara, vinayadhara, matikadhara.”

» According to an intriguing suggestion made by von Hiniiber 1994b: 120f, the Abhi-
dharma-pitaka might have come into being by combining textual material from the
Sitra-pitaka with the methodology of the Vinaya-pitaka. In the words of von Hiniiber
1995: 27, “perhaps it is not a coincidence that monks knowledgeable in Abhidharma
were particularly apt to decide Vinaya cases, because the way of thinking in both,
Buddhist philosophy and law, shows some similarities: the latter may have served as
a model for the former in which case the Abhidhamma is based on the application of
the methods developed in juridical thinking and on material drawn from the Suttas.”
For a discussion of Vinaya matrkas cf. also Sung 1999 and Clarke 2004.
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to expound the Dharma or the Vinaya. If references to those who bear
in mind the matrka(s) were originally about knowledge of the two prati-
moksas, then this would indeed be a commendable quality of a monk
and fit the context of the Mahagopalaka-sutta.

Given the relation of matrkas to Vinaya literature, it would follow
that, even though the matrkas indubitably have played an important role
in the formation of Abhidharma texts, the basic function of such sum-
maries and lists is not characteristic of the Abhidharma alone. Such
summary lists simply facilitate memorization and teaching as aspects of
the oral performance of any text. That is, the employment of matrkas is
probably best understood as characteristic of oral Buddhist literature in
general.”® Their use is independent of whether the text to be memorized,
recited, or taught has features that reflect Abhidharma notions or not.'

In an oral culture, the use of lists is something quite natural, as it aids
clarity of thought and enables ease of communication.” Lists are a re-
current feature and of considerable importance not only in oral tradi-
tions, but even in written culture;> in fact writing in a way facilitates

% Gethin 1992/1993: 149 explains that “much of the scriptural sutta material preserved
in the four primary Nikayas can be regarded as exposition based around lists of one
sort or another ... it seems clear that the proliferation of lists in early Buddhist litera-
ture has something to do with its being an ‘oral literature’ ... indeed, a penchant for
analyzing something in terms of a neat categorized list is characteristic of much of
traditional Indian learning.”

3

Collins 1982: 109 notes that “it is not surprising in a predominantly oral culture that a
system of thought which depends as highly as does Buddhism on intellectual analyses
should come to preserve the content of its doctrine by accurate transmission of cate-
gorized lists, easily susceptible to rote-learning.” Gethin 1992/1993: 158 comments
that, without intending “to deny that a relationship exists between the matikas and the
development of the Abhidhamma, it seems to me that to suggest any simple equiva-
lence of the two terms must be regarded as a misleading simplification.”

2 Ong 1982/1996: 34f explains that in an “oral culture, to solve effectively the problem

of retaining and retrieving carefully articulated thought, you have to do your thinking
in mnemonic patterns, shaped for ready oral recurrence ... in an oral culture, to think
through something in non-formulaic, non-patterned, non-mnemonic terms ... would
be a waste of time, for such thought, once worked through, could never be recovered
with any effectiveness.”

3 For a survey of the functions of lists in relation to writing cf. Goody 1977: 74-111.
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the drawing up of more complex lists. Although writing has certainly
exerted an important influence on Abhidharma literature,* the initial
stages of development with which I am concerned here still take place
within a predominantly oral culture.”

Figure 1.1 Siddhartha Learns Writing

The relief reflects the belief that in his youth the future Buddha learned writing. The
right side of the sculpture shows the young Siddhartha paying respect to his
teacher who holds a manuscript in his hand; the left side shows Siddhartha
writing on a board with an assistant holding an inkpot.

Gandhara, courtesy Staatliches Museum fiir Vélkerkunde Miinchen.*

3 The relevance of this tendency to the formation of the Abhidharma has been high-
lighted by McMahan 1998/2013: 223, who points out that “the attempt to systematize
the teachings of the sttras into a consistent order came about from the relative free-
dom from temporal sequence that writing afforded. Abhidharma thought, with its
extensive lists, categories, correlations, headings and subheadings, bears the marks of
literate composition in that it culls teachings from a number of different sources and
attempts to systematize, synthesize, and categorize them. Such activities would be
extremely difficult if one were limited to the sequentiality that structures oral recita-
tion of memorized utterances. The simultaneous presence of written texts in visual
space is necessary for such work. The multiple categories and subcategories in the
Abhidharma and other commentarial literature are, in part, the products of the ability
to represent complex classificatory schemas spatially.”

3 On writing in relation to the early Buddhist discourses cf. Analayo 2009e.

3 Picture taken by Swantje Autrum-Mulzer.
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The use of lists is also not confined to the Buddhist tradition, but would
have been known in the Jain tradition as well.”” The basic pattern of a
summary statement that can easily be memorized and then be used as
the basis for a more detailed explanation is similarly characteristic for
the Brahminical sitras.*®

Going beyond India, lists are of course known from other cultures as
well. Examples dating as far back in human history as about two mil-
lennia before the Common Era are the Sumerian King List, which gives
the names of kings and the duration of their reigns,” and the Egyptian
Execration Texts, which list those considered hostile to the ruler.*

Once the general function of lists is appreciated, it becomes fairly
clear that the topic-wise division of the Samyukta-agama/Samyutta-ni-
kaya and the numerical arrangement of the Ekottarika-agama/Anguttara-
nikaya need not be seen as reflecting Abhidharma influence.*' Instead,
to arrange items by topic or in a numerical ascending order is simply a
natural way of organizing orally transmitted texts.

The fact that several topics used for the divisions of the Samyukta-
agama/Samyutta-nikaya collections are prominent in Abhidharma texts —
such as the aggregates, the sense-spheres, etc. — simply reflects their
importance as central aspects of Buddhist doctrine. Their occurrence
does not have to reflect Abhidharma influence.

”

" The Uttarajjhayana, Charpentier 1922: 178,11 (24.1), uses the expression “eight mayas
to introduce a summary of a teaching on the five samitis and the three guptis. Jacobi
1895/1996: 129 note 1 comments on this passage that the term “may4, the Sanskrit
form of which may be matd or matra ... denotes that which includes in itself other

5 9

things ... the word may also mean matri ‘mother’.
3 Cf. Frauwallner 1971: 104.
¥ Cf. the edition and study by Jacobson 1939.
40 Specimens were already published by Sethe 1926; cf. also, e.g., Ritner 1993: 136-142.

4! Pace Bronkhorst 1985: 316, who reasons that “the early existence of some kind of
Abhidharma would explain the peculiar shape of the Sutrapitaka, or rather of two
sections of it, the Samyuktagama/P. Samyutta Nikaya and the Ekottaragama/P. An-
guttara Nikaya. The former arranges traditional utterances ascribed to the Buddha
subject-wise; the latter follows a scheme determined by the number of subdivisions in
the items discussed.”
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An example would be the use of topic-wise divisions for grouping the
stanzas of the Dharmapada. The fact that stanzas are grouped under the
heading of, for example, citta or marga need not be seen as a sign of
Abhidharma influence, even though the mind (citta) and the path (marga)
are of course topics of central importance in Abhidharma texts.*

A numerical arrangement similar to that of the Ekottarika-agama/
Anguttara-nikaya collection can also be seen in the Parivara of the
Theravada Vinaya, where the sixth chapter similarly proceeds from
Ones to Elevens.” The same principle of numerical arrangement also
underlies the Jain Thananga.** Again, such texts do not come under the
category of being Abhidharma. Thus Buddhist texts that adopt a topic-
wise or numerical arrangement are best reckoned as reflecting an
organizing feature commonly used in oral traditions. Such arrangement
could be, but certainly does not have to be related to the Abhidharma.

The same holds for the question-and-answer format, which in spite
of its formative influence on Abhidharma texts is not in itself a sign of
Abhidharma influence. For example, the Parivara of the Theravada
Vinaya also employs questions and answers.* Nevertheless, the Pari-
vara is on Vinaya matters and none of its formal features make it an

42 These are the headings of chapters 3 and 20 in the Pali Dhammapada, Dhp 33—43 and
273-289, corresponding to chapters 6 and 8 in the Gandhart Dharmapada, Brough
1962/2001: 133 and 139, chapters 19 and 20 in the Patna Dharmapada, Cone 1989:
194 and 198, and chapters 11 and 28 in the Chinese Dharmapadas, T 210 at T IV
563al and 569a16 as well as T 211 at T IV 584b10 and 597b20.

“VinV 115,1 to 141,8.

“ This has already been pointed out by Pande 1957: 26 note 44; for an edition of the
text cf. Jambuvijaya 1985; for a study of its divisions cf. Kriimpelmann 2006. The
Thanarga proceeds from Ones to Tens, which may have been the original conception
of the Ekottarika/Anguttara collections as well; cf. in more detail Analayo 2013f: 37f
note 109. Winternitz 1920/1968: 49f note 2 mentions other examples for the adoption
of a numerical principle, found in the Mahabharata and in Christian literature.

4 Vin V 180,1 to 206,25. Norman 1983: 28 explains that “the fifteenth chapter (Upali-
paficaka) consists of a number of questions put by Upali to the Buddha about the Vi-
naya, the answers to which were all in the form of sets of five. It is to be compared
with ... the section of the Anguttara-nikaya entitled Upalivagga, where, however, the
Buddha’s answers are all in sets of ten”’; cf. AN 10.31-43 at AN V 70,3 to 79,3.
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Abhidharma text. The same is the case for many discourses, where the
question-and-answer format frequently occurs. Even somewhat techni-
cal discussions like those reported in the discourses known in the Pali
tradition as the Mahavedalla-sutta and the Cilavedalla-sutta are not
necessarily Abhidharma in content.*

A collection of poetic sayings like the Parayana-vagga of the Sutta-
nipata can also employ questions and answers. In the Parayana-vagga,
the term puccha, “question”, functions as a header for the different sub-
sections that come after its introductory narration, which clearly marks
the catechetical style of the exposition.”” Yet the stanzas in this collec-
tion bear no sign of Abhidharma influence. Moving once again beyond
the confines of the Buddhist tradition, any kind of interview from an-
cient to modern days would have to rely, in one way or another, on the
question-and-answer format.

In sum, then, it seems to me that the two main approaches that have
been considered as explaining the coming into being of the Abhidharma —
the use of matrkas and the question-and-answer format — are features
that are not in themselves necessarily characteristic of Abhidharma
thought, however much they may have contributed to its formulation.*®

4 MN 43 at MN 1292,1 and its parallel MA 211 at T 179008, as well as MN 44 at MN I
299,1 and its parallels MA 210 at T I 788a14 and a quotation in the Abhidharma-
koSopayika-tika, D 4094 ju 6b2 or Q 5595 tu 7a7, translated in Analayo 2012c: 40-55
(for a survey of shorter quotations from both discourses in D 4094 or Q 5595 cf.
Analayo 2011a: 1043f); for a detailed study of vaidalya cf. Skilling 2013.

47Sn 1032-1123.

48 Ronkin 2005: 27 sums up previous scholarship as follows: “the prevalent accounts of
the historical origin and development of Abhidhamma literature proceed from two
explanatory tendencies based on two distinctive characteristics of the genre. Accord-
ing to the first line of thought, there is a close relationship between the evolution of
Abhidhamma treatises and an established feature they manifest, namely, the arrange-
ment of major parts of the material around lists of various types ... more literally,
matrices (matika/matrika) of doctrinal topics, which offer summaries or condensed
shorthand accounts of the Buddha’s Dhamma’; on which Ronkin 2005: 29 then com-
ments: “I do not deny the relationship between the matikas and the evolution of the
Abhidhamma, but find an oversimplification in equating the two”; in fact, as pointed
out by Buswell and Lopez 2014b: 4, the matrkas appear to be just “an inevitable by-
product of the oral quality of early Buddhist textual transmission.” Ronkin 2005: 30
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1.3 Summaries of the Dharma

A prominent instance of the use of matrkas among the early discourses

is the Sangiti-siitra, a text that is basically an extended list of various

aspects of the teachings. Versions of this discourse are extant as follows,

here given according to their school affiliation:

— Dharmaguptaka tradition: a Dirgha-dgama discourse extant in Chi-
nese translation;*

— Sarvastivada and/or Miilasarvastivada tradition: a Dirgha-dagama dis-
course preserved in Sanskrit fragments;*

— Theravada tradition: a Digha-nikaya discourse in Pali;’’

— uncertain school affiliation: a discourse translated individually into
Chinese.’”

The parallel versions agree in introducing Sariputra as the speaker of
the discourse, who sets his presentation in contrast with the quarrelling
that had reportedly broken out among the Jains after the death of their
leader.”

then continues that “another explanation of the origination of the Abhidhamma draws
on a rather different feature of the Abhidhamma treatises, namely, their catechetical
style ... formulated as an exchange of questions and answers.”

“ DA 9 at T 149b26 to 52cl11; translated and studied by Behrsing 1930. On the school
affiliation of T 1 cf., e.g., Demiéville 1951: 252f, Brough 1962/2001: 50, Lii 1963:
242, Bareau 1966, Waldschmidt 1980: 136, Mayeda 1985: 97, Enomoto 1986: 25,
Hirakawa 1987: 513, Schmithausen 1987: 318, Oberlies 2003: 44, Salomon 2007:
354 note 14, and Willemen 2008: 60.

50 Stache-Rosen 1968. According to the reconstructed order of the Sarvastivada/Miila-
sarvastivada Dirgha-agama in Hartmann 2004: 125, the Sarngiti-sitra stands in third
position in the collection (preceded by the Dasottara-siitra as the first and the Artha-
vistara-siitra as the second discourse).

SI DN 33 at DN III 207,1 to 271,22.

2T 12 at T I 226¢3 to 233b19; for a more detailed survey of further parallels cf. An-
alayo 2013e: 1f note 5.

%3 Quarrels apparently broke out in the Jain community already during the lifetime of
Mahavira; cf. Deo 1956: 78f and von Glasenapp 1925/1999: 383. According to Jaini
1980: 84, during subsequent periods of Indian history “the divisiveness associated
with sectarianism was much more severe among Jainas than among the Buddhists.”
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The issue of contention was about the correct teachings, about the
Dharma and Vinaya taught by the leader of the Jains. The Sanskrit frag-
ment version depicts the quarrelling factions speaking to each other as
follows: “You do not know this Dharma and Vinaya, I know this Dhar-
ma and Vinaya.”*

Similar statements can be found in the Theravada Digha-nikdaya and
Dharmaguptaka Dirgha-agama versions of the Sangiti-sitra.”> The for-
mulation highlights a predicament that must have been acutely felt in an
oral setting once a teacher had passed away: how to determine what he
taught, if there are no written records? The need to arrive at an oral con-
sensus on what the teacher had taught is precisely what informs the pur-
pose of the Sangiti-sitra.

Figure 1.2 Sangiti-siitra Fragment

The fragment contains the beginning of the Sangiti-sitra.

Sanskrithandschriften aus den Turfanfunden (SHT I 594),
courtesy Berlin-Brandenburgische Akademie der Wissenschaften.

5% Stache-Rosen 1968: 44 (§w): (naitam tvam dharmavinaya)m ajan(asi), aham etam
(dharmavinayam ajanami).

DN 33 at DN III 210,4: “You do not know this Dharma and Vinaya, I know this
Dharma and Vinaya”, na tvam imam dhammavinayam ajanasi, aham imam dhamma-
vinayam ajanami; DA 9 at T 149c8: “I know this Dharma, you do not know it”, F4l
BEIE, A HIE.
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The fragment of the Sasigiti-siitra in figure 1.2 above reports that Sari-
putra, after mentioning the first item in the list, instructs his listeners as
follows: “Here being united, unanimous, and in unison we will not dis-
pute due to uncertainty so that this holy life remains for a long time.”*

According to the Dharmaguptaka version of the Sasigiti-sitra, Sari-
putra told the assembled monks that, in order to forestall any disputes,
“we should collect the Dharma and Vinaya in order to prevent dispute,
causing the holy life to remain for a long time.””’

The Theravada versions record his words in similar ways: “here we
should all recite together, we should not dispute, so that this holy life
may endure and remain for a long time.””® The beneficial effects of such
communal recitation are repeated regularly in the body of the Sangiti-
sitra, continuously reaffirming the theme broached at the outset of the
discourse.

The main concern voiced in this way highlights how the performance
of communal recitation — sangiti — functions to foster harmony and
avoid dispute about the teachings.

In this way the Sarngiti-sitra has a function similar to the recital of
the pratimoksa for a monastic community. Just as the pratimoksa pre-
sents a summary of the essentials of the Vinaya in a form that can be
memorized even by those who are not professional reciters, so the San-
giti-sitra attempts to provide a summary of essential aspects of the
Dharma in a form more easily memorized than a whole collection of

% The relevant text from the fragment SHT 1 594 (= Sg 668aV), edited in Stache-Rosen
1968: 19, begins line 3: [t](am) v(a)yam sahimta samagrah sammodamana bhiit]va
samsaya(ya), and continues at the beginning of line 4: sthitikam syat. Following the
reconstruction in Stache-Rosen 1968: 45 (I.1), given without brackets but with cor-
rections and supplementations, this would then read as follows: tam vayam sahimtah
samagrah sammodamana bhiitva samsayaya na vivadamahe, yathedam brahmacar-
yam cirasthitikam syat; cf. also Waldschmidt 1955: 314, SHT IV 412.33 V5 and R1+4,
Waldschmidt and Sander 1980: 66f, and SHT IX 2273 Rx, Bechert and Wille 2004: 158.

"DA 9 at T149c18: EHEEE, LIBGFA, #-1TAIL.
DN 33 at DN III 211,3: tattha sabbeh’ eva sangayitabbam (E°: samgayitabbam) na

vivaditabbam, yathayidam brahmacariyam addhaniyam assa ciratthitikam. For a
translation of the corresponding section from T 12 cf. Dessein 2012: 132f.
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discourses, not to mention all four collections.’® Both function as an ex-
pression of communal harmony.

Adherence to these matrkas, which have been publicly affirmed as
correct through the sangiti, is seen as essential for the welfare of the
community. In this way the Sangiti-siitra takes its main thrust from an-
ticipating a situation that has impacted on the early Buddhist community
in various ways, namely the passing away of the Buddha. In order to
forestall dispute about the teachings at a time when the teacher will no
longer be there to clarify and settle disagreements, the Sangiti-siitra sets
out its summary of the Dharma.

This function corresponds to what according to the traditional account
took place at the first sarngiti at Rajagrha, where communal recitation —
this time of the whole of the Dharma and Vinaya, instead of only the re-
spective matrkas — served as a response to the gap left by the death of
the teacher.”’ The Gopakamoggallana-sutta and its parallel confirm that
the Buddha’s role of providing guidance to his disciples was accorded
to the Dharma taught by him, once he had passed away."'

For the Dharma to fulfil this role, discord about what actually consti-
tutes the Dharma needs of course to be avoided. In the constantly fluc-
tuating piecemeal oral reception of the Dharma by various reciters
spread out over different regions of India,*” the notion of a sargiti held

% Cousins 1983: 3f comments that “the Sangiti-suttanta of the Digha-nikaya ... can be
viewed as a mnemonic summary of the contents of the nikayas.”

6 Similarities between the Sargiti-sitra and the first sarngiti held according to tradition at
Rajagrha have recently been discussed by Peoples: 2012: 27-33 and Shravak 2012: 240f.

1 MN 108 at MN III 9,23 and its parallel MA 145 at T I 654b23.

62 Davidson 1990/1992: 293 depicts the situation as follows: “during the more than forty
years of the Buddha’s teaching career, there were many monks acting as authoritative
teachers of the doctrine throughout the kingdom of Magadha and its border areas. They
would cross paths with the master from time to time and receive new information as
his doctrine and teaching style developed. They would also receive new information
from one another during the fortnightly congregations, the summer rains retreats, and
whenever they met as their mendicant paths crossed. After forty years of their obtain-
ing new information through such contact, we may be certain that, by the death of the
Buddha, the process of receiving new ‘teachings of the teacher’ (sastuh sasanam) had
become a well-accepted practice. The network of instruction was thus established,
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at Rajagrha establishes a yardstick for deciding what Dharma the re-
cently deceased Buddha had indeed taught. The same notion of a sargiti
informs the Sangiti-siitra, with the difference that here concord on the
Dharma is established through the recitation of a matrka of the teachings.

In fulfilment of this aim, the Sarngiti-siitra provides an extended list
of mostly doctrinal items, arranged in numerical order from Ones to Tens.
Although such formal presentation is a typical feature of Abhidharma
texts, it needs to be kept in mind that this is simply a convenient manner
of arrangement to facilitate ease of oral recall.”” The formalism of the
Sangiti-sitra in fact goes only that far, that is, by arranging matters
under the numerical grid of Ones, Twos, etc., up to Tens. The number
of doctrinal terms allotted to each of the resulting ten subsections of the
discourse varies considerably in each category, the Ones and the Tens
having much fewer entries than, for example, the Threes and the Fours.

The number of doctrinal terms found in a subsection also tends to
vary between the parallel versions of the discourse. This can be seen in
the survey below, which lists the number of entries for each numerical
category in the four parallel versions, proceeding from left to right list-
ing the Sanskrit fragments of the Sarvastivada/Milasarvastivada Dirgha-
agama (Skt. DA), the Theravada Digha-nikaya version (DN 33), the
version found in the Dharmaguptaka Dirgha-agama (DA 9), and the in-
dividual translation (T 12). This survey reflects only part of the differ-
ences, since besides variations in the overall count of items, the items
found in each section are not necessarily the same. The versions of the
Sangiti-sitra clearly developed in different ways.

and doubtless most of the monks realized that much of what the Buddha had said
during his lengthy career remained unknown to them personally.”

% The formal aspect of the presentation in DN 33 (and DN 34) has led Rhys Davids and
Rhys Davids 1921: 199 to consider these two discourses as being “practically Abhi-
dhamma rather than Sutta Pitaka”; cf. also Buswell and Jaini 1996: 83, who propose
that “the Sangiti and Dasuttara suttantas ... mark the start of Abhidharma literature
proper.” Yet, as Gethin 1992/1993: 157 explains, “the Sangitisutta’s method of ar-
rangement appears simply to bring together all lists containing the same number of
items, starting with ‘ones’ and ending with ‘tens’, and it is hard to see in this much
more than a convenient mnemonic device for remembering a large number of lists.”
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Sktt DA DN33 DA9 TI12

Ones: 3 2 2 1
Twos: 27 33 12 1
Threes: 50 60 37 3454
Fours: 50 50 36 39
Fives: 24 26 15 14
Sixes: 24 22 14 15
Sevens: 13 14 7 6
Eights: 10 11 4 4
Nines: 2 6 1 1
Tens: 2 6 1 1

A feature found similarly in the parallel versions points to an attempt to
facilitate precise oral recall, in that the sequence in which items are
placed in these discourses within the subsections from Ones to Tens at
times shows the employment of concatenation.” The use of concatena-
tion in oral transmission ensures that items to be memorized remain in
the proper order. This takes place through the help of some similarity in
word form or meaning between a member of the list and what comes
next. Such linkage by way of association makes it easier for the mind to
connect the item being recited now with the next one and thus facilitates
precise recall. Instances of concatenation need not be original to a par-
ticular text, but often appear to come into being through rearrangement
during the period of oral transmission.

In what follows I survey a few instances of concatenation that are
found similarly in the Dharmaguptaka, Sarvastivada/Miilasarvastivada,
and Theravada versions of the Sangiti-sitra.

% Tt would also be possible to consider the count of Threes in T 12 as amounting to
thirty-five items, since the first member in the list, the three types of actions (bodily,
verbal, and mental), is further subdivided into wholesome and unwholesome mani-
festations; cf. T 12 at T I 227c8. From the manner of presentation, however, it seems
to me that this should be considered a gloss on what the discourse presents as a single
set of Threes.

% For a discussion of concatenation in the pratimoksa cf. von Hiniiber 1999: 20; on con-
catenation in the early discourses cf. Allon 2001: 18-22 and Analayo 2011a: 11-13.
Needless to say, the use of concatenation is not confined to the early Buddhist tradi-
tion, but is also found, e.g., in the Avesta; cf. Schwartz 2006.
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Among the Ones the fact that “all beings persist through nutriment”
links to the next item in the list, according to which “all beings persist
through formations.”* Here the expression “all beings persist” provides
a link between “nutriment” and “formations”.

The Twos continue from the couplet “lack of shame and absence of
fear of wrongdoing” to the couplet “shame and fear of wrongdoing”.”’
Here the association is by way of terminology and meaning, as the first
couplet is the opposite of the second couplet.

Similar groupings can be found among the Threes. After the “three
roots of what is not wholesome” come the “three roots of what is whole-
some”;®® the “three kinds of wrong conduct” lead to the “three kinds of
right conduct”;”” and the “three reappearances in the sensual realm” are

s 70

followed by the “three happy reappearances’.

% DN 33 at DN III 211,22 (1.1 and 1.2): sabbe satta aharatthitika, sabbe satta sankha-
ratthitika (E*: samkharatthitika); Stache-Rosen 1968: 45 and 47 (1.1 and 1.2): (sar-
va)satva aharasth(i)tayah ... sarvasatvah samskarasthayinah; cf. also SHT IV 412.33
R3, Waldschmidt and Sander 1980: 67: (sam)s[k]a[ras]th(ayinah); DA 9 at T 1 49¢20
(1.1 and 1.2): —V)RBABMEEFE. .. —R4EEH{T(E (adopting the variant {¥ in-
stead of 1¥). T 12 at T II 227c1 has only the first of these two, according to which all
beings persist through nutriment.

" DN 33 at DN III 212,12 (2.4 and 2.5): ahirikaii ca anottappaii ca, hiri (B%: hiri) ca
ottappaii ca; Stache-Rosen 1968: 50 (2.4 and 2.5): ahrikyam a(na)vatrapyam ca and
hris ca vyavatrapyam ca; cf. also SHT 1V 412.33 R5, Waldschmidt and Sander 1980:
67: (@)hrifky Jam-anavatrapy(am) ca, hris-ca vya[vatr]apyam [ca]; DA 9 at T 149c25
(2.4 and 2.5): —fmEfln, IR ... — A8, —AM. T 12 does not have these two items.

DN 33 at DN III 214,19 (3.1 and 3.2): tini akusalamilani ... tini kusalamilani;
Stache-Rosen 1968: 64f (3.3 and 3.4): triny akusSalamiilani and (trini kusala)milani;
DA 9 at TI150a8 (3.1 and 3.2): = F==4f ... ==%}F. These two are also found in T 12
at T1227c17.

® DN 33 at DN III 214,23 (3.3 and 3.4): tini duccaritani ... tini sucaritani; Stache-
Rosen 1968: 63 (3.1 and 3.2): trini duscaritani and (trini sucaritani); DA 9 at T 1
50a12 (3.4 and 3.6): = R3=(T ... =3%17. T 12 at T 1 227¢8 (3.1) has these two as a
single entry, as it first lists the three types of action (bodily, verbal, and mental), and
then adds that these can be further distinguished into wholesome and unwholesome
types; cf. also above note 64.

" DN 33 at DN III 218,10 (3.40 and 3.41): tisso kamiapapattiyo (E%: kamupapattiyo) ...
tisso sukhiipapattiyo (E®: sukhupapattiyo); Stache-Rosen 1968: 82f (3.34 and 3.35):
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Among the Fours, the “four yokings” precede the “four unyokings”;""
and among the Sevens the “seven untrue dharmas” have their counter-
part in the “seven true dharmas”.”

Thus alongside considerable variations, the parallel versions agree in
employing concatenation in these instances. Even with such occasional
aids to ensure maintenance of the proper sequence during oral transmis-
sion, however, to memorize the Sangiti-siitra as a whole, with all of its
items in the correct order, is still a demanding task. This is especially
the case for disciples who are not part of the circle of reciters trained in
memorizing the collections of the early discourses. So in order to be
successful in fulfilling the purpose the discourse itself considers as cru-
cial — facilitating recitation of a summary of the teachings to ensure the
absence of strife among the Buddha’s disciples — the Sangiti-sitra is
somewhat unwieldy.

For promoting communal harmony through group recitation, the
more disciples know the discourse by heart the better. All those who
know the discourse will be able to participate in a group recitation, as
active reciters or else as auditors who confirm the recitation through
their silent presence or even may correct the reciter in case a mistake
occurs.

Judging from the large number of variations found between the par-
allel versions of the Sangiti-siitra,” it seems probable that at an early
time the actual list was considerably shorter. It would be quite natural for
a shorter list to expand during oral transmission by incorporating items

tisrah kamopapattayah ... tisras sukhopapattiyah; DA 9 at T I 50b6 (3.27 and 3.28):
=RAER ... =%84 . Both sets of Threes are also found in T 12 at T IT 228a7.

"I DN 33 at DN III 230,13 (4.32 and 4.33): cattdaro yoga ... cattaro visamyoga (B¢ and
C®: visaiifiogad); Stache-Rosen 1968: 116 (4.36 and 4.37) catvaro yogah ... catvaro
vi(sam)yo(gah); cf. also fragment Pelliot bleu 381 Va, Hartmann 1991: 255 (§142);
DA 9 at T151a22 (4.29 and 4.30): PU#E ... PUSESE. T 12 does not have these two items.

7> DN 33 at DN III 252,7 (7.4 and 7.5): satta asaddhamma ... satta saddhamma; Stache-
Rosen 1968: 179f (7.6 and 7.7): saptasaddh(armah) ... sa(pta saddharmah); DA 9 at
T152a21 (7.1 and 7.2): ©3E% ... ©IE%. T 12 does not have these two items.

3 Cf. the comparative surveys in Behrsing 1930: 116-149 and Stache-Rosen 1968:
213-217.
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that were considered to be of sufficient importance to merit inclusion in
this summary of the teachings. Different transmission lineages of the
discourse would have considered different items to be worthy of such
inclusion, resulting in the differences found between the parallel ver-
sions that have come down to us. In addition, however, it seems also
quite possible that at times a loss of text may have occurred, given the
somewhat unwieldy nature of the presentation and the fact that, along-
side occasional concatenation of the type described above, often items
follow each other without any evident connection, apart from belonging
to the same numerical category.

The need to facilitate the memorizing of a kind of matrka of the teach-
ings has led to another solution in the Dasottara-sitra, a discourse also
attributed to Sﬁriputra. Versions of this discourse are extant as follows,
listed according to their school affiliation:

— Dharmaguptaka tradition: a Dirgha-agama discourse extant in Chi-
nese translation;”*

— Sarvastivada and/or Milasarvastivada tradition: a Dirgha-agama dis-
course preserved in Sanskrit fragments;”

— Theravada tradition: a Digha-nikaya discourse in Pali;’®

— uncertain school affiliation: a discourse translated individually into
Chinese.”

Unlike the loose list of items in the Sangiti-sitra, where the number of
entries under a numerical category varies considerably, the Dasottara-
siitra consistently has ten items under each numerical category.” More-
over, these ten items follow a fixed sequence applied to each numerical

DA 10 at TI152¢17 to TI57b24.

75 Mittal 1957 and Schlingloff 1962.

6 DN 34 at DN III 272,1 to DN III 292,7.

77T 13 at T 1233b23 to T 1241c19; on further parallels cf. Analayo 2013e: 2 note 10.

8 Gethin 1992/1993: 157 explains that “the Dasuttarasutta ... while also using the prin-
ciples of numerical association and progression, adapts them to produce a system for
placing an entire series of lists (100 to be exact) within a structure that precisely in-
dicates the role each plays in the Dhamma as a whole.”
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category, from the Ones to the Tens. In the Sanskrit fragment version
the sequence proceeds as follows:

1) greatly helpful (bahukarah),

2) to be cultivated (bhavayitavyah),

3) to be understood thoroughly (parijiieyah),
4) to be abandoned (prahatavyah),

5) leading to diminution (hanabhagiyah),

6) leading to distinction (visesabhagiyah),
7) difficult to penetrate (dusprativedhah),

8) to be aroused (utpadayitavyah),

9) to be known directly (abhijiieyah),

10) to be realized (saksikartavyah).”

The Dharmaguptaka and Theravada parallel versions follow the same
trajectory.® From the perspective of memorization this is a major im-
provement over the Sangiti-sitra. The ten-times-ten pattern makes it
easy to notice when a particular item has been forgotten and also makes
it more difficult for new items to enter. Moreover, the thematic grid
provides a strong structural support for properly remembering textual
items. Besides facilitating oral recall, the above grid also invests the list
with a strong soteriological thrust, as the themes build up gradually
towards realization.

7 For the case of the Ones cf. the survey in Mittal 1957: 8f.

8 For the case of the Ones cf. DN 34 at DN III 272,10: “one thing is greatly helpful, one
thing is to be cultivated, one thing is to be understood thoroughly, one thing is to be
abandoned, one thing leads to diminution, one thing leads to distinction, one thing is
difficult to penetrate, one thing is to be aroused, one thing is to be known directly,
one thing is to be realized”, eko ... dhammo bahukaro, eko dhammo bhavetabbo, eko
dhammo pariiiiieyyo, eko dhammo pahatabbo, eko dhammo hanabhagiyo, eko dham-
mo visesabhagiyo, eko dhammo duppativijjho, eko dhammo uppadetabbo, eko dham-
mo abhififieyyo, eko dhammo sacchikatabbo; DA 10 at T 1 53a2: “one thing is greatly
helpful, one thing is to be cultivated, one thing is to be understood, one thing is to be
extinguished, one thing [leads to] decline, one thing [leads to] increase, one thing is
difficult to comprehend, one thing is to be aroused, one thing is to be known, one
thing is to be realized”, —Z4j5¢/% (adopting a variant that adds %), —{&%, —&7%,
—Wok, —IRE, WL, —ERRE, —420k, —H1IVE, —58UK. For a comparative study
of all four versions of the discourse cf. de Jong 1966/1979.
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The Sarvastivada/Milasarvastivada Dirgha-agama contains a dis-
course belonging to the same genre of summaries of the Dharma which
has no parallel in the Theravada canon or the Dharmaguptaka Dirgha-
agama. This is the Arthavistara-sitra, whose speaker is Sariputra.’' In-
stead of adopting a numerical order in its presentation, like the Sargiti-
sitra and the Dasottara-sitra, the items in its list proceed thematically,
following a trajectory that builds up to the attainment of full liberation
and freedom from rebirth.

Together with the Sangiti-sitra and the Dasottara-sitra, the Artha-
vistara-siitra is part of a group of six discourses, the Satsitraka-nipata,
found at the beginning of the Sarvastivada/Miulasarvastivada Dirgha-
agama collection. The Satsiitraka-nipata was at times handed down in-
dependently of the whole collection.* The importance accorded in this
way to summaries or maps of the Dharma is also reflected in the cir-
cumstance that the Sangiti-siitra and the Dasottara-sitra are explicitly
mentioned in the account of the first sargiti in the Dharmaguptaka and
Mahisasaka Vinayas.*

The Dharmaguptaka Dirgha-agama has another two discourses, at-
tributed to the Buddha, which also belong to the genre of summaries of
the Dharma. Both are without a parallel in the Digha-nikaya or the Sar-
vastivada/Milasarvastivada Dirgha-agama.* Instead of the tenfold grid
used in the Dasottara-sitra, the first of these two discourses, called “In-
creasing by One”, employs a fivefold scheme, whereas the second of
these two discourses, entitled “On the Three Groups”, makes use of a
threefold scheme.

81 The discourse has been preserved in Sanskrit fragments, in two Chinese translations,
and in a Tibetan translation: Hartmann 1991: 319-336, T 97 at T 1 919b22 to 922a23,
T 98 at T1922b5 to 924¢28, and D 318 sa 188a7 to 193b7 or Q 984 shu 197b6 to 203a5.

82 The popularity of this group of six discourses has already been noted by Schlingloff
1962: 7; cf. also Skilling 1980: 30f and the study by Hartmann 1994.

8T 1428 at T XXI1968b16 and T 1421 at T XXII 191a19; cf. also Mittal 1957: 14.

8 However, the first of the two, DA 11, is mentioned in the description of the Dirgha-
agama in the Mahi§asaka Vinaya account of the first sangiti; cf. T 1421 at T XXII
191a19.
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The fivefold scheme in the “Discourse Increasing by One” works
through Ones to Tens based on the first four and the tenth topics in the
Dasottara-sitra scheme, taking up items from the perspective of their
being:

1) greatly helpful,

2) to be cultivated,

3) to be understood,
4) to be extinguished,
5) to be realized.®

This discourse appears to be a shortened version of the presentation
found in the Dasottara-siitra. Such an extract would be easier to memo-
rize than the whole of the Dasottara-siitra, thereby enlarging the circle
of those able and willing to commit this particular summary of the
teachings to memory. The “Discourse Increasing by One” concludes
with an injunction by the Buddha that the monks should meditate with-
out negligence,*® emphasizing that the purpose of the discourse is to
provide an inspiration for actual meditation practice.

