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Revisiting the Term “bhaddekaratta’ in the Pali Canon and Its
Variants, Translations, and Interpretations”

Mudagamuwe Maithrimurthi

The term bhaddekaratta occurs in the title of four consecutive discourses (nos. 131-134)
in the Majjhimanikaya in the Pali canon. The first one is directly associated with the
Buddha himself while the remaining three discourses are associated with—and
respectively named after—three prominent disciples of the Buddha, namely Ananda,
Mahakaccana, and Lomasakangiya.'

In the first discourse (no. 131) the Buddha is portrayed as addressing monks in
general and proclaims: “O monks, I shall teach you the summary and the exposition of
bhaddekaratta” (bhaddekarattassa vo, bhikkhave, uddesan ca vibhangarii ca desessami).
One of the verses appearing in the main part of the Buddha’s instruction uses the term
bhaddekaratta which gives the discourse its title. There the Buddha establishes the
following:

evamviharim atapim, ahorattam atanditam;
tam ve bhaddekarattoti, santo acikkhate muni.

“The Peaceful Sage calls indeed [only] one who abides zealously and
relentlessly in this [aforesaid] manner night and day the ‘bhaddekaratta.”

This verse is followed by these three verses:

atitam nanvagameyya, nappatikankhe anagatam;
yvad atitam pahinam tam, appattani ca anagatam.

* Prof. Lambert Schmithausen inspired me to write this article at all. He read the manuscript very
carefully and suggested many corrections and changes. Profs. Gérard Colas, Shobha Rani Dash,
Almuth Degener as well as Dr. Liudmila Olalde, and Chia-Wei Lin helped me to improve the paper
with their critical remarks. Sharon Chi and Prof. Richard Crabtree corrected my English and
improved my style. All of them I thank with heartfelt gratitude. For any mistakes left I am solely
responsible. (Unless explicitly indicated, all translations in this article are my own.)

! The disciple Lomasakangiya is not as prominent as the other two, but his name still occurs in
Theragatha (Th 5), and Apadana (Ap 11 504), which includes the verses discussed here.

? My translation.
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paccuppannani ca yo dhammam, tattha tattha vipassati;
asamhiram asamkuppam, tam vidva -m-anubrithaye.

ajjeva kiccam atappam, ko jannd maranam suve;
na hi no sangaram tena, mahdasenena maccund.

One should neither wish back the past nor yearn for the future because the past
has [already] passed [while] the future has not [yet] arrived.
When he observes the present state of things here and there, the wise one should
devote himself to it so as [to make the observation/contemplation] imperturbable
and unshakeable.’

On this very day, one should exert oneself [to achieve the goal]; who knows if
death will come [as soon as] tomorrow? There can never be a bargain for us with
death who has his mighty forces.

The problem lies in the particular terminology of bhaddekaratta. To mention some
recent translations: Bhikkhu Bodhi (1995: 1039) translates the verse containing this
term as “But one who dwells thus ardently, Relentlessly, by day, by night — It is he, The
Peaceful Sage has said, Who has had a single excellent night”. Thanissaro (2002: 343),
on the other hand, offers the translation as “Whoever lives thus ardently, relentlessly
both day & night, has truly had an auspicious day: So says the Peaceful Sage”.
However, in Analayo (2011: 758, n. 15), the translation is “Dwelling diligently like this,
day and night without laziness, fo him indeed, the night is auspicious, so the peaceful
sage has explained.” Sujato (2018)* understands this verse as “The peaceful sage
explained it’s those who keenly meditate like this, tireless all night and day, who truly
have that one fine night.”

This term as the title of the sutta was translated as “Discourse on an Excellent
Single Night” by Baums (2015: BEB I 411b) and in the same volume as “discourse on a
person, for whom (day and) night are auspicious” by von Hiniiber (2015: BEB I 419b)
with the additional remark “(comp. Skt. ekaratra, ‘[duration of] one day and night’)”.
The term bhadda is the least problematic part of this compound. It means “good,
auspicious, fortunate, excellent”, etc. in the Pali canon. The Skt. form of this term

3 For these two important terms (asamhiram, asamkuppam) see Bodhi 1995: 1343, endnote 1213.
This pair is used as description of nirvana in the Suttanipata (v. 1149) or the liberated mind in the
Theragatha (v. 649), but as Bhikkhu Bodhi notes following the commentary: “here it seems to refer
to a stage in the development of insight”. This is noteworthy, as the commentary explains: “insight is
‘invincible unshakeable’ because it is not vanquished or shaken by lust and other defilements”.

* https://suttacentral.net/mn13 1/en/sujato: last accessed 06.07.2021.
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bhadda, i.e. bhadra also appears, though less often, in the same meaning. (See PTSD
s.v. bhadda & bhadra. For this phenomenon see also von Hiniiber 1986:124 § 258.)°

The commentaries offer little help in analyzing the compound here or in
understanding the meaning of this keyword properly. Semantically, it could be a
tatpurusa with the meaning: “attached exclusively to what is good [i.e., dwelling
absolutely in the present, mindfully, without worrying about the past or the future]”
(ratta as Skt. rakta) or a bahuvrihi with the meaning “one who has a single auspicious
night” (ratta as Skt. ratra or ratri).

For instance, the Majjhimanikaya commentary simply says laconically:

Here, “of the bhaddekaratta” means “because his one night is auspicious as he
applies himself [to insight meditation] in this manner” (tattha bhaddekarattassati
vipassananuyogasamannagatatta bhaddakassa ekarattassa: MN-a V 1).°

A little later the commentary explains:

“bhaddekaratto” [is a bahuvrihi in the sense of] “for whom one night is
auspicious”, [viz.] because he applies himself [to insight meditation] in this
manner; therefore, the Sage, [i.e.,] the Buddha, who is peaceful because he has
destroyed passion etc., speaks of that person who applies himself in this way [to
insight meditation] [with the words] “this [person] is one for whom one night is
auspicious”. (evam patipannatta bhaddo ekaratto assati bhaddekaratto. iti tam
evam patipannapuggalam bhaddekaratto ayan’ ti ragadinam santatdya santo
buddhamuni acikkhati: MN-a 'V 3).

Similarly, the sub-commentary (f7k@) to MN interprets it thus:

> These verses where the Buddha summarizes this particular piece of teaching are also called
bhaddekarattiyo gatha in the sutta no. 134 and its commentary.

% The CPD quotes this passage in its explanation of the term ekaratta (s.v. ekardtra). It says: eka-
ratta, mfn. [sa. -rakta], having a single attachment, being attached to one thing; Bhaddekarattassa ti
vipassananuyogasamanndagatatta bhaddakassa — assa. This seems to be the only place where the
possibility of ekaratta as ekarakta is taken into account. Hence this makes the compound a tatpurusa
and not a bahuvrihi, as in later commentaries. A similar kind of phenomenon can be observed in the
early commentaries, where the interpretation of “not-self” (anatta) is generally understood as “‘not
being under one’s control’/‘not being subjected to mastery’” (anattati avasavattanatthena anatta:
AN-a Il 380; III 125; IV 195, etc.). It was then later additionally interpreted as “no-self” (attasufiiia:
“devoid of self”) (avasavattanatthena anatta attasunnd assamika anissarati attho: Dhp-a 111 406) or
as ‘rejection of self’ (attapatikkhepatthena) in the sub-commentaries (anattati avasavattanatthena
asamikatthena sunifiatatthena attapatikkhepatthenati evam catithi karanehi anatta:. Sp-tika: CSCD
IIT 168). For the ‘no-self theory” and the ‘not-self contemplation’ see Schmithausen 2014: 633ff.
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ekaratta [means] one night; [bhaddekaratta is a bahuvrihi compound in the sense
of] “he who (/that which) has one auspicious night”: a person who cultivates
insight which has (i.e., lasts, continues for) one auspicious night (bhaddekarattam
vipassanam, both acc. sg. fem.); therefore it is said: because he is devoted to
insight [meditation]. And since he exerts himself concerning this [insight], he (=
the person) [himself, too,] is called “having one auspicious night” in so far as he
goes together with (i.e., is accompanied or qualified by) [the insight] that lasts for
one auspicious night. (eka ratti ekaratto, bhaddo ekaratto etassati bhaddeka-
rattam, vipassanam paribrithento puggalo. tenaha — “vipassananuyogasamanna-
gatatta” ti. tam uddissa pavattiva pana bhaddekarattasahacaranato

bhaddekaratto: MN-tika CSCD).

