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The Madhyama-agama version concludes its series of questions and answers with a fi-
nal inquiry into what still needs to be done once ignorance has been eradicated, which
meets with the reply that nothing more needs to be done at that point.”” The Samyukta-
agama discourse and the Sanskrit version come to a similar conclusion, reporting that
once Mahakotthita was told that formations arise due to ignorance, he kept on asking if
there could still be another way of having right view.”’ Sariputta replied that since at this
point ignorance has vanished and knowledge has arisen, Mahakotthita was pushing his
line of questioning too far.

MN 10 Satipatthana-sutta

The Satipatthana-sutta, the “discourse on the establishing of mindfulness”, offers in-
structions on satipatthana.”' This discourse has a Pali parallel in the Digha-nikaya and
two Chinese parallels, found in the Madhyama-agama and in the Ekottarika-agama.”*

The two Pali and the two Chinese versions begin by proclaiming that satipatthana con-
stitutes the way for the purification of beings and for overcoming grief and sorrow. The
Pali versions mention “attaining the [true] method” as another benefit of satipatthana
practice, while the Madhyama-agama version speaks of “attaining the right principle”
and the Ekottarika-agama discourse of “attaining great wisdom”.*** According to the ex-

tion is employed in relation to insight into the influxes its implications are full awakening. From this
viewpoint, then, the absence of the qualification “in accordance with reality” in the present passage in
MN 9 would fit the context better than its Chinese and Sanskrit counterparts.

" MA 29 at T1464b11.

20 SA 344 at TI195b5 and S 474 folio 18V4 in Tripathi 1962: 54.

2! The counterpart to the expression satipatthana in MA 98 at T 1 582bl1 is % (according to Hirakawa
1997: 1032, one of the meanings rendered by Ji is upasthana), whereas EA 12.1 at T 11 568a4 speaks of
“settling of the mind”, & |F-. Yet another rendering of satipatthana can be found in Samyukta-agama dis-
courses, cf., e.g., SA 614 at T II 172a18, which employs 72} and thus give a stronger nuance of being
“established in mindfulness”. Regarding the character 72, as a standard translation of smyti in Agama dis-
courses, Yao 2008: 224 observes that its components 4 and [ suggest a literal meaning of “present
mind”, thus capturing important nuances of smyti in its early Buddhist usage.

232 The Pali parallel is DN 22 at DN II 290-315, while the Chinese parallels are MA 98 at T I 582b-584b and
EA 12.1 at T II 568a-569b. MA 98 agrees with MN 10 on the title (72 4%). MA 98 has been translated
by Kuan 2008: 146-154, Minh Chau 1964/1991: 87-95, 199, Nhat Hanh 1990: 151-167, and Saddhaloka
1983: 9-15. EA 12.1 has been translated by Huyen-Vi 1989: 39-45, Nhat Hanh 1990: 168-177, and Pasadi-
ka 1998: 495-502. In addition to these, a comparative study of different versions of the four smrtyupa-
sthanas can be found in Schmithausen 1976; cf. also Sujato 2005; for translations of the Pali commentary
on the Satipatthana-sutta cf. Nanaponika 1951/1973 and Soma 1941/1981. MA 98 agrees with MN 10 on
locating the discourse near the town Kammasadhamma in the Kuru country, while EA 12.1 takes place in
Jeta’s Grove by Savatthi. Hartmann 1992: 40 notes that in the Hoernle collection an as yet unpublished
fragment paralleling MN 10 at MN I 58 can be found. SHT V 1104 (p. 99) has fragments of a commen-
tary on smytyupasthana. For discourse quotations in Abhidh-k-t cf. below notes 258, 281, and 310.

233 DN 22 at DN 1II 290,10 and MN 10 at MN I 56,2: fiayassa adhigamaya, MA 98 at T 1 582b10: {5-1F;%,
and EA 12.1 at T I1 568a3: {5 A 57E:.

MN 155
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planation given in the Pali commentary, “method” in the present context represents the
noble eightfold path.*** From this perspective, the different formulations of this particular
benefit in the Pali and Chinese versions could be similar in their implications.

The descriptions of the benefits of satipatthana practice in the two (Maha-)Satipattha-
na-suttas and the Ekottarika-agama version culminate in the realization of Nirvana,”’
while the Madhyama-agama discourse does not explicitly mention this as a benefit of
satipatthana practice.”® As realization of Nirvana features prominently in the concluding
part of the same discourse, this again is a difference that does not seem to imply a real
disagreement.

The Madhyama-agama version additionally proclaims that all Tathagatas of past, pre-
sent, and future times have, do, and will reach awakening by overcoming the five hin-
drances, practising the four satipatthanas, and developing the seven factors of awaken-
ing.”” A similar statement can be found in several Pali discourses.” The Ekottarika-aga-
ma version also refers to the need to overcome the five hindrances at this point, without,
however, bringing in the Tathagatas or the seven factors of awakening.*”

It is striking that both Chinese versions highlight the need to remove the five hindrances
right at the outset of their exposition, a need also mentioned in the Pali commentary to
the Satipatthana-sutta.** Judging from the remainder of the exposition found in the two
(Maha-)Satipatthana-suttas and the Madhyama-agama version, this need should not be
taken in an absolute sense, as according to these versions a task of mindfulness during
contemplations of dharmas is to be aware of the five hindrances. Since the instructions
given in this respect explicitly speak of being aware of the arising and the presence of
any of these hindrances, it would follow that satipatthana can be undertaken when they
are present, so that the reference to their removal does not seem to intend stipulating
their absence as a necessary condition to be fulfilled before being able to embark on sati-
patthana meditation at all.**!

In fact, according to a discourse in the Anguttara-nikaya the four satipatthanas should
be developed for the purpose of removing the five hindrances, a statement which would
be meaningless if their removal were required for being able to undertake satipatthana

24 Ps 1 236,6: fi@yo vuccati ariyo atthargiko maggo.

25 DN 22 at DN I 290,10 and MN 10 at MN I 56,2: nibbanassa sacchikiriyaya, EA 12.1 at T II 568a3: /g
EES

28 The realization of Nirvana is also absent from listings of the benefits of satipatthana in SA 535 at T II
139220, SA 607 at T 1T 171a10, and SA 1189 at T II 322b1.

*7MA 98 at T1582b11.

> DN 16 at DN II 83,18, DN 28 at DN III 101,10, and SN 47:12 at SN V 160,27.

*EA 12.1 at T 11 568a4.

0 Ps1244.9.

2! MN 10 at MN I 60,12 (cf. also DN 22 at DN II 300,10): santam va ajjhattam kamacchandam, atthi me aj-
Jhattam kamacchando ti pajanati, and yatha ca anuppannassa kamacchandassa uppado hoti, taii ca pa-
janati (S*-MN 1 111,6: kamachandam, kamachando, kamachandassa), with its counterpart in MA 98 at T I

584a24: NEH A AAIE and EARAEAMN A FRLE.
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practice.*** The removal of the five hindrances would, however, constitute a prerequisite
for advanced stages of practice, and thereby for attaining the range of benefits described
in the Pali and Chinese versions.** This would fit with the Chinese versions’ reference to
the need of removing the five hindrances in close proximity to their highlighting of the
benefits of satipatthana practice.

The Ekottarika-adgama discourse continues by explaining why satipatthana can be
reckoned a “one going way” for the purification of beings and for overcoming grief and
sorrow. According to its explanation, “one” represents mental one-pointedness and “way”
stands for the noble eightfold path.*** The Ekottarika-agama version’s explanation there-
by highlights that the range of benefits of satipatthana, from purification to realization of
Nirvana, require satipatthana practice to be undertaken as part of an integral practice of
the entire noble eightfold path and in such a way that mental one-pointedness is devel-
oped.

Similar to the Ekottarika-agama version’s reference to the “one going way” of satipat-
thana, the Madhyama-agama discourse speaks of satipatthana as the “one way”, and the
two (Maha-)Satipatthana-suttas use the expression “one going way”.**

The Pali commentary explains the expression “one going way” in five ways, suggest-
ing that it could stand for a single way (in the sense of being straight or direct); a way to
be undertaken alone; a way leading to the one goal of Nirvana; a way taught by the “One”
(the Buddha); and a way found only in Buddhism.**® The same Pali expression recurs in
another discourse, which describes a man walking along a “one going way” that leads to
a pit, on seeing which one would anticipate him sooner or later to fall into that pit.**’ This
usage suggests straightness of direction as a main implication of this expression, an im-
plication that would correspond to the first of the five commentarial explanations. Hence

2 AN 9:64 at AN IV 458,12.

3 On the need to remove the five hindrances prior to being able to attain realization cf., e.g., AN 5:51 at AN
III 63,22. A counterpart to AN 5:51, EA? 19 at T II 879al (a discourse in an Ekottarika-agama whose
translation the Taishd edition attributes to An Shigao (Z1H %)), similarly presents the five hindrances as
what obstructs true vision (with the difference that the fourth hindrance in its listing speaks of the five
[types of] delight, 71%%, instead of restlessness-and-worry).

**EA 12.1 at T II 568a5.

MSEA 12.1 at T 1L 568a2; — A3#E (Hirakawa 1997: 157 lists \/gam, gamana, and gamin for A), MA 98 atT
1 582b9: —3&, DN 22 at DN II 290,8 and MN 10 at MN I 55,31: ekayano maggo. EA 12.1 is the first dis-
course in a chapter entitled “one going way”, = A #H, a title that differs in letter but is equivalent in mean-
ing to — A 8. By using the expression “one going way” as the chapter heading, the Ekottarika-agama
appears to give additional emphasis to this qualification of satipatthana practice. SA 535 at T II 139a20,
SA 607 at T II 171a10, and SA 1189 at T II 322b1 employ the expression —3€i#, apparently confounding
ekayana with ekayana, cf. also Nattier 2007: 188. A quotation of this introductory proclamation on the
four satipatthanas as the ‘one going way’ for the purification of beings can be found in the *Mahavibha-
sa, T 1545 at T XXVII 943a18: QIF2ALH, A —BiEE A H AT, s E.

246 pg 1229,17; cf. also Andlayo 2003a: 27-29; for a counterpart to this commentarial gloss in the Udanalari-
kara, preserved in Tocharian, cf. fragment 29b1-4 in Sieg 1949: 49.

