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ABSTRACT: This article first briefly examines the textual
structure of the Mara Samyutta of the Pali Samyutta-nikaya in
conjunction with two other versions preserved in Chinese
translation in Taishd vol. 2, nos 99 and 100. Then it compares the
main teachings contained in the three -versions. These three
versions of this collection on the subject of Mara represent three
different early Buddhist schools within the Sthavira branch. This
comparative study of these three different versions of the Mara
Samyukta focuses on some shared images of Mara and on
disagreements on some of the teachings presented. It reveals
similarities and significant differences in structure and doctrinal
content, thus advancing the historical/critical study of early
Buddhist doctrine in this area.

Introdﬁction

The Mara Samyutta of the Pali Samyutta-nikaya (abbreviated
SN) is represented in Chinese by two versions, one in the Za-a-han-
jing MM &R (Samyuktagama, abbreviated SA, Taisho vol. 2, no.
99), the other in the Bieyi—Za—a—han-jingSU%%W%%@ (Additional
Translation of Samyuktagama, abbreviated ASA, Taisho vol. 2, no.
100). This Samyutta/xiangying t8#& (Skt. Samyukta) is a collection
of various discourses on the subject of Mara (SA: mo B, ASA:

mowang BE/King Mara).
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‘Mara (literally, ‘the killer’) is a deity/god regarded as the
evil one, papman (P. papimant/papima, boxun # ). This deity
belongs to one of the classes of Indian deities. The discourses that
make up the Pali and Chinese versions of the Mara Samyutta reflect
‘the early Buddhist adaptation of general Indian religious beliefs
about the evil deity Mara, as he was at the time of the Buddha.

In this paper I first briefly examine the textual structure of
the three versions. Then I compare the main teachings contained in
them, making use of new .editions of SA: Yin Shun’s Za-a-han
Jing-lun Huibian #M&&MEM [Combined Edition of Sifra and
Sastra of the Samyuktiagama) (abbreviated CSA) and the Fo Guang
Tripitaka Za-a-han-jing (abbreviated FSA). This will reveal
similarities and significant differences in structure and doctrinal
content, thus advancing the study of early Buddhist teachings in
this area.' ‘

1. Textual structure

‘The Pali Mara Samyutta is the fourth of the eleven
Samyuttas that make up the Sagatha Vagga of SN. The two
corresponding Chinese versions, contained in SA and ASA, were
translated from now lost Indic-language/Sanskrit originals. In the
CSA edition the SA version bears the title Mo Xiangying BEFE
(Mara Samyukta, Connected with Mara) supplied by the editor, Yin
Shun. In earlier editions of SA and ASA, Samyukta/xiangying titles
are lacking and the beginning and end of each Samyukta have to be
inferred from the siutra contents. Mo Xiangying, the SA counterpart
of the Mara Samyutta, is similarly located in the Sagatha Vagga of
SA, which is titled Bazhong® Song )\ R % (Eight Assemblies

Section) in the SA tradition (Choong, 2006:62, n. 5). It is the
second of the eleven xiangyings in this vagga (Choong, 2000:20,

This article is one in a series of comparative studies, of which the previous
articles to appear were on Kosala Samyutta (2006) in The Indian
International Journal of Buddhist Studies, and on -Bhikkhu Samyutta (2006)
and Vangisa Samyutta (2007) in Buddhist Studies Review. Consequently a
little of the Introduction is repeated.

Skt. astau parisadah, P. attha parisa.

