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PREFACE

The objective of this study is to undertake a comparative study
of the Mahddukkhakkhandha Sutta (ZE#E#E) with its four
Chinese translations extant in the Chinese Buddhist Canon (K&
#&).Through the study, it is expected to get an understanding of
the textual differences and doctrinal differences in these different

versions.

As a textual study, this project will take up comparing five
versions of the same discourse, which had been kept for long time
by different Buddhist sects. A reading into the similarities shared
by these different versions and crucial divergences appeared in
explaining the dhammic matters, would shed light to expand the
knowledge on two earliest Buddhist textual traditions, Nikdayas and
Agamas. In order to materialize the purpose of the study, the text

has been devised into seven chapters.

In examining a discourse having five different versions, we can
observe that all of them have been in conformity with the basic
idea discussed in the text. For instance, the Mahadukkhakkhandha
Sutta (EFEHZ) describes suffering and three causes (sensuality,
material form and feeling) conducive to suffering. All the three
causes have been explained in terms of three aspects: gratification,
danger and escape. In this case, the four Chinese versions share
a great similarity. However, each parallel has been different from
others in relation to the textual content: while one text contains a
detailed account of a certain matter, another text has given a short
reference to the same matter. Remarkably, we can find that these
different versions include independent interpretations to certain

dhammic concepts. So, this study leads us to understand how the

Xi



different sects have attempted to interpret the basic teachings of

the Buddha within an acceptable limit.

Rev. Wadinagala Pannaloka

Head, Department of Buddhist Thought
Postgraduate Institute of Pali and Buddhist Studies

University of Kelaniya.

2021.05.15
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Chapter One

INTRODUCTION

Introduction

The present chapter introduces the topic of the text and it is divided
into five sections. In the first section, the topic is introduced; Then
there will be a survey to understand the contemporary academic
interest in comparative studies on Pali Nikdya literature with
Chinese Agama and Chinese Buddhist literature. The major sources
will be introduced in the third section. In the fifth section, the
methodology to be applied to carry out the study is described. In

the last section, the outline of the chapters is presented.

1.1. Introduction to the Topic

The suttapitaka or the Nikayas (FEFTER- ni-ké-yé) belonging to
the Theravada school of Buddhism has got its counterpart in the
Northern Buddhism known as Agama (FI&#E- a-han-jing) .
The Nikdyas are available in Pali whereas the Agamas are in the
Classical Chinese. In spite of similarity shown with regard to the
major doctrines in these two collections, there are significant
divergences between them regarding the textual contents and
doctrinal interpretations. Moreover, as these two sets of Buddhist
works represent a rather old textual tradition of Buddhism, the
comparison of similarities and dissimilarities in them has become

an interesting field of study among the Buddhist scholars.!

1 Analayo, A Comparative Study of the Majjhima-nikdya, Volume 1&2, 2011; Analayo,
Madhyama-agama Studies,2012; Dhammadinna (ed), Research on the Madhyama-
agama,2017; A.Palumbo, An Early Chinese Commentary on the Ekottarika-agama,2013,
Dhammadinna (ed), Research on the Dirgha-agama, 2014; Dhammadinna (ed), Research
on the Ekottarika-agama (Taisho 125),2013



Mahadukkhakkhandha Sutta

Due to the fact that the Nikdyas and Agamas, before they
reached their present form, had been involved in the causes like oral
tradition, sectarian differences and the openness for the insertion
of new discourses into the mainstream textual bulk, they have taken
variations in textual contents and interpretational divergences. So,
it is worthwhile to examine each discourse in comparative light to
understand how far those texts have differed from each other in
presenting the textual content and doctrinal interpretations. This
space for research made me interested in engaging in a comparative
reading into a selected discourse from the suttapitaka. For the study,
[ have selected the discourse titled Mahadukkhakkhandha Sutta

(EH#E#E- ku-yun-jing) ? in the Majjhima Nikaya (H&}) with its
four Chinese versions extant in the Agama and the section called
Jingji-Section (Volume 17, ¥ 8&8- jing ji bu, Sutra Sannipata), the
sttra ‘Suo Yu Zhi Huan Jing’ <<—FI’?ﬁi'§3;TELl§§-T17,737>> 3

1.2. Development of Comparative Studies

In the field of compatative studies on Pali Nikaya texts and Chinese
Agamas, we can observe an increasing interest among researchers
during the last few years. However, to thrive as a branch of studies,
it requires more work. At the initial stage, one of the noteworthy
efforts from comparative light to examine the Pali Nikdyas and the
Chinese Agama was done by Chizen Akanuma through his work,
The Comparative Catalogue of Chinese Agamas and Pali Nikayas. In
this work, he has revealed that the Mahadukkhakkhandha Sutta has
got three parallels in the Agama.* However, he did not make any

further reading on the contents of the discourse.

2 TheMajjhimaNikdya containsadiscoursetitled ‘Cialadukkhakkhandhasuttarm’(MN.1.91-95)
which has also been translated into Chinese with the title (3#%Z) ,T1,586b~588a. It
should be noted that in this study, the Chinese title (7 5l7%) is exlusively used for the
‘Mahddukkhakkhandhasuttam’ found at MN.1.83-90.

3 T17,737 [0539b13] - [0541a11] was translated by Xi Jin Zhu Fa Hu -Dharmaraksha (E’ﬁ?,
SRR (229-306/233-310/239-316CE).

* C. Akanuma, The Comparative Catalogue of Chinese Agamas and Pali Nikayas,p.164

2



Introduction

The work by Bhiksu Thich Minh Chau titled, ‘The Chinese
Madhyama Agama and the Pali Majjhima Nikaya’is a detailed study
of the two sources.® Even though he has attempted to compare
certain doctrinal teachings and the contents in some suttas, his
comparison has been limited to the Sanghadeva’s translation
of the Madhyama-agama with the Majjhima Nikaya. As for the
Mahdadukkhakkhandha Sutta, Chau only mentions its Chinese
parallel was translated by Sanghadeva.® Thus, he leaves a lacuna to
be filled by later researchers to carry out a study on this sutta, space
for a comparison between the Pali version with the Sanghadeva’s
translation and Pali version with other Chinese versions as it has
got three more parallels, two versions as individual translations’
and the other in the Ekottara-dgama.® In this study, | have selected
the Sanghadeva’s translation of the Mahadukkhakkhandha
Sutta (#7&4Z) ° and other three Chinese versions and have

compared all the four with the Pali text.

There are attempts by modern scholars to translate and
compare the Ekottara-dgama with Pali parallels. Bhikkhu Pasadika
and Thich Huyen-Viunder the title “Ekottara Agama” have translated
a series of Chinese versions of the Ekottara-agama into English
with critical insights.!® Two more researches to mention, Research
on the Ekottarika-dgama (Taisho 125) edited by Dhammadinna
(2013) and Antonello Palumbo’s An Early Chinese Commentary on

B.T.M.Chau, The Chinese Madhyama Agama and the Pali Majjhima Nikdya, 1991.

Ibid.p.52

T1, 584c~586a; T17,737

T2, 604c~606¢

T1, 846c~848a

10 Bhikkhu Pasadika and Thich Huyén-Vi, “Ekottaragama” in Buddhist Studies Review, Vol.10

No.2,1993, pp.213-222; Vol.11 No.1,1994,pp.50-66; Vol.11 No.2,1994,pp.157-170; Vol.12
No.2,1995, pp.157-168; Vol.13 No.1,1996,pp.55-66; Vol.13 N0.2,1996,pp.149-151; Vol.15
No0.1,1998, pp.65-70; Vol.15 No.2,1998,pp.205-212; Vol.16 No0.1,1999,pp.71-79; Vol.16
No0.2,1999,pp.207-214 Printed by Linh-So’'n Buddhist Association,76 Beulah Hill, Upper
Norwood, London SE19 3EW

© ® N o wu
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the Ekottarika-agama (2013) have provided in-depth analyses in
relation to the Ekottara-agama. In this study, | have compared the
parallel of Mahadukkhakkhandha Sutta in the Ekottara-dgama with
the Pali version and examined crucial points whereby they differ
from each other.

For this study, the Ekottara-agama version is significant since it
is remarkably different from the Pali and other Chinese translations
in the case of defining the gratification of feeling; The Pali and other
three Chinese texts define the gratification of feeling in relation to
the four material contemplative states (riipa-jhana) whereas the
Ekottara-agama definesitin terms of observation of feeling in sixfold
manners.!! The attempt of comparing the Mahadukkhakkhandha
Sutta with its Chinese version in the Ekottara-dgama paves the way
for a valuable revelation in the field of comparative studies between
Nikayas and Agamas.

Accordingto Akanumaand Venerable Yun Shun (H}"fiz {1 1906-
2005), there are only three parallels for Mahadukkhakkhandha Sutta
in the Chinese canon. Venerable Analayo in his study points out that
there are four paralles of the Mahadukkhakkhandha Sutta in the
Chinese Buddhist canon.'? He has revealed that the Dharmaraksha’s
version <<5”Tﬁi’§33“ A% ) Bis also available. By including all the four
Chinese texts into the current study, I have compared all of them
with the Pali text. My effort will help to understand how each
version differs from the other. Specially, the reader mastered in
both Pali and Chinese, would get the benefit of accessibility to read
both major and minor differences extant among the texts by going
to each section of the parallels.

In this study, according to the nature of content of the suttas

1 Chapter Six 52.3
2 Analayo, A Comparative Study of the Majjhima-nikaya,2011,p.118
¥ T17,737,0539b13- 0541a1l



Introduction

on the teaching of ‘dukkha, the suttas have been classified into
three categories, Mini-discourses, Introductory Discourses and
Descriptive Discourses. Based on the nature of presenting the
ideas within these three categories, I have pointed out that the
Mahadukkhakkhandha Sutta is unique in presenting the teaching
with common life experiences in contrast to many suttas like
Dhammacakkappavattana Sutta which discusses the teaching of
‘dukkha.’

1.3. Sources

For this study, I have selected one Pali sutta and its four Classical
Chinese parallels. The versions selected for the study represent
three different Buddhist sects, namely, the Sanghadeva’s translation
of the Sarvastivada school (?Jﬁﬂ), the Ekottara-agama version
of the Mahasanghika school ("\E}“F"}ﬂ), and the Pali version of the
Sthaviravada ( F% Jﬁﬂ). As the translator is unknown, it is difficult
to decide the sectarian relation of the Anonymous translation. The
Suo Yu Huan zhi jing translated by Dharmaraksha (%7£i##239-
316/233-310 CE)* also cannot be attributed to a particular sect. In
spite of diversity as to the sects, we can perceive unanimity existed
with regard to the basic doctrinal concepts like suffering (5, ).
Specially, similarity between the version of the Mahasanghika sect
and that of the Sthaviravada provokes us to reconsider certain
views about the differences among these two sects because these
two are juxtaposed as the first two divisions emerged within the
Buddhist order.

* The records mention of Dharmaraksha as ‘the Bodhisattva of the Yiieh-chih or Bodhisat-
tva of Tun-huang’ indicating his sectarian affiliation to Mahayana Buddhism. However, the
contents of the Sutta do not hold relation to Mahayana.
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The Nikdya texts of the Theravada Buddhism and the Agama
texts of the Northern Buddhism are accepted to be the earlier
layer of Buddhist texts. At the first council (sangiti-i#i& ) held
after the Buddha’s passing away (B.C.480), both the vinaya and
sutta collections were recited.’® At this council, the suttapitaka
was arranged into five Nikayas, Digha Nikaya (Long Discourses- {
;'ijf"‘,[ﬁ)} ), Majjhima Nikaya (Middle Length Discourses- <<H'Sﬁﬂ>> ),
Samyutta Nikaya (Connected Discourses - <<7FE"EE?§B>> ), Anguttara
Nikaya (Numerical Discourses - <<f§?‘v1fjﬁ[§>> ) and the Khuddaka
Nikaya (Smaller Discourses - (('J‘ﬁB)) ).} In categorization of
the texts in this manner, it has been taken into consideration the
quantity and the nature of contents of the discourses. After few
centuries of this event, the Theravada school, which adopted Pali
(Magadhi Prakrit) as the language, put its Tripitaka collection into
writing at the end of the third decade of the first century C.E. in Sri
Lanka.”

The Agama consists of translations of sutta discourses which
show a great similarity to the Pali Nikdya texts. It is made up of
four collections (D“[ﬁ[ﬁ[fﬁ’ FA'I)' namely, Dirgha-dgama (<[ Fﬁ%’;)} ,
Madhyama-agama (fli Fﬁ%“;)} , Samyukta-agama (Fw fﬁ;}} ,
and Ekottara-agama (- Fﬁﬁ}} . Hsuan-tsang (602-664 AD)
of Tang dynasty has mentioned of a fifth collection, Ksudraka-
dgama.'® Each important school of Sravakayana Buddhism had its
own four Agamas, differing from those of other schools in contents
as well as in the arrangement of contents.'”” The Chinese versions
of the four Agamas were produced one after another within a
limited time of fifty years from the late Eastern Chin to the early

Southern and Northern dynasties. The Madhyama-agama and the

15 Cullavaggapali,pp.286-87

16 Silakkhandhavaggatthakatha (Sumangalavildsini) Part | (Devanagari Edition),p.15
17 Mahavamsa,33,100-101; E.\W.Adikaram, Early History of Buddhism in Ceylon,p.79
18 LU Cheng, “Agama” in Encyclopaedia of Buddhism, Fascicle 1:A-Acala,p.241

19 E.Lamotte, History of Indian Buddhism,pp.149-164

6



Introduction

Ekottara-agama were the first to be translated into Chinese. Both
of them were translated and compiled by Dharmanandi at the
dates of 384 and 385 CE respectively.?’ Later, Dharmanadi’s version
of the Madhyama-agama was lost and the one that exists today
is the translation by Sanghadeva in 398 CE. By Buddhayasas, the
Dirgha-agama was translated in 413 CE. The last translation was
the Samyukta-agama by Gunabhadra during 435-53 CE.%!

As to the sectarian origin of the four dgamas, the Dirgha-agama
is attributed to the Dharmaguptaka sect and the Madhyama-agama
to the Sarvastivada School. The Samyukta-agama and the Ekottara-
dagama are belonging to Milasarvastivada and to Mahasanghikas
respectively.?” As to the Ekottara-agama, following the view of
A K.Warder (1924-2013), F. Watanabe (1934-1990) says that it
should belong to the Dharmaguptaka sect.?® According to André
Bareau (1921-1993), as it is not certain to which sect originally the
Ekottara-dgama belonged, many hypotheses have been proposed
regarding its origin and the mostlikely among them is the emanating
from the Mahasanghikas for there are no precise data to suggest a

different assumption.?*

The Pali Majjhima Nikaya is accepted to be one of the texts
representing the earliest layer of the Pali literature. In comparison
to the discourses in the Digha Nikdaya, which consists of long
discourses, texts in this collection are shorter; Therefore, it is
called Majjhima Nikaya (Middle Length) collection. Totally, it has
152 suttas which are grouped into sets of fifties (pannasaka), the

last containing fifty two. Each set of fifty is further grouped into

20 LU Cheng, op.cit.p.242

2 Ibid

22 Ibid.

23 F. Watanabe, Philosophy and Its Development in The Nikayas and Abhidhamma,p.5,fn.3

24 A. Bareau, “The End of the Buddha'’s Life According to the Ekottaragama” in Buddhist
Studies Review, Vol.16,No.2, p.141
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chapters or divisions (vaggas-’f,#[) having ten discourses. The
Mahadukkhakkhandha Sutta is placed at number thirteen from the
beginning and included in the second chapter (Sthanadavagga-The
Division of the Lion’s Roar) of the first fifty (Milapannasakapali).

In the Chinese Agama, the counterpart of the Pali Nikdyas, there
are three different parallels of the Mahadukkhakkhandha Sutta.
Out of the three, one version is found in the Madhyama-agama
(Chung Ahan Jing- |1 F‘j%’:) ) which is titled as ‘Khu Yin Jing {
 [#4E) , % and grouped into the ninth chapter named ‘In Ping’
([MPF,I!,). This sutta is included in the Sanghadeva’s translation of
the Madhyama-agama.?® The second Chinese parallel exists as an
individual sutta and also is missing its translator. It is found at T1,
846¢ and is titled as ‘Fo Suo Khu Yin Jing’ {1337 [25%) »7 The
third one is included in the Ekottara-dgama (Cheng Yi Ahan Jing- (
- r“j%’:)} ).28 This was translated by Dharmanandi (384 -391
CE in China) (or Sanghadeva)® and included as the ninth discourse
of the ‘San Pao Ping’ (= %?FFII},) . This parallel goes without a title.
The fourth Chinese verison (Fl’?ﬁi’?il,%@}} is included in the
volume ‘Jing ji Bu’ (% & Jﬁ[ﬁ- Stitra-Sannipata).*® This was translated
by Dharmaraksha (%27%#).

1.4. Methodology

This is a textual study. For the study, I have selected five versions
of a discourse extant in the Pali canon and in the Chinese Buddhist

% Tl 584c~586a

and Ekottara-dgama was born induring durmg 3 7 398 CE.
See URL :http://www.buddhistdoor.com/0ldWeb/bdoor/archive/nutshell/teach50.
htm#t504

27 T1,846c~848a

2 T2,604c~606¢

2 T2,601c mentions that ( =% /i) was translated by Sanghadeva.

% T17,737,0539b13- 0541a1l



Introduction

tripitaka. The Pali version is compared with its four Chinese
parallels, which were translated by different translators and
included in different collections of the Chinese Buddhist canon.
In the course of comparison, | have tried to recognize divergences
seen among the five versions and have attempted to explain what
would they indicate. The comparison is implemented with the aid
of a chart format and the critical comparision is divided into sixty
three sections. Where it seems necessary to delineate the important
similarities and divergences, such places have been provided with
notes in line with the numbers used in the comparison chart. In
order to make it easier to understand the Pali scripture, I have
included a new translation in modern Chinese. Further, for the use
of clarifying certain ideas, concepts and difficulties of the primary
sources, I will refer to secondary sources, journal articles and

dictionaries of Pali, Sanskrit, Chinese and English.

1.5. Outline

In order to reach the objective of the study, I have devised the text
into seven chapters; the first chapter serving as the introduction to
the topic, in the first section makes a brief note to the research topic
and surveys the contemporary studies in this area. In the second
half, research materials are introduced and the third half includes a
reference to the methodology adopted in the study. The last section

presents an account on the chapters of the work.

The second chapter titled ‘Textual Characteristics of the
Mahadukkhakkhandha Sutta’ has attempted to recognize the
special value of the discourse. Here, an attempt is made to recognize
three categories of suttas (in line with the nature of presentation)
dealing with the teaching of suffering. The third chapter titled
“ Doctrianal Basis of Mahadukkhakkhandha Sutta” discusses the

cause of suffering (tanha and avijja). In conclusion of this chapter, it
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will be pointed out that this sutta’s discussion of suffering is based

on craving (tanha) as the cause of suffering.

The forth chapter presents the comparison of the Pali discourse
with its four Chinese parallels. The fifth chapter contains the
new Chinese translation of the Pali discourse. The sixth chapter
produces the critical examination into the contents of the texts
and this is carried out in accordance with the numbers used in the
fourth chapter.

The seventh chapter, the conclusion, includes the remarks
derived through the comparison of the five versions of the selected
discourse. Here, I will point out, though the five versions belong to
different sectarian origins, they share a great similarity in dealing
with the concept included, suffering. In spite of the great similarity
found between the Pali and Ekottara-dgama versions, [ will show
that they have adopted different ways of interpreting dhammic
concepts (here gratification of vedana).Specially, the similarity of
the version in the Ekottara-agama (of the Mahasanghika sect) to
that of the Pali version provokes us to reconsider the historical

disagreements deemed to exist between the two sects.

10



Chapter Two

TEXTUAL CHARACTERISTICS OF THE
MAHADUKKHAKKHANDHA SUTTA

Introduction

The present chapter is going to discuss the textual characteristics of
the Mahadukkhakkhandha Sutta (55745 ) . Here the investigation
is concerned with the textual form adopted in presenting the
teaching of suffering. As to the textual form, [ will point out thatsuttas
in the Pali canon can be divided into three categories, namely, Mini
Discourses, Introductory Discourses and Descriptive Discourses. In
the final section of the chapter, [ will try to determine the nature of
textual characteristics of the Mahadukkhakkhandha Sutta, whether
it is introductory or descriptive. In determining the textual form,
the three topics treated in the sutta, namely, sensuality (kama),
form/physical body (riipa), and feeling (vedanad) will be examined
in the light of pedagogical method of providing information in three
aspects, gratification of an experience (assada), repercussions
(adinava) and liberation (nissarana). The conclusion to be drawn
here is that the Mahadukkhakkhandha Sutta has produced a unique
account of suffering which is easily intelligible for the ordinary

listeners.