The threefold scheme in the “Discourse on the Three Groups” works
through Ones to Tens based on three topics:
1) what leads towards a bad destiny,
2) what leads towards a good destiny,
3) what leads towards Nirvana.*’

This discourse also appears to have taken its inspiration from the Dhar-
maguptaka version of the Dasottara-siitra, as all the items listed under
the heading of what “leads towards Nirvana” (3) correspond to what
should be “cultivated” according to the Dasottara-sitra. In the case of
the Twos, Threes, Sixes, Nines, and Tens what leads to either a bad des-
tiny (1) or else a good destiny (2) corresponds to what leads to decline

% In the case of the Ones, DA 11 at T 1 57c2 reads as follows: —%f%;% (adopting a
variant that adds %%), (&%, —&%, —F A, —58%; for a translation and study of DA
11 cf. Analayo 2014d.

8 DA 11 at T I59b5.
87 For the Ones, DA 12 at T I 59b20 reads: — AR, — ARz, —LRR8R.
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or else to increase according to the Dasottara-siitra. In view of its brev-

ity, it seems probable that the “Discourse on the Three Groups” came

into being within an already existing Dirgha-agama, otherwise it would

hardly have merited inclusion in a collection of “long discourses”.®®
Summaries of the Dharma can also be found in the Madhyama-agama,

a collection probably transmitted by Sarvastivada reciters.* One such

instance is the “Discourse on Explaining the Spheres”, which reports

the Buddha delineating topics that Ananda should teach to junior monks,

that is, to monks who have recently been ordained.” In what follows I

survey its list of thirty-one topics to be taught, which neatly exemplifies

the way such lists can build up. The discourse begins with the five ag-

gregates (1). Then it lists various aspects of sense-experience:

2) the six senses,

3) the six sense-objects,

4) the six types of consciousness,

5) the six types of contact,

6) the six types of feeling,

7) the six types of perception,

8) the six types of intention,

9) the six types of craving.

This thus offers a detailed breakdown of six sense-door experiences, a
topic to which I will return when discussing the meditative analysis of

% DA 12 ranges from T I 59b14 to 60a27 only. For a more detailed discussion and a
translation of DA 12 cf. Analayo 2013e.

% The general consensus by scholars on the school affiliation of the Madhyama-agama
has been called into question by Chung and Fukita 2011: 13-34; for a reply cf. An-
alayo 2012c: 516-521.

% MA 86 at T I562a19 to 565¢26; the identification of this discourse by Akanuma 1929/
1990: 13 as a parallel to MN 148 is not correct; instead MA 86 is best reckoned as not
having a known parallel. Minh Chau 1964/1991: 36 comments that this discourse “tes-
tifies to a rather late stage of development”, which together with MA 222 (a discourse
I will discuss shortly) exhibits differences in the discourse collections of the Thera-
vada and the Sarvastivada traditions that “pave the way to their fundamental differ-
ences in their respective abhidharma works”.
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the four noble truths in the third chapter of this book. After this group

of Sixes related to sense-door experience come:

10) the six elements,

11) the twelve links of dependent arising, expounded in both the arising
and the cessation modes.

In this way, from the five aggregates (1) as a basic mode of analysis the
discourse proceeds by taking up another and similarly basic mode of
analysis, the six senses (2), which may have been the original starting
point of the discourse, judging from its title on explaining “the spheres”,
ayatana. The six senses then lead on to a detailed coverage of various
components of experience through the six senses (3 to 9). The natural
predominance of the number six that has resulted from this detailed
breakdown of sense-experience then finds its continuation by way of
the six elements (10), followed by yet another foundational teaching
whose standard mode of presentation involves a doubling of six, namely
the twelve links of dependent arising (11). Then the list continues instead
with items that come in Fours:

12) the four establishments of mindfulness,

13) the four right efforts,

14) the four bases for supernormal ability,

15) the four absorptions,

16) the four noble truths,

17) the four perceptions,

18) the four boundless states (apramana),

19) the four immaterial attainments,

20) the four noble traditions (aryavamsa),

21) the four fruits of recluseship (sramanyaphala).

Here the first three items are meditative practices that form the begin-
ning of a list of seven sets, known in the tradition as being bodhipaksika
dharmah, which 1 will discuss later on in this chapter. Other items are
meditative attainments: the absorptions (15), the boundless states (18),
the immaterial attainments (19), and the four fruits of recluseship (21),
the last representing the four levels of awakening. Thus in this group
meditative practices and attainments are a dominant theme, alongside
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the four noble truths (16) and the proper mode of conduct exemplified
by the four noble traditions (20). Next comes a group of Fives:

22) the five perceptions ripening in liberation,

23) the five spheres of liberation,

24) the five faculties,

25) the five powers,

26) the five elements of release.

The five faculties (24) and powers (25) are also part of the seven sets,
which here come together with three items that similarly stand in close
relation to progress on the path to awakening: five perceptions ripening
in liberation (22), the five spheres of liberation (23), which are the oc-
casions when the breakthrough to awakening can take place, and the five
elements of release (26), which describe release from sensuality, ill will,
harmfulness, bodily form, and the sense of identity (satkaya).

Notably, even though this group consists of Fives, the five aggregates
(1) are not part of it, but rather come at the beginning. This gives the
impression of a gradual evolution of the whole list of thirty-one items,
since otherwise the numerical principle evident in its later part would
have been applied consistently by having the five aggregates as part of
the present group, followed by the Sixes as the next group. Instead of
Sixes, the list continues with Sevens:

27) the seven types of [spiritual] wealth,
28) the seven powers,
29) the seven awakening factors.

The first two groups here cover the same qualities of faith, morality,
conscience, shame, learning, generosity, and wisdom, mentioned under
two different headings (27 and 28). The awakening factors are again
part of the seven sets. The same holds for the next item in the list, which
is the noble eightfold path (30). The list concludes with the summit of
the Dharma (31), which stands for contemplation of impermanence,
duhkha, emptiness and not-self.

The “Discourse on Explaining the Spheres” reports the Buddha mak-
ing the following statement for each of these thirty-one topics:
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If you give this teaching to the junior monks ... they will obtain ease,
they will obtain strength, they will obtain happiness, they will be
untroubled in body and mind, and they will practise the holy life for
their whole life.”"

The concern expressed here is that newly ordained monks be taught in a
way that ensures they will continue to live the holy life, brahmacarya,
of a Buddhist monastic. This is reminiscent of the Sarngiti-siitra’s con-
cern to ensure that the holy life will remain for a long time.

Notably, the majority of the discourse’s topics recur as chapter head-
ings in the Dharmaskandha.’* Thus similar concerns and perhaps even
some degree of direct influence appear to connect the list of topics that
Ananda should teach to young monks according to a Sarvastivada dis-
course and the basic thematic structure of an early work in the Sarvasti-
vada Abhidharma collection.

The last discourse in the Madhyama-agama exemplifies another sig-
nificant tendency, namely the combining of different lists.”> Whereas
the “Discourse on Explaining the Spheres” shows the proliferation of a
single list, this discourse exemplifies another way of using lists: by way
of interrelation. The actual exposition in the discourse begins with the
following indication:

One who wishes to abandon ignorance should cultivate the four es-
tablishments of mindfulness. How should one who wishes to aban-
don ignorance cultivate the four establishments of mindfulness?**

T MA 86 at T 1 562b9 (for the first topic of the five aggregates): 5 BsEiE/ Db a2
It ... RAERLRE, 1570, (948, B O REEN, 451787,

2 Watanabe 1983/1996: 54 points out the following correspondences with T 1537: (1)
— chapter 19, (2) — chapter 18, (10) — chapter 20, (11) — chapter 21, (12) — chap-
ter 9, (13) — chapter 7, (14) — chapter 8, (15) — chapter 11, (16) — chapter 10, (18)
— chapter 12, (19) — chapter 13, (20) — chapter 6, (21) — chapter 4, (24) — chapter
17 (although instead of the five faculties mentioned in MA 86, chapter 17 in T 1537
takes up twenty-two faculties), (29) — chapter 15, and (30) — chapter 10.

% MA 222 at T I 805¢10 to 809a25, another discourse that does not appear to have a
parallel in other discourse collections.

* MA 222 at T 1805¢13: ZHEIREAE, EEMUEME. & AAREHRHE, SEUER?



Reciting the Dharma and the Functions of Lists 45

In reply to this question, the discourse provides an account of the grad-
ual path, given in abbreviation, from the arising of a Tathagata to the re-
moval of the five hindrances.” Undertaking this gradual path provides
the proper basis for cultivating the four establishments of mindfulness.
This completes the first section of the exposition.

Undertaking the gradual path is similarly necessary for a variety of
activities in relation to ignorance which, including the already men-
tioned abandoning, are as follows:

a) to abandon it,

b) to abandon it repeatedly,
¢) to be liberated from it,
d) to transcend it,

e) to root it out,

f) to extinguish it,

g) to know it completely,
h) to know it distinctly.

In this way, the effect of the four establishments of mindfulness in rela-

tion to ignorance is presented in terms of eight types of activities (a to h).”
This exposition — from abandoning to distinctly knowing — is then re-

lated to the four right efforts (2) instead of the four establishments of mind-

fulness, and then to several other items. These items are as follows:

1) the four establishments of mindfulness,

2) the four right efforts,

3) the four bases for supernormal ability,

4) the four absorptions,

5) the five faculties,

6) the five powers,

7) the seven awakening factors,

8) the noble eightfold path,

%5 On the gradual path cf., e.g., Franke 1917: 50-80, Eimer 1976: 26-34, Bucknell 1984,
Meisig 1987b: 35-80, Ramers 1996, Freiberger 2000: 71-86, Sujato 2005: 157-159,
Melzer 2006: 12-24, and Analayo 2015.

% After B, MA 222 (e.g., T 1 805c19) reads: S, fidhn, 481, P4, Sk, 4450, Fi%1.
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9) the ten totalities (krtsna),
10) the ten factors of one beyond training (asaiksa).

Once the discourse has worked through this list from (1) to (10), each
time by way of the eight activities (a to h), it moves from ignorance (i)
to the next of the twelve links of dependent arising, so that the entire
exposition is executed for each of them:

i) ignorance,

i1) formations,

iii) consciousness,

iv) name-and-form,

V) SiX senses,

vi) contact,

vii) feeling,

viii) craving,

ix) clinging,

X) becoming,

xi) birth,

xii) old age and death.

Thus the discourse as a whole is based on combining these three lists:
the list of eight activities (a to h), the list of ten mental qualities and prac-
tices (1 to 10), and the twelve links of dependent arising (i to xii).

If the discourse were to be executed in full, without abbreviations,
then it would become more than twice as long as the whole Madhyama-
agama collection.”” Clearly, this discourse came into being with its

7 The gradual path account until the removal of the five hindrances given elsewhere in the
Madhyama-agama covers nearly one page in the Taisho edition (cf., e.g., MA 146 at T 1
656c27 to 657¢21 or MA 187 at T 1733a16 to 734a8, the last is slightly shorter as it does
not explicitly mention the arising of a Tathagata). Together with the activity to be under-
taken — such as abandoning ignorance through the four establishments of mindfulness —
this would amount to one full page. Executing the variations from abandoning to dis-
tinctly knowing (a to h) would result in eight pages. Repeating the same for the ten medi-
tative practices and qualities (1 to 10) would yield eighty pages. Applied to each of the
twelve links of dependent arising (i to xii) would result in a discourse of 960 pages in
length. The Madhyama-agama (the longest of the four Agamas preserved in Chinese
translation) ranges from T I 421a8 to 809a25 and thus covers 388 pages.
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abbreviations already in place and it may well never have been recited
or written in its fully expanded form. Such combining of different lists,
with the resulting permutations usually given only in abbreviation, is a
feature found regularly in Abhidharma works. Nevertheless, the actual
contents of the discourse do not seem to reflect the influence of the
Abhidharma.

The same holds for the “Discourse on Explaining the Spheres”. Even
though its topics recur as chapter headings in the Dharmaskandha, the
presentation of these topics in the “Discourse on Explaining the Spheres”
does not appear to be an expression of Abhidharma thought.

A relationship between a discourse that presents a summary of the
Dharma and a canonical Abhidharma work becomes particularly evi-
dent with the Sangiti-sitra, since a commentary on this discourse has
become a canonical work of the Sarvastivada Abhidharma collection
under the title Sangitiparyaya.

The Sangitiparyaya not only closely follows the list of topics in the
Sangiti-siitra,” it even has a similar introductory narration which re-
lates the exposition to the passing away of the Buddha. Similar to the
Sangiti-sitra, the Sangitiparyaya emphasizes that the function of its ex-
position is to ensure harmony through the undertaking of communal
recitation:

We should now listen, the Buddha being [still] alive, and in harmony
collect the Dharma and Vinaya. Let there be no quarrel among the
disciples of the Blessed One after the Tathagata’s final Nirvana.”

In spite of the evidently close connection between these two works,
the contents of the Sangiti-sitra appear to be just culled from various
discourses and in themselves do not seem to be Abhidharma, however
much the formal aspects of the discourse parallel characteristics of
Abhidharma texts.

%8 Already La Vallée Poussin 1923/1971: vii noted that both are based on the same matrka;
cf. also, e.g., Waldschmidt 1955: 300, Stache-Rosen 1968: 9f, and Tripatht 1985.

® T 1536 at T XXVI 367b22: 25 STER], bk, FIALERERAIT, IEOAADER
&, ST HARTIEF
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Figure 1.3 The Buddha’s Passing Away

The relief vividly expresses the sense of loss that the Buddha’s demise must have
evoked among many of his disciples. The Buddha is shown with his face covered by his
robes, conveying the fact that from now on his disciples will no longer be able to see
him or be seen by him. Directly below the covered face his close attendant Ananda is
depicted overwhelmed by grief. The scene thus provides a telling contrast to the relief
on the cover of the present book, which shows the Buddha alive and delivering a
teaching, surrounded by listeners with devout attention.

Gandhara, courtesy Museum fiir Asiatische Kunst, Berlin.'®

100 Museum fiir Asiatische Kunst, Kunstsammlung Siid-, Siidost- und Zentralasien, Staat-
liche Museen Berlin, Stiftung Preussischer Kulturbesitz, Inv. No I 80 (picture: Georg
Niedermeiser).
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1.4 The Seven Sets

The need to ensure communal harmony, in the face of the apparent strife
between Jain followers, is also taken up in the Pasadika-sutta and the
Samagama-sutta, as well as in their parallels.'” The parallel versions re-
port that the Buddha taught a short matrka, containing seven sets of men-
tal qualities and practices known as the bodhipaksika dharmah:'™

— the four establishments of mindfulness (smrtyupasthana),

— the four right efforts (samyakpradhana),

— the four bases for supernormal ability (rddhipada),

— the five faculties (indriya),

— the five powers (bala),

— the seven factors of awakening (bodhyarga),

— the noble eightfold path (aryastarnga marga).

The same seven sets of qualities and practices related to awakening also
feature in most versions of the Mahaparinirvana-sitra, where they oc-
cur as a teaching given by the Buddha right after he had given up his
will to live (ayuhsamskara).'"” Other occurrences in Pali discourses that
have a parallel in the discourse collections of other schools indicate that
these seven sets are gems of the Dharma,' that they constitute the path

0 DN 29 at DN III 127,27 and its parallel DA 17 at T I 74a14 (which includes the four
absorptions, a characteristic feature of the Dirgha-dagama already noted by Bronk-
horst 1985: 306 note 8); as well as MN 104 at MN 11 245,8 and its parallels MA 196
at T1753c6 and T 85 at T 1 905a27.

192 For a detailed study of these seven sets cf. Gethin 1992.

1% DN 16 at DN 1I 120,3, Waldschmidt 1951: 224,14 (§19.9), DA 2 at T I 16c10 (which
includes the four absorptions), T 6 at T I 181b8 (which also includes the four absorp-
tions), and T 7 at T I 193a2. The seven sets are not mentioned in the corresponding
part of T 5; Waldschmidt 1944: 116 comments that T 5 changes the sermon in a rather
idiosyncratic way, such marked differences being repeatedly found in this version,
“wandelt das Predigtthema sehr eigenwillig ab. Solche starken Unterschiede gerade
bei Predigten finden sich in dieser Version mehrfach.”

104 AN 8.1_9 at AN IV 203,17 (cf. als_o Ud 5.5 at Ud 56,10 and Vin II 240,2) and its paral-
lels MA 35 at T 1476¢20 and EA 42.4 at T II 753b2 (adopting a variant reading that
adds the four smrtyupasthanas to the list).
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to the destruction of the influxes,'” and that having successfully culti-
vated them is characteristic of arhats.'*

This basic list thus covers the mental qualities that tradition considers
crucial for progress to awakening;'"” and it is this matrka which accord-
ing to the Mahaparinirvana-sitra was taught by the Buddha just before
his passing away, and the matrka that the Pasadika-sutta and the Sama-
gama-sutta as well as their parallels recommend for ensuring commu-
nal harmony.

Even this rather short matrka of seven sets already seems to be the
outcome of some degree of growth beyond what is absolutely necessary
from a practical perspective. Whereas the other sets take up what are
distinct presentations, notwithstanding some overlap, the five faculties
(indriya) are the same as the five powers (bala). Both cover the quali-
ties of faith, energy, mindfulness, concentration, and wisdom, the only

difference is the name given to these five: “faculties” or “powers”.'"

105 SN 22.81 at SN III 96,7 and its parallel SA 57 at T II 14a7; a presentation which re-
curs as a discourse quotation in the Dharmaskandha, Dietz 1984: 52f and T 1537 at
T XXVI 511b12; and in the Abhidharmakosopayika-tika, D 4094 ju 72al or Q 5595
tu 80b7.

106 AN 8.28 at AN IV 225,5 and its parallels SA 694 at T II 188b26 (the same presenta-
tion is repeated with a different narrative introduction in the next two discourses, SA
695 and SA 696) and a quotation in the Abhidharmakosopayika-tika, D 4094 nyu
37a6 or Q 5595 thu 74bs.

197 The relation to progress towards awakening is the basic theme of several Pali dis-
courses in which the seven sets occur, such as, e.g., MN 149 at MN III 289,10 and its
parallels SA 305 at T II 87c3 and a quotation in the AbhidharmakoSopayika-tika, D
4094 ju 205a3 or Q 5595 fu 234a3; or SN 22.101 at SN III 154,5 and its parallels AN
7.67 at AN IV 126,20, SA 263 at T II 67b12, and a Gandhari fragment (where only
the negative formulation has been preserved), Glass 2007: 198; cf. also the Milasar-
vastivada Vinaya, T 1448 at T XXIV 31c18 (leaving out instances in the Pali dis-
courses that have no parallels in other traditions). As Gethin 1992: 235 points out,
“the nature of the appeal to the seven sets is a matter of appeal to practice and
experience rather than an appeal to theory and scripture.”

108 SN 48.43 at SN V 219,21 (of which no parallel seems to be extant) explains that in
principle the five powers are the same as the five faculties, a situation explained with
the help of a simile that describes looking at a river from an island in the middle of
the river. Depending on where one stands and in what direction one looks, one might



Reciting the Dharma and the Functions of Lists 51

When considered from a practical perspective, a list of qualities and
practices that are essential for awakening covered under the seven sets
could be arrived at by mentioning only six sets, leaving aside the five
powers, once the five faculties have been mentioned.'” Although the
distinction between faculties and powers might be pointing to each set
performing different functions, in a bare list of qualities required for
reaching awakening it would seem sufficient if the set of five qualities —
faith, energy, mindfulness, concentration, and wisdom — is mentioned
just once.'"’

Be that as it may, the seven sets are found under the corresponding
numerical sections in the Sangiti-sitra. The Fours of all four versions
of the Sangiti-siitra list the establishments of mindfulness, the right ef-
forts, and the bases for supernormal ability in precisely this sequence.'!!
The faculties and powers occur among the Fives of all versions, except

see the water as two rivers (on both sides of the island) or as a single river (above or
below the island).

1% In fact the Sangiti-sutta only mentions the five faculties; cf. below note 112. Here it is
also noteworthy that, as observed by Choong 2012: 88f, “not one discourse is common
to the Bala Samyukta of SA and the Bala Samyutta of SN ... it may be that both
traditions felt a need to fill up a nearly empty Bala Samyukta/Bala Samyutta. This
would mean that the Bala Samyukta in both traditions was a largely artificial creation.”

1% An advantage of mentioning both is that in this way the list of the bodhipaksika dhar-
mah comprises seven sets, in line with the symbolic sense of the number seven as
conveying a sense of completeness. Rhys Davids and Stede 1921/1993: 673 s.v.
satta® explain that seven is “a collective and concluding (serial) number”, “with a
peculiar magic nimbus”; cf. also Senart 1882a: 285f and Sen 1974: 64. For a survey
of some examples that show a symbolic usage of seven as representative of a com-
plete time cycle in Buddhist texts cf. Analayo 2011a: 471f note 158. According to
Dumont 1962: 73, the number seven in ancient India “indicates a totality”’; Gombrich
1975: 118 notes that “seven is a favourite Vedic number”; cf. also Bhattacharyya
1969: 57: “seven was a conventional number favoured by the people.” On the num-
ber seven in religious traditions in general cf., e.g., Davidson 1917: 406, Keith 1917:
407f and 413, and Schimmel 1987: 15f. On the significance of seven in relation to
the mind’s ability to process information cf. Miller 1956.

"IDN 33 at DN III 221,6 (4.1-3); Stache-Rosen 1968: 93f (4.1-3); cf. also SHT VIII

1922aV, Bechert and Wille 2000: 103, SHT IX 2214 R, Bechert and Wille 2004: 137;
DA 9 at T150c9 (4.11-13); and T 12 at T I1228b16 (4.1-3).
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for the Theravada discourse, which only has the five faculties.''> The
Sevens have the factors of awakening and the Eights the members of
the noble eightfold path.'

This is a remarkable degree of correspondence among the otherwise
quite divergent lists in the parallel versions of the Sangiti-siitra. Such
correspondence supports the impression that the thirty-seven qualities
or practices assembled under the seven sets may have formed one or
even the starting point from which the list in the Sangiti-sitra devel-
oped; and the Sangiti-siitra in turn is clearly the basis for the Sangiti-
paryaya of the Sarvastivada Abhidharma collection.'*

Although the Theravada Abhidharma does not have a work corre-
sponding to the Sangitiparyaya, the same tendency can be seen at work
here as well. Thus, for example, a matrka in the Dhammasangani matches
closely the list of terms under the Twos in the Theravada version of the
Sangiti-sutta."” Again, the Puggalapaiifiatti adopts the same basic pat-

12 DN 33 at DN III 239,15 (5.23); Stache-Rosen 1968: 153 (5.20-21); cf. also Or 15003/
131 Vb-c, Wille 2006: 106; DA 9 at T151b13 (5.6-7); and T 12 at T1230a28 (5.7-8).

'3 DN 33 at DN III 251,23 (7.2); Stache-Rosen 1968: 175 (7.1); DA 9 at T I 52b7 (7.7);
and T 12 at T I 232b28 (7.1). DN 33 at DN III 255,1 (8.2); Stache-Rosen 1968: 1838
(8.1); DA 9at T152b18 (8.3); and T 12 at T I1233a17 (8.4).

Bronkhorst 1985: 305 comments on the seven sets that “it seems clear that this is an
early, perhaps the earliest, list of the type that came to be called matrka/P. matika
and formed the basis for the later Abhidharma works.” According to Buswell and
Jaini 1996: 82, “the beginnings of Abhidharma are found in certain fundamental list-
ings of dharmas ... the most important of these early listings was that of the thirty-
seven limbs of enlightenment.”

115 This is the suttantamatika in Dhs 7,14, which has its counterpart in DN 33 at DN III
212,9; a correspondence pointed out by Frauwallner 1964: 71 note 28. To illustrate
the close degree of correspondence, in what follows I list the serial number of the
item in the suttantamatika in the Dhammasangant, followed by the number of the
corresponding item in the Twos of the Sangiti-sutta: 9—1, 102, 1153, 154,
16—5, 17—6, 18—7, 19—8, 209, 21—10, 22—11, 23—12, 24—13, 25—14,
26—15,29—17, 30—18, 31521, 3223, 33524, 3425, 35527, 3626, 3728,
38—29, 39—-30, 40—31, 41—32, and 42—33; at which point the suttantamatika in
Dhs and the Twos in DN 33 both come to an end. Frauwallner 1972: 121 further
notes that the exegesis of these items in the Dhammasangani seems rather earlier and
at times incorporates discourse material, which further confirms the impression that

114
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tern of proceeding from Ones to Tens as the Sarngiti-sitra and the Sangiti-
paryaya, here first presented in matrka form, followed by working out
the details of this matrka.""® The beginning parts of the Patisambhida-
magga, a work of Abhidharma character found in the fifth Nikaya of the
Pali canon, appear to be based on extracts from the Theravada version
of the Dasurttara-sutta.'”’

Nevertheless, the Abhidharma is not the mere product of the pro-
liferation of lists. As the titles of the Sangiti-sitra and of the Sangiti-
parydaya make clear, communal recitation is central to their purpose;
and the basis for such communal recitation is a text that provides as
comprehensive a summary of the teachings as possible. This is what
informs the list of the seven sets, the list in the Sangiti-sitra, as well as
its exegesis in the Sangitiparyaya.

The dynamic that stands behind this trajectory is the wish to summa-
rize the teachings, to arrive at a succinct but still complete presentation
of the essentials of the Dharma. The function of such a presentation lies
in its providing a guide for practice and a basis for group recitation as a
way of ensuring harmony among the disciples after the teacher’s death.
It is because of this thrust towards comprehensive summarizing that sev-
eral of the lists surveyed in this chapter have had such an impact on the
emergence of the Abhidharma. I will examine other related dynamics
that contributed to the “dawn” of the Abhidharma in the next chapters.

this part of the Dhammasangani could go back to a text similar in kind to the Sangiti-
paryaya; cf. Dhs 226,36 (1309 to 1367). Aung 1910/1912: 115f highlights the impor-
tance accorded by tradition to the matika of the Dhammasargant, reflected in a series
of commentaries that have been composed on it in Burma.

116 Morris 1883/1972: ix introduces his edition of the Puggalapafifiatti by remarking that
“its form seems to have been modelled upon that of the Sangiti-suttantam of the Digha-
nikdya. This sutta, as technical and dry in its treatment of its subject as any Abhi-
dhamma treatise, and not, in many cases, any fuller than the Matika to the present
work, treats of the dasa dhamma or ten conditions much in the same way as the work
before us deals with the dasa puggald or ten individuals”; cf. also Takakusu 1905: 161.
For a study of the Puggalapaiiiiatti in relation to expositions on persons in the early
discourses and the light this sheds on the beginnings of the Abhidharma cf. Kuan 2014.

17 Warder 1982: xxxi—XXXxiv.






2 Wisdom and Early Canonical Abhidharma

In this chapter I study a list of elements found in the Bahudhatuka-siitra
and its parallels as part of a set of topics whose knowledge forms the
basis for the cultivation of wisdom. Then I turn to the significance of
references to the term abhidharma in the early discourses and to the na-
ture of early canonical Abhidharma texts. My overall aim in the present
chapter is to explore a few instances where passages in the early dis-
courses have gone through a process of expansion, as well as to ascer-
tain the basically commentarial nature of early canonical Abhidharma
texts.

2.1 Wisdom and the Elements

In what follows I briefly survey the significance of “wisdom” and the
“elements” in general, before turning to their exposition in the Bahu-
dhatuka-siitra. According to the quote I have placed at the beginning of
the introduction to this book, the purpose of wisdom is disenchantment,
dispassion, and seeing as it really is.' The central role of wisdom in
early Buddhist thought finds reflection in various similes, according to
which wisdom is like a knife that digs up ignorance,” or that cuts the
bondage of desire.” Wisdom could be compared to the rampart of a

' MA 211 at T I 790c22: “wisdom has the purpose of disenchantment, the purpose of
dispassion, and the purpose of seeing as it really is”, FEEH T, A E, RNESE,
parallel to MN 43 at MN I 293,36: “wisdom has the purpose of direct knowledge, the
purpose of penetrative knowledge, and the purpose of abandoning”, pariia ... abhifiiiat-
tha pariniiiattha pahanattha; cf. above page 11.

>MN 23 at MN I 144,10 and its parallels T 95 at T I 918c26, SA 1079 at T II 282b28,
SA? 18 at T 11 379¢29, and EA 39.9 at T I 733c17.

3 MN 146 at MN 1II 275,18 and its parallels SA 276 at T II 75b12 (translated Analayo
2010a: 348) and the Mulasarvastivada Vinaya, T 1442 at T XXIII 793b22, with a
Tibetan counterpart in D 3 ja 56b5 or Q 1032 nye 54al (translated Martini 2010: 390);
cf. also the Yogdacarabhiimi, T 1579 at T XXX 748a9 and Schmithausen 1969: 46,5.
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border town, which provides protection to its inhabitants and keeps off
enemies,* or to the peak of a roof, which offers stability to the rafters.” No
light shines brighter than wisdom,’ and the peak of wisdom is reached
with full liberation.” Liberating wisdom then finds its expression in
early Buddhism in the scheme of the four noble truths, to which I will
turn in the next chapter.

Regarding the elements, the discourses frequently mention a set of
four: earth, water, fire, and wind. These four elements feature in the
description of mindfulness meditation in the form of smrtyupasthana,
where the body is to be seen as composed of these four basic material
qualities of solidity, fluidity, warmth, and motion.® Alternatively the
four elements can become the object for the cultivation of meditative
absorption, dhyana, in the form of a perceptual totality, krtsna.” Adding
space and consciousness to these four elements yields a set of six ele-
ments, a detailed analysis of which can be found in the Dharuvibhanga-

siitra, the “Discourse on an Analysis of the Elements”."

4+ AN 7.63 at AN IV 111,8 and its parallel MA 3 at T 1423c19.
> SN 48.52 at SN V 228,17 and its parallel SA 654 at T II 183b21.

®SN 1.13 at SN I 6,18 and its parallels SA 1006 at T II 263b21 and SA? 232 at T II
458c11.

"MN 140 at MN III 245,14 and its parallels MA 162 at T 1692a11 and a quotation in
the Abhidharmakosopayika-tika, D 4094 ju 40b4 or Q 5595 tu 44a4.

8 MN 10 at MN 157,35 (= DN 22 at DN 11294,14) and its parallel EA 12.1 at T II 568a24.
Another parallel, MA 98 at T I 583b18, instead lists six elements. This seems to be a
case of later expansion, as the sixth element of consciousness does not fall naturally
under the main heading for this section, contemplation of the body.

° A listing of the ten krtsnas, beginning with the four elements, can be found, e.g., in
DN 33 at DN III 268,20 (10.2) and Stache-Rosen 1968: 203 (10.1). On the original
sense of krtsna as a totality cf., e.g., Vetter 1988: 66f, Wynne 2007: 32f, and Analayo
2009d: 668.

'©MN 140 at MN III 240,17 and its parallels MA 162 at T I 690c12, T 511 at T XIV
780al11 (which has the exposition of the six elements at an earlier point and thus not
in as direct a relation to wisdom as the other versions), and a quotation in the Abhi-
dharmakoSopayika-tika, D 4094 ju 36al or Q 5595 tu 39a5. Wynne 2007: 39 and 36
explains that in Brahminic thought “element meditation, so we must understand, was
thought to be the yogin’s way of reversing the creation of the cosmos and attaining
liberation.” Thus “the progression ‘earth — water — fire — wind — space — con-
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Figure 2.1 The Twin Miracle

The stele shows the Buddha performing the twin miracle, which requires the
simultaneous manifestation of fire and water emerging from different parts of one’s
own body,'" an expression of complete mastery over these material elements.

In the above stele fire can be seen to emerge from the Buddha’s shoulders
whereas water flows from his lower body.

Gandhara, courtesy Musée Guimet.

sciousness’, seems to be little more than an inversion of a cosmogony identical to that
stated at Mbh [Mahabharata] X11.224. From this perspective, the Buddhist lists of ele-
ment meditation seem to reflect a Brahminic cosmogony.”

"' On 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: 51-72, Schlingloff 1991,
Skilling 1997: 303-315, Zhu 2006: 255f, Analayo 2009f, and Fiordalis 2010/2011:
401f.
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Less emphasis on the material aspect of existence is evident in another
recurrent analysis of elements in relation to the senses, where the six
senses, their objects, and the corresponding types of consciousness
together make up a set of eighteen elements. The eighteen elements
related to sense-experience and the six elements covering matter and
consciousness appear at the outset of a detailed survey of various ele-
ments in the Bahudhatuka-sitra and its parallels. This discourse is ex-
tant in the following versions, given according to their school affiliation:
— Mulasarvastivada tradition: a discourse preserved in Tibetan trans-
lation;'* a discourse quotation in the AbhidharmakoSopayika-tika,
also extant in Tibetan translation;" and a partial quotation that cov-
ers the exposition of the elements in the AbhidharmakosSavyakhya;'
— Sarvastivada tradition: a Madhyama-dagama discourse, preserved in
Chinese translation;"” and a discourse found as a quotation in the
Dharmaskandha, preserved in Chinese translation;'
— Theravada tradition: a Majjhima-nikaya discourse, preserved in Pa-
1i;17
— uncertain school affiliation: a discourse translated individually into
Chinese."®

The main topic of the Bahudhatuka-sitra is wisdom, a topic broached
by contrasting a fool or foolishness with a wise one or being wise. Most
versions illustrate the predicament of foolishness with the example of a
fire that starts from little, but which may eventually burn down a whole

12D 297 sha 297a2 to 301b2 or Q 963 [u 325b3 to 330bl.

13D 4094 ju 28b2 to 33b4 or Q 5595 tu 31b1 to 36b6. The relevant passage in the Abhi-
dharmakoSabhasya gives the count of sixty-two elements, Pradhan 1967: 18,7: evam
bahudhatuke ’pi dvasastir dhatavo deSitah.

4 Wogihara 1932: 55,17 to 56,9.

1> MA 181 at T 1 723a8 to 724c3; translated in Analayo 2012c: 255-267. Regarding the
school affiliation of this collection cf. above page 41 note 89.

16T 1537 at T XXVI 501b25 to 502c18, where this discourse quotation forms the begin-
ning of the twentieth chapter on “many elements”.

7 MN 115 at MN III 61,4 to 67,34.
8T 776 at T XVII 712b10 to 714al.
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house.'” The opposite case of wisdom requires insight into the central
categories of the Dharma, such as knowledge of the elements.

In what follows, I translate the part of the discourse that surveys the
elements whose knowledge leads to the gaining of wisdom. Since my
interest in the present study is the trajectory from the early discourses to
the early canonical Abhidharma, I base my study on the discourse quo-
tation found in the twentieth chapter of the Dharmaskandha, which reads
as follows:

Ananda said: “How is a wise one skilled in the elements?”

The Buddha said: (1) “A wise one who knows and sees as they really
are eighteen elements is skilled in the elements: that is, one knows
and sees as they really are the eye element, the form element, and the
eye-consciousness element; the ear element, the sound element, and
the ear-consciousness element; the nose element, the odour element,
and the nose-consciousness element; the tongue element, the taste
element, and the tongue-consciousness element; the body element,
the tactile element, and the body-consciousness element; the mind
element, the mind-object element, and the mind-consciousness
element.

(2) “Again, knowing and seeing as they really are six elements
one is skilled in the elements: that is, one knows and sees as they
really are the earth element, the water element, the fire element, the
wind element, the space element, and the consciousness element.

(3) “Again, knowing and seeing as they really are six elements
one is skilled in the elements: that is, one knows and sees as they
really are the element of sensual desire, the element of ill will, the
element of harming, the element of dispassion, the element of non-
ill will, and the element of non-harming.

(4) “Again, knowing and seeing as they really are six elements
one is skilled in the elements: that is, one knows and sees as they
really are the element of pleasure, the element of pain, the element of

19T 776 at T XVII 712b26 only describes the making of a fire, without detailing its det-
rimental effects. I take this to be a textual loss, since a reference to a fire on its own
does not illustrate the problem caused by a fool.
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joy, the element of sadness, the element of equanimity, and the ele-
ment of ignorance.

(5) “Again, knowing and seeing as they really are four elements
one is skilled in the elements: that is, one knows and sees as they
really are the element of feeling, the element of perception,® the ele-
ment of formations, and the element of consciousness.

(6) “Again, knowing and seeing as they really are three elements
one is skilled in the elements: that is, one knows and sees as they
really are the sense-sphere element, the [fine-]Jmaterial element, and
the immaterial element.

(7) “Again, knowing and seeing as they really are three elements
one is skilled in the elements: that is, one knows and sees as they
really are the material element, the immaterial element, and the ele-
ment of cessation.

(8) “Again, knowing and seeing as they really are three elements
one is skilled in the elements: that is, one knows and sees as they
really are the element of the past, the element of the future, and the
element of the present.

(9) “Again, knowing and seeing as they really are three elements
one is skilled in the elements: that is, one knows and sees as they
really are the inferior element, the middling element, and the sublime
element.

(10) “Again, knowing and seeing as they really are three elements
one is skilled in the elements: that is, one knows and sees as they
really are the wholesome element, the unwholesome element, and
the undetermined element.

(11) “Again, knowing and seeing as they really are three elements
one is skilled in the elements: that is, one knows and sees as they
really are the element of being in training (Saiksa), the element of no
[longer] being in training, the element of being neither in training
nor no [longer] in training.