*MN 12 at MN175,1.
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a central import of this Pali expression would be that satipatthana constitutes a “direct”
way to purification and the realization of Nirvana.**

Instead of referring to the five hindrances or to the noble eightfold path already in their
introduction, the Pali versions have a passage that recurs elsewhere in the Pali discourses
as the definition of right mindfulness.*” This passage relates mindfulness to being dili-
gent, clearly comprehending, and free from desires or dejection in regard to the world.*°
While the Madhyama-agama discourse does not have such a passage, the Ekottarika-aga-
ma version similarly speaks of discarding evil thoughts and being free from worry and de-
jection.™"

The same Ekottarika-agama version further expands the topic of overcoming worry
and dejection by mentioning that the contemplating monk experiences joy and delight.”*
Throughout its subsequent exposition, the Ekottarika-agama discourse keeps coming
back to this presence of joy and delight while undertaking satipatthana, indicating that
even practices such as contemplating the anatomical constitution of the body, or the
stages of decay of a corpse, can result in joy and delight.”’

The stipulation found in the two (Maha-)Satipatthana-suttas on the need to combine
mindfulness with being diligent, with clear comprehension, and with removing desires
and dejection in regard to the world recurs in a discourse in the Dirgha-agama, in Sans-
krit fragments that treat of the four satipatthanas, as well as in Sanskrit fragments of the
Mahaparinirvana-siitra.” The same can be found, moreover, in the Dharmaskandha

8 An alternative perspective on the term is provided by Kuan 2001: 164, who suggests that the expression
“ekayana-magga could imply that the four satipatthanas constitute the path which is a converging point
for various types of practices”, noting that “this interpretation of ekayana-magga can also explain why the
Satipatthana Samyutta ... only contain[s] general guidelines with very limited concrete descriptions of
how to practise. As a guideline, the four satipatthanas are to be applied to various sets of practices, or
cover these practices”. A related understanding of the term is suggested by Nattier 2007: 199, who identi-
fies ‘point of confluence’ as the earliest meaning of the term in Vedic literature and, based on noting that
expositions of an ekayana path are usually followed by listing several different items (as in the present
case ‘four’ satipatthanas), suggests that “the fundamental meaning of the term is the conjunction of origi-
nally separate elements”. Hence “the best translation of ekayano maggo might be ‘unified’ or ‘integrated’
path”, standing for “a path consisting of a combination of practices”.

9 E.g., at SN 45:8 at SN V 9,26.

29 MN 10 at MN 1 56,4: atapi sampajano satima vineyya loke abhijjhadomanassam, cf. also DN 22 at DN II
290,13.

BLEA 12.1 at TII 568all: [RETES, MARE.

B2EA 12.1 at T II 568a14: #514%.

3 EA 12.1 at T II 568a23 speaks of the arising of joy and delight, #%%, in relation to contemplation of the
anatomical parts, and at T II 568b10 in relation to contemplating a decaying corpse. Cf. also SN 47:10 at
SN V 157.4, which also speaks of the presence of happiness when undertaking body contemplation: kaye
kayanupasst viharami arapi sampajano satima sukham asmi ti pajanati (C°-SN V.1 284,5: sukhitasmf ti).

B4DA 4 at T135c27: MEEIRIR, BEARS, =%, SHT 1614 folio aV1-3 (p. 272, cf. also SHT IV p.
338): atapi smrtimam samprajana viniyabhidhya l[o]k[e daur]manasyam, cf. also Pischel 1904: 1143 and
Hosoda 1989a: 544, parts of which have also been preserved in SHT III 862R (p. 111) and in SHT V 1180
A1l (p. 174, identified in SHT VII p. 286); cf. also SHT IX 3039 (p. 333). Mahaparinirvana-sitra frag-
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and in the Sariputrabhidharma,” in the Sravakabhiimi,” as well as in such works as the
ArthaviniScaya-siitra, the DaSabhiimika-siitra, the Paiicavimsatisahasrika PrajiiGpara-
mita, and the Satasahasrika Prajiiaparamita.”’

These passages combine this stipulation with the need to contemplate body, feelings,
mind, and dharmas internally, externally, and internally-and-externally. The need to un-
dertake contemplation internally, externally, and internally-and-externally is also taken
into account in the two (Maha-)Satipatthana-suttas and in their parallels in the Madhya-
ma-agama and Ekottarika-agama.”® According to the explanation offered in another Pali
discourse, to undertake internal and external contemplation refers to developing mindful-
ness not only towards oneself (internally), but also towards others (externally).*’

ment S 360 folio 167R2-3 and folio 173V2-3 in Waldschmidt 1950: 15 and 18, combine the same stipula-
tion with the instruction to contemplate internally, externally and internally-and-externally, as does DA 4,
thereby closely agreeing with the Pali instructions. The corresponding passage in the Mahaparinirvana-
siitra version that can be found in the Chinese translation of the (Mila-)Sarvastivada Vinaya, T 1451 at T
XXIV 387b24, also speaks of contemplating internally, externally and internally-and-externally in order
to “subdue desire and aversion, as well as dejection and vexation”, (R EHE K555 1.

255 The corresponding passage in the Dharmaskandha, T 1537 at T XXVI 475¢28, reads “endowed with right
energy, right comprehension, and right mindfulness, discarding worldly desire and dejection”, %5 E.1F &l
TFEITES;, Feth&E. The Sariputrabhidharma, T 1548 at T XXVIII 613al1, reads “with effort and en-
ergy, conjoined with clear comprehension and mindfulness, discarding worldly desire and dejection”, &fj
HEHE, fEIEE S, PRt EE.

256 The Sravakabhimi in Shukla 1973: 299,18 or SSG 2007: 188,8 and T 1579 at T XXX 441al6 gives in fact
a detailed exposition to this topic, examining several possible interpretation of the distinction between
internal, external, and internal-and-external practice.

27 The Arthaviniscaya-sitra in Samtani 1971: 28,10, the Dasabhiimika-siitra in Rahder 1926: 38,18, Vaidya
1967: 24,17, or Kondd 1983: 68,12, the Paiicavimsatisahasrika Prajiiaparamita in Dutt 1934/2000: 204,4;
and the corresponding passage in the Satasahasrika Prajiiaparamita in Ghosa 1914: 1427, cf. also La-
motte 1970a: 1121-1123.

»% DN 22 at DN I 292,1, MN 10 at MN I 56,27, MA 98 at T I 582b27, and EA 12.1 at T II 568a11. MA 98
differs from the other versions in so far as it does not speak of contemplating “internally-and-externally”,
in addition to contemplating “internally” and contemplating “externally”. A discourse quotation with the
instructions on internal and external contemplation can be found in Abhidh-k 6.15 in Pradhan 1967:
342,7, paralleling MN 10 at MN I 56,27; cf. also Abhidh-k-t at D (4094) mngon pa, nyu 12b4 or Q (5595)
thu 45b8.

29 DN 18 at DN II 216,15 speaks of practising satiparthana “externally in relation to the bodies of others ...
the dharmas of others”, bahiddha parakaye ... bahiddha paradhammesu, something to be undertaken
based on having at first contemplated internally and thereby developed proficiency in concentration. The
parallel DA 4 at T I 36al indicates that “having contemplated the body internally, one arouses knowledge
of the bodies of others” (followed by listing feelings, mental states, and dharmas in the same way), N5
e, 4t 5%, This passage is preceded by distinguishing between internal and external contemplation,
so that its implications would be similar to DN 18. Another instance reflecting this understanding occurs
in a recently discovered manuscript in Chinese, possibly containing a text by An Shigao (% {t75;), which
explicitly speaks of undertaking satipatthana contemplation in regard to oneself, #i 5, and in regard to
others, #H A, cf. Zacchetti 2003: 255-256 and 271 note 88. EA 12.1 at T IT 568al1, however, relates the
qualification “oneself” to internal and to external contemplation, reading: N H#{ and 4MNE .
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A difference in sequence between the (Maha-)Satipatthana-suttas and their Chinese
parallels is that the Ekottarika-agama version turns to such internal, external, and inter-
nal-and-external contemplation already in its introductory part, thereby treating this
stipulation as one of the essential qualities of satipatthana practice, while in the other
three versions the same stipulation forms part of a passage repeated at the end of the in-
dividual mindfulness exercises. Although this difference in sequence is of less conse-
quence from a practical viewpoint, it is noteworthy that the Vibhariga, a work represent-
ing early Theravada Abhidharma thought, also directly combines the need to be diligent,
etc., with the need to practise internally, externally, and internally-and-externally.”® In
this respect, the presentation in the Vibhariga is thus closer to the Ekottarika-agama ver-
sion than to the Pali discourses.

The two (Maha-)Satipatthana-suttas conclude each mindfulness exercise with an in-
struction to contemplate arising, passing away, and arising-and-passing away, followed
by indicating that mindfulness should be established merely for the sake of knowledge
and for furthering the continuity of mindfulness.*®' The same instruction closes by in-
dicating that the meditating monk should dwell independent and without clinging to any-
thing in the world.**

The Madhyama-agama version instead describes how mindfulness is established in its
respective object, followed by mentioning the presence of knowledge, vision, understand-
ing, and realization.”® The Madhyama-agama discourse concludes each of its exposi-
tions of an entire satipatthana by proclaiming that practice undertaken according to the
instructions given, even for a very short period, can be reckoned as proper satipatthana.
This proclamation mentions not only monks, but also explicitly refers to nuns as practi-
tioners of proper satipatthana.*

The absence of an explicit reference to contemplation of impermanence in the Madhya-
ma-agama version is significant, since according to another Pali discourse such aware-
ness of arising and passing away marks the difference between a mere establishment of
mindfulness and the full development (bhavana) of satipatthana.*®

260 yibh 193,2. For a discussion of the early parts of the Vibhariga in the light of the Dharmaskandha cf.
Frauwallner 1964: 75-79 and id. 1971a: 107-112. Law 1930a: 189 sums up: “the Vibhanga ... is the first
and the earliest of the Abhidhamma books”.

1 [ take the prefix pati- in patissatimattaya in MN 10 at MN I 56,33 in its temporal nuance of “again”, in
the sense of pointing to the absence of lapses in mindfulness and therewith to its continuity.

*2 DN 22 at DN IT 292,8 and MN 10 at MN 1 56,33.

263 MA 98 at T 1582b23: T2AF 5, HE1H RARAE.

24 MA 98 at T I 583¢22: #LL L, LR, Wi/ /M S 53, 238l 54152, the same recurs for
feelings, mind, and dharmas at T I 584a4, T 1 584a13, and T I 584b14.