]
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247). The ASA version occupies the corresponding location -
second of the eleven xiangyings — in the reconstructed ASA.* -

- The Sagatha Vagga/Bazhong Song pertains to the Geya-
anga (P. Geyya-anga) portion of SN/SA. Geya is one of the three
angas represented in the structure of SN/SA, the three being: Sitra
(P. Sutta) ‘discourse’ (short, simple prose), Geya (P. Geyya)
‘Stanza’ (verse mixed with prose), and Vyakarana (P. Veyyakarana)
‘Exposition’. ’ ' ' ,

These three angas are the first three of nine types of early
Buddhist text (rnavanga) classified according to their style and
form. They are regarded by some scholars as historically the
carliest ones to have appeared, in sequence, in the formation of the
early Buddhist texts.*

The Pali Samyutta Nikaya belongs to the Tamrasatiya
school (the so-called Théravada), the SA belongs to the
Sarvastivada school, and the ASA may belong to the Kasyapiya
school.” Thus, the Pali Mara Samyutta and its two Chinese parallels,
represent three different early Buddhist schools, three different
versions of the same collection of discourses on Mara.

The Pali Mara Samyutta comprises twenty-five discourses
(SN 4. 1-25). Of its Chinese counterparts, SA has twenty
discourses (SA 1084-1103) and ASA has only ten (ASA 23-32).
The Pali Mara Samyutta, therefore, has more discourses than either

- of th_e two Chinese versions.

All of the discourses in the SA and ASA versions have Pali
counterparts, whilé ten discourses in the SA version (SA 1094-
1103) have no ASA counterparts. On the other hand, three
discourses in the Pali version (SN 4.4, 8, 19) have no SA
counterparts, while thirteen discourses in the Pali version (SN 4.1,
4-5, 8, 12, 14, 16-22) have no ASA counterparts. The following
tables show the full set of Chinese-Pali and Pali-Chinese
correspondences,

> Yin Shun (1971, 669, 671); CSA i, 23, n. 10 (in ‘Za-ahan-jing Bulei zhi
Zhengbian M 2EHE 2 2F [Re-edition of the Grouped Structure of SA] °).

*  Choong (2000, 9-11, 20, 247-9); Cf. Nagasaki and Kaji (2004, 49-61).
5 Choong (2000, 6-7; 2006, 62, n. 3). '
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g:able 1: Chinese-Pali correspondences of the Mo Xiangying (Mara Table 2: Pali-Chinese correspondences of the Mara Samyutta
amyukta) '
ryukia) o : _ SN (Pali) SA (Chinese) ASA (Chinese)
| | , _ (Tamrasatiya) (Sarvastivada) (Kasyapiya)
SA (Chinese) ASA (Chinese) | SN (Pali) 4.1 | 1094 None
(Sarvastivada) (K&éyapz‘_ya) | (Tamrasatiya) 4.2-3 1093 132
1084 23 149 ‘ 4.4 | None None
1
| 085 24 A 4.10 4.5 1096 None
1086 . 25 4.15 ¥ 4.6 1089 28
1087 26 4.7 | 47 1087 26
10 |
88 27 4.11 4.8 None None
1089 28 4.6 4.9 1084 23
1091 30 423 4.11 1088 27
1092 31 4.24-25 4.12 1101 | None
1093 132 1 4.2-3 4.13 1090 - 29
1 . = ’ T
094 » None 4. 1. 4.14 1097 None
1095 None : 4.18 4.15 1086 ' 25
1096 in A
None 4.5 4.16 1102 None
1097 N
one | 4.14 e 4.17 1103. None
1098 None 4.20 | 418 1095 None |
| 1099 None 421 ' ' 419 None | None |
1100 None 4,22 4.20 1098 None
1101 None 4.12 421 1099 None 1
1102 N . . ' :f
1103 szz : 13 e o = ‘
‘ . : | 423 1091 30 |
42425 1092 31