Two problems arise with this interpretation. What does the word “single” (eka) mean
precisely here? Why should the insight-practitioner have only one auspicious night?
Apart from that, why should his night (ratta) be auspicious? Is there any internal
evidence to justify the explanation given in the sub-commentary? In none of the four
discourses is there any special reference to night-time, other than the simple common
adverb ahorattam (day and night) in the same verse where we find our problematic
expression bhaddekaratta (1 will return to this point later). The only other references to
night-time are the conversation between a certain deity and the monk Samiddhi (sutta
no. 133) and the conversation between the deity Candana and the monk Lomasakangiya,
which takes place at night (which is not very extraordinary, as discussions with the
deities often happen at night in canonical narratives).

All of these difficulties are discussed in detail by Bhikkhu Bodhi in his translation
of the Majjhimanikaya in an endnote (Bodhi 1995: 1342, n. 1210). There, Bhikkhu
Bodhi hints at the Central Asian Sanskrit and the Tibetan versions. The Tibetan
translation has a slightly changed version of our term, i.e., bhadrakaratri, which
eliminates the uncomfortable word eka (or changing -e- to -a- to “convert a difficult
reading into a more familiar one”) and conforms to the term ratra, i.e., night. Bhikkhu
Bodhi notes, “The Chinese Madhyamdagama has merely transliterated the title of the Skt.
version and thus offers no help.”

Further, Bhikkhu Bodhi quotes Bhikkhu Nanamoli in the original translation who
suggests that bhaddekaratta could be a “popular phrase taken over by the Buddha and
given a special sense by him, as was not infrequently done, but there seems to be no
reason to do so and there is no evidence for it in this case. It is more likely to be a term
coined by the Buddha himself to describe a certain aspect of development.”

At the beginning of the same footnote, Bhikkhu Bodhi already remarks:

In the first edition I followed Nm [sc. Nanamoli] in rendering bhaddekaratta as
“one fortunate attachment.” At the suggestion of Ven. Thanissaro Bhikkhu,
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however, I have changed it to “a single night,” which seems more likely to be
correct.

This topic is later taken up by Bhikkhu Nanananda (1973), Analayo (2008, 2011), Hsu-
Feng Lee (2017: 219, 227) and recently by Kathrin Holz (2021).

Bhikkhu Bodhi mentions the study of Bhikkhu Nanananda but does not
comment on Nanananda’s interpretation of bhaddekaratta as “the ideal lover of solitude”
(1995: 1342, n. 1209).

Bhikkhu Nanananda understands bhadda as ideal, eka as solitude, and ratta as
“lover” (PPP of raiij). By doing so, Bhikkhu Nanananda follows Neumann (1956: 977),
who has translated this term as gliickseligeinsam (‘“blissful-lonely”) (“Wer also ausharrt
unverzagt und unermiidlich Tag und Nacht, / Gliickseligeinsam ist er da, Der stille
Denker, wie man sagt”). However, Neumann does not take eka as an abstract noun, but
rather as an adverb. To interpret eka as solitude there must be something like ekatta,
unless this is rather meant as a gloss or paraphrase. I. B. Horner (1959, xxvi—xxvii)
already criticized this rendering by saying: “But ekatta is loneliness; ekaratta usually
means ‘for one night’” (quoted by Bhikkhu Nanananda 1973: 2).

I. B. Horner also pointed out the difficulty of understanding ekaratta as “one
night.” She emphasized: “But the Bhaddekaratta Suttas do not appear to envisage
withdrawal from thoughts of the past, future, and present for so little as one night. On
the contrary, the verses that form the matikd say that the person to be called
bhaddekaratta is he who abides ardently and unweariedly day and night, that is, surely,
for some consecutive time lasting longer than ‘one night’” (quoted by Bhikkhu
Nanananda 1973: 2).

For his part, Bhikkhu Nanamoli similarly interpreted ratta as Bhikkhu Nanananda
did sometime later, using the milder expression “attached” (though still very strong and
somewhat negative to Buddhist sensitivity!) instead of (the spiritually repulsive) “lover.”
Bhikkhu Nanananda quotes Bhikkhu Nanamoli as saying:

The Pali word ratta (adj.) or ratti (n.) in this instance is from the root raj (ranijati,
rajjati: “‘to take pleasure in”; e.g., eftha me ranjati mano: “here my mind delights”
[Sn verse 424]). So the bhaddekaratta appears as one who is applying himself
invincibly, unshakably to know and to study the present state as it occurs (see
verse). This application or attachment is auspicious or fortunate because it leads to
liberation (Venerable Bhikkhu Nanamoli, Translation of the Majjhimanikaya
(unpublished) quoted by Bhikkhu Nanananda 1973: 2-3).

Bhikkhu Nanamoli pinpoints the real difficulty in taking the meaning of ratta as night
by saying: “The much more common meaning of the Pali word ratti is ‘night’ (Skt.
ratra). But (neither the commentary nor sub-commentary decides the point) if we
attempt to interpret the term bhaddekaratta as ‘one who has a single auspicious night’

57



Mudagamuwe Maithrimurthi

and the commentarial passages accordingly (... [the word is unintelligible in the ms.] ...
grammatically possible), it is hard to make satisfactory sense of the context.” (Bhikkhu
Nanamoli, Translation of the Majjhimanikaya (unpublished) quoted by Bhikkhu
Nanananda 1973: 2-3)

In an unpublished manuscript,” Hellmuth Hecker (1972: 272b) suggests:

If one distances oneself from the familiar KEN translation “the blissful lonesome
song”, one can also understand bhaddekaratto in the following way: One who
“eka” = solely (= and only) delights in and is uplifted by and enthusiastic about
(ratto of rajjati) bhaddo, namely in the inner happiness (the state of being
“elevated”, i.e. not on/with regard to outer things) that arises as inner brightness in
the one who “day and night” fervently seriously perseveres as described in the
stanzas before. Instead of “enthusiastic about the contemplation happiness”, one
could then approximately translate as something like “delighted only by inner

well-being”.®

Analayo surveys the textual parallels of Sanskrit, Tibetan and Chinese traditions and
provides us with an overview of them, so that the parallelism can be seen immediately.

The parallel versions in various Buddhist traditions which he gives in three of his
footnotes are very useful.’ They are therefore reproduced here. The first footnote
supplies information about the Chinese translations:

MA 165 at T 1 696¢7: # it %% 7% , yielding the early middle Chinese
pronunciation bat di® la tg" (following Pulleyblank 1991: 27, 76 and 203).
Sanskrit fragment versions of this expression can be found in SHT III Nr. 816 V3

’ This manuscript has in the meantime been published under the title Wegweiser zu den Lehrreden
des Buddha: Ein Kommentar zu den 152 Reden des Buddha aus der Mittleren Sammlung by Verlag
Beyerlein & Steinschulte with the cooperation of Lothar Nestler in 2014. The above remark is
abridged to a short note on page 193: “Titel: Bhadda (gliicklich) eka (allein, einsam) ratta (PP zu
ranjati = farben. Daher herzgefarbt, selig).”

$ My translation. The original German text: ‘Wenn man sich von der Gewdhnung an die KEN-
Ubersetzung “der Gliickseligeinsamen Sang” frei macht, kann man bhaddekaratto auch so verstehen:
Einer, der sich “eka” = einzig und allein (= nur noch) am bhaddo (dem -inneren- Gliick, dem
Zustand des “high” seins, also nicht an dufleren Dingen) erfreut und erhebt und begeistert (ratto von
rajjati), ndmlich an dem inneren Gliick, das als innere Helligkeit bei dem aufkommt, der “Tag und
Nacht” glithend ernst so ausharrt, wie in den Strophen vorher beschrieben. Statt “begeistert in der
Einkehr Gliick” konnte man dann {ibersetzen (etwa): “einzig von innerem Wohl begliickt” o.4.’
(reproduced by the present writer without changes to the ms.)