2.1. Three Categories of the Suttas on Dukkha

In evaluating the role of discourses in conveying the message
of the Buddha, It is noticeable that the suttas on dukkha can be
divided into three categories. The first category can be classified
as ‘Mini-Discourses, which contains very short introductions to the
teachings; the second category can be classified as ‘Introductory
Discourses’, which engages in defining the concepts and providing

11
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brief explanations; and the third category can be classified as

‘Descriptive Discourses, which elaborates the teachings in many

respects.!

2.1.1. The First Category: Mini-Discourses

This category of discourses dealing with the teaching of suffering

can be found scattered over the suttapitaka. To get some light on

this, let us examine the following discourses.

L

II.

Samadhi Sutta

At Savatthi. “Bhikkhus, develop concentration. A bhikkhu
who is concentrated understands things as they really are.
“And what does he understand as it really is? He understands
asitreallyis: “This is suffering. He understands as it really is:
‘This is the origin of suffering’He understands as it really is:
‘This is the cessation of suffering” He understands as it really

is: “This is the way leading to the cessation of suffering’?
Patisallana Sutta

“Bhikkhus, make an exertion in seclusion. A bhikkhu who is
secluded understands things as they really are. “And what
does he understand as it really is? He understands as it

really is: ‘This is suffering.... “This is the origin of suffering’. .

1

This type of classification is introduced for the purpose of mapping the ‘location of the
Mahddukkhakkhandha Sutta’ within the broad sutta literature. Such a classification is
in line with the methodological approaches present in the Buddhist literature in terms
of ‘explicit vs implicit (nitattha and neyyattha desand) and ‘abstract vs descriptive’
(sankhepa and vitthara desana).
CDB, p.1838; SN.V.414: Samahito, bhikkhave, bhikkhu yathabhiitam pajanati. Kifica
yathabhtitam pajanati? ‘Idam dukkha’nti yathabhiitam pajanati, ‘ayam dukkhasamudayo’ti
yathabhtitam pajanati, ‘ayam dukkhanirodho’ti yathabhiitam pajanati, ‘ayam
dukkhanirodhagdamini patipada’ti yathabhtitam pajanati. Samadhim, bhikkhave, bhdvetha.
Samahito, bhikkhave bhikkhu yathabhiitam pajanati’ ; SA 429: ﬁ'x}E HoTF FHE S
ST ord, RSN g ol i
IE' Z 0L'f‘!§$l$ ? l'*“ﬂ’ IR I%L EE EUNI (R EUN ﬁ,?@*i”"" ikl l“*
%Lo ]
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Textual Characteristics of the Mahadukkhakkhandha Sutta

‘This is the cessation of suffering.... ‘This is the way leading

to the cessation of suffering. 3

III. Tatha Sutta

“Bhikkhus, there are these Four Noble Truths. What four?
The noble truth of suffering, the noble truth of the origin of
suffering the noble truth of the cessation of suffering, the
noble truth of the way leading to the cessation of suffering.
These Four noble Truths, bhikkhus, are actual, unerring, not

otherwise.*

IV. Asavakkhaya Sutta

Monks, for one knowing and seeing, I tell you, there is the
ending of effluents, not for one not knowing and seeing. For
one knowing what and seeing what the ending of effluents
is there? For one knowing and seeing, ‘This is stress, there
is the ending of effluents. For one knowing and seeing, ‘This
is the origination of stress, there is the ending of effluents.
For one knowing and seeing, ‘This is the cessation of stress,

there is the ending of effluents. For one knowing and seeing,

3

CDB,p.1838; SN.V.414: Patisallino, bhikkhave, bhikkhu yathabhiitam pajandti. Kifica
yathabhtitam pajanati? ‘Idam dukkha’ntiyathabhtitam pajanati, ‘ayam dukkhasamudayo’ti
yathabhtutam pajandti, ‘ayam dukkhanirodho’ti yathabhtitam pajdndti ‘ayam
dukkhanirodhagdminipatipadd'tiyathdbhl]tam pajanati; SA 428: Bz > {f] €T FEES
ra fﬁjﬁﬁﬁﬁj DT P S AR H [ 2 P R [ rs,gjtul s e
Sy R TR T S e A T
‘ﬂaﬂﬂ?no g

CDB,p.1855f; SN.V.435 : “Cattarimani, bhikkhave, ariyasaccani. Katamani cattari?
Dukkham ariyasaccam, dukkhasamudayam ariyasaccam, dukkhanirodham ariyasaccam,
dukkhanirodhagamini patipada ariyasaccam - imani kho, bhikkhave, cattari ariyasaccdni
tatham avitathani anaffiathani; tasma arlyasaccam ti vuccanti;SA 417: [

E [H ﬁtxwr%z’ﬂﬁj i~ "[’é': : }'533?',?3* » IyEAD ﬁ Z TP“EOU
7 l‘[/]:l R | él.fj T H’FJ‘]TJ ﬁrrgﬂ] s o= 3 ﬁ:[ﬁ'?h%'y gjﬁjj 5 ,_&EF
ESLG\ ﬂlﬁhﬁwﬁﬁ? i]lij Th'ro[l 71@[0{, N ?T TQTFTIH i_‘ F)‘ﬁj‘ i
£

SR S ESH.
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Mahadukkhakkhandha Sutta

‘This is the path of practice leading to the cessation of stress,

there is the ending of effluents.’
V. Samanabrahmana Sutta

Monks, any contemplatives or brahmans who do not
discern, as it has come to be, that ‘This is stress, ... that “This
is the origination of stress, ... that ‘This is the cessation of
stress, who do not discern, as it has come to be, that ‘This
is the path of practice leading to the cessation of stress’:
to me these contemplatives and brahmans do not count
as contemplatives among contemplatives or as brahmans

among brahmans.®

We can observe from these texts that they present only a basic
formulation of each truth of suffering. Further, the texts do not
describe what constitutes each aspect of the truth of suffering.
Therefore, this category of suttas can be classified as Mini-

Discourses.

2.1.2. The Second Category: Introductory Discourses

At this stage, the discourses present information more than the first
stage does. As we have observed in the previous section, there is no

information as to what constitutes the ‘truth of suffering’ or the rest

5 [Itivuttaka (trans.) Thanissaro Bhikkhu, p.73; Itivuttakapali: Janatoham, bhikkhave,
passato asavanam khayam vadami, no ajdnato no apassato. Kifica, bhikkhave, janato,
kim passato asavanam khayo hoti? Idam dukkhanti, bhikkhave, janato passato asavanam
khayo hoti. Ayam dukkhasamudayoti, bhikkhave, janato passato dsavanam khayo
hoti. Ayam dukkhanirodhoti, bhikkhave, janato passato asavanam khayo hoti. Ayam
dukkhanirodhagamini patipadati, bhikkhave, janato passato dsavanam khayo hoti. Evam
kho, bhikkhave, janato evam passato asavanam khayo hoti”ti. https://www.tipitaka.org/
romn

¢ [tivuttaka (trans.) Thanissaro Bhikkhu,p.73f; ‘Ye hi keci, bhikkhave, samana va
brahmana va ‘idam dukkha’nti yathabhiitam nappajananti; ‘ayam dukkhasamudayo’ti
yathabhtitam nappajananti; ‘ayam dukkhanirodho’ti yathabhiitam nappajananti; ‘ayam
dukkhanirodhagamini patipadad’ti yathabhiitam nappajananti - na me te, bhikkhave,
samanavabrahmanadva samanesu va samanasammata brahmanesu va brahmanasammata.
h ://www.tipitaka.org/romn
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Textual Characteristics of the Mahadukkhakkhandha Sutta

of truths. Instead, the discourse produces a basic exposition. For
example, Dhammacakkappavattana Sutta presents the following
text:

Now this, bhikkhus, is the noble truth of suffering: birth
is suffering, aging is suffering, illness is suffering, death
is suffering; union with what is displeasing is suffering;
separation from what is pleasing is suffering; not to get
what one wants is suffering; in brief, five aggregates subject
to clinging is suffering.

Now this, bhikkhus, is the noble truth of the origin of
suffering: it is this craving which leads to renewed existence,
accompanied by delight and lust, seeking delight here and
there; that is craving for sensual pleasures, craving for
existence, craving for extermination.

Now this, bhikkhus, is the noble truth of the cessation of
suffering: it is remainderless fading away and cessation
of that same craving, the giving up and relinquishing of it,
freedom from it, nonreliance of it.

Now this, bhikkhus, is the noble truth of the leading to the
cessation of suffering: it is this noble eightfold path; that is
right view...right concentration.

This is the noble truth of suffering...the noble truth of the
leading to the cessation of suffering: thus bhikkhus, in
regard to things unheard before, there arose in me vision,
knowledge, wisdom, true knowledge, and light.”

7 CDBp 1844; SNV421 4,424- 5 425 6 T109 <<|éuazq‘it,i ﬁ;>> : ifﬁ‘tm ﬂi .

rl R EW B T iz vﬁ'zlﬁl ]ﬁﬁajﬂ
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Mahadukkhakkhandha Sutta

[t is clear that this text presents an idea as to what is suffering.
Yet, when it is compared with some other texts dealing with the
concept of dukkha, It is observable that this account is not detailed
enough.® On the other hand, this discourse was offered to a group
of spiritual seekers, the five ascetics (paricavaggiya bhikkhus-=" F*
=), who had a lot of experiences about the problem of human life.’
So, a brief explanation might have been sufficient for them to get
the insight into the truth of reality. It is evident from the fact that at
the end of the sermon, Afifia Kondaiifia ([ %’,‘["ﬁ[ﬁﬁf{v[l) attained the
first stage of spiritual path, stream-entering (sotapanna-fif{gi/ *
i) 1o

The Khandha Sutta of the Sacca Samyuttta is also an
introductory sutta. The presentation of the doctrine of suffering
here is similar to the Dhammacakkappavattana Sutta. The text runs
as follows:

And what, bhikkhus, is the noble truth of suffering? It should
be said: the five aggregates subject to clinging; that is the
form aggregate subject to clinging . . . the consciousness
aggregate subject to clinging. This is called the noble truth
of suffering.

The Lalitavistara,a text belonging to the Buddhist Sanskrit tradtion also presents a
similar account: tatra katamad duhkham? jatirapi duhkham jarapi duhkham vyadhirapi
duhkham maranamapi apriyasamprayogo pi priyaviprayogo ‘pi duhkham. yadapi icchan
paryesamano na labhate tadapi duhkham. samksepat parnicopadanaskadha duhkham.
idamucyate duhkham. tatra katamo duhkhasamudayah? yeyam trsna paunarbhaviki
nandiragasahagata tatratatrabhinandini  ayamucyate duhkhasamudayah. tatra
katamo duhkhanirodhah? yo ’sya eva trsnayah punarbhavikya nandirdgasahagata
yastatratatrabhinandinya janikdya nirvartikaya aseso virdgo nirodhah ayam
duhkhanirodhah. tatra katama duhkhanirodhagamini pratipat? esa evaryastangamargah.
tadyatha . samyagdrstiryavat-samyaksamadhiriti. idamucyate duhkhanirodhagamini
pratipadaryasatyamiti . imani bhiksavascatvaryaryasatyani. https://legacy.suttacentral.
net/skt/lal26

8 W.Rahula, What The Buddha Taught, p.30
9 PHarvey, An Introduction to Buddhism, p.47

19 Vinl.12; T22,788b: 7 F;fW?’ylﬁﬁ%i’['?ﬁ%&fﬁ%lf%'i?lﬂliéf .
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Textual Characteristics of the Mahadukkhakkhandha Sutta

And what, bhikkhus, is the noble truth of the origin of
suffering? Itis this craving which leads to renewed existence,
accompanied by delight and lust, seeking delight here and
there; that is, craving for sensual pleasures, craving for
existence, craving for extermination. This is called the noble

truth of the origin of suffering.

And what, bhikkhus, is the noble truth of the cessation of
suffering? It is the remainderless fading away and cessation
of that same craving, the giving up and relinquishing of it,
freedom from it, non-reliance on it. This is called the noble

truth cessation of suffering.

And what, bhikkhus, is the noble truth of the way leading
to the cessation of suffering? It is this Noble Eightfold Path;
that is, right view . . . right concentration. This is called the
noble truth of the way leading to the cessation of suffering

of the cessation of suffering.

These, bhikkhus, are the Four Noble Truths.!*

Omitting the precedent seven types of suffering mentioned in the
Dhammacakkappavattana Sutta, the Khandha Sutta defines ‘dukkha’
in terms of five aggregates, namely, body, feeling, perception,

mental formations, and consciousness. Considered the quantity

of the content, this sutta also can be classified as an introductory

discourse on the teaching of ‘dukkha’

2.1.3. The Third Category: Descriptive Discourses

Elucidating diverse meanings of the four noble truths was in
practice during the time of the Buddha. The Buddha Himself states

that the four noble truths have innumerable subtle meanings. As it

is mentioned in the ‘Sankasana Sutta’ of the Sacca samyutta:

1 SN.V.426
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Mahadukkhakkhandha Sutta

This is the noble truth of suffering: such has been made
known by me. In this statement, ‘This is the noble truth
of suffering, there are innumerable nuances, innumerable

details, innumerable implications.**

Following this approach, we can see the sutta literature has given
rise to the production of a vast literature related to each aspect of
four noble truths. Asitis noted above, the Dhammacakkappavattana
Sutta is limited to the task of defining what is suffering, what is
origin of suffering, what is the cessation of suffering and what is
the method to eradicate suffering. Some other suttas just select
one or two out of these four and try to explain in different angles.
Here we can say that such an attempt is in line with the Buddha'’s
guidance how to deal with each truth. In the Samyutta Nikaya (
FEVE Ejf? ), he says that first truth of suffering (dukkha) has to be
well understood (pariiifieyya-i| ;H;T’G' Fﬁ[ Fir[ {&#1); the second truth of
arising of suffering (samudaya) has to be eradicated (pahatabba-,
g ia?ﬁ?‘“' H1Hi§1); the third truth of cessation of suffering (nirodha)
is a result of realization (3 ?’ﬁ#ﬁfj“[;{l’ﬂ HI{5E); and the last
one, the way of ending suffering (patipada) is to be cultivated
(bhavetabba- ﬁﬁg%«gﬁfbl{lﬁl (%).13 The texts mention that it
is difficult to realize suffering by ordinary persons. If we want to
educate people on something, we need to adopt various teaching
methods and provide them even with minute information. It was
the same practice that was adopted by the redactors of Pali texts.
In order to make people aware of what they are experiencing every
moment, the texts tried to look into the concept of suffering from

various ways.

12 CDB, p.1851; SN.V.430: Idam dukkham ariyasaccan’ti bhikkhave, maya parifattam.
Tattha aparimand vannd aparimand byanjana aparlmana sankasana: ‘itipidam dukkham
ariyasaccan'ti mégsw%ww GRPRE) : 1o | h;ft SET O
Hig o E A EIGFVZI I%&Fﬂf* lﬁf‘cﬂvljﬁﬂ

13 SN.V421fT2, 103c
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Textual Characteristics of the Mahadukkhakkhandha Sutta

To cater the need of followers from various walks of life,
the presentation of the teachings was to be diversified. Brief
explanations on the four noble truths would have not been
successful in driving their message home to listeners. Consequently,
the cardinal teachings were to be elaborated. When we examine
the treatment given in the Saccavibhanga Sutta {53 H[JEH?ﬁ?%’;>> 1
for the truth of suffering and the truth of leading to cessation of
suffering (dukkha sacca and magga sacca), it is evident that the
early Buddhists had engaged in the task of expanding the doctrine
of four truths, dukkha.

In the Dhammacakkappavattana Sutta, the first truth of
suffering is explained in terms of eight facts which are common
experiences to every human being. And, we can say that this is
a collection of events which are both physically and mentally
unpleasant. Moreover, this short account of suffering can be
considered as a definition given to the teaching of suffering. In
the Saccavibhanga Sutta, elaborating what is suffering, Venerable
Sariputta adds more aspects of suffering to the account on
dukkha sacca and clarifies them in detail.’® For example, the
Dhammacakkappavattana Sutta refers to birth (jati- %+ ) as one form
of suffering without any clarification.'® In the case of Saccavibhanga
Sutta, after defining what is suffering in terms of ten modes,
Sariputta explicates all of them one by one. First he takes up the

topic of birth (jati- %+ ) and glosses it as follows:

And what, friends, is birth? The birth of beings into

the various orders of beings, their coming into birth,

14 MN.IIL.248-252;T1,467a~469c

15 MN.IIL249f: namely isoka (sorrow), ii. parideva (lamentation), iii. dukkha (pain), iv.
domanassa (grief), v. upayasa (despair); In the Chinese parallel of the Saccavibhariga
Sutta mentions only eightfold aspects given in the Dhammacakkappavattana Sutta: T1,
467b: 7 [P a7 B A L L L T BA . R, . A e
B RIS,

16 Vin.10f
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Mahadukkhakkhandha Sutta

precipitation [in a womb], generation, the manifestation
of aggregates, obtaining the bases for contact-this is called
birth.!’

In the similar manner, certain elements of suffering classified in the

discourses have not been examined in detail. Though Saccavibhanga

Sutta engages in defining some elements included in the first truth

(dukkha sacca) and the fourth truth (magga sacca), it does not treat

the second and the third truths (samudaya and nirodha) in detail.

For instance, the Dhammacakkappavattana Sutta briefly introduces

(samudaya sacca), craving as the factor producing rebirth and

the threefold craving, craving sense-gratification, existence and

annihilation. In this case, the Saccavibhanga Sutta also has not

produced extra information.’® It is the same case with the third

truth (nirodha sacca) in both discourses.

17

MLDB.p.1098; MN.I11.249: Katama cavuso, jati? Ya tesam tesam sattanam tamhi tamhi
sattanikaye jati sanjati okkanti abhinibbatti khandhanam patubhavo dyatananam
patilabho, ayam vuccatavuso - jati’; T1, p 467c: FH& | 12 ¥ > PR ? SEP
dH jqq;;;s& @@E}l&fﬁ;, £ E N N R E N T T

AL L 3 Jw#gﬁvAA\?{ﬁj? uz%}yvﬂ
T ?’ugl %‘*"r:m&:;?%u%‘izg ;?*

S . BT L) A SIS VA i - "L_v“x’
T ‘”J“r‘*ﬁ'l@’%l‘v TN TE o A S

oA I RES Y Lﬂl" S5 T32 08141321([fz"JaLpﬁJI SIS TE N B I

Ll AT R BT Jr@}gj”,i’»;iy Y SN ;tf/mi EXL 5

7 w,m B, IR #ﬁ' iy %F e ER
(l J,%hﬁlw q_—}{l Hger, icpy fEj~o f‘l,yr . (ER rgggl »_»y rgy

E R rgg ﬁl iﬂp‘;‘ (TR J EpEE 'f‘} (R rgg‘;{l rﬁgy ‘1[ g, .

E I rg(ﬁ[ (v rggyo HiE P,%.L“i; g,rﬁl R, (T, ﬁf’yﬁrp

AEVE. R ﬁl Fotir, BT 3 . We can learn from the Chinese texts,

the other textual traditions had given more detailed explanation on birth than the Pali

tradition.

The Chinese version of the Saccavibhanga Sutta <<|'E"J IUSAE ) translated by An Shlh

Kao provides more information here: T32 : {734} » ¥ | #Eﬂ??ﬁ% 2/
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Textual Characteristics of the Mahadukkhakkhandha Sutta

Mahahatthipadopama Sutta

Another discourse that deals with the teaching of suffering is
Mahdhatthipadopama Sutta. The text takes up the discussion on
the four noble truths at the beginning and then analyses the truth
of suffering (dukkha sacca) in detail. Particularly, the constituent
of ‘suffering as grasping five aggregates’ (paficupadanakkhandha
dukkha) is analyzed.'® What is significant here is, the sutta paying
attention to the aggregate of riipa and then analyzing it in detail.
The riipa is constituted of four elements and five derivative forms
(mahabhiita and upadaya-riipa).?° The text runs as follows:

What is the noble truth of suffering? Birth is suffering,
ageing is suffering, death is suffering; sorrow, lamentation,
pain, grief, and despair are suffering; not to obtain what one
wants is suffering; in short, the five aggregates affected by
clinging are suffering.