265 SN 47:40 at SN V 183,15. Schmithausen 1976: 256 note 33 draws attention to different forms of the loca-
tive used in this part of the satipatthana instruction. Thus, e.g., MN 10 at MN I 56,30+31+32 (taking mind-
fulness of breathing as an example) employs kayasmim (in the expression samudayadhammanupasst va
kayasmim viharati) instead of kaye used for the same exercise in MN 10 at MN I 56,11+28+29+35 (in the
expression kaye kayanupasst). Ibid. takes this to be an indication that contemplation of arising and pass-
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The Ekottarika-agama version, however, does cover the topic of impermanence by
speaking of the body as being impermanent and subject to breaking up, and by instruct-
ing to contemplate arising, passing away, and arising-and-passing away in regard to each
of the other three satipatthanas.”*®

Similar to the two (Maha-)Satipatthana-suttas, the Ekottarika-agama discourse also
speaks of attaining knowledge and dwelling independently. Unlike the two (Maha-)Sati-
patthana-suttas, however, the Ekottarika-agama version indicates that by dwelling inde-
pendently the meditator experiences joy and delight, does not allow worldly perceptions
to arise, is free from vacillation, and finally realizes Nirvana.”’ This presentation in the
Ekottarika-agama version parallels several other Pali passages that relate the absence of
clinging to anything — mentioned in the two (Maha-)Satipatthana-suttas together with
dwelling independently — to the breakthrough to full awakening.”® In this way, the Ekot-
tarika-agama version makes explicit what seems to be implicit in the (Maha-)Satipat-
thana-suttas, namely that the expression “to dwell independently and be free from cling-
ing to anything” points to a level of insight that borders on the decisive breakthrough to
awakening.

The two Pali versions expound the first satipatthana — contemplation of the body — by
describing the practice of:

- mindfulness of breathing,

- mindfulness of postures,

- mindfulness of bodily activities,

- reviewing the anatomical constitution of the body,

- reviewing the four elements as constituents of the body,

- viewing a dead body in nine stages of decay.

The two Chinese versions differ considerably from this pattern and from each other,
since the Madhyama-dagama version has several additional exercises, while the Ekottari-

ing away did not form part of the original instruction. An alternative explanation could be that kayasmim
is used as a more emphatic locative form when the term stands on its own, whereas kaye is used encliti-
cally when the locative form directly precedes kayanupasst.

266 EA 12.1 at T II 568b25 instructs to contemplate the impermanent nature of the body and at T II 568c13, T
I1 569al1, and T II 569b4 directs mindfulness to the impermanent nature of feelings, states of mind, and
dharmas, in each instance speaking of %, #57, and &% (corresponding to samudayadhamma, va-
yadhamma, and samudayavayadhamma). The need to contemplate arising, passing away, and arising-and-
passing away is also mentioned in the satiparthana instructions in the Sariputrabhidharma, T 1548 at T
XXVIII 614b15.

2TEA 12.1 at T II 568c15 (in regard to contemplation of feelings): SEFT{ic{5 T H 184%, FEEHRTAE, PR H
AR, DR BN, {H155E)H. A similar instruction recurs for mind and dharmas in EA 12.1 at T II
569a13 and T II 569b7.

268 The expression na (ca) kifici loke upadiyati occurs in such contexts in DN 15 at DN II 68,8, MN 37 at
MN I 251,30, MN 140 at MN III 244,23, SN 12:51 at SN II 82,17, SN 35:30 at SN IV 23,7, SN 35:31 at
SN IV 24,16, SN 35:90 at SN IV 65,34, SN 35:91 at SN IV 67,5, SN 35:193 at SN IV 168,6, and AN 7:58
at AN IV 88,21.

MN156
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ka-agama presents a comparatively short account of body contemplation, covering only
four exercises (see table 1.11).

Table 1.11: Contemplation of the Body in MN 10 and its Parallels

MN 10 MA 98 EA 12.1
breathing (1) postures (— 2) anatomical parts (— 4)
postures (2) activities (— 3) 4 elements (— 5)
activities (3) counter unwholesome mental state | bodily orifices
anatomical parts (4) | forceful mind control decaying corpse (— 6)
4 elements (5) breathing (— 1)
decaying corpse (6) | bodily experience of 4 jhanas

perception of light

grasp sign of contemplation

anatomical parts (— 4)

6 elements (— 5)

decaying corpse (— 6) (#1-3)

Common ground between the Pali and Chinese versions are the anatomical constitution
of the body, the elements, and a corpse in different stages of decay as objects of contem-
plation of the body.”® Mindfulness of breathing, of the postures, and of activities are not
found in the Ekottarika-agama account. These exercises can be found in the Madhyama-
agama discourse, however, and also in the Sariputrabhidharma.””

Although the Ekottarika-agama exposition of this first satipatthana is rather brief,
other works of the Theravada tradition present mindfulness of the body in an even briefer
fashion. The Patisambhidhamagga has only the two exercises of contemplating the
body’s anatomy and the four elements, and the Vibhariga’s exposition of this satipat-
thana mentions only a single exercise, which is contemplation of the body’s anatomical
parts.”’!

Similar to the exposition found in the Patisambhidhamagga, the Dharmaskandha lists
only the anatomical parts and the elements for contemplation of the body.*”

289 DN 22 at DN 1I 293,10, DN II 294,14, and DN II 295,6, MN 10 at MN I 57,13+35 and MN I 58,9, MA 98
at T 1 583b5+17+24, and EA 12.1 at T II 568a18+24 and T II 568b4. Based on a comparative study of dif-
ferent versions of the first satipatthana, Schmithausen 1976: 250 suggests that awareness of the body’s
postures may have been the most original version of mindfulness of the body, since, unlike some of the
other body contemplations listed, its nature corresponds best to the type of mindful observation found in
the other satipatthanas. Bronkhorst 1985: 311, based on the Vibhariga’s presentation, takes contemplation
of the anatomical parts to be instead the most ancient form of this satipatthana.

79T 1548 at T XXVIII 613b3; cf. also the Paiicavimsatisahasrika Prajiiaparamita in Dutt 1934/2000: 204,7.

21! patis II 232,9 and Vibh 193,17. Notably, this presentation forms part of the Vibhariga’s suttantabhdjaniya,
its “analysis according to the method of the discourses”.

22T 1537 at T XX VI 476a8+29, a difference being that the Dharmaskandha speaks of six elements, instead
of the four elements found in the Patisambhidhamagga and in the two Satipatthana-suttas, a presentation
in accordance with MA 98 at T I 583b21, which also has six elements in its respective body contempla-
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The first exercise taken up in the two (Maha-)Satipatthana-suttas is mindfulness of
breathing, a form of practice found also in the Madhyama-agama discourse, where, how-
ever, it does not stand at the beginning of the list of exercises, but rather comes after
awareness of postures and bodily activities. The Sariputrabhidharma agrees in this re-
spect with the Madhyama-dagama version, as it also places mindfulness of postures and
activities before mindfulness of breathing.””

The instructions for mindfulness of breathing given in the Madhyama-agama discourse
correspond closely to the Pali instructions, which speak at first of simply knowing in-
and out-breath, and then instruct to know if in- and out-breath are long or short, followed
by training in experiencing the whole body and in calming the bodily formations.*”*

A difference in relation to this exercise is that the Madhyama-agama version does not
have the simile of the turner, found in the two (Maha-)Satipatthana-suttas. Another
difference is that the Madhyama-agama discourse also does not describe that the practi-
tioner of mindfulness of breathing retires to a secluded spot, where he sits down cross-
legged and establishes mindfulness in front.*”

Regarding the exercise described next in the two (Maha-)Satipatthana-suttas, mindful-
ness of the four postures, the Madhyama-agama instructions additionally direct mindful-
ness to the activities of going to sleep and waking up.”®

tion. The same can also be found in Sanskrit fragments of a text of uncertain authorship containing medi-
tation instructions, the “Yogalehrbuch”, folio 128R6 in Schlingloff 1964: 86.

73T 1548 at T XXVIII 613b3; the same is also the case for the Paficavimsatisahasrika Prajaaparamitd in
Dutt 1934/2000: 204,8; for a discussion of this sequential difference cf. Analayo 2003a: 117-120.

M In regard to the last of these steps, MA 98 at T I 582¢17 agrees with DN 22 and MN 10 in instructing to
calm the “bodily formations” when breathing in, 1 &{7E A, but in regard to breathing out it speaks of
calming the “verbal formations”, [F[1{T & 1, a pattern that can be found also in MA 81 at T I 555b14.
This would be an error that occurred during textual transmission, as the pattern of the instructions in all
other cases simply applies to the out-breath what has been done during the in-breath. Minh Chau 1964/
1991: 89 comments that the Pali version’s reference to bodily activities “offers [the] more correct read-
ing”. Other expositions of these four steps of mindfulness of breathing, found in SA 803 at T II 206b1 or
in SA 810 at T II 208a27, speak of calming the bodily formations on both occasions, when breathing in
and when breathing out. Although the reference to verbal formations could be understood in line with the
definition given in SA 568 at T II 150a24 as representing initial and sustained mental application, 754,
HH#H, 4 B 0017, areference to these two would not fit the present context too well.

2 MN 10 at MN 1 56,12: arafifiagato va rukkhamiilagato va sufifiagaragato va nisidati, pallarikam abhu-
Jjitva ujum kayam panidhaya parimukham satim upatthapetva, cf. also DN 22 at DN II 291,3.

“*MA 98 at T 1 582b21: HEAIAIHR, SERIK05E, HRSERIAIIRFE. MN 10 at MN I 57,1 speaks of directing
mindfulness to the body “in whatever way the body may be disposed”, yatha yatha va pan’ assa kayo
panihito hoti, cf. also DN 22 at DN II 292,14, an expression that enjoins continuity of awareness in any
posture and thus would implicitly also cover the two additional activities mentioned in MA 98. Falling
asleep and waking up recur in DN 22, MN 10, and MA 98 in relation to clear comprehension of activities,
where, however, the task appears to be slightly different, since the additional presence of sampajana/iF1
requires not only being mindful, but also undertaking these activities in a proper and befitting way. A to
some degree related form of practice among the Jains, quoted in Jaini 1979/1998: 66 note 56 as stemming
from Dasaveyaliya 4.7, requires to be aware in any of the four postures and while eating or speaking, ja-
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In the case of the subsequent exercise, concerned with bodily activities carried out with
clear comprehension, the Madhyama-agama version has fewer activities than the two
(Maha-)Satipatthana-suttas, since it does not mention such activities as looking ahead
and looking away, eating and drinking, or defecating and urinating.””’ The (Maha-)Sati-
patthana-suttas and the Madhyama-agama version agree on mentioning the bodily ac-
tivities of wearing the robes and carrying the alms bowl, in regard to which the Madh-
yama-agama instructions additionally indicate that this should be undertaken “skilfully”
and “with orderly manner and appearance”.”’® This additional qualification fits the com-
mentarial explanation of clear comprehension of bodily activities, an explanation which
highlights the need to be aware of purpose and suitability in regard to wearing one’s
robes and carrying one’s alms bowl.”” In a similar vein, other Pali discourses indicate
that a monk or a nun should wear their robes and carry their alms bowl in an agreeable
Way.280

MN 157 Having described mindfulness of breathing, postures, and bodily activities, the two
(Maha-)Satipatthana-suttas continue with mindfulness of the anatomical parts, of the
four elements, and of a dead body in various stages of decay. These three exercises are
found in both of their Chinese parallels.