’ Analayo 2011 examines in detail the extant parallels in his comparative study on the
Majjhimanikaya. 1 prefer to use his 2008 article for quoting the parallels because of its brevity and
clear structure. See also Kashiwahara 1990 for Chinese parallels (I owe this information to Prof.
Shobha Rani Dash, Otani University in Kyoto, Japan).
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in Waldschmidt 1971: 32, which reads: bhadragaratriya (cf. also R2), and in
fragment 3b3 in Minayeff 1983: 243, which reads: bhadrakaratriyah. The Tibetan
version Q mdo shu 171a7 (used throughout this study as a representative of the
altogether five extant versions) speaks of an “auspicious night”, mtshan mo bzang
po, corresponding to bhadrakaratri. MN 133 at MN III 192,11 reads
bhaddekaratta. Bodhi in Nanamoli 2005: 1342 note 1210 explains that “ratta and
ratti could be taken to represent respectively either Skt. ratra and ratri (= night)
or Skt. rakta and rakti (= attachment)”. The Sanskrit and Tibetan versions support
the first alternative (Analayo 2008: 24-5, n. 31).

According to the second footnote, parallels to this verse can also be found in the
Yogdacarabhimi, T 1579 at T XXX 387c28. See also Enomoto 1989: 35 and
Wayman 1989: 209; further parallels are listed in Skilling 1997: 82 (Analayo
2008: 25, n. 40).

The third footnote mentions that the second part of this verse in MN 133 at MN
III 193,19 instead reads: “to him, indeed, the night is auspicious, so the peaceful
sage has explained”, tam ve bhaddekaratto ’ti, santo dcikkhate muni. The
corresponding part in T 1362 at T XXI 882a8 reads: “for this reason I, the sage,
have now expounded the discourse on an auspicious night”, EH LT, ZHEL
4261, The relevant part of this verse in Q mdo shu 172b2 reads: “for this reason
the discourse on an auspicious night has always been taught by the sage”, de phyir
mtshan mo bzang po yi, mdo sde thub pas rtag tu gsungs (Analayo 2008: 26, n.
43).

It is worthy noting that the Chinese parallel quoted in this third footnote (43), namely T
21.1362: 882a8 does not provide an equivalent for eka (ZEX LKL, *Bhadra-ratrilratra-
sitra).

At this juncture, I would like to draw readers’ attention to a passage from the
Yogacarabhimi,'® Cintamayibhiimi (YBh CintBh) ms fol 138a4ff in which the relevant
passage on the bhadraikaratriya-gathdas is mentioned, quoted (one verse of them), and
commented on. This version regarding the term bhaddekaratta has not been mentioned
or listed in the scholarly publications until now, and has consequently been neglected.
This particular passage in the Cintamayibhiumi of the Yogdcarabhiimi has been

transcribed and edited by Lambert Schmithausen (comparing the manuscript YBh ms"'

' This work of ca. 4™ centuries CE is assigned to Maitreya and/or Asanga by tradition but was most
probably the product of a fairly complex process of compilation. For discussions on its authorship
and date, see Deleanu 2006 (vol. I, 154ff) and Delhey 2017.

"' See Delhey 2013: 504ff and 520 for the history and details of this manuscript. See also Bandurski
1994: 9-126. Recent and more readable photography of this manuscript was kindly made available
for Prof. Schmithausen just before finalizing this article by Prof. Ahn Sung-Doo of Seoul National
University in South Korea.
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with the Chinese and Tibetan versions). He has kindly made it available for me to use in
the present paper. The edited script is attached to this paper as an appendix at the end.
The relevant passage reads (my translation):

The wise one should neither wish back'? the past nor yearn for the future;
[instead] he should observe the present states of things through insight in each
case and devote himself to the Immovable and the Unshakable.

Likewise the verses of “bhadraikaraltri]”:"

Here, a certain person, having obtained faith in the teaching and discipline'®
expounded by the Tathagata, has gone forth'® from his house to a homeless state
[so as to become a recluse] through the very right faith.'® [Then] he leads an
extremely pure religious life, according to five aspects.

He becomes indifferent to matters'’ of lay life which he has already given up.
He does not intend to cling to them and he does not cling to them again. This is
the first aspect.

Again, he does not desire future matters connected with advantages and favours
(or gain and respect) in this very life, nor does he follow the religious life hoping
for things of the heavenly and human [realms] in [his] next life. This is the second
aspect.

Moreover, as regards the present phenomena, i.e., those comprised in the
aggregates subjected to clinging, viz. the material body etc., fixed on them (tesv)
he is correctly aware that “the evil person who behaves badly gets evil results in
this very life and in the yonder world. If I behaved badly ...”, so [to be extended]
in detail according to the sitra'® until: “having given up the bad behaviour
through the body he cultivates the good behaviour of the body.” In the same way,
good behaviour through words and mind are to be understood. Moreover, he

12 Cf. CPD 1 258b; perhaps “nachtrauern” in German. Ch. [T 30.1579: 387¢28] reads % = to hanker
after.

13 See the commentary ekaratri and Tib., but Ch. is like the ms. (see n. 42).

' See Abhayawansa (2021) for a detailed and convincing discussion on dhammavinaya.

' pravrajito is to be understood verbally (= gone forth) and in connection with bhavati in the sense
of an act of the past that continues in the present (see Hendriksen 1944: 75f § 25).

1 samyag eva Sraddhaya. Waldschmidt (1989) translates (p. 349 § 4) “instigated by the right faith”,
and a little bit later (§ 14) “through the very right faith”; so apparently also the Chin. transl. of the
YBh passage [30.1579: 388a3: LLIF{Z./[)]; but possibly samyag eva is to be connected with
pravrajito bhavati, at least according to the Tib. translation of the CintBh passage: P Dzi 303b5: dad
pas khyim nas khyim med par legs pa kho nar rab tu byung la, i.e., approximately: “through [his]
faith has gone forth ... in precisely the right way”. The formula is also found in SWTF s.v. samyak
[+ eva] and s.v. pravrajita.

"7 What the term samskarah really means here is not clear; perhaps “things” or even “circumstances”
or the like?

¥ See AN T 48f.
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observes the aggregates, i.e., material bodies etc., that belong to the past, present,
and future as transitory, [and he realizes that] “that which is transitory is
unsatisfactory, that which is unsatisfactory is not-self, that which is not-self does
not belong to me ...” [so] up to “this is not my self.” In this way he perceives
[things] as they really are by means of right insight. This is the third aspect.

Moreover, having achieved the first insight into the phenomena, his mental
faculties (sc. saddhindriya etc.) being mature, he devotes himself to [acquiring]
the pieces of equipment of [religious] meritorious acts and knowledge for the sake
of detachment'” in the future, [i.c.,] the Immovable,”” that which cannot be taken
away by the kings, etc. This is the fourth aspect.

Moreover, having achieved the second insight into the phenomena, in this very
life he devotes himself to nirvana,?' that which is Unshakable by all the [major]
defilements/afflictions and secondary defilements/afflictions. This is the fifth
aspect.

[Consequently,] his religious life that is absolutely pure through the five aspects
becomes excellent, most excellent and surpasses all [other forms of] religious life,
even if he abides in it [only for] one night (ekaratrisannisrito pi).

This is the concise explanation of what was said: in short, the Blessed One has
explained, in his well proclaimed teaching and discipline, the living of religious
life that is pure in every way and extraordinary. This should in this [case] be
understood as an explanation in summary.

In this passage, the expression bhadraikardtra (note that the text explicitly says
ekaratrisannisrito, taking the eka seriously) is interpreted in quite a different way by
taking bhadra as an adjective applied to one’s religious life rather than to the night and
understanding ekaratri as an adverb, thus supplying a better meaning “even if he abides
in it (i.e., religious life [practising insight in the above-mentioned way]) [exclusively for]
one night, it [i.e., the life of religious life] becomes excellent.”