What are the five aggregates affected by clinging? They are:
the material form aggregate affected by clinging, the feeling
aggregate affected by clinging, the perception aggregate
affected by clinging, the formations aggregate affected
by clinging, and the consciousness aggregate affected by
clinging.

What is the material form aggregate affected by clinging?
It is the four great elements and the material form derived
from the four great elements. And what are the four great
elements? They are the earth element, the water element,

the fire element, and the air element.

1 The suttas like Dhammacakkappavattana, Saccavibhanga and Satipatthana do not
elaborate on ‘five aggregates’ as this text does.

20 MN.I.184:“Katamo cavuso, ripupadanakkhandho? Cattari ca mahabhtitani, catunnarica
mahabhittanam upadaya ripam; MA 30 <<%}E'?l’\|15?Ja°§>> TERTR S iFr' e ? F?H?J € il
— FUPHA PR

I]ELo
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Mahadukkhakkhandha Sutta

What is the earth element? The earth element may be either
internal or external. What is the internal earth element?
Whatever internally, belonging to oneself, is solid, solidified,
and clung-to; that is, head-hairs, body-hairs, nails, teeth,
skin, flesh, sinews, bones, bone-marrow, kidneys, heart, liver,
diaphragm, spleen, lungs, large intestines, small intestines,
contents of the stomach, feces, or whatever else internally,
belonging to oneself, is solid, solidified, and clung-to: this
is called the internal earth element. Now both the internal
earth element and the external earth element are simply

earth element.?!

This account on ‘dukkha’ presented in terms of five aggregates, is a
detailed account which makes the reader intelligible of ‘experience
of suffering’. One of the characteristics observable in this text is
that it presents the teaching in philosophical language as well as

common life experience.

Mahasatipatthana Sutta

For further illustration of the second and third truths in the context
of four noble truths, the reader has to refer to the Mahasatipatthdana
Sutta. The sutta produces the following analysis on the origin of

suffering:

And what, monks, is the Noble Truth of the Origin of

Suffering? It is that craving which gives rise to rebirth,

2 MLDB,pp.278-9; MN.L185f; MA30: 7. Pt,pbl?j'#y BT M R R
f%?lﬂl?%}ﬁj°£iﬂ, HH L /ﬂ[‘@ TET L NI AR
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Textual Characteristics of the Mahadukkhakkhandha Sutta

bound up with pleasure and lust, finding fresh delight now
here, now there: that is to say sensual craving, craving for

existence, and craving for non-existence.

And where does this craving arise and establish itself?
Wherever in the world there is anything agreeable and

pleasurable, there this craving arises and establishes itself.

And what is there in the world that is agreeable and
pleasurable? The eye in the world is agreeable and
pleasurable, the ear..., the nose..,, the tongue..., the body...,
the mind in the world is agreeable and pleasurable, and
there this craving arises and establishes itself.

Sights, sounds, smells, tastes, tangibles, mind-objects in the
world are agreeable and pleasurable, and there this craving
arises and establishes itself.

Eye-consciousness, ear-consciousness, nose-consciousness,
tongue-consciousness, body-consciousness, mind-conscious
ness in the world is agreeable and pleasurable, and there

this craving arises and establishes itself.

Eye-contact, ear-contact, nose-contact, tongue-contact,
body-contact, mind-contact in the world is agreeable and
pleasurable, and there this craving arises and establishes
itself.

Feeling born of eye-contact, ear-contact, nose-contact,
tongue-contact, body-contact, mind-contact in the world is
agreeable and pleasurable, and there this craving arises and
establishes itself.

The perception of sights, of sounds, of smells, of tastes, of
tangibles, of mind-objects in the world is agreeable and
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Mahadukkhakkhandha Sutta

pleasurable, and there this craving arises and establishes
itself.

Volition in regard to sights, sounds, smells, tastes, tangibles,
mind-objects in the world is agreeable and pleasurable, and
there this craving arises and establishes itself.

The craving for sights, sounds, smells, tastes, tangibles,
mind-objects in the world is agreeable and pleasurable, and
there this craving arises and establishes itself.

Thinking of sights, sounds, smells, tastes, tangibles, mind-
objects in the world is agreeable and pleasurable, and there

this craving arises and establishes itself.

Pondering on sights, sounds, smells, tastes, tangibles and
mind-objects in the world is agreeable and pleasurable, and
there this craving arises and establishes itself. And that,
monks, is called the Noble Truth of the Origin of Suffering.??

Though the description offers an understanding of the relation

between senses and desire, the three aspect of the craving, sense-

desire, desire for existence and desire for non-existence are not

discussed as different elements of desire. The explanation given
here takes an analytical approach to the concept and it illustrates
how desire is active in different stages of sense-perception.
Consequently it turns out to be a form of abstract account on

suffering.

2 |DB,pp.346-347; DN.I1.308-311; T32 <<|éuawlﬁﬂm>> N ,?ﬂw ﬁ?‘{{%
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Textual Characteristics of the Mahadukkhakkhandha Sutta

As to the third truth, the Dhammacakkappavattana Sutta
and the Saccavibhanga Sutta produce similar content.?® The
Mahasatipatthana Sutta puts forth an account which identifies the
cessation of craving for pleasant sense-experience and each stage
of forming the sense-experience.?

2.1.4. Mahadukkhakkandha Sutta: Descriptive Discourse

Under the category of more detailed discourses, we can observe
while some texts engage in expanding the defining process
of concepts, other suttas provide explanations in terms of life
experiences. That is, the day to day experiences are utilized to
illustrate how suffering is integral to every aspect of life. The
Mahadukkhakkhandha Sutta can be identified as representative of
this category.

The major characteristic of the sutta is presenting the
teaching in terms of common life experiences. The Maha-
dukkhakkhandha Sutta takes up three topics, sensuality (kama/
kdmatanhd-ﬁi’%?), human body (riipa) and feeling (vedana). And
each of them is analyzed in terms of gratification (assada), draw-
backs (adinava) and release (nissarana). Specially, the sections on

% Like in the case of the second truth, the Chinese version produces more information than
the Pali. See, T32: [P EEHH 8 AP H 2 F | PH I A FIE78 BT OR, IR
G B A AT S IS PRI RELE Y, IRLY POt B, AR KU
QFGE S G, P R, - B PR L RS R
OIS SRR S RALELA S RL R, R R T 5 0
oo o S IR L R AT R L BT A, B
E o S PEE R R A A PR, iR d S T ] R,
ibbo TG DLRCT B TR, HFIRLIME RS, &3 B R

2 DN.IL310f: ..Sa kho panesd, bhikkhave, tanha kattha pahiyamana pahiyati, kattha
nirujjhamand nirujjhati? Yam loke piyartipam satartipam, etthesa tanha pahiyamana
pahiyati, ettha nirujjhamana nirujjhati.Kifica loke piyartipam sataripam? Cakkhu loke
plyartipam satartupam, etthesa tanha pahiyamanad pahiyati, ettha nirujjhamana nirujjhati.
Sotam loke...pe... ghanam loke... jivha loke... kayo loke... mano loke piyaripam sdtaripam,
etthesa tanha pahiyamand pahiyati, ettha nirujjhamana nirujjhati. Ripa loke... sadda
loke... gandha loke... rasa loke... photthabba loke... dhamma loke piyaripam sataripam,
etthesa tanha pahiyamand pahiyati, ettha nirujjhamana nirujjhati.
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sense-desire (kamatanha) and form/body (riipa) serve to bring the

teaching to the common life experience level. The Mahdsatipattha-

na Sutta engages in defining ‘craving’ (tanhd) in general in terms

of senses and attachment without referring to the three aspects

of craving given in the Dhammacakkappavattana Sutta (craving

for sensual pleasure [kdmatanhd-’ﬁi’g"), craving for self-assertion

(bhavatanha-t J??) and craving for annihilation (vibhavatanha-=.

%Y. Let us examine following excerpts from the Mahadukkhak-
khandha Sutta:

Sensuality (kama)

b.

What, bhikkhus, is the danger in the case of sensual
pleasures? Here, bhikkhus, on account of the craft by
which a clansman makes a living - whether checking
or accounting or calculating or farming or trading or
husbandry or archery or the royal service, or whatever
craft it may be - he has to face cold, he has to face heat,
he is injured by contact with gadflies, mosquitoes, wind,
sun, and creeping things; he risks death by hunger
and thirst. Now this is a danger in the case of sensual
pleasures, a mass of suffering visible here and now,
having sensual pleasures as its cause, sensual pleasures
as its source, sensual pleasures as its basis, the cause

being simply sensual pleasures.?®

Again, with sensual pleasures as the cause..men break
into houses, plunder wealth, commit burglary, ambush
highways, seduce others’ wives, and when they are
caught, kings have many kinds of torture inflicted on
them. The kings have them flogged with whips, beaten

% MLDB,p.180;MN.L.86;
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with canes, beaten with clubs; they have their hands cut
off, their feet cut off, their hands and feet cut off; their
ears cut off, their noses cut off, their ears and noses cut
off... and they have them splashed with boiling oil, and
they have them thrown to be devoured by dogs, and
they have them impaled alive on stakes, and they have
their heads cut off with swords - whereby they incur
death or deadly suffering. Now this too is a danger in
the case of sensual pleasures...the cause being simply

sensual pleasures.?®

Form/Body (ripa)

a.

What, bhikkhus, is the delight in the case of material
form? Suppose therewere a girl of the noble class or the
brahmin class or of householder stock, in her fifteenth
or sixteenth year, neither too tall nor too short, neither
too thin nor too fat, neither too dark nor too fair. Is her
beauty and loveliness then at its height? “Yes, venerable
sir” - “Now the pleasure and joy thatarise in dependence
on that beauty and loveliness are the gratification in the

case of material form.”

What, bhikkhus, is the danger in the case of material
form? Later on one might see that same woman here
at eighty, ninety, or a hundred years, aged, as crooked
as a roof bracket, doubled up, supported by a walking
stick, tottering, frail, her youth gone, her teeth broken,
grey-haired, scanty haired, bald, wrinkled, with limbs
all blotchy. What do you think, bhikkhus? Has her

former beauty and loveliness vanished and the danger

26 MLDB,p. 182

27



Mahadukkhakkhandha Sutta

become evident?” - “Yes, venerable sir”” “Bhikkhus, this

is a danger in the case of material form.

As the four extracts from the sutta reveal, there had been a tendency
among early Buddhists to bring the dhamma to the grass-root level
experiences of the public. This is in line with the Buddha'’s teaching
given in the Sankdasana Sutta that there are innumerable senses of

the dukka, samudaya, nirodha and magga saccas.””

2.1.5. Continue to Commentarial Period

The practice among early Buddhists to simplify the teaching of the
Buddha by adding vivid information continues to the commentarial
period. For example, Venerable Buddhaghosa describes how birth
is suffering. The Visuddhimagga mentions:

Here the suffering classed as ‘rooted in the descent into
the womb’, and so on, is this: when this being is born in
the mother’s womb...like a worm in rotting fish, rotting
dough, cess-pools, etc., he is born in the belly in a position
that is below the receptacle for undigested food (stomach),
above the receptacle for digested food(rectum)....And on
being reborn there for ten months he undergoes excessive
suffering, being cooked like a pudding in a bag by the
heat produced in the mother’s womb, and steamed like a
dumpling of dough, with no bending, stretching and so on.
So this, firstly, is the suffering rooted in the decent into the
womb.?®

What we can learn from these textual references is that since the

first time of presenting the doctrine of suffering, up to later ages

27 SN.V.430
28 The Path of Purification, p.569
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when the commentaries and summaries of the teaching (like the
Visuddhimagga) were composed, the authors have tried to illustrate

the concept of suffering.

2.2. Textual Analysis of Dukkha in Mahadukkhakkhandha Sutta

The main theme of this discourse is the truth of suffering and
the origin of suffering. In the suttapitaka, there are number of
suttas dealing with the four noble truths in different ways. A
characteristic seen in the suttapitaka is that each discourse has its
own characteristic and an independent discussion related to the
mainstream thought.?® As we have noted above, we can recognize
some characteristics common to these discourses. The discourses
concerned with the concept of suffering have functioned in three
ways, producing a formula (Mini-discourses), or and introduction
or a detailed description. In this section, [ am going to point out
that the Mahadukkhandha Sutta belongs to the category of suttas
that offer descriptive approach to explain the concept of suffering
presenting the discussion based on the pedagogical method of
treating a certain topic or concept in relation to gratification,

repercussions and liberation .

As itwas previously mentioned, the redactors of the suttapitaka
and later scholars (like Buddhaghosa) have attempted to present a
more detailed description on the teaching of suffering. The Buddha
himself accepted that the teaching of suffering can be understood

only by a few.3® So, it was necessary to apply different teaching

29 R. Gethin, The Foundations of Buddhism, p.47: The Discourses of the Buddha as preserved
in the Nikayas do not of themselves constitute a systematic exposition of Buddhist
thought with a beginning, middle, and end. Each discourse is rather presented as a more
or less self-contained piece on a particular theme. And yet, the discourses as a whole do
contain quite explicit indications of how these various themes relate to each other and fit
together to form and overall structure and pattern.

30 SN.V.467: Evameva kho, bhikkhave, appaka te satta ye pana ariyena pafidacakkhuna
samanndgata; atha kho eteva bahutarad satta ye avijjagata sammulhd. Tam kissa hetu?
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methods to convince the general public of his message. In an attempt
to realize what is suffering and how it puts us in its sway, we have
to have a deep knowledge regarding every aspect related to it. In
this case, it was necessary to use descriptive method to present
the idea needed to teach. The effort of producing detailed account
on suffering (dukkha) is clearly seen in the Mahadukkhakkhandha
Sutta (FEAT) .

The discussion in this discourse concerned with suffering is
mainly centred upon the dukkha and dukkhasamudaya two truths.
In order to educate the public of suffering, the text has selected
three factors, which are very sensitive to deal and play a great role
in human life. They are: sensuality (kdma-’ﬁ@@/@),material form
(ripa-+1), and feeling (vedand-”ﬁ]/%‘i).“

To illustrate these three factors in relation to suffering and its
arising, the text uses three angles to look at as gratification (assada-
¥tk /), danger (adinava-firi#y/fi/3#), and escape from them
(nissarana-% /11 /5553 Let us treat three items one by one
and examine how far they have been described in comparison to
the definitive suttas.

2.2.1. Sensuality (kama-8 £ /1%)

In this sutta, sensuality has been analyzed in terms of gratification,
danger and escape. The discourses defining what is craving, the
cause of suffering, briefly mention craving for sensual pleasures

IREr A,

(kdmatanhd—ﬁh %¥), craving for continuous existence (bhavatanha-

Aditthatta, bhikkhave, catunnam ariyasaccanam. Katamesam catunnam? Dukkhassa
ariyasaccassa...pe... dukkhanirodhagaminiya patipadaya ariyasaccassa; CDB,p.1879:
bhikkhus, those beings are few who possess the noble eye of wisdom. But these beings
are more numerous, who are immersed in ignorance and confused. For what reason?
Because, bhikkhus, they have not seen the Four Noble Truths.

31 MN.L.84

32 1bid.85

30



Textual Characteristics of the Mahadukkhakkhandha Sutta

%Y, and craving for annihilation (vibhavatanha-.t|%%) as
three modes of craving** The Mahadukkhakkhandha Sutta ()
MA%) putting sensuality (kama) as the first topic to examine,
defines what is the gratification of sensuality. Neither in the
Dhammacakkappavattana Sutta nor in the Saccavibhanga Sutta,
there is reference to the definition of sensual gratification.?* The
Mahadukkhakkhandha Sutta (37375 ) defines (and also some
other suttas) the gratification of sensual pleasures in terms of five
codes of sense pleasures (paﬁcakdmaguna-i{’}ﬁi *'F"/*'ﬁi) as

follows:

What...is the gratification in the case of sensual pleasure?...
there are these five codes of sensual pleasure. What are the
five? Forms cognizable by the eye that is wished for, desired,
agreeable and likeable, connected with sensual desire,
and provocative of lust. Sounds cognizable by the ear...
Odours cognizable by the nose...Flavours cognizable by the
tongue...Tangibles cognizable by the body that are wished
for, desired, agreeable and likeable connected with sensual
desire, and provocative of lust. These are the five codes of
sensual pleasure...the pleasure and joy that arise dependent
on these five codes of sensual pleasure are the gratification
in the case of sensual pleasures. *

3 Vin.L.10f; MN.IIL.250f; SN.V.431

3 Ibid.

% MN.1.85,92,144,155,173,454,504;11.42;111.114,295;DN.1.245: Ko ca, bhikkhave, kamanam
assado? Paiicime, bhikkhave, kamaguna. Katame parica? Cakkhuvififieyya ripad ittha kanta
mandpa piyariipa kamipasamhita rajaniya, sotavififieyya sadda ittha kanta mandpa
plyartipa kamipasamhita rajaniya ghanaviniieyya gandha ittha kanta manapa piyariupa
kamuipasamhita rajaniyad jivhaviiiieyya rasa ittha kanta manapa piyaripd kamipasamhita
rajaniyad kayavififieyya photthabba ittha kanta mandapa piyartipa kamipasamhita rajaniya
- ime kho, bhikkhave, parica kamagunad. Yam kho, bhikkhave, ime pafica kamagune paticca
uppajjati sukham somanassam - ayam kamanam assddo T2, 605a (EA): %% '[ P%'? FEFEJ
DORHEL, PRI L o RREINGE; FLEra o [ N E SIS
E; SR SRR A S # fiﬁ?f“j B, % & ftf f
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When we compare this description with the introductory discourses
dealing with the second noble truth, which merely mention sensual
desire (kdmatanhd-ﬁi@?) as one aspect of craving, the descriptive
definition as to gratification given here can be understood as
furtherance made to the brief reference to the sensual desire in

introductory discourses.

Moreover, we can point out even the definition of sensual
gratification has been edited in the suttas by adding the mind and
mind objects (mano and dhamma) as the sixth code of sensual
pleasure to the list of five codes of sensual pleasures.®® The

Satipatthana Sutta ( 4.%5i7%) 7 in the Digha Nikaya <<:'%‘ﬁ[§>> has
added the mind and mind-objects as the sixth code.*®

In other words, the definition of sensual gratification in the
Mahadukkhakkhandha Sutta (&%) does not differ from other
suttas which offer the same description on this matter. Then, we
can say that the definition given in this sutta is not a new thing but

in line with the common definition found in many other suttas.

The introductory suttas on the second noble truth, make no
reference to the dangers of sensual attachment. However, in many
places in the suttapitaka, we can find that this aspect of sensuality
has been provided with touching accounts, anecdotes and similes.?*
Because Buddhism is emphatic on the renunciation of sensuality
(nekkhamma-@%ﬁi') in favor of higher pleasures than sensual
pleasures and perceives sensual pleasures as sources of suffering
and fatigue, the texts have discussed how attachment to sensuality

36

E.Frauwallner, History of Indian philosophy,vol.1,p.150ff

% T1,582b~584b

3% DN.IL.308

39 E.W.Burlingame, Buddhist Parables, pp.274-279: He has collected seven parables that
describe the problem of sensuality.
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cause conflicts in the human life.** The description contained in the
Mahadukkhakkhandha Sutta (&%) isanew outlook shedto the
course of life which is full of agonies, disappointments and conflicts
but not perceived as painful experiences by the ordinary person.
Let us refer to the first sort of unpleasant experience (adinava-fv
i%/ﬂl/i{ﬁ}) undergone by the householder due to attachment to

sensuality:

And what, bhikkhus, is the danger in the case of sensual
pleasures? Here, bhikkhus, on account of the craft, by which
a clansman makes a living-whether checking or accounting
or calculating or farming or trading or husbandry or
archery of the royal service, or whatever craft it may be -he
has to face cold, he has to face heat, he is injured by contact
with gadflies, mosquitoes, wind, sun, and creeping things;
he risks death by hunger and thirst. Now this is a danger
in the case of sensual pleasures, a mass of suffering visible
here and now, having sensual pleasures as its cause, sensual
pleasures as its source, sensual pleasures as its basis, the

cause being simply sensual pleasures.*!