The Pali and Chinese versions present contemplation of the anatomical parts in similar
ways,”" qualifying this exercise as a contemplation of impurity (asuci).”® The Ekottari-

yam care, jayam citthe, jayamdse, jayam sae, jayam bhumjamto bhasamto, a form of practice whose pur-
pose is to avoid evil activities.

217 MA 98 at T I 582b25. The same activities appear to be also absent from a description of clear comprehen-
sion in the Mahaparinirvana-sitra, as fragment S 360 folio 167V6 in Waldschmidt 1950: 15 continues
after samghatictvarapatradharane straightaway with gate sthite nisamne Sayite (in contrast, MN 10 at
MN I 57,7 follows sanghatipattacivaradharane with asite pite khayite sayite and uccarapassavakamme
before turning to gate thite nisinne sutte). The Chinese Dirgha-agama version of the same discourse, DA
2 at T I 14a3, does speak of clear comprehension in regard to looking in different directions as well as in
regard to eating and drinking (cf. the translation in Yit 2008: 273 note 17), as does the Sravakabhiimi in
Shukla 1973: 11,12 or SSG 1998: 20,5 and in T 1579 at T XXX 397b17 (for a detailed exposition of clear
comprehension cf. the same work in Shukla 1973: 111,11 or S$SG 1998: 172,1 and in T 1579 at T XXX
413c29). The set of activities described in DN 22 at DN II 292,25 and MN 10 at MN I 57,5 appears to be a
standard pericope for proper conduct in the Pali discourses. The importance of such proper conduct is
reflected in MN 67 at MN I 460,9 and AN 4:122 at AN II 123,29, according to which a monk’s unwill-
ingness to submit to instructions on how to undertake these activities can eventually lead him to disrob-
ing. A description of proper conduct in the Jain tradition, cited in Deo 1956: 487, also covers defecating
and urinating.

78 MA 98 at T 1582b25.

19 ps 1 253,15: sarthakasampajaiiiia and sappayasampajafiia.

280 AN 4:103 at AN II 104,10 and AN 10:98 at AN V 201,15, which speak of doing these in a manner that is
“pleasing” or “agreeable”, pasadika.

8! Unlike DN 22 at DN II 293,14 and MN 10 at MN 157,17, MA 98 at T I 583b8 and EA 12.1 at T II 568220
explicitly mention the brain, i, in their lists of anatomical parts. Vism 240,24 explains that the brain is
not explicitly mentioned in the (Maha-)Satipatthana-suttas since it is implicitly covered by “bone mar-
row”, atthimifija. The brain occurs in a somewhat similar list of bodily parts in Sn 1:11 at Sn 199, cf. also
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ka-agama version additionally highlights the impossibility of having desire in regard to
this body, doubtlessly as a result of undertaking this exercise.”*

The two (Maha-)Satipatthana-suttas and the Madhyama-agama version illustrate this
mindfulness practice with the example of looking at a bag full of grains.”* Such a “dou-
ble-mouthed bag” full of grains appears to have been a tool for sowing, with an upper
opening for receiving the seeds and a lower opening as an outlet for the grains when
sowing.*”

This simile could have suggested itself by analogy with the human body, which simi-
larly has an “upper opening” for receiving food and a “lower opening” as the outlet for
faeces. On this interpretation, the simile of the “double-mouthed bag” would also hint at
the dependence of the body on a regular supply of nourishment, which soon enough will
turn into faeces and urine in need of being discarded again.

The two (Maha-)Satipatthana-suttas and the Ekottarika-agama version take up con-
templation of the body in terms of the four elements of earth, water, fire and wind in
similar ways.**® The Madhyama-agama discourse adds the elements space and con-
sciousness to these four, thereby covering six elements.”” To consider the set of six ele-
ments as an object of body contemplation is to some extent unexpected, since in this way
body contemplation also covers the element of consciousness, an element that does not

Khp 2,9, in a GandharT discourse fragment in Glass 2007: 135, Senior Kharostht fragment 5 line 4, cf. also
the Sravakabhiimi, Shukla 1973: 203,10 or SSG 2007: 60,5 and T 1579 at T XXX 428¢27, the (Mila-)Sar-
vastivada Vinaya, Hu-von Hiniiber 1994: 260,16, and the Siksasamuccaya in Bendall 1902/1970: 209,10.
Hayashima 1958: 370 notes that Sanskrit sources usually enumerated thirty-six parts of the body. Hamil-
ton 1996: 10 concludes that “the fact that the list is manifestly not comprehensive suggests that such de-
scriptions are not intended to be understood as definite lists of what the body is made of; rather they indi-
cate examples”. For various listings of anatomical parts cf. also Dhammajoti 2009: 250-252. A discourse
quotation of the listing of anatomical parts (not necessarily specific to the present instance) can be found
in Abhidh-k 7:27 in Pradhan 1967: 411,53, paralleling MN 10 at MN 1 57,15, with its Chinese counterparts
in T 1558 at T XXIX 140a14 and T 1559 at T XXIX 291a9, cf. also Abhidh-k-t at D (4094) mngon pa,
nyu 58a4 or Q (5595) thu 100bl. In the Arthaviniscaya-sitra in Samtani 1971: 41,7, the listing of ana-
tomical parts is part of the definition of right mindfulness, used as an antidote to lust.

82 Greene 2006: 34 notes that this qualification is specific to the satipatthana context, not being employed
when the same bodily parts are listed in other discourses for contemplation of the four elements, cf., e.g.,
MN 28 at MN I 185,16 and its parallel MA 30 at T I 464c7. On the tendency to view the body as impure
among ancient Indian ascetic traditions in general cf. Olivelle 2002: 190. Shulman 2010: 402 comments
that “even if we grant that the body is unclean, we must ask if the consideration of the body as unclean or
impure is rightfully described as an instance of ‘mindfulness’”.

B3SEA 12.1 at T II 568a19: fEH A &.

%4 DN 22 at DN II 293,18, MN 10 at MN I 57,21, and MA 98 at T I 583b9; a simile also found in the Siksa-
samuccaya in Bendall 1902/1970: 210,8; cf. also the Arthaviniscaya-siitra in Samtani 1971: 24,4. The ab-
sence of this simile in EA 12.1 has a parallel in AN 6:29 at AN III 323,20, where the same exercise also
occurs without simile.

285 Schlingloff 1964: 33 note 10.

*% DN 22 at DN 11 294,14, MN 10 at MN I 57,35, and EA 12.1 at T II 568a24.

*" MA 98 at T 1583b18.
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fit too well under the heading of “body”. The same six elements can be found in other
Pali discourses, although not in the context of body contemplation.***

The Pali versions and their Chinese parallels illustrate mindfulness of the elements
with the image of a butcher who has cut up a cow.” The Ekottarika-agama version pro-
vides further information on this simile, as it describes how the butcher distinguishes
between the different parts of the slaughtered cow in terms of “leg”, “heart”, “head”,
etc.”® This presentation is to some degree similar to a gloss found in the Pali commen-
tary, which explains that this simile illustrates how the practice of this mindfulness exer-
cise can lead to a change of perception. According to the Pali commentary, once the cow
has been cut up, the butcher will no longer think in terms of “cow”, but only in terms of
“meat”.”' Similarly, sustained practice of this particular mindfulness exercise will cause
practitioners to think of their body no longer as “I”’ or “mine”, but perceive it merely as a
manifestation of the four elements.

MN 158 The last exercise for contemplation of the body in the two (Maha-)Satipatthana-suttas
takes up a dead body in various stages of decay. In ancient India, dead bodies were ap-
parently at times left out in the open in charnel grounds, where they either decayed or
were devoured by wild animals.*> Monks or nuns would go to such charnel grounds in
order to develop this particular meditation practice.®® According to the Sarighabheda-

8 DN 33 at DN III 247,18, MN 112 at MN III 31,16, MN 115 at MN III 62,22, MN 140 at MN III 239,19,
SN 18:9 at SN II 248,26, SN 25:9 at SN III 227,23, and AN 3:61 at AN 1176,1.

* DN 22 at DN II 294,17, MN 10 at MN I 57,20, MA 98 at T 1 583b19, and EA 12.1 at T II 568a26; a simile
found also in the Siksasamuccaya in Bendall 1902/1970: 210,4. MA 98 at T I 583b20 differs from the
other versions in as much as here the butcher separates the meat into six parts, in accordance with the in-
struction in MA 98 to contemplate six elements instead of the four elements mentioned in the other ver-
sions. The six element mode of this simile occurs also in fragment 160V2 of the so-called Yogalehrbuch
in Schlingloff 1964: 165, where it is employed for an actual visualization practice, on the practice of
which cf. also Bretfeld 2003, Kloppenborg 1987: 85, Ruegg 1967: 162, Yamabe 1999a: 37-40, id. 2002:
130, and id. 2006: 327. The Bodhisattvapitaka provides yet another perspective on this exercise, as it en-
joins to use one’s body for the benefit of others just as the four elements are of benefit for sentient beings,
T 310 at T XI 307b29, for a translation of the Tibetan version cf. Pagel 1995: 382. Horner 1945: 451 com-
ments that this simile indicates “the cattle-butcher to have been a well known part of the existing social
fabric, ministering to ... those who had no objection to eating beef”.

*YEA 12.1 at T II 568a27.

#Ips1272,1.

2 Rhys Davids 1903/1997: 80. Xudnzang (Z%%) in his travel records notes that corpses were left out in the
open for wild beasts to be devoured, which he presents as one of three different method found in seventh
century India for disposing of the dead, cf. T 2087 at T LI 877c27, translated in Beal 1884/2001a: 86 (re-
garding Xudnzang's travel records in general cf. also Deeg 2007, who warns against taking a too uncriti-
cal attitude in regard to the reliability of the information provided in this work). A Viradattapariprccha
quotation in the Siksdsamuccaya in Bendall 1902/1970: 232,2 takes up the stage of the body eaten by
animals in particular, instructing that one should regard one’s own body as being but food for animals.