The identification of the Chinese-Pali and Pali-Chinese 1
counterparts shown in these tables is open to discussion. As is |
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indicated in-Table 1, the ASA version lacks counterparts for téen
cgnsecutive discourses of the SA version. It is likely that these ten
dlsf:our_ses were accidentally lost in the textual transmission in
China or in India. ASA 23-32 are covered by an udana at T 2:
384b10-11 (CSA iii: 42, note 14); that is, they were recognized as ai
vagga. The lost ten discourses were probably. a second vagga. As is
evident in the two tables, the discourses in the Pali version ..match
up very-loosely with those of the two Chinese versions as regards
sequence, whereas the two Chinese versions match up with each
other completely. That is, the SA and ASA versions are structurall

much closer to each other than to the SN version. g

' Fragmentary Sanskrit counterparts of portions of the
Chlnf:se SA version (and the ASA version) were published by
g}lmlo Enomo;\(/)I _(1994). The published Sanskrit counterparts of the

iscourses on Mara amount to ten fragments, correspondi

1084, 1085, 1087, 1091, 1092 (= AS%\m23, 24, 26, %0?%11113% tloog?
1096, 1098, 1099, 1103. These fragmentary Sanskrit texts arc
useful for confirming certain Chinese technical terms.

2. The shared images of Mara contained in the three versions
of the Mara Samyukta

| Before discussing disagreements on some teachings
presented in .the three versions of the Mara Samyukta/Samyutta
some shared images of Mara in the literature will be discussed here.

(1) The term Mara-papimant/Maro Papima, ‘Mara the Evil
One’, in the Pali Mara Samyutta corresponds to Mo/Mowang (BE/B

E) Boxun (K 8) (Skt. Mara-papman) in the SA and ASA versions.
Mara-papimant or Mara (as an individual name) is derived from
the term Papma Mrtyu, ‘Death who is Evil’, of the Brahmanas.
Mara is also regarded as a deity in the early Indian cosmologicai or
mythical tradition (O’Flaherty, 1988:213). Thus, Mara is already'
regarded as both the idea of evil (Papma) death (Mrtyu) and a
mythical deity in Brahmanism at the time of the Buddha.

(2) Mara in this early Buddhist literature, the three versions
of the Mqra Samyukta, is evidently presented as threefold: (a) he is
a real being, an evil deity of temptation (the tempter and lord of

sensuality); (b) he can be defeated only in a psychological sense,

not by ph'ysica!_ 'force; and (c) he appears in the texts more as an
actual deity than as a result (personification) of psychological
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projection. Two examples from the texts will now be mentioned
and discussed. '

The first example is the famous story of the temptation of
the Buddha, shortly after his enlightenment, by Mara’s three
daughters. The three versions report in common that Mara and his
three daughters challenge the Buddha’s claim to have reached
enlightenment by interrupting, disturbing, and attempting to seduce
him, but finally they all depart defeated and disappointed. In the
story the Buddha not only completely knows who \he is dealing

with and talking to (in an exchange in verse), but also shows that -

his mind is fully free from craving and attachment.(’

A second example is the story surrounding the issue of
committing suicide by the monk, Godhika. In the three versions
Godhika, after having attained Temporary. Liberation’ six times,
plans to take his own life on the seventh time. Mara then presents
himself before the Buddha and asks the Buddha to discourage his
disciple from such folly (also an exchange in verse). Knowing it is
Miara, the Buddha ignores and rejects his request. After Godhika’s
death (killing himself with a knife), his consciousness® is not found
by Mara.” Dying in the state of Temporary Liberation is regarded in
the story as outside Mara’s sphere of influence and control (in the
sense of the realm of the continuous cycle of death and rebirth).

6 QN 4.24-5: 11884, 122-7; 1998, 269-79. SA 1092: T 2, 286b-287¢c; CSA iii
37-41; FSA 3, 1682-90. ASA 31: T 2, 383a-384a. The names of Mara’s
three daughters in the.-SN- version are: (1) Tanha/Craving, (2)

Arati/Discontent, (3) Raga/Desire; in the SA version: (1) Aivu E#/Craving,
(2) Ainian ¥&/Longing, (3) Aile 2#/Desire; and in the ASA version: (1)
Jiai # % /Craving, (2) Yuebi 1 #/Pleasure, (3) Shiyi & % /Desire. Cf.
Akanuma (1976: 413) about Méra’s three daughters found in 17 different

texts (Pali, Chinese, and Sanskrit). Bingenheimer (2007: 57) suggests that
the name, Arati in the Pali version, should be corrected to Rati.