In ancient societies, it was very severe in executing punishments
for those who were caught for committing various criminal acts.
According to this sutta, social crimes originate from the man’s
attachment to the sensual gratification and as a result of seeking
illegal means to satisfy senses, the individuals become subject to
dreadful punishments executed by the kings. As those punishments
were familiar with the general public, the Mahadukkhakkhandha
Sutta (7 F87%) brings forth the list of them in relation to suffering
as follows:

40 AN.IV.438f
1 MLDB.180f
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Again, with sensual pleasures as the cause...men break into
houses, plunder wealth, commit burglary, ambush highways,
seduce others’ wives, and when they are caught, kings have
many kinds of torture inflicted on them. The kings have them
flogged with whips, beaten with canes, beaten with clubs; ...
and they have them splashed with boiling oil, and they have
them thrown to be devoured by dogs, and they have them
impaled alive on stakes, and they have their heads cut off
with swords- whereby they incur death or deadly suffering.

Now this too is a danger in the case of sensual pleasures...*?

If we evaluate the importance of this kind of descriptions in the
context of suffering, it seems that these are so effective in teaching
how people are affected by universally found experiences. Each
aspect given to illustrate the ill effects of sensual desire carries a
deep and touching image of suffering. These can be said as highly

dynamic pictures of the experience of suffering.

The third aspect to deal with sensuality, escape from issue of
sensuality, has been marginally mentioned and advised to give up
desire and lust for sensual pleasures. In this case, the discourse
makes no special contribution as it did in the former aspect.

2.2.2. Material form/body (ripa-£)

The Dhammacakkappavattana Sutta as a concluding remark to
tell what is suffering, makes the statement that clinging to the

five aggregates is suffering (sankhittena paficupadanakkhandha

SETEECME AL R TR B RIS iGN W BEHYE
W], SR VR, RSB N L R @u;&@fu
i kan PSR SIS SRR itf%i?ﬁl’é i N SR

42 Ibldp182 T1, 585b (MA):f-* » 5% }E éf,i’ fﬁiﬂl: i P iff
&l
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dukkha).”® There is no any clarification to this statement which
is of philosophical character.** A further attempt made to explain
why the five aggregates are subject to suffering, is seen in the
Anattalakkhana Sutta (= Z545E) , which is considered as the
second talk (veyydkarana-ﬁjéﬁ) given by the Buddha.** Using
the three characteristics (tilakkhana: anicca, dukkha, anatta-=,
ﬁlj » f) 0 Z17%), impermanence, unsatisfactoriness and non-
substantiality of the phenomena as the measurement to decide
whether five aggregates can be taken as substantial (atta-*}), the
Buddha points out the body (rapam-<1) is not self, if it were self,
then this body would not tend to sickness.*® Further he points out
that if something is impermanent it is painful; something painful
cannot be taken as the self; so is the body, feeling, perception etc.
This was taught to the five ascetics who had attained the first stage
of stream-entering (sotapanna-f1[¢if1). Thus, we can see thatitisa
philosophical discourse which is not easy for the ordinary listener

to understand.

As to the Mahadukkhakkhandha Sutta discourse {77475 ) ,
it adopts the threefold analysis (gratification, danger and escape)
to explain the reality of material form and describes how persons
experience body. Gratification of the body is the pleasure derived
from the beauty of a girl at her prime youth and possessing all
the characteristics which are considered as the measurement of

feminine beauty.*” This is a different way of understanding the

* Vin.l.10

#  MN.IIL.250:The Saccavibhanga Sutta takes up the role of defining and mentions cling to
material form (ripa-<1), feeling (vedana-+>), perception (saifia-}£), mental formations
(sankhara-) and consciousness (vififiana-#§) is suffering.

5 T22,788~789b

% The Book of Discipline, Part 4,p.20; T22,789a:= | &1Z2 > i CIRLEH 5'[7\1‘@75,‘ ,
M50, F RIS H o I R OIRL - T SORLE TS iy s
R T N Nl U (e AU R AN

7 MN.1.88
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pleasure of body and it has been done in terms of sensuality, which

is the most dominant aspect in human psyche.*®

In order to show the adverse aspects of body (adinava-{i
i%/il/ifﬂ“}), the sutta describes how the same beautiful woman
gradually becomes old, sick and finally dead. The text presents a

picture of an old person’s infirmity at his last days in life as follows:

Again, one might see that same woman afflicted, suffering,
and gravely ill, lying fouled in her own excrement and urine,
lifted up by some and down by others. What do you think
bhikkhus? Has her former beauty and loveliness vanished
and the danger becomes evident? *°

The nine stages of a dead body is a meditative object to
contemplate the body. In the Satipatthdana suttas, it is given in
abstract or a universal form whereas the Mahadukkhakkhandha
Sutta (77845 ) relates those nine stages to the female body.>
This is an attempt to describe the danger of body through common
experience, which is easy to realize by the ordinary person. As for
the escape from the perils of body, the sutta has not added any new

idea.

2.2.3. Feeling (vedana-j& /B / f& FE)

Feeling, the second aggregate, is also examined in terms of
gratification, danger and escape. Unlike the sections on sensuality
and body there is no an attempt to describe in detail.

8 S.Hamilton, Identity and Experience, p.xxv: points out ‘dsava’ as the most binding and
deeply entrenched of all misplaced psychological tendencies. This insight to ‘asava’ is well
applicable to sensual desire.

“ MLDB.p.183; T2, 605b (EA): R, I, ERBEXAFMEE BRKE XX, /)
8, THEE. Ib; =Tl E? ARWE, SBLE SEKREF? 1 FLEEHE: TH
SHE) | HELH: FEEIZERAKE, |

0 MLDB.p.183f
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Conclusion

From the above analysis made regarding the textual form of this
discourse, we can see that it has been a descriptive text when
it explains sensuality in terms of three aspects: gratification,
repercussions and liberation; particularly, the treatment on the
repercussions of sensual desire dramatically depicts how desire
for sensual pleasures would cause suffering. This is a special
discussion which is found in the Culadukkhakkhandha and
Mahdadukkhakkhandha suttas of the suttapitaka. The section on
the material form also has been considerably descriptive, specially,
on the problematic aspect of material form, which is related to the
infirmities and the decomposing process happen to the body after
death. As to the section on feeling, the text goes without much detail.
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Chapter Three

DOCTRINAL BASIS OF THE
MAHADUKKHAKKHANDHA SUTTA

Introduction

The present chapter takes up the subject of doctrinal basis of
the text for discussion. With regard to the doctrinal basis, I will
refer to the discussion still going on among the modern Buddhist
researchers concerned with the main cause of suffering, whether
Craving (tanha-1g) %, E’ﬁi) or Ignorance (avijja-=.[*). By analyzing
the three topics, kdma, ripa and vedana , the conclusion will be
made that the Mahadukkhakkhandha Sutta is based on the position

that suffering is resultant of craving (tanha).

3.1. The Cause of Suffering: tanha or avijja

In the explanation of the cause of suffering, the Buddha states
that it will never be a single cause and there are many causes and
conditions which function together in generating psycho-physical
pain.! In general, tanha (craving?® thirst?® desire*) and avijja
(ignorance) come to be emphasized as the causes of suffering.
However, it should be mentioned that the discourses concerned
with the second noble truth only refer to craving (tanha) as the sole
cause of suffering. And also, there are many discourses in the Pali

canon that trace to craving as the cause of suffering.

W.Rahula,What The Buddha Taught, p.45

MLDB. translates ‘tanhd’ as ‘craving’: p.29,n.6, 138, 195;MLS.1.133
W.Rahula, op.cit.

Ibid.

s W N R
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On the other hand, according to the twelvefold theory of
causal conditioning (paticcasamuppada), ignorance is placed as
the first cause of suffering. As the texts describe, the nature of the
individual’s reactions to the environment, and the conditioning
which promotes continued becoming, usually stems from
ignorance, which is said to have no known beginning.® Further, it is
mentioned that ignorance is correlated with volitional activities®
and when there is no ignorance, then there are no volitional
activities; the cessation of ignorance causes the cessation of
volitional activities.” And also, it is mentioned that for the the
question what is the causal condition (upanisd-=4) of volitional
activities, the reply should be ‘ignorance’®

The fact that making no reference to avijja in the
Dhammacakkappavattana Sutta (in the second noble truth) and
the indications to ignorance in some other suttas® as the head of
causes conducive to samsaric existence, have led modern Buddhist
scholars to form two theories as to the origin of suffering:

l. Tanha as the sole cause of suffering
Il. Avijja as the cause of suffering

Erich Frauwallner (1898-1974) has tried to show a development
in the Pali suttapitaka regarding the cause of suffering. According
to him, the Dhammacakkappavattana Sutta establishes tanha as
the sole cause of suffering and later through the theory of causal

conditioning (paticcasamuppada- %), ignorance (avijja) was

5 SN.I1.178; AN.V.113

¢ SN.IL7: avijjaya kho sati sankhdra honti avijja paccaya sankhara

7 SN.IL.9: avijjaya kho asati sankhara na honti avijjanirodha sankharanirodho

8 SN.IL31

9 SN.IL6, 9, 12; It 34:ya kac’ ima duggatiyo asmim loke paramhi ca avijjamilaka sabba iccha
- lobha - sammussaya; Sn 199, 277, 729:jati - marana - samsaram ye vajanti punappunam .
.. avijjay’eva sa gati
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introduced as the cause functioning together with other conditions
to generate suffering.'® As the suttapitaka reflects, there is no space
to form a theory of a single cause as the origin of suffering. It is
stated that there is no known ‘first beginning’ (purimakoti-fji[i¥)
of ignorance!® and it is said that the causal formula beginning with
ignorance is an effort of describing phenomena in terms of causally
correlated factors ‘in the middle’ instead of seeking for initial or

final causes.!? The Sammaditthi Sutta states:

With the arising of the taints there is the arising of ignorance.
With the cessation of the taints there is the cessation of the
taints.

..With the arising of ignorance there is the arising of the
taints. With the cessation of ignorance there is the cessation

of the taints.®

This is a well-illustrious remark to show that the Pali suttapitaka has
not considered ‘ignorance’ as the fundamental cause of suffering
but only as one of many factors which are causally conditioned.*

With regard to the hypothesis presented by Frauwallner,
Buddhist researchers have given consideration and have shown
that it is groundless. However, they have tried to see a relationship

between tanha and avijja as follows:

Some fifty years ago Erich Frauwallner highlighted the
fact that at one time (in the formula of the four noble

10 E.Frauwallner, History of Indian Philosophy, Vol. L. pp.150-156sq; H.G.A. van Ziet, ‘Avijja’
in Encyclopaedia of Buddhism, p.548 : he mentions of few scholars who tried to interpret
‘ignorance’ as the dominant cause of suffering in Buddhism.

1 AN.V.113

2 MN.L.265;SN.11.20,21

' MLDB.p.143f; T2, 797b: Bz {fp £ H 2 High| 1508, . 7 HEL A AR
#4552 %], The Chinese version differs from the Pali.

14 P.Williams and A.Tribe, Buddhist Thought,p.46
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truths) Buddhist thought sees’thirst’ (trsna/tanha) as the
root cause of suffering, at another time (in the formula of
pratityasamutpdda) ignorance (avidyd/avijja); indeed,
he saw this as something of an inconsistency. Yet what
Buddhist thought seems to be suggesting here is that what
is logically distinct-the cognitive and affective, fact and
value-is empirically inextricably bound up together: a mind
that does not see in accordance with the truth is a mind that
tends to grasp.®

When we examine the way how some suttas have discussed the
problem of suffering, it seems that what Frauwallner has pointed
out is partially acceptable. In the overall understanding, Buddhism
does not accept a single cause as the root of suffering but a
correlative mixture of causes and conditions. However, the Buddha
hasnotfollowed a fixed theory in presenting his teaching and certain
discourses were given by him according to the listener’s capacity
and interest. So, we can see that some discourses in showing why
suffering arises, have referred to craving (tanha) as the cause of
lot of issues confronted by unenlightened persons. For instance, in
the Mulapariyaya Sutta (5% ) ,'° a deep philosophical scripture,
after analyzing elements related to existence, expresses that delight
in them is the cause of suffering (nandi dukkhassa miilam).'” A close
reading into the suttapitaka, showing that though thereisan obvious
shortage referring to avijja as the sole cause, there are number of
discourses which talk only of tanha as the root of suffering. Thus,
we can recognize a line of thought emphasized craving as the cause

15 R. Gethin, ‘Wrong View (miccha-ditthi) and Right View (samma-ditthi) in the Theravada
Abhidhamma’ in Recent Researches in Buddhist Studies Essays in Honour of Professor
Y.Karunadasa,p.221

6 MN.L.1-6;T1,596b~596¢

17 MN.L.6; This reference is not found in the Chinese version of this sutta.
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of suffering. Even we cannot agree with Frauwallner’s opinion

completely, his view compels us to look closer into the texts.

3.2. Doctrinal Basis of Mahadukkhakkhandha Sutta

As we have noted above, Pali suttas have not assumed a fixed single
factor to show as the sole cause of suffering. However, either due
to the diversity of listeners’ capacity to realize the dhamma or due
to their psychological inclinations or due to social factors or due
to cotemporary religio-philosophical factors, there are number
of suttas describe desire (tanhd-jg}%) as the origin of every
sort of miseries. In this section, | am going to point out that the
Mahadukkhakkhandha Sutta (E#&#E) is based on the position
that craving is the cause of intrapersonal and interpersonal psycho-
physical conflicts and to avoid those melancholies one should root

out craving appearing in various modes.

3.2.1. Sensuality (kama-8{ £ /1%)

According to the introduction to the sutta, the Buddha implements
this discussion on sensuality, material form and feeling to show
how his doctrine on them differs from the non-Buddhist religious
practitioners’ view. At the outset, the ascetics question what is
the difference between the Buddha and ascetics (paribbdjakas-
#&4.) on the teaching of these three factors. The Buddha states
to his disciples that those ascetics should be questioned what
is the gratification, danger and escape in relation to these three
factors. If they are asked so, they are not able to answer because
it is beyond their capacity for knowing (avisaya-ijléi?‘iﬁ'#). As this
statement indicates, we can assume that this discourse establishes
the uniqueness of the Buddha’s teaching on these three factors.®

18 SN.IV.7f: In this place, the Buddha says that before his enlightenment, while he was still
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The Buddha takes up three factors one by one and analyzes
in terms of gratification (assdda), danger (adinava) and escape
(nissarana).'® We will try to follow the same way given in the sutta
and discuss the three topics separately and finally to seek to form a

generalization.

The psychological characteristics come under the names of
asava (¥W)* (latent tendencies) and anusaya (f&f)* form the
deepestlayer of the human psyche. Kamasava (’F‘T?Ed) bhavasava (¢ |
') and avijjasava (= [F1ik)?* (sometimes ditthasava- 1) can only
be removed by attaining the knowledge called asavakkhayarniana (
?%ri%é’%‘?ﬁ[) whose attainment establishes the enlightenment.?® The
desire to please senses with pleasant objects is called kdmdasava and
the desire to continue in the existence is called bhavasava. Avijja

asava functions to form the wrong view of a ‘self’ (atta->V), which

a bodhisatta, the question occurred to him as to what are the gratification, the danger, and
the escape in the case of six internal sense bases and six external sense bases.

19 This method has been used in many contexts by the Buddhists to reach a conclusion of a
certain matter. MN.I. 65 (Cilasihanada Sutta)

20 S.Dasgupta, A History of Indian Philosophy Vol.1., pp.99-100 on asavas: “Childers translates
“asava’ as “depravities” and Mrs. Rhys Davids as “intoxicants”. The word asava in Sanskrit
means “old wine”. It is derived from “su” to produce by Buddhaghosa and the meaning
that he gives to it is “ciraparivasikatthena” (on account of its being stored up for a long
time like wine). They work through the eye and the mind and continue to produce all
beings up to Indra. As those wine which are kept long are called “asavas” so these are also
called asavas for remaining for long time. The other alternative that Buddhaghosa gives
is that they are called asava on account of thiet producing samsaradukkha (sorrows of
the world), Atthasalini, p.48. (Contrast it with Jaina asrava flowing in of karma matter).
Finding it difficult to translate it in one word after Buddhaghosa, I have translated it as
“depravities” after Childers”.

21 Anusaya has been translated in to English as bent, bias, proclivities, the persistence
of dormant or latent disposition, predisposition, and tendency (PED, 44).These are
enumerated as seven in several places in the canon. They are: proclivity of sense desire
(kamaraganusaya-8XERERR), proclivity of anger (pathighanusaya-BEZEREER), proclivity
of view (ditthanusaya-RF&HR), proclivity of doubt (vicikicchanusaya-%&R&ER), proclivity
of conceit (mananusaya-1&K&RR), proclivity for rebirth (bhavaraganusaya-78 EBF&RR), and
proclivity of ignorance (avijidnusaya-#&BAKEHR):DN.111.254

22 MN.L.55:Tayo’me avuso asava: kamasavo bhavasavo avzj}asavo.

2 MN.L23; T2, 666¢:55 I = ik » =3hiT | S8 B EAER . ST HEATRL
RS S P ffi ﬁ, é BRI F*H TR, PR o i
LA fgﬁﬁiﬁﬁ > I'EI fﬁﬁfa‘éﬁfg?ﬁl I J e Fi?l‘l:ulﬁ*g K'T IR q[[ ypr
ALY, R a‘L
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provokes the person to seek gratification in an eternal existence.?*
The Sammaditthi Sutta has pointed out that dsavas function as the
condition for ignorance and when they are removed (khinasava-ii
%) ignorance breaks up.?® In the Mahamalunkya Sutta (=™ 7}
At ) % the Buddha says that latent disposition of sensual desire
(kdmdrdgdnusaya-'ﬁi’l'pj / ﬁiFAl [ is active even in the baby lying
with the back. As it is recorded:

A young tender infant lying prone does not even the notion
‘sensual pleasures’ , so how could sensual desire arise in
him? Yet underlying tendency to sensual lust lies within
him.?”

[t can be seen that desire for sense-pleasures has been understood
by Buddhists as a deep phenomenon and that it causes beings to

continue in the cyclic course of birth and death.

According to the paticcasamuppada theory, craving (tanha)
is conditioned by sensation (vedand—yﬁ]/?f/%?)zg and craving
conditions attachment (upadana--vV)?° and attachment conditions
becoming (bhava-"EJ).30 In this line of causes and conditions,
tanha functions to get the person attached to sensual pleasures
(kdmﬁpdddna—'ﬁi’?V),views (ditthiipadana-L3V), religious practices
(silabbatipadana-5V) and self-notions (attavadipadana-=52v).*

The sensual objects are not understood in nature problematic but

24 D.J. Kalupahana, Buddhist Philosophy A Historical Analysis,p.38

25 MN.L54:Asavasamudaya avijja samudayo, asavanirodha avijjanorodho

26 MN.1.432-437;T1,778¢c~780b

7 MN.L433;MLDB.p. 538; T1,778c:BZETF ' FAMSESRR, LEZEFEHWETY
H2E8F ! B&y/, F8®, MR, SEQE, RESOEEER ? REIHESR, R

28 DN.IL56;T1,60b: < h L&

2 Ibid.: Tanha-paccaya upadanam;T1,60b: EHLIVA4:

% Ibid.: Upddana-paccaya bhavo;T1,60b: V1L |54 .

31 1bid.58; T1,60c
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attachment to them causes suffering.3? Attachment or inclination
to a certain aspect of experience causes the person to wish to
continuously get the same experience and in turn it leads to the
continuous becoming. From the limb ‘tanhd to ‘bhava’(kama,
ripa, and ardpa-ﬁi’?J,f’I?J,ﬁfl «'t[) all have included sensuality as
one aspect of them. So, we can understand that sensual desire is
a crucial factor to make the person turn in the cycle of existence.
Based on this understanding, Buddhists have tried to explain it in

various ways and to show how it brings about suffering.

The Mahadukkhakkhandha Sutta (77475 ) merely refers to
the five codes of sense pleasures as the gratification of sensuality
(kama) but it does not try to explain the nature of this pleasure as it
has been done in other places in the suttapitaka. The Khaggavisana
Sutta of the Sutta Nipata (%% ) describes the alluring nature of

sensual pleasures as follows:

For sensual pleasures, variegated, sweet (and) delightful,

disturb the mind with their manifold form.??

In the Anguttara Nikaya (g3 ﬁ[@) , sensual pleasure is defined in
the context of sexual pleasure by referring to the man and woman

as proving the highest sensual pleasure for each other.3*

As this sutta was taught to the monks who have already left
the sensual world, it might not need to deal in detail the aspect of

gratification.