23 Cf., e.g., Th 315-316 or Th 393-395. Cousins 2003: 4 comments that it seems as if “cemetery meditation
on the stages of decomposition of a corpse is not recorded as a Jain practice and may well have been typi-
cally or even uniquely Buddhist at this time”. The formulation seyyathapi passeyya in MN 10 at MN I
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vastu of the (Mula-)Sarvastivada Vinaya, before his awakening the Buddha himself had
been strongly affected on seeing the dead and decaying corpses in such a charnel ground.”

The Madhyama-agama and the Ekottarika-agama descriptions of this exercise are
fairly similar to the two (Maha-)Satipatthana-suttas, proceeding in several stages from a
recently dead and bloated body, via the body being eaten by various animals, to scattered
bones here and there, finally reduced to dust.”’

In its treatment of the different stages of a decaying body to be contemplated, the
Madhyama-dagama discourse also instructs to contemplate when a corpse is being cre-
mated.”® The Ekottarika-agama version concludes this exercise by describing how the
meditating monk acquires insight into the body’s impermanent and ultimately void na-
ture, which well sums up the gist of this exercise.*”’

In addition to the exercises discussed so far, the Chinese versions describe several
other body contemplations. The Ekottarika-agama version instructs to contemplate the
different apertures of the body and the impure liquids that flow from them, a contempla-
tion found also in other Pali discourses.*®

This exercise is one of only four body contemplations in this version, the other three
being mindfulness of the anatomical parts, of the four elements, and of the decay of a
dead body. Hence the Ekottarika-agama version’s rather succinct account of this satipat-
thana places a particular emphasis on directing mindfulness to the unattractive nature of
the body, revealed in its anatomical parts, in the liquids it discharges, and in its decom-
position at death.

58,9, cf. also DN 22 at DN II 295,6, suggests that the actual practice of this meditation involves a form of
recollection or even visualization; cf. also Gethin 2006: 97 and above note 289. Nanamoli 1991b: 760
note 27 comments that the different stages of decay of a corpse “are not necessarily intended as contem-
plations of actual corpses”, but “as mental images to be created”. The formulation in MA 98 at T I 583b24:
LLE B PERE, and EA 12.1 at T II 568b4: LLT#H3ERE, however, reads as if the meditator is actually
contemplating a corpse. According to McMahan 1998: 253, although in early Buddhism in general “vo-
cabulary was rife with visual metaphor, vision in a literal sense and visual imagery were not emphasized”.

2% Gnoli 1977: 77,22, with its Tibetan counterpart in D (1) ’dul ba, nga 7a4 or Q (1030) ce 6b1.

*> DN 22 at DN II 295,6, MN 10 at MN 1 58,9, MA 98 at T I 583cl, and EA 12.1 at T II 568b4; cf. also the
Sravakabhiimi, Shukla 1973: 205,21 or SSG 2007: 64,20 and T 1579 at T XXX 429b7, and the Siksasam-
uccaya in Bendall 1902/1970: 210,15. T 602 at T XV 171c4, a treatise on mindfulness of breathing, takes
up various aspects of the cemetery contemplation as an antidote to lust. T 602 instructs that if one feels at-
tracted by the red lips or dark eyebrows of another person, one should recollect that the blood of a dead
person is just as red and a decomposing corpse will become just as dark, and in case one feels attracted by
the roundness of another’s bodily form, one should contemplate the roundness of a bloated corpse; cf.
also Zacchetti 2004: 896, and on the nature of this work id. 2010b.

26 MA 98 at T T 583b25; cf. also the Sariputrabhidharma, T 1548 at T XXVIII 614b7: HIEEEIEXE F; on
funerary practices in ancient India cf., e.g., Caland 1896/1967 and de Marco 1987: 219-224.

PTEA 12.1 at T II 568b25+27: “this body is impermanent, subject to dissolution”, [, B, B HCE, and
“he understands that there is nothing [that one could] own”, A7 .

*S EA 12.1 at T II 568b1, with Pali equivalents in AN 9:15 at AN IV 386 and Sn 1:11 at Sn 197, and a Chi-
nese equivalent in EA* 29 a T II 880a30.
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The Madhyama-agama version has a number of additional body contemplations. Among
these one finds that it also lists the physical experience of bliss, etc. due to attaining the
jhanas.”” That the effect of the four jhanas on the body may indeed be counted as a con-
templation of the body finds support in the Kayagatasati-sutta and its Madhyama-agama
parallel, which similarly direct mindfulness to the effect these deep concentration experi-
ences have on the body.*”

Two other additional contemplations found in the Madhyama-agama under the head-
ing of mindfulness of the body are countering an unwholesome state of mind with whole-
someness and forcefully controlling the mind.**' Similar exercises are found in a descrip-
tion of how to deal with unwholesome thoughts given in the Vitakkasanthana-sutta and
in its Madhyama-agama parallel, where they fit the context better.*”

Other ‘body’ contemplations in the Madhyama-agama version are skill in the “percep-
tion of light” by day and night and to “properly grasp and attend to the sign of [reviewing]
contemplation”.*” The idea of “contemplation” would not seem to be too far from sati-
patthana practice in general, and “perception of light” (alokasarfifia) occurs in the stan-
dard description of overcoming the hindrance of sloth-and-torpor, where such perception
takes place together with mindfulness and clear comprehension.*™ Yet, although some of
these practices do bear a relation to mindfulness, their occurrence in a context concerned
with contemplation of the body is puzzling. Mindfulness of the body constitutes an im-
portant foundation for the development of deeper degrees of concentration and thereby
also counters unwholesome states of mind. Nevertheless, exercises concerned with the
same aim do not seem to qualify for being body contemplations if they do not take the
body as their object.

MN 159 The second satipatthana in the Pali and Chinese versions directs mindfulness to feel-
ings.”” The four versions agree that such mindfulness covers pleasant, painful, and neu-
tral feelings, three types of feeling that should further be distinguished into worldly and
unworldly occurrences.’® The Madhyama-agama version, moreover, differentiates these

* MA 98 at T T 582¢20.

*%MN 119 at MN IIT 92,24 and MA 81 at T 1 555b18.

' MA 98 at T 1582c1+7.

2 MN 20 at MN T 119,5 and MN T 120,35, MA 101 at T I 588a10 and T I 588c17.

3B MA 98 at T 1 583a22: StHAAE, corresponding according to Saddhaloka 1983: 16 note 7 to alokasaiiiia,
and MA 98 at T 1 583a29: =Z ¥, =12, probably a counterpart to paccavekkhananimittam sug-
gahitam hoti sumanasikatam, found, e.g., in AN 5:28 at AN III 27,13.

3% E.g., MN 27 at MN 1 181,19: alokasafifii sato sampajano; cf. Kuan 2001: 177; on the alokasamjiia in the
Sravakabhiimi cf. also Abe 2004. Yet, in such descriptions alokasaiifia is not undertaken by day and night
as in MA 98, except for an occurrence as an antidote to torpor only in AN 7:58 at AN IV 86,21. The
alokasaiiiia occurs also in DN 33 at DN III 223,4 and in AN 4:41 at AN II 45,9 as a samadhi bhavana, a
form of “concentration development”, and in AN 6:29 at AN III 323,14 as an anussati, a “recollection”.

395 A quotation of the instruction on how to contemplate pleasant feeling can be found in the *Mahavibhasa,
T 1545 at T XXVII 948b11.

3% The distinction between worldly and unworldly in DN 22 at DN II 298,15 and MN 10 at MN I 59,16 is
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three into bodily and mental types, and into those related to sensuality and not related to
sensuality.’® While to distinguish feelings into bodily and mental types introduces an
additional perspective on mindfulness of feelings, to speak of feelings related to sensual-
ity or not related to sensuality would be similar in meaning to worldly feelings and un-
worldly feelings, a category already found in all versions (see table 1.12).

Table 1.12: Contemplation of Feelings in MN 10 and its Parallels

MN 10 MA 98 EA 12.1
pleasant, painful, neutral (1) | pleasant, painful, neutral (— 1) | pleasant, painful, neutral (— 1)
worldly, unworldly (2) bodily, mental worldly, unworldly (— 2)

worldly, unworldly (— 2)
sensual, non-sensual

The Ekottarika-agama instruction lists the same types of feeling as found in the two
(Maha-)Satipatthana-suttas, differing in so far as it additionally directs mindfulness to
the mutually exclusive nature of the three types of feeling, explaining that at the time of
experiencing one of these feelings one will not experience the other two.*® A similar in-
dication, although not as an instruction for mindfulness contemplation, occurs also in
other Pali discourses.’”

The third satipatthana — contemplation of states of mind — covers a set of ordinary states
of mind and a set of higher states of mind (see table 1.13).*'° The four versions agree that
this satipatthana covers mindfulness of the presence or absence of lust, anger, and delu-
sion, as well as of a state of mind that is qualified as contracted or as distracted. To this
the Madhyama-agama presentation adds the presence or absence of a defiled state of mind,
while the Ekottarika-agama discourse additionally speaks of thoughts of craving.’!

literally between being “with flesh” and “without flesh”, samisa and niramisa, a distinction which MA 98
at T I583c28 and EA 12.1 at T II 568c1 render as “with food” and “without food”, & and fE& or A &,
cf. also Pasadika 1998: 499 note 27. Anderson 1999/2001: 38 renders niramisa sukha as “disinterested
happiness”, de Silva 1987c: 20 understands niramisa to refer to feelings without “material stimulation”,
and Schlingloff 1962b: 81 speaks of “profane” feelings; for yet another interpretation cf. Hamilton 1996:
43-44. The distinction between samisa and niramisa types of feeling is absent from the exposition at Patis
IT 233,15, which only takes up the three basic types of feeling and the six types of feeling that arise at the
six sense-doors.

37 MA 98 at T I 583¢27+29 distinguishes between feelings that are & or /[, and between feelings that are 4
or AR,

" EA 12.1 at T II 568¢9.

* DN 15 at DN I 66,18 and MN 74 at MN I 500,10.

310 A discourse quotation listing states of mind for contemplation can be found in Abhidh-k 7:11 in Pradhan
1967: 396,10, paralleling MN 10 at MN I 59,30; cf. also T 1558 at T XXIX 135c15, T 1559 at T XXIX
287a3, and Abhidh-k-t at D (4094) mngon pa, nyu 49b2 or Q (5595) thu 89b4. A version of this discourse
quotation can also be found in the *Mahavibhasa, T 1545 at T XXVII 950a24.