1 QN: samadhikam/samayikam cetovimuttim; SA: shishouyi-jietuo BZERR,;
ASA: shi-jietuo W8,

8 SN: vififiana; SA: shishen #%; ASA: xinshi i/ shenshi W38,

9 gN 4.23: 11884, 120-2; 1998, 264-269 = SA 1091: T 2, 286a-b; CSA iii 36-
7; FSA 3, 1679-82 = ASA 30: T 2, 382¢-383a. Note: SN 4.23: 1 1884
version has: ‘samadhikam cetovimuttim’ (120-1), whereas its 1998 version
has: ‘samayikam cetovimuttim’ (265).
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These two interesting stories show clearly how Mara in the
three versions has the above-mentioned three aspects: He is an evil
deity of temptation; he is defeated in a mental sense (i.e., by being
identified); and he appears in the stories more as an individually
real deity than as a mental projection. Much the same three aspects
are found in all other stories in the texts. That is, in most cases
Mara tries to interrupt and disturb. the Buddha’s or his disciples’
concentration; this is followed by the Buddha and Mara
challenging each other in verse (a feature consistent throughout the
three versions of Mara Samyukta); and finally Mara, after being
identified, departs defeated and disappointed. These ways of
presentation, shared in common by the three versions, indicate, in
my view, early Buddhist adaptation of general Indian religious
beliefs about divine beings (devas), and their application to one
particular type of divine being - Mara."°

Consequently, for a proper understanding of Mara in the
three versions of Mara Samyukta, the personal and mythical aspect
of Mara should not be entirely ignored, and the impersonal and
symbolic aspect of Mara should not be over-emphasized.'!

3. Disagreements on some teachings contained in the Marqg
Samyukta

In the following I will discuss only the principal
disagreements on some teachings presented in the three versions of
Mara Samyukta, under four topics: (1) the heavenly palace, (2) the
three refuges, (3) happiness in this life for bhiksus, and (4) the
powers of the Buddha. ' :

' Other classes of deity, such as Devara, Devaputta, Brahma, Vana, Yakkha

and Sakka, are also featured in the Sagatha-vagga of SN and SA (Choong,
2000: 20). On the historical issue of the structure of this collection, see

Bucknell (2007:7-34). The author considers that the sequence of the

Sagdtha-vagga derives from the Eight Assembles (Skt. astau parisadah, P.
attha parisa). ’

However, Mara being regarded as an entirely psychological cause of
bondage is indicated clearly in the following texts: SN 22. 63-65 (I11 73-76)
= SA 21 (T 2, 4b-c; CSA i 28-9; FSA 1, 27-8); and SN 35.65 (IV 38-9) =
SA 230 (counterpart of SN 35.65-66, 68) (T 2, 56a-b; CSA i 275; FSA 1,
364); SN 35.114-5 (IV 91-3) = SA 243 (T 2, 58c; CSA 1292; FSA 1, 378)
(Cf. Choong, 2000: 80, n. 39). These texts state in common that the nature
of attachment, such as craving, to the five aggregates or to the six contacts is
Mara, however, these texts belong to the Sitra-anga portion of SA and SN.
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(1) The Heavenly palace

In the ASA version, Mara is represented as living in his
‘heavenly palace’ (fiangong XE). Nine of the ten discourses in
ASA (the exception being ASA 32)' state that Mara, having
realising that his identity and evil intention are known, and having
been rejected and defeated (by the Buddha or one of his disciples),
not only disappears but also returns to his heavenly palace. The SA
and SN versions only state that Mara disappears or departs right
there and then. Mara in the ASA version has an actual heavenly
palace to reside in, something that is entirely absent from' the
corresponding SA and SN versions. This is. a major difference in
the representation of the Mara’s nature between the SA/SN and
ASA versions.