20 For ease of understanding, I adopt the standard rendering of samjiia (f8) as “percep-
tion”, although the rendering “(conceptual) identification” proposed by Potter 1996:
128 would in my view better capture the significance of the term.
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(12) “Again, knowing and seeing as they really are two elements
one is skilled in the elements: that is, one knows and sees as they
really are the element with influxes (d@sava) and the element without
influxes.

(13) “Again, knowing and seeing as they really are two elements
one is skilled in the elements: that is, one knows and sees as they
really are the conditioned element and the unconditioned element.

“This is called being a wise one who is skilled in the elements.”*!

Before comparing the actual elements listed in the different versions of
the Bahudhatuka-siitra, 1 would like to note briefly a formal difference
between the parallel versions. In the above passage from the Dharma-
skandha, the Buddha expounds the whole list of elements without inter-
ruption. The same is the case for the other versions preserved in Chinese
and Tibetan translation. In the Pali version, however, each time one set
of elements has been expounded, Ananda intervenes with a question,
asking if there could be yet another way in which a monk can be reck-
oned skilled in the elements.?

In this way, the Majjhima-nikaya discourse differs from its parallels
by adopting a question-and-answer format. This formal difference does
not make the Majjhima-nikaya presentation any more an expression of
Abhidharma thought than its parallels. In fact, the Pali version has the
shortest list of elements, so that it exhibits the tendency to compile lists
to a lesser degree than its parallels.

This observation relates back to my discussion in the last chapter, in
that the use of the question-and-answer format is simply a natural oc-
currence in an oral setting and need not in itself be seen as an expres-
sion of Abhidharma thought, however much this format may be promi-
nent in Abhidharma texts. The same also holds for the use of lists, as in
the present case. The mere fact of listing various elements does not
necessarily mean that the Bahudhatuka-siitra must be influenced by the

2! The translated section is found in T 1537 at T XXVI 501c14 to 502a8 (for ease of
reference, in my translation I number the sets of elements; the numbering is not found
in the original).

22 MN 115 at MN III 62,19+26+33 and 63,4+10.
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Abhidharma. Nor does the fact that this list is quoted in a canonical
Abhidharma text of the Sarvastivada tradition turn the Bahudhatuka-
sitra into an Abhidharma text itself. Nevertheless, the growth of the list
of elements that can be discerned by comparing the parallel versions of
the Bahudhdatuka-siitra does reflect a tendency that is of considerable
relevance for the emergence of the Abhidharma.

Regarding the actual list of elements, the above set of sixty-two ele-
ments recurs in the Milasarvastivada versions and in the Sarvastivada
discourse found in the Madhyama-dagama. The same list also occurs in
the Sangitiparyaya,” where it serves as a commentary on a reference to
being “skilled in the elements”, found in the Sarvastivada version of the
Sangiti-siitra.**

The parallel to the Bahudhatuka-sitra preserved as an individual
translation in Chinese, however, lists only fifty-six elements. It lacks
two sets of three:

— group (7): material/immaterial/cessation,
— group (8): past/future/present.

The Theravada version in the Majjhima-nikaya lists only forty-one
elements. Besides groups (7) and (8), it also lacks the following sets:
group (5): feeling/perception/formations/consciousness,

group (9): inferior/middle/sublime,

group (10): wholesome/unwholesome/undetermined,

group (11): in training/no [longer] in training/neither,

group (12): with influxes/without influxes.

Such variations could in principle be due to the following reasons: in-
tentional omission, loss of text, or expansion of text.

As regards the first possibility, intentional omission from the Thera-
vada discourse seems improbable, since other Pali discourses list the
elements that are not found in the Pali version of the Bahudhatuka-sutta.
The four elements (5) corresponding to the four immaterial aggregates,

BT 1536 at T XX VI 371a29 to 371b16.

24 Stache-Rosen 1968: 52 (2.10). Such a reference is also found in DN 33 at DN III
212,19 (2.10), but absent from the Twos in DA 9 and T 12.
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which anyway are part of the standard list of the five aggregates in vari-
ous Pali discourses, occur in the Mahamalurikya-sutta, where these four
are employed as part of an analysis of concentration attainments.> The
groups of three elements (7 to 11) are all mentioned in the Sangiti-sutta.*
The group of two elements (12) occurs, for example, in the Mahacattari-
saka-sutta in relation to the factors of the eightfold path,” a topic to
which I will return in a subsequent chapter. Given these occurrences,
there would have been little reason for those responsible for the trans-
mission of the Theravada version to eliminate these groups from the
discourse deliberately.

The possibility of a loss of text is not particularly probable. Not only
does the Theravada version in the Majjhima-nikaya not show any evi-
dent sign of textual loss, but this explanation would also require two
stages of accidental loss: a loss of the two groups (7 and 8) now absent
from the Theravada version and the version preserved as an individual
Chinese translation; and then a separate loss of the other five groups (5
and 9 to 12). Although elsewhere in the same Majjhima-nikaya a sub-
stantial textual loss did occur,? this left traces and moreover is a case of

25 MN 64 at MN 1 436,21+29.

26 Group (7) in DN 33 at DN III 215,21 (3.14); group (8), further specified to be three
“periods”, at DN III 216,16 (3.24); group (9) at DN III 215,23 (3.15); group (10), in
the form of three “formations” that are meritorious, demeritorious, and imperturbable,
at DN IIT 217,25 (3.35); and group (11), further specified to be “persons”, at DN III
218,1 (3.36).

2 MN 117 at MN III 72,6; the same set of two is also applied to supernormal powers in

DN 28 at DN III 112,7, to happiness in AN 2.7 at AN I 81,1, and to the ten courses of
action in AN 10.133 at AN V 275,20.

28 An example is the Chabbisodhana-sutta, MN 112 at MN III 29,19 to 37,4, which in its
title announces an exposition of a sixfold purity, but the actual exposition only has
five such purities. The parallel MA 187 at T 1 732a21 to 734a25 has six purities. The
Pali commentary, Ps IV 94,23, reports an opinion voiced by what appear to be monks
from India, according to whom precisely the type of purity found only in MA 187 (cf.
T 1732b13) should be added to the exposition of MN 112 in order to fit the title chabbi-
sodhana. This makes it safe to conclude that MN 112 has lost the exposition of one
purity and thus a substantial portion of text at some point in its transmission; cf. in
more detail Analayo 2012c: 223f.
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a single loss, not a double loss in stages as would be required in the pre-
sent instance.

The discourse versions of the Bahudhatuka-sitra agree in covering
four topics, of which the first is the elements and the last is a survey of
impossibilities. The survey of impossibilities shows even more marked
differences between the parallel versions than the section on the elements.
As I have shown elsewhere, the variations found in this case make it
safe to conclude that textual expansion must have been at work in this
part of the discourse.” In fact the K%/ 3%, whose title has been recon-
structed as the *Mahaprajiiaparamitopadesa,” explicitly reports that the
list of impossibilities in the Bahudhatuka-sitra has been subsequently
expanded.’' Once there is clear evidence for expansion in the last part
of the discourse, it seems fair to conclude that variations in the first part
of the discourse probably also result from the same tendency.*

So out of the three explanations for the differences in the list of the
elements, the third explanation is the most probable, in that the descrip-
tion of the elements in the passage translated above would be the result
of a gradual expansion. During oral transmission such a gradual expan-
sion would be a natural occurrence, where the topic of a wise one’s skill
in knowing the elements could easily have attracted additional sets of
elements that the reciters considered as being relevant to the theme of
wisdom.

2 Analayo 2012c: 273-278.
30 Cf. Demiéville 1950/1973: 470 note 1 and Lamotte 1970: viif.

3T 1509 at T XXV 237a29 explains that “based on what the Buddha had said, the
treatise masters further expanded by declaring [more] possibilities and impossibili-
ties”, FE i EnEE, (e hsE, F SRS N e, Lamotte 1970: 1525 note 1 suggests
that this refers to the authors of the Abhidharma in particular, “le Traité a sans doute
en vue les auteurs d’ Abhidharma qui ont considérablement augmenté la liste des pos-
sibilités et impossibilités dressée par le Buddha.”

32 This would be in line with a pattern described by Bodhi 2010: xii, where the “training
in wisdom, as an intellectual discipline, gave rise to the first great wave of Buddhist
philosophical thought in the period following the demise of the Buddha”, which paid
“increasing attention to the analysis and classification of the factors of experience that
served as the objects of wisdom. Specialist monks would have compiled ever longer
lists of elements, proposing various schemes of analysis and classification.”
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Given that the present state of the discourse appears to be the result
of an expansion of the list of the elements, it would of course be possi-
ble that even the list of forty-one elements in the Theravada version is
already an expansion of an even shorter presentation.

An indicator in support of such a hypothesis can be found in the case
of the group of six elements (4): pleasure, pain, joy, sadness, equanim-
ity, and ignorance. Once a list distinguishes between pleasure, pain, joy,
and sadness, neutral or equanimous feeling would naturally fall into
place as a fifth. The sixth item of ignorance, however, seems out of
place in what otherwise is a list of different types of affective tones.
Nevertheless, a firm conclusion does not seem possible, since the
comparative study of the parallel versions has not brought to light an
exposition of the elements that does not mention ignorance as part of
this group of six elements.

The full set of sixty-two elements found in the Dharmaskandha, how-
ever, clearly seems to be the result of amplification. The tendency to-
wards expansion makes itself felt in the version of the discourse quoted
in the Dharmaskandha in yet another way. Even though all versions, in-
cluding the Dharmaskandha, agree on mentioning as one of several al-
ternative titles for the discourse that it expounds four topics,* the actual
discourse quotation in the Dharmaskandha has a fifth topic: the five ag-
gregates (skandha). The exposition of this fifth topic in the Dharma-
skandha reads as follows:

A wise one who knows and sees as they really are the five aggre-
gates is skilled in the aggregates. That is, one knows and sees the
aggregate of bodily form, the aggregate of feeling, the aggregate of
perception, the aggregate of formations, and the aggregate of con-
sciousness as they really are. This is called being a wise one who is
skilled in the aggregates.™

3 MN 115 at MN I 67,29: catuparivatto, D 297 sha 301a7 or Q 963 lu 330a8: le’u bzhi
pa, T 776 at T XVII 713c27: PUi3£4F, T 1537 at T XX VI 502¢17: PUEE, and D 4094
Ju 33b3 or Q 5595 tu 36b5: le’u bzhi pa.

*T 1537 at T XXVI 502a13: ENFEAER R, BEETT; HOENROH, 24
TR, 178, Sl BB ENEETT.
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The aggregates also occur in the quotation found in the Abhidharma-
koSopayika-tika, where the skandhas are the first item in the exposition.
The Dharmaskandha instead has the aggregates as its third topic. The
discourse quotation in the Abhidharmakosopayika-tika merely mentions
the “aggregates”,” and thus does not have a detailed exposition of the
type found in the Dharmaskandha. The fact that the other versions do
not mention the aggregates at all, the different placing of the topic of
the aggregates in these two versions, and the circumstance that the
AbhidharmakoSopayika-tika merely mentions the aggregates make it
safe to conclude that this item must be a later addition.

Here it is also noteworthy that this apparent addition occurs in dis-
course quotations. The present case thus illustrates a basic tendency
where textual patterns that are already at work in some early discourses
tend to evolve further when discourses are preserved as quotations in
other texts.”® In the present case this further evolution creates to some
degree a redundancy, as four of these five aggregates have already
found inclusion as one of the groups of elements (5).

Now an addition of the five aggregates is only natural in a context
that describes the gaining of wisdom, given the eminent potential that
insight into the nature of the five aggregates has according to the early
discourses.”” Moreover, once the analyses into the elements and into the
six internal and external sense-spheres are mentioned, it would be natu-
ral to add the five aggregates as another standard mode of analysis. The
importance of these three sets can be seen, for example, in the Thera-
vada Dhatukatha, which employs the aggregates, the sense-spheres, and
the elements as its basic scaffolding.*®

3D 4094 ju 29b1 or Q 5595 tu 32bl: phung po.

% For another case where a discourse quotation shows the influence of later doctrinal
developments cf. Analayo 2013d: 105f.

37 Gethin 1992: 56 explains that especially “the practice of watching rise and fall with
regard to the five aggregates of grasping seems to be particularly associated with the
gaining of the insight that leads directly to the destruction of the dsavas, directly to
awakening.”

3 This finds its expression in the recurrent question katihi khandhehi katih’ ayatanehi
katihi dhatihi samgahito?; cf., e.g., Dhatuk 1,23. Gethin 1986: 48 explains that “for
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The choice of the aggregates in a discussion of the topic of wisdom
is thus not surprising. Their inclusion in the Dharmaskandha’s version
of the Bahudhatuka-sitra is significant in so far as it throws into relief a
tendency at work also in the exposition of the elements. This is the at-
tempt to make the presentation as comprehensive as possible, through
the bringing together and assembling, samgraha, of all items that are in
some way related to the main topic of wisdom.* This is an important
trajectory that from its roots in the early discourses becomes a central
factor in the Abhidharma enterprise.

The same tendency towards comprehensiveness can also be observed
in relation to the five aggregates themselves. Once the number five is
established, it is of course no longer possible to add further aggregates.
Yet, the tendency to bring together and assemble various items in an
attempt to be as comprehensive as possible can find its expression in the
definition of what each aggregate is held to include.

With the Abhidharma and later tradition, the fourth aggregate of for-
mations becomes an umbrella category for assembling all those items
that do not easily find an allocation under the other aggregates.* This
differs from the original import of the fourth aggregate, which stood
mainly for volitional formations."'

In the early discourses the analysis of the five aggregates appears to
have had predominantly the function of drawing attention to those as-
pects of subjective experience that are prone to be grasped at and clung

the abhidhamma texts ... the khandhas form one of the primary category headings by
means of which dhammas may be classified. Along with the twelve ayatanas and eight-
een dhatus, the five khandhas constitute ... three different methods of classifying the
totality of dhammas that make up conditioned existence.”

¥ Frauwallner 1963: 34 points out that the attempt to cover and order all aspects of ex-
istence in a comprehensive manner is in line with a general tendency in classical In-
dian thought, found similarly in Samkhya and Vaisesika thought.

“0This tendency has already been noted by, e.g., McGovern 1872/1979: 87, Stcher-
batsky 1922: 20, Rhys Davids 1936/1978: 324, Karunaratna 1979: 99, Bodhi 2000:
45, and Analayo 2003: 205.

“! For a survey of the main nuances of the term sasikhara in the Pali discourses cf., e.g.,
Hamilton 1996: 66—81 and Analayo 2006c.
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to, hence the standard reference to five “aggregates of clinging”, upa-
danaskandha. This perspective to some degree is lost from sight with
the attempt to fit all and everything into this fivefold analysis.* As a re-
sult, the fourth aggregate comes to stand for a broad variety of factors
and thereby no longer functions as a pointer to the problem of identify-
ing with and clinging to one’s willpower and one’s ability to take deci-
sions and be in control.*?

The tendency towards expansion of a topic appears to be in fact a
general trait of the orally transmitted texts of early Buddhism. As part
of this general tendency, the case of the Bahudhatuka-siitra and its par-
allels reflects in particular an attempt to cover the topic of wisdom as
comprehensively as possible by combining various teachings given on
this topic into a single coherent whole. This appears to have led to an
expansion of the list of elements in order to bring in as many different
teachings on this subject as possible.

The same tendency towards comprehensiveness in matters of wis-
dom is also evident in the addition of the topic of the five aggregates in
quotations of the discourse, and in the fourth aggregate becoming an
umbrella term for anything that does not easily find allocation among

“2 Williams 2000: 89 explains that “in the immediate centuries after the death of the
Buddha ... even the five aggregates as simple unities were seen as obscuring a further
dissolution, analysis into a plurality of further elements. This analysis rapidly came to
embrace not just the psychophysical aggregates of a conscious being but also to in-
clude all things in the universe.”

4 Thus the Dhammasangant, for example, defines the fourth aggregate with the help of
a long list of various mental factors and qualities, Dhs 17,32, after which it concludes
by remarking that any other immaterial and conditioned qualities should be included
except for the aggregates of feeling, perception and consciousness, ye va pana tasmim
samaye apiiie pi atthi paticcasamuppanna aripino dhamma thapetva vedanakkhandham
thapetva saiifiakkhandham thapetva vififianakkhandham, ayam tasmim samaye sankha-
rakkhandho hoti. This clearly shows that the aggregate of formations has become an
umbrella category for whatever does not neatly fit into the other aggregates. Defini-
tions of the fourth aggregate in the Dharmaskandha and in the *Sariputrabhidharma
introduce a distinction between formations that are conjoined with the mind, citta-
samprayukta, and those that are disjoined from the mind, cittaviprayukta; cf. T 1537
at T XXVI501b16 and T 1548 at T XX VIII 547b13. This also reflects a rather evolved
understanding of the fourth aggregate.
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the other aggregates. These instances point to a central task of the
emerging Abhidharma: the providing of an ever more complete and
precise map of the compass and significance of wisdom.*

2.2 The Term Abhidharma

Before turning to the nature of early canonical Abhidharma texts, in
what follows I examine references to the term abhidharma in the dis-
courses. Surveying the various instances in which the expression occurs
gives the impression of a gradual development from “abhidharma” as
something that is related to the Dharma to “Abhidharma’ as an independ-
ent mode of thought and eventually a textual collection in its own right.

One type of occurrence in the early discourses involves the expres-
sion “abhidharma talk”, abhidharmakatha. This expression occurs in
the Mahdagosinga-sutta, which reads as follows:

Two monks engage in abhidharma talk and ask each other questions.
Asking each other questions, they answer without failing and their
Dharma talk proceeds.*

The corresponding passage in a parallel to the Mahagosinga-sutta found
in the Madhyama-agama reads as follows:

Two monks who are teachers of the Dharma discuss the profound
abhidharma with each other. They well comprehend and fully un-

4 Agganyani 2013: 2 notes that from the viewpoint of tradition the “Abhidhamma ...
describes the full range of ... human experience with all and everything. Studying
Abhidhamma can be compared with studying a map.”

4 MN 32 at MN 1 214,24: dve bhikkhii abhidhammakatham kathenti, te afifiamaniiam
paiiham (S¢ omits paiiham) pucchanti, afifiamaiifiassa paiitham putthd vissajjenti no ca
samsadenti, dhammi ca nesam katha pavattani (B®: pavattini) hoti, where the attri-
bution of this statement to Mahamoggallana appears to be the result of an error in
transmission; cf. Analayo 2007: 27-29. Muck 1980: 19 notes that the context shows
that “the fundamental outlook and concepts of what they [i.e., the two monks] were
discussing were familiar to both. They surely cannot be discussing moot, difficult
philosophical points, but basic, essential truths.”
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derstand the matters they ask [each other] about. Answering without
hesitation they teach the Dharma and discuss it with agility.™

Another parallel preserved as an individual Chinese translation merely
speaks of having a vision of the four truths without any doubt;*’ thus in
this version the term abhidharma does not occur at all.**

In the Mahdgosinga-sutta and its Madhyama-dagama parallel the ref-
erence to “abhidharma talk” or to discussing the “abhidharma” occurs
alongside “Dharma talk” or “teaching the Dharma”. This gives the im-
pression that the two terms Dharma and abhidharma are here interchan-
geable. In the Mahagosinga-sutta, the prefix abhi- would thus convey
the sense of “about” or “concerning” the Dharma. The passage would
then describe having a talk “about the Dharma” and discussing “about
the Dharma”, abhidharma.®

The notion that the prefix abhi- conveys a sense of superiority ap-
pears to reflect a later understanding of the implications of the term. In
line with later understanding, the commentary on the Dhammasangant,
the Arthasalint, refers to the present passage in support of the authentic-
ity of the Abhidharma-pitaka as the Buddha’s word.”

“MA 184 at T I 727b23: [k FriAfifidtan 80 B, HPTRI S, SHERM, SR E,
SRR,

T 154 at T III 82a12; a statement that occurs only as part of a summary of the earlier
discussion among the monks, whereas the record of this part of the actual discussion
appears to have been lost. For a discussion of the absence of the qualification “noble”
found in this and several other early discourses preserved in Chinese cf. Analayo 2006b.

8 The same holds for another parallel, EA 37.3 at T II 710c5, which does not have a
passage corresponding to this description at all.

47

4 Norman 1983: 97 explains that “the word abhidhamma is found in the Vinaya-pitaka

and the Sutta-pitaka, and seems in origin to be the preposition abhi together with the
word dhamme, with the meaning ‘as regards the dhamma’”; cf. also, e.g., Geiger and
Geiger 1920: 118f, Horner 1941, van Zeyst 1959, Wynne 2004: 110 note 29, Gethin
2005: 10020, and Sujato 2009: 228-230. As pointed out by von Hiniiber 1996/1997:
64, “the word abhidhamme occurs in earlier parts of the canon, but without any tech-
nical connotation simply meaning ‘things relating to the teaching’. The commentary

explains abhidhamma as ‘higher dhamma’, As 2,14.”
0 As29.1.
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A discourse in the Anguttara-nikaya describes a group of elder monks
seated together “talking abhidharma talk”.>' In this case the Madhyama-
agama parallel does not employ the term abhidharma at all, but rather
describes that these monks were “wanting to settle a matter of dispute,
namely to discuss what is Dharma and Vinaya, what is the Buddha’s
teaching”.” This case would be in line with the impression that abhi-
dharma talk can simply stand for talk about the Dharma.”

Instead of the expression “abhidharma talk”, the Kinti-sutta, of which
no parallels seem to be known, speaks of a dispute about abhidharma.™
The context shows that the reference here is to the seven sets, which in
the Kinti-sutta have been listed just before,” an understanding confirmed
by the Pali commentary.*

Another type of occurrence of the term abhidharma in the early dis-
courses tends to come together with the term abhivinaya. Such usage
makes it fairly clear that the prefix abhi- will have to be understood in a
way that works for both terms, in the sense of some more detailed expo-
sition or commentary “about”, abhi-, the Dharma or the Vinaya.”’ Here

5L AN 6.60 at AN III 392,23: abhidhammakatham kathenti.

2 MA 82 at T1557c21: #RETFE, sEmILAR:, i 2

>3 Regarding another occurrence of the expression abhidhammakatha in AN 5.79 at AN
IIT 107,4, Bodhi 2012: 1733 note 1086 comments: “I take the word abhidhamma here
to have a purely referential function, that is, to mean ‘pertaining to the Dhamma, re-
lating to the Dhamma.’” A parallel to AN 5.79, found in T 1481 at T XXIV 957b25,
does not employ the term abhidharma, nor is the term found in what has been pre-
served from this discourse in a Sanskrit fragment; cf. SHT IX 2772, Bechert and
Wille 2004: 274. An exposition of the same topic in the Sarvastivada Vinaya, how-
ever, speaks of recitation of the discourses, the Vinaya, and the Abhidharma, T 1435
at T XXIII 359al17: /&% 28, BE, fRZ.

3 MN 103 at MN 1I 239.4: abhidhamme nanavada.

3 MN 103 at MN II 238,25.

% Ps IV 29,3 explains that the term abhidhamma here stands for the seven sets, imesu
sattatinsabodhapakkhiyadhammesii ti attho.

57 Cousins 2005a: 14 comments that when abhidhamma occurs “with abhivinaya it
undoubtedly means originally ‘concerning the dhamma.” Obviously, this is later
extracted to give a name to an already prestigious (or aspiring) proto-abhidhamma
literature.”
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abhivinaya might stand for the commentary that grew around the prati-
moksa, the vibhariga, a feature common to the various Vinayas.”

The Tens of the Dasuttara-sutta in the Digha-nikaya describe having a
desire for the Dharma, delighting in hearing it, and finding exceeding
joy in the abhidharma and the abhivinaya.”® The sense of the passage
would be to find joy in what is “about” the Dharma and the Vinaya or
what “concerns” them. The parallel versions in fact just speak of the
Dharma.®

The Gulissani-sutta recommends that a forest-dwelling monk should
apply himself to abhidharma and abhivinaya, explaining that otherwise
he might not be able to reply to questions regarding these two.®! Its Madh-
yama-agama parallel recommends that the monk should train in explain-
ing and discussing the Vinaya and the abhidharma, otherwise he will
not know how to reply about these two.” In this way, what in the Pali
version is a reference to abhivinaya, in the Chinese parallel takes the
form of the Vinaya.

The same pattern recurs in relation to a set of discourses in the A#n-
guttara-nikaya. Whereas these mention “questions regarding abhidhar-

8 Watanabe 1983/1996: 26 comments that “Abhivinaya might actually refer to the Sutta-
vibhanga or Vinayavibhanga, the old commentary on the Patimokkhasutta which is
incorporated in the Vinaya text (just as the Abhidhammavibharnga explains the dham-
ma).”

% DN 34 at DN III 290,13 (to be supplemented from DN 33 at DN III 267,26): dhamma-
kamo hoti piyasamudaharo abhidhamme abhivinaye ularapamujjo (B®: ularapamojjo,
S¢: olarapamojjo), which is the sixth in a set of ten qualities.

6 Schlingloff 1962: 24,20: dharmakamo bhava(ti dharma)ratah so ’bhiksnam dharmam
udaharati; DA 10 at T I 57a12: #73k3%3£, and T 13 at T 1 240b15: Zi5E, ZREETT,
{H 488555 7%, The parallels to DN 33 do not have a counterpart to this quality. The ref-
erence to finding exceeding joy in the abhidharma and abhivinaya recurs in AN 10.17
at AN V 24,17, AN 10.18 at AN V 27,18, AN 10.50 at AN V 90,27, AN 10.98 at AN
V 201,13, and AN 11.15 at AN V 339,2. The only parallel to these (i.e., to AN 10.17
and AN 10.18) is MA 95 at T I 577b2, which differs considerably and does not men-
tion abhidharma or abhivinaya.

81 MN 69 at MN 1 472,5: abhidhamme abhivinaye yogo karaniyo ... abhidhamme abhi-
vinaye paiiham puttho na sampayati.
© MA 26 at T 1 455c14: 2EIL51E, (IS .. FAVESHE, MESE.
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ma and abhivinaya”,”® counterparts in the two Samyukta-agamas speak
of questions about abhidharma and Vinaya.**

When in these passages the term abhidharma occurs alongside the
Vinaya, then this can easily give the impression that the term refers to a
textual collection, the Abhidharma. In this way, a simple dropping of
the prefix abhi- in the case of abhivinaya can substantially affect the
meaning, as a discussion “about Dharma” and “about Vinaya” becomes
a discussion of Abhidharma and Vinaya.

This shift in a way reflects what would have been the actual devel-
opment. Just as out of the abhivinaya the Vinaya as a canonical text
would have come into being, so out of abhidharma in the sense of dis-
cussions “about the Dharma” the type of thought would have developed
that eventually became the Abhidharma proper as a collection in its
own right.

The term Abhidharma in a developed sense occurs in several Chi-
nese Agama discourses, where the Pali parallels do not have such a ref-
erence.” One such instance is a discourse in the Ekottarika-agama that
describes four great standards (mahdapadesa) to evaluate the authenticity
of a text. Such evaluation should be based on whether the text conforms
to the discourses, the Vinaya, and the Abhidharma.®® According to the
Pali parallels, the evaluation should be based only on the discourses and
the Vinaya, without any mention of the Abhidharma.®’

3 AN 3.137 at AN 1288,20, AN 3.138 at AN 1290,6, AN 3.139 at AN 1 291,14, and AN
9.22 at AN IV 398,1.

% SA 917 at T II 232¢9: #5745 i) FL2, 74t (the same expression recurs in SA 918 at T Il
233a23 and SA 919 at T II 233b28) and SA? 143 at T 11 428b20: A EE S, B
J& (the same expression recurs in SA? 144 at T II 428¢26, with the corresponding text
abbreviated in another parallel, SA2 145).

% In what follows I restrict my survey to occurrences in the Chinese Agamas that have a
Pali parallel.

% EA 28.5 at T II 652b25 speaks of texts that “do not conform to the discourses, the Vi-
naya, and the Abhidharma”, 3¢~ B3324K, 12, [ R 2 AH B

DN 16 at DN II 124,9 and AN 4.180 at AN 1II 168,10; the same is the case for T 6 at T
1182c4 and T 7 at T I 195c11; for a comparative study of the four mahapadesas cf.
Lamotte 1947.
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A version of these four great standards preserved in Sanskrit frag-
ments speaks of the discourses, the Vinaya, and the dharmata;®® and a
Dirgha-agama version lists the discourses, the Vinaya, and the Dhar-
ma.®” While these versions do not mention the Abhidharma, it is easy to
see how the last member of their threefold lists could turn into a refer-
ence to the Abhidharma.

A reference to the Abhidharma can also be found in the Madhyama-
agama version of one of the eight principles to be respected (guru-
dharma) which according to the traditional account the Buddha pre-
sented as a precondition for granting the higher ordination to his foster
mother Mahaprajapatt Gautami. According to this regulation, “if a
monk does not give permission for a nun to ask questions, the nun can-
not ask the monk questions about the discourses, the Vinaya, or the
Abhidharma.””

These principles to be respected vary considerably among the differ-
ent accounts of this event.”! The listings of these eight in the Dharma-
guptaka, Mahasanghika, Mahi$asaka, Mulasarvastivada, and Theravada
Vinayas mention no prohibition on asking unauthorized questions.”

% The fragments indicate that “they are not included in the discourses, they are not to be
seen in the Vinaya, they go against the nature of the Dharma”, Waldschmidt 1951:
238,19 (§24.6): sitre navataran(ti vinaye) na samdrsyante dharmatam ca vilomayanti;
cf. also Nett 21,32, which similarly mentions the dhammata alongside the suttas and
the Vinaya.

DA 2 at T I 17c6: “what has been said by him is not in the discourses, it is not the
Vinaya and not the Dharma”, EETEIE4K, JEE, JEE.

"MA 116 at T I 606al6: Lk EATEL FERTE, (b R ERIRFRILE F4T, &, MR,

a stipulation found similarly in the otherwise also very close parallel T 60 at T I
857a6 and in the Sarvastivada Vinaya, T 1435 at T XXIII 345c15.

! For surveys of these eight principles cf., e.g., Waldschmidt 1926: 118-121, Horner
1930/1990: 118-161, Hirakawa 1982: 49-95 (in the notes to these pages), Kusuma
1987/2010: 29-32, Nolot 1991: 397-405, Heirman 1997: 3443, Hiisken 1997: 346—
360, Heirman 1998, Chung 1999, Hiisken 2000: 46-58, Nagata 2002: 283-285,
Cheng 2007: 83-100, Salgado 2008, Sujato 2009: 51-81, Analayo 2010e: 82-86, and
Hiisken 2010.

72 The listing of the eight principles can be found in the account of the foundation of the
order of nuns in the following Vinayas: Dharmaguptaka: T 1428 at T XXII 923a28,
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Only the Sammitiya Vinaya takes up a related case, prohibiting a nun
from asking a monk difficult questions.” Thus the Abhidharma is not
mentioned in any of the Vinaya versions of this particular principle to
be respected.

Figure 2.2 Mahaprajapatt Requests Ordination
The relief shows Mahaprajapati Gautami requesting permission
from the Buddha to go forth in his dispensation.
Gandhara, courtesy The Trustees of the British Museum.

The same holds for a version of this list of eight principles which occurs
in a biography of the Buddha preserved in Chinese; this text only envis-

Mahasanghika: Roth 1970: 17,1 (§13; cf. also T 1425 at T XXII 471b1), Mahisasaka:
T 1421 at T XXII 185¢20, Milasarvastivada: Schmidt 1993: 244,21 (the parallels are
T 1451 at T XXIV 351al and D 6 da 102a6 or Q 1035 ne 99a8; cf. also the discourse
quotations in D 4094 ju 212b7 or Q 5595 tu 242b6 and Wogihara 1936: 374,18), and
Theravada: Vin II 255,6 (= AN 8.51 at AN IV 276,22). T 1463 (EEJEf}4%) at T XXIV
803b12 just mentions the eight, without expounding them individually.

T 1461 at T XXIV 670c11: “a nun cannot put difficult questions to a monk or teach a
monk student”, tE FrfEeAMSEEE T, R EE LS.
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ages that a nun could ask the community of monks about the discourses
and the Vinaya.”

Another discourse in the Madhyama-agama reports Sariputra stating
that it is possible to enter the attainment of cessation for those reborn in
a particular heavenly realm,” whereupon another monk repeatedly con-
tradicts him. Eventually the matter comes before the Buddha, who re-
bukes the other monk for engaging in a “discussion on the profound
Abhidharma”.”® The Pali parallel in the Arnguttara-nikaya similarly re-
ports the Buddha’s rebuke, without any reference to the subject matter
of the discussion being Abhidharma.”” A Tibetan parallel preserved as a
erence to the Abhidharma, which in this case comes together with the Vi-
naya.”®

The Sappurisa-sutta and its parallels list various qualities in relation
to which one should avoid conceit. One such quality in a version of this
discourse in the Madhyama-agama is reciting the discourses, bearing in
mind the Vinaya, and studying the Abhidharma.” The Pali discourse
and a parallel preserved as an individual translation in Chinese mention
being learned or knowing the discourses, knowing the Vinaya, and
teaching the discourses or the Dharma.*® Neither has a reference to the
Abhidharma.

T 196 (HhA#E4X) at T IV 158¢27: “she is permitted to ask the community of monks
about matters related to the discourses and the Vinaya”, {5fiLb i e&# > k.
Precisely the same formulation recurs in T 1478 (KEELLEES) at T XXIV
946¢12: EREL 4% > 5, Heirman 2001: 284 note 48 quotes Hirakawa to the
effect that T 1478 might be a Chinese compilation.

75 For studies dedicated to the cessation attainment cf., e.g., Griffiths 1986/1991, Pieris
2003, Somaratne 2003 and 2006, and Stuart 2013.

76 MA 22 at T1450a18: 35 B &2 cf. also T 2145 at TLV 72al13.

7 AN 5.166 at AN III 194,18.

8D 4094 ju 69b5 or Q 5595 tu 78a4: “engaging in a discussion on the Abhidharma and
the Vinaya”, chos mngon pa dang ’dul ba’i gtam bya bar.

7 MA 85 at T1561b27: FH4K, Ff, B &,

80 MN 113 at MN III 39,18 lists three separate qualities: being one who has heard much,
bahussuta, being one who bears in mind the Vinaya, vinayadhara, and being a teacher
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The same pattern recurs in relation to another Madhyama-agama
discourse, which reports the Buddha reflecting that he could give an ex-
position on the profound Abhidharma to a Brahmin visitor.*’ A refer-
ence to the Abhidharma is not found in a Pali parallel, nor in another
parallel preserved as an individual translation in Chinese.* The actual
exposition given by the Buddha to his Brahmin visitor takes the form of
a poem that describes an awakened one. Such a poetic exposition is not
quite what one would associate with the term Abhidharma.

The Buddha’s reflection that he could give an exposition of the pro-
found Abhidharma recurs in another Madhyama-agama discourse.* In
this case, too, the parallel versions do not mention the Abhidharma.*

Another occurrence of the term Abhidharma can be found in the two
Samyukta-agama parallels to the Mahavacchagotta-sutta of the Majjhi-
ma-nikdya. The two discourses report the Buddha reflecting that he
would rely on the Abhidharma and the Vinaya when replying to the
question a wanderer was about to pose to him.* The Buddha’s reply

of the Dharma, dhammakathika. T 48 at T 1 838b4 describes one who “knows and has
heard the discourses, is able to teach the discourses, knows the Vinaya, knows [how]
to understand the discourses penetratingly”, HIRI4%E, SEER4E, FI1E, 1A LK.

8 MA 161 at T 1 688c21 reports the Buddha’s reflection as follows: “I could teach him
the profound Abhidharma”, F5& 1] R & %600 L2

82 MN 91 at MN II 144,16 and T 76 at T I 885¢2 do not record any such reflection by the
Buddha.

8 MA 134 at T 1 634c28: “I could teach the profound Abhidharma”, FZ& o] 5 H %80 B

8 DN 21 at DN II 275,13, T 15 at T I 248a20, and T 203 at T IV 477a18 do report a
reflection by the Buddha that motivated him to reply to the questions his visitor Sakra
wished to ask, but in none of these versions does this reflection involve the Abhidharma.
The beginning parts of such a reflection, also without a reference to the Abhidharma,
have been preserved in SHT V 1421 R2, Sander and Waldschmidt 1985: 252; cf. also
Sander 1987: 157. Another parallel, DA 14 at T I 64a13, does not report any reflec-
tion, but only indicates that the Buddha expressed his willingness to reply to ques-
tions by Sakra.

8 SA 964 at T 11 246b20: “I will now receive his [question] by relying on the Abhidharma
and the Vinaya”, 5 & DU 24247 and SA® 198 at T 1T 446a18: “T will
listen according to Abhidharma and Vinaya to what he asks about”, E& &>, A &
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then consists in a rather basic teaching on wholesome and unwholesome
forms of conduct, again not quite what one would associate with the term
Abhidharma.