Following the short reference to sensual gratification, the Pali

sutta begins to describe the adverse effects (adinava) of sensual

32 D.J. Kalupahana, The Principles of Buddhist Psychology,p.97

33 Sn.50: Kama hi citra madhurd manorama-viripartpena mathenti cittam; Sn.766:Kamam
kamayamanassa tassa ce tam samijjhati, addha piti mano hoti laddha macco yadicchati

 AN.L1
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desire. There have been mentioned a few examples related to day

to day struggles faced by people. The examples can be divided into

two as personal suffering and interpersonal conflicts:

Table 1 - Conflicts

Personal conflicts Interpersonal conflicts

The householder
undergoes suffering in
earning the living®

His all effort to earn
wealth become fruitless3®

After gaining the property, he
labours to guard and protect
them?®”

i. The kings, brahmins, nobles,
householders quarrels with
one another3®

ii. Mother-son, father-son,
brother-sister, and friend-
friend quarrel mutually.®

T1, 585a (MA)JiE 4 » [ﬁ’flﬁzfﬂﬁ'mif ECHE S g“/uﬂ*i‘ vl
PIgres, o gy s aH] M‘WFEI N

S #E E[H# » ERHIEY 5 €9 5 lfﬁ‘?ﬁ
Ibid. [=)[TRLF ﬁ%ﬁ'% Hf LLinEsl ’i/Df-tMEI I‘PZ/D)‘EW (EIPRLF . ) T AR

fiv P IEpLA. % y% g

Ho R *k%’ﬂ O [‘Ei/[lft COTEECHE S BRI,
Ibid. [EJ[IRLT - 4 H &) a?%{ e If, ;@Fﬁvﬂ Lo Jfdos, %2
KN E N e f% dﬁk’lﬁfi&ﬂ, p S

Ibid. 5% - W% R 1 r,\% Kb AR R R 4
A BN B BH 3, See: Chapter Four 18 & 19 (within the Chart) with the
sub-sections regarding the differences in presenting this matter in the Pali and Chinese
versions.

Ibid.  fEv o Hld Hf\}» gFL % pﬁrsr, SIH S wzq 4 Py,
UTZN %Jﬁi%lﬁliﬂ% Ol PGP A FEE = R FI T TR LJ%‘ IR Nl
Ik BRSPS ? fw;lf‘?ﬁﬂf HFL &?ﬁ‘ I ki’ﬂ[: Thls fact has
been more elaborative by referrmg to the demal by each other whereas the Pali version
only mentions of quarrel between two parties. See: Chapter Four 18 & 19 with the sub-
sections.
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People divide into two array and
fight with one another using
destructive weapons.*

Using various war techniques,
people attack one another and
get into serous injuries and
finally go to death.*!

Commit anti-social activities
such as breaking into houses,
plundering wealth and seducing
others’ wives etc. On being
caught in offence, are subjected
to fierce punishments and
sometimes subject to death.*?

Having conducted various
misconducts, the person
repents for them at his verge
of death.*®

40

41

42

43

T1, 846f (ACT): =44 :L#\li(g—‘ﬁ'sl“ ;+fgﬁ—;(gﬁ§r, RN fﬁ"’*‘*‘”%ﬁ F\}% WA #]ﬁl?

77 AIERE,

T1585a (MA): M2k, o POk, %ﬁ Wﬂp B, N P

[ L SRS, A iy Ayt LI é%'rf
%Uiﬁ ﬁkf”rﬂrﬁ ﬁ\/’aiv FL/IP\?‘ ﬁ&[ éﬁ"*a I/ {@F”ﬁﬁf FK/ F\/

[r * SRET ftf i % J AL

Ibid. f&x » 5¢ 4 H %ﬁl\ , I; : ‘wp;w s ‘ “ g“/if /JTF‘ .

Pho L B, [ﬁﬁ% EhIE ‘ﬂ’i’ EYC HEAYE A *%H AN 7’&[55“' I

W, #FI'FM = kfrfﬂ“} *ﬁg*‘i QUE\/@IH T IIF& =5 f] ’“;7%‘7

i o RLGERE . ﬂ@?ﬂ 1 “ﬂt

T1, 585b EMA) ";L*’ r “ﬂtf’ 'j—J/%' AR N (¥

f““f i ﬁ?‘ ’*i W"’ ; y’“yﬁv o R, r@*"J PR
ﬁtfﬁ“ﬁ N ’Jf}irfr' : ’p’ '}ijrisiﬂ H IEJ ’ Mﬁwﬁ“ﬁ UIRL - =’y

i, Mg 'Jriiﬁér"qultﬁb R T, S ¢

s el E i, -t R N W e s,
Ffvﬁ&?ﬁ{ I‘f“fffEL g FERLE I EH T f A% RLGFHEEH I8 A
f J#*E% %, This idea is found only in t eMA an X(JIT verswns whereas both the
1and A versions miss it.

/\L,
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9 | Engage in misconduct of
body, speech and mind.
Consequently, after death,
reappear in states of
deprivation, in an unhappy
destination, in perdition,
even in the hell.*

The issues selected to show how people get into various perils due
to sensual desire belong to the first category of suffering, dukkha
dukkha (51, 7,)* or ordinary suffering. W.Rahula briefly explains
the nature of ordinary suffering as follows:

All kinds of suffering like birth, old age, sickness, death,
association with unpleasant persons and conditions, not
getting what one desires, grief, lamentation, distress-all
such forms of physical and mental suffering, which are
universally accepted as suffering or pain, are included in
dukkha as ordinary suffering (dukkha dukkha).*®

When we compare the above mentioned eight conditions with
the Rahula’s explanation, it can be understood that the sutta has
presented an account of ordinary suffering. And also, we can
conceive it as an attempt to remind the people of the terror of

ordinary suffering to which they are unknowingly subject.

The painful experiences given here reflect individual unrest,
social instability and moral degeneration as phenomena arisen

from attachment to sensual pleasures. In order to gain sensual

4 Tbid. fE~ s KA HF‘/\ vI%F‘/\ > | i‘/\ir¢r"7’ \7'J/%‘ = W[W T =, pepd s J/ [l
B [ A S SR PRI RUFE N G 5
ﬂﬂ VIgrenE ftﬁ'ﬁﬁv

45 Vism.p.499: divides suffering into tree types: 1. ordinary suffering (dukkha dukkha-7& %)
2. suffering due to change (viparinama dukkkha-18#%) 3. suffering as conditioned states
(samkhara dukkha-1T%).

* W.Rahula, What the Buddha Taught,p.19
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objects, both at personal level and interpersonal, the human society
struggles. This is a universal experience can be seen everywhere in
the world.

As the Buddha's teaching was an answer to the social unrest
in contemporary India,*” we can understand the description given
to illustrate danger of sensuality as a criticism of contemporary
social ideology. In the Brahmin society, the householder was the
foundation of society and he was given to seeking sense pleasures
both as personal pleasure and as a support to family life, to beget
children. Without encouraging gratifying desires, it is difficult to

maintain the secular society.

The Brahmin society was a secular society and consequently its
social foundation ideologically was based on ‘desire’.*® The desire
based society encouraged people to gain more and more objects
pleasing to minds and this trend led society to a competition.
Finally, from the family level to the international level, every group
in the society was forced to be involved in quarreling, waging war,
and committing immoral acts to possess what was wished. This
unrest might have created a chaotic situation in the society, which
is reflected in the Mahadukkhakkhandha Sutta (31,787%) . The
Buddha being an enlightened person understood that all conflicts

in life were the results of the attachment to sensuality.

The religious groups, who denied the indulgence to sensuality,
took an extreme attitude against it and selected the way of self
torturing to eradicate desires. The Buddha’s position was different
from them; he pointed out that one should not fall to self-torture
but should root out desire and lust to sensual objects, that is the

way to avoid (nissarana) all those anguishes come from desire.

47 R.Gombrich, How Buddhism Began,p.3
*  R.Gombrich, Theravada Buddhism, p.47

50



Doctrinal Basis of the Mahadukkhakkhandha Sutta

3.2.2. Material form/Body (ripa-f&)

The material form in this sutta means the female body. Itis examined
through the three aspects of gratification, danger and escape. The
gratification of the material form (body) is the pleasure derived
through the beauty and loveliness in the young girl who possesses
all the feminine features which were the ideal qualities expected
from a woman.*’

In the suttapitaka, ripa () has been dominantly used in the
two senses of visible object (ripdyatana-£& ig) and the physical body
(rupakkhandha-f&%8).5° As the context implies, the colourfulness
(vannanibha-£ & /4 8) and the beauty in the body pleases the
senses and thereby people get attached to it. Particularly, in the
context of sensuality, female body (rtipa) functions as the highest

pleasing object to the male.*!

After brief reference to the gratification of the body, the text
begins to discuss the danger (adinava) of the material form. Beauty
and loveliness of the woman, which brought pleasure is subject
to change. With the course of time, the lady gets old and loses the
beauty of her bodily parts, teeth broken, hair gets grey etc. No
longer, we can find beauty in her. This is an unpleasant experience
for the person who once has admired and enjoyed beauty of the
female body.>

* MN.L.88: Ko ca bhikkhave ripanam assado: Seyyathapi bhikkhave khattiyakanifia va
brahmanakaniia va gahapatikaiiia va pannarasavassuddesika va solasavassuddesika va
samaye subha vannanibha ti— Evam bhante.— Yam kho bhikkhave subham vannanibham
paticca uppajjati sukham somanassam ayam ripanam assado;T1,585c: =R K7 & A F)
7, BRE, BL. Ik, &+0. . BTRER, ZE5Y, EERER, HRE
B, £% £E,

50 SN.III. Khandha Vagga and 1V.Salayatana Vagga have dealt in detail on these two shades
of the ‘ripa’.

SUANLL T2,563a: ] €57 FHE T L FSRSIEN s P pl- R RG] S T =
R SR BB p e R B R R PR

52 MN.L.88
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Getting older (jara-+#) is one aspect of ordinary suffering and
when one experiences it, he or she loses the bodily control and
needs others’ support to maintain any posture. Finally, one has to
lie within one’s own excrements.> In a person who undergoes such

an infirmity, no beauty is available.

The sutta produces the list of nine stages (navasivathika-| u%i
éﬁ) which the dead body undergoes until it reaches to the state of
dust.>* It is obvious that this is the process to undergo by any person
born into this world. By referring to this common life experience or
universal truth of decay and death, the Buddha tries to show that
what is madly loved and appreciated is not under our control and
it is inevitable to destroy. In many places of the suttapitaka, the
decadent nature of the physical body has been explained.>> The
Buddhist understanding of the physical form is thus:

Four elements condition it. Which is conditioned it is subject

to change. If some thing changes, it brings about suffering.>

This description frequently occurs in the context of bodily
contemplation (kayanupassana-#!=}) in the Satipatthana suttas.>”

In addition to the use of body as a meditation object, in many places,

53 Ibid.

5t Ibid.

55 MN.IL65:Afijani’va nava citta putikayo alankato-alam balassa mohdya no ca paragavesino;
SN.III.120: kim te Vakkali imina piitikayena; DN.I.293: Puna ca param bhikkhave
bhikkhu imam eva kayam uddham padatala adho kesa-matthaka taca-pariyantam piiram
nanappakarassa asucino paccavekkhati: * Atthi imasmim kaye kesa loma nakha danta
taco mamsam nahdru atthi atthi-mifija vakkam hadayam yakanam kilomakam pihakam
papphasam antam anta-gunam udariyam karisam pittam semham pubbo lohitam sedo
medo assu vasa khelo singhanika lasika muttan ti’; T1,583b: {5 » = | P53 il
SPNEy PR REE R, AR RL SR ARG S S
N RN L A %‘7; SR TR RN R 4\111%\ T H T%‘
R L T P =L dR. T TED B O B T T2,568a: ATLL
= g’ﬁt’ﬂﬁﬁ P05+ PR Rl o GRS TR S
SpEE LSNP AT Eﬁ' AT N S R N L N N
RIS U NI AN . N T N TR N EA - B

¢ CDB.p.595:S.11.94

57 MN.L58; DN.I1.294
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there are attempts to deconstruct the idea of beauty in the female
body, especially in the context where the male practitioners stand

as the listeners of the discussion.>®

In order to avoid the painful experiences arisen from the body
(no matter it is male or female), one should give up the lust and
desire for the body. Once the person realizes that the body and its
beauty are not eternal and no one can control its changing, then it
is easy for him to cultivate non-attachment to them (nibbida-H<%).
Moreover, it is not a solution hating the body>® and giving pains to it

as certain Indian religious seekers did.%°

3.2.3. Feeling (vedana-j& /&)

Feeling is understood in Buddhist psychology as present in every
sort of experience. Itis mentioned in the Paticcasamuppdda formula
that feeling is conditioned by contact (phassa paccaya vedana).®!
Here ‘phassa’ () means the contact between the internal sense
organs with their corresponding external objects and conseiousness
according to the nature of the object, the feeling becomes three
fold: pleasant, unpleasant and neutral. It is described in the texts

as follows:

8 Theragatha 1.279-280: Venerable Nandaka, according to the Theragatha commentary,
was going for alms and met his former wife who tried to seduce him. And then he said: A
curse upon bodies, evil-smelling, on Mara’s side, oozing; there are nine streams in your
body which flow all the time; Th.1.p.1150-1160: Once Maggallana has uttered this word
to a female: You little hut made of a chain of bones, sewn together with flesh and sinew.
Fie upon the evil-smelling body. You cherish those who have another’s limbs. You bag of
dung, tied up with skin, you demoness with lumps on your breast. There are nine streams
in your body which flow all the time. Your body with its nine streams makes an evil smell
and is obstructed by dung. A bhikkhu desiring purity avoids it as one avoids excrement.
S.Hamilton, op.cit.pp.169-189: has well explained the early Buddhist attitude to body.
MN.L92: ‘kinnu tumhe, avuso, nigantha ubbhatthaka asanapatikkhitta, opakkamika dukkha
tibba khara katuka vedana vedayatha'ti...? T1, 587b:*} 1= ﬁlﬂH : ,?Euiﬁi ¢4 %ﬁf{ ﬁﬁfl‘?ﬂiﬁ\
s it s DL, 2 AIRLTE - WA | BV E SR SR R
IS (LS MNIL218; T1, 442¢: [ & @80 @ FUdiZERLpL, kLSt © j’ R
PP (50 BRSSPSR R BRI
A= FIH A

o1 DN.IL58; T1, 60b: Ll T 5%
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Bhikkhus, in dependence on a contact to be experienced
as pleasant, a pleasant feeling arises....In dependence on
a contact to be experienced as painful, a painful feeling
arises...In dependence on a contact to be experienced as
neither- painful -nor pleasant , a as neither- painful -nor

pleasant feeling arises.®?

In order to understand the meaning of term vedana, it is useful to

refer to the Mrs. Rhys Davids’ remark:

Vedana is term of great import, meaning sentience or
reaction, bodily or mental, on contact or impression.
Sensation is scarcely so loyal a rendering as feeling, for
though vedana is often qualified as ‘ born of contact’, in
sense activity, it is always defined generally as consisting of
the three species- pleasure(happiness), pain(ill) and neutral
feeling- a hedonistic aspect to which the term ‘feeling’ is
alone adequate.®®

According to the Dhammasangani, the dominant character of

vedana is that it enjoys the taste of object.®* The problem of feelings

is that they lead the person to wish for, to thirst for the experience

(tanha).®® Pleasant feelings induce an attachment (upadana-=V) to

a pleasant object. There is Potential in pleasant feelings to arouse

sensuous greed (rdgdnusaya-g’?l%’iﬁ%), in painful feelings to arouse

anger and hatred (patighanusaya-pig = [#i2).o¢ It is also mentioned

in the Pali canon that greed emerges due to unwise reflection

(ayonisomansikara-? E)[IZf!{=&1) on an attractive object and hate

through unwise reflection on a repulsive object.
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CDB.p.596

C.A.F.Rhys Davids, Buddhist Psychological Ethics, p.6
The Expositor, p.145

DN.IL58; T1,60b: T hLE74

MN.1.303
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Greed (lobha or raga) comprises all degrees of ‘attractiveness’
towards an object from the faintest trace of personal desire up
to gross egoism, whilst hatred (dosa-fi&) comprises all degrees of
‘repulsion’ from the faintest trace of ill-humour to the highest pitch
of hate and wrath.®”

It is a special characteristic in the Mahddukkhakkhandha Sutta
thatithas discussed feeling in the context of jhanic experience. Here
the Buddha sees the pleasure of four jhanic attainments as higher
level experience of pleasurable feeling in relative to the pleasant
feeling arisen from sensual gratification. When a monk attains the
firstjhana, which is gained through seclusion from sensual pleasure
and unwholesome states, accompanied by applied and sustained
thought, with rapture and pleasure born of seclusion, he does not
choose for his own affliction, or for another’s affliction, or for the
affliction of both. On that occasion, he feels only feeling that is free
from affliction. Freedom from affliction is the highest gratification
in the case of feelings. On attainment of the second, third and fourth
jhanas with their characteristics, the monk only feels the feeling
that is free from affliction for him, affliction for others, or for both

sides. He feels only the feeling that is free from affliction.®

In this case, the key word to get clarified is ‘avyabajja’, freedom
from affliction, which was recognized as the highest pleasurable
feeling amidst feelings (1 —ﬁiﬁ?ﬁ Y ERLES). The PTS Pali-English
Dictionary includes two entries for ‘ Avyapajjha’(abyabajjha). The
first entry, which functions as a neutral noun, has the meanings
of ‘kindness of heart’ and ‘freedom from suffering, that is nibbdana
(Vin.I.183:avyapajjhadhimutta;ltivuttatka p.31: abyabajjharama).

67 Nyanatiloka Thera, Buddhist Dictionary Manual of Terms and Doctrmes p- 94

® MLDB.p.184f; T1, 586a (MA): > R =% @j ) ;4@7 U = ST
i, A B FIg 71'7 Jé“[”j FrasY %pﬁa 7 T

A - np ft#;‘
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This word also functions as an adjective and then stands for the
meanings, free from oppression or injury; not hurting and kind.®
This word occurs in the suttas in combination with the word
‘avera’ (avera+avyapajjha).”® In accordance with the context of the
Mahadukkhakkhandha Sutta discourse (747 ) , it can be said
that the meaning of the “avyabajja” is confined to ‘kindness’, go
beyond selfishness or it can mean ‘loving-kindness’ (metta-s474:

which is indicated as one of the fourfold immeasurable.”

What is significant is that instead of the pleasantness of
the experience, it is subject to change and impermanent. In the
Anattalakkhana Sutta (ZZ$H5E) , it is mentioned that feeling
is not atta (*%) because it is subject to impermanence and in turn
brings about suffering.”? Therefore, treating it as self is illogical. In
many places in the Pali canon, the evanescent nature of feeling has

been discussed.”?

The jhanic attainments are not considered as stable or final
solution to the samsaric problem,’* so is the certain experiences
or feelings felt within a jhanic (jhana/dhydna-stance) experience.
During the course of jhanic experience, if the practitioner attaches
to the feeling of non-affliction, it would cause him to generate
sensuous desire for (raganusaya- F“[ [&ta) the feeling,”> whereby he
generates sort of attachment to it. On the other hand, as the jhdnas
are temporary states, they are very easy to change, so the feeling of

non-affliction. When the practitioner loses this pleasing experience,

% PED.p.86

70 DN.IL.242,276

"t Visuddhimagga,296ft

2 Vinl.13;T22,879a

73 SN.IV.214: Tisso ima bhikkhave vedana anicca sankhata paticcasamuppanna
khayadhamma vayadhamma viragadhamma nirodhadhamma.

74 MN.I.163-166

75 de. Silva, Buddhist and Freudian Psychology, p.58: Pleasant feelings induce an attachment
(upadana) to pleasant objects and there is potency in pleasant feelings to arouse latent
sensuous greed (rdganusaya).
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it is possible that he would feel anguish or disappointment. Such a
condition will lead him to hang on the existence. This is the danger
of feeling as discussed in the Mahadukkhakkhandha Sutta |7

Based on the understanding that the feeling of non-affliction is
the highest feeling to be experienced by an unenlightened person
and that it is still subject to change and is impermanent, one should
give up desire and lust for it, which is the way to freedom from

suffering.