The references, in the ASA version, to a ‘heavenly palace’
as Mara’s residence are possibly a later addition.” In the SA and
SN versions Mara does not have a palace in heaven to go back to;
he just disappears or departs as soon as the events have occurred.
Thus, if seems that, in comparison with the ASA version, the SA
and SN versions present Mara a little. more as a manifestation of
mind.

(2) The three refuges
(SA 1097 = S‘N 4.14; no ASA counterpart)

SA 1097 and SN 4.14 describe how the Buddha, out of
compassion, teaches Dharma to people for their welfare, but Mara
approaches in order to stop him from doing so. As usual, Mara’s
attempts to interrupt the Buddha and the Buddha’s responses to
Mara are both delivered in verse. The content of Mara’s message is
that teaching the Dharma to people is not good for the Buddha
himself, because such teaching activity will get him caught up with
affliction. The Buddha rejects this advice. Mara then disappears
right there, on realising his intention is known and has been
rejected by the Buddha. The SA version differs in adding, at the

2 The ten discourses are for the first time translated into English by

Bingenheimer (2007).

There are also many references to returning to a héavenly palace (tiangong

X&) elsewhere in the ASA version, particularly in Devata-Samyukta and

Devaputra-Samyukta (e.g. ASA 269-319: T 2, 468b-480c).
h )

»
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beginning of the discourse and just before Mara’s approach, the

following: .
At one time the Buddha was staying among the Sakyas, at
Silavati village.'" At that time many villagers had died in an
epidemic. Many people, male and female, had come from all
sides [to the Buddha] to receive the three refuges. Those who
were sick, male and female, old and young, came and stated
their names, saying: ‘I go to the Buddha as my refuge; I go to
the Dharma as my refuge; I go to the Bhiksu Sarngha as my
refuge.” Almost all the people of the village were doing so.
At that time the Buddha diligently taught those disciples'®
Dharma. All those who are possessed of faith in the three
refuges, will be reborn in human or heavenly realms.'®

This teaching indicates a devotional faith in the three
refuges, including the idea of repeating the words of accepting the
three refuges for self-protection and better rebirth. The benefits of
just having faith in the three refuges are clearly presented. Such a
teaching is absent from the SN version. It is likely that this section,
found only in the SA version is a relatively late addition. ’

(3) Happiness in this life for Bhiksus
(SA 1099 = SN 4.21; no ASA counterpart)

In SA 1099 and its counterpart SN 4.21 Mara manifests in
the form of a brahmana (brahmin), and approaches some young
Bhiksus, saying: :

SA 1099" SN4.21"%

You have become renunciants |You, venerable sirs, are young

4 —gR AEXBERE. Cf. See Akanuma (1976: 618).
13 gm ériavaka.

16 ‘._B§° {#EE&EIEE%%O ﬁo EEEE%%%A&;EQ EEAEO %%gtu
HOARZHF=H. HEBA. EREL. EXE). FARBEABER. REFE,
B B% . BLHER. ENEE. BEUR, BN, tEHARMRE. &K EEL

 B=uE. HABEA . KB4, * (CSAiii 45; FSA 3, 1695-6; T 2, 288b).

" CSAiii, 47-48; FSA 3, 1698-1701; T 2, 289a-b.

B SN'T 1884, 117-8; 1998, 259-262: Cf. Bodhi (2000: 210-11); Rhys Davids
(1917: 147-8). :

R
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‘L»

while you are young, with
beautiful skin and black hair.
In the prime of life, you
should enjoy the five sensual
pleasures for yourself. Why
do 'you go against [the
tradition of] your family and
clan, unhappily separated,
and have faith in the practice
of renunciation? Why do you
abandon enjoyment in this
life, and pursue enjoyment in
a next life that is not at this
[present] time?'®

Those Bhiksus replied to the

brahmana We do not
abandon enjoyment in this
life in order to pursue
enjoyment in the next life
that is not at this [present]
time. That is, we abandon
enjoyment that is not at this

[present] time to pursue

enjoyment in this life.?'