The Mahavacchagotta-sutta does not mention any such reflection,*
only reporting that the Buddha announced that he could give teachings
in brief or in detail. In its gloss on this passage in the Mahavacchagotta-
sutta, the Pali commentary devotes some space to discussing the nature
of brief and detailed expositions, in the course of which it mentions the
seven works of the canonical Abhidharma as an example of teachings
that, from the commentarial viewpoint, should be considered as teach-
ings given in brief.*’

If a similar comment had been found in the commentarial tradition
related to the Samyukta-agama versions, such a remark might then have
influenced the wording of the discourse itself. Of course, in the absence
of access to such a commentary this remains hypothetical. Nevertheless,
other passages in the Samyukta-dgama do at times show the influence
of commentarial glosses that appear to have become part of the actual
discourse,* so it would not be surprising if the same should hold true
for the present case as well. I will explore this topic in the next sub-
section of this chapter in more detail.

In sum, the basic meaning of the term abhidharma in those early dis-
courses where such a reference is also found in parallel versions seems
to be intending simply what is “about” the Dharma. This sense is to some

2 BEJE, BEEFTR. For another occurrence of the term Abhidharma in SA 1249 cf.

=

above page 21 note 24.
8 MN 73 at MN 1 489,14,

87 Ps II1 200, 19.

8 For examples and a more detailed discussion cf. Analayo 2010d, in which I also criti-

cally examine the assumption by Norman 1997: 158—160 that the commentaries were
transmitted independently of the discourses, which would make it difficult for the one
to influence the other. Such influence appears to reflect a recurrent pattern, already
noted by Malalasekera 1928/1994: 89, who explains that “it sometimes happened that
for a proper understanding of the text explanations of a commentarial nature were
quite essential; and in such cases the commentary was naturally incorporated into the
text and formed part of the text itself.”
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degree similar to the definition the term abhidharma carries in the Maha-
sanghika Vinaya, where it stands for all of the nine arigas of the Buddha’s
teaching.*

Comparable to the development evident in the Vinaya accounts of
the first sangiti, in some early discourses the Abhidharma begins to
emerge as an entity in its own right. The instances surveyed above tes-
tify to an increasing use and popularity of the term, presumably reflect-
ing the associations that the emerging Abhidharma evoked among the
reciters. At times the use of the term is not yet well defined and seems
somewhat accidental, such as when the Buddha delivers a poetic de-
scription of an awakened one to a Brahmin visitor, or when he decides
to reply to questions by an inquisitive wanderer, a description that may
have been influenced by a commentarial gloss.

2.3 Canonical Commentary

The tradition of accompanying a discourse during oral performance
with a commentary must hark back to very early stages in the develop-
ment of the Buddhist tradition. Such commentaries provide the audi-
ence with additional information on the circumstances believed to have
led to the delivery of a particular teaching or else offer an exegesis of
this teaching. During oral transmission, the more “historically” oriented
type of commentary that gives information about the circumstances of
the delivery of a teaching will naturally remain closely connected to the
discourse on which it comments.

The same is not necessarily the case for an exegesis of a particular
teaching. An explanation given in relation to one discourse on a certain
topic can easily be used in the same way when another discourse on the
same theme comes up for recitation. This would especially be the case
for a commentary on recurrent topics of doctrinal importance. In this
way, such a commentary can acquire a life of its own, in the sense of
becoming increasingly independent from the discourse on which it
originally commented. With the passage of time, it would not be sur-

% Cf. above page 17 note 9.
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prising if out of a collection of more general commentaries an exegeti-
cal work in its own right came into being. This would explain the evolu-
tion of an exegetical tradition whose beginnings appear to be common
to the different Abhidharma traditions.”

The basic tendency for early commentaries to acquire canonical
status can be illustrated with examples from the Sutta-pitaka. One such
example would be the Arthakavagga of the Sutta-nipata. In the Pali
canon this text is basically a collection of stanzas, and the background
narrations that describe the occasions believed to have led to the deliv-
ery of these stanzas are in the Pali commentary on this work, the Pa-
ramatthajotika.”" A Chinese translation of a parallel to the Atthakavagga,
however, combines background narrations and stanzas into one.””> Here
the prose narrations have the same “canonical” status as the stanzas.

A commentary on the Afthakavagga has also acquired canonical
status in the Pali canon. This is the Mahaniddesa, which is found in the
Khuddaka-nikaya;”® modern-day Theravada traditions are still in dis-
agreement about the precise contents of this nikaya.”* The Mahaniddesa
does not provide background narrations comparable to the Paramattha-
Jjotika, but instead offers an exegetical commentary on the significance
of selected phrases found in the stanzas of the Atthakavagga.

An example illustrating the canonization of commentarial material
would be the tale of the murder of the female wanderer Sundari. The

% According to Mizuno 1961a: 43, “(1) they annotated and explained the sutta texts and
gave definitions and explanations of terminology. (2) They arranged and classified
numerical doctrines according to numerals. (3) They systematised the doctrines
preached in the suttas ... these were the distinct characteristics of the earliest Abhi-
dhamma.”

1 Sn 766 to 975 and Pj I 511,1 to 574,32.
92T 198 at T IV 174b8 to 189¢23, translated by Bapat 1945 and 1950.
% Nidd L

%% On divergent conceptions of the contents of the Khuddaka-nikaya cf., e.g., Bode 1909:
4f (criticized by Duroiselle 1911: 120f), Nanamoli 1962: xii, Abeynayake 1984: 33—
46, Collins 1990: 108 note 11, von Hiniiber 1996/1997: 42f, Norman 1997: 140f, and
Freiberger 2011: 218; the inclusion of Nett in the B¢ Pali canon had already been no-
ticed by Oldenberg 1882: 61.
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story goes that, to discredit the Buddha and his disciples, other wander-
ers had told Sundar that she should visit Jeta’s Grove frequently. Then
the wanderers killed her and buried her in Jeta’s Grove, accusing the
Buddhist monks of having taken their pleasure with her and then killed
her.

This tale occurs in the Paramatthajotika as a way of providing a
background to the third discourse in the Atthakavagga.”” The relevant
section in the Mahaniddesa only alludes to the story as part of its word
commentary, without giving it in full.”® The third discourse in the Attha-
kavagga has a parallel in the third discourse in the Chinese parallel. In
the Chinese version, the discourse begins with the tale of her murder,
followed by the corresponding stanzas which come interspersed with
prose.”’

Besides being mentioned in other Pali commentaries, the Sundari
tale has also acquired canonical status in the Theravada tradition, as it is
found in a discourse in the Udana.”® In the case of the Udana in general,
the situation is the reverse of that of the Atthakavagga. Whereas the Pali
Udana collection combines its stanzas with prose that provides a narra-
tive background, other Udana collections consist for the most part only
of stanzas.”

% Pj I 518,15 to 523,16 (which also includes a word commentary, besides the narration
of the tale), commenting on Sn 780 to 787.

% Cf. Nidd I 62,6 and Nidd I 64,1.
7T 198 at T IV 176b13.

%8 Ud 4.8 at Ud 43,23; commentarial references to the tale are Ja Il 415,12 and Dhp-a III
474,5.

% The Sanskrit collection, attributed to Dharmatrata, has been edited by Bernhard 1965
(on which cf. esp. Schmithausen 1970); the Tibetan translation by Vidyaprabhakara
has been edited by Beckh 1911 and Zongtse 1990; a Chinese translation of an Udana
collection can be found in T 213 at T IV 777a2 to 799c4. For Tocharian and Uighur
fragments cf. Sieg and Siegling 1931, Lévi 1933: 41-56, von Gabain 1954: 23f and
38—44, and Thomas 1971 and 1979. Commentarial material on the Udana has been
preserved in the Udanavargavivarana by Prajiavarman, which has been edited by
Balk 1984. Parts of another commentary, the Udanalamkara attributed to Dharma-
soma, have been preserved in Tocharian fragments; cf. Lévi 1933: 72—77 and Sieg
and Siegling 1933 and 1949.
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An exception is an Udana collection preserved in Chinese translation,
which combines the stanzas with a word commentary comparable to the
Mahaniddesa."” This Udana collection does not report the story of Sun-
dari, however. Among the different Udana collections the Sundari tale
appears to be found only in the Pali collection.

In this way, the placing of the Sundart tale in different texts illus-
trates how the same process of commentarial material acquiring a ca-
nonical status can occur in different ways in the Buddhist traditions. In
the case of both the Atthakavagga and the Udana, during oral transmis-
sion a collection of stanzas would have been accompanied by a com-
mentary that reported the circumstances of the delivery of the stanzas
and explained their significance.

At times, as in the case of the Chinese parallel to the Atthakavagga
or the Pali version of the Udana, in the course of transmission the re-
lationship between commentary and text became so strong that eventu-
ally the commentary became part of the text on which it commented.

The same is also evident in Vinaya literature, where the rules of the
pratimoksa are embedded in a prose commentary, vibharga."” The
prose commentary in the Theravada Vinaya exhibits the same twofold
features of providing a story, the varthu, and an explanation of terminol-
ogy, the padabhdjaniya. The conjunction of text and commentary in this
case has become so strong that the bare pratimoksa is not found sepa-
rately in the canonical Vinaya of the Theravada tradition.'”

1007212 at TIV 609c17 to 776a13; on T 212 in relation to the Pali Udana collection cf.
Analayo 2009a.

1" Goonesekere 1967: 336 notes that “the development of exegetical activity can best
be traced in the Vinaya Pitaka. First, there were the rules or laws, the Patimokkha,
which had to be observed by the bhikkhus and bhikkhunis. In the Sutta-vibhariga not
only is a verbal commentary of the text of each rule given, but also an account of the
incident which led to its promulgation.”

12 In the words of von Hiniiber 1996/1997: 9, “the Patimokkhasutta is the only canoni-
cal text that has come down to us embedded in a second one, the second being its
commentary.” The situation in the Theravada Vinaya does not mean that the prati-
moksa is not canonical, pace Bronkhorst 1985: 315.
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Other Vinayas similarly adopt the basic pattern of accompanying the
individual rules with a commentary,'” in addition to which they have
their pratimoksa also separately.'” In this way, a combination of the
pratimoksa as the basic matrka with its “commentary” is a common
feature in the development of Vinaya literature in different traditions.

In view of this tendency of commentaries to acquire canonical status
in the case of the Siitra-pitaka and the Vinaya-pitaka,'” it would be only
natural for the same tendency to influence the genesis of the Abhidhar-
ma-pitaka as well. In other words, just as the combination of the prati-
moksa with its commentary was central for the development of the Vi-
naya, so too the combination of matrkas with a commentary was instru-
mental in the development of the Abhidharma. Thus the use of a matrka
together with its exegesis is a characteristic common to the Abhidharma
and the Vinaya, whose expositions often take the form of a commentary
on a summary list.

The part of the Vinaya that combines commentary with the prati-
moksa rules (the Vinaya matrka) carries the title vibharnga. The same
term vibhanga also serves as the title of a chapter (varga) in the Madh-
yvama-agama and the Majjhima-nikaya.

10 Dharmaguptaka: T 1428 at T XXII 568c6 (bhiksu) and T 1428 at T XXII 714a6
(bhiksuni), Lokottaravada-Mahasanghika: Karashima and von Hintiber 2012 (bhiksu)
and Roth 1970 (bhiksunt), Mahisasaka: T 1421 at T XXII 1a7 (bhiksu) and T 1421 at
T XXII 77b27 (bhiksunt), Mulasarvastivada: D 3 ca 21al or Q 1032 che 18b2 (bhiksu)
and D 5 ra 25b1 or Q 1034 the 25a6 (bhiksunt), Sarvastivada: Rosen 1959 (bhiksu)
and T 1435 at T XXIII 302c15 (bhiksunt).

104 Dharmaguptaka: T 1429 at T XXII 1015a18 (bhiksu) and T 1431 at T XXII 1031a2
(bhiksuni), Mahasanghika: T 1426 at T XXII 549a7 (bhiksu; cf. also Tatia 1975 for
the Lokottaravada version) and T 1427 at T XXII 556a23 (bhiksuni), Mahisasaka: T
1422 at T XXII 194c3 (bhiksu) and T 1423 at T XXII 206b23 (bhiksuni); Mulasar-
vastivada: Banerjee 1977 (bhiksu) and D 4 ta 1b1 or Q 1033 the 1b1 (bhiksuni), Sar-
vastivada: von Simson 1986 and 2000 (bhiksu) and Waldschmidt 1926 (bhiksunt).

195 Rhys Davids 1900/1922: xxvi notes that “we have the old Commentary embedded in
the Vinaya and the Parivara added as a sort of supplementary examination paper to it.
Then there is the Niddesa, a whole book of commentary, on texts now included in
the Sutta Nipata ... it is evident that commentary of different kinds had a very early
beginning.”
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Although the discourses in this chapter in the two collections adopt
an analytical mode of presentation that recurs in Abhidharma litera-
ture,'” this does not turn such discourses into Abhidharma texts them-
selves.'” Instead, they simply share with Abhidharma and Vinaya lit-
erature the basic procedure of combining a succinct statement of the
matrka type with its exegesis.

The first four discourses in the chapter on vibharnga in the Majjhima-
nikaya offer an explanation of a poem on how one should best spend
one’s time. This does not seem to be the type of text that one would
naturally consider to be related to Abhidharma.

The same holds for the next two discourses in the collection, which
discuss karma and its fruit. The first of these two, the Cilakammavi-
bhanga-sutta, explains that killing others — provided one does not end
up in hell for that — will make one become short-lived oneself. Hurting
others leads to becoming sick, by being angry one will become ugly, by
being stingy one will be poor oneself in the future, and so on (provided
one is not reborn in hell instead).

The popular appeal of this simple correlation of karma and its fruit
can be seen in the vast number of parallel versions extant for this dis-

course,'™ and in the fact that this description has inspired sculptural

106 Ronkin 2005: 30 notes that “the Vibhanga-suttas of the Majjhima-nikaya ... are char-
acterized by a catechetical style and are formulated as an exchange of questions and
answers. An elaborate catechetical style is the hallmark of the Kathavatthu, but a
similar dialectical format also appears in several other Abhidhamma texts.” Cox
1995: 10 points out that in the case of, e.g., the Uddesavibharga-sutta, “the format
closely resembles the method adopted by the Patisambhidamagga and the Vibhanga,
which are structured according to uddesa, or statements ... and niddesa, or analytical
exposition of those statements.”

107 Pace Buswell and Jaini 1996: 83, who refer to “the vibhanga-siitras, which constitute

the second stage in the development of the Abhidharma”; cf. also Dessein in Willemen
et al. 1998: 13: “the second phase in the development of Abhidharma literature are

LIET)

siitras classified as ‘vibhanga’.

198 MN 135 at MN III 202,11 to 206,31 has the following parallels, listed according to
the language in which they have been preserved: Chinese: MA 170 at T I 703c21 to
706b10, T 78 at T 1 887b4 to 888b10, T 79 at T1888b15to 891a12, T80 at T1891a17 to
895b20, T 81 at T 1 895b25 to 901b18, and T 755 at T XVII 588c8 to 590b6; Khotan-
ese: Maggi 1995; Sanskrit: Kudo 2004 (cf. also Kudo 2006a, 2006b, and 2007,
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reliefs well beyond the Indian subcontinent, namely the panels of the
Borobudur stiipa in Java.'”

Figure 2.3 Punishment in Hell

The panel shows the terrible punishments in hell
that await those who perform evil deeds.

Borobudur, courtesy Volkenkunde Museum, Leiden.

Whereas karma is of course a topic covered in the canonical Abhidhar-
ma, the basic exposition shared by the Cialakammavibharnga and its par-
allels would not fall under this category.

At the same time, however, some versions of the discourse build on
this basic exposition in a way that would more easily fit the category of
being an Abhidharma type of presentation. The case of the Cialakamma-
vibhanga thus neatly shows that it is not analysis in the vibharga form
itself, but how this at times proliferates which points to the emerging
Abhidharma.

Hoernle 1916/1970: 48-50, SHT VI 1210, Bechert and Wille 1989: 5, and several as
yet unpublished Schgyen fragments); Sogdian: Rosenberg 1920: 405; Tibetan: Lévi
1932: 183-214, D 339 sa 298b7 to 310a7 or Q 1006 shu 310b3 to 322a7; cf. also
Simon 1970; Tocharian: Lévi 1933; cf. also Sieg 1938. No other discourse in the
Majjhima-nikaya comes anywhere near having such an impressive number of paral-
lels preserved in such a variety of languages.

1% Cf., e.g., the study by Lévi 1937/1996.
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The same is also evident in the exposition of the elements in the Ba-
hudhatuka-sitra, which shows that a basic driving force in the evolu-
tion of the Abhidharma proper is the wish to provide a complete map of
all that is related to wisdom. I will return to the impact of the same ten-
dency to expand lists in relation to the cultivation of meditation in the
next chapter of my study.

2.4 Early Canonical Abhidharma

The Bahudhatuka-siitra is one of several discourses quoted in the Dhar-
maskandha, which regularly presents excerpts from a canonical discourse,
followed by an exegesis."'” The Sarngitiparyaya shares this close relation-
ship to the early discourses, differing from the Dharmaskandha in being
based on a single discourse, the Sangiti-siitra.

The Sangitiparyaya also employs other discourse quotations in its
exegesis of some of the doctrinal items that are listed in the Sangiti-
siitra.""! This further underlines the close similarity between these two
Abhidharma works, the Dharmaskandha and the Sangitiparyaya.''> The

10 Cox 1995: 32 explains that, unlike the Sangitiparyaya, “the Dharmaskandha is not
structured as a commentary on a single sitra, but rather contains excerpts from
various sitras topically arranged with commentary on each. It begins each section
according to a traditional sitra format, recounting first the circumstances under
which a particular discourse was delivered by the Buddha, followed by the contents
of the discourse and a brief exegetical analysis of these contents.” Dessein 2012: 149
similarly points out, regarding the Dharmaskandha, that “in a typical commentarial
form, the text provides explanatory glosses on sections of sitra passages, explana-
tions that often result in an analysis that extends far beyond the sitra passage it-
self ... the methods of exegesis employed, however, are similar to those used in the
Samgitiparyaya”; cf. also Dietz 1984: 18.

"I Cf. the survey in Stache-Rosen 1968: 218-220. Lindtner 1996: 204 in his study of
the Sangitiparyaya describes the nature of the work as follows: “its manner of ar-
rangement appears archaic ... it is mechanical without any deeper formative princi-
ple”, which would be a natural reflection of its basically commentarial nature.

11

5]

Sakurabe 1993: 67f identifies the beginning stage in the development of Abhidharma
to involve “an early stage of explaining, organizing and classifying the terms in the
sttras”, which he sees exemplified in the Sangitiparyaya and the Dharmaskandha.
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same two works also share the feature of being attributed to chief disci-
ples.'?

The Sangitiparyaya on several occasions refers to the Dharmaskan-
dha, which at first sight seems to indicate that it would be the later of
the two works.'"* However, it is also possible that these references only
became part of the Sangitiparyaya during its translation into Chinese, as
the Dharmaskandha was the first of the two works to be translated.'”
That is, the Sangitiparyaya may only be “later” in terms of when it was
translated into Chinese.

These two works are generally reckoned to represent the earliest
layer of the canonical Abhidharma literature of the Sarvastivadins,''
differing from later works of the same genre which no longer show such
a close relationship to the discourses and which also do not place a
comparable emphasis on originating from a chief disciple.""” The close
relationship of the Sangitiparyaya and the Dharmaskandha to the early
discourses and their involvement with them quite probably reflects the
dynamics at work during an early stage in the formation of Abhidharma
thought.

3 Cf. below page 153 note 76.

4 Takakusu 1904/1905: 99 comments on the Sangitiparyaya that “among the seven
Abhidharma works it is posterior to none but the Dharma-skandha, which is fre-
quently quoted in it, and must therefore be anterior to it”; for a survey of such quotes
cf. Stache-Rosen 1968: 220.

115 Cox 1995: 47 note 62 observes that “as Watanabe ... points out, these references to
the Dharmaskandha could have been added in the process of translation. Indeed, the
Dharmaskandha was translated first by Hsiian-tsang in 659 A.D. and would have
been familiar to Hsiian-tsang and his assistants when the Sangitiparyaya was trans-
lated from 660-663 A.D.”

116 Cf., e.g., Dessein 2012: 128 who notes that “the Samgitiparyaya and the Dharma-
skandha definitely are the oldest of the Satpadabhidharma works. These texts are
organized according to a structure that is directly derived from the Sttra literature,
and they expose the doctrine that is presented in the sitras.”

7 Dessein 2012: 155 notes that with further developments the canonical Sarvastivada
Abhidharma “shows a gradually more loose relation to a particular sitra or set of
sitras. The latter is also evident in the fact that later Abhidharma texts no longer are
attributed to a direct disciple of the Buddha.”
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A comparable pattern appears to be evident in the early Abhidharma
literature of other schools. The Vibhariga of the Theravada Abhidharma
regularly expounds a particular topic first from the viewpoint of the dis-
courses, the suttantabhdjaniya, followed by tackling the same theme
from the viewpoint of the Abhidharma, the abhidhammabhdjaniya. 1t is
remarkable that the Vibharnga in this way quite explicitly draws atten-
tion to the difference in perspective between the discourses and the early
Abhidharma.

The close similarity between the early Abhidharma works in their
relationship to the early discourses can best be seen in the fact that the
Vibhanga on several occasions draws for its expositions on the same
type of discourse quotations as serve as the starting point for the exposi-
tion of these themes in the Dharmaskandha,''® as well as in the corre-
sponding section of the *Sariputrabhidharma, another early Abhidharma
work that has been attributed to the Dharmaguptaka tradition.'”” The
similarity between these works in their relationship to the discourses
extends to the following topics:

— the four establishments of mindfulness (smrtyupasthana),'™
— the four right efforts (samyakpradhana),'
— the four bases for supernormal ability (rddhipada).'*

"8 The correspondences between the Vibhariga and the Dharmaskandha have already
been pointed out by Frauwallner 1964: 78 note 43.

119 Bareau 1950; for a survey of various opinions on its school affiliation cf. Cox in Wille-
men et al. 1998: 164f. Regarding the school affiliation of T 1548, it is noteworthy that
DA 21 at T191c5 has a reference to constantly enjoying seclusion which, as pointed out
by Weller 1971: 240 note 177, does not fit the context and seems to be the result of a
transmission error. The same reference recurs in a quotation of this discourse in T 1548
at T XXVIII 658a28. This makes it highly probable that the two works stem from the
same transmission lineage; cf. Analayo 2009b: 229 note 65. Several such similarities
between T 1548 and T 1 have been noted by Karashima Seishi in the footnotes to the
Japanese translation of the Dirgha-agama; cf. Karashima et al. 2000: 5.

120 'yibh 193,2 (chapter 7), Dharmaskandha, T 1537 at T XXVI 475¢26 (chapter 9), and
the *Sariputrabhidharma, T 1548 at T XXVIII 613al1 (chapter 6 in the aprasnaka
section).

121 Vibh 208,2 (chapter 8), T 1537 at T XX VI467¢25 (chapter 7), and T 1548 at T XX VIII
616c¢9 (chapter 7 in the aprasnaka section).
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In the case of the four absorptions (dhyana) the same pattern holds, al-
though here the length of the actual quotes differs. The Dharmaskandha
begins directly with a discourse quotation that describes the four absorp-
tions.'” The Vibhariga and the *Sariputrabhidharma quote an extract
from the standard description of the gradual path first, before coming to
the same standard description of the four absorptions.'* Even though
the amount of text quoted from the discourses differs, the same basic
pattern is at work here as well.

In this way, these early Abhidharma works from three different tra-
ditions seem to have grown out of a common nucleus, which appears to
have been mainly discourse quotations on central themes of the type
listed above, combined with a commentarial exegesis. Thus the Abhi-
dharma, considered by tradition to encapsulate the highest doctrine and
to represent the acme of Buddhist wisdom, appears to have had its hum-
ble beginnings as a commentary on the discourses.'” What originally
was merely “about”, abhi-, the Dharma, eventually became the “supe-
rior” or “higher” Dharma, the Abhidharma,'* thereby overshadowing
in importance the texts on which it originally commented. I will return
to this sense of superiority in the fourth chapter of my study.

122 Vibh 216,2 (chapter 9), T 1537 at T XX VI 471c14 (chapter 8), and T 1548 at T XX VIII
617a22 (chapter 8 in the aprasnaka section).

123 T 1537 at T XX VI 482a29 (chapter 11).

124 Vibh 244,2 (chapter 12) and T 1548 at T XXVIII 619¢28 (chapter 9 in the aprasnaka
section), followed at Vibh 245,5 and T 1548 at T XXVIII 620a3 by the standard
description of the four absorptions.

125 Mizuno 1961a: 43 notes that “the original Abhidhamma was a sort of commentary on
the sutta.” Warder 1961b: 52 explains that during the first period of transmission there
was “no clear line of demarcation between the Canonical traditions and the Commen-
tarial extensions of them”. Locating the origin of the Abhidharma within the commen-
tarial tradition would concord with a general tendency, noted by Deutsch 1988: 167,
where “Indian philosophy developed historically ... as a commentarial tradition.”

126 Horner 1941: 310 comments that “of one thing we may be certain, and it is that abhi-
dhamma was never meant to oust dhamma from its pre-eminent position ... rather it
appears as accessory material to dhamma, supplementary to it.”” In the words of Rhys
Davids 1910/1911: 62, “Abhidhamma has a relation to Dhamma similar to that of by-
law to law.”






3 Meditative Analysis and Omniscience

In this chapter I explore the theme of analysis in relation to meditation
practice. The two meditation topics I take up are the analysis of the four
noble truths, based on the relevant section in the Mahdsatipatthana-sutta
and not found in its Chinese parallels, and the analysis of absorption,
based on a study of the Anupada-sutta, a discourse without parallels.
Then I turn to the Buddha’s awakening from the viewpoint of his culti-
vation of absorption and his realization of the four noble truths, and fi-
nally examine the notion that he was omniscient. My central interest in
this chapter is the tendency of analysis to proliferate due to an attempt
to provide a more comprehensive coverage, in the course of which new
formulations and terms more typical of Abhidharma texts make their
appearance in the early discourses.

3.1 The Analysis of the Four Noble Truths

The Smrtyupasthana-sitra presents a series of exercises for the cultiva-

tion of mindfulness, covering the areas of contemplation of the body,

feelings, mental states, and dharmas. The extant discourse versions are

as follows, given according to their school affiliation:

— Sarvastivada tradition: a discourse in the Madhyama-agama, pre-
served in Chinese translation;’

— Theravada: two discourses found in the Digha-nikaya and the Maj-
jhima-nikaya, extant in Pali;*

'MA 98 at T1 582b7 to 584b28, entitled 2R 4%, “Discourse on the Establishments of
Mindfulness”; MA 98 has been translated by Minh Chau 1964/1991: 87-95, Saddha-
loka 1983, Nhat Hanh 1990: 151-167, Kuan 2008: 146-154, and Analayo 2013d:
269-286.

2DN 22 at DN 11 290,1 to 315,14 and MN 10 at MN I 55,27 to 63,21, entitled Mahasati-
patthana-sutta and Satipatthana-sutta, the “Greater Discourse on the Establishments
of Mindfulness” and the “Discourse on the Establishments of Mindfulness”.
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— uncertain school affiliation: a discourse in the Ekottarika-agama,
preserved in Chinese translation.’

The discourse versions of the Smrtyupasthana-sitra show considerable
variations,” especially in relation to the first and fourth areas of contem-
plation, concerning the body and dharmas. In the case of contemplation
of dharmas, the Ekottarika-agama version has two exercises, which are
contemplation of the awakening factors and of the absorptions. The
Madhyama-agama version for this fourth smrtyupasthana lists three
forms of cultivating mindfulness, which alongside the awakening fac-
tors cover the sense-spheres and the hindrances. These three are also
found in the Digha-nikaya and Majjhima-nikaya versions, which in-
clude an additional two exercises: contemplation of the five aggregates
and of the four noble truths. Listing the versions in order of increasing
complexity, the topics of contemplation of dharmas described by them
are as follows:

Ekottarika-agama:  Madhyama-agama:  Digha-nikaya/Majjhima-nikaya:
1) awakening factors 1) sense-spheres 1) hindrances
2) absorptions 2) hindrances 2) aggregates
3) awakening factors 3) sense-spheres
4) awakening factors
5) noble truths

Compared to their Chinese Agama parallels, the Digha-nikaya and Maj-
Jjhima-nikaya versions present the most extensive conception of the
compass of contemplation of dharmas. Not only that, but the otherwise
similar Pali versions differ substantially in relation to the last of their
exercises for contemplation of dharmas, contemplation of the four noble
truths. In view of the importance accorded to the four noble truths in
various Buddhist traditions, it can safely be assumed that a reference to

3EA 12.1 at TII 568al to 569b12, which is the first discourse in the = A, “Chapter
on the One-Going Path”; EA 12.1 has been translated by Huyen-Vi 1989, Nhat Hanh
1990: 168-177, Pasadika 1998, and Analayo 2013d: 286-295.

* Comparative studies of the different versions can be found in Schmithausen 1976,
Bronkhorst 1985: 309-312, Sujato 2005, Analayo 2011a: 73-9 and 2013d.
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them would not have been removed, had it been part of the original ex-
position.” Thus contemplation of the four noble truths may well be an
addition in the case of the Digha-nikaya and Majjhima-nikaya versions.

In fact, not only the Chinese Agama parallels, but even the Satipattha-
na-vibharnga in the Vibhanga of the same Theravada tradition does not
mention the four noble truths in its survey of smrtyupasthana medita-
tion,® as is also the case for the corresponding sections in the Dharma-
skandha and Jianaprasthana of the Sarvastivada tradition.” Only the
*Sariputrabhidharma has instructions on the four noble truths as part of
its exposition of smrtyupasthana.

While probably a later addition, the four noble truths, being what ac-
cording to tradition constituted the first teaching delivered by the re-
cently awakened Buddha, would be a natural choice for inclusion in an
exposition of mindful contemplation of dharmas. Such contemplation
would inevitably have been influenced by the evolving significance of
the term dharma in the Buddhist traditions, making it quite understand-
able if various doctrinal items of importance came to be included under
this heading.’

The *Mahavibhasa quotes a statement from a discourse according to
which all phenomena are included under the four smrtyupasthanas.”

3 Schmithausen 1976: 248.

6 Vibh 199,12. Although Nyanatiloka 1938/1983: 39 and Thittila 1969: xlii seem to take
this as a case of intentional selection, it needs to be noted that this would not conform
to the procedure adopted elsewhere in the same work, where the relevant section from
the discourses is quoted in full. Instead, in the words of Bronkhorst 1985: 311, it seems
rather “that the ‘Original Vibhanga’ was composed before the 4 smrtyupasthana were
given the explanations we now find in the Sttras.”

7T 1537 at T XXVI478b23 and T 1544 at T XXVI 1023b29.
8T 1548 at T XXVIII 616b8: “he knows as it really is duhkha, the arising of duhkha, the

cessation of duhkha, and the path to the cessation of duhkha”, WG, T, TR,
TR 7E, which is followed by applying the same formulation to the influxes (@sava), Ji.

° On the term dharmas in the smrtyupasthana context cf., e.g., Franke 1915: 488, Gom-
brich 1996: 35f, Dessein in Willemen et al. 1998: 12, Analayo 2003: 182-186, Gethin
2004: 520, and Ronkin 2005: 37.

10T 1545 at T XX VII 936¢23.
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The *Sariputrabhidharma formulates what would be the logical out-
come of such an all-encompassing scope of the four smrtyupasthanas,
namely that the fourth smrtyupasthana covers anything that has not been
covered by the first three.'" In this way the evolution of the conception
of the fourth smrtyupasthana exemplifies a drive towards a comprehen-
sive coverage of all items perceived as relevant, a drive that appears to
have had a decisive influence on the evolving Abhidharma traditions."

The actual instructions given in the Satipatthana-sutta of the Majjhi-
ma-nikdaya for contemplating the four noble truths are fairly brief, simi-
lar to the instructions given in the *Sariputrabhidharma. The Satipattha-
na-sutta enjoins that a practitioner should understand duhkha, its arising,
its cessation, and the path:"

Here, monks, a monk knows as it really is: “this is dukkha’’; he knows
as it really is: “this is the arising of dukkha; he knows as it really is:
“this is the cessation of dukkha”; he knows as it really is: “this is the
path leading to the cessation of dukkha”.

The Mahdasatipatthana-sutta found in the Digha-nikdaya, however, gives
a detailed exegesis of each of the four noble truths, so that four lines of
text in the PTS edition of the Satipatthana-sutta become nearly ten pages
(with considerable abbreviations) in the same edition’s version of the

"'T 1548 at T XX VIII 615b29.

12 Cox 1992/1993: 74 comments on T 1545 and T 1548 that “this expansion of the con-
tents of the fourth application [smrtyupasthana] reflects the general purpose under-
lying the Abhidharma enterprise as a whole: namely, to provide a soteriologically
coherent enumeration of all experienced phenomena.” Harrison 2003: 119 notes that
“the smrtyupasthana technique indicates that the practical and the theoretical are not
so far apart after all, in that its object is ... the perception of experience in terms of a
prearranged set of categories and evaluations ... Abhidharma is the detailed systema-
tization of this act of analysis.” Ronkin 2005: 119 explains that “the phrase ‘seeing
things as they really are’ initially indicated ‘comprehending the Buddha’s teaching
completely’, that is, fully grasping the four noble truths. Later on it gained a stronger
metaphysical bearing and began to signify ‘understanding how things operate’ and
‘what is the case’. Finally the phrase was ontologically interpreted as ‘knowing what
there is’”’; cf. also Martini 2011: 166 note 101.

3MN 10 at MN 1 62,21 to 62,24.
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Mabhasatipatthana-sutta.'* This is in fact the main difference between
the two versions found in the Digha-nikaya and the Majjhima-nikaya,
namely the extent to which they describe contemplation of the four no-
ble truths.

The detailed exegesis in the Mahasatipatthana-sutta of the first and
the fourth truths — duhkha and the path to its cessation — can also be found
in the Saccavibhanga-sutta of the Majjhima-nikaya."” This discourse
and its parallels, attributed to Sariputra, take as their theme the provid-
ing of an “analysis of the truths”. The exposition of the first and fourth
truths in the Saccavibharnga-sutta combines a short statement of each
with a word-by-word explanation.

Comparison of the Saccavibhanga-sutta with its parallels brings to
light that a Madhyama-agama parallel and an individually translated
discourse provide a different word-by-word explanation,'® whereas an
Ekottarika-agama parallel has no such word-by-word explanation, but
only the short statements of the first and fourth truths.'” This gives the
impression that an early version of this discourse may have only had
such short statements, a condition still reflected in the Ekottarika-agama.
In fact the early discourses generally tend to present the four noble truths
and the noble eightfold path in a summary manner; detailed expositions
of the type found in the present instance are relatively rare.

In the present case, it seems that the commentarial type of explana-
tion of the words used in these short statements came to be part of the
exposition itself at some point during its transmission, resulting in dif-

4 DN 22 at DN 1II 304,26 to 313,27. The B¢ and S¢ editions of MN 10 also have this more
detailed exposition, and in the case of B¢ this is already found in the fifth sangiti edi-
tion. This appears to be a replacement of MN 10 with DN 22, as B® gives the title of
MN 10 as Mahasatipatthana-sutta; cf. also Trenckner 1888/1993: 534, who in the
notes to his edition of this part of the Majjhima-nikaya comments that the Phayre
manuscript of the India Office Library he consulted at this juncture “interpolates a
passage of some length, borrowed from the Mahasatipatthanasutta of DN”.

S MN 141 at MN III 249,9 and 251,7; the exposition of the path (fourth truth) has an-
other parallel in SN 45.8 at SN V 8,28.

16 MA 31 at T1467c2 and 469a15 as well as T 32 at T 1 814c8 and 816a17.
7EA 27.1 at T I1 643b18 and 643b22; translated in Analayo 2006b: 148.
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ferent explanations found in the Saccavibharga-sutta or else in the Madh-
yvama-agama parallel and the individually translated discourse. In other
words, comparative study suggests that the detailed exposition in the Sac-
cavibhanga-sutta reflects later developments.

When it comes to the second and third truths, however, the Saccavi-
bhanga-sutta only gives the standard definition of craving and its cessa-
tion,"® without providing a more detailed commentary on these two.

Whereas the Saccavibhanga-sutta only presents a detailed commen-
tary on the first and fourth item, the Mahasatipatthana-sutta has such a
presentation for all four. Here is the exposition of the second truth in
the Mahasatipatthana-sutta:

Monks, what is the noble truth of the arising of dukkha? It is this
craving which leads to further existence and is accompanied by
delight and lust, delighting here and there, namely craving for sen-
sual pleasures, craving for existence, and craving for non-existence."

Monks, when this craving arises, where does it arise; when it
establishes itself, where does it establish itself? Whatever in the
world is of a pleasing nature and an agreeable nature; when arising,
it is there that this craving arises; when establishing itself, it is there
that it establishes itself. What is of a pleasing nature and an agree-
able nature in the world?

(1) In the world the eye is of a pleasing nature and an agreeable
nature; when arising, it is there that this craving arises; when estab-
lishing itself, it is there that it establishes itself. In the world the
ear ... in the world the nose ... in the world the tongue ... in the
world the body ... in the world the mind is of a pleasing nature and an

'8 MN 141 at MN III 250,32.