ST MA 98 at T I584a8: f)5 and EA 12.1 at T II 568¢26: 2.
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Table 1.13: Contemplation of the Mind in MN 10 and its Parallels

MN 10 MA 98 EA 12.1
lustful, not lustful (1) lustful, not lustful (— 1) lustful, not lustful (— 1)
angry, not angry (2) angry, not angry (— 2) angry, not angry (— 2)
deluded, undeluded (3) deluded, undeluded (— 3) deluded, undeluded (— 3)
contracted, distracted (4) | defiled, undefiled craving, no craving
great, narrow (5) contracted, distracted (— 4) | attainment, no attainment
surpassable, unsurp. (6) inferior, superior distracted, not distracted (— 4)
concentrated, uncon. (7) | narrow, great (— 5) scattered, not scattered (— 4)
liberated, unliberated (8) | cultivated, uncultivated pervasive, not pervasive
concentrated, uncon. (— 7) great, not great (— 5)
unliberated, liberated (— 8) boundless, not boundless
concentrated, uncon. (— 7)
unliberated, liberated (— 8)
(#6) (#6)

In relation to the “contracted” or “distracted” state of mind, it is noteworthy that this
pair in the two (Maha-)Satipatthana-suttas does not accord with the pattern found in the
other cases of contemplation of mind, which in every case pairs a negative quality with a
positive quality.””” In order to conform to this pattern, “contracted” (sarikhitta) could be
interpreted to represent a concentrated state of mind.’"” Such an interpretation could
claim support from the introductory narration to the Jataka collection, where the corre-
sponding verb sarikhipati describes the Buddha’s practice of metta, an occurrence that
indeed has the sense of “concentrating”.’"* In the Pali discourses in general, however, the
term sankhitta appears to have a predominantly negative sense and usually means “con-
tracted”.’” In fact, the “concentrated” mind is already taken into account among the re-
maining mental states mentioned for contemplation in the two (Maha-)Satipatthana-sut-
tas,*'® so that to understand sarikhitta as standing for concentration would to some extent
result in a redundancy.

The Ekottarika-agama version has as its counterpart to this particular category two
pairs, as it first treats the mind that is “distracted” or “not distracted”, and then the mind

* DN 22 at DN 11 299,15 and MN 10 at MN I 59,33 list the mind that is sarikhitta or vikkhitta as their fourth
pair of states of mind to be contemplated in this satipatthana.

313 PED: 665 s.v. sarikhitta lists “concentrated” as one of several meanings of sarikhitta, and gives DN 2 at
DN I 80,5 as a reference for this meaning, a passage which has the same set of mind states as in the pre-
sent instance, although in a context related to telepathic powers (ibid. points out, however, that Vism
410,13 explains this occurrence of sarikhitta to refer to sloth-and-torpor); cf. also the Sravakabhiimi, which
relates the contracted mind to mental tranquillity, Shukla 1973: 297,8 or S$SG 2007: 184,9 and T 1579 at
T XXX 440c12.

a8,

35 ¢, e.g., SN 51:20 at SN V 279,25, which uses sarikhitta for a state of mind in which sloth-and-torpor are
present.

*!9 DN 22 at DN I 299,22 and MN 10 at MN I 59,34.
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that is “scattered” or “not scattered”.’”’ This presentation fits the pattern of pairing a
positive with a negative quality, although the two pairs seem to be similar in meaning.

In regard to higher states of mind, the Pali and Chinese versions agree on listing a mind
that is great, concentrated, and liberated, together with their respective opposites. The
two (Maha-)Satipatthana-suttas speak additionally of a mind that is surpassable or un-
surpassable.’® The Madhyama-agama discourse has the additional categories of a mind
that is superior or inferior, and a mind that is developed or undeveloped.’® The Ekottari-
ka-dagama version also mentions a mind that has reached attainment, a mind that has be-
come all pervading, and a mind that has become boundless, together with their respective
counterparts.”*

In other Pali discourses, the qualification “unsurpassable” occurs in relation to the
fourth jhdna and in relation to full awakening.®" Hence the “unsurpassable” state of
mind listed in the two (Maha-)Satipatthana-suttas could be similar in meaning to the “de-
veloped” mind mentioned in the Madhyama-agama, and to the mind that has “reached
attainment” found in the Ekottarika-agama.

In the two (Maha-)Satipatthana-suttas, the last of the four satipatthanas, contempla-
tion of dharmas,** covers:

- the hindrances,

- the aggregates,

- the sense-spheres,

- the awakening factors,

- the four noble truths.

Of these exercises, only the awakening factors are found in both parallel versions of
this satipatthana.’” The hindrances are also taken up in both versions, although in the
Ekottarika-agama version they are mentioned at the beginning of the discourse and thus
appear to be a condition for satipatthana practice in general instead of being associated

3

STEA 12.1 at T 11 568¢29: &, and #E&L, and at T II 569al: $7% and #EH5%; cf. also a listing of states of
mind (in a description of knowing the minds of others) in the Sarnighabhedavastu in Gnoli 1978a: 248,22.

318 DN 22 at DN II 299,21 and MN 10 at MN I 59,34: sa-uttara and anuttara. The exposition of contempla-
tion of the mind in Patis II 234,11 also mentions the six types of consciousness that arise at the six sense-
doors.

" MA 98 at T1584a8+9: 5, 75 and {5, R .

S0 EA 12.1 at T 11 568c28: 52 A, at T II 569a3: 3%#F, and at T II 569a6: . For a survey of the states of
mind listed in a range of works under the third satipatthana cf. Schmithausen 1987: 318-337 and 390-
393. He concludes (p. 329) that the categories lustful, angry, deluded, contracted/distracted, concentrated,
and liberated constitute common ground among the different traditions. Cf. also Willemen 1998: 77 for a
comparison of the listing of states of mind in MA 98 with other Sarvastivada and (Mila-)sarvastivada
texts.

! MN 53 at MN 1357,23 and MN I 357,22.

322 As already pointed out by Franke 1915/1917: 488, in the present context the term dharma stands for ‘as-
pects of the teaching’, “Elemente der Lehre”; cf. in more detail Analayo 2003a: 182-186.

% MA 98 at T I 584b4 and EA 12.1 at T I 569a19.
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with contemplation of dharmas.”** Contemplation of the sense-spheres occurs only in the
Madhyama-agama version.” Contemplation of the aggregates and contemplation of the

four noble truths are not found in either of the two Chinese parallels (see table 1.14).

326

Table 1.14: Contemplation of Dharmas in MN 10 and its Parallels

MN 10 MA 98 EA 12.1

hindrances (1) sense-spheres (— 3) awakening factors (— 4)
aggregates (2) hindrances (— 1) Jjhanas

sense-spheres (3) awakening factors (— 4)

awakening factors (4)

noble truths (5) (#2,5) (#1-3,5)

In relation to this difference, it is noteworthy that the Vibhariga, the second book in the
Pali canonical Abhidharma collection, also has only contemplation of the hindrances and
of the awakening factors in its exposition of contemplation of dharmas. The Vibharga
presents this as its exposition following the methodology of the suttas, thereby giving the
impression as if this is the original instruction found in the discourses.””’ On the other
hand, the Sdriputrdbhidharma lists the hindrances, the sense-spheres, the awakening fac-
tors, and the four noble truths under its exposition of contemplation of dharmas.””® This

324

325

326

327

328

MA 98 at T 1 584a24 and EA 12.1 at T 11 568a9.

MA 98 at T 1 584al4.

According to Bronkhorst 1985: 312, the seven awakening factors may have been the most ancient version
of this satipatthana, while Schneider 1980/1992: 82 considers the four noble truths as the original nucleus
of contemplation of dharmas.

Vibh 199,13, a presentation found in the Vibharga’s suttantabhdjaniya, which differs from its subsequent
analysis according to the method of the Abhidharma, the abhidhammabhajaniya.

T 1548 at T XXVIII 616a20, T XX VIII 616a25, T XXVIII 616b3, and T XXVIII 616b8. The presentation
of contemplation of the four noble truths in the Sariputrabhidharma is similar to the short version of this
contemplation in the PTS and Ceylonese edition of the Satipatthana-sutta, MN 10 at MN I 62,21 and C°-
MN 1 152.4. The Mahasatipatthana-sutta, DN 22 at DN 1II 304-315, and the Burmese and Siamese edi-
tions of the Satiparthana-sutta, B-MN 1 82,10 and S°-MN I 117,5, present the same contemplation in a
more elaborate way, by commenting on each aspect of the first and fourth noble truth in detail and by ap-
plying the second and third noble truths to a series of stages of the perceptual process at each sense-door
(notably, B°-M 1 70,1 gives the discourse’s title as the Mahdasatipatthana-sutta, which suggests that the
Majjhima-nikaya version was quite explicitly replaced by its Digha-nikaya counterpart). Bapat 1926: 11
considers this part of DN 22 to be “an amplified version of an originally small sutta ... explaining, in a
commentarial fashion, the details of the four noble truths”; cf. also Barua 1971/2003: 369. According to
Thomas 1927/2003: 252, during the oral transmission of the early discourses “there would also be the
danger of unwittingly including discourses or commentaries ... 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”. Similarly, Winternitz 1920/1968: 51 refers to DN 22 as an example for Digha-nikaya dis-
courses that give the impression of being enlarged versions of shorter texts through the addition of com-
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results in an unexpected situation, in that a Theravada Abhidharma text appears more
closely related to the presentation found in a discourse from the Chinese Agamas, while
an Abhidharma work from a different Buddhist school is fairly close to the presentation
found in the discourses preserved in the Theravada tradition.

For the Sariputrabhidharma to be close to the Pali version of contemplation of dhar-
mas is less surprising, since this work appears to belong to the Dharmaguptaka tradition,’*
a tradition whose presentations are often fairly similar to the Theravada tradition.” Other
works differ more decisively from the Pali presentation of contemplation of dharmas, such
as the Jiianaprasthana, an Abhidharma work of the Sarvastivada tradition, which closely
resembles the account found in the Madhyama-agama.”"