It also makes more sense to praise and recommend a religious aspect or a practice
as “excellent” rather than a natural phenomenon like night. If it is the night which is
praised here (as in translations like “excellent night”), this might be the only occurrence
to my knowledge where the Buddha praises a natural phenomenon, even if merely in a
metaphorical sense.

19 ayatyam abhinirvide. See Delhey 1 2009: 225: yo bhavyah parinirvandyabhinirvide. The term
abhinirvid can mean: inner detachment (innere Loslosung, innere Abkehr); turning away towards
(sich wenden ab/hin zum) nirvana. Or: abhinirbhid; successful breaking through/away (Durchbruch).
%S0 CPD. The following explanation of the text here, however, seems to rather assume the meaning
“what cannot be confiscated/taken away”’; See PTSD s.v. samhirati “to be drawn away or caught in.”
Here in the text: asamharyam, sc. °sambharam.

21 Or: he devotes himself to nirvana in this very life.
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Some reflections

The interpretation of Bhikkhu Nanananda (1973) in Ideal Solitude: An Exposition
of the Bhaddekaratta Sutta

Bhikkhu Nanananda translates bhaddekaratto as a “lover of solitude” or “the one
attached to solitude,” interpreting eka (“one, alone, single”) as solitude. As I have
already mentioned above, this meaning was first suggested by Neumann
(gliickseligeinsam) and rejected by 1. B. Horner, who simply says: “But ekatta is
Certainly, ekaratta(m) (‘“one night”

29

loneliness; ekaratta usually means ‘for one night.
or as adv. “for one night”) is attested many times in PTC (p. 433), along with
ekaratti(m), but neither means solitude. To mean “the one attached to solitude,” the
compound should be bhaddekattaratto, not bhaddekaratto.

Bhikkhu Nanananda points out the semantical relationship between the content
of the Bhaddekarattasutta in the MN and the Theranamasutta of the Samyuttanikaya
(SN II 282f). The Theranamasutta explains the expression ekavihara in the same way
as the Bhaddekarattasutta describes the vipassanda. That is to say, the person who is
called bhaddekaratto by the Peaceful Sage does not wish back the past nor yearn for the
future, but only cultivates the right attitude for the present, i.e., seeing things as they
really are. In the Theranamasutta of the SN, it is said that the Buddha explains the
ekavihara to a monk named Thera. While accepting that ekavihara can simply mean
“exclusively living all alone,” he gives a special meaning to this expression by
emphasizing the following: “And how, Elder, is dwelling alone fulfilled in detail? Here,
Elder, what lies in the past has been abandoned, what lies in the future has been
relinquished, and desire and lust (chandaraga) for present forms of individual existence
have been thoroughly removed. It is in such a way, Elder, that dwelling alone is fulfilled
in detail” (Bodhi 2000, 721; SN 1II 283: kathan ca, thera, ekaviharo vittharena
paripunno hoti. idha, thera, yam atitam tam pahinam, yam andgatam tam
patinissattham, paccuppannesu ca attabhavapatilabhesu chandardago suppativinito.
evam kho, thera, ekaviharo vittharena paripunno hoti’ti). This is exactly what the
bhaddekarattiya-gathas also intend to convey.

Bhikkhu Nanananda has already pointed out that a second sutta in SN, namely
the Migajalasutta (SN 1V 35f%), also defines the ekavihara in the same way. In this sutta,
the Buddha emphasizes once again that the person who truly lives in solitude is one who
has got rid of lust (tanha hi ’ssa dutiya, sa’ssa pahind. tasma ekavihari ti vuccati ti),
whereas somebody who lives alone in apparent seclusion but is not free from the fetters
of delight (nandisamyojanasamyutto) cannot be considered as truly living in solitude.
Instead, he should be considered as “one dwelling with a companion” (sadutiyavihari).
Here, the companion is not a real person but a psychological factor. This sutta only
differs from the four Bhaddekarattasuttas in that it does not espouse being mindful of
the present moment by totally ignoring the past and the future, as the
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Bhaddekarattasutta and the Theranamasutta do. In the canon, the term
ekaviharal/ekavihari is defined only in these two suttas, as far as I can see.

To my mind, Bhikkhu Nanananda demonstrates convincingly that the
Theranamasutta has the same content for ekavihara as the bhaddekarattiya gathas have
in our suttas for vipassana. Along with some other examples, it presents a strong case
for understanding eka as ‘“alone, in solitude” in ekavihara.”* Here, one could also
assume a madhyamapadalopa samasa (a compound in which the middle member is
omitted)* and posit a construction like bhaddeka[viharalratto.

There is another term that parallels ekavihara in the canonical and paracanonical
Buddhist literature and which should be considered in this discussion. This interestingly
similar concept is ekaramata (DP vol. 1, p. 530 s.v. eka: “f., abstr., delight in solitude”)
which occurs only in the Mahagovindasutta in the Dighanikaya as a special character
trait of the Buddha. Parallel to ekavihdra,24 ekaramata seems to share the common
word eka, with its meaning of “solitude.” Although eka is commonly translated as
“solitude,” strictly speaking it is only used as an easy paraphrase of “solitary [living
etc.]” (adj.) rather than as the abstract noun “solitude.” This usage applies to both
ekavihara and ekarama.

The Mahagovindasutta states as follows:

laddhasahayo kho pana so bhagava sekhanan ceva patipannanam khinasavanan
ca vusitavatam. te bhagava apanujja® ekaramatam anuyutto viharati. evam

22 Here, eka® means “as [merely] one” or “alone” (in essivic function in the sense of ekatvena, but
not in the function of a locative in the sense of ekatve that would probably not work); similarly
ekacara, ekacarika, ekavasa, etc.; with ekarama it probably does not work.

3 Other classical examples for this kind of compound are: $akha[privalparthiva (vegetable-king = a
king fond of vegetables), chaya[yuktaldruma (shade-tree = a tree giving a shade),
guda[misritaldhana (sugar-grains = [fried] grains [mixed with] sugar), Sifija[yuktalvalaya (jingle-
bracelet = bracelet having jingle bells).

1t is interesting to note that both words @rama and vihara are also used for a monastery in the
course of the development of the monastical order of Buddhism.

» apanujja, the absolutive of the verb apanudati (to drive away, to remove), can also be divided in
two ways, namely, apa-+nujja and a+pa+nujja (not having driven away or not having removed).
The commentary (DN-a Il 652) understands it here without negation (apanujjati tesam majjhepi
phalasamapattiya viharanto cittena apanujja, apanujjeva ekaramatam anuyutto viharatiti attho:
“apanujja means that even among them, [i.e., both sekha and arahanta bhikkhus, the Buddha]
withdraws himself by heart while dwelling in the attainment of fruition; having withdrawn himself
he dwells in seclusion™). The absolutive panujja occurs a few times in the canon (SN IV 71:
manomayam gehasitani ca sabbam panujja: Bodhi 2000: 1174: “having dispelled every mind-state
bound to the home life”; Sn 361/359: panujja kame: Bodhi 2017: 215: “having discarded sensual
pleasures™; Sn 540/535: safifiam tividham panujja pankam: Bodhi 2017: 246: “having dispelled the
threefold perception [and] the mire”; Sn 1061/1055: nandiii ca nivesanaii ca panujja: Bodhi 2017:
332: “having dispelled delight and attachment™), so to combine it with a negation is not impossible.
Neither CPD nor DP mention the possibility with negation in the entry apanujja; MVu Il 200,16
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ekaramatam anuyuttam imind p angena samanndgatam sattharam neva atitamse
samanupassama, na pan’ etarahi, annatra tena bhagavata (DN 11 223).

The Buddha has gained companions, both learners who are in training and ones
who have eliminated all the defilements and accomplished [the goal of] the
religious life. The Buddha devotes himself to delight in solitude and sends them
away.”® I do not see any teacher, past or present, who is endowed with this quality,
other than the Buddha.