1% The three types of craving — kamatanha, bhavatanha, and vibhavatanha — are standard
in expositions of the second truth in the Pali discourses, but are not mentioned in
Madhyama-agama and Samyukta-agama discourses, although the same is found in
the Dirgha-agama; cf. the parallels to the Sargiti- and Dasottara-siitras, DA 9 at T I
50a21 and DA 10 at T I 53a25 (= DA 11 at T 157c15), and the parallel to the Mahani-
dana-siitra, DA 13 at T I 60c13. The three types of craving are also mentioned in an
Ekottarika-agama discourse, EA 49.5 at T I 797¢8; cf. also Choong 2000: 166, Delhey
2009: 69 note 4, and Analayo 2011a: 70 note 216.
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agreeable nature; when arising, it is there that this craving arises;
when establishing itself, it is there that it establishes itself.

(2) In the world forms ... in the world sounds ... in the world
odours ... in the world tastes ... in the world tangibles ... in the
world mental objects are of a pleasing nature and an agreeable nature;
when arising, it is there that this craving arises; when establishing
itself, it is there that it establishes itself.

(3) Inthe world eye-consciousness ... in the world ear-conscious-
ness ... in the world nose-consciousness ... in the world tongue-con-
sciousness ... in the world body-consciousness ... in the world mind-
consciousness is of a pleasing nature and an agreeable nature; when
arising, it is there that this craving arises; when establishing itself, it
is there that it establishes itself.

(4) In the world eye-contact ... in the world ear-contact ... in the
world nose-contact ... in the world tongue-contact ... in the world
body-contact ... in the world mind-contact is of a pleasing nature
and an agreeable nature; when arising, it is there that this craving
arises; when establishing itself, it is there that it establishes itself.

(5) In the world feeling arisen from eye-contact ... in the world
feeling arisen from ear-contact ... in the world feeling arisen from
nose-contact ... in the world feeling arisen from tongue-contact ... in
the world feeling arisen from body-contact ... in the world feeling
arisen from mind-contact is of a pleasing nature and an agreeable
nature; when arising, it is there that this craving arises; when estab-
lishing itself, it is there that it establishes itself.

(6) In the world perception of forms ... in the world perception
of sounds ... in the world perception of odours ... in the world per-
ception of tastes ... in the world perception of tangibles ... in the
world perception of mental objects is of a pleasing nature and an
agreeable nature; when arising, it is there that this craving arises;
when establishing itself, it is there that it establishes itself.

(7) In the world volition in regard to forms ... in the world voli-
tion in regard to sounds ... in the world volition in regard to odours ...
in the world volition in regard to tastes ... in the world volition in
regard to tangibles ... in the world volition in regard to mental ob-



98 The Dawn of Abhidharma

jects is of a pleasing nature and an agreeable nature; when arising, it
is there that this craving arises; when establishing itself, it is there
that it establishes itself.

(8) In the world craving for forms ... in the world craving for
sounds ... in the world craving for odours ... in the world craving
for tastes ... in the world craving for tangibles ... in the world crav-
ing for mental objects is of a pleasing nature and an agreeable nature;
when arising, it is there that this craving arises; when establishing
itself, it is there that it establishes itself.

(9) In the world thought of forms ... in the world thought of
sounds ... in the world thought of odours ... in the world thought of
tastes ... in the world thought of tangibles ... in the world thought of
mental objects is of a pleasing nature and an agreeable nature; when
arising, it is there that this craving arises; when establishing itself, it
is there that it establishes itself.

(10) In the world pondering on forms ... in the world pondering
on sounds ... in the world pondering on odours ... in the world pon-
dering on tastes ... in the world pondering on tangibles ... in the
world pondering on mental objects is of a pleasing nature and an
agreeable nature; when arising, it is there that this craving arises;
when establishing itself, it is there that it establishes itself.

Monks, this is called the noble truth of the arising of dukkha.*

The Mahasatipatthana-sutta continues by applying the same procedure
to the third truth, depicting the cessation of craving by working through
the same set of details. The analysis of the second and third truths de-
scribed here is unique in the Pali discourses. A description of the aris-
ing and establishing of craving in the Samyutta-nikaya employs similar
phrasing, but it applies this only to the six senses, corresponding to the
exposition found above in section (1).?' The discourse does not take up
the converse case of the cessation of craving (third truth) at all.

20DN 22 at DN II 308,1 to 310,3 (for ease of reference, in my translation I number the
subsections; the numbering is not found in the original).

21 SN 12.66 at SN II 108,27 t0109,5; the presentation in the parallel SA 291 at T II
82b16 is even more brief.
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From the practical perspective of mindfulness training it makes
sense to explain that craving for what is pleasing and agreeable can
arise and establish itself in relation to each of the six senses (1) and the
corresponding objects (2), or to consciousness (3) representing the men-
tal experience of the sensory input. Once this much has been covered in
mindfulness practice, however, it seems of less practical relevance to
continue making the same point again and again as done in the Maha-
satipatthana-sutta, directing mindfulness also to the fact that craving
may arise in relation to the following aspects:

4) contact,
5) feeling,
6) perception,
7) volition,
8) craving,
9) thought,
10) pondering.

Stages (1) to (3) correspond to the standard presentation of the eighteen
elements: the six senses, their six objects, and the six corresponding types
of consciousness. Stages (4) to (7) appear to complement consciousness
(3) with the remaining four aggregates, if contact (4) can be taken to
represent the first aggregate of bodily form. Then follow craving (8),
thought (9) and pondering (10).

Particularly notable is that with stage (8) the exposition proposes that
craving arises and becomes established in relation to craving. From a
practical perspective, I find it difficult to conceive of a meaningful form
of mindfulness practice that contemplates this particular mode of the
arising of craving.

Several scholars have already pointed out that the more detailed ex-
position of the four noble truths in the Mahasatipatthana-sutta appears
to be an intrusion of commentarial exegesis into the discourse.”” This

22 Winternitz 1920/1968: 51 refers to DN 22 as an example for Digha-nikaya discourses
that give the impression of being enlarged versions of shorter texts through the ad-
dition of commentarial type of material. Bapat 1926: 11f considers this part of DN 22
to be “an amplified version of an originally small sutta ... explaining, in a commen-
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detailed exegesis recurs in the Saccavibhanga of the Vibhanga.” The
driving force behind such a detailed analysis appears to be the attempt
to cover the topic of craving in such a manner that any minor aspect
whatsoever is included. In this way, the simple indication: “this is the
arising of duhkha” has evolved into a detailed breakdown of all possible
ways in which one might conceive of the arising of craving. While such
a detailed analysis in a canonical Abhidharma work is not surprising, to
find the same in the discourses is unexpected. A case that is to some ex-
tent comparable can be found in the Anupada-sutta, to which I turn next.

3.2 The Analysis of Absorption

The Anupada-sutta is a discourse in the Majjhima-nikaya of the Thera-
vada tradition of which no parallel is known. The discourse begins with
the Buddha praising Sariputta’s wisdom in detail,* thereby broaching
basically the same theme of wisdom as informs the Bahudhatuka-sitra
and its parallels. Following this praise comes a description of how Sari-
putta contemplated various mental factors present in each of the four
absorptions and in the first three of the immaterial spheres.

The Anupada-sutta’s description not only takes into account the
mental factors specific to each absorption, but also lists a set of mental
factors that are invariably present during any absorption. Here is a

tarial fashion, the details of the four noble truths”; cf. also Barua 1971/2003: 369-371.
According to Thomas 1927/2003: 252, during the oral transmission of the early dis-
courses “there would also be the danger of unwittingly including discourses or com-
mentaries ... which were not an original part of the collection. An instance occurs in
the case of the Satipatthana-sutta ... found in the Digha (No. 22) and Majjhima (No.
10), but in the former case a long passage of commentary on the Four Truths has been
incorporated.”

23 Vibh 101,22; cf. also Patis I 39,32.

2 MN 111 at MN III 25,5. A similar eulogy of Sariputra’s wisdom can be found in sev-
eral discourses in the Madhyama-agama; cf. MA 27 at T 1 458b15, MA 28 at T I
461b10, MA 31 at T I 467b10, and MA 121 at T 1 610b5, showing that the relation-
ship between this disciple and wisdom is a common feature in early discourses from
different traditions.
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translation of the relevant section on the first absorption, which offers a
detailed analysis that is unique among the Pali discourses:

Secluded from sensual pleasures and secluded from unwholesome
states, with application and exploration, with rapture and happiness
born of seclusion, Sariputta dwelled having attained the first absorp-
tion.

The states in the first absorption were determined by him one by
one: application and exploration and rapture and happiness and men-
tal unification and contact, feeling, perception, volition, mind,* de-
sire, determination, energy, mindfulness, equipoise, attention. Known
these states arose, known they remained, known they disappeared.

He understood thus: “Indeed, in this way these states, which have
not been, come into being; having been, they disappear.” Not being
in favour of or against these states, he dwelled being independent,
without being bound to them, being freed from them, being released
from them, with a mind that is without confines. He understood:
“There is an escape beyond this.”*

Reading the second paragraph can create a slight sense of awkwardness
through the inconsistent use of the conjunction “and”. This reflects an
irregularity found in the original. The list of mental factors specific to
each absorption in the Anupada-sutta employs the conjunction “and”,
ca, whereas the remainder of the list does not utilize any conjunction.?”
Here is the relevant passage in Pali:

vitakko ca vicaro ca piti ca sukhaii ca cittekaggata ca
phasso vedana saiiiia cetana cittam chando adhimokkho viriyam sati
upekkha manasikaro.

23 S¢ instead speaks of “consciousness”, vifiiana.

26 MN 111 at MN III 25,12 to 25,24.

%" This has already been noted by Rhys Davids 1900/1922: ix. The same pattern contin-
ues with the second and the third absorption. In the treatment of the fourth absorption,
MN 111 at MN III 26,32, already the first part of the list includes mental factors that
are not linked to each other by ca and that are not found in the standard description of
the fourth absorption.
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Thus while each of the first five factors comes with the conjunction ca,
the rest come without it. Once a list of different items makes use of the
conjunction “and”, there would be no reason why it should suddenly
stop using the same conjunction halfway through. This irregularity there-
fore suggests that the text combines two independent lists.

The part of the list of mental factors that does not employ conjunc-
tions is similar to an Abhidharma type of exposition, where the use of
conjunctions is often dispensed with. Another pointer to later influence
can be found in the expression “one by one determination”, anupadava-
vatthita, used in this part of the discourse. The term does not seem to
occur elsewhere in the Pali discourses, but only in later texts.*

The impression that the mental factors mentioned during the later
part of the analysis of the first and other absorptions in the Anupada-sutta
could be a later addition finds further support in an internal inconsis-
tency, as occasionally factors are mentioned twice in the description of
the same dhyana. By way of illustration I translate the description of the
third absorption:

With the fading away of rapture, dwelling in equipoise with mindful-
ness and clear knowing, and feeling happiness with his whole being,”
Sariputta dwelled having attained the third absorption, which noble

28 Rhys Davids 1900/1922: viii considers MN 111 to be “an obvious patchwork”, noting
that the appearance of “two words — of anupada, and of vavatthita, ‘determined’ — which
are not the old idiom, suggest a later editing and show us that when this editing took
place, the period of the compiling of the naif crude analyses of the Abhidhamma Pitaka
was either at hand, or not far removed in time.” Nyanaponika 1949/1985: 55, com-
menting on the same occurrence, explains that “it is true that derivatives of the verb
vavattheti, vavatthita and particularly vavatthana, are found very frequently in later
canonical books [such] as the Patisambhida-Magga and the Vibhanga, and especially
in the commentaries and the Visuddhimagga. But vavatthita, ‘determined’ or ‘estab-
lished’, is likewise not such a highly technical term that the dating of a text could be
based on that evidence alone.”

2 The instrumental kayena, found in the description of the third absorption, is an idio-

matic expression to convey personal or direct experience; cf. also Schmithausen 1981:
214 and 249 ad. note 50, Radich 2007: 263, and Harvey 2009: 180 note 10. My ren-
dering of & in the descriptions of absorption below in note 39 is based on the assump-
tion that this translates the same instrumental form.
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ones declare to be one’s happily dwelling with equipoise and mind-
fulness.

The states in the third absorption were determined by him one by
one: (equipoise)*” and happiness and mindfulness and clear knowing
and mental unification and contact, feeling, perception, volition,
mind,”" desire, determination, energy, (mindfulness),* equipoise,
attention. Known these states arose, known they remained, known
they disappeared.

He understood thus: “Indeed, in this way these states, which have
not been, come into being; having been, they disappear.” Not being
in favour of or against these states, he dwelled being independent,
without being bound to them, being freed from them, being released
from them, with a mind that is without confines. He understood:
“There is an escape beyond this.”**

In the second paragraph of the translation I have placed two terms in
parentheses; these terms are not found in all of the editions I consulted.
When they are found, they duplicate the terms I have put in italics. Thus
in two editions equipoise is mentioned twice, in three editions mindful-
ness is mentioned twice. This refers only to duplications within the sec-
ond paragraph, without taking into account the occurrence of these terms
in the first paragraph, which corresponds to the standard description of
the third absorption.

The same type of redundancy is even more evident in relation to the
fourth absorption, where in all editions consulted equipoise and mind-
fulness are listed twice in the analysis of mental factors present in this
experience.* For the purpose of analytical insight into the mental fac-

3 Not mentioned in B® and C°.

31 S¢ again speaks of “consciousness”.
32 Not mentioned in E°.

3 MN 111 at MN III 26,13 to 26,26.

3 MN 111 at MN III 26,32: upekkha ... sati parisuddhi ... sati upekkha (E° both times:
upekha); Schmithausen 1981: 231 note 116 has already drawn attention to this dou-
bling in the descriptions of the absorptions.
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tors found in an absorption, there would be no need to list the same mental
factor twice.

In addition to this doubling, a partial redundancy can also be found
in relation to the description of the third and fourth dhyana, as the list-
ing of each of these absorptions mentions a particular type of feeling —
pleasant feeling in the case of the third absorption and neutral feeling in
the case of the fourth absorption — after which feeling in general is men-
tioned again.” Since in the third absorption only pleasant feelings are
experienced and in the fourth absorption only neutral feelings are found,
from a practical perspective it seems redundant if the general category
of feelings is mentioned again.

These doublings further support the impression that the Anupada-sut-
ta’s description of the mental factors present in each absorption is a
combination of what originally were different lists. The list apparently
incorporated in the later part of the Anupada-sutta’s description seems
to reflect an Abhidharma type of analysis.*

It is instructive to compare the description of the four absorptions in
the Anupada-sutta with the degree of analysis provided in early canoni-
cal Abhidharma texts. The suttantabhdjaniya of the Vibhanga, the Dhar-
maskandha, and the *Sariputrabhidharma agree in taking their analysis
only up to the level of detail reflected also elsewhere in the early dis-
courses. Thus they are concerned with just those mental factors that are

3 Schmithausen 1981: 231 note 116 points out this redundancy, found in MN 111 at
MN III 26,17 (factor analysis of the third absorption): sukhari ca ... vedand; and in
MN 111 at MN III 26,32 (factor analysis of the fourth absorption): adukkhamasukha
vedanad ... vedand; a type of redundancy that recurs also in relation to the immaterial
attainments, where the specific perception related to each attainment is followed by
perceptions in general; cf. MN 111 at MN III 27,11: akasanaricayatanasaiiia ... san-
fia, MN 111 at MN I 27,24: vifinanaiicayatanasaiiiia ... saiiiid, and MN 111 at MN III
28,4: akificafiiiayatanasaiiiia ... saniiia. In all of these cases, the doubling occurs with-
in the factor analysis which comes after the standard description of these attainments.

3% Adikaram 1946/1994: 24 mentions the Anupada-sutta as an example of the type of

“material which may be considered as the main source of the later systematized Abhi-
dhamma”. Bodhi in Nanamoli 1995/2005: 1320 note 1047 comments that “this min-
ute analysis of mental states into their components anticipates the methodology of the
Abhidhamma.”
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specific to a particular absorption. Here are the descriptions of the first
and third absorptions from the Vibhanga:

Secluded from sensual pleasures and secluded from unwholesome
states, with application and exploration, with rapture and happiness
born of seclusion, he dwells having attained the first absorption ...*

With the fading away of rapture dwelling in equipoise with
mindfulness and clear knowing, and feeling happiness with his
whole being, he dwells having attained the third absorption, which
noble ones declare to be one’s happily dwelling with equipoise and
mindfulness.*®

The descriptions given of the first and third absorptions in the Dharma-
skandha and the *Sariputrabhidharma are similar. The three works
continue by providing word explanations for the terms used in the stan-
dard description of the absorptions, thereby highlighting the signifi-
cance of the different aspects of these descriptions.

3 Vibh 245,5 to 245,7; my use of “he” here (and in the translation of T 1548 in note 39)
is based on the fact that the subject of the sentence is a bhikkhu (LL Fr), mentioned earlier.

3 Vibh 245,10 to 245,13.

¥ T 1537 at T XXVI 482a29 (first absorption): “secluded from sensual pleasures and
from evil and unwholesome states, possessing application and possessing exploration,
with rapture and happiness born of seclusion, one dwells accomplishing the first ab-
sorption”, BEYCEAEEL, A=A, BiEEYE, WEHEEE(E, and at T XXVI 482b4
(third absorption): “secluded from rapture one dwells in equipoise with right mind-
fulness and right knowing, experiencing happiness with one’s whole being, which
noble ones declare to be a suitable equipoise, one dwells accomplishing the third
absorption,” BEE, (L4, 178, IEA], 5248, BERiER, B = A e T 1548 at T
XXVIII 620a3 (first absorption): “secluded from sensual pleasures and from evil and
unwholesome states, possessing [directed] awareness and possessing [sustained] con-
templation, with rapture and happiness born of seclusion, he dwells accomplishing the
first absorption,” BEARGER =k, HEHE, BiA =4, Kt @t 1T; in the case of the
third absorption the present passage in T 1548 abbreviates, but a full description can
be found earlier in the same work at T XXVIII 602al: “secluded from rapture dwell-
ing in equipoise with mindfulness and knowledge, experiencing happiness with his
whole being, he dwells accomplishing the third absorption, which as noble ones de-
clare is one’s happily dwelling with equipoise and mindfulness,” 8=, &7, 28, &
e UEEEE NG, PR T, it EE =1{T. For a comparative study of absorption
descriptions in a range of texts, which show considerable consistency, cf. Meisig 1990.
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In the case of the first absorption, seclusion from sensual pleasures
and unwholesome states points to the need to overcome the five hin-
drances, so that the practitioner can experience the inner rapture and
happiness that are “born of seclusion”. Besides this shift from sensual
pleasure to inner pleasure, a characteristic of the first absorption is the
presence of vitarka and vicara.

Although the term vitarka in general stands for “thought”, in the con-
text of absorption attainment I understand it to convey the sense of a
directing of the mind that does not involve conceptual activity compara-
ble to ordinary thinking and reflection.*” Hence I adopt the rendering of
vitarka as “application”, instead of its more usual sense as “thought”, and
vicara as “‘exploration”, instead of “pondering”.

In practical terms, a characteristic of the first absorption is the pres-
ence of some degree of mental application and its sustaining through
exploration, which is needed to keep the mind in its concentrated con-
dition. Once concentration deepens further, these will no longer be re-
quired.

In the case of the third absorption, its defining characteristic vis-a-vis
lower absorptions is the absence of rapture, which results in an equi-
poise in which mindfulness and clarity of knowing become prominent
features of the mind, all the while being accompanied by a profound
happiness that pervades the whole being of the meditator.

Awareness of the central aspects that characterize these experiences
serves a practical purpose, as it enables a clear recognition of the fac-
tors that are to be cultivated and of those that need to be left behind.
Such a degree of analysis would also be sufficient for the development
of insight, since to single out central mental components of an absorp-
tion experience suffices as a basis for developing insight into the condi-

40 Cousins 1992: 139 relates vitarka to “the activity of bringing different objects into
firm focus before the mind’s eye — be those objects thoughts or mental pictures.”
Shankman 2008: 40 points out that vitarka and vicara as qualities of the first absorp-
tion “should never be understood as thinking or musing in the ordinary sense”; cf. in
more detail Analayo 2013b. The position that the first absorption involves the pres-
ence of conceptual thought, however, is taken by Griffiths 1983: 60, Stuart-Fox 1989:
82, and Bucknell 1993: 397.
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tioned, impermanent, unsatisfactory, and not-self nature of such experi-
ences. Thus, from a practical perspective, awareness of the absorption
factors specific to any absorption would be enough as a basis for the de-
velopment of tranquillity and insight.

The mental factors listed in what appears to be a later addition to the
Anupada-sutta’s treatment of the absorption factors — contact, feeling,
perception, volition, mind, desire, decision, energy, mindfulness, equa-
nimity, and attention — are invariably present in each of the four absorp-
tions. By including these factors within the scope of Sariputta’s insight
contemplation, the Anupada-sutta’s treatment shifts from what is of di-
rect practical concern to what is of more general interest.*

Such a shift from immediate practical needs to a detailed description
is symptomatic of the Abhidharma taxonomy, which attempts to give an
account of mind and matter that is as exhaustive as possible.*” Compa-
rable attempts to arrive at a more comprehensive list of the mental fac-
tors present in the first absorption can in fact be found in the Dhamma-
sangant, the Dharmaskandha, and the *Sariputrabhidharma.”

4! Deleanu 2006: 516 note 127 comments that “as far as the Anupadasutta is concerned,
it also shows an Abhidharmic approach. From the standpoint of spiritual cultivation,
it is enough to know the main factors characterising the first jhana. A list comprising
all mental factors of a meditative state betrays theoretical interests rather than practi-
cal concerns.”

“2 According to van Zeyst 1961: 43, “in the suttas the doctrine is given with a practical
purpose, the development of morality, of insight, the attainment of realisation. In the
Abhidhamma the preacher has been replaced by the scholar, whose main interests are
definitions, technical determinations, analytical knowledge and synthetic logic.” Mi-
zuno 1961a: 43 explains that mind and matter “in early Buddhism ... were explained
only as far as they had any connection with practice and emancipation. But here they
came to be examined as a whole ... and there arose the method of classification unique
to the Abhidhamma.” Behind this difference stands a shift of interest; according to
Piatigorsky 1984: 8 “in the Suttas one is urged, taught or otherwise instructed how to
form the conscious experience of one’s life, in Abhidhamma it is the conscious ex-
perience itself which is exposed, categorized and classified to be thought of, medi-
tated on, memorized and recollected as such.”

4 Dhs 31,5 (abbreviated), T 1537 at T XXVI 483c28, and T 1548 at T XXVIII 621c13.
This list in the Dhammasarngant is not a closed list, since it concludes by referring to
whatever other immaterial and dependently arisen states are present at this time; cf.
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The report in the Anupada-sutta that Sariputta determined the mental
states of each absorption one by one endows the Abhidharma approach
to analysis with the prestigious authority of having been the actual form
of meditation practice undertaken by the disciple whom the early tradi-
tion reckoned as outstanding for his wisdom.*

Figure 3.1 The Stiipa of Sariputra

The stiipa held to be of Sariputra, a witness to the cult of this chief disciple
and thus an expression of the high regard accorded to him by tradition.

Nalanda, courtesy Namit Arora.

In this way, the Anupada-sutta clearly reflects the type of presentation
that became prominent with the Abhidharma and testifies to the ten-
dency of analysis to be invested with a value of its own. To borrow an
image from a discourse in the Samyutta-nikaya and its parallel in the

Dhs 31,6. It is only with later texts that such descriptions take the character of a
closed list giving a fixed set of states.

4 0On the role of Sﬁriputra in relation to the Abhidharma in particular cf. Migot 1952:
519-523 and Ray 1994: 133f. Xudnzang (ZZ£) reports that it was characteristic for
followers of the Abhidharma to worship [the remains of] Sériputra, T 2087 at T LI
890b13: ] BL 2 PR R (it A1) 7.
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Samyukta-agama, the early teachings are like a handful of leaves.* In
contrast, the present instance reflects an effort to go beyond the mere
handful in an attempt to collect as many leaves in the grove as possible.

The Arthasalint makes this point quite explicitly in its defence of the
value and importance of the Abhidharma. According to its explanation,
Abhidharma is what exceeds and is distinct from the Dharma taught in
the discourses. In relation to a range of topics covering central early
Buddhist doctrines or mental qualities, the Atthasalini considers the
analysis given in the discourses to be only partial, whereas the Abhi-
dharma provides a full analysis.*

This succinctly describes a major trend in the Abhidharma enterprise
towards exhaustiveness, towards giving a comprehensive inventory of
all that there is.*” At the same time it reflects an attitude that came to the
fore with the fully developed Abhidharma, by the time of which the in-
structions given in the discourses were perceived as somewhat lacking
and insufficient.

Similar to the instructions for contemplating the four noble truths in
the Mahasatipatthana-sutta, the analysis of the absorptions in the An-
upada-sutta reflects doctrinal concerns of the adherents of the emerging
Abhidharma. Whereas both cases have grown out of an interest in medi-
tative practice — the establishing of mindfulness and the attainment of

4 SN 56.31 at SN V 437,21 and SA 404 at T 1T 108a29.

46 As 2,27: “The Abhidharma is so called since it exceeds the Dharma and is distinguished
from the Dharma. On having mastered the discourse [method] the five aggregates are
analysed in part, not totally. On having mastered the Abhidharma ... they are ana-
lysed totally,” dhammatirekadhammavisesatthena abhidhammo ti vuccati. suttantam hi
patva pariica khandha ekadesen ’eva vibhatta no nippadesena. abhidhammam patva ...
nippadesato vibhatta. This is followed by indicating that the same applies to the twelve
sense-spheres, the eighteen elements, the four truths, the twenty-two faculties, the
twelvefold causation, the four establishments of mindfulness, the four right efforts,
the four bases for supernormal ability, the seven factors of awakening, the noble eight-
fold path, etc.

47 Cox 2004: 5 explains that “in very simple terms, abhidharma attempts an exhaustive
and systematic accounting of every possible type of experience in terms of its ulti-
mate constituents.”
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absorption — the final results go beyond what other early discourses
consider necessary for successful practice.

3.3 The Buddha’s Awakening

According to the early discourses, the attainment of the absorptions and
the gaining of insight into the four noble truths were central features of
the path to awakening the Buddha himself followed. Independent of
what historical value one wishes to assign to such descriptions, they do
reflect the significance accorded by the early Buddhist tradition to the
absorptions and the four noble truths. This can thus be used as a basis
for comparison with the analysis of the absorptions and the four noble
truths in the way this is depicted in the Anupada-sutta and the Maha-
satipatthana-sutta.

The Buddha’s pre-awakening cultivation of absorption is recorded in
the Upakkilesa-sutta and its parallel. After successfully overcoming
various mental obstructions, he is described as cultivating concentration
of the following types:

1) with application and exploration,
2) without application but with a remainder of exploration,
3) without application and without exploration.*®

This presentation involves a basic form of analysis whose focus is on
the role of vitarka and vicara in particular. The three stages distinguished
proceed from the presence of both through an intermediate stage, in
which the former has disappeared and the latter still persists, to the ab-
sence of both. Whether the stage where vitarka has been overcome but
vicara still persists is taken into account explicitly or only covered im-
plicitly depends on the perspective taken in regard to the development
of absorption.

B MN 128 at MN 11l 162,14: savitakkam pi savicaram samadhim bhavesim, avitakkam
pi vicaramattam samadhim bhavesim, avitakkam pi avicaram samadhim bhavesim,
with its counterpart in MA 72 at T 1 539b2: 81 E 452, &2, s/ DEEE
B2, WEER, il U (25, MgE.
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The more common presentation by way of the four absorptions has a
stronger emphasis on the affective tone that comes with deepening con-
centration and offers also a somewhat more detailed description of each
level of absorption. The deepening of concentration described proceeds
from the rapture and happiness of seclusion (first absorption), through
the rapture and happiness of concentration (second absorption) and the
happiness devoid of rapture (third absorption), to equanimity (fourth
absorption).

This more affectively oriented perspective does not need to take into
account the stage when vitarka has been left behind but vicara still per-
sists, as this stage still falls under the category of rapture and happiness
related to seclusion. Although this level of concentration is more refined
than the rapture and happiness of seclusion experienced when vitarka is
still present, it still falls short of being the rapture and happiness of con-
centration experienced with the second absorption.

The above presentation in the Upakkilesa-sutta and its parallel in-
stead focuses on the gradual appeasement of the need to apply the mind
and sustain it on the object of concentration. Therefore the progressive
deepening of absorption is formulated from the viewpoint of the pres-
ence or absence of vitarka and vicara.

These two modes of describing absorption experience do not entail a
substantial difference in regard to actual experience, but are complemen-
tary analyses of the same process of deepening concentration.

An account of the Buddha’s cultivation of the absorptions that em-
ploys the more usual mode of presentation by way of the fourfold
scheme can be found in a discourse in the Anguttara-nikaya. The dis-
course, which has no known parallel, depicts the Buddha’s cultivation
of the same nine successive concentration attainments as feature in the
Anupada-sutta. The description makes it clear that this progression took
place gradually and over an extended period of time.* The same is also

4 The various attainments are preceded by the phrase aparena samayena; cf., e.g., for
the second absorption AN 9.41 at AN IV 441,8. This makes it clear that each attain-
ment should be understood to have taken place during successive time periods; for a
discussion of AN 9.41 in relation to the Buddha’s awakening (and his passing away)
cf. also Analayo 2014b.



112 The Dawn of Abhidharma

evident in the Madhyama-agama parallel to the Upakkilesa-sutta, which
explicitly indicates that the Buddha cultivated each of the different con-
centrations for days and nights.”

According to the Anguttara-nikaya discourse, what enabled the Bud-
dha to progress from the first absorption to the second was the over-
coming of vitarka and vicara, and further progress to the higher absorp-
tions took place by leaving behind first rapture and then happiness. The
description confirms that, even in the case of the Buddha himself, basic
awareness of the factors specific to a particular absorption was consid-
ered a sufficient degree of analysis for practical purposes. This was
enough to enable him to recognize clearly the factors that are to be cul-
tivated and those that need to be left behind in order to attain a higher ab-
sorption. Such a relatively straightforward degree of analysis clearly
differs from the detailed scrutiny of the absorptions described in the
Anupada-sutta.

Turning from absorption to the four noble truths, these feature pro-
minently in what according to tradition was the Buddha’s first teaching
delivered after his awakening.”' Now according to the different versions
of the first teaching, the Buddha announced to his first five disciples
that what he had to convey was something new that had not been heard
before in the contemporary setting. It follows that from the perspective
of the early discourses the Buddha’s realization could not simply be
couched in standard formulations taken from the ancient Indian soterio-
logical and philosophical background. It is against this context that the
function of the basic teaching of the four noble truths as a form of analysis
emerges most clearly. This mode of presentation corresponds to a scheme

50 MA 72 at T 1 538c9.

5! The argument raised by Bareau 1963: 180f (cf. also Bronkhorst 1993/2000: 107 and
Dessein 2007: 22) against associating the teaching of the four truths with the first
sermon is not convincing, as his study is flawed by the methodological problem of
not taking into account all parallel versions; cf. in more detail Analayo 2012a and
2013a. The similar position taken by Anderson 1999/2001: 55f, based on observa-
tions made by Rhys Davids 1935: 723, appears to be the result of a misunderstanding
of the nature of the early discourses and the collections in which they are contained;
cf. Analayo 2012a: 28-31.



Meditative Analysis and Omniscience 113

of medical diagnosis. Expressed in medical terms, the basic teaching of
the four noble truths looks as follows:

disease: duhkha

pathogen: craving

health: Nirvana

cure: eightfold path

There is no firm evidence for the existence in ancient India of such a
scheme in medical literature that predates the time when the Buddha
lived.”> This is not surprising, since extant Ayurvedic treatises stem
from a later period. Some early discourses, however, explicitly compare
the four noble truths to medical diagnosis.” This makes it in my view
fairly probable that some such diagnostic scheme was known, even
though this may have been in use only at a popular level.’* The choice
of an analytical scheme taken over from medical diagnosis would result
in a mode of presentation that in the ancient setting could have been
easily understood.

The use of such an analytical scheme for conveying the Buddha’s
awakening needs to be understood for what it is: a conceptual tool. The
awakening itself would of course have been his realization of Nirvana,
corresponding to the third of the four noble truths, the cessation of duhkha.
This is the one truth that according to the parallel versions of the first
sermon needs to be “realized”.

52 This has been discussed in detail by Wezler 1984: 312-324; cf. also Oldenberg 1881/
1961: 374 note 2, Har Dayal 1932/1970: 159, and Filliozat 1934: 301.

53 SA 389 at T II 105a24 to 105b20 (translated in Analayo 2011b: 23f), SA% 254 at T II
462c9 to 463a23, T 219 at T IV 802a16 to 802b20, a quotation in the Abhidharma-
koSopayika-tika, D 4094 nyu 1b1 to 2b6 or Q 5595 rhu 32b6 to 33b6, a quotation in
the Abhidharmakosavyakhya, Wogihara 1936: 514,27 to 515,2, a partial quotation in
the Arthaviniscaya-sitra, Samtani 1971: 159,6 to 160,7, and Uighur fragments,
Kudara and Zieme 1995: 47-52; for a more detailed discussion cf. Analayo 2011b.

3 According to Zysk 1995: 149, “there is little doubt that the system of Buddhist mo-
nastic medicine and Hindu ayurveda derived from a common source. Contrary to the
view accepted by most orthodox Hindus, the origin of this shared system of healing is
to be found among the ancient communities of heterodox wandering ascetics, or sra-
manas.”
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With such attainment of Nirvana, then, duhkha would be fully under-
stood (by having realized what goes beyond it), craving would be eradi-
cated, the cessation of duhkha would be realized, and the cultivation of
the eightfold path would reach its consummation.

The success of a medical analogy to convey the Buddha’s realization
is reflected in the narrative account of the first teaching in the different
canonical versions. The parallels agree that, on being taught this analytical
scheme, one of the five former companions of the Buddha attained stream-
entry,” whereby the Buddha had set in motion the wheel of Dharma.

Elsewhere the discourses regularly report the attainment of stream-
entry taking place when the Buddha delivers a teaching on the four no-
ble truths.”® These passages give the impression that this basic degree of
analysis, based on a medical diagnostic scheme, was regarded as sufficient
for practical purposes, without a need for a detailed breakdown of the aris-
ing and cessation of duhkha as described in the Mahdasatipatthana-sutta.

In sum, the depiction of the Buddha’s own attainment of the absorp-
tions and of his insight into the four noble truths provides a significant
contrast to the degree of analysis of the absorptions and the four noble
truths advocated in the Anupada-sutta and the Mahasatipatthana-sutta.
When evaluating this contrast, it needs to be kept in mind that Buddhist
traditions hold that the Buddha awakened to omniscient knowledge.

55 In what follows I restrict my survey to the main canonical versions, given according
to the language in which they have been preserved. Chinese: SA 379 at T II 104a9; T
110 at T II 504b7; EA 24.5 at T II 619b6; Mahisasaka Vinaya, T 1421 at T XXII
104c18; Dharmaguptaka Vinaya, T 1428 at T XXII 788b24; Sarvastivada Vinaya, T
1435 at T XXIII 448c14; Ksudrakavastu of the Milasarvastivada Vinaya, T 1451 at T
XXIV 292b29; the same is also reported in a version of the first discourse found as a
discourse quotation in the Dharmaskandha, T 1537 at T XXVI 479c27. Pali: SN
56.11 at SN V 423,13 (= Vin I 11,32). Sanskrit: Chung 2006: 94 (for a survey of San-
skrit fragments cf. also Chung 2008: 122f); Catusparisat-siitra, Waldschmidt 1957a:
152,9 (§13.1); cf. also Chung 2006: 83; Sarnghabhedavastu of the Miilasarvastivada
Vinaya, Gnoli 1977: 138,6; cf. also Chung 2006: 83; Mahavastu, Senart 1897: 333,18.
Tibetan: D 31 ka 182a3 or Q 747 tsi 185b5; D 337 or Q 1003, Chung 2006: 94; and a
quotation in the Abhidharmakosopayika-tika, D 4094 nyu 29a6 or Q 5595 thu 65b1.

% Hearing a teaching is one of the five occasions for attaining liberation; cf. in more
detail Analayo 2009c and also the comment below page 129 note 3.
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Figure 3.2 Turning the Wheel of Dharma

The relief shows the seated Buddha with his hands in the gesture of setting in motion
the wheel of Dharma. Below the Buddha in the centre is the wheel of Dharma,
with an antelope on each side, reflecting the location of the first sermon
at the Mrgadava. The wheel is surrounded by the first five disciples,
who listen with respectfully raised hands.

Sarnath, courtesy Eric R. and John C. Huntington,
The Huntington Archive at The Ohio State University.
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In other words, even for reaching omniscience the relatively simple
analysis of the absorptions and the four noble truths appears to have
been considered sufficient, leaving little scope for arguing that more
detailed analysis is needed for progress to awakening.