What remains a puzzle, however, is that the account of contemplation of dharmas
found in the Pali Vibhariga should differ so much from the Pali discourses. As already
mentioned above, in regard to contemplation of the body the same work also differs from
the two (Mahd-)Satipatthana-suttas. When considering these differences, it is notewor-
thy that the Vibharnga treats any of its topics consistently by presenting first an examina-
tion from the perspective of the discourses, followed by examining the same topic from
the perspective of the Abhidharma. Topics expounded in this way include, among others,
the four noble truths, the four right efforts, the four ways to [psychic] power, the seven
factors of awakening, and the four jhanas. In all these instances, the Vibhanga’s treat-
ment from the perspective of the discourses, its suttantabhajaniya, corresponds to what
can be found in the Pali discourses.

Hence the Vibhanga’s treatment of the four satipatthanas stands out as an instance
where substantial parts of the exposition found in the discourses are completely absent
from the Vibhanga’s treatment of the same matter “according to the discourses”. This is
all the more puzzling in the case of clear comprehension in regard to various bodily ac-
tivities as one of the body contemplations. The two (Maha-)Satipatthana-suttas include
this practice under contemplation of the body, yet it is not found in the Vibharnga’s expo-
sition of body contemplation according to the methodology of the discourses. Neverthe-
less, the same exercise is described in the Vibhariga in the context of its exposition of the
jhanas.**

mentarial type of material. Trenckner 1888/1993: 534 notes that the long exposition on the four noble
truths in MN 10 was in the Burmese manuscript from the India Office Library that he consulted. Since he
published his edition in 1888, the “interpolation” of this passage, as he calls it, had already taken place by
then. On the incorporation of commentarial material into the discourses in general cf. also below p. 883.

329 According to the detailed study by Bareau 1950, the Sariputrabhidharma probably stems from the Dhar-
maguptaka tradition; cf. also Analayo 20090: 229 note 65.

330 Cf. Lamotte 1949/1981: 811 note 1, Przyluski 1926: 315, Waldschmidt 1926: 187, id. 1932: 229, and id.
1980a: 149.

BT 1544 at T XX VI 1023b29, cf. also Schmithausen 1987: 336.

332 vibh 244,7. In regard to the Vibhariga’s description of contemplation of dharmas, Nanatiloka 1938/1983:
39 comments that “only the sections on the hindrances and the enlightenment factors are selected here”,
thereby suggesting the Vibhariga’s presentation to be a case of intentional selection. Thittila 1969: xlii ap-
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Once clear comprehension of bodily activities is taken into account even in the context
of preparatory exercises for jhana attainment, one would certainly expect to find the same
exercise in an exposition of body contemplation “according to the discourses”.

In this context it is noteworthy that the two (Maha-)Satipatthana-suttas and the Madh-
yama-agama discourses have Kammasadhamma in the Kuru country as their venue, a
part of India located on the north-western borders of the region in which the Buddha
lived and taught and thus an area reached by the Buddha’s teachings only at a relatively
late stage of his ministry.”* In contrast, the locations that were in contact with the Bud-
dha’s teaching from earliest times onwards are associated only with shorter expositions
of satipatthana, bare outlines of the four satipatthanas that do not fill in the details of
how these four satipatthanas are to be put into practice.*”

Hence, even from the perspective of the Pali discourses themselves, the detailed expo-
sition of satipatthana given among the Kurus should be considered a comparatively later
development, in contrast to the basic outline of the four satipatthanas as an earlier teach-
ing, taught regularly by the Buddha wherever he went.**

pears to be of a similar opinion, as he comments that the “Vibhanga makes a bare statement of the four
foundations of mindfulness”. Such an intentional selection would, however, not conform to the general
procedure adopted in the Vibhariga, so that the briefness of the Vibharnga’s exposition of contemplation of
the body and of dharmas may not be merely a case of intentional abbreviation.

DN 22 at DN II 290,3 and MN 10 at MN I 55,27: bhagava kurusu viharati kammdassadhammam nama
kuriinam nigamo (B-MN 1 70,2 and S°-MN 1 103,3: kammasadhamma, C°-MN 1 134,2: kammassadam-
ma), MA 98 at T 1 582b8: {iiifiees, fra) %k S+ ESE. From the rendering 88, which is
standard in Madhyama-agama discourses, it seems as if the translator(s) for some reason translated an

33

X

equivalent to the locative kurusu, even though in the same sentence, when qualifying the city, the equiva-
lent to the term Kuru is rendered just by $iJf#. A rendering of the locative kurusu recurs also in DA 13 at
T 1 60a29: #]fi/D[Ed, while in contexts where the original would not have been in the locative, DA4atTI
34b21 uses [EAZ[EH] and DA 22 at T I 147c19 $J#2E; cf. also Meisig 1987a: 223. The location #jE%E S
would according to Pulleyblank 1991: 148, 217, 273 and 300 correspond to kiam" ma sit dam in Early
Middle Chinese. Meisig 1987a: 221 comments that the double “m” (at the end of the first and the begin-
ning of the second syllable of the transcription) shows that the original would not have had the Sanskrit
reading Kalmasadamya (found, e.g., in the Divyavadana in Cowell 1886: 515,13 or in Vaidya 1999: 446,2).
** According to Basak 1963b: 15, Law 1932/1979: 18, Malalasekera 1937/1995: 642, and Rhys Davids
1903/1997: 27, the Kuru country corresponds approximately to the area of modern Delhi (and perhaps
Haryana), on the location cf. also Barua 1971/2003: 334 and Bharadwaj 1991: 197, for a survey of refer-
ences to the Kuru country cf. Singh 1999.
335 Of the discourses that take up the four satipatthanas, collected in the Satipatthana-samyutta at SN 'V 141-
192, the majority take place at Savatthi, cf. SN 47:3, SN 47:5, SN 47:10-11, SN 47:13, SN 47:15-17, SN
47:24-25, SN 47:31-32, SN 47:34-37, SN 47:41, SN 47:43-44, and SN 47:48-49. The remaining dis-
courses mention the following locations: SN 47:4 in Kosala, SN 47:21-23 at Pataliputta, SN 47:29-30 at
Rajagaha, SN 47:26-28 at Saketa, SN 47:18 at Uruvela, SN 47:14 among the Vajjians, SN 47:1-2 and SN
47:9 at Vesali. None of these discourses lists the practical applications of the four satipatthanas provided
in the two (Maha-)Satipatthana-suttas located in the Kuru country.
33 That the bare outline of the four satipatthanas is not all that could be said on the topic of satipatthana can
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To consider the detailed exposition on satipatthana as a later development of the bare
outline of the four satipatthanas would also find support in the circumstance that not
only the Pali and Chinese discourses differ in regard to this detailed exposition, but even
the Pali discourses and the Pali Abhidharma.

In evaluating the presentation of the fourth satipatthana in the Pali and Chinese dis-
course versions, the agreement among the different versions highlights the importance of
overcoming the hindrances and developing the factors of awakening as central topics of
contemplation of dharmas. This importance is further corroborated by the circumstance
that both exercises are mentioned already in the introductory part of the Madhyama-aga-
ma version.”’

The close relation of the hindrances and the awakening factors to contemplation of
dharmas can also be seen in the Samudaya-sutta and its Chinese parallel, according to
which the arising of attention leads to the arising of dharmas.” The Pali commentary ex-
plains that the arising of attention leads to the arising of the awakening factors, while its
absence leads to the arising of the hindrances.” This explanation defines “dharmas” in a
context related to attention, a term closely related in meaning to mindfulness,**’ as stand-
ing for the hindrances and the awakening factors. This further corroborates that the hin-
drances and the awakening factors are central instances of contemplation of dharmas.

In fact, overcoming the hindrances, developing the awakening factors, and well-estab-
lished satipatthana are, according to several discourses, indispensable conditions for
awakening.*' This is the case to such an extent that the discourses reckon these three
practices to be a common feature of the awakening of past, present, and future Buddhas.**

be seen as implicit in MN 12 at MN I 83,2, according to which the Buddha would have been able to speak
on the topic of satipatthana for a hundred years without running out of argument.

37 MA 98 at T 1 582b12. Thanissaro 1996/1999: 74, based on the presentation in the Vibharga and in the
Chinese discourses, concludes that all forms of contemplation of dharmas “appear to be variations on the
abandoning of the hindrances and the development of the factors of awakening”.

338 SN 47:42 at SN V 184,24: manasikarasamudaya dhammanam samudayo, SA 609 at T 11 171b8: [E254E
ANEE.

339 Spk III 229,23: yonisomanasikarasamudaya bojjhargadhammanam samudayo, ayonisomanasikarasamu-
daya nivaranadhammanam.

39 For a more detailed discussion cf. Anilayo 2003a: 59.

31 AN 10:95 at AN V 195,11. A similar statement can be found in DA 17 at T I 75b10. The fact that these
passages mention satipatthana apart from the hindrances and the awakening factors is noteworthy. If con-
templation of the hindrances and of the awakening factors should indeed constitute the ancient core of
contemplation of dharmas, as suggested by the agreement between satipatthana expositions found in vari-
ous traditions, then it might seem unwarranted to mention them separately in a list that includes satipat-
thana. However, perhaps the point of such listings of the indispensable conditions for awakening is to de-
pict a temporal progression from overcoming the hindrances via development of satipatthana to the un-
folding of the awakening factors.

2 SN 47:12 at SN V 160,27 and its parallel SA 498 at T II 131all. A variant on this statement can be found
in the Sravakabhiimi, which combines overcoming the five hindrances and setting up the four establish-
ments of mindfulness with developing the thirty-seven requisites to awakening, saptatrimsadbodhipak-
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These passages clearly highlight the importance of overcoming the hindrances and of
developing the awakening factors, making them prominent candidates for inclusion in
the original core of contemplation of dharmas.Yet, a firm conclusion regarding the earli-
est version of contemplation of dharmas is not easily drawn, since other contemplations
could make a similar claim in terms of importance, even though they are not found in all
versions. This would, in fact, seem to be the case for contemplation of the five aggre-
gates. Since this contemplation occurs only in the Pali discourses and is absent from all
parallel versions, as well as from the Vibhariga, mindfulness directed to the impermanent
nature of the five aggregates would be an evident choice for exclusion from what should
be considered as the original version of contemplation of dharmas.