Mara then aSks: What is

meant by abandoning the

enjoyment that is not at this
[present] time to pursue the

. enjoyment of

to have become renunciants
(pabbajita), lads with black
hair, gifted with the fortune
of youth, in the prime of life,
without having had the
sensual
pleasures (anikilitavino
kamesu ). Enjoy, sirs, the
human sensual pleasures. Do"
not abandon things of this
life (sanditthikam) to pursue
matters  that * take time
(kalikam).® '

No, brahmana, we have not

abandoned things in this life
to pursue matters that take
time. Brahmana, we. have
abandoned matters that take

. time to pursue things. in this

life.””

20

21

22

“}iz%fﬁv?ﬂj%o RERR, FERN, BEANERGR. NTZRTK, HX5
B ERER. HRBE., MARANUY, MREHERS R,

‘dahard  bhavanto pabbajita  susi  kalakesa  bhadrena yobbanena
samannagatd pathamena vayasa anikilitavino kamesu . bhuiijantu bhonto
manusake kame. ma sanditthikam hitva kalikam anudhavitthé ti.’

RELEFRRREM. ATRAMSRMEENZ R, DRSIFSSRT LS, t

‘na kho mayam brahmana  sanditthikam hitva kalikam anudhavama.
kalikasi ca kho mayam brahmana hitva sanditthikam anudhdavama.’
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enjoyment in this life?”

The expression is not entirely the same in the two versions
but the main teaching is essentially similar. ‘Enjoyment in the next
life’ and ‘enjoyment in this life’ in the SA version correspond
closely to ‘matters that take time’ and ‘things of this life’
respectively in the SN version. The major topic in both texts is
happiness in this life.

Both texts then report what the young Bhiksus explain the
meaning of the words to the Brahmana: ~

SA 1099 | - SN421

As the World-Honoured One Bréhmana,ﬁ the Blessed One has
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'~ clearer concept on the teaching of matters that take time than does

the SA version on enjoyment in the next life. In other words, the
SN version indicates plainly that the teaching concerned with this
life is that one does not pursue sensual pleasure in this life.

On hearing what those young Bhiksus said, Mara in the SA
version shakes his head, holds his staff on the ground, then,
disappears, which frightens the young Bhiksus. But in the SN
version, he shakes his head, lolls his tongue, knits his brow, and,
departs leaning on his staff. | "

The Bhiksus then report this event to the Buddha.The
Buddha explains that this was not a brahmana but Mara, who had -
come to confuse them. The Buddha then teaches them in these
verses: ' o

has said, [to  pursue]
enjoyment in the next life is
tasteless, full of suffering, less
beneficial, full of danger. The

~ said that sensual pleasure

(kama) 1is matters that take
time, are full of suffering,
full of despair, and full of

SA 1099 SN 4.21
The arising of all suffering is |If one has scen the cause of
because of craving; knowing | Suffering, how could one

World-Honoured One says | . danger. But this teaching
that enjoyment in this life | (dhammo) is concerned with
does away with all affliction- | this life (sanditthiko), is not
burning, does mnot involve | matters that take  time
time, leads on to full| (akaliko), invites one to
understanding, invites one to | come and see (ehipassiko),
see, and is to be individually | leads onward (opanayiko),
realized and known.| and is individually to' be
Brahmana, this is what is| known by the wise (paccattam
meant by enjoyment in this | veditabbo viffiihi):*

life.

Here, the SN version refers ‘matters that take time’
explicitly to ‘sensual pleasure’. This is not found in the SA version
for ‘enjoyment in the next life’. The SN version surely presents a

? RAERA. fxﬂ%#%ﬁéﬁﬁﬂlﬁéo

% RS, NHER. HERIESE, DRSS, HERALRE, BEBAR. T
SR, BAEE, RRER, AR, BEM. RERER,

% <kaliki hi bréhmana kamd vuttd Bhagavata bahudukkha bahupayasa

adinavo ettha bhivo. sanditthiko ayam dhammo akaliko ehipassiko

- opanayiko paccattam veditabbo ViAifighi 1.

the world as an arrow, why
do people enjoy sensual
pleasure?

incline to sensual pleasure?