Conclusion

Three doctrinal topics discussed above, sensuality, material form
(body) and feeling, all can be interpreted as the subtle manifestation
of craving, tanha, which is recognized as the cause of suffering in
the context of four noble truths. In this discussion, the first and
second topics show a great relevance to the sensualistic people.
In the Pali canon, lay people are recognized as given to sensuality
(gihi kamabhogino odatavasana), wherein the five strands of sense
pleasures (paﬁcakdmaguna-i[’ﬁﬁi’/fr ﬁi) and feminine beauty
function at head.”® However, the monks are also frequently advised
not to fall back to this realm. These two aspects in life are dominant
in a society which is based on desire (tanha). Both the desire for
five sense pleasures and desire for feminine beauty can be traced
to latent tendency of sensual pleasure (kdmdsava—ﬁi’i’éd), which is a

mode of craving.

The third topic vedana has been examined in the context of
spiritual seekers, who possess contemplative states called jhdna
(ﬁiﬁ/fﬁfﬁ). The Buddha finds that the feeling of non-affliction

76 Elders’ Verses, p.47; Theragatha I. 455-456: riupa sadda rasa gandha photthabba ca
manoramd; paiica- kamaguna ete itthiripasmim dissare.
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experienced during the first four jhanic states is the highest among
the feelings felt by the unenlightened person, yet it is still subject to
change. So, it can bring about suffering (yadiniccam tam dukkham).

Therefore, one has to give up the desire and lust for this feeling.

At the end of discussion, the Buddha advises to give up
desire (chandardgappahdna-ﬁ%Fﬁﬁi’) for gratification. From this
emphasis to eradicate lust and desire, we can assume that the
cause of suffering, (dukkhakkhandha-73%) is desire or in the early
doctrinal terminology, tanha (craving), which is understood in
the Dhammacakkappavattana Sutta {{EF ﬁrﬁ;) as the cause of
suffering. So, we can conclude that the discussion of suffering in
the Mahadukkhakkhandha Sutta 775 ) is revolved on the idea
that craving is the cause of suffering.
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Chapter Four

COMPARISON OF TEXTS

In order to examine both similarities and dissimilarities in relation
to textual and doctrinal contents in the the Mahadukkhakkhandha
Sutta (7 [&5%5) in the Majjhima Nikdya of the Pali canon, all the
four Chinese parallels of the sutta extant in the Chinese Agama and

other sections of the Chinese Buddhist Tripitaka, in sum five texts

are tabled and compared. To make easy to understand the meaning

of the Pali text, [ have provided an English translation. In preparing

the English translation, [ have consulted the English translations of
the sutta produced in the Middle Length Discourses of the Buddha: A
New Translation of Majjhima Nikaya by Bhikkhu Bodhi and Bhikkhu
Nanamoli and online translation produced by Thanissaro Bhikkhu.

Pali-Mahadukkhakkhandha Sutta (MN 13)
MA- Madhayama-agama version (T1, 997, [Z7%)

e

ACT-Anonymous Chinese Translation (T53, £¥ZiF, &35 )
EA-Ekottara-agama Version (T2, 21-9)
DR- Dharmaraksha’s Translation (T17,737, ﬁ?ﬁi’zﬁitﬁ}}

1 Pali Evarh me sutarh. Ekarh samayarh Bhagava Savatthiyar
viharati Jetavane Anathapindikassa arame.
Thus, I have heard. Once, the Fortunate One was living in
the Anathapindika’s monastery at Jetavana in Savatthi.
MA I&rﬁ I:[i_, EJJ‘: ’ lglv[' fé";{ﬁﬁ«[ 'iq% 'IFI'LF‘}EJ}[WI
ACT | [HIURL: — [ @kuw £ SRR
BA | BIRL ¥ - 7 BRSO

59




Mahadukkhakkhandha Sutta

DR

FNZE - —Fr, FlESHE memsEE HALE
WA, LEREB,

2 Pali

Atha kho sambahula bhikkha pubbanhasamayarm nivaset-
va pattacivararh adaya Savatthim pindaya pavisimsu.

At that time, in the morning, many bhikkhus having
donned robes, and taking their bowls and outer robes,

entered the Savatthi city for alms.

ACT

MA

EA

CERLLESCE RS EEiE S

DR

B - RS PRS2,

3 Pali

Atha kho tesarn bhikkhinam etadahosi: Atippago kho
tava Savatthiyarh pindaya cariturh, yannina mayarh
yena annatitthiyanarh paribbajakanam aramo tena up-
asankameyyamati. Atha kho te bhikkhi yena afifiatit-
thiyanam paribbajakanam aramo tena upasankamimsu,
upasankamitva tehi afifiatitthiyehi paribbajakehi sad-
dhirh sammodimsu, sammodaniyarmnh katharh saraniyam
vitisaretva ekamantarh nisidirsu.

Then, the following thought occurred to them, “It is too
early to enter Savatthi for alms. It is better whether we
would visit the park of the non-Buddhsit wanderers.

Then, the monks walked to the park of the non-Buddhist
wanderers. On arrival, the monks exchanged courteous
greetings with the non-Buddhist wanderers. After the
inquiry of pleasant things and worthy to remember, they
sat on one side.

ACT

Pl > RPN Hxﬁg“&g‘ PE AT, @ﬁ
B S Hh&rfﬂ%l it rf*rﬁlf%”*ﬂf’? =14
%FE@ﬁﬁ’PWﬁ“H4~womMﬂ%b;wﬁ
B PRSI - T
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MA

BSR4 DG 2T
BOPEIS o I EREEDS B JURRIF > L
I

p .

EA

R » B G101 P TS 55 4 IR
SRS R, | B - BT RS
*,7‘% o F[=1 i[ VIR » - Pk,

DR

Pali

Ekamantarh nisinne kho te bhikkha te affatitthiya pa-
ribbajaka etadavocurn: Samano avuso Gotamo kamanar
parififiamh pafifiapeti, mayampi kamanarm parififiam
pafifiapema; Samano avuso Gotamo rupanarh parififiam
pafifiapeti, mayampi rupanam parififiam pafifiapema;
Samano avuso Gotamo vedananarh parififiam pafiapeti,
mayam-pi vedananar parififiarhpafiiapema; idha no avu-
so ko viseso ko adhippayo kirh nanakaranar, Samanassa
va Gotamassa amhakar va, yadidarh dhammadesanaya va
dhammadesanarh anusasaniya va anusasaninti.

While the monks were sitting there, the non-Buddhist
wanderers said to them, “Friends, Samana Gotama
declares the comprehension of sensuality. We, too,
declare the comprehension of sensuality. He declares
the comprehension of forms. We, too, declare the
comprehension of forms. He declares the comprehension
of feelings. We, too, declare the comprehension of feelings.
So what is the difference, what the distinction, what the
distinguishing factor between him and us in terms of his
teaching and ours, his message and ours?”

ACT

Gk BRI S A L el EEERES S r%?" VPIITE
EuFF' THRIE Fﬂuk?&"l . ;%’,Eg%ﬂf‘ JFH ST
?F'%L% . )FJ I FEECE (P FfpRE? EEE T ?
lfg VPR & bi&“*’;'ﬂ’ﬁmao

MA

e TEEE VA S St gk | ht g

%%ip%r?: ST E:f%ipgr Jj—%:ipﬁrc

%i“"’“f? VD] e 25 ST ’ﬂﬂ%, E T
27
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EA

RLEE > RER NPT TR ESEH B35

Tuj’fﬁ' 0o E”E?:EP”E IFI;EL#H[J? WWFF_E%E”‘){‘_? ;Fﬁ??'u
hineli 025 S, it ) Sl

]

DR

A MBS, [VDFT! BEATREEE? DT
. . B M. BT sfRIEEE, A
ZRE? SRR IR AR? PR ESBRERM? MK
Bt ST

5 Pali

Atha kho te bhikkhii tesam afifiatitthiyanam paribba-
jakanam bhasitarh n’eva abhinandimsu na patikkosim-
su, anabhinanditva appatikkositva utthay’asana pak-
kamimsu: Bhagavato santike etassa bhasitassa atthar

ajanissamati.

Then, those monks, neither were happy nor were
disapproving of the words of the non-Buddhist wanderers;
They got up from their seats and left thinking: “let us learn
the meaning of these words in front of the Fortunate One.”

ACT

@E;L s Fé‘%;;&'*”raﬁu IR E“
ST ﬁlriy,rﬁw’raz Il &

u[ CHRAE

MA

e RL %FE@@%%E%%ﬁ Ti%Tﬁ %%@
F5 RRL s TUUAEY » 25Tt .

EA

g - e

BN 10—

é%L @ ZEE R )0
S,

<l
M=% ﬁ Her, 1

DR

M AMERT S, MELURE, RGEALE, SRR
ﬁ%:fm%%uyﬂﬁﬁ%MW@x,%ﬁ

6 Pali

[.Atha kho te bhikkhu Savatthiyarh pindaya caritva pac-
chabhattarh pindapatapatikkanta yena Bhagava ten’up-
asankamimsu, upasankamitva Bhagavantarh abhiva-de-
tva ekamantarh nisidimsu. Ekamantarh nisinna kho te
bhikkhii Bhagavantam etadavocurh: Idha mayam bhante
pubbanhasamayarh nivasetva pattacivarar adaya Savat-
thim pindaya pavisimha, tesarh no bhante amhakarm eta-
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dahosi: Atippago kho tava Savatthiyam pindaya caritur,
yanniina mayar yen’'afifiatitthiyanarh paribbajakanar
aramo ten’'upasankameyyamati. Atha kho mayarh bhante
yen’afifiatitthiyanarh paribbajakanarh aramo ten’upas-
ankamimha, upasankamitva tehi afifiatitthiyehi paribba-
jakehi saddhih sammodimha, sammodaniyarh katharh
saraniyam vitisaretva ekamantar nisidimha.

Then, the monks having gone for alms in Savattahi, had
the meal; While returning from the alms, they approached
the Fortunate One, slauted Him and sat at one side. While
sitting, the monks told this to the Fortunate One:
“Venerable sir, in the morning, having dressed and carrying
the robe and bowl, we entered Savattthi for alms; then we
had the follwong thought: “It is too early to enter Savatthi
for alms. It is better whether we would visit the park of the
non-Buddhsit wanderers.

Then, we walked to the park of the non-Buddhist
wanderers. On arrival, we exchanged courteous greetings
with the non-Buddhist wanderers. After the inquiry of
pleasant things and things worthy to remember, we sat to
one side.

[I.LEkamantarh nisinne kho bhante te afifiatitthiya
paribbajaka amhe etadavocurh: Samano avuso Gotamo
kamanarh parinfarh pafhnapeti, mayampi kamanarm
pariffiamh pafifiapema; samano avuso Gotamo rupanarm
parififiarh pafifidapeti, mayampi ripanam parififiam
pafifidpema; samano avuso Gotamo vedananar parififiam
pafifidpeti, mayampi vedananarm parififiarh pafiidpema;
idha no avuso ko viseso ko adhippayo ki nanakaranarn,
samanassa va Gotamassa amhakarh va, yadidam
dhammadesanaya va dhammadesanar, anusasaniya va
anusasaninti.
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The non-Buddhist wanderes while sitting to one side told
this: “Friends, Samana Gotama declaresthe comprehension
of sensuality. We, too, declare the comprehension of
sensuality. He declares the comprehension of forms. We,
too, declare the comprehension of forms. He declares
the comprehension of feelings. We, too, declare the
comprehension of feelings. So what is the difference, what
the distinction, what the distinguishing factor between
him and us in terms of his teaching and ours, his message
and ours?”

[II. Atha kho mayarh Bhante tesarh afifiatitthiyanam pa-
ribbajakanarh bhasitarh n’eva abhinandimha na patikko-
simha, anabhinanditva appatikkositva utthay’asana pa-
kkamimha: Bhagavato santike etassa bhasitassa attham
ajanissamati.

Venerable Sir, we were neither happy nor were
disapproving of the words of the non-Buddhist wanderers;
then we got up from the seat and left (thinking,) “We would
learn the meaning of these words in front of the Fortunate

”

One.

ACT | =&, Z= > agfl] Gl » AL - o, pEEE=S &)
e Ew:; IPH BB S SR TR (EIRL
[t €rse=r,

MA | R > R L P, R SRS AR
Hgr o B P

EA B o BB Ees A [T, S PR L
o Pl RLE R 2D BRI o [N £
F o BT,

DR | WAk frcise, SRE®az, BN, AR,

MERT, HA—m, ATAtheE, SeEsiEp e e,
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Pali

Evamvadino  bhikkhave  affatitthiya  paribbajaka
evamassu vacaniya: Ko pan’avuso kamanarh assado ko
adinavo kim nissaranarh, ko ripanar assado ko adinavo
kirh nissaranarm, ko vedananam assado ko adinavo kirh
nissarananti.

“Monks, when the non-Budhist wanderers say this, they
should be informed, ‘Friends, with regard to sensuality,
what is the delight, what is the repercussion, and what is
the escape? With regard to forms, what is the delight, what
is the repercussion, and what is the escape? With regard
to feelings, what is the delight, what the repercussion, and

what is the escape?
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Pali

Evam puttha bhikkhave afifiatitthiya paribbajaka na c’eva
sampayissanti uttarifica vighatam apajjissanti, tarm kissa
hetu: yatha tarh bhikkhave avisayasmir.

Monks, thus questioned non-Buddhist wanderers will not
be able to explain, moreover, will get into trouble. What is

the cause? Because it is beyond their capacity.

ACT

Ik, R WEVFEE, FIESRBMNHE D, BB,
ShVE TR, WEIEL, RECD, BRMEAN &S
HHLE, AF b%fgé LT, B BRIRPEALE(ERIIE . T BLik?

65



Mahadukkhakkhandha Sutta

MA

s L Vs, AR, pAER e, [ AR
HheRE; I, AR, BRORTIIR. P LA (2

EA

WAED RRCASEREM, DORRIE, pEREE, BN,
A PTERE, IRAREMIIRSS, B ER, EREBIE,
PrUASRE, AR

DR

WHEZR, #INERIR, ANUIEH. |

9 Pali

Naham tam bhikkhave passami sadevake loke samarake
sabrahmake sassamanabrahmaniya pajaya sade-
vamanussaya yo imesarh pafihanam veyyakaranena cit-
tam aradheyya afifiatra Tathagatena va Tathagatasavake-

na va ito va pana sutva.

Monks, in the world with its devas, maras, and brahmas,
among the people with godshumans, sramanas and
brahmins, I do not see anyone who can please the mind
with an explanation to these questions, aside from the
Tathagata or from a disciple of Tathagata, or someone who
has heard it from them.
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10

Pali

Ko ca bhikkhave kamanam assado: Pafic'ime bhikkhave
kamaguna, katame pafica: cakkhuvififieyya rapaittha kanta
manapa piyaripa kamiipasamhita rajaniya, sotavififieyya
sadda ittha kanta manapa piyaripa kamipasamhita
rajanlya, ghanavififieyya gandha ittha kantad manapa
piyariipa kamiipasamhita rajaniya, jivhavififieyya rasa
ittha kanta manapa piyariipa kamipasamhita rajaniya,
kayavifiifieyya photthabba ittha kanta manapa piyaripa
kamipasamhita rajaniyd. Ime kho bhikkhave pafica
kamaguna. Yarh kho bhikkhave ime pafica kamagune
paticca uppajjati sukharh somanassar, ayarn kamanarm
assado.

“Monks, what is the delight of sensuality? These five
strands of sensuality. What five? Forms cognizable by the
eye, agreeable, pleasing, charming, endearing, enticing,
linked to sensual desire. Sounds cognizable by the ear
agreeable, pleasing, charming, endearing, enticing, and
linked to sensual desire. Scents cognizable by the nose
agreeable, pleasing, charming, endearing, enticing,
linked to sensual desire.Tastes cognizable by the tongue
agreeable, pleasing, charming, endearing, enticing, linked
to sensual desire. Tangibles cognizable by the body,
agreeable, pleasing, charming, endearing, enticing, linked
to sensual desire. Now whatever pleasure or happiness
arises in dependence on these five strands of sensuality, it
is the delight of sensuality.
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DR LSRRI, B, RHETY, BRTE, Bl
Wy, R, SERAN, TR, R4, &
2R, AR
BRI, R, oul&gE. |
11 Pali
ACT | 127 [
MA | IEBERL - AL 2.
EA
DR e TSR Rz B2
12 Pali Ko ca bhikkhave kamanarh adinavo:
Monks, what is the repercussion of sensuality?
ACT | 7 [piEheime
MA S ﬁ‘*‘ Ri?
EA | P[P
DR bt SRR Rz B2
13 Pali Idha bhikkhave kulaputto yena sippatthanena jivikarh

kappeti, yadi muddaya yadi gananaya yadi sankhanena
yadi kasiya yadi vanijjaya yadi gorakkhena yadi issatthena
yadi rajaporisena yadi sippafifiatarena, sitassa purakkha-
to unhassa purakkhato, damsa-makasa-vatatapa-sirirmsa-
pa-samphassehi rissamano, khuppipasaya miyamano,
ayampi bhikkhave kamanarm adinavo sanditthiko duk-
khakkhandho kamahetu kamanidanarm kamadhikaranam
kamanarheva hetu.
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Monks, in this world, a clansman leads the life by means of
a certain craft, namely, checking, accounting, calculating,
plowing, trading, cattle-tending, archery, royal service, or
some other craft; while engaged in work, he experiences
cold and heat, he is hurt by mosquitoes and flies, wind and
sun, and creeping things; and he is crushed by hunger and
thirst.

This is mass of suffering visible in this life, the repercussion
of sensuality; it has sensuality as cause, source and reason;

simply it is due to sensuality.

ACT

U, BRiET, sRATHCCLEfrdr:  ERHE. EIRE. &
TEL ARE ESW AR AREE. B
T OAMET S, JUEKEPTIE, AMAPTE, mBIE, &
WL e, WE SPTRE BSTRE .

MA

R, FEILART LA A7, B ERSE. BUTIR A
o CLE L WS B TEG. BRI ZIED . mfE S
F.OHUE T, BUBEARE . BiE R, REREE. 1,
FERHITE, SABFRIE; gLE, 55 I, MCPTEL.

EA

HH R, SRtdtm A S o, B EE, sRE
B B, B AEE BRAERE. sl gl, Bl
A BPRICEE KR T S, AdER, SR,
AEHBC, (R,
AR, BT, kR, Ak

DR

Hof el TREIL I, LAY, S, B
i, SRR, SRS, SUTER, SEZI8E , 5L
W, SRS SO, BUE R SAUBRIE: SUR
N, s, sEAEEREL .

14

Pali

Tassa ce bhikkhave kulaputtassa evarm utthahato ghata-
to vayamato te bhoga nabhinipphajjanti, so socati kila-
mati paridevati, urattalim kandati, sammoham apajjati:
mogharh vata me utthanarh, aphalo vata me vayamoti.
Ayampi bhikkhave kamanam adinavo sanditthiko duk-
khakkhandho kamahetu kamanidanarh kamadhikaranar
kamanam'’eva hetu.
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“Inspite of working, striving and trying, if the clansman
does not get wealth, he weeps, grieves, and laments, beats
his breast, becomes insane: ‘my exertion is in vain; my
effort is fruitess!’

This is mass of suffering visible in this life, the repercussion
of sensuality; it has sensuality as cause, source and reason;

simply it is due to sensuality.
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ACT

MA

EA L/t e 1A F‘l,ﬁ?ﬁ? FLES ’5[ ﬁﬁ“lﬁ’

DR

16 Pali Tassa ce bhikkhave kulaputtassa evarm utthahato

ghatato vayamato te bhoga abhinipphajjanti, so tesarm
bhoganam arakkhadhikaranarh dukkharh domanassarh
patisamvedeti: kinti me bhoge n’eva rajano hareyyurm na
cora hareyyurh na aggi daheyya na udakarh vaheyya na
appiya dayada hareyyunti.

70




Comparison of Texts

Monks, if the clansman achieves wealth through his
working, striving and trying, he feels pain and sorrow in
protecting that wealh: ‘What is to be done so that neither
kings nor thieves will take my property, nor fire burn it,
nor water sweep it away, nor hateful heirs possess it?’
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17

Pali

Tassa evarh arakkhato gopayato te bhoge rajano va
haranti cora va haranti aggi va dahati udakarh va vahati
appiya va dayada haranti.So socati kilamati paridevati,
urattalirh kandati, sammohar apajjati: yampi me ahosi
tampi no natthiti. Ayampi bhikkhave kamanarh adinavo
sanditthiko dukkhakkhandho kamahetu kamanidanarh
kamadhikaranam kamanam'’ eva hetu.
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Though he thus guards and watches over his property,
kings or thieves take it, or fire burns it, or water sweeps
it away, or hateful heirs possess it. And he weeps, grieves,
and laments, beats his breast, becomes insane: ‘What was
mine is no more!