DN-a does not comment especially on this term, but the MN-a utilizes this term while
commenting on the Mahasurniniatasutta and describing any monk “who stands out in the
order of the Buddha by applying himself fully to solitude after taking up the root
meditational object to which he attends after [his] midday-meal, and having cleaned that
[eating] place and purified/'washed himselt” (pacchabhatte pana divatthanam
sammajjitva sudhotahatthapado miilakammatthanam gahetva ekdaramatam anuyutto
bhikkhu buddhasasane sobhati). Nevertheless, the commentary is not very clear about
the term ekaramatda, because this could also mean “having only one object of delight.”
Based on the syntax, it could also refer to the meditational object he has just taken up.
The context nonetheless seems to favor the interpretation of “solitude,” as the previous
sentence speaks of a monk who does not stand out in the order because he is attached to
the company of others and neglects his meditation.

has pranudya, and also the Mahdgovindasiitra in Sanskrit (Hahlweg 1954: 38). Modern translations
of the Pali canon seem to assume a negation in this case and translate accordingly.

There are some occasions the Buddha preferred to be alone and did not want to be approached by his
disciples or anybody other than one attendant who brought him alms-food (SN III 94 and Ud 41:
yasmim, avuso, samaye bhagava samam sendsanam samsametva pattacivaram adaya anamantetva
upatthake anapaloketva bhikkhusangham eko adutiyo carikam pakkamati, ekova bhagava tasmim
samaye viharitukamo hoti; na bhagava tasmim samaye kenaci anubandhitabbo hoti ti: “Friend,
whenever the Blessed One has set his lodging in order himself, taken his bowl and robe, and without
informing his personal attendants, without taking leave of the Bhikkhu Sangha, he has set out on tour
alone, without a companion, he wishes to dwell alone. On such occasion, the Blessed One should not
be followed by anyone.” Bodhi 2000: 921; SN V 12, 13, 319, 325, etc.: icchamaham, bhikkhave,
addhamasam (/temasam) patisalliyitum. namhi kenaci upasankamitabbo, afiiatra ekena
pindapataniharakend ti: “Bhikkhus, I wish to go into seclusion for a half a month (/three months). I
should not be approached by anyone except the one who brings me alms-food.” Bodhi 2000:1531)

2% Rhys Davids 1899-1921: II 262: “Them does he not send away, but dwells in fellowship with
them whose hearts are set on one object.” Walshe (1995: 302): “... and the Lord dwells together
with them, all rejoicing in one thing.” Sujato (https://suttacentral.net/dn19/en/sujato, last accessed
31.07.2021): “The Buddha is committed to the joy of solitude, but doesn’t send them away.”
Neumann 1957: 335: “Freunde gefunden hat aber auch Er, der Erhabene, so bei den Kédmpfern, die
weiter schreiten, als bei den Wahnversiegten, die angelangt sind: ohne sie abzuweisen bleibt der
Erhabene alleinsam zufrieden.”
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The Sanskrit parallel to this sutta in the Mahavastu (composed between ca 2™
century BCE-4" century CE) speaks of: “one who is alone being separated from the
group, alone, delights in solitude, and applies himself to the state of delighting in
solitude” (eko ganad vyapakrsto, eko ekaramo ekaramatam anuyukto, Marciniak 2019:
vol. I1I. 251).

The Siksasamuccaya, a later Buddhist text ascribed to Santideva (7"-8™"

century
CE), quotes the Aksayamatisitra (an early Mahayana text, ca. first or second century
CE according to Braarvig 1993) that uses this terminology of ekaramata twice in
explaining tranquility (Samatha) and the practice of the equipment of dharma (dharma-
sambharayoga).”’

This echoes the concept and the wording of an old verse in the Dhammapada
(305): “Sitting alone, lying down alone, walking alone, diligent [in meditation], the one
who restrains himself alone will find delight in [the solitude in] the forest.”*®

The term ekaramata seems to be very archaic, and seems to appear first (?) in the
Satapathabrahmana (X1.5.7.1), which Eggeling 1900 (Part V) translates as “delighted
in the one thing,” (p. 99) leaving room for speculation as to what this “one thing” in the
relevant passage might be.” Eggeling quotes Sayana here in a footnote and makes the
comment: “Sayana seems to take ‘ekaramata’ in the sense of ‘remaining always the
same,” —eka eva sann d samantad bhavatiti {ramatiti?} ekaramas tasya bhavah” (p. 99,
n. 6).%°

If one examines the Satapathabrahmana more closely, it is clear that this term
should mean “delight in solitude” because it suits the other attributes of a Brahmin who
is devoted to the study of the scriptures (svadhyaya). The text says: “... [H]e becomes
ready minded and independent of others, and day by day he acquires wealth. He sleeps
peacefully, he is the best physician for himself; and (peculiar) to him are restraint of the
senses, delight in the one thing, growth of intelligence, fame and the (task of) perfecting
the people” (Eggeling 1900, V. 99-100: yuktamana bhavaty aparadhino harahar

. ekagrata ekaramata samganikavarjanata vivekaratih kayavivekas cittavibhramo ‘rany|abhil-

mukhamanasikaratalpecchata. ... (Siksasamuccaya, Vaidya 1961: 67, 20-21; Aks Braarvig 1993:
167); ... samganikavivarjanam ekaramata aranyabhimukhamanaskarata aryavamsasantustih ...
(Siks Vaidya 1961: 106,15; Aks Braarvig 1993: 170).

8 ekasanam ekaseyyam, eko caram atandito| eko damayam attanam, vanante ramito siyall. Dhp 305
has parallels which are in similar verbatim in the Patna and Gandhari Dhammapadas, and the
Udanavarga.

* MW gives the interpretation: “having but one object of pleasure” for the term ekarama, and PW
translates it as “sich an der Einsamkeit ergétzend, allein,” (“feasting on solitude, alone” or “enjoying
solitude, alone”) respectively.

30 Perhaps Sayana intended to mean: “being absolutely alone, @ [means] completely, ramati (not
{bhavati}!), [means] [delight in/rejoice at], is the one who is [called] ekarama and his state of being
[is meant here]”. The verb ramati is also attested in parasmaipada according to MW!
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arthant’' sadhayate sukham svapiti paramacikitsaka dtmano bhavatindrivasamyamas
caikaramata ca prajiavrddhir yaso lokapaktih).

It is interesting that the Yajiavalkyasmrti (YJ, around 4™ or 5™ century CE) also
documents this term when it describes the yatidharma (codex of norms for the ascetics):
“The ascetic, kind to all beings, tranquil, carrying the three staves and water vessel,
taking delight in solitude, should enter the village asking for alms after wandering [in
the wild?].”*?

All these considerations of the terms ekaviharin and ekaramatd in the meanings of
living or taking delight in solitude lead to the conclusion that Buddhist literature could
accept two meanings of solitude. The first is seclusion in the ordinary sense of the word.
The second is seclusion as a psychological state of mind in which one is detached from
all the defilements/afflictions, especially lust and craving, and fully mindfully engaged
in the present moment, ignoring all kinds of worries of the past and future.

The first meaning is used when the general physical seclusion of being solitary,
especially in staying in lonely places such as forests, etc., is praised and recommended.
Nanananda (1973: 5f) gives some examples of this meaning, including the passage
where the Buddha praises seclusion in the forest in various ways and simply states that
he would be quite at ease even in answering the calls of nature while travelling alone
when he sees nobody else in front of him or behind him on the road (yasmaham Nagita
samaye addhanamaggapatipanno na kanci (PTS: kirici) passami purato vd pacchato va,
phiisu me nagita tasmim samaye hoti, antamaso uccarapassavakammaya’ti (AN 111, IV
344)).

The author/s of the suttas employed the second meaning, i.e., seclusion as a
psychological state of mind when they meant the Buddhist interpretation of seclusion as
being free from all the defilements/afflictions.