Having known that attachment
is a bond to the world, one

should train oneself for its

Knowing the finite of the world o
removal.

is full of arrows, thus, those .
who have wisdom should
diligently train themselves.

% CSA iii, 48; FSA 3, 1700-1; T 2, 289b; Cf. Sanskrit version, Enomoto (1994,
27):

REHER HHREX yah preksati dubkham ito nidanam

' kamesu jatu sa katham rameta)
aitEgn  AARBER loke hi $alyam upadhim viditva

Tasyaiva dhiro vinaydya Sikset||

BitRat EXAUN
RENBE BHABK :
ERE4R BWMBWE parvato pi suvarnasya samo himavata bhavet|
_AZ@E BEWMFRAR nalam ekasya tad vittamiti vidvan samdcarelt|
EHWRBE BETEH

2 yo dukkham adakkhi yato nidanam,  kamesu so jantu katham nameyya|
upadhim viditva sango ti loke, tass-eva Jjantu vinayaya sikkhe-ti |
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Gaining gold as vast as king
Himalaya for one person to
use, it is still felt to be not
enough. Thus, those who
have wisdom should practice
the view of equality.?®

The SA version not only has more verses than the SN
version, but also it now mentions ‘sensual pleasure, as the cause of
suffering. As well, it includes the practice of ‘the view of equality’
(pingdeng-guan % &), which is not found in the SN version.
What is meant by “view of equality” in the SA version seems

unclear in the textual context; perhaps it should be interpreted as
“view of contentment”.

Summing up this section, the expression in the two texts

is not entirely the same, but the major teaching on happiness in this

life for Bhiksus can be seen as essentially similar. However, the SN

version presents a clearer teaching overall than the SA version on
the subject concerned with this life.

(4) The powers of the Buddha
(SA 1101 = SN 4.12; no ASA counterpart)

In SA 1101 and SN 4.12 the Buddha is teaching
Dharmal/Dhamma to his disciples (teaching the four noble truths
mentioned clearly in the SA version). Mara knows this and wants
to interrupt. He then approaches the Buddha and addresses him in
verses thus:
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others? 3 think you are victorious?’' .

The Buddha replies in verse:

SA 1101% SN 4.12%

Why do you in a large | Why do you now roar like a
assembly confidently roar lion confidently in the
like a lion, declare no one assembly? There is a rival
can match you, and hope wrestler [who is a match]
that you can conquer -all for you; so why do you

B CSAiii, 49-50; FSA 3, 1703-4; T 2, 289¢-290a.

¥ SN I 1884, 109-10; 1998, 244-5. Cf. Bodhi (2000, 202-03); Rhys Davids
(1917, 137-8).

SA 1101 SN 4.12
The Tathagatas, regarding all | The great heroes  roar
profound and right dharma- confidently in the
disciplines, = skillfully roar assemblies. The Tathagatas,
their lion’s roar, confident being equipped with the
in their teachings. If one has [ten] powers, overcome
obtained  wisdom, why attachment to the world.”

should one be worried? *

- Here, the SN version mentions the ‘powers’ of the Tathagatas, a

topic not found in the SA version.

No detail about the powers of the Tt athdg&tas is provided
in the SN text. However, MN 12 Mahasihanada Sutta (MN 1 69-71)

provides an explanation, listing the ten powers (dasabalani) of a

Tathagata as follows:

(1) knowing, as it really is, the possible as possible and the
- impossible as impossible;

(2) knowing, as it really is, the result of past, present and future
actions;

(3) knowing, as it really is, the path leading to all destinations;

(4) knowing, as it really is, the world with its many different
elements; '

(5) knowing, as it really is, the different inclinations in beings;

NERART  REBEHFY
BEREH  SER-4.
‘kim nu stho va nadasi, parisayam visaradol
patimallo hi te atthi, vijitavi nu mafifiasiti.’ ||
2 k-t BREXS

FEMFH RBEERS

EHEEBE [ARAEN

3

3 ‘nandanti ve mahavira, parisisu visarada|.