Monks,this is mass of suffering visible in this life, the
repercussion of sensuality; it has sensuality as cause,
source and reason; simply it is due to sensuality.
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Pali

Puna ca pararh bhikkhave kamahetu kamanidanar
kamadhikaranam kamanameva hetu rajano pi rajihi
vivadanti, khattiya pi khattiyehi vivadanti, brahmana pi
brahmanehi vivadanti, gahapati pi gahapatihi vivadanti,

Again, monks, because of sensuality, sensuality being
source, sensuality being support, and simply sensuality
being the cause, kings debate with kings, warriors denate
with warriors, brahmins debate with brahmins, and
householders debate with householders,
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Pali

mata pi puttena vivadati, putto pi matara vivadati, pita
pi puttena vivadati, bhata pi bhatara vivadati, bhata pi
bhaginiya vivadati, bhagini pi bhatara vivadati, sahayo pi
sahayena vivadati.

The mother debates with the child and vice versa, father
debates with child and vice versa, brother debates with
brother, brother debates with sister and vice versa, and the
friend debates with the friend.
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20

Pali

Te tattha kalaha-viggaha-vivadamapanna afifiamaffarm
panihi pi upakkamanti, leddahi pi upakkamanti, dande-
hi pi upakkamanti, satthehi pi upakkamanti; te tattha
maranampi nigacchanti maranamattampi dukkharh.
Ayampi bhikkhave kamanarh adinavo sanditthiko duk-
khakkhandho kamahetu kamanidanarh kamadhikaranarh
kamanameva hetu.

Over the debates, entering quarrels, contentions, and
disputes they attack each other with fists, clods, sticks, or
weapons, whereby they either experience death or deadly

pain.

Monks, this is mass of suffering visible in this life, the
repercussion of sensuality; it has sensuality as cause,

source and reason; simply it is due to sensuality.
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21

Pali

Puna ca paramm bhikkhave kamahetu kamanidanam
kamadhikaranam  kamanameva hetu asicammarh
gahetva dhanukalaparh sannayhitva ubhatoviytilham
sangamam pakkhandanti ustisu pi khippamanesu sattisu
pi khippamanasu asisu pi vijjotalantesu; te tattha usihi
pi vijjhanti, sattiya pi vijjhanti, asinapi sisarh chindanti,
te tattha maranam-pi nigacchanti maranamattampi
dukkhar.

Ayampi bhikkhave kamanam adinavo sanditthiko duk-
khakkhandho kamahetu kamanidanarh kamadhikaranar
kamanameva hetu.

Again, monks, because of sensuality, sensuality being the
source, sensuality being support, and simply sensuality
being the cause, having taken sword and shield, having
armoured with bow and quiver, they enter into the
battleground wherein two parties confront from both
sides while arrows are being thrown at, spears are being
thrown at and swords are made flashing; and there they
are wounded by arrows and spears, beheaded by swords;
(because of this brutality), they either experience death or
deadly pain.

Monks, this is mass of suffering visible in this life, the
repercussion of sensuality; it has sensuality as cause,
source and reason; simply it is due to sensuality.
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22
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Pali Puna ca pararm bhikkhave kamahetu kamanidanam

kamadhikaranam kamanam’eva hetu asicammarh
gahetva dhanukalaparh sannayhitva addavalepana
upakariyo pakkhandanti usiisu pi khippamanasu sattisu
pi khippamanasu asisu pi vijjotalantesu; te tattha usthi
pi vijjhanti sattiya pi vijjhanti pakkatthiya pi osificanti
abhivaggena pi omaddanti asind pi sisam chindanti;
Te tattha maranam-pi nigacchanti, maranamattampi
dukkhar.

Ayami bhikkhave kamanarh adinavo sanditthiko dukkha-
kkhandho kamahetu kamanidanam kamadhirakaranarm

kamanam'’eva hetu.

Again, monks, because of sensuality, sensuality being the
source, sensuality being support, and simply sensuality
being the cause, having taken sword and shield, having
armoured with bow and quiver, they enter into the
battleground wherein two parties confront from both
sides while arrows are being thrown at, spears are being
thrown at and swords are made flashing; and there they
are wounded by arrows and spears, beheaded by swords;
(because of this brutality), they either experience death or
deadly pain.

Monks,this is mass of suffering visible in this life, the
repercussion of sensuality; it has sensuality as cause,
source and reason; simply it is due to sensuality.
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23

Pali

Puna ca paramm bhikkhave kamahetu kamanidanam
kamadhikaranam kamanameva hetu sandhimpi chindanti,
nillopampi haranti, ekagarikampi karonti, paripanthe pi
titthanti, paradarampi gacchanti;

Further, monks, because of sensuality, sensuality being the
source, sensuality being support, and simply sensuality
being the cause, men break into houses, plunder, burgle,

ambush highways, and go to other’s wives too.
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24

Pali

tamenam rajano gahetva vividha kammakarana karon-
ti: kasahi pi talenti, vettehi pi talenti, addhadandakehi
pi talenti, hatthampi chindanti, padampi chindanti, hat-
thapadampi chindanti, kannampi chindanti, nasampi chin-
danti, kannanasampi chindanti, bilangathalikampi karon-
ti, sankhamundikampi karonti, rahumukhampi karonti,
jotimalikampi karonti, hatthapajjotikampi karonti, eraka-
vattikampi karonti, cirakavasikampi karonti eneyyakam-
pi karonti, balisamamsikampi karonti, kahapanakampi
karonti, kharapatacchikampi karonti, paligha- parivatti-
kampi karonti, palalapithakampi karonti, tattena pi tele-
na osificanti, sunakhehi pi khadapenti, jivantampi sile
uttasenti, asinad pi sisam chindanti; te tattha maranampi
nigacchanti maranamattampi dukkharh.

Ayampi bhikkhave kamanam adinavo sanditthiko duk-
khakkhandho kamahetu kamanidanarm kamadhikaranar
kamanameva hetu.

The kings capture them and inflict various tortures. They
lash them with whips, beat them with canes, beat them
with clubs; they cut off the hand, cut off feet, cut off both
hand and feet; they cut off the ear, cut off the nose, cut off
both ear and nose; they subject them to the ‘porridge pot,
the ‘polished-shell shave, the ‘Rahu’s mouth, the ‘flaming
garland, the ‘blazing hand, the ‘grass-duty (ascetic), the
‘bark-dress (ascetic), the ‘burning antelope, the ‘meat
hooks, the ‘coin-gouging, the ‘lye pickling, the ‘pivot on
a stake, the ‘rolled-up bed’; they have them splashed with
boiling oil, devoured by dogs, impaled alive on stakes;
they have their heads cut off with swords, so that they

expereince death or deadly pain.

Monks,this is mass of suffering visible in this life, the
repercussion of sensuality; it has sensuality as cause,

source and reason; simply it is due to sensuality.
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ACT

”*E}'ﬁ ’ [“Vg =47 Fifﬁ“ (EEp = o [ H
= rELE » Ft% s o Sl ] = o I&E}\B*é:
i, ﬁ[ﬁl g, fkmr, (L E s, =
(N ﬁk ﬁ ’ f@ S ler%i\ g 1 ﬁ'ﬁ o h&{
Hlw IF ey Iﬁlflﬂ%z‘f * f/[‘i RN
- (8 (TR i Fﬂ; ; '*J%ﬂﬂ . MefERLg: Fl=s)
;AL E.H, SRR T [":W + 7 l":”TFI
55 2 e TPUF% ’ lt T [T I'E*}F\ﬁ ’
IL':JI |”f ’ _Jf‘ FE‘%F.J 5, L‘]]:“JEI TN 3 [P[E[ E (]
shos Lyl kil
=R EFr o

79



Mahadukkhakkhandha Sutta

MA

[P o I hiy‘y|‘fj/%lj‘,lj
SRR N STl g S

o S o TR &7\ EL*' 4J5J/ch'17 ’ [' Ao
i @Eﬁ“xﬁ i jF)E'}HV*iJ\L (R > RYR: Fid
B, Wﬂ’ P E SRS o P BRI r?iﬂjfi[i_sg » B
(epLA: T W#%ﬁ TR B l";T'ﬁi B
K. F I'EI% (e IR pELGE T It”Tﬁ RIS
gl F"Tl*",”"‘"?ﬁ?ofgﬁir;fﬁ P TGy PERL
HIER [J?ﬂ Jo SRR i R s AR

;ﬁﬁx th'r%} TF F

EA

DR

26

Pali

Puna ca paramm bhikkhave kamahetu kamanidanam
kamadhikaranam kamanameva hetu kayena duccaritar
caranti, vacaya duccaritarh caranti, manasa duccaritarm
caranti; te kayena duccaritam caritva vacaya duccaritar
caritva manasa duccaritarh caritva kayassa bheda
parammarana apayarh duggatim vinipatarh nirayam
upapajjanti. Ayarh  bhikkhave kamanarm adinavo
samparayiko dukkhakkhandho kamahetu kamanidanar
kamadhikaranam kamanameva hetu.

Monks, again, because of sensuality, sensuality being the
source, sensuality being support, and simply sensuality
being the cause, men commit bodily misbehavior, verbal
misbehavior, and mental misbehavior. Having engaged in
bodily, verbal, and mental misbehavior, on the break-up
of physical body, after death, they are reborn in states of
deprivation, in an unhappy destination, in perdition, even
in hell.

Monks, this too, is repercussion caused by sensuality, mass
of pain belonging to the next life; it is having sensuality
as reason, sensuality as source, sensuality as cause, and
simply it is due to sensuality.
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28 Pali Kifica bhikkhave kdimanarh nissaranarm: Yo kho bhikkhave
kamesu chandaragavinayo, chandaragappahanarm, idar
kamanar nissaranam.

Monks, what is the escape from sensuality? Monks, the
removal and abandoning exciting desire for sensual
objects, is the escape from sensuality.
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Pali

Ye hi keci bhikkhave samana va brahmana va evam
kamanarmh assadafica assadato adinavafica adinavato
nissaranafica nissaranato yathabhiitarh nappajananti, te
vata samarh va kame parijanissanti param va tathattaya
samadapessanti yatha patipanno kame parijanissatiti
n’etarh thanam vijjati.

Monks, it is impossible that either samanas or brahmins
do not realistically understand the delight of sensuality as
delight, the repercussion of sensuality as reperscussion,
the escape from sensuality as escape, would themselves
comprehend sensuality or would rouse another with the
truth so that, in line with what he has practiced, he would

comprehend sensuality.
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30

Pali

Ye ca kho keci bhikkhave samana va brahmana va evam
kamanam assadafica assadato adinavafica adinavato
nissaranafi-ca nissaranato yathabhitam pajananti, te
vata sdmarh va kame parijanissanti param va tathattaya
samadapessanti yatha patipanno kame parijanissatiti
thanametar vijjati.

82




Comparison of Texts

Monks, it is possible that either samanas or brahmins
realistically undestand the delight of sensuality as delight,
the repercussion of sensuality as repercussion, the escape
from sensuality as escape, would themselves comprehend
sensuality or would rouse another with the truth so that,

in line with what he has practiced, he would comprehend

sensuality.
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31 Pali Ko ca bhikkhave rupanam assado: Seyyathapi bhikkhave

khattiyakafifia va brahmanakafiia va gahapatikafifia
va pannarasavassuddesika va solasavassuddesika va
natidigha natirassa natikisa natithtila natikali na accodata,
parama sa bhikkhave tasmim samaye subha vannanibha ti.
Evam bhante. Yarh kho bhikkhave subharh vannanibham
paticca uppajjati sukham somanassarm ayam ripanam
assado.

Now what, monks, is the delight of forms? Suppose there
were either a girl of the warrior caste or the brahman
caste or the householder class, fifteen or sixteen years
old, neither too tall nor too short, neither too thin nor too
plump, neither too dark nor too pale. Is her beauty and
charm at that time at its climax? “Yes, lord.”

Monks, any pleasure and happiness that would arise
in dependence on beauty and charm, it is the delight of

physical body.

83



Mahadukkhakkhandha Sutta

ACT | = lﬁiﬂﬂ%cl? AT IR - = i R N £ SN e
A ﬁ wi/ JE"IHEHJ'? FLE'[_ ﬁl rFi«EJJ% T EE
. BE R

MA | ZIFEREL SR AR B AT
U r@fﬁﬁ@ﬁf S R, E T e S
EX RSN

EA f'wpﬂe?%smmwﬁf R, R B
A0S R T L P T
TE EI}P‘P oM E . LIRS B
1 i <1

DR HAHH, HRILAsE, REXRE, BHEZE F+HN
T tANTH ARAR. AEAM. AEAE, B
GRE, WEER. | RS TRIRE, RIS E
RSSO

32 Pali
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33 Pali Ko ca bhikkhave ripanar adinavo? Idha bhikkhave

tameva bhaginih passeyya aparena samayena asitikarh
va navutikam va vassasatikam va jatiya, jinnarh gopana-
sivankarh bhoggarh danda-parayanam pavedhamanar
gacchantirh, aturam gatayobbanar khandadantam pali-
takesirh vilinar khalitasirar valitarh tilakahata gattar,
tam kirh mafnfatha bhikkhave: ya purima subha vannan-
ibha sa antarahita, adinavo patubhiito’ti. Evarh bhante.
Ayarmpi bhikkhave riipanar adinavo.
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Monks, what is the repercussion of physical body? Here,
monks, at a later time someone would see the same lady,
when she’s eighty, ninety, one hundred years old; she is
aged, roof-rafter crooked, bent-over, supported by a cane,
and walks trembling; (and) she is sick, youth is gone, teeth
are broken, hair is gray, scanty-haired, bald, wrinkled, and
body is full of spots. Monks, what do you think? Has her
earlier beauty and charm vanished, and the repercussion
appeared?

“Yes, lord.” Monks, this too, is the repercussion of physical
body.
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34

Pali

Puna ca param bhikkhave tam-eva bhaginim passeyya,
abadhikam dukkhitam balhagilanamh sake muttakarise
palipannam semanarh afifiehi vutthapiyamanar affiehi
samvesiyamanam, tarh kirh mafifiatha bhikkhave: ya pu-
rima subha vannanibha sa antarahit3, adinavo patubhiito-
ti. Evarh bhante. Ayarhpi bhikkhave ripanar adinavo.
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Monks, further, one woud see the same lady sick, suffering,
and extremly sick, lying fouled in her own urine and
excrement, being lifted up and put down by others. Monks,
what do you think? Has her previous beauty and charm
vanished, and the repercussion appeared? “Yes, lord.”

Monks, this too, is the repercussion of physical body.
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35 Pali

ACT

MA

EA o En D L s E A“S‘ }{“’ FFH > 7k
=2 iﬁ@{}m”[la@:li,j}/‘f%gJ EXEI,H'JE{FE
A?J %Z[:L; ,TEI- ri’[[fl_mﬁlj me}II[EI r F?HE[tﬁ
ARk,

DR

36 Pali Puna ca param bhikkhave tam-eva bhaginirh passeyya,

sarirarh sivathikaya chadditarh ekdhamatam va dviha-
matam va tthamatam va, uddhumatakam vinilakam vi-
pubbakajatarh, tamh kirh mafifiatha bhikkhave: ya purima
subha vannanibha sa antarahita, adinavo patubhitto ti.
Evarh bhante. Ayarhpi bhikkhave ripanarm adinavo.
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Monks, again, one would see the same lady as a corpse
abandoned in the charnel ground, one day, two days, three
days dead, bloated, livid, and oozing. Monks, what do you
think? Has her former beauty and charm disappeared, and
the repercussion appeared? “Yes, lord.” Monks, this too, is

the repercussion of physical body.
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37 Pali Puna ca param bhikkhave tam-eva bhaginirh passeyya,

sariram sivathikaya chadditamh kakehi va khajjamanam
kulalehi va khajjamanarh gijjhehi va khajjamanam
supanehi va khajjamanam sigalehi va khajjamanarm vivid-
hehi va panakajatehi khajjamanarm; tarh kim mafnfatha
bhikkhave: ya purima subha vannanibha sa antarahita,
adinavo patubhiito ti. Evam bhante. Ayam-pi bhikkhave
rupanarm adinavo.

Monks, again, one would see the same lady as a corpse
abandoned in the charnel ground eaten by crows,
vultures, and hawks, by dogs, hyenas, and various kinds
of creatures. Monks, what do you think? Has her previous
beauty and charm disappreared and the repercussion
appeared? “Yes, Lord.” Monks, this too, is the repercussion
of physical body.
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38 Pali
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39 Pali Puna ca param bhikkhave tam-eva bhaginim passeyya,

sarfrarh  sivathikaya chadditarmh atthikasankhalikam
samamsalohitam naharusambandhar, tarh ki mafifiatha
bhikkhave: ya purima subha vannanibha sa antarahita,
adinavo patubhiito ti. Evarh bhante. Ayampi bhikkhave
rupanar adinavo.
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Monks, further, one would see the same lady as a corpse
abanoned in a charnel ground a skeleton smeared
with flesh and blood, connected with tendons. Monks,
what do you think? Has her previous beauty and charm
disappeared and the repercussion appeared? “Yes, Lord.”
Monks, this too, is the repercussion of physical body.
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41 Pali Puna ca param bhikkhave tam-eva bhaginim passeyya,

sarfrarh sivathikaya chadditarnh atthisankhalikam nim-
mamsalohita-makkhitarh naharusambandham, tam kim
mafifiatha bhikkhave: ya purima subha vannanibha sa an-
tarahita, adinavo patubhto ti. Evarh bhante. Ayarhpi bhik-
khave riipanar adinavo.

Monks, again, one would see the same lady as a corpse
thrown away in a charnel ground a fleshless skeleton
smeared with blood, connected with tendons.Monks,
what do you think? Has her previous beauty and charm
disappeared and the repercussion appeared? “Yes, Lord.”
Monks, this too, is the repercussion of physical body.
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42 Pali Puna ca pararh bhikkhave tam-eva bhaginirh passeyya
sarirarh  sivathikaya chadditarh atthikasankhalikam
apagatamarhsa-lohitarh naharusambandhar; tarh ki
mafifiatha bhikkhave: ya purima subha vannpanibha sa
antarahita, adinavo patubhito ti. Evarh bhante. Ayarh-pi
bhikkhave ripanam adinavo.

Monks, again, one would see the same lady as a corpse
given up in a charnel ground, a skeleton without flesh and
blood, connected with tendons.

Monks, what do you think? Has her previous beauty and
charm disappeared and the repercussion appeared? “Yes,
Lord” Monks, this too, is the repercussion of physical
body.

ACT

MA | T % GLRERREISE > BRI TR - B0
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! In this version, there is no reference to the word ‘atthisarikhalikam’ (which should be
‘EZ'FJ").
2 This section also has omitted the word ‘atthisankhalikam’ (which should be #j
’F}‘).
3 In this passage, there is no reference to ‘atthisarikhalikam’ (which should be #j
’F}‘).
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43

DR

Pali

Puna ca param, bhikkhave, tameva bhaginirh passeyya
sarirarh sivathikaya chadditarh-atthikasankhalikarm sa-
mamsalohitarh nharusambandham, atthikasankhalikarm
nimarhsalohitamakkhitarh nharusambandham, atthi-
kasankhalikarh apagatamarhsalohitarh naharusamband-
harh, atthikani apagatasambandhani disavidisavikkhit-
tani-afifiena hatthatthikam, afifiena padatthikarm, afifiena
janghatthikar, afifiena Grutthikarh, afifiena katitthikar,
afifiena pitthikantakam, afifiena sisakatdharm. Tarh kim
maififiatha, bhikkhave, ya purima subha vannanibha sa
antarahita, adinavo patubhutoti? ‘Evarh, bhante’. Ayampi,
bhikkhave, riipanarh adinavo.