Taking all of this evidence into account, one can assume that Bhikkhu
Nanananda’s interpretation® makes a strong case for interpreting eka as solitude from a
semantical point of view, even though he does not explain how it is grammatically
possible. There is no problem with the term ratta/rakta in his interpretation, but it
would have been better if he had chosen a more neutral term like “devoted to”,
“committed to”, “delighting in,” etc., instead of “lover” or “attached to.”

3! AiGr (Wackernagel) Band I Lautlehre, § 282.
32 sarvabhiitahitah santas tridandi sakamandaluh| ekaramah parivrajya bhiksartht gramam asrayetll
(Yj 3.58). In the Bhasya (Mitaksara by Vijiianesvara of ca. 12" century CE) it is explained: “He who
is delighted in solitude, not accompanied by other mendicants, female ascetics and women”
(ekaramah pravrajitantarenasahdayah samnyasinibhih stribhis ca). In the Pali canon an ekaviharin is
described in a similar way: so eko gamam pindaya pavisati eko patikkamati eko raho nisidati eko
cankamam adhitthati (SN 11 282).

33 «All this evidence suggests that ‘ekaratto’ in ‘bhaddekaratto’ means ‘the one attached to solitude,’

in other words, the ‘lover of solitude’” (Bhikkhu Nanananda 1973: 9).
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Pali, Sanskrit, Chinese and Tibetan exegetical traditions on the term bhaddekaratta

The term bhaddekaratta was transmitted in two variant forms in various traditions of
the Buddhist canon. Bhaddekaratta is attested throughout the Pali tradition, while the
Sanskrit tradition has the corresponding term bhadraikaratra or bhadragaratra.’*
Surprisingly (or not surprisingly as there was a reason for it) not a single tradition of
transmission has ever attempted to Sanskritize the term as bhadraikarakta, which would
have been perfectly viable.

In a discussion of the Tibetan translation of the Bhaddekarattasutta, Kathrin
Holz (2021: 63f) writes: “Both Sanskrit manuscripts, as well as the Indic title at the
beginning of the Tibetan translation, read bhadrakaratri and therefore confirm the fact
that the Pali word ratta represents Sanskrit ratra or ratri. Only the change of the ‘e’ in
bhaddeka to ‘a’ in bhadraka remained a puzzle.” She offers a possible explanation of
bhaddeka becoming bhadraka by suggesting: “Another, highly plausible, explanation of
the change from ‘e’ to ‘@’ is a Sanskritization of the Pali word bhaddeka or bhadda-eka
“one auspicious night”, and Pali bhadda-eka-ratta thereby becomes Sanskrit bhadraka-
ratri. Regarding all points, we can translate the title Bhaddekaratta-sutta or Bhadraka-
ratri-siutra as the Discourse on an auspicious night.”

However, as the bhaddeka in this compound occurs in the Pali canonical text
and its commentaries as well as in some Sanskrit recensions, one must take this
particular form of the term seriously. In fact, it looks more like a lectio difficilior
(probabilior). At Peter Skilling’s suggestion, Bhikkhu Bodhi (Bodhi 1995: 1342, n.
1210) also suggests the same: “The change from -e- to -a- can be understood as an
attempt to convert a difficult reading into a more familiar one.” Even though Bhikkhu
Bodhi asserts: “The Chinese Madhyama Agama has merely transliterated the title of the
Skt. version and thus offers no help,” this is not quite correct because in MA (T 1.26) no.
165 the verses are called Btz {a (somewhat like: bat ti la (for ra) tej). The light
vowel at the end of the Chinese equivalent for bhadra/ai® (and before °ratri) speaks for
ai, confirming the reading/presence of eka. This confirmation of the word eka is
important for the reconstruction of the original wording. In the title of this sitra, the
expression does not occur; instead, it reads “the Discourse on a Deva at the Hot Spring
Grove” (see also Analayo 2008). So by reading the term as bhadraka instead of

** More precisely, the secondary adjectival noun bhadragaratriva or bhadragara(f)r(7). Waldschmidt
(1971: 32) reads bhadraga® (ga instead of ka) in the ms. and further remarks: “The bhaddekaratta,
which Buddhaghosa explains with vipassananuyogasamanndagatatta bhaddakassa ekaratta,
corresponds in the fragment to bhadragaratriva, which occurs in two places in it (V3 and R2) and
probably contains an incorrect Sanskritisation of rattiya = raktika”. (My translation. The original
German text: “Dem bhaddekaratta, das Buddhaghosa mit vipassananuyogasamannagatatta
bhaddakassa ekaratta erklirt, entspricht im Fragment bhadragaratriva, was darin in zwei Stellen
vorkommt (V3 und R2) und wahrscheinlich eine falsche Sanskritisierung von rattiya = raktika
enthalt”.
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bhadraika, all the Tibetan translations only seem to bypass the difficult reading
bhadraika. An overview of the Tibetan translations which have exclusively the reading
bhadrakaratri or similar can be found in Skilling (1997: 79, 82, 140f, 585, etc.) and
recently in Holz (2021: 58, 63, 101, 122, etc.) and Tauscher (2021: 131,179, etc.).

The expression ekaratta was traditionally interpreted to mean “one night” due to
a rather superficial connection with the compound ahorattam, as has been pointed out
by the Venerable Nanamoli. As already mentioned at the beginning of this article,
enough has been said by him and I.B. Horner (1959: xxvi—xxvii) to show that there is
little justification for interpreting ekaratta as “one night” (Nanananda 1973: 9).

The standard Sanskrit-English Dictionary of Monier-Williams explains (s.v.
ekaratra) “duration of one night, one night, one day and night”. PW says simply “die
Dauer einer Nacht (eines Tages)”. Later commentators of Manusmyrti (111.102:
ekaratram tu nivasann atithir brahmanah smrtah) like Medhatithi (ca. between 820 and
1050 CE) use the term ekaratram in combination with dvitive ’hni, which perhaps
confirms the meaning “one day and one night”.

The attempt to explain ekaratta as one night as a conventional shorthand for a
whole day in our context is certainly possible, but leads to a real problem. Why practise
this meditation only for “one night” or “one day”? Thanissaro (2002: 346, n. 1) suggests:
“The Pali literally says, ‘an auspicious night,” but this should be interpreted in light of
the custom—common in cultures that follow the lunar calendar—of calling a 24-hour
period of day-and-night a ‘night.”” However, reading “one night” as “one day” still does
not solve the real problem of the short timespan, as Horner (1959: xxvi—xxvii) pointed
out: “But the Bhaddekaratta Suttas do not appear to envisage withdrawal from thoughts
of the past, future and present for so little as one night. On the contrary, the verses that
form the matika say that the person to be called bhaddekaratta is he who abides
ardently and unweariedly day and night, that is surely, for some consecutive time—
lasting longer than ‘one night’” (or even one day!).

What is striking about the Sanskrit version of the Cintamayibhiimi in the
Yogdcarabhiimi is that the author/s, though interpreting the Pali term ratta as ratri/ratra
(and not as rakta!), link it not with the term bhadra (to make it an auspicious night) but
emphatically with brahmacaryavasa (which does not appear in the Pali version). When
one takes a close look, the word bhadda could easily be connected with
vipassand/vipasyand (or in other cases ekavihara, ekarama) which means absolute
mindfulness at the very present moment. This interpretation does not have the problem
of short timespan because the text uses that expression in a rhetorical way. It effectively
reads: “even if he abides in it [only for] one night”, stressing the importance of
committing oneself ardently, unwaveringly, and with complete devotion to religious life
(brahmacaryavasa). The use of the particle api (even) in this construction, giving the
meaning “even if he abides ...” should also be noted. It shows an attempt to impose an
interpretation which does not fit well in the context.
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A working hypothesis

If we have to accept *bhadraikarakta as the original reading, eka must be understood as
“exclusively”: “devoted exclusively to what is good/excellent”, or something similar.