Placing the descriptions of the Buddha’s own progress to awakening
alongside the Anupada-sutta and the Mahasatipatthana-sutta reveals a
trajectory that leads from a relatively basic and straightforward ap-
proach to detailed analyses concerned with minute details. While the
employment of analysis in itself is an integral part of early Buddhist
thought, the tendency for analysis to expand its scope and proliferate
points to the emerging Abhidharma.

To be sure, the topics taken up in the Anupada-sutta and the Maha-
satipatthana-sutta are rooted in meditation practice and experience.
Their starting points are the attainment of absorption and insight into
the four noble truths, central aspects of the path to awakening. Yet, with
the detailed analyses presented in these two discourses, basic practical
needs fade into the background. With this I am not intending to suggest
that Abhidharma lists cannot become the basis of fruitful meditation
practice.”” My point is only that the approach to meditation practice that
emerges from the early discourses is considerably simpler.

Although early Abhidharma analysis takes off from eminently prac-
tical concerns,”® in the course of its trajectory such concerns tend to lead
to analysis undertaken for its own sake.”® One need not look far for the

57 An example for fruitfully employing the lists and schemes of the developed Thera-
vada Abhidharma tradition in actual meditation practice is the system of meditation
taught by the Pa-auk Sayadaw; cf., e.g., Catherine 2011.

58 Gethin 1998: 209 explains that the “Abhidharma represents the theoretical counter-
part to what the meditator actually experiences in meditation. It can be summed up as
the attempt to give a systematic and exhaustive account of the world in terms of its
constituent physical and mental events.”

¥ According to Mizuno 1961b: 48, “it was a distinctive merit of the Abhidhamma that it
systematically unified various doctrines of original Buddhism ... but it carried with it
some shortcomings ... the abhidhammic studies gradually deviated from the practice
of the path and became mere theories for their own sake.” Tilakaratne 2000a: 21
comments that once “the Abhidhamma was perceived as ... to be grasped only by the
most intelligent ... this new approach implies a shift of priorities. Original Buddhism
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cause of this tendency: it lies in the attempt to be as detailed and com-
prehensive as possible. Once the task is no longer just to point out the
way, but rather to provide a complete map of the whole territory to be
traversed, there is inevitably a danger that the actual road to be taken
might become buried under the amount of details provided.

The tendency in the Abhidharma traditions to attempt a comprehen-
sive coverage of all relevant items stands in a close relation to the belief,
shared by different Buddhist traditions, that the Buddha’s awakening
involved his gain of omniscient knowledge,” to which I turn next.

3.4 The Buddha and Omniscience

The establishing of a relationship between knowing all and awakening
in general can be seen in a passage in the [Ifivuttaka and its Chinese
counterpart. The two versions state that it is not possible to attain awak-
ening without understanding and fully knowing “all”.*! Since in early
Buddhist thought the awakening of an arhat does not require the attain-

was a ‘soteriological’ system in which the Dhamma was compared to a raft to be given
up once it has served its purpose. The new situation was such that the very doctrine
seems to have become an end in itself.” According to Cox 2004: 4, “in its earliest stage,
that is, as elaborative commentary, abhidharma was guided by the intention simply to
clarify the content of the siitras ... in its final stage, abhidharma texts became complex
philosophical treatises ... whose purpose was the analysis and elaboration of doctrinal
issues for their own sake.”

% Agganyani 2013: 2 expresses the traditional belief as follows: “Abhidhamma stems

from [the] empirical knowledge of the Buddha which he acquired by his full enlight-
enment.”
6

It 1.7 at It 3,28: “Monks, not understanding and fully knowing all ... it is impossible
to destroy duhkha”, sabbam, bhikkhave, anabhijanam aparijanam ... abhabbo duk-
khakkhayaya. T 765 at T XVII 670a24: “Monks, you should know, without under-
standing all as it really is, without rightly having full knowledge of it ... it is impossi-
ble to awaken, it is impossible [to attain] Nirvana, it is impossible to realize the su-
preme peace”, BGE R, ER—UIARMEAL, RIEEHA ... FREFLE, TR, FrE
51 24, As Katz 1982/1989: 132 points out, regarding the Buddha being “‘all
knowing regarding spiritual matters’ ... in this restricted sense, the arahant is equally
accomplished.” Here and in what follows my discussion of omniscience is based on
revised excerpts from Analayo 2006a.
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ment of omniscience, here the mention of “all” clearly refers to insight
into the nature of all things, not to factual knowledge of everything.®

Other Pali discourses use the term “all” in relation to the Buddha’s
awakening knowledge, where it appears to have the same sense. Ac-
cording to the Ariyapariyesana-sutta, the recently awakened Buddha
proclaimed that he had come to know all.” Parallels in the Madhyama-
agama and in the Ekottarika-agama do not record any claim by the
Buddha to knowing all.**

A discourse in the Anguttara-nikaya reports that the Tathagata had
awakened to all that in the world is seen, heard, sensed, and cognized.”®

62 In the early discourses in general, the term “all” refers to what can be experienced
through the six senses; cf., e.g., SN 35.23 at SN IV 15,11 and its parallel SA 319 at T
11 91a28; cf. also Lamotte 1976: 1748 note 2. Kariyawasam 1990: 233 notes that from
an early Buddhist perspective “sabba means the whole world of sense experience.”
Kalupahana 1992/1994: 43 similarly explains that “for the Buddha, ‘all’ or ‘every-
thing’ represented the subject defined in terms of the six senses and the object ex-
plained in terms of the six sense objects.” Nagapriya 2006: 6 comments that in It 1.7
“knowing the ‘All’ (sabba) is equivalent to knowing the nature of the world (loka). It
is a spiritual insight into the way things are.” Guang Xing 2011: 192 explains that “the
Buddha declares that he knows all about our world of experience and that without
knowing this he would not be released from suffering.”

%3 MN 26 at MN I 171,3: “I am one who has transcended all and known all”, sabbabhi-
bhii sabbavidii "ham asmi (C: asmi).

% MA 204 at T I 777b16 and EA 24.5 at T II 618¢6; the term “all” does occur in MA
204, but only as a claim to being detached from all things, “~NZ&—1J)7%. A formulation
similar to MN 26 can be found in Udanavarga 21.1, Bernhard 1965: 278, and in the
Mahavastu, Senart 1897: 326,5 (in this case even followed by sarvajiio); cf. also
Chakravarti 1930: 261 and for a Tocharian parallel Sieg and Siegling 1933: 170.

% AN 4.23 at AN II 23,28: “Monks, what in this world with its devas, Mara, and Brahma,
among its population of recluses and Brahmins, devas and humans, is seen, heard,
sensed, cognized, reached, searched for, pondered over by the mind, all that the Ta-
thagata has awakened to. Therefore the Tathagata is so called”, yam, bhikkhave, sa-
devakassa lokassa samarakassa sabrahmakassa sassamanabrahmaniya pajaya sade-
vamanussaya dittham sutam mutam viiifidtam pattam pariyesitam anuvicaritam mana-
sa, sabbam (S°: samma) tam tathagatena abhisambuddham. tasma ’tathagato ’ti vuc-
cati. The discourse continues by referring to the night of the Buddha’s awakening
with the verb abhisambujjhati, suggesting that the reference in the preceding sentence
would be to the same realization. A comparable statement is found also in AN 4.24 at
AN II 25,1; for a detailed study of which cf. Nﬁnananda 1974/1985.
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According to its Madhyama-agama parallel, the Tathagata had awak-
ened to and attained all that is completely right.*

In these two cases the statement found in the Pali versions is formu-
lated in such a way that it could alternatively be interpreted as a claim to
omniscience. While the original import of the passages in the Ariyapa-
riyesanda-sutta and the Anguttara-nikaya discourse seems to be that the
Buddha had acquired penetrative insight in relation to all aspects of ex-
perience, it is easy to see how such formulations could be understood
differently.

In fact the Pali commentary on the Anguttara-nikaya takes the dis-
course to imply that there is nothing seen, heard, etc., by all beings that
the Tathagata has not seen, heard, etc.”” That is, the commentary takes
the formulation in the discourse to refer to factual knowledge of all that
is seen, heard, etc.

According to another Pali discourse, the Buddha explicitly denied
having ever made a claim to omniscience, clarifying that to attribute
such a claim to him amounts to misrepresentation.”® No parallel to this
discourse appears to be known.”

Another Pali discourse which does have parallels records the Buddha
declaring that there is no recluse or Brahmin who has omniscient

% MA 137 at T I 645b16: “whatever there is that is completely correct, all that the Ta-
thagata understood, saw, realized, and attained”, 255 —V)FE 1, AR —VIR A,
215, cf. also above note 65 the S° variant samma instead of sabbam.

7 Mp III 32,18 explains the import of the statement in AN 4.23 to be as follows: “Monks,
what is seen, heard, sensed, and cognized by all these beings, there is nothing that is
not seen, heard, sensed or cognized by the Tathagata”, yam, bhikkhave, imesam sab-
basattanam dittham sutam mutam viiiiiatam, tattha tathagatena adittham va asutam va
amutam va aviiiiiatam va n’ atthi.

% MN 71 at MN I 482,14: “those who speak like this: the recluse Gotama is omniscient
and all-seeing, he claims to have complete knowledge and vision ... they are not
speaking what has been said by me, they are misrepresenting me with what is untrue
and false”, ye ... evam ahamsu: samano gotamo sabbariiiii sabbadassavi, aparisesam
Aianadassanam patijanati ... na me te vuttavadino, abbhdacikkhanti ca pana mam (E°
and S¢: man) te asata abhiitena ti.

% Nevertheless, according to Warder 1970/1991: 137, “we ought probably to admit this
sitra as an authentic part of the earliest Tripitaka.”
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knowledge at once,” apparently in the sense that with a single state of
mind one cannot know everything.”' Counterparts to this statement in
the Madhyama-agama and in the Bhaisajyavastu of the Miulasarvasti-
vada Vinaya have the slightly different formulation that there is no other
recluse or Brahmin who has omniscient knowledge at once.” This slight
difference in formulation leaves open the possibility of making such a
claim for the Buddha.

An Ekottarika-agama discourse on Maitreya, which is without a par-
allel among the early discourses, reports that the Buddha understood all
that is past, present, and future.”” An explicit claim to omniscience can
then be found in a Madhyama-agama discourse, according to which Uru-
bilva Kasyapa proclaimed in front of King Bimbisara that his teacher,
the Buddha, was omniscient.” A range of parallels to this episode do
not record such a claim.”

7 MN 90 at MN II 127,29 reports the Buddha stating that “there is no recluse or Brah-
min who at one time knows all and sees all; this is impossible”, n’ atthi so samano va
brahmano va yo sakideva sabbam (E°: sabbaii) fiassati sabbam dakkhiti (E°: dakkhiti),
n’ etam thanam vijjati ti.

7

Ps III 357,2 explains that the expression in MN 90 means being able to “know and see
all past, present, and future [events] through ... a single state of mind”, ekacittena ...
atitanagatapaccuppannam sabbam fiassati va dakkhati va.

2 MA 212 at T I793c6: “it has not been, it will not be, it also does not happen now that
there exists another recluse or Brahmin who at one time knows all, at one time sees
all”, Afie, ENA, STINNE HHGRIFTVEE—IH—Y), —FE—V). D 1 kha
88b1 or Q 1030 ge 81b6: “it is impossible, it cannot be, there is no possibility that
another recluse or Brahmin knows all and sees all”, dge sbyong ngam bram ze gzhan
gvis thams cad shes pa’am, mthong ba gang yin pa de ni gnas ma yin go skabs med de
gnas med do.

3 EA 48.3 at T II 787c4: “the Tathagata ... thoroughly understands all in the three times:
future, past, and present”, 417 ... &K, @, TIE, =H-EERIFT; the same state-
ment recurs in T 453 (#esif%En ~44%) at T XIV 421a8, which in fact seems to be
the same discourse preserved in the Taisho edition as a translation by a different
translator; cf. the discussion in Lévi and Chavannes 1916: 191 and in Legittimo 2010.

7 MA 62 at T I 497c29: “the Buddha has omniscient knowledge”, {#—t]J%¢. Another
instance of a similar claim can be found in Th 722: “the omniscient and all-knowing
victor is my teacher”, sabbaiiiiti sabbadassavi jino dacariyo mama. Coomaraswamy
1936: 21 sees another affirmation of the Buddha’s omniscience in DN 24 at DN III
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The Kathavatthu then states that the Buddha was omniscient,’® and
the Pali commentaries even go so far as to refer to the Buddha already
before his awakening as the “omniscient bodhisattva”.” In a similar
vein, the Mahavastu’s description of queen Maya’s delivery speaks of
the birth of the “omniscient one”.™

According to the Patisambhidamagga, the Buddha’s omniscient
knowledge was such that he knew everything past, present, and future.”
An understanding of the Buddha’s omniscience as including knowledge
of the future is also reflected in an Udana collection preserved in Chi-
nese translation,” as well as in the Yogacarabhiimi.*'

28.,8. Yet, the discourse itself only reports the Buddha claiming that he knows the
beginning, agga, and what goes beyond it. It is only the commentary which interprets
this passage as a reference to the Buddha’s omniscience, Sv III 829,32.

75 Sanskrit fragment 399 folio 106V2f, Waldschmidt 1932: 17 (or Waldschmidt 1962:
350,1 (§27d.8)); Skilling 1994: 80,7; T 41 at T I 825¢c26; the Dharmaguptaka Vinaya,
T 1428 at T XXII 797¢22; the Mahavastu, Senart 1897: 446,3; the Sarighabhedavastu,
Gnoli 1977: 156,22; and the Theravada Vinaya, Vin I 36,32; for further parallels cf.
Skilling 1997: 267-275.

76 Kv 228,24 qualifies the Buddha as “all-knowing, all-seeing”, sabbaiiiiii sabbadassavr.
According to Jayatilleke 1963/1980: 380f, the “attitude of not claiming omniscience
for the Buddha seems to have been maintained right up to the time when the Vibhanga
was composed, for this book gives the most elaborate account of the ten cognitive
powers of the Buddha ... with no mention of his alleged omniscience.” He concludes
that “omniscience is claimed for the Buddha by disciples far removed in time from
the Buddha himself ... [in] the very latest stratum in the Pali Canon and that is even
after most of the books of the Abhidhamma had been completed.”

"7Ps 11 135,21 speaks of the sabbafifiubodhisatta, in contrast to the paccekabodhisatta.

8 The Mahavastu states that “the omniscient one is born”, Senart 1890: 21,16: sarva-
Jjiiah jayate, a reference that would not be meant literally, as just a little later in the
same work the bodhisattva refers to his omniscience as a future event: “I shall be-
come omniscient, all-seeing”, Senart 1890: 22,5: sarvajiio sarvadarsavi bhavisyam.

7 Patis I 131,9 describes that through his omniscience the Buddha “knows completely all
that is conditioned and unconditioned ... knows all that is past ... all that is future ... all
that is present, thus is his omniscient knowledge”, sabbam sarnkhatam asarnkhatam an-
avasesam jandti ... atitam sabbam ... anagatam sabbam ... paccuppannam sabbam ja-
nati ti sabbainiutaiianam. Kariyawasam 2002: 142 comments that the position taken in
Patis in regard to knowledge of the future “seems to depart radically from the Nikayas™.

80T 212 at T IV 760b26 indicates that “Buddhas ... know the future”, Z&{# ... KI¥3KH.
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Such knowledge of the future is difficult to reconcile with the early
Buddhist doctrine of conditionality, according to which what will hap-
pen in the future is conditioned, but not determined. Omniscient knowl-
edge of the future would require that the future be predetermined.® Un-
like knowledge of the past, knowledge of the future in its entirety would
thus be impossible from the early Buddhist doctrinal viewpoint.

That the Buddha was not originally believed to have been endowed
with complete knowledge of the future can also be seen in the back-
ground narrations given in the different Vinayas to explain what led to
the promulgation of various rules for the monastic community. Again
and again these narrations report that the Buddha changed an earlier
ruling because this had led to unforeseen problems.* It clearly follows
that, at the time these parts of the Vinaya came into being, the Buddha
was not yet believed to have complete knowledge of the future.

The same also holds for the Sandaka-sutta and its Sanskrit fragment
parallel. The Sandaka-sutta highlights the difficulties that arise for a
teacher who claims to be omniscient when he has to explain any kind of
misfortune that may have happened to him. He might go begging with-
out getting anything, or take a road that leads to his being attacked by a
wild animal, or else have to enquire after the name of a particular vil-
lage and the way to reach it. On being questioned how such a thing could
have happened, an omniscient teacher will have to resort to evasive ar-

81T 1579 at T XXX 499a4: “time is of three types; one: the past, two: the future, and
three: the present. Because of knowing as it really is in this way all elements, all mat-
ters, all categories, at all times, omniscience is so called”, B§5 =ff: —#ZE, — KK,
=BAE. B @ —YI5, — V), —Uln, — VI, 8, 2T

Upadhyaya 1971: 276 notes that “the courses of future events ... cannot be consid-
ered as wholly determined, and hence to speak of omniscience in relation to [the]
future is to maintain an impossible position.” Karunaratna 2004: 216 comments that
“knowing everything in the future would admit of a doctrine that is pre-determinist in
nature.”

8 Gombrich 2007: 206f points out that “the idea that the Buddha was omniscient is
strikingly at odds with the picture of him presented in every Vinaya tradition”. These
“show that the Buddha ... occasionally made a false start and found it necessary to
reverse a decision. Since omniscience includes knowledge of the future, this is not
omniscience”; cf. also the dilemma raised at Mil 272,18.

82
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guments, maintaining that he had to get no alms, had to take that road,
had to ask for the way.*

The Sanskrit fragment parallel envisages that such an omniscient
teacher may fall into a pond, a sewer, or a cesspool, or even bang his head
on a door, thereby further enhancing the absurdity of such a teacher’s
claim to omniscience.* The Sandaka-sutta concludes that to follow such
a teacher is to embark on a spiritual life that brings no consolation.*

The criticism voiced in this discourse would be difficult to reconcile
with events associated with the life of the Buddha, such as his ordaining
of Devadatta,*” or even his going begging without receiving anything.*
Such events could only be explained by resorting to the type of evasive
arguments criticized in the Sandaka-sutta and its parallel. So it seems
that, similar to the Vinaya narrations, when the Sandaka-sutta and its
parallel came into being, the Buddha was not yet considered omniscient.

In the course of time, however, it was probably unavoidable that om-
niscient knowledge came to be attributed to the Buddha.*” In the ancient

8 MN 76 at MN 1 519,22.

8 SHT III 942 R3, Waldschmidt et al. 1971: 205: palvalam prapaftaJm syandanikam
gutho[d]igallam, R4: kavatam va [ma]r[date].

8 MN 76 at MN 1 519,32: anassasikam idam brahmacariyan ti.

87 This problem is taken up in Mil 108,11; for a discussion of the Buddha’s omniscience
in this work cf. Endo 1990: 163-166; on Devadatta cf. the detailed studies by Mukher-
jee 1966 and Bareau 1991.

8 SN 4.18 at SN'T114.,9, SA 1095 at T 1T 288a15, and EA 45.4 at T 11 772b2.

8 Warder 1970/1991: 135 reasons that “since other sramanas had made this claim, or
had it made for them, it was perhaps natural that Buddhists should wish to set their
teacher at least as high as anyone had suggested it was possible to get.” According to
Jaini 1974: 80, “in the face of the extraordinary claims of the Jains for their Tirthan-
karas, however, it is inconceivable that the eager followers of the Buddha could have
long refrained from pressing similar claims for their ‘enlightened’ Master.” Werner
1981/2013: 59 comments that since “claims of omniscience had been made in the time
of the Buddha for other ascetic teachers ... it is understandable that such a claim would
eventually be made also for the Buddha.” Naughton 1991: 37 suggests that probably
“later statements attributed to him [the Buddha] where he appears to claim some form
of omniscience for himself were interpolations created by disciples who felt uncom-
fortable comparing their teacher with Mahavira, who had claimed a literal kind of
omniscience all along.”
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Indian setting, a claim to omniscient knowledge was made by the leader
of the Jains.”® The Buddhist texts reflect awareness of such a claim.”

Figure 3.3. Jain Tirthankara

The stele shows the first of the Jain Tirthankaras.
All Tirthankaras are believed to have reached omniscience.”?

Vidisa Museum, courtesy John C. Huntington,
The Huntington Archive at The Ohio State University.

A commentary on the Ekottarika-agama, preserved in Chinese transla-
tion, explains that the Abhidharma has in particular the function of de-

% Dundas 1992: 29 notes that, according to Jain sources, Mahavira, “at the end of the
thirteenth year after his renunciation ... attained supreme and unique (kevala) knowl-
edge, the omniscience which Jains regard as defining enlightenment.” Schubring
1962/2000: 169 explains that such realization results in “cognition of all that is, was
and will be.”

I Cf., e.g., MN 79 at MN 1II 31,7 and its counterpart MA 208 at T 1 784a16, which re-
port Mahavira’s claim to omniscience (a claim which MA 208 also attributes to the
other five of the six well-known contemporary teachers).

2 Dundas 1992: 18.
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feating non-Buddhists.” Similar indications can be found in the Vijia-
nakaya and the *Mahavibhasa,* as well as in the Mahayanasutralam-
kara.” These explanations point to the use of the Abhidharma as a tool
in competition and debate with other groups in the ancient Indian set-
ting.”

The same is also evident in the introduction to the Sangitiparyaya (as
well as the Sangiti-sitra), discussed above,” whose central purpose in
leading to communal harmony is explicitly contrasted with quarrels that
apparently broke out among the Jains after the death of their leader.

The elevation of the Buddha’s realization to omniscience appears to
have similarly been influenced by the need to match contemporary ri-
vals, especially those who, like the Jains, had a teacher believed to be
omniscient. Besides this parallelism, the basic tendency behind the evolv-
ing Abhidharma and omniscience is similar, in that both are about a com-
prehensive knowledge of all facts and details.

3T 1507 at T XXV 34c22: “one who bears [in mind] the Abhidharma, however, can
defeat outsiders”, {H#[] B2 &2, (0] [ (RINE.

% T 1539 at T XX VI 531al4: “the Abhidharma ... is a sword [towards] wrong doctrines”,
Fof EEAEEE ... dhzmall. T 1545 at T XXVII 4a24: “because of its ability to defeat all
outside doctrines the Abhidharma is so called”, GE{R—UJYNEM SR, 400 B2 EE.
Ronkin 2005: 26 explains that “the Abhidhamma texts became a medium by which
Buddhist masters developed their positions through the stimulating debate with non-
Buddhist opponents”; cf. also Franco 2000: 558 who comments on the Spitzer manu-
script, which “without doubt contained an Abhidharma work”, that “one of the most
remarkable features of the text(s) is frequent reference to non-Buddhist literature ...
and notably to the non-Buddhist philosophical schools of Sam[k]hya and VaiSesika.”

95 The Mahayanasutralamkara indicates that “the Abhidharma ‘overpowers’, because it
overpowers the doctrines of others with regard to issues of disputations and so on”,
Lévi 1907: 54,21: abhibhavati ity abhidharmah parapravadabhibhavanad vivadadhi-
karanadibhih.

% Cox 1992/1994: 64 comments on the composition and transmission of Abhidharma
texts that “a multiplicity of motives undoubtedly influenced these texts”, such as “de-
fending their canonical tradition vis-a-vis those of rival groups. Although modern
scholars often regard these concerns as secondary to what are assumed to have been
fundamental religious motives, we should not underestimate the actuality and im-
mediacy of such concrete historical issues for the bearers of these traditions.”

97 See above page 47.
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The Atthasalini in its defence of the Abhidharma as the word of the
Buddha states that one who refuses the Abhidharma thereby refuses the
Buddha’s omniscient knowledge. Such a person is engaging in one of
the eighteen causes of a schism and should be chased away.”

This passage makes two significant points. One is the identification
of the Abhidharma with omniscient knowledge. In other words, the at-
tempt to provide a comprehensive coverage typical of the Abhidharma
is seen as an expression of the comprehensive knowledge the Buddha
was held to have gained through omniscience. The other point is the
allusion to schism, the very opposite of the communal harmony that is
the aim of sangiti, communal recitation. A person who questions the
canonicity of the Abhidharma is such a threat to the community that his
presence cannot be tolerated.

When seen from this viewpoint, it becomes clear that the Abhidharma
follows a current that also informs the notion of the Buddha’s omnis-
cience. Both provide a feeling of security through conveying a sense of
completeness. The completeness of understanding that the Buddha was
believed to have realized through his attainment of omniscience then
finds its counterpart in the comprehensive coverage offered in Abhi-
dharma treatises.

The elevation of the Buddha to the position of an omniscient teacher
and the attempt to develop a comprehensive map through the Abhidhar-
ma are interdependent. Both are to some degree a response to the emo-
tional need of the disciples at a time when the teacher had passed away.
They provide a sense of assurance direly needed in the struggle to en-
sure the survival of the fledgling community of Buddhist disciples in
their competition with outsiders.

Moreover, both are a move back to common Indian turf: the one by
placing the Buddha’s liberating insight on a par with the claims made

% As 29,21: abhidhammam patibahento ... sabbafifiutaiiianam patibahati ... attharasa-
su bhedakaravatthiisu ekasmim sandissati ... uyyojetabbo. Bapat and Vadekar 1942:
xvi drily comment that the author(s) of the Arthasalini seem “to be quite aware of the
objections, raised by some unorthodox sectarians, to include Abhidhamma in the Bud-
dha’s ‘Word’.”
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by other contemporary teachers to have complete factual knowledge of
all things; the other by presenting his teaching as a detailed inventory of
all that is,” instead of being about letting go of whatever it may be.

% Ronkin 2005: 249 points out that “the doctrinal development of the Abhidhamma
attests to its urge to turn the Buddha’s radical legacy into a rather more commonsense
worldview and supplement it with a metaphysical commitment of the kind which the
Buddha deliberately refused to admit. For this end the Abhidhammikas were willing
to make ideological concessions and accede to doctrines that may sometimes have
imposed more meaning on the earliest Buddhist teaching than it originally had.”






4 Awakening and the Authentication of the Abhidharma

My exploration in this chapter begins with the notion of the supramun-
dane path in the Mahdcattarisaka-sutta, before turning to descriptions
of the path in the early discourses in general. Then I take up parallel-
isms between the Abhidharma and the Mahayana in their attempt to be
recognized as authentic records of the Buddha’s word, and study the
tale according to which the Abhidharma was taught by the Buddha to
his mother during a sojourn in the Heaven of the Thirty-three. My main
concern in what follows is the emergence in the early discourses of dis-
tinct Abhidharma thought.

4.1 The Supramundane Path

In early Buddhist thought, the path to awakening is of course the noble
eightfold path,' which is considered an ancient path rediscovered by the
Buddha.? This eightfold path is the “stream” that is “entered” with
stream-entry.” Working out the precise relationship of the eightfold path
to the attainment of stream-entry and higher stages of awakening is a
topic dealt with only in the Abhidharma traditions, although such con-

" On the significance of the path in Buddhist thought in general, Buswell and Gimello
1992/1994: 3f comment that “the intrinsic efficacy of marga generally dominates the
whole of Buddhism and leads it to privilege marga in ways that other traditions do not.
Thus many of the most characteristic features of Buddhism appear to derive from its
emphasis on marga.”

2SN 12.65 at SN 1I 106,16 and its parallels in a Sanskrit fragment, Bongard-Levin et al.
1996: 80 (1.32); cf. also Lévi 1910: 440 and Tripathi 1962: 103; and in SA 287 at T II
80c27, EA 38.4 at T 11 718¢6, T 713 at T XVI 827b7, T 714 at T XVI 828b21, and T
715 at T XVI 830a24.

3 SN 55.5 at SN V 347,25 and its parallel SA 843 at T II 215b18; the unconvincing sug-
gestion by Masefield 1986/1987: 134 that srota in srotapanna refers to “hearing” over-
looks this definition.
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cerns are already reflected in the Mahacattarisaka-sutta. The main ver-

sions of this discourse are as follows, given according to their school af-

filiation:

— Mulasarvastivada tradition: a discourse quotation in the Abhidharma-
koSopayika-tika preserved in Tibetan translation;*

— Sarvastivada tradition: a Madhyama-agama discourse, preserved in
Chinese translation;’

— Theravada tradition: a Majjhima-nikaya discourse, preserved in Pali.°

The Mahdcattarisaka-sutta and its counterparts examine the noble eight-
fold path from the viewpoint of right concentration. The parallel ver-
sions define right concentration as one-pointedness of the mind that is
supported by the other seven factors of the noble eightfold path. They
then show how these factors interrelate, indicating that right view func-
tions as a precursor for the other factors of the path.

The particular function of right view here is to differentiate between
right path-factors and their opposites, wrong path-factors. In this role,
right view has the support of right effort and right mindfulness. Right
effort stands for making an effort to overcome wrong path-factors and
to cultivate right path-factors, whereas right mindfulness is the quality
of awareness that is required to oversee this task.

The Mahacattarisaka-sutta and its parallels describe this cooperation
of the path-factors right view, effort, and mindfulness in relation to
other path-factors like intention, speech, action, and livelihood, includ-
ing view itself. In each case, the parallel versions contrast wrong mani-
festations of the path-factors with their right counterparts.

The Pali version stands alone in working instead through three in-
stances of the path-factors: wrong path-factor, mundane right path-factor,
and supramundane right path-factor. Here is the threefold exposition in
the case of the path-factor of intention in the Mahacattarisaka-sutta:

4D 4094 nyu 43b7 to 47b4 or Q 5595 thu 84b1 to 87b2.

>MA 189 at T I 735b27 to 736¢25; translated in Analayo 2012c: 294-307. Regarding
the school affiliation of this collection cf. above page 41 note 89.

¢ MN 117 at MN III 71,8 to 78,18.
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Monks, what is wrong intention? Intention of sensuality, intention of
ill will, and intention of harming — monks, this is wrong intention.

Monks, what is right intention? Monks, I say that right intention
is of two types: monks, there is right intention that is with influxes,
partaking of merit, and resulting in the acquisition [of future rebirth].
Monks, there is right intention that is noble, without influxes, supra-
mundane, and a factor of the path.

Monks, what is right intention that is with influxes, partaking of
merit, and resulting in the acquisition [of future rebirth]? Intention
of renunciation, intention of non-ill will, and intention of non-harm-
ing — monks this is right intention that is with influxes, partaking of
merit, and resulting in the acquisition [of future rebirth].

Monks, what is right intention that is noble, without influxes, su-
pramundane, and a factor of the path? Whatever reflection, thought,
intention, mental absorbing, mental fixing, directing of the mind,
and verbal formation there is in the noble mind, the mind without
influxes of one who is endowed with the noble path and who is cul-
tivating the noble path — monks, this is right intention that is noble,
without influxes, supramundane, and a factor of the path.’

The most remarkable aspect of the Mahacattarisaka-sutta’s threefold
exposition of intention is the distinction it draws between mundane and
supramundane instances of this path-factor. Such a distinction is not
found at all in the parallel versions in the Madhyama-dagama or in the
where in the Pali discourses.?

The same threefold exposition continues in the Mahdcattarisaka-
sutta’s descriptions of the supramundane path-factors of right speech,
right action, and right livelihood.’ These are as follows, this time leav-

"MN 117 at MN TII 73,1 to 73,17.

8 The influence of a new conception of the “path” does seem to be evident to some de-
gree, however, in MN 27 at MN 1 183,34; cf. the discussion in Analayo 2011a: 192.

° MN 117 at MN III 72,18 also presents a supramundane version of right view, which in
what follows I am not taking up for more detailed discussion.
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ing aside the descriptions of the corresponding wrong and mundane right
path-factors:

Monks, what is right speech that is noble, without influxes, supra-
mundane, and a factor of the path? Whatever avoiding, abstaining,
desisting, and refraining from the four types of verbal misconduct
there is in one of noble mind, whose mind is without influxes, who
is endowed with the noble path and who is cultivating the noble
path — monks, this is right speech that is noble, without influxes,
supramundane, and a factor of the path ..."

Monks, what is right action that is noble, without influxes,
supramundane, and a factor of the path? Whatever avoiding,
abstaining, desisting, and refraining from the three types of bodily
misconduct there is in one of noble mind, whose mind is without
influxes, who is endowed with the noble path and who is cultivating
the noble path — monks, this is right action that is noble, without
influxes, supramundane, and a factor of the path ..."

Monks, what is right livelihood that is noble, without influxes,
supramundane, and a factor of the path? Whatever avoiding,
abstaining, desisting, and refraining from wrong livelihood there is
in one of noble mind, whose mind is without influxes, who is
endowed with the noble path and who is cultivating the noble path —
monks, this is right livelihood that is noble, without influxes,
supramundane, and a factor of the path.'?

Closer scrutiny of the above passages brings to light that some of the
Pali terms used in the Mahdcattarisaka-sutta’s definition of supramun-
dane path-factors do not appear elsewhere in the Pali discourses."

In the case of right intention, expressions like mental “absorbing”,
appana, and “mental inclination”, cetaso abhiniropana, belong to the

1 MN 117 at MN III 74,6 to 74,11.
"' MN 117 at MN III 74,31 to 75,1.
2 MN 117 at MN III 75,22 to 75,26.

13 In what follows, my discussion is based on excerpts from Analayo 2012¢: 289-324.
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type of terminology used only in the Abhidharma and historically later
Pali texts."*

The string of terms “avoiding, abstaining, desisting, and refraining”
also does not recur in this form in other discourses in the four Pali Ni-
kayas, but is found in the same way in Abhidharma works like the Vi-
bhanga and the Dhammasangani.” In the Vibhanga the above set of
terms occurs as part of an exposition of the path-factors according to
the specific method of the Abhidharma, the abhidhammabhdajaniya, and
is different from the terms the same work uses when it analyses these
path-factors according to the method of the discourses, the suttantabha-
janiya. In this way, the Vibharnga confirms that this mode of presenta-
tion reflects Abhidharma thought, differing from the mode of exposi-
tion found in the discourses.

Another noteworthy point is that the treatment of the path-factors
from a supramundane viewpoint in the Mahdcattarisaka-sutta qualifies
the mundane wholesome path-factors as “with influxes” and as “result-
ing in acquisition” (of future rebirth). Yet, the definitions given in the
Mahacattarisaka-sutta for the path-factors of mundane right intention,
right speech, right action, and right livelihood recur in other Pali dis-
courses as part of the standard definition of the noble eightfold path that
leads to the eradication of dukkha.'® What according to other Pali dis-
courses leads to the eradication of dukkha, in the Mahacattarisaka-sutta
is merely something that results in the acquisition (of future rebirth) and
that is associated with the influxes.

A different attitude towards the mundane wholesome path-factors
can also be seen in the circumstance that the Mahdacattarisaka-sutta ex-
plicitly considers each of the supramundane path-factors as a “factor of

14 The whole list recurs verbatim in Dhs 10,17 and in Vibh 86,8: takko vitakko sarkappo
appand vyappand cetaso abhiniropand.

15 The string of terms arati virati pativirati veramant found in MN 117 at MN III 74,9+35
and 75,25 recurs in the definition of these path-factors from the viewpoint of the
Abhidharma, the abhidhammabhdjaniya, in Vibh 106,31+36 and 107,4; cf. also Dhs
63,35 and 64,2+7.

16 MN 117 at MN III 73,9, 74,3+29 and 75,20, paralleling the definitions given for these
path-factors, e.g., in MN 141 at MN III 251,16+19+23+26.
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the path”, magganga, a qualification it does not use in relation to their
mundane counterparts. Yet the mundane wholesome path-factors would
certainly also merit being reckoned as “factors of the path”.

The restriction of this qualification to the supramundane path-factors
becomes understandable once it is recognized that this passage operates
from a distinct Abhidharma viewpoint. The use of the qualification
“factor of the path”, maggarnga, is based on the idea of the “path” as
understood in the Abhidharma and the commentaries. Instead of cover-
ing a prolonged period of practice, here the “path” is understood to
refer only to the moment when any of the four stages of awakening is
attained. I will return to this topic below. So the reference to a “factor
of the path” in the Mahdcattarisaka-sutta has in view only the mind-
moment during which the supramundane path is experienced. From this
viewpoint, the mundane path-factors are indeed not fit to be reckoned
“factors of the path”.

Similarly, the qualification “without influxes” refers, in accordance
with the use of the same term in the Dhammasarngant," to the four paths
and fruits. That is, the exposition of the supramundane path-factors in
the Mahacattarisaka-sutta does not refer to the path-factors with which
an arhat is endowed, which is what the term “without influxes” usually
implies in the discourses. Instead, it describes the path-factors present at
the moment of attaining any of the four levels of awakening (or when
these attainments are re-experienced in meditative practice). This is a
significant shift in perspective, characteristic of the Abhidharma."®

'7 Dhs 196,4: ariyapanna magga ca maggaphalani ca ... ime dhamma andsava.