Yet, such contemplation of the five aggregates has a rather prominent role in other dis-
courses. These present mindfulness of the impermanent nature of the five aggregates as a
crucially important form of contemplation for reaching liberating insight.**’ This is ap-
parently the case to such an extent that a discourse compares instructions on mindfulness
of the five aggregates and their impermanent nature to a “lion’s roar”.***

Moreover, some discourses explicitly relate contemplation of the arising and passing
away of feelings, perceptions, and thoughts — thereby covering some out of the five ag-
gregates — to the development of mindfulness and clear comprehension.*” The close rela-
tionship between these instances and satipatthana practice becomes particularly evident
in a discourse in the Anguttara-nikaya, which presents contemplation of the arising and
passing away of feelings, perceptions, and thoughts right after referring to contemplation
of the mind, both found in a list of factors that lead to analytical insight.*** According to
the Mahapadana-sutta and its Chinese and Sanskrit parallels, even the former Buddha
Vipassi reached awakening by mindful contemplation of the five aggregates.*"’

syan dharman, Shukla 1973: 7.8 or SSG 1998: 12,21, with the Chinese parallel in T 1579 at T XXX
396¢c16: =R E

33 Cf. DN 33 at DN III 223,17, SN 12:23 at SN II 29,26, SN 22:89 at SN III 131,24, AN 4:41 at AN II 45,24,
and AN 8:2 at AN IV 153,13. Gethin 1986: 43 comments that the instructions (corresponding to the prac-
tice of mindfulness of the five aggregates described in DN 22 and MN 10) occur “especially in contexts
where the process of the gaining of that insight that constitutes the destruction of the @savas is being de-
scribed”. Regarding the scheme of the five aggregates, Hamilton 2000: 29 clarifies that “the khandhas are
not a comprehensive analysis of what a human being is comprised of ... rather, they are the factors of hu-
man experience (or, better, the experiencing factors) that one needs to understand in order to achieve the
goal of Buddhist teachings”.

*# SN 22:78 at SN 111 85, 16.

3 DN 33 at DN III 223,11: “he knows feelings ... perceptions ... thoughts as they arise, remain and disap-
pear. This ... development of concentration ... conduces to mindfulness and clear comprehension”, vidita
vedana ... safiiia ... vitakka uppajjanti, vidita upatthahanti, vidita abbhattam gacchanti. ayam ... samadhi-
bhavana ... satisampajaiiiidya samvattati, cf. also AN 4:41 at AN II 45,17.

6 In AN 7:37 at AN IV 32,22 the vidita vedand, etc. contemplation occurs after instructions on contemplat-
ing a state of mind that is sarnkhitta or vikkhitta.

*'DN 14 at DN 11 35,15, T 3 at T I 156b20, and the Sanskrit version in fragment S 462R5 and S 685V1-2 in
Fukita 2003: 143 (122.5 and 123.2) or in Waldschmidt 1953: 50.
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Thus contemplation of the five aggregates appears to be recognized in the thought
world of the early discourses as a particularly powerful implementation of satipatthana
as the direct path to realization, even though from a comparative perspective it would
appear to be a later addition to the instructions given in the discourses explicitly dedi-
cated to this theme.

Whatever may be the final word on the ‘original’ version of contemplations of dharmas, MN160
the practical instruction for contemplation of the five hindrances in the two (Maha-)Sati-
patthana-suttas and in the Madhyama-agama version resemble each other to a great ex-
tent.””® The Ekottarika-agama presentation differs in that it merely lists the five hindran-
ces,” which would be due to the fact that in its presentation the hindrances do not come
under contemplation of dharmas, but already occur at the outset of the discourse.

Regarding contemplation of the sense-spheres, the two (Maha-)Satipatthana-suttas in- MN161
struct that each sense and its respective object should be known, followed by knowing
the fetter that arises in dependence on them.”” The Madhyama-agama version does not
direct mindfulness to the senses and their respective objects, but mentions both merely as
conditions for the arising of a fetter.” According to the Madhyama-agama presentation,
the task in this case is thus not to be mindful of the senses or their objects as such, but of
the fetter that may arise at any sense-door. This suggests awareness of the fettering force
of perceptual experience and its relation to the arising of unwholesome mental reactions
and associations to be the central aspect of contemplation of the sense-spheres. The re-
mainder of the instructions for contemplating the six sense-spheres in the Madhyama-
agama version is relatively similar to the two (Maha-)Satipatthana-suttas.”

The instructions for mindfulness of the awakening factors in the two Pali discourses
and their Chinese parallels resemble each other.” The Ekottarika-agama presentation

% DN 22 at DN II 300,10, MN 10 at MN I 60,11, and MA 98 at T I 584a24; a quotation of the instruction on
how to contemplate the hindrances can be found in the *Mahavibhasa, T 1545 at T XXVII 951b17; cf.
also the Sravakabhimi, Shukla 1973: 298,12 or SSG 2007: 186,7 and T 1579 at T XXX 440c29.

*EA 12.1 at T II 568a9.

30 MN 10 at MN 1 61,15: “he knows the eye, he knows forms, and he knows the fetter that arises in depend-
ence on these two”, cakkuii ca pajanati, riipe ca pajanati, yaii ca tad ubhayam paticca uppajjati samyo-
Janam tafi ca pajanati (S°-M 1 114,4: safifiojanam); cf. also DN 22 at DN II 302,18.

3T MA 98 at T I 584al4: “based on eye and form(s), an internal fetter arises. When there really is a fetter
internally, a monk knows according to reality that internally there is a fetter”, iR %% 2, £ N4E, LA,
WNEH%S, HANASSUE,; a quotation of this instruction can be found in the *Mahavibhasa, T 1545 at T
XXVII 951¢13; cf. also the Sravakabhiami, Shukla 1973: 298,16 or SSG 2007: 186,11 and T 1579 at T
XXX 441a3.

32 DN 22 at DN II 302,20 and MN 10 at MN I 61,16 speak of the monk knowing: 1) the fetter, 2) how the
unarisen fetter arises, 3) how the arisen fetter is abandoned, 4) how the abandoned fetter will not arise
again in the future. MA 98 at T I 584al5 presents the same exercise in terms of the meditator knowing: 1)
if a fetter is present, 2) if no fetter is present, 3) if an unarisen fetter arises, 4) if an arisen fetter ceases and
does not arise again. Another difference is that in MA 98 mindfulness of the sense-spheres precedes mind-
fulness of the hindrances, whereas the Pali presentations follow the reverse sequence.

353 DN 22 at DN 1I 303,21, MN 10 at MN I 61,32, MA 98 at T I 584b4, and EA 12.1 at T II 569a19; a quota-
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speaks additionally of developing the awakening factors “depending on contemplation,
dispassion, and cessation, casting off evil things”.*** This brings to mind a qualification
found frequently in the Pali discourses, according to which the awakening factors are to
be developed in dependence on seclusion, dispassion, and cessation, culminating in relin-
quishment.”

The Ekottarika-agama version continues by describing the attainment of the four jha-
nas, a description that still is part of its version of contemplation of dharmas. Since the
instructions cover contemplation of the arising, passing away, and arising-and-passing-
away of the four jhanas, the point made by its presentation could be the presence of clear
awareness when attaining and emerging from a jhana attainment — something of practi-
cal use for attaining mastery of jhanas — and the development of insight into the imper-
manent nature of the jhanas.”*®

MN162 The two (Maha-)Satipatthana-suttas and the Madhyama-agama version make a predic-
tion on the time required to reach full awakening or non-return through satipatthana
practice. While the two (Maha-)Satipatthana-suttas count down from seven years until
they reach a minimum requirement of seven days of practice for reaching such lofty at-
tainments,”’ the Madhyama-agama discourse similarly counts down from seven years
until it arrives at the possibility of making progress within a single day.**®

tion of the instruction on how to contemplate the awakening factors can be found in the *Mahavibhasa, T
1545 at T XXVII 952a1; cf. also the Sﬁivakabhﬁmi, Shukla 1973: 299,6 or S$SG 2007: 186,16 and T 1579
at T XXX 441a7. This part of EA 12.1 appears to have suffered from an error in textual transmission,
since EA 12.1 at T II 569a21 mentions the awakening factor of mindfulness twice and does not have the
awakening factor of joy (cf. also the remark in the 5% Ekottarika-agama edition p. 171 note 10).
Curiously enough, the same pattern recurs in EA 21.2 at T II 602c4.

PUEA 12.1 at T 11 569a22: {{cl, fRIEEAR, {0, aEls.

35 Cf, e.g., SN 46:1 at SN V 63,19: vivekanissitam viraganissitam nirodhanissitam vossaggaparinamim.

3% Similar approaches to the development of insight can be found, e.g., in MN 52 at MN I 350,12 or in MN
64 at MN 1 435,31. The version of contemplation of dharmas found in DN 22 at DN II 313,11 also men-
tions the four jhanas in its detailed exposition of the noble eightfold path, although without introducing
an insight perspective in regard to them. These presentations thus serve as a reminder that the practice of
insight cannot be totally separated from the development of deeper levels of concentration. In fact, ac-
cording to a stanza found in the different versions of the Dhammapada, the development of jhana and
wisdom depend on each other, a presentation which makes it only natural to find the jhdnas considered as
part of satipatthana practice, cf. Dhp 372: n’ atthi jhanam aparfiiiassa, paiiiia n’ atthi ajjhayato; and its
parallel stanza 58 in the Gandhari Dharmapada in Brough 1962/2001: 127, stanza 62 in the Patna Dhar-
mapada in Cone 1989: 119 or in Roth 1980b: 103; cf. also stanza 34:12 in a Chinese Dharmapada collec-
tion, T 210 at T IV 572a18 (translated in Dhammajoti 1995: 254). The same recurs also as stanza 32:25 in
the Sanskrit Udana-(varga) in Bernhard 1965: 439, with its Chinese parallels T 212 at T IV 766b29 and T
213 at T IV 796¢20 (translated in Willemen 1978: 160 stanza 17), and its Tibetan equivalent in stanza
32:30 in Beckh 1911: 135 or in Zongtse 1990: 388.

37 DN 22 at DN 1T 315,5 and MN 10 at MN I 63,12.
35

&

MA 98 at T 1 584b26 indicates that one who “practices like this in the morning, will reach advancement in
the evening”, fFEA{TU05E, FM5F #E. For someone who possesses the five factors of striving, MN 85
at MN II 96,17 similarly envisages that within a day the practitioner will “reach distinction”, visesam
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Another noteworthy circumstance is that the Madhyama-agama version explicitly
mentions the nuns in its prediction. This explicit reference to the nuns brings to mind an-
other Pali discourse, according to which several nuns were accomplished practitioners of
satipatthana.™

adhigamissati, which could be similar to the “advancement” or “promotion”, 7.3 (Hirakawa 1997: 596
lists para-Nkram and a-Vkram as possible equivalents), mentioned in MA 98. To appreciate this predic-
tion in MN 85, it needs to be kept in mind that the condition for reaching distinction it sets is to have a
Tathagata as one’s teacher, rathagatam vinayakam labhamano.

3 SN 47:10 at SN 'V 154,27.
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