The term eka here has a meaning and grammatical place in the whole compound,
compared to other self-contained compound like ekaratta (in Sanskrit either ekaratra or
ekarakta), where the emphasis created by this term is different. The compound
ekaratta/ekaratra, as such, has been used in Vedic Sanskrit, Sanskrit, and Pali
literatures whereas ekaratta/ekarakta (eka + PPP, substantive, etc.) seems to be rare in
all three languages. The word eka appears to function here in the sense of
“exclusivity/solitude” and not in the sense of the numeral “one”. Thus it seems more
pertinent to separate the members of the compound as bhaddeka + ratta™ (rather than
bhadda + ekaratta), thus obtaining the meaning “devoted exclusively to what is
good/excellent”.

This is the most direct and simple solution that requires no further explanation.
Is this then a case of an “Occam’s razor”, in the sense that “the simplest explanation is
most likely the right one”? PW (s.v. eka) gives various examples from later Sanskrit
literature, such as punyaikakarman (“whose actions are only/exclusively meritorious”),
dharmaikaraksa (“whose only protection is dharma”), svargaikasammukhi (“who is
only looking at the sky”) and madirarasaikasakta (“addicted exclusively to the taste of
alcohol”), which means this construction was not at all unknown to the Sanskrit
authors.>

In this sense, we can also interpret the term *bhadraikaratra as a bahuvrihi
compound, understanding: “one for whom the nights are exclusively
wholesome/salutary/beneficial.” Interpreting eka as “exclusively” thus makes much
more sense than interpreting it as “one.” Following this interpretation, we see that
understanding the word ratta as “night” (Skt. ratra/ratri; Pali. ratta/ratti) is no longer
problematic.

33 Cf. MW s.v. eka: MW proposes a similar separation by stating: “frequently ifc.; cf. dharmaika-
raksa, &c.” with the meanings “(with and without eva) alone, solitary, single, happening only once,
that one only”.

%A cursory survey of the Mahabharata (according to GRETIL) provides us with some examples of
this construction: svarthanisthaikabuddhi (“whose sole intention is one’s own goal”: 1.138.28),
dharmaikatatpara (“who is exclusively devoted to dharma” 12.50.21), karyaikaniscaya (“who is
determined exclusively to do his [duty]” 12.113.2), sukrtaikaniscaya (“who is determined to do only
good” 12.344.10), satyaikalaksana (“whose characteristic is solely truth” 12,156.022),
sarvajiianaikabhajana (“the only vessel for all knowledge” 12.212.52). Another later example is:
vyomaikakaya (“space alone is his body”: Agamadambara, IV.37).
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The negative and positive usages of \/raﬁj or raj

The problem with reading ratta as rakta (PPP from \raiij or raj) has to do with its
negative connotations. Originally this verbal root meant “to redden” or “to take colour”;
later it acquired the abstract meaning of “to be attracted or enamored.” The root of all
evils in Buddhist thought is called raga, a noun formed from the verbal root rasij or raj,
a very strong and passionate desire, including sexual desires. This vehement desire is
also called thirst (tanha/trsna), which constitutes the strong foundation for “becoming”
(bhava) or the cycles of rebirth (samsara).

A brief survey through the Pali canonical passages shows that ratta is rarely
used in a positive sense in the texts. For instance, on its own, it denotes “one excited by
lust, overcome by lust, with mind obsessed by it” (Bodhi 2012: 253: ratto ... ragena
abhibhiito pariyadinnacitto: AN 1 159), and in compounds, it means “people [...]
excited by illicit lust, overcome by unrighteous greed, afflicted by wrong Dhamma”
(Bodhi 2012: 254: manussa adhammardagaratta visamalobhabhibhiita micchadhamma-
pareta: AN 1 160). Sexual lust is especially highlighted in this context: “a man/woman
[...] excited by them, taking delight in them, he/she attends externally to a
[man’s/woman’s] feminine/masculine faculty” (Bodhi 2012: 1039: ratto/a
tatrabhirato/a bahiddha itthi/purisindriyam manasikaroti: AN 1V 57). The Suttanipata
mentions individuals who are “passionately attached to existence” (bhavardgaratta),
“attached passionately to sensual pleasures” (kamaragaratta), “the ones who are
passionately attached will not see the [highest truth]” (ragaratta na dakkhanti DN 11 36
et al.), “the one not excited by lust or attached to dispassion” (na ragardagi na
viragarattoti, Sn 795/801 PTS 155), and finally “those who do not lust after” (Bodhi
1995: 772: asarattaratta: MN 11 160; Atthakatha: sarattarattati sutthu rattaratta, Tika:
sutthu rattaratta’ti ativiya ratta eva hutva rattd), and similar expressions (riparata,
viniiianarata, upadanarata, tanharata: SN 1V 389f).

As far as | know, jhanaratta is the only instance where ratta is used in a positive
sense: “Then after seeing [the bhikkhu Kankharevatatthera] who was devoted [fully] to
meditative absorption, the Buddha, the sage who has overcome the world, declared him
to be the foremost among the bhikkhus who meditate™: tato jhanarattam disva, buddho
lokantagii muni; “jhayinam bhikkhiinam aggo™ [ti] paiiiiapesi mahamati: Th-a 1 35.%
When used in a positive sense, the term rakta/ratta could well be translated as “devoted
to,” “committed to,” “fond of (MW),” or “fully engaged in,” etc.

7 Th-a 1 35 quotes here (vuttam pi ¢’ etam apadane) the Apadana 11 492, but the version in the
Apadana has notably tato jhananiratam disva (according to PTS edition and fato jhanaratam disva
according to CSCD) instead of tato jhanarattam disva. Th-a 1 35 CSCD gives the full quotation
while PTS edition abbreviates it.
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Combining normally negative words with positive words yields positive (and
intense) meanings and should be translated accordingly, such as dhammaraga,>®
dhammarati,”® dhammarama,” and jhdnarata.41 Admittedly, such compounds are rare,
but they do exist. Another striking example in the Therigatha is: “After having gone
forth into the homeless state, o Bhadra! (the Good-One) be someone who delights in
good/auspicious things.” (saddhaya pabbajitvana, bhadre bhadraratd bhava: Thi verse
9: PTS 124). The commentary explains: “bhadrarata means: the one who delights and
rejoices in good/wholesome factors like virtue etc.” (bhadraratati bhadresu
siladidhammesu ratd abhirata: Thi-a PTS 13).*

In later Sanskrit literature one also finds examples that use rakta in a positive
context. PW gives for rakta (e): devas tapasi rakta hi (Harivamsa) and jivaloko yada
sarvo rakto ramagunair ayam (Ramayana); and for the root raj (PW 1871: 230b): arya-
karmani rajyate (Spr. 3723*) and rame rajyatu me manah.

It is possible that the strong negative connotation of the term rakta/ratta might
have scared the commentators and translators, leading them to substitute another less
offensive or inoffensive word like ratta/ratra/ratti.

Schmithausen (2020 II 386, n. 2642), in a long endnote where he discusses the
term bodhisattva, refers to the similar case sakta/satta (Nsasij). He demonstrates how the
original meaning of the important term of an adept in Mahayana, bodhisatta, possibly
changed from bodhisakta “devoted to the search for or striving for the awakening” to
bodhisattva, somewhat like “Awakening-Being,” as the term became re-Sanskritized.
Schmithausen sees this alteration from sakta to sattva in Sanskrit (ambivalently both
words take the form satta in Pali) as a result of conscious reinterpretation:

In the course of the increasingly spiritually negative connotation of sakta
(—*“clinging to”, “attached to”), however, it is hardly surprising that the

BMN I 350, 352, 436; AN 1V 423, V 343: ten’ eva dhammardgena taya dhammanandiya. Bhikkhu
Bodhi (1995: 455) translates: “because of that desire for the Dhamma, that delight in the Dhamma.”
Even here, the meaning could be understood as negative. Bhikkhu Bodhi explains in a footnote
(1995: 1254, n. 553): “These two terms signify desire and attachment (chandaraga) with respect to
serenity and insight. If one is able to discard all desire and attachment concerning serenity and
insight, one becomes an arahant; if one cannot discard them, one becomes a non-returner and is
reborn in the Pure Abodes.” MN-a confirms this understanding.