18 Cousins 1983: 7 points to the “distinction between a sequential and a momentary ap-
proach ... [as] the most characteristic difference between sutta and early abhidham-
ma”, in that one of the tendencies responsible for “the origin of the abhidhamma lit-
erature lies in ... this shift from a sequential process orientation to a momentary or
event orientated standpoint.” Ronkin 2005: 16 similarly speaks of a “shift from ana-
lysing conscious experience in terms of processes to analysing it in terms of events.”
This shift in perspective from the discourses to the Abhidharma finds an illustration
in Ud-a 21,30, based on the different introductory phrases used in the canonical texts:
whereas the discourses and the Vinaya tend to use the accusative ekam samayam (on
the much discussed significance of the specification ekam samayam cf. also Analayo
2014a) and the instrumental fena samayena, Abhidharma texts regularly employ the
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The same focus on the mind-moment of awakening can be seen in
the circumstance that, instead of expounding supramundane right inten-
tion in terms of its content, the Mahacattarisaka-sutta describes the
mental activities present in the state of mind of one who experiences
any of the stages of awakening." In the case of the three path-factors of
right speech, right action, and right livelihood, the Mahacattarisaka-sut-
ta refers to the mental act of restraint. Clearly, a distinct Abhidharma
flavour pervades this presentation.

The perceived importance of this description can be seen in a dis-
cussion on the nature of the supramundane path, recorded in the com-
mentary on the Vibhanga, according to which a monk should ask an-
other monk if he is a “reciter of the ‘great forty’”(i.e., of the Mahdcatta-
risaka).”® This question reflects the significance that was attached to the
present discourse, whose recall the commentaries apparently considered
an indispensable requirement for being able to engage in a discussion
on the supramundane path.*!

At this point, the question could be posed to what extent the Maha-
cattarisaka-sutta’s overall exposition requires a presentation of the su-
pramundane path-factors. According to the preamble found similarly in

locative tasmim samaye. Karunadasa 2010: 226 explains that, according to this dis-
tinction, when “the Abhidhamma uses the locative case, this is to show how time
serves as a location, a sort of receptacle for the coming together of consciousness and
its concomitants.” This seems to fit an apparently emerging fascination with the mo-
ment of time; cf. also below page 169f.

1 Bodhi in Nanamoli 1995/2005: 1328 note 1103 comments that “the definition is for-
mulated by way of the cognitive function rather than the objective content.”

20'Vibh-a 320,26: tvam tava mahacattalisakabhanako hosi na host ti pucchitabbo.

2 Whereas Adikaram 1946/1994: 31 and Goonesekere 1968: 689 simply list the maha-
cattarisakabhanaka in their discussions of the bhanaka tradition, without attempting
an explanation, Mori 1990: 125 takes the expression to be an example of “Bhanakas
who further specialized in some particular suttas.” Alternatively, perhaps the expres-
sion is used here simply to enquire if the other monk remembers the exposition given
in this particular discourse, equivalent to asking him: mahacattarisakam dharesi? Be
that as it may, the use of the term definitely highlights the importance of MN 117,
which due to its unique exposition must have been, as it still is, an important refer-
ence point for discussions on the supramundane path.
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the parallel versions of the discourse, the main intent of the exposition
is to show the supportive function of the other seven path-factors for
right concentration. That is, the point at stake does not seem to be an
exposition of the path-factors individually. Instead, the intention of the
discourse appears to be to disclose their interrelation as a basis for de-
veloping right concentration, and in particular to highlight the function
of right view, right effort, and right mindfulness as means of correction
and support for the other path-factors. Such an intent of the exposition
would not require a description of supramundane path-factors.*

This becomes all the more evident with the parallel versions, where a
description of supramundane path-factors is not found at all.** Never-
theless, the main topic of the discourse — the development of right con-
centration based on the other path-factors and the cooperation of right
view, right effort, and right mindfulness —is presented with similar, if not
increased, clarity in these versions. In sum, it seems safe to conclude
that the description of the supramundane path-factors must be a later
addition to the Mahdcattarisaka-sutta.

Whereas the Mahdacattarisaka-sutta is the only discourse in the four
Pali Nikayas to present a supramundane version of the path, a similar
presentation can also be found in the Samyukta-agama preserved in
Chinese translation, probably representing a Miulasarvastivada line of
transmission.* Here is a translation of the exposition of the path-factor
of intention from the Samyukta-dagama:

22 This has already been pointed out by Meisig 1987a: 233.

2 The exposition of the path-factor of intention can be found in MA 189 at T I 735¢29
and in the quotation in the Abhidharmakosopayika-tika at D 4094 nyu 44b7 or Q 5595
thu 84b1.

24 SA 785 at T 11 203a19, which has a parallel in D 4094 ju 205b6 or Q 5595 fu 234b8
(cf. also D 4094 nyu 16a6 or Q 5595 thu 49b7 and D 4094 nyu 72b4 or Q 5595 thu
117a7; identified by Honjo 1984: 90 and 110) and in an Uighur fragment, G a6f,
Kudara and Zieme 1983: 302. A similar presentation of supramundane path-factors
can also be found in SA 789 at T II 204c14, which in actual fact corresponds to eight
discourses, each giving the mundane and supramundane version of one path-factor.
SA 789 provides the exposition for right view and then indicates that another seven
discourses should be similarly recited for the other seven path-factors. For a trans-
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What is right intention? Right intention is of two types: There is
right intention that is mundane, with influxes, with grasping, [that
turns] towards [rebirth in] a good destination; and there is right
intention that is noble, supramundane, without influxes, without
grasping, that rightly eradicates duhkha and turns towards the tran-
scendence of duhkha.

What is right intention that is mundane, with influxes, with grasp-
ing, [that turns] towards [rebirth in] a good destination? It is right
intention [by way of] thoughts of renunciation, thoughts of non-ill
will, and thoughts of non-harming — this is called right intention that
is mundane, with influxes, with grasping, [that turns] towards [rebirth
in] a good destination.

What is right intention that is noble, supramundane, without in-
fluxes, without grasping, that rightly eradicates duhkha and turns
towards the end of duhkha? It is [when] a noble disciple gives atten-
tion to duhkha as duhkha, gives attention to its arising ... to its
cessation ... and to the path as path, [with a mind that] in the ab-
sence of influxes gives attention that is conjoined to mental states
[by way of] discrimination, self-determination, understanding, re-
peated inclination, and resolution — this is called right intention that
is noble, supramundane, without influxes, without grasping, that
rightly eradicates duhkha and turns towards the transcendence of
duhkha®

The description of the supramundane path-factor of right intention in
this Samyukta-agama discourse is similar to the corresponding part of
the Mahacattarisaka-sutta. Unlike the Mahacattarisaka-sutta, however,
the Samyukta-dgama discourse only covers right path-factors in their
worldly and supramundane manifestations, without mentioning wrong
manifestations of the path-factors. The Samyukta-dgama discourse also
does not take up the role of right view, right effort, and right mindful-

lation of SA 785 and SA 789 cf. Analayo 2012¢: 312-321. On the school affiliation
of the Samyukta-agama cf. above page 21 note 23.

2 SA 785 at T 11 203b2 to 203bl11.
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ness in relation to other path-factors. These differences make it clear
that the Samyukta-agama discourse is not a parallel to the Mahacattari-
saka-sutta. Nor does this Samyukta-agama discourse have a counterpart
elsewhere among the Pali discourses. Instead, this discourse is another
instance of an exposition of the supramundane path-factors that would
have come into being without standing in a direct relationship to the Ma-
hdcattarisaka-sutta.

The supramundane path-factors of right speech, right action, and right
livelihood in the Samyukta-agama discourse are as follows (leaving aside
the descriptions of the corresponding mundane right path-factors):

What is right speech that is noble, supramundane, without influxes,
without grasping, that rightly eradicates duhkha and turns towards
the end of duhkha? It is [when] a noble disciple gives attention to
duhkha as duhkha, gives attention to its arising ... to its cessation ...
and to the path as path, [having] gotten rid of desire [related to]
wrong livelihood,” [with a mind that] in the absence of influxes
abstains from the four evil verbal activities and from any other evil
verbal activities, removes them and detaches from them, he strongly
guards himself against them and keeps himself back so as not to
transgress, does not go beyond the proper time, and bewares of not
overstepping bounds — this is called right speech that is noble, supra-
mundane, without influxes, without grasping, that rightly eradicates
duhkha and turns towards the transcendence of duhkha ...”

What is right action that is noble, supramundane, without in-
fluxes, without grasping, that rightly eradicates duhkha and turns
towards the end of duhkha? 1t is [when] a noble disciple gives atten-
tion to duhkha as duhkha, gives attention to its arising ... to its ces-
sation ... and to the path as path, [having] gotten rid of desire [re-
lated to] wrong livelihood, with a mind that in the absence of in-
fluxes does not delight in or attach to the three evil bodily activities
or to any other of the number of evil bodily activities, he strongly

26 Here and below adopting the variant £ instead of 2.
27SA 785 at T I1 203b16 to 203b22.
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guards himself against them and keeps himself back so as not to
transgress, does not go beyond the proper time, and bewares of not
overstepping bounds — this is called right action that is noble, supra-
mundane, without influxes, without grasping, that rightly eradicates
duhkha and turns towards the transcendence of duhkha ...*

What is right livelihood that is noble, supramundane, without in-
fluxes, without grasping, that rightly eradicates duhkha and turns to-
wards the end of duhkha? 1t is [when] a noble disciple gives atten-
tion to duhkha as duhkha, gives attention to its arising ... to its ces-
sation ... and to the path as path, [with a mind that] in the absence of
influxes does not delight in or attach to any wrong livelihood, he
strongly guards himself against it and keeps himself back so as not
to transgress, does not go beyond the proper time, and bewares of
not overstepping bounds — this is called right livelihood that is noble,
supramundane, without influxes, without grasping, that rightly
eradicates duhkha and turns towards the transcendence of duhkha.”

Besides some variation in formulation, a prominent difference between
these descriptions and those offered in the Mahdacattarisaka-sutta is that
the Samyukta-agama throughout places emphasis on the perspective of
the four noble truths. Each description of the supramundane path-fac-
tors mentions that the disciple gives attention to duhkha, its arising, its
cessation, and the path to its cessation.”’ Another noteworthy point is that
the descriptions of supramundane right speech and action incorporate a

2 SA 785 at T 11 203b26 to 203c3.
2 SA 785 at T IT 203c8 to 203c13.

% This difference is significant since, as pointed out by Cousins 1996: 52, “one of the
key areas of debate which eventually separated the two abhidhamma traditions of
Sarvastivada and Vibhajyavada is the exact nature of the process by which enlighten-
ment is attained. This debate focussed precisely upon the realization of the four noble
truths at the time of achieving the ‘stages of sanctity’: stream-entry and so on. For the
Sarvastivadins this was a process of gradual realization (anupiirvdbhisamaya) in which
the sixteen aspects of the four truths were separately known in successive moments.
The Vibhajyavadins on the other hand taught that the truths were realized simultane-
ously in a single moment (ekdbhisamaya).” On the Sarvastivadin position in this re-
spect cf. also, e.g., Dhammajoti 2002/2007: 586—594.
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cross-reference to livelihood, as both are undertaken when the disciple
is free from the types of desire that are related to wrong livelihood.

Aside from such differences, however, the basic thrust of the pres-
entation is the same, in that the Mahdcattarisaka-sutta and the Samyuk-
ta-agama describe supramundane path-factors from what is clearly an
Abhidharma viewpoint.

Another passage testifying to the same distinction between the mun-
dane and the supramundane path can be found in the Dirgha-agama ex-
tant in Chinese translation, probably stemming from a Dharmaguptaka
line of transmission.?' The passage in question occurs as part of the “Dis-
course on the Three Groups”,””> which belongs to the same genre of
summaries of the Dharma as the Sangiti-siitra and the Dasottara-siitra,
but which unlike these two does not have a parallel in the Pali Nikayas
or other Chinese Agamas.™

The “Discourse on the Three Groups” distinguishes items arranged
from Ones to Tens according to whether they lead towards a bad des-
tiny, towards a good destiny, or towards Nirvana.

When coming to the Eights, it takes up the eight path-factors as fol-
lows:

What eight states lead towards a bad destiny? They are the eight
wrong practices: wrong view, wrong intention, wrong speech, wrong
action, wrong livelihood, wrong effort, wrong mindfulness, and
wrong concentration.

What eight states lead towards a good destiny? They are worldly
right view, right intention, right speech, right action, right livelihood,
right effort, right mindfulness, and right concentration.

What eight states lead towards Nirvana? They are the noble eight-
fold path: right view, right intention, right speech, right action, right
livelihood, right effort, right mindfulness, and right concentration.*

31 Cf. above page 29 note 49.

32 DA 12 at T159b14 to 60a27; for a translation and study of DA 12 cf. Analayo 2013e.
3 Cf. above page 39.

3 DA 12 at T159¢28 to 60a4.
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Although the “Discourse on the Three Groups” does not provide a de-
tailed exposition of individual path-factors comparable to the Samyukta-
agama and the Mahacattarisaka-sutta, its presentation builds on the
same distinction that underlies these two discourses: the mundane path
in contrast to the noble path. Moreover, in a manner similar to the Ma-
hacattarisaka-sutta it follows a three-part presentation, where wrong
path-factors are followed by mundane right path-factors, and these in
turn are followed by noble right path-factors, in which case the signifi-
cance of the qualification “noble” emerges from these path-factors being
juxtaposed to the same path-factors qualified as “mundane”.

The concern in these different discourses with distinguishing be-
tween path-factors that are mundane and those that are noble or supra-
mundane shows that the beginning stages of the type of thought typical
of the Abhidharma found their expression similarly in the discourse
collections of the Dharmaguptaka tradition, of the Miulasarvastivada
tradition, and of the Theravada tradition.

Another indication to be gathered from these presentations is to con-
firm a point I made in the previous chapter. Early Abhidharma analysis
clearly has its root in meditation practice and experience, even though
its final results can at times be somewhat removed from average practi-
cal concerns.

In the present case, the rationale behind this evident concern with the
supramundane path is to shed light on what constitutes the essence of
the practice of the Dharma: the culmination of the path in the experi-
ence of awakening.” The concerns voiced in this way are the outgrowth
of eminently practical questions like: how do the path-factors lead to
the moment of awakening? How do they operate at the time this is real-
ized?* Such questions are not born out of mere dry scholastic concerns,

% My use of the expression “experience” intends to reflect the early Buddhist concep-
tion of experience, such as expressed through the term ayatana; cf. in more detail An-
alayo 2013a: 32f note 63 in reply to Sharf 1995 and 2000.

3% Frauwallner 1963: 35 notes that the early Abhidharma was first of all concerned with
the teachings on liberation, “als der &lteste Abhidharma die Probleme, vor die er sich
gestellt sah, methodisch durchzudenken begann, wandte er sich zunichst dem zu, was
dem Buddhismus am meisten am Herzen lag, der Erlosungslehre.” Gethin 1992: 351
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however much they in the course of time led to scholastic elaborations
that are not always directly related to actual practice.

4.2 The Path to Awakening

In what follows, I turn to the notion of the path in the early discourses,
as a way to provide a contrast to the presentation in the Mahacattarisa-
ka-sutta as well as in the Samyukta-agama and Dirgha-agama discourses.
According to early Buddhist thought, the experience of awakening can
take place at four successive levels:

— stream-entry,

— once-return,

— non-return,

— arhatship.

The distinction between these four levels relates to the fetters that are
abandoned at each stage. Three out of the standard listing of ten fetters
are abandoned at stream-entry: belief in a permanent self, doubt, and
dogmatic clinging to particular rules and observances.’’” Such abandon-
ment takes place right at the moment of experiencing stream-entry it-
self.”® The fetters of sensual desire and aversion are weakened with

points out that “the concerns of the early Abhidhamma are practical rather than purely
theoretical and scholastic; they arise directly out of the concerns of the Nikayas them-
selves: what is going on in the mind when one tries to train it and wake it up?”

37 Dhp 271 shows that attachment to rules and observances can also become a problem
for Buddhist monks; the same point is also made in its Indic language parallels:
stanza 65 in the Gandhari Dharmapada, Brough 1962/2001: 128, stanza 271 in the
Patna Dharmapada, Cone 1989: 174, Udanavarga 32.31, Bernhard 1965: 440, and a
stanza in the Mahavastu, Senart 1897: 422,8. Thus the problem posed by this fetter is
not solved by conversion to Buddhism; cf. also Analayo 2003: 220 note 12.

3 Sn 231: “with his attainment of vision, three things are abandoned: the view of iden-
tity, doubt, and whatever [clinging] to rules and observances there may be”, saha v’
assa dassanasampadaya, tayassu dhamma jahita bhavanti, sakkayaditthi vicikicchitaii
ca, silabbatam va pi yad atthi kifici. A similar description can be found in the Maha-
vastu, Senart 1882b: 291,23: sarvaiva yasya darSanasampadayo, trayo sya dharma
Jjahita bhavanti, satkayadrsti vicikitsitam ca, Sitlavratam capi yad asti kimcit. Sanskrit
fragment SHT I 649 V2, Waldschmidt et al. 1965: 293, has preserved part of what
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once-return and completely abandoned with non-return. The remaining
five fetters — craving for fine material existence, for immaterial exis-
tence, conceit, restlessness, and ignorance — are abandoned on becoming
an arhat, with which all the influxes, dsavas, are eradicated.

A recurrent formulation in the early discourses further distinguishes
between those who are on the way to the realization of any of these four
levels of awakening and those who have reached it. This results in a list
of eight noble beings, regularly mentioned in the context of recollection
of the community of noble ones.*

Such lists of eight noble beings appear to be common ground among
the early discourses preserved in various traditions,” where the notion
of being on the way to the realization of any of the four levels of awaken-
ing has a prolonged period of progress in mind. Thus the path to awak-
ening is compared to the path to a town.* Another simile describes
more specifically a path that leads to an ancient forgotten town in the
jungle.” Alternatively, the path to awakening could be compared to the

appears to have been a quote of a similar statement; cf. also Skilling 1992: 141 and
1997: 601.

% The standard description of the community of noble ones speaks of the “four pairs of
persons, the eight individuals”, where the eight comprise those who are on the path to
any of the four levels of awakening and those who have reached them; cf., e.g., MN 7
at MN 1 37,25: cattari purisayugani attha purisapuggald, and its parallel EA 13.5 at T
11 574b6: VU, J\ZE.

40 At times there are variations in the sequence of enumeration which place those on the
path to an attainment after those who have already reached it; cf., e.g., DN 33 at DN
111 255,3, in which case parallels found in DA 9 at T I 52b19 and in the Sangitiparyaya,
T 1536 at T XXVI 441a13 (for similar lists in other texts cf. Skilling 1997: 420f),
reflect the order of attainment. For a survey of several such departures from the stan-
dard order of listing cf. Analayo 2012d: 77f. Closer inspection gives the impression
that such variations are the results of errors during oral transmission, pace Manné
1995: 88, who holds that “the inconsistency of the ordering of the stages and their
fruit indicate[s] that the division into stage and fruit is spurious.” Variations in se-
quence are in fact a frequently found occurrence in orally transmitted material; cf.
Analayo 2011a: 874-876.

4 MN 107 at MN III 6,3 and its parallels MA 144 at TI1653b7 and T 70 at T 1 876al7.
42 Cf. above page 129 note 2.
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path that leads from the gate of a town to its ruler.”” Another simile
speaks instead of the path used by deer living in the wilds.* There can
be little doubt that these passages see the journey along the path as some-
thing that involves a more or less extended time period leading up to
realization.

With the developed Abhidharma and the commentarial tradition a
shift in perspective occurs, and the path is seen as standing for a single
moment only.*

An example that illustrates this shift of perspective would be the
Dakkhinavibhanga-sutta and its Pali commentary. The parallel versions
of this discourse list those who are on the way to the realization of any
of the four levels of awakening among different recipients of gifts.*

In line with the developed notion of the path as standing for a single
mind-moment on the brink of awakening, the Pali commentary on this
passage reasons that someone might attain the path just as he or she is
about to receive offerings.”’

Needless to say, the Dakkhinavibhanga-sutta and its parallels would
not have allotted a special place to those who are on the way to the
realization of a particular level of awakening, alongside those who have
reached the same level of awakening, if this were to refer only to those
whose breakthrough to liberation takes place precisely at the moment
they are receiving a gift.**

43 SN 35.204 at SN IV 195,10 and its parallels SA 1175 at TII 316a4 and a quotation in
the Abhidharmakosopayika-tika, D 4094 nyu 43b5 or Q 5595 thu §3a4.

#“#MN 19 at MN I 118,14 and its parallel MA 102 at T 1 590a15.

43 Bodhi 2000: 1491 explains that “what is innovative in the Abhidhamma is the concep-
tion of the supramundane path as a momentary breakthrough”; cf. also the detailed
discussion in Harvey 2013 and 2014.

4 Cf. MN 142 at MN 111 254,28, MA 180 at T 1722b14, T 84 at T 1 903c27, a quotation
in the Abhidharmakosopayika-tika, D 4094 ju 255b2 or Q 5595 tu 291a2, a Tocharian
fragment, YQ 1.20 1/2, Ji 1998: 182, and an Uighur fragment, folio 9a, Geng and
Klimkeit 1988: 202f.

YTPs V 72,15.

48 Cf. also Gethin 1992: 131f.
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Figure 4.1 Sujata’s Offering

The medallion shows Sujata offering food to the bodhisattva Gautama,
represented by his seat under the tree of awakening.

Amaravati stiipa, courtesy The Trustees of the British Museum.

The shift in perspective towards a conception of the path as a momen-
tary event, instead of seeing it as a more or less prolonged process, marks
a clear difference between the thought reflected in the early discourses
and later tradition.* The shift from process to event evident here is char-

4 A shift towards momentariness has impacted on ancient Indian thought in general, cf.
the survey in Bronkhorst 2006: 292-297. Bronkhorst 2006: 296 then concludes that
“it seems hard to deny that this particular way of visualizing the world started within
a school of Buddhism” (his remark refers to conceiving time in terms of momentari-
ness and matter in terms of atoms). In the case of the Jain tradition in particular,
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acteristic of the Abhidharma.” This makes it clear that the presentation
in the Mahdcattarisaka-sutta is definitely an example of Abhidharma
thought manifesting in the Pali discourses, similar to the presentations
of the supramundane path in the Samyukta-agama and the reference to
the same conception in the Dirgha-agama. Among the discourses sur-
veyed in my study so far, such occurrences of the notion of the supra-
mundane path appear to be the most prominent instances of Abhidhar-
ma influence.

In contrast, although the Sangiti-sitra and the Dasottara-siitra testify
to the development of summaries, matrkas, this is in itself not purely an
Abhidharma phenomenon, in spite of the undeniable importance of the
matrkas for the formation of Abhidharma texts. The growth of the list
of elements in the parallel versions of the Bahudhatuka-sitra exempli-
fies a tendency towards comprehensiveness typical of the Abhidharma
enterprise, yet the elements that appear to have been added are for the
most part merely borrowings from other discourses.

With the detailed analyses of the four noble truths and of absorption
experience in the Mahasatipatthana-sutta and the Anupada-sutta, the
Abhidharma flavour becomes stronger, evident in the occasional use of
Abhidharma terminology and in the tendency for analysis to proliferate
for its own sake.

In the case of the Mahacattarisaka-sutta, however, not only does dis-
tinct Abhidharma terminology emerge, but also distinct Abhidharma
thought evident in the description of the supramundane path. Although

Bronkhorst 2000: 598 notes that already the Siyagada (1.1.1.17) shows awareness of
the notion of momentariness as a Buddhist teaching; cf. Bollée 1977: 15. Bronkhorst
2000: 596 then comments that “the acquaintance of the Stiyagada with the Buddhist
theory of momentariness, well before the idea of moments had been introduced into
Jainism”, makes it “plausible to assume that Jainism borrowed this idea from Bud-
dhist [thought]”. On the evolution of the notion of momentariness in Buddhist texts cf.
the study by von Rospatt 1995.

50 Cousins 1983: 7 explains that “the eightfold way is usually intended in the suttas to
show the path or process leading to enlightenment ... with the abhidhamma it is seen
as existing as part of a single event on particular occasions e.g. at the moment of en-
lightenment ... the early abhidhamma works are then an attempt to fix the structure of
Buddhist thought in terms of momentary events.”
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positing a clear demarcation between what has had an influence on the
development of Abhidharma and what should be considered Abhidhar-
ma proper is not easy,” it seems to me that with the Mahdacattarisaka-
sutta a mature stage of early Abhidharma thought is apparent. Depend-
ing on where one prefers to draw the demarcation line, the analysis of
the four noble truths in the Mahdasatipatthana-sutta and the analysis of
the absorptions in the Anupada-sutta could also be considered as in-
stances that show Abhidharma influence.

In terms of the simile I used in the introduction to my study, like the
fossils of an archaeopteryx these discourses testify to a gradual devel-
opment that eventually was to find its consummation in the Abhidharma
as a genre of its own.” Early stages of this development naturally ap-
pear in the discourses, which in the beginning were the arena within
which such new thought naturally could find an expression.”

While the stages of development that informed the early canonical
Abhidharma are thus evident in the discourses, as time went on the
Abhidharma eventually acquired such importance of its own that it
gradually overshadowed the discourses and eventually stood in their
place as the central point of reference for members of the tradition.™

31 Cox in Willemen et al. 1998: 170 notes that “we can find many siitras that exemplify
the stylistic characteristics of Abhidharma texts. The transition to texts with a more
pronounced taxonomic and expository character was certainly a gradual one. Indeed,
the point of demarcation between sitra and Abhidharma is very difficult to locate.”

52 Thomas 1933/2004: 160 notes that “in the sense of a method ... Abhidhamma is no
doubt much older than the existing works of that name”, as several discourses give
the impression that “the method was already in existence when those suttas were re-
vised.” According to Horner 1942/1983: xi, “the term abhidhamma when found in the
Vinayapitaka and Suttapitaka ... should be taken as referring to some material or
method in existence prior to the compilation of this Pitaka [i.e. the third], and out of
which it was gradually elaborated and eventually formed.”

33 Skilling 2012: 429 queries “can we envisage a stage when the Abhidharma as a self-
conscious enterprise had not yet arisen or gained canonical status? At this stage — the
beginnings of Abhidharmic systematization — the natural format for reformulated ma-
terial was that of the siitra, and the natural place was the Sitrapitaka — where else to
place it?”

3* According to Hirakawa 1993/1998: 127,“even before the contents of the Sitra-pitaka
had been finalized, the Buddha’s disciples were analyzing his teachings with methods
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Subsequent developments in Abhidharma thought in fact are no longer
seen in the early discourses,” but appear only in the canonical Abhi-
dharma collections, and then subsequently in the commentaries and
expositions that in turn became the arena for new thought once the
Abhidharma collections had reached a point of closure.

The process of canonization of Abhidharma as a genre of texts on its
own, apart from the discourses, inevitably led to the question of its au-
thenticity. The same problem confronted the upholders of the Abhidhar-
ma and the followers of the Mahayana: How to establish that these texts
should be recognized as the “word of the Buddha”?

4.3 The Need for Authentication

The notion of the “word of the Buddha” appears to have been flexible
right from the outset.’® Several discourses spoken by disciples conclude
with an endorsement by the Buddha, who states that he would have ex-
plained the matter in the same way, so the monks should memorize the
discourse as spoken by the disciple.” In this way, such expositions re-

similar to those employed later in [the] abhidharma. These early analyses were often
incorporated into sitras. After the Sitra-pitaka had been established and its contents
determined, abhidharma investigations were considered to be a separate branch of
literature ... [and] later compiled into a collection called the Abhidharma-pitaka.”

> Mizuno 1969: 14f explains that “we come across a good amount of abhidharmic siitras

in the Sitra-pitaka ... but as this tendency became more specialized, the way of ex-
planation became totally different from what the siitras were meant to have. The re-
sult was that it ... had to separate itself into a different literary form under the head
‘abhidharma’.”

% Bond 1975: 409f notes that “the concept of ‘the word of the Buddha’ was a formal
category or a theory which did not necessarily mean the Buddha actually spoke these
words, but [only that] they conformed in some way to what was taken to be the basic
lines of his teachings.”

57 An example would be MN 18 at MN I 114,3 and its parallel MA 115 at T 1 604c17, in
which case another parallel, EA 40.10 at T II 743c20, only reports that the Buddha
stated that he would have expounded the matter in the same way, without an injunc-
tion that the monks should memorize the discourse. The Atthasalini refers to MN 18
in its defence of the authenticity of the Abhidharma, presenting it as an example of a
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ceived canonical status and became as much part of the “word of the
Buddha” as if they had been spoken by the teacher himself.*® Even with-
out explicit approval from the Buddha, explanations and comments
made by disciples have become canonical discourses.

A case that points to features that recur in later discussions of scrip-
tural authenticity can be found in a discourse in the Anguttara-nikaya.
The discourse reports that Sakra, the ruler of the devas in the Heaven of
the Thirty-three, has descended to earth to find out if a teaching just de-
livered by the monk Uttara had originally been spoken by the Buddha.”
In reply to Sakra’s query, Uttara states that “whatever is well said is all
the word of that Blessed One, the arhat, the fully awakened one; I and
others speak taking that as our basis.”®

Uttara illustrates this with the help of a simile that describes a large
group of people who take grain from a great heap and carry it away in
various containers. On being asked where they got the grain, they will
answer that they got it from the great heap. The simile makes it clear
that the dictum was meant to indicate that the Buddha was the real

discourse that is reckoned as the word of the Buddha even though it was spoken by a
disciple; cf. As 5,1.

58 Malalasekera 1928/1994: 88f explains that “during the Master’s lifetime ... discus-
sions, friendly interviews, and analytical expositions used to take place ... sometimes
it happened that accounts of these discussions were duly reported to the Teacher, and
some of them were approved by him, and he would then ask the monks to bear the
particular expositions in mind as the best that could have been given. The utterances
of the disciples that won such approbation were treasured by the members of the com-
munity ... and held in high esteem, honoured as much as the words of the Buddha
himself.” Mizuno 1982: 21 points out that discourses delivered “by authors both hu-
man and non-human were still regarded as the teaching of the Buddha because [these]
were reported to the Buddha, who verified their accuracy”; cf. also MacQueen 1981
and Skilling 2010.

AN 8.8 at AN IV 163,6; Arunasiri 2006: 634 comments that here “Sakka is presented
as supervising what the monks were preaching.”

% AN 8.8 at AN IV 164,7: yam (S°: yan) kifici subhasitam, sabbam tam tassa bhagavato
vacanam arahato sammasambuddhassa, tato upaday’ upadaya mayaii (S°: mayam) c’
aiiiie (S°: dhaitiiam) ca bhanama ti. This differs from the formulation in a rock edict
by ASoka, according to which all that the Buddha said was well said, Bloch 1950: 154:
e keci bhamte bhagavata buddhena bhasite savve se subhasite va.

5

°
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source of anything Uttara had been teaching, even if Uttara had not
been repeating something that in this exact manner had already been
spoken by the Buddha.

The discourse then takes an interesting turn, as Sakra informs Uttara
that the Buddha had actually given this teaching earlier. However, mem-
ory of this teaching delivered by the Buddha had in the meantime been
lost among the four assemblies of disciples (monks, nuns, male lay fol-
lowers, and female lay followers).

Two features of this discourse are worth noting. One is the statement
made by Uttara, which taken out of its original context could be inter-
preted as implying that whatsoever is well said deserves for that reason
to be reckoned the word of the Buddha. The other feature is the idea
that memory of a teaching given by the Buddha had been lost among hu-
mans, but was still preserved in the Heaven of the Thirty-three.

Although there seems to be no known parallel to this Aniguttara-nikaya
discourse, a counterpart to the first part of the statement attributed to
Uttara occurs in the Siksasamuccaya. The Siksasamuccaya proclaims
that “whatever is well said is all the Buddha’s word”, a statement that
has played an important role in the authentication of Mahayana texts as
the word of the Buddha.® The Siksasamuccaya continues by indicating
that one who rejects as inauthentic what should be reckoned as the word
of the Buddha will go to hell.

Rebirth in hell is also to be expected for a schismatic.® According to
the Atthasalini, one who refuses to recognize the Abhidharma as the
word of the Buddha thereby engages in one of the eighteen causes for a
schism.® Combining the indications given in the Siksasamuccaya and
the Arthasalini, it becomes clear that rejecting the Abhidharma was con-
sidered to have consequences as dire as rejecting the Mahayana.

61 Bendall 1902/1970: 15,19: yat kificin ... subhasitam sarvam tad buddhabhasitam; cf.
the discussion in, e.g., Lamotte 1944/1981: 80f note 2, Snellgrove 1958: 620, Mac-
Queen 1981: 314, McDermott 1984: 29, Collins 1990: 94, Williams 1991/2009: 42,
Lopez 1995: 27, Ruegg 1995: 180, and Silk 2008: 276.

%2 AN 5.129 at AN III 146,28; cf. also the discussion in Silk 2007: 255.

63 As 29,21; quoted above page 126 note 98.
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The need shared by upholders of the Abhidharma and of the Maha-
yana to establish the authenticity of their respective texts extends be-
yond the dismal prospects they predict for those who do not accept their
texts as the Buddha’s word. Both also share a sense of superiority vis-a-
vis the early teachings and those who confine their study of the Dharma
to them. From a fully fledged Mahayana viewpoint, the early discourses
are considered as teachings that are “inferior”, hina.** The teachings of
the Abhidharma in turn are considered by their followers to be “supe-
rior”, abhi-, in comparison to the early discourses.”

In this way, the early teachings increasingly tend to fade in impor-
tance and are eventually superseded by the new texts,”® a development
that in turn led to the formation of independent textual collections, the
Abhidharma-pitaka and the Bodhisattva-pitaka, considered to be supe-
rior to the early discourses.”’

The parallelism between the Abhidharma and the Mahayana extends
beyond the formation of such collections, as both traditions have given
rise to texts in the form of dharanis.®® While this feature is of course
well known in the case of the Mahayana traditions, the beginnings of a

% That “the agamas are hinayana scriptures” is explicitly stated in T 1723 (#)}E#EFEL
7% at T XXXIV 655a13: BIfe[& /N4 E; on the significance and usage of the
term hinayana cf. Analayo 2014c.

%5 As 2,14 explains that in the case of the term abhidhamma, “the word abhi- is used by
way of exceeding and being distinguished”, atirekavisesatthadipako hi ettha ’abhi’-
saddo. One out of several explanatory glosses quoted in the *Mahavibhasa, T 1545 at
T XXVII 4b13, similarly indicates that “because this Dharma is superior, it is called
Abhidharma”, ARG F#, 4400 B E .

 Cox 2004: 4f explains that with the fully developed Abhidharma “the very siitras
from which abhidharma arose were now subordinated as mere statements in need of
analysis that only the abhidharma could provide. No longer serving as the starting
point for abhidharma exegesis, the siitras were invoked only as a supplemental au-
thority to buttress independent reasoned investigation or to corroborate doctrinal
points actually far removed from their scriptural antecedents.”

7 On the Bodhisattva-pitaka cf. the study by Pagel 1995.

% The use of the Theravada Abhidhamma as a basis for the creation of dharanis is dis-
cussed by McDaniel 2009; on Abhidharma recitation in Thailand and Burma cf. also,
e.g., Swearer 1995: 336.
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concern with dharanis can be seen already in comparatively early texts
not related to the Mahayana.®

The notion of superiority shared by the Abhidharma and the Maha-
yana has in the case of the former found expression in the belief that the
teachings of the Buddha cannot be understood without relying on the
Abhidharma. According to the Abhidharmakosabhdsya, this had in fact
been explicitly stated by the Buddha himself.”

The high regard for the Abhidharma and its teachers in the Thera-
vada tradition can be seen in the Mihintale Rock inscriptions from Sri
Lanka. The inscriptions record that those who have mastered the Abhi-
dharma should be given a higher share of the offerings received than
those who have mastered the Vinaya or the discourses.”!

The same high regard also finds expression in the fact that the com-
mentary on the Digha-nikaya, the Sumangalavilasini gives pride of place
to the Abhidharma-pitaka in its description of the gradual decline of the
Buddha’s dispensation (sasana) over a period of 5000 years. As things
gradually become worse, the Abhidharma-pitaka is the first of the three
pitakas to disappear, followed by the discourses and the Vinaya.”

In its description of the first sangiti, the same Sumargalavilasini then
reports that the recitation of the Abhidharma-pitaka was followed by an

% Cf., e.g., Burnouf 1844/1876: 482, Winternitz 1912: 249, Waddell 1914: 37 (cf. the
reply by Winternitz 1920/1968: 380), Hoffmann 1939: 10f, Waldschmidt 1957b: 30—
32 (cf. also Waldschmidt 1958: 405), Bernhard 1967, Lamotte 1976: 1860, Braarvig
1985: 21f, Kariyawasam 1989: 519, Skilling 1992: 168f, Bongard-Levin et al. 1996:
31f, Schmithausen 1997: 53, Strauch 2007: 40—47, and Davidson 2009: 112-116.

" Abhidharmakosabhasya 1.4 indicates that “without the instructions in the Abhidharma
a pupil is not able to understand the Dharma”, Pradhan 1967: 3,2: nahi vina "bhidhar-
mopadesena Sisyah Sakto dharman pravicetum iti.

" Wickremasinghe 1904/1994: 85; cf. also Goonesekere 1961: 54, Malalgoda 1976: 21
note 30, and Buswell and Lopez 2014a: 3. Rhys Davids 1908: 19 notes that the prefer-
ence shown in this inscription is also reflected in the Milindapaiiha, where “the acqui-
sition by the youthful genius Nagasena of the contents of the Abhidhamma is ac-
claimed with wonder and delight in earth and heaven, while his rapid attainment of
the remaining pitakas excites no such commotion”; cf. Mil 13,10.