Tathagata balappatta, tinna loke visattikan-ti." ||
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(6) knowing, as it really is, the lower and higher faculties in beings;

(7) knowing, as it really is, the defilement, purity and rising with
regard to the jhanas, liberations, concentrations and
attainments;

(8) knowing, as it really is, recollection of many former births;

(9) knowing, as it really is, perceiving with the divine eye how
beings pass away and reappear according to their actions;

(10) knowing, as it really is, entering on and abiding in, through

extinction of all taints, the liberation of mind and liberation
through wisdom. : :

These ten powers of a Tathagata are also found in SA 684.
This text in both content and structure is a combination of these
two Pali texts, SN 22.58 and AN 10.21, as is explained below.

The Pali counterpart to the first part of SA 684 is found in
SN 22.58. This part is entirely on what is the distinction, the
specific feature, the difference between the Tathagata, fully
enlightened, and the wisdom-liberated one (pafifiavimutto,

huijietuo B#R), but without mentioning the ten powers of the-

Tathagata. These two texts, SA 684 and SN 22.58, indicate that
both the Tathagata and the Wisdom-Liberated One are without
attachment, liberated, through disgust, fading of desire, and
cessation with regard to the five aggregates (Cf. Choong, 2000, 67-
69). :

The counterpart of the other part of SA 684 is found in AN
10.21 (AN V 32-36). This part is entirely about the ten powers of a
Tathagata. The content of the ten powers is similar to the above-
mentioned MN 12 Mahasihanada Sutta.

Accordingly, the notion of the ten powers of Tathagatas

~ shows some inconsistency between . SA (SA 1101, 684) and those

Pali texts (SN 4.12, MN 12, SN 22,58 and AN 10.21). The
antiquity of the doctrine of the ten powers of a Tathagata is
therefore in question.

Conclusion

Structurally, the Mara Samyutta or Mo Xiangying (Mara-
Connected), .in its Pali and two Chinese versions, belongs to the

- Geya-anga portion of SN/SA. The three versions of this collection
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on the subject of Mara represent three different early Buddhist
schools within the Sthavira branch. The ten discourses that are
lacking in the ASA version but present in the SA and SN versions
were likely lost in the textual transmission in China or in India
since they were already missing in the earliest Chinese edition.

This comparative study of these three different versions has
focused on some shared images of Mara and disagreements on
some teachings presented in the Mara Samyukta. Regarding the
shared images of Mara, it has revealed that the mythical Mara as a
real deity should not be overlooked, while the psychologital aspect
of Mara as a mental projection (personification of craving, self-
attachment) should not be over-emphasized.  As for - the
disagreements on some teachings presented in the Mara Samyukta,
they are minor and relate to four topics: the heavenly palace, the

three réfuges, happiness in this life for Bhiksus, and the powers of
the Buddha. :

Abbreviations

AN Anguttara-nikaya

ASA Bieyi-Za-ahan-jing [Additional Translation of
Samyuktagama] (T 2, no. 100)

CSA  Yin Shun’s Za-ahan Jing-lun Huibian [Combined Edition
of Sttra-and Sastra of the Samyuktagama] (3 vols, 1983)

FSA  Foguang Tripitaka Za-ahan-jing (Samyuktagama) (4 vols
1983)

MN  Majjhima-nikaya

PTS  Pali Text Society

SA  Samyuktagama (T 2, no. 99)

SN Samyutta-nikaya

T TaishO Tripitaka

AN, MN and SN references are to PTS editions.

2
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