3% Dhp 354: sabbaratim dhammarati jinati; Thi 156: ramanti dhammaratiya.

40 Dhp 364, Sn 329 et al.: dhammaramo dhammarato. Bodhi (2017: 209, verse 327): “delighting in
the Dhamma, delighted with the Dhamma.”

*1'Sn 212, 503, 1009: tr. Bodhi 2017, “delighting in jhana/delighted in the jhanas”; DN II 264; SN I
53, 122; 1t 40; It 31 pavivekarata.

* See n. 37.

# = MBh 5.33.25. Other examples from MBh: tasmad gunesu rajyetha ma dosesu kadacana/ (12,
282, 6.1); sarvamitrah sarvasahah samarakto jitendriyah/ (14, 19, 2.1), etc.
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expression seemed inappropriate in connection with a person striving for
Buddhahood.**

In this context, he also gives an example from Mahdabharata (MBh 14.94.01: yajiie
saktda nrpatayah tapahsakta maharsayah), where sakta is used in a very positive sense.
The question that arises here is whether all Buddhist commentatorial traditions felt the
same aversion towards the term rakta as they did towards the term sakta.

Therefore, if we accept the translation of “devoted exclusively to what is
excellent,” then “what is excellent” could be understood as the “insight” which is
described in the bhaddekagathas. Indirectly, it is also connected somehow with
ekavihara (or ekaramatd), as Bhikkhu Nanananda already pointed out. It is thus also
associated with the whole “religious life” (brahmacaryavasa), which was mentioned in
the Cintamayibhiimi in the Yogdcarabhiimi as demonstrated above.

We have now surveyed all of the possible interpretations: “one auspicious night”;
“even if he abides in it (i.e., religious life [practising insight in the above-mentioned
way]) [only for] one night, it [i.e., the life of religious life] becomes excellent”; “one for
whom the nights are exclusively salutary”; “devoted to solitude”; and ‘“devoted
exclusively to what is good.” The interpretations with the meaning “night” appear to be
the least convincing, although this is the meaning given by almost all the commentators
and translators (with the few recent exceptions mentioned above). The interpretations
that read eka as “solitude” should be taken more seriously. The most uncomplicated and

sound interpretation would be “one who is devoted exclusively to what is excellent.”
Conclusion

In conclusion, we have to accept that this rather enigmatic term, bhaddekaratta, might
remain a puzzle as regards its originally intended meaning, despite all these attempts at
interpretation,* as I. B. Horner stated in her introduction to the Middle Length Sayings
IIT (pp. xxvi—xxvii). Almost all the commentaries, sub-commentaries, and earlier
translations into Sanskrit, Chinese, and Tibetan tend to interpret ratta as “night.” The
majority of modern interpreters also prefer to understand this term as ‘“night”.
Nevertheless, there is also the possibility of understanding it as “devoted,” as some
scholars have pointed out with good reason. As there is no way to decide how it was
originally meant by the author/authors, this “puzzle” will probably remain unsolved.

* “Im Zuge der zunehmend spirituell negativen Besetzung von sakta (—‘sich klammernd an’,
‘verhaftet’) ist es aber kaum verwunderlich, dass der Ausdruck in Zusammenhang mit einer nach der
Buddhaschaft strebenden Person unangemessen erschien.” (Translation is verified by the author
himself.)

* This reminds me of something our respected teacher, Prof. Srinivasa Ayya Srinivasan, often
emphasized in class, i.e., it is more important to see the problems than to find solutions to them.
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Philology too seems to have its boundaries, perhaps just like any other academic
discipline. The well-known device of using “probability” (what is most probable
according to common sense) as the measurement for finding the correct interpretation
(though being the last and perhaps then the best option) still depends on the scholars’
knowledge of the subject matter, their subjective perception, and their capacity to make
the right choice.
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Appendix
Yogacarabhiimi Cintamayibhiimi Ms fol 138a4ff.*°

atitam nanvagamayen na pratikamksed anagatam |
pratyut'***ltpannas ca ye dharmas tatra tatra vipasyakah |
asamharya[k]m asamksobhyam tad*’ vidvan anubrmhayet ||**

iti Bhadraikaragatha® ||

ihaikatyas tathagatapravedite dharmavinaye $raddham pratilabhya samyag eva
sraddhaya™ agarad anagarikam pravrajito bhavati | sa paficabhir dkaraih suparisuddham
brahmacaryam carati (|)

ye anena samskal'’ sol]

ra aga[mt|rikah parityaktah tesu nirapekso bhavati| na
tesam upadanaya’' cetayate *(,) na punar upadatte (| a)yam prathama akarah |**

sa punar drste dharme labhasatkarasahagatanagatan > [}] samskaran na
prarthaya[s]te napi ca divyamanusyakanam samparayikanam samskaranam arthe
pranidhaya brahmacaryam bhavati>® (|) ayam dvitiya akarah (|)

“38b2]punar ye (’)syopadanaskandha[k]samgrhita ripadayo dharmah
pratyutpanna yesv *° ayam vyavasthita evam samyag vipasyako bhavati —
“kayaduscaritasya papako vipako drste dharme samparaye ca(;) aham cet kayena
du$caritam careyam (...)” iti vistarena yathasiitram, yavat: kayadu$caritam prahaya [{]
kayasucaritam bhavayati | evam vanmanahsucaritam vedi!'****Mavyam | ripadims$ ca
skandhan atitanagatapratyutpannan anityatah samanupasya[a]ti| yad anityam ta’
dubkham(,) yad duhkham tad anatmalh](,) yad anatma[k] tat sarvam nai[tma]ta[##a|n
mama yavan naisa me atmeti evam etad yathdbhiitam samyakprajiiaya pasyati®’ (|)
ayam trtiya akarah |

%] = so in ms., but to delete; [xy] = in ms. self-deleted; () = added by Lambert Schmithausen;
additions in the ms. are in superscript characters.

" Ms. tata (statt tat?).

® SHT II Nr. 816 reads: +++ tah pratyutpanna ca ddharme tatra tatra vipas{y)akah
asamhary(@)vikalpast[h)ah vidvas=tam ///; SWTF 1 198: vidvas — vidvams.

* Tib. mtshan mo bzang po’i tshigs su bcad pa = * Bhadrakaratrigatha or the like, Ch. 15 B Z24H =
*Bhadrakara-gatha or the like.

0 Ms. sra®

*! Tib. skyed par = *utpadanaya?

2 Ms. tecayete

3 Ms. °ras (sa...)

>4 Sic ms. (comp.: °sahagata-anagatan); or to be emended to °sahagatan (an)agatan? Tib. rnyed pa
dang bkur sti dang ldan pa’i ma "ongs pa’i 'du byed rnams, Ch. =T R S e ST
>3 Sic ms.; carati??

>0 Sic ms.; read °tpannds tesv with Tib. de dag la? Or yesv ayam vyavasthita(s tesv) evam ... (cf. Ch.
MR . 55505 RAREIL fE1EE%)?

T Ms. °ty (ayam)

74



Revisiting the Term “bhaddekaratta” in the Pali Canon

punah prathamam[k] dharmavipa$yanam agamya paripal**“kvendriyah punya-
sambharam [}{] jhanasambharam ayatyam abhinirvide asamharyam rajadibhir
anu’"brmhayati | ayam caturtha akarah |

sa punar dvitiyam dharmavipasyanam agamya drste dharme nirvanam
asamksobhyam sarvaklesopaklesair anubrmhayati | ayam paficama akarah |
tasydyam paficakarasuvisuddho®® brahmacaryavasah [|] ekaratrisal'****'nnisrito® (*)pi
bhadro bhavati [|] paramabhadrah(,) sarvabrahmacaryavasasamatikranto veditavyah |
asya khalu bhasitasya samksiptena vyakaranam bhavati | samasato bhagavata svakhyate
dharmavinaye asadharanasarvakaraparisuddho brahmacaryavasah paridipitah (|) idam

atra samksiptena vyakaranam veditavyam[h] || ||
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