2Sv III 898,37: “the Abhidharma-pitaka disappears first”, pathamam abhidhamma-
pitakam nassati; for a study of various predictions of decline cf. Nattier 1991.
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earthquake.” In Buddhist thought the occurrence of earthquakes tends
to mark a particular event as important.”™

A parallelism between early Abhidharma and early Mahayana texts
can also be found in the role played by chief disciples like Sariputra,
who serve to provide additional authentication to the respective teach-
ings. Besides being depicted as a faithful disciple of the Mahayana,
Sariputra also plays a central role in early canonical Abhidharma texts.”

The Sangitiparyaya and the Dharmaskandha are reckoned by some
strands of the Sarvastivada tradition to be the work of Sariputra.”® The
*Sdriputrdbhidharma, as its name indicates, was also believed to stem
from Sariputra. The Arthasalini reports that the textual order of the
Theravada Abhidharma was devised by the same eminent disciple.”’

7 Sv 1 15,20; the earthquake marks the completion of the recitation of the tipitaka, of
which the Abhidhammapitaka was the last to be recited.

™ The tendency to associate important events with earthquakes seems to have had its
starting point in a set of three causes for an earthquake; cf. Przyluski 1918: 424,
Waldschmidt 1944: 107, Frauwallner 1956: 158, Bareau 1979: 79, and Analayo
2013a: 19. Two of these three causes are a commotion of the elements and an act of
psychic power; the third is the only one where an earthquake marks an important
event: the death of the Buddha. For a study of earthquakes in Buddhist literature in
general cf. Ciurtin 2009 and 2012.

> In his detailed study of Sériputra, Migot 1952 dedicates a whole chapter (8) to Sari-
putra in Mahayana texts, and another whole chapter (11) to Sariputra in relation to the
Abhidharma.

7 The Sangitiparyaya is prefaced by a remark that attributes the work to Sﬁriputra, T
1536 at T XXVI T 367a5, and the work itself concludes with the Buddha praising
Sériputra for having expounded it, T 1536 at T XXVI 453b13; cf. also T 1821 at T
XLI 8b26 and T 2154 at T LV 557a10. The Abhidharmakosavyakhya, Wogihara 1932:
11,29, however, instead attributes the work to Mahakausthila: samgitiparyayasya
mahakausthilah [karta]. The Dharmaskandha presents itself as the work of Maha-
maudgalyayana, T 1537 at T XXVI 453b25; cf. also the postscript to the work, T
1537 at T XXVI 513c16, as well as T 1821 at T XLI 8b27 and T 2154 at T LV 557a8.
In this case, the Abhidharmakosavyakhya, Wogihara 1932: 11,27, attributes the work
rather to Sariputra: dharmaskandhasya arya-Sariputrah [karta].

7 As 17,12: “the sequence of the Abhidharma texts was indeed devised by the Elder
Sariputta”, abhidhammo vacanamaggo nama sariputtattherappabhavo. The commen-
tarial tradition also relates the Patisambhidamagga to this eminent disciple; cf. Patis-a
11,17 and Warder 1982: xlvi.
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The different Abhidharma traditions thus agree in according a central
role to Sariputra as the chief disciple active in the formation of the ca-
nonical Abhidharma.

In the case of the Kathavatthu, a work of the Theravada Abhidharma
canon, tradition reports that this treatise was delivered by a disciple
named Moggaliputtatissa at the time of King ASoka. The Atthasalint
nevertheless argues that all of the seven texts of the Theravada Abhi-
dharma collection should be considered the word of the Buddha. This
also holds for the Kathavatthu, because its matrka had already been laid
out by the Buddha in the wise foresight that a future disciple of his by
the name of Moggaliputtatissa would expound the Kathavatthu based on
this outline.”

The position that the Abhidharma is the word of the Buddha is also
taken in the Sarvastivada tradition. Works like the AbhidharmakosSa-
bhasya and the *Mahavibhdasa report that the Buddha had given Abhi-
dharma teachings on various occasions.” Thus here, too, the contribu-
tion by chief disciples appears to be seen as mainly a matter of formal
arrangement and working out details. The difference between the The-
ravada and Sarvastivada traditions in this respect is thus less pronounced
than one might have thought at first, given the explicit authorship attri-

8 As 4,3; cf. also Kv-a 1,15. The Kathavatthu is mentioned in the account of the third
sangiti in the Samantapasadika, Sp 1 61,13, but not in the account of the same event in
T 1462 (F REERZD) at T XXIV 684b10; cf. also Lamotte 1958/1988: 273, Guruge
2005: 106, Sujato 2006: 133, and Pinte 2011/2012: 45.

7 According to the Abhidharmakosabhdsya 1.4, the Abhidharma “was spoken occasion-
ally by the Blessed One”, Pradhan 1967: 3,2: sa tu prakirna ukto bhagavata; cf. also
the Abhidharmakosavyakhya: “the Abhidharma ... was spoken by the Blessed One
here and there”, Wogihara 1932: 12,5: abhidharmo ... tatratatra bhagavatoktah. The
*Mahavibhasa, T 1545 at T XXVII 1b5, explains that “when the Blessed One was in
the world, in various places, directions and towns, for all those who had the inclina-
tion he discoursed on the path in various ways, analyzing and expounding the Abhi-
dharma in detail”, tHHEAEHH, FARETT &, BebA 1S, DIEERIE, 55 5 HET P B,
Thus, according to T 1562 ([ B2 EENH FHE ) at T XXIX 329¢18, “the Abhidharma
is certainly the word of the Buddha”, '] B2 E 2 fhaik. As T 1563 ([nf Bt 22 By Al
=&m) at T XXIX 779b29 confirms, “the great teacher himself first spoke the Abhi-
dharma in detail”, KBTS E s b B2 EE.



Awakening and the Authentication of the Abhidharma 155

butions of works like the Sangitiparyaya and the Dharmaskandha to
chief disciples.*

A problem in attributing the texts of the Abhidharma and of the Ma-
hayana to the Buddha or to chief disciples that lived at his time is of
course the account of the first sangiti at Rajagrha. As discussed in the
first chapter of this study, several of the canonical Vinayas do not men-
tion a recitation of an Abhidharma collection at this time. Nor do the
different Vinayas report the recitation of Mahayana texts.

The Tarkajvala, a sixth-century doxographical work that offers a de-
tailed examination of Buddhist schools and their tenets, confronts the
allegation that the Mahayana should not be reckoned the word of the
Buddha because it is not included in the discourses.? In reply to such
allegations, the Tarkajvala argues that the Mahayana is the word of the
Buddha which had been collected by bodhisattvas like Samantabhadra,
Maiijusri, Maitreya, etc. The teachings collected by them were not in-
cluded in the canonical collections because they were beyond the ken of
the sravakas responsible for collecting the word of the Buddha.®” In this
way, the idea that the Mahayana teachings are beyond the ken of ordi-
nary disciples expresses a sense of superiority found among both fol-
lowers of the Mahayana and adherents of the Abhidharma.

Another similarity can be seen in the divine origins attributed to the
disclosure of some of the texts. Taranatha’s History of Buddhism, just to
mention one example, reports that Mahayana texts originated from the
realm of the nagas, as well as from devas, gandharvas, and raksasas.*

8 Dhammajoti 2013: 12 sums up that “like the Theravadins, the Sarvastivadins too main-
tain that the abhidharma was taught by the Buddha himself. But unlike the Thera-
vadins ... the Sarvastivadins ascribe their seven canonical texts to individual authors.”

81 The argument to be rejected is that “the Mahayana was not spoken by the Buddha, it
is not included in the discourses, etc.”, Eckel 2008: 307,28 (4.7): na buddhoktir maha-
yanam, sutrantadav asamgrahat.

82 The reply is as follows: “our basic collections were not compiled by the sravakas
because the teachings of the Mahayana were beyond their ken”, Eckel 2008: 336,83
(4.35cd): bdag cag gi rtsa ba’i sdud par byed pa nyan thos ni ma yin te, theg pa chen
po’i gsung rab ni de dag gi yul ma yin pa’i phyir ro.

83 Schiefner 1868: 50,14.
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To be sure, the idea that canonical teachings may originate from ce-
lestial beings is not foreign to early Buddhism. Discourses in the Sam-
yutta-nikaya and Samyukta-agama, for example, report various conver-
sations taking place between devas and the Buddha or his disciples.

At times, a deva may even give a teaching to a Buddhist monk, as in
the case of the Lomasakangiyabhaddekaratta-sutta. According to the
Pali version of this discourse the deva informed the monk of a poem,
spoken by the Buddha in the Heaven of the Thirty-three, of which the
monk was not aware.* This brings to mind the discourse in the Arigutta-
ra-nikaya on the visit paid by Sakra to the monk Uttara and the relation
it establishes between a teaching given by the Buddha and the Heaven
of the Thirty-three. Returning to the Lomasakangiyabhaddekaratta-sut-
ta, according to the two parallel versions the poem had been delivered
by the Buddha when he was in the Bamboo Grove at Rajagrha, instead
of being spoken when he was in the Heaven of the Thirty-three.*

The Heaven of the Thirty-three features again in the Theravada tra-
dition as the location for the delivery of the Abhidharma by the Buddha
during a sojourn in that celestial realm to give teachings to his mother.
In what follows I study some aspects of this tale.

4.4 The Buddha in the Heaven of the Thirty-three

The tale of the Buddha’s sojourn in the Heaven of the Thirty-three is

found in a range of sources. The canonical versions are as follows:

— Milasarvastivada tradition: a discourse in the Samyukta-agama, pre-
served in Chinese translation, and a version of the tale found in the
Miilasarvastivada Vinaya, preserved in Chinese and Tibetan;™

— uncertain school affiliation: a discourse in the FEkottarika-agama
preserved in Chinese translation.”’

8 MN 134 at MN III 200,12.
5 MA 166 at T 1698c20 and T 77 at T 1 886b12.

8 SA 506 at T II 134a7 to 134c23 and T 1451 at T XXIV 346a14 to 347a18 with its
Tibetan counterpart in D 6 da 88a2 to 92al or Q 1035 ne 85a2 to 89a6.

87EA 36.5 at T II 705b23 to 707c4.
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In the Theravada tradition, this tale is recorded only in commentarial
literature.*®

The Samyukta-dgama discourse reports that the Buddha had been
spending the rains retreat in the Heaven of the Thirty-three, teaching the
Dharma to his mother and the assembled devas.” The four assemblies
on earth longed for his return and asked Mahamaudgalyayana to invite
the Buddha to come back, pointing out that whereas devas can easily
visit the Buddha on earth, when he is in heaven human beings are un-
able to ascend to that realm to pay their respects to him.”

The contrast made in this way between the abilities of devas and
those of humans sets a basic theme that forms the background of the
whole tale, where the Buddha’s superiority as a teacher of humans and
devas is graphically depicted in his sojourn in heaven.

Unlike those who petition him, Mahamaudgalyayana of course has
the ability to fly up to heaven, so he obliges by ascending to the Heaven
of the Thirty-three himself to convey the message to the Buddha. In

8 Dhp-a III 216,17 to 226,3, Pj 11 570,10 to 570,20, Ja 483 at Ja IV 265,17 to 266,5; cf.
also Vism 391,1 to 392,20. Another version of the story can be found in tale 86 of the
Avadanasataka, Speyer 1909/ 1970: 89,1 to 94,16. For Sanskrit fragments cf. SHT III
835, Waldschmidt et al. 1971: 56f; SHT V 1145 and SHT V 1146 V1 to R1, Sander
and Waldschmidt 1985: 144f; and fragment Or 15009/49, Ye 2009: 125. Another ver-
sion occurs in the Chinese counterpart to the Atthakavagga, T 198 at T IV 184¢25 to
185¢9; cf. Bapat 1950: 36—42. The tale is also found in several biographies of the
Buddha; cf., e.g., T 156 (K {# R E4L) at T III 136b17 to 137b10, T 200 (FHREH
2%2%) at T IV 247al to 247a8, and T 694 (f#zi AT G LK) at T XVI 791b10 to
792c25; for further references cf. Analayo 2012e: 27 note 72 and for a detailed survey
of relevant texts from the Tibetan canon cf. Skilling 2008. In what follows, my dis-
cussion is based on extracts from Analayo 2012e.

8 SA 506 at T II 134a9: “he was teaching the Dharma to his mother and the devas of the
Thirty-three”, Kt} je = =K%,

% SA 506 at T II 134a26: “the four assemblies of Jambudvipa 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, [how-
ever], do themselves have the supernormal power to come down and be among hu-
man beings. We just wish for the Blessed One to come back to Jambudvipa, out of
compassion”, [ FFEVUSER RS, i) 7 = = RIGH . =+ =REHMH
TN N . it BB R a2, PAREET
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reply, the Buddha announces that in one week’s time he will return,
indicating the precise location where this will take place. The discourse
concludes by simply reporting that the Buddha indeed returned as pre-
dicted, without going into any further details as to how this took place.

Whereas the Samyukta-agama discourse does not describe in any
detail the Buddha’s descent to earth, this forms a central motif in most
textual versions and artistic depictions of this tale.”' Iconographic
presentations of this episode regularly portray the Buddha’s descent
from the Heaven of the Thirty-three with the help of a flight of stairs,
often showing three flights to convey that the descending Buddha was
flanked by Brahma and Sakra,” acting as his attendants.

In an aniconic portrayal of the Buddha’s descent, a flight of stairs
would be an obvious requirement for the whole image to work.” With-
out some visible evidence of a path or a flight of stairs it would be diffi-
cult to express the idea of a descent if the one who descends cannot be
portrayed. Thus at the outset the depiction of stairs would have had a
symbolic function.”

Soon enough, however, the stairs appear to have been taken literally.
In fact some iconographic presentations show footsteps on the stairs,”
giving the impression that the artist(s) intended to portray real stairs
that the Buddha actually used to walk down. The Chinese pilgrims

%! Foucher 1905: 537 comments that “le fait le plus important dans 1’imagination popu-
laire n’était ni son ascension, que 1’on ne voit nulle part, ni méme son séjour, qui
manque de pittoresque, mais bien sa ‘descente’ sur la terre (avarohana).”

92 Allinger 2010: 3 explains that “early Indian depictions — all those preserved are re-
liefs — almost always show three flights of steps ... in aniconic depictions the stair-
ways are void of figures, while in iconic depictions they are occasionally replaced
with a single flight.”

%3 Strong 2010: 976 points out 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 Buddha image.”

% Regarding the symbolism of stairs in general cf., e.g., Guénon 1962: 244-247.

% Cf., e.g., Coomaraswamy 1956 plate xi figure 31 middle section or Cunningham 1879
plate xvii middle section. For early representations of the same scene cf., e.g., Fabri
1930: 289, Lamotte 1958/1988: 339, Schlingloff 2000: 478f, and Skilling 2008: 42.
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visiting India in fact describe the remains of the stairs that were believed
to have been used by the Buddha on this occasion.”

Figure 4.2 The Buddha’s Descent from Heaven

The scene depicts the Buddha’s descent from the Heaven of the Thirty-three with the
help of a flight of stairs, surrounded above, on the sides and below
by a multitude of devas and humans in respectful attitude.

SaficT stiipa, courtesy Eric R. and John C. Huntington,
The Huntington Archive at The Ohio State University.

% Fixiin (J£HH) reports that the three stairs had mostly disappeared into the ground, T
2085 at T LI 859c19, but the last seven steps were still visible, around which a monas-
tery was constructed. Xudnzang (Z%£) then refers to the monastery which had the tri-
ple stairs in its precincts, T 2087 at T LI 893a24.
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The use of stairs also features in most textual versions of this tale. At
times these textual accounts seem to struggle with the contrast between
the ease with which the Buddha and Mahamaudgalyayana ascend to the
Heaven of the Thirty-three and the circumstance that the Buddha does
not use the same method on descending.”’

The Ekottarika-dagama version explicitly tackles this issue, reporting
Sakra’s instruction that stairs should be constructed so that the Buddha
does not need to employ supernormal powers to descend to Jambudvipa.”

The Mulasarvastivada Vinaya turns to this problem in an even more
explicit manner. It reports Sakra asking the Buddha if he wishes to de-
scend to Jambudvipa using supernatural power or on foot.” The Bud-
dha opts for going on foot, whereupon Sakra has three flights of stairs
made.

The Milasarvastivada Vinaya continues with the Buddha reflecting
that some non-Buddhists might misinterpret this, thinking that due to
falling prey to 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 halfway to
Jambudvipa using supernatural power and cover the other half of the
journey 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 originally
when representing the Buddha’s descent in art, where at least in aniconic
depiction such a motif arises naturally. That is not the case for texts.
The above passages make it clear that in textual accounts the motif of
the stairs was felt as something of a misfit and requiring an explanation.

°7 Strong 2010: 970 formulates the puzzling aspect of the textual accounts in this man-
ner: “why does the Buddha ... need (or appear to need) a set of stairs to come back
down again to earth? Why does he not just fly or float down?”

% EA 36.5 at T II 707a28; Bareau 1997: 23 note 19 comments that “apparemment, les
dieux veulent épargner au Buddha la peine de se servir de ses propres moyens sur-
humains. Ils veulent ainsi I’honorer et montrer qu’ils sont ses serviteurs, donc ses in-
férieurs.”

% T 1451 at T XXIV 346¢28 and D 6 da 91b1 or Q 1035 ne 88b4.

100 T 1451 at T XXIV 347a10 and D 6 da 91b6 or Q 1035 ne 89a2.
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This makes it highly improbable that the idea of stairs originated
from a textual source. Instead, it must have originally arisen as a sym-
bol in an aniconic context and then subsequently have been taken liter-
ally. 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.'""

Within this gradual evolution the Samyukta-agama discourse appears
to testify to an earlier stage in the narrative development of this episode,
for it shows little interest in the details of the Buddha’s descent. In con-
trast, the record of the Buddha’s sojourn in the Pali commentarial tradi-
tion belongs to the later versions that, apparently inspired by ancient In-
dian art, describe in detail the stairs used by the Buddha.'”

In agreement with its canonical parallels, the Samyukta-agama dis-
course reports that the Buddha had been teaching the Dharma to his
mother and the devas in the Heaven of the Thirty-three. According to
the Atthasalint, however, the Buddha had visited his mother in the
Heaven of the Thirty-three in order to teach her the Abhidharma.'”

The Atthasalini then explains the further transmission of the Abhi-
dharma taught on this occasion as follows: the Buddha regularly came
down from the Heaven of the Thirty-three to Lake Anavatapta to take his
meal after having completed his almsround, and during these visits to
earth he transmitted to Sariputta the teachings he had just given in heaven.
Sariputta in turn passed these on to five hundred monk disciples of his,
and in this way the transmission of the Abhidharma was ensured.'®

191 For a discussion of a comparable instance in relation to the narrative and artistic de-
piction of the conception of the Buddha-to-be cf. Foucher 1949: 38.

192 Dhp-a IIT 225,3 reports the construction of three flights of stairs, a bejewelled one in
the middle for the Buddha to descend, flanked by a golden and a silver one for the
celestials that attended on the Buddha during his return to earth.

13 As 1,4 indicates that the Buddha delivered the Abhidharma while he was dwelling in
the Heaven of the Thirty-three, vasanto tidasalaye. Tin 1976: 1 note 2 explains that #i-
dasa, “thirty”, is a frequent substitution in verse for ravatimsa; cf. also Haldar 1977: 24.

104 As 16,17+35. Davidson 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 ... as a basis for identifying the first teaching of
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Figure 4.3 The Transmission of the Abhidhamma to Sariputta

According to the inscription that accompanies the painting, the scene depicts the
Buddha teaching the Abhidhamma to Sariputta, passing on to his chief disciple
what he had just taught to the devas in the Heaven of the Thirty-three.

Pagan, courtesy Lilian Handlin.

That the Buddha taught the Abhidharma to his mother during his stay in
the Heaven of the Thirty-three seems to be an idea found only in the
Theravada tradition.'” This brings to mind the case of the Lomasakan-
giyabhaddekaratta-sutta, where again only the Theravada discourse lo-
cates the Buddha’s delivery of a poem and its explanation in the Heaven

their Abhidhamma-pitaka. There was still the problem of the manner of its transmis-
sion to one of the §ravakas, since Mahamaya had remained in heaven.” This was
solved through the tale that during his sojourn in Trayastrim§a the Buddha came
regularly down to earth, “where he taught the entire Abhidhamma to Sariputta.”

195 Skilling 2008: 51 comments that “no other Buddhist school chose to locate the teach-
ing of the Abhidharma in the Trayastrims$a abode ... there was no suggestion that the
Abhidharma was taught anywhere but in Jambudvipa.”
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of the Thirty-three. According to the Theravada commentaries, the Bud-
dha spoke this poem during the same sojourn in the Heaven of the Thirty-
three when he also delivered the Abhidharma.'®

A problem with the Theravada notion that the Buddha taught the
Abhidharma to his mother during his stay in the Heaven of the Thirty-
three is that the Pali discourses report that his mother had been reborn
in Tusita Heaven, not in the Heaven of the Thirty-three.'”” According to
early Buddhist cosmology, the devas of the Tusita realm are long-lived
and even a short fraction of time spent in Tusita Heaven equals a long
time period on earth.'®

Thus it would not be possible to assume that behind this inconsis-
tency 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 Heaven of the Thirty-three. Once she was 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 di-

106 The commentarial tradition seems to consider both teachings to have taken place dur-
ing the same sojourn in the Heaven of the Thirty-three in the seventh year after the
Buddha’s awakening: the commentary on the Lomasakarngiyabhaddekaratta-sutta, Ps
V 7.8, explains that the Buddha gave this teaching in the Heaven of the Thirty-three
in the seventh year after his awakening. Regarding the teaching of the Abhidharma
to his mother, Sv I 57,5 indicates that the Buddha performed the twin miracle at Sa-
vatthi in the seventh year after his awakening, and according to Dhp-a III 216,13 it
was after the performance of the twin miracle at Savattht that the Buddha decided to
spend the ensuing rains retreat in the Heaven of the Thirty-three. According to
Mochizuki 1940: 35, a range of different sources agree that the Buddha spent his
seventh rains retreat in this celestial realm.

197 MN 123 at MN III 122,2 and Ud 5.2 at Ud 48,6; this problem has already been noted
by Bareau 1974: 209.

198 AN 3.70 at AN 1214,3 and its parallels MA 202 at T 1772c9, T 87 at T1911c27, and
SA 861 at T II 219b5 indicate that the lifespan of beings in the Tusita realm lasts for
4000 years, and a single day in this Tusita type of year corresponds to 400 years on
earth, a relationship described similarly in the Ayuhparyanta-siitra, Matsumura 1989:
80,25 (Skt.) and 94,29 (Tib.), with the Chinese version in T 759 at T XVII 602c14.
Thus, 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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rectly to that realm to give her teachings, instead of going to the Heaven
of the Thirty-three.

The Mahdapadana-sutta of the Theravada tradition indicates that it is
a rule that the mother of a Buddha arises in Tusita after she dies. Accord-
ing to its Sanskrit counterpart, however, the mother of a Buddha will
rather be reborn in the Heaven of the Thirty-three.'” The Lalitavistara
similarly indicates 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.

The Atthasalint’s attempt to authenticate the Abhidharma by present-
ing it as a teaching delivered by the Buddha to his mother may have
been inspired by 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 Atthasalint to locate the Buddha’s
mother in a realm where, according to the discourses of the Theravada
tradition, she had not been reborn. In other words, the tale of the Bud-
dha’s teaching of the Abhidharma to his mother in the Heaven of the
Thirty-three appears to be a maladroit adaptation of an Indian tale to the
needs of the Theravadins to authenticate their Abhidharma collection.'"

1 DN 14 at DN 1II 14,4 and Waldschmidt 1956: 113,9 (§6¢.1).
10T efmann 1902: 98.4.

" According to Mhv 37.225, Buddhaghosa wrote the Atthasalini while he was still in
India, before going to Sri Lanka; cf. also Rhys Davids 1900/1922: xxvii, Malala-
sekera 1928/1994: 98, Bechert 1955: 355, Law 1973: 407, and Norman 1978: 42.
Pind 1992: 136f, however, argues against attributing the Atthasalini to Buddhaghosa;
cf. also von Hiniiber 1996/1997: 151. For a critical review of arguments raised by
Bapat and Vadekar 1942: xxxiii—xxxix against identifying Buddhaghosa as the au-
thor of the Arthasalini cf. Hayashi 1999.

112 Rhys Davids 1908: 19 comments that the “legend ... that the Abhidhamma was first
uttered by the Buddha in the Tavatimsa heaven ... is not consonant with the Buddhist
standpoint, that such an audience should be held capable of benefitting by disquisi-
tions on philosophical problems which had been withheld from the stronger intellects
of the ... disciples, whom he instructs in the Suttanta. In fact, the legend sprang pro-
bably from the orthodox anxiety to invest with a sanction, not inferior to that of the
two earlier pitakas, a series of compilations which are manifestly of later date, and
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Whatever its historical origins, the proposal that the Abhidharma
was originally taught in the Heaven of the Thirty-three has become the
accepted lore of the Theravada tradition. This form of presentation quite
vividly invests the Abhidharma with a celestial seal of approval and en-
hances the Abhidharma as something superior to other canonical teach-
ings, which for the most part are delivered on earth.

Another significant aspect of the story of this sojourn by the Buddha
in a heavenly realm is that it shows him fulfilling his filial duty by teach-
ing his mother the Abhidharma.'” In this way, he fulfilled his filial duty
not merely by giving her an ordinary discourse, but by initiating her
into the superior doctrine of the Abhidharma. This then established her
in the fruit of stream-entry."**

The notion that the Buddha’s teaching of the Abhidharma led his
mother to attain stream-entry brings me back to the topic explored at
the outset of this chapter, the supramundane path. From the Mahdcatta-
risaka-sutta to the commentarial tale of the Buddha’s stay in the Heaven
of the Thirty-three, the relationship between the Abhidharma and awak-

the work of elaborating scholiasts.” Cf. also, e.g., Foucher 1949: 275, Reynolds and
Reynolds 1982: 18, Buswell and Jaini 1996: 80, and Salomon 2011: 167.

3 Needless to say, filial piety was an issue of considerable importance already in the
Indian setting; cf. Schopen 1984/1997 for epigraphic evidence and Strong 1983 as
well as Guang Xing 2005 for a study of relevant textual sources. Hence this motif
need not be seen as reflecting the influence of Chinese thought on the tale, 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 Buddhists worked hard to
assert a typically Buddhist form of filial piety: the Buddha even went to heaven, we
are told, to preach the Dharma to his mother.”

114 Dhp-a III 222,6 indicates that the delivery of the Abhidharma teachings was espe-
cially meant for his mother, thereby establishing her in the attainment of stream-
entry, Dhp-a III 223,17. According to Dhp-a III 216,15, this is a pattern followed by
all Buddhas, i.e., they all ascend to heaven to teach the Abhidharma to their mothers.
Ohnuma 2012: 125 highlights that only her stream-entry, but not her final attainment
of Nirvana is recorded, in contrast to the case of Mahaprajapati. In view of the time
relation that according to tradition obtains between human life and this particular
heaven (see above note 108) this need not have any deeper significance, but could
simply reflect the difference between progress from stream-entry to full awakening
when being a deva in Tusita in contrast to being a human being who has gone forth.
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ening appears to provide a continuous theme. The concerns behind these
presentations clearly stand in close relation to the essence of the whole
teaching, the experience of awakening.

Instead of merely serving as a raft to be left behind once one has
crossed over,'” however, the teachings on the path to awakening have
given rise to analysis undertaken for its own sake, a trajectory that has
led to the conceit of superiority and the need for authentication.

15 The simile of the raft can be found in MN 22 at MN 1 134,30 and its parallels MA
200 at T 1 764b19, EA 43.5 at T II 760a13, a discourse quotation in the Abhidharma-
kosopayika-tika, D 4094 nyu 74b6 or Q 5595 thu 119b7, and a quotation in T 1509
(CREEER) at T XXV 63c¢7; cf. Lamotte 1944/1981: 64.



Conclusion

Approaching the evolution of the Abhidharma from the viewpoint of
the early discourses puts into perspective the relationship between early
canonical Abhidharma works and specific discourses. When considered
from the viewpoint of the canonical Abhidharma collections, the fact
that the Sangitiparyaya is a commentary on the Sangiti-siitra makes it
only natural that this discourse has been considered as being in some
way proto-Abhidharma. Once the Sarngiti-sitra is examined within the
context of other early discourses, however, this impression requires
some qualification. The fact that a commentary on the Sangiti-siitra has
become a canonical Abhidharma work does not turn the Sangiti-sitra
itself automatically into proto-Abhidharma. If this were the case, other
discourses quoted in the Dharmaskandha, *Sdriputrdbhidharma, or Vi-
bhanga would also have to be considered proto-Abhidharma, even the
first sermon by the Buddha, just because it is quoted in the Dharmaskan-
dha.

The relationship of the Sangiti-sitra to the Sangitiparyaya can rather
be seen to put a spotlight on the essentially commentarial nature of
early Abhidharma texts. What became the higher doctrine, considered
by tradition to be more profound and superior compared to the exposi-
tions given in the discourses, appears to have had its humble beginnings
as commentaries on these discourses. Such commentaries in the course
of time would have become increasingly independent from the texts on
which they commented. In this way what originally was merely “about”,
abhi-, the Dharma, eventually turned into the ‘“superior” or “higher”
Dharma, the Abhidharma.

The canonical works that enshrine the Abhidharma clearly reflect the
important influence of matrkas in the form of summary listings and the
recurrent use of question-and-answer catechisms. Without in any way
intending to deny the formative influence of these central structural ele-
ments, when considered within the broader framework of Buddhist lit-
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erature in general, or even non-Buddhist literature, it becomes clear that
summary listings and the question-and-answer format cannot be consid-
ered as being themselves an expression of Abhidharma influence. In-
stead, these are simply tools of oral (and written) transmission that can
occur in various types of texts that may bear no relationship whatsoever
to the Abhidharma. The matrka par excellence, the pratimoksa, is cer-
tainly not Abhidharma.

The topic-wise and numerical arrangements of collections like the
Samyukta-agama/Samyutta-nikaya and the Ekottarika-agama/Angutta-
ra-nikaya are a natural organizing structure for orally transmitted mate-
rial and not the outcome of Abhidharma influence. The same holds for
the employment of analysis, which does not automatically turn the text
in question into Abhidharma; nor do discourses and chapters in canoni-
cal collections that carry the name vibharga in their title necessarily re-
flect the influence of Abhidharma. Such texts may just as well pertain
to the Vinaya or else be discourses that do not show any evident sign of
the impact of Abhidharma thought.

Instead of conceiving the evolution of the Abhidharma entirely in
terms of such formal aspects, the dawn of the Abhidharma can be seen
to have taken its main inspiration from a shift in perspective. Central
here is the attempt to be as comprehensive as possible, to supplement
the directives given in the early discourses for progress on the path with
a full picture of all aspects of the path in an attempt to provide a com-
plete map of everything in some way related to the path.

This drive towards all-inclusive coverage mirrors the notion of the
Buddha’s omniscient knowledge. The sense of comprehensiveness that
marks the Buddha’s attainment of omniscience finds its expression in
the comprehensive exposition of his wisdom in Abhidharma works.
Equipped with a complete map of the doctrine, the disciples are forti-
fied in their struggle for survival in competition with non-Buddhist
teachers and groups and in their attempts to maintain harmony within
the Buddhist fold. The completeness of the map ensures that, even
though the teacher is no longer available for personal guidance and
advice, all the information required for progress on the path is readily
available.
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In this way, the elevation of the Buddha to the position of an omnis-
cient teacher and the mapping of the doctrine in the Abhidharma appear
to be interdependent processes. Both to some degree respond to the
emotional need of the disciples at a time when the teacher had passed
away. Both also bring the teachings more in line with contemporary
ideas and notions in ancient India. Both in this way provide the raw
material for the construction of a sense of institutional identity, some-
thing that becomes more clearly evident in the period that sets in after
the initial development that I have attempted to trace in this study.

Within the context of analytical expositions, the drive towards a
comprehensive coverage of all that there is makes itself clearly felt in
the tendency to doctrinal and textual proliferation. The variations be-
tween the parallel versions of the Sangiti-siitra clearly reflect the ten-
dency to proliferate by adding items. Yet, just as in the case of the
Bahudhatuka-siitra, such proliferation still employs as its building
blocks material found elsewhere in the early discourses. This in a way
exemplifies the beginnings of a tendency more clearly evident in the
early Abhidharma of attempting to combine different teachings into a
unified coherent whole.

In the case of the detailed analyses of the four noble truths and of the
absorptions in the Mahasatipatthana-sutta and the Anupada-sutta, the
tendency to proliferate for the sake of a comprehensive coverage emerges
with increased clarity and begins to employ formulations and terms not
found elsewhere in the early discourses. Here the Abhidharma begins to
emerge as something of its own, evident in the use of specific terminol-
ogy and expressions. So these two discourses could perhaps be consid-
ered as the first twilight of the dawn of Abhidharma. Aspects of this
twilight are the Mahasatipatthana-sutta’s coverage of the second and
third noble truths by breaking down craving into a multitude of minor
aspects, and the Anupada-sutta’s complementary drive towards compre-
hensive coverage by listing all mental factors that could be found in a
particular absorption.

The attempt to give a complete list of all dharmas relevant to the pre-
cise definition of a particular event naturally tends to focus on a single
instant, instead of trying to cover a whole process. It is already a rather
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demanding task to provide a complete map of the building blocks of
what happens at one moment. It would be considerably more difficult to
do so for a process changing over a prolonged time period. In this way,
a focus on momentary events is a natural outcome of trying to provide a
complete coverage.

The Mahacattarisaka-sutta shows a more mature stage of beginning
Abhidharma thought in its focus on a momentary event. In terms of the
dawn of the Abhidharma, with this discourse the sun has begun to rise
in the sky. The rays of light that shine forth in this way are not just the
outcome of dry scholastic speculation, but rather serve to illuminate the
most crucial concern of early Buddhist practice, awakening as the cul-
mination of the path. The conception of a supramundane path is simi-
larly reflected in the Dirgha-dagama and the Samyukta-agama, showing
that the arising of this idea was not limited to a particular school, nor
related to a specific discourse collection. The rather substantial contri-
bution to Buddhist thought that appears in these discourses involves a
shift from process to event, from concern with an ongoing process to
focus on a momentary instant. Here we find not only new terminology,
but also the appearance of new ideas.

For the dawn of the Abhidharma the notion of the supramundane
path, evident in the Mahacattarisaka-sutta and the discourses from the
Dirgha-agama and the Samyukta-agama, is of considerable importance.
Its importance is comparable to the notion that the bodhisattva Gautama
already at birth is supreme in the world and that in a former life he de-
cided to embark on the quest for Buddhahood, evident in the Acchari-
yabbhutadhamma-sutta and its Madhyama-agama parallel, discussed in
my study of The Genesis of the Bodhisattva Ideal.

The gradual apotheosis of the Buddha, leading to the emergence of
the bodhisattva ideal, is also evident in the notion of his omniscience,
which in turn mirrors the Abhidharma’s drive for comprehensiveness.
In this way, not only the first refuge (the Buddha), but also the second
refuge (his teaching) evolved in a manner that effectively filled the
vacuum created by the demise of the teacher, fortifying the disciples in
their competition with non-Buddhist practitioners.
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The Theravada tale of the Buddha’s sojourn in the Heaven of the
Thirty-three teaching his mother the Abhidharma, born out of a need to
provide authentication to the Abhidharma as an independent set of
scriptures, vividly expresses how the superiority of the Buddha informs
the supremacy of the Abhidharma.

So what, in sum, does the “Abhidharma” stand for? Clearly Abhi-
dharma is not just to be found in the use of dry lists or summaries. In-
stead, born out of what originally was a commentary on the Dharma,
Abhidharma has gone “further”, abhi-, than the Dharma, something that
is evident in the employment of new terminology and ideas. Arisen
from the wish to clarify the teachings of the recently deceased Buddha,
what is characteristic of the Abhidharma is a conception of wisdom that
aims at a complete coverage by surveying all the constituents of a single
moment in their interrelation, instead of merely monitoring a process of
disenchantment, dispassion, and seeing as it really is.
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AN Anguttara-nikdaya

As Atthasalint

B° Burmese edition

Ce Ceylonese edition

D Derge edition

DA Dirgha-agama (T 1)
Dhatuk Dhatukatha

Dhp Dhammapada

Dhp-a Dhammapada-atthakatha
Dhs Dhammasanganit

DN Digha-nikaya

EA Ekottarika-agama (T 125)
E° PTS edition

It Itivuttaka

Ja Jataka

Kv Kathavatthu

Kv-a Kathavatthu-atthakatha
MA Madhyama-agama (T 26)
Mhv Mahavamsa
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MN Majjhima-nikaya

Mp Manorathapiirant

Nett Nettipakarana

Nidd I Mahaniddesa
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SA? Samyukta-agama (T 100)
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