Monks, again, one would see the same lady as a corpse
abandoned in a charnel ground bones detached from their
tendons, spread over all directions: here a hand-bone,
there a foot-bone, here a thigh-bone, there a ribbone, here
a hip-bone, there a back-bone, here the skull.*

Monks, what do you think? Has her previous beauty and
charm disappeared and the repercussion appeared? “Yes,
Lord.” Monks, this too, is the repercussion of physical body.
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4

Concerning the number of the bones, the Buddha Jayanti Edition of Sri Lanka (Majjhima
Nikaya, Vol Lp. 210) differs from the Myanmar edition of Chatthasangayana. According
to the Sinhala manuscript, there are seven bones and in the Myanamr version, there are
thirteen bones: affiena hatthatthikam, afifiena padatthikam, affiena gopphakatthikam,
afifiena janghatthikam, afifiena trutthikam, afifiena katitthikam, afifiena phasukatthikam,
afifiena pitthitthikam, anfiena khandhatthikam, afifiena givatthikam, anfiena hanu-
katthikam, afifiena dantatthikam, afifiena sisakataham. See: https://www.tipitaka.org/

romn/
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44 Pali Puna ca pararh bhikkhave tameva bhaginih passeyya,
sarframh sivathikayachadditamm atthikani setani sankha-
vannipanibhani; tarh kirh mafifiatha bhikkhave: ya pu-
rima subha vannanibha sa antarahita, adinavo patubhtto
ti. Evarh bhante. Ayarhpi bhikkhave ripanarm adinavo.

Monks, again, one would see the same lady as a corpse
abandoned in a charnel ground the bones whitened,
somewhat like the color of shells. Monks, what do you
think? Has her previous beauty and charm disappeared
and the repercussion appeared? “Yes, Lord.” MonKks, this

too, is the repercussion of physical body.

ACT | T3 BLIPERG=5 rip VR 8 e 2 B
KR R i FL L, EHPEET? FP%T]HL] an ]

MA TOE s R PLIHREIE - PR R

EA (GRS AN i Fﬁﬁﬂglc‘[ ; pwr AR o
R N IR E = R IECE R Vi =5
JENERT? ) SRS EEL ri’[‘i_ﬂl 6}' IR F[E'

5 These two phrases (%'IEFFJ Fﬂ%cl » H ’]T ﬁf] do not match with the PV and they are addition-
als than the PV.

6 This phrase which has the meaning of ‘as blue as pigeon’s colour’ differs from the
PV.

7 This simile is not found in the PV.
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45 Pali Puna ca param bhikkhave tameva bhaginim passeyya,
sarfrarh sivathikaya chadditam atthikani pufjakitani
terovassikani;
tarh kirh mafifiatha bhikkhave ya purima subha vannanibha
sa antarahita, adinavo patubhiito ti. Evarh bhante. Ayarmpi
bhikkhave ripanam adinavo.

Monks, again, one would see the same lady as a corpse
abandoned in a charnel ground, bones heaped up, more
than a year old.

Monks, what do you think? Has her previous beauty and
charm disappeared and the repercussion appeared? “Yes,
Lord.” Monks, this too, is the repercussion of physical body.
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47 Pali Puna ca param bhikkhave tameva bhaginirh passeyya,
sariram  sivathikaya chadditarh atthikani puatini
cunnakajatani; tarh kirh mafifiatha bhikkhave ya purima
subha vannanibha sa antarahita, adinavo patubhiito ti.
Evam bhante. Ayarmpi bhikkhave ripanam adinavo.
Monks, again, one would see the same lady as a corpse
abandoned in a charnel ground, bones decomposed and
turned into powder.

Monks, what do you think? Has her previous beauty and
charm disappeared and the repercussion appeared? “Yes,
Lord. Monks, this too, is the repercussion of physical body.
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48 Pali
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49 Pali Kifica bhikkhave ripanam nissaranarm: Yo bhikkhave
rupesu chandaragavinayo chandaragappahanar, idarh
rupanarh nissaranam.
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Monks, what is the escape from physical body? Monks, the
removal and abandoning exciting desire for physical body,
is the escape from material body.
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Pali

Ye hi keci bhikkhave samana va brahmana va evam
ripanarn assadafica assadato adinavafica adinavato
nissaranafica nissaranato yathabhitarm nappajananti, te
vata samarh va ripe parijanissanti pararh va tathattaya
samadapessanti yatha patipanno riipe parijanissantiti
n’etarh thanarm vijjati.

Monks, it is impossible that either samanas or brahmins
who do notrealistically understand, the delight of physical
body as delight, the repercussion of physical body as
repercussion, the escape from physical body as escape,
would themselves comprehend physical body or would
rouse another with the truth so that, in line with what
he has practiced, he would comprehend the nature of
physical body.
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Pali

Ye ca kho keci bhikkhave samana va brahmana va evam
ripanarn assadafi-ca assadato adinavafi-ca adinavato
nissaranafi-ca nissaranato yathabhiitamm pajananti, te
vata samarh va ripe parijanissanti pararh va tathattaya
samadapessanti yatha patipanno ripe parijanissatiti
thanam-etar vijjati.

Monks, it is possible that any samanas or brahmins who
realistically understand, the delight of physical body as
delight, the repercussion of physical body as repercussion,
the escape from physical body as escape, would themselves
comprehend the physical body or would rouse another
with the truth so that, in line with what he has practiced,
he would comprehend the physical body.
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52

Pali

Ko ca bhikkhave vedananarm assado: Idha bhikkhave bhik-
khu vivicc’eva kamehi vivicca akusalehi dhammehi savita-
kkarh savicaram vivekajarh pitisukham pathamarh jhanam
upasampajja viharati. Yasmim samaye bhikkhave bhikkhu
vivicc’eva kamehi vivicca akusalehi dhammehi savitakkarm
savicaram vivekajarm pitisukharh pathamarh jhanarh upa-
sampajja viharati, n’eva tasmirh samaye attabyabadhaya
ceteti na parabyabadhaya ceteti na ubhayabyabadhaya
ceteti, Abyabajjharh yeva tasmirmm samaye vedanarh vedeti.
Abyabajjhaparamaharn bhikkhave vedananam assadar
vadami.

Monks, what is the delight of feelings? Monks, here a monk,
quite secluded from sensuality, secluded from unskillful
states, enters and remains in the first jhana: rapture and
pleasure born from seclusion, accompanied by directed
thought and evaluation. At that time, he neither think of
self-affliction, nor thinks of the affliction of others, nor
the affliction of both. He feels a feeling totally unafflicted.
Monks, I do tell you, the freedom from affliction is the
highest delight of feelings.
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53

Pali
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54

Pali

Puna ca param bhikkhave bhikkhu vitakkavicaranam
viipasama ajjhattarh sampasadanam cetaso ekodibhavarh
avitakkarh avicaram samadhijarh pitisukharh dutiyarm
jhanam upasampajja viharati.Yasmim samaye bhikkhave
bhikkhu vitakkavicaranam vipasama ajjhattarh sam-
pasadanam cetaso ekodibhavar avitakkam avicaram
samadhijam pitisukham dutiyamh jhanarm upasampajja
viharati, n’eva tasmirmm samaye attabyabadhaya ceteti
na parabyabadhaya ceteti na ubhayabyabadhaya cete-
ti, Abyabajjhamh yeva tasmim samaye vedanar vedeti.
Abyabajjhaparamaharh bhikkhave vedananam assadarm
vadami.

Monks, further, a monk with the stilling of directed
thoughts and evaluations, enters and remains in the
second jhana: rapture and pleasure born of concentration,
unification of awareness free from directed thought and
evaluation: internal assurance. At that time, he neither
intends his own affliction, nor the affliction of others, nor
the affliction of both. He feels a feeling totally unafflicted.
Monks, I do tell you, the freedom from affliction is the
highest delight of feelings.
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55

Pali

Puna ca param bhikkhave bhikkhu pitiyd ca viraga
upekkhako ca viharati sato ca sampajano sukhafica kayena
patisamvedeti. Yarh tarh ariya acikkhanti upekkhako satima
sukhavihariti, tarh tatiyarh jhanam upasampajja viharati.
Yasmirm samaye bhikkhave bhikkhu pitiya ca viraga
upekkhako ca viharati sato ca sampajano sukhafica kayena
patisarhvedeti. Yarh tarh ariya acikkhanti upekkhako
satima sukhavihiriti tarh tatiyarh jhanarh upasampajja
viharati, n'eva tasmirh samaye attabyabadhaya ceteti
na parabyabadhaya ceteti na ubhayabyabadhaya ceteti,
Abyabajjharmm yeva tasmirmh samaye vedanam vedeti.
Abyabajjhaparamaharh bhikkhave vedananam assadarn
vadami.

Monks, again, a monk with the fading of rapture, he
remains equanimous, mindful and alert, and senses
pleasure with the body. He enters and remains in the
third jhana, of which the noble ones say, ‘equanimous and
mindful, he has a pleasant abiding’.

At that time, he neither intends his own affliction, nor the
affliction of others, nor the affliction of both. He feels a
feeling totally unafflicted. Monks, I do tell you, the freedom
from affliction is the highest delight of feelings.
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56

Pali

Puna ca param bhikkhave bhikkhu sukhassa ca pahana
dukkhassa ca pahana pubbeva somanassadomanassanam
atthagama adukkharm asukham upekkhasatiparisuddhim
catuttham jhanam upasampajja viharati. Yasmirh samaye
bhikkhave bhikkhu sukhassa ca pahana dukkhassa ca
pahana pubbeva somanassadomanassanam atthagama
adukkham asukharm upekkhasatiparisuddhim catuttharm
jhanarh upasampajja viharati, n’eva tasmirh samaye at-
tabyabadhaya ceteti na parabyabadhaya ceteti na ubha-
yabyabadhaya ceteti, Abyabajjharh yeva tasmim samaye
vedanam vedeti. Abyabajjhaparamaham bhikkhave ve-
dananarh assadarh vadami.

Again, monks, a monk with the abandoning of pleasure
and pain as with the earlier disappearance of elation and
distress, he enters and remains in the fourth jhana: purity
of equanimity and mindfulness, neither pleasure nor pain.
At that time, he neither intends his own affliction, nor the
affliction of others, nor the affliction of both. He feels a
feeling totally unafflicted. Monks, I do tell you, the freedom
from affliction is the highest delight of feelings.

ACT

MA

EA

DR

(B, ! GRS E 26k, RRFEITSE.

57

Pali

Ko ca bhikkhave vedananam adinavo: Yarn bhikkhave
vedana anicca dukkha viparinamadhamma, ayam ve-
dananam adinavo.

Monks, what is the repercussion of feelings? Monks, feeling
is impermanent, painful, and subject to change; this is the
repercussion of feelings.
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Pali

Kif-ca bhikkhave vedananarh nissaranam: Yo bhikkhave
vedanasu chandaragavinayo chandaragappahanam, idarm
vedananam nissaranam.

Monks, what is the escape from feelings? Monks, the
removal and abandoning exciting desire for feelings is the
escape from feelings.
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Pali

Ye hi ke ci bhikkhave samana va brahmana va evam
vedananarh assadafica assadato adinavafica adinavato
nissaranafica nissaranato yathabhitamh nappajananti, te
vata samarm va vedana parijanissanti, param va tathattaya
samadapessanti yatha patipanno vedana parijanissatiti
n’etarh thanarh vijjati.

Monks, it is impossible that either samanas or brahmins
who do not realistically understand the delight of feelings
as delight, the repercussion of feelings as repercussion,
the escape from feelings as escape, would themselves
comprehend feeling or would rouse another with the
truth so that, in line with what he has practiced, he would
comprehend feeling.
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Pali

Ye ca kho ke ci bhikkhave samana va brahmana va evam
vedananarh assadafica assadato adinavafica adinavato
nissaranafica nissaranato yathabhutarh pajananti, te vata
samam va vedanad parijanissanti pararm va tathattaya
samadapessanti yatha patipanno vedana parijanissatiti
thanametarh vijjatiti.

However, monks, it is possible that either samanas or
brahmins who do realistically understand the delight
of feelings as delight, the repercussion of feelings as
repercussion, the escape from feelings as escape, would
themselves comprehend feeling or would rouse another
with the truth so that, in line with what he has practiced,
he would comprehend feeling.
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63 Pali Idam-avoca Bhagava. Attamana te bhikkht Bhagavato
bhasitarh abhinandun-ti.
The Fortunate One said this. The monks were happy and
accepted the Fortunate One’s words in delight.
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Chapter Five

NEW CHINESE TRANSLATION

In order to make the text easily intelligible for the Chinese reader,
a new Chinese translation of the Mahadukkhakkhandha Sutta is
produced below.

1.

Evarh me sutarh. Ekarh samayarh Bhagava Savatthiyam viharati

Jetavane Anathapindikassa arame.

‘“W g BR] C r:cf@%?‘?ﬂ TR i

_-Eu'l'
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Atha kho sambahula bhikkht pubbanhasamayarh nivasetva
pattacivaram adaya Savatthim pindaya pavisimsu.

A o jEE S R F A SR 1
TEERET Y.

Atha kho tesam bhikkhinam etadahosi: Atippago kho tava
Savatthiyam pindaya caritum, yanniina mayarm yen’afifiatitthi-
yanam paribbajakanam aramo ten’upasankameyyamati. Atha
kho te bhikkhii yen’anfatitthiyanam paribbajakanarm aramo
ten'upasankamimsu, upasankamitva tehi afifatitthiyehi pa-
ribbajakehi saddhim sammodimsu, sammodaniyam katham
saranilyam vitisaretva ekamantam nisidirmsu.

i ST ] TR WA LR P
(Eaees ) Bk S A I UL =i iap e N Bk 2
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4. Ekamantarm nisinne kho te bhikkhu te afifiatitthiya paribba-
jaka etadavocurh: Samano avuso Gotamo kamanarh pariffiarm
pafifiapeti, mayam-pi kamanar parififiarh pafifiapema; Sa-
mano avuso Gotamo rupanam parififiam pafifiapeti, mayam-
pi rupanam parififiarh pafiiapema; Samano avuso Gotamo
vedananam parififiath paffiapeti, mayam-pi vedananam
parififiarh pafifidpema; idha no avuso ko viseso ko adhippayo
kim nanakaranam, Samanassa va Gotamassa amhakarn v3, ya-

didarh dhammadesanaya va dhammadesanam anusasaniya va

anusasaninti.
B SRS H ST SAVES R TI S | VR
TR ARG 2 P AR AR G LT
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5. Atha kho te bhikkh tesam afifiatitthiyanam paribbajakanarm

A

bhasitarhn’evaabhinandimsunapatikkosimsu,anabhinanditva
appatikkositva utthay’asana pakkamimsu: Bhagavato santike

etassa bhasitassa attharh ajanissamati.

P SRS S A T S S
Fo PP R B G ] g T
v ] TR P B oL

6. Atha kho te bhikkhii Savatthiyarmh pindaya caritva paccha-
bhattarh pindapatapatikkantd yena Bhagava ten'upasanka-
mimsu, upasankamitva Bhagavantarm abhivadetva ekamantam
nisidimsu. Ekamantar nisinna kho te bhikkht Bhagavantam
etadavocum: Idha mayam bhante pubbanhasamayarm nivaset-
va pattacivararm adaya Savatthim pindaya pavisimha, tesarh no
bhante amhakarm etadahosi: Atippago kho tava Savatthiyam
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pindaya cariturh, yanniina mayam yen’afifiatitthiyanam parib-
bajakanam aramo ten'upasankameyyamati. Atha kho mayarm
bhante yen’afifiatitthiyanar paribbajakanam aramo ten’upa-
sankamimha, upasankamitva tehi afifatitthiyehi paribbajake-
hi saddhim sammodimha, sammodaniyam katham saraniyam
vitisaretva ekamantam nisidimha. Ekamantam nisinne kho
bhante te anfatitthiyd paribbajaka amhe etadavocum: Sa-
mano avuso Gotamo kamanam parififiarh pafifiapeti, mayam-
pi kamanam parififiamh pafilapema; samano avuso Gotamo
rupanam pariiifiam panfapeti, mayampi rupanam parifinam
pafiiapema; samano avuso Gotamo vedananarm parififiam
pafifidpeti, mayampi vedananarh parififiarh pafiflapema; idha
no avuso ko viseso ko adhippayo kirh nanakaranam, samanas-
sa va Gotamassa amhakarh va, yadidarh dhammadesanaya
va dhammadesanam, anusasaniya va anusasanin-ti. Atha
kho mayarmh Bhante tesamh afifiatitthiyanam paribbajakanam
bhasitarh n’eva abhinandimha na patikkosimha, anabhinandit-
va appatikkositva utthay’asana pakkamimha: Bhagavato san-

tike etassa bhasitassa atthar ajanissamati.
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7. Evamvadino bhikkhave afifiatitthiya paribbajaka evamassu
vacaniya: Ko pan’avuso kamanarm assado ko adinavo ki
nissaranam, ko riipanam assado ko adinavo ki nissaranam,

ko vedananam assado ko adinavo kim nissarananti.
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8. Evarh puttha bhikkhave afifiatitthiya paribbajaka na c’eva
sampayissanti uttarifica vighatam apajjissanti, tarn kissa hetu:
yatha tam bhikkhave avisayasmim.

FES | R ALERPI DS © P T S
ARRUES TS N IR L
I 4 R ) A )

9. Nahan-tam bhikkhave passami sadevake loke samarake sabrah-
make sassamanabrahmaniya pajaya sadevamanussaya yo
imesarh pafihanam veyyakaranena cittarh aradheyya afifatra
Tathagatena va Tathagatasavakena va ito va pana sutva.
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10.

11.
12.

13.

New Chinese Translation

Ko ca bhikkhave kamanam assado: Pafic'ime bhikkhave
kamaguna, katame pafica: cakkhuvififieyya rupa ittha kanta
manapa piyarapa kamipasarhhita rajanilya, sotavififieyya
sadda ittha kanta manapa piyariipa kamiipasamhita rajaniy3,
ghanavinfieyya gandha ittha kanta manapa piyariipa kamiipas-
amhita rajanlya, jivhaviiifieyya rasa ittha kanta manapa pi-
yaripa kamipasarmhita rajaniya, kayavififieyya photthabba
ittha kanta manapa piyaripa kamiipasamhita rajaniya. Ime
kho bhikkhave pafica kamaguna. Yam kho bhikkhave ime pafi-
ca kamagune paticca uppajjati sukhamh somanassam, ayam

kamanam assado.
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Ko ca bhikkhave kamanar adinavo:

S | R AR 2

Idha bhikkhave kulaputto yena sippatthanena jivikam kappeti,
yadi muddaya yadi gananaya yadi sannkhanena yadi kasiya yadi
vanijjaya yadi gorakkhena yadi issatthena yadi rajaporisena
yadi sippafifiatarena, sitassa purakkhato unhassa purakkhato,
darmmsa-makasa-vatatapa-sirimsapa-samphassehi rissamano,

khuppipasaya miyamano,
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14.

15.
16.

ayampi bhikkhave kamanam adinavo sanditthiko dukkhak-
khandho kamahetu kdmanidanam kamadhikaranam kama-

nam’eva hetu.

RN [ et & ,ﬁkff RIES T A
FUET. R BB, 0T L EbAE PUEIES T PR
Iwk_i o PIMRfl S0 L BRIV ] > B R O
- EEL RS F’?Fjr et ﬁ['?@]ﬁj?ﬁﬁfﬂ o WhET
xﬁﬁ%ﬁ_ﬁiﬁﬂj mEd o R pURE Fitkﬂpﬁ[ ) Fxttﬁgu
ﬂg thﬂgu b= »Jﬁ‘fi:ﬁﬁhyﬂj
Tassa ce bhikkhave kulaputtassa evarm utthahato ghatato vaya-
mato te bhoga nabhinipphajjanti, so socati kilamati paride-
vati, urattalim kandati, sammoharh apajjati: mogham vata
me utthanam, aphalo vata me vayamoti. Ayam-pi bhikkhave
kamanam adinavo sanditthiko dukkhakkhandho kamahetu
kdmanidanam kamadhikaranam kamanam’eva hetu.
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Tassa ce bhikkhave kulaputtassa evarh utthahato ghatato
vayamato te bhoga abhinipphajjanti, so tesarh bhoganam
arakkhadhikaranam dukkham domanassar patisamvedeti:
kinti me bhoge n’eva rajano hareyyur na cora hareyyum na
aggi daheyya na udakam vaheyya na appiya dayada hareyyunti.

AR !ﬂﬂfi?i I RLpi=s s | B B Ll
[ 2107, B (NPT - PR TU’F HERE [
= &EJEWWT (U Tt Ty i

110



17.

18.

19.

New Chinese Translation

TR R R fi
7,

Tassa evarh arakkhato gopayato te bhoge rajano va haranti cora
va haranti aggi va dahati udakarh va vahati appiya va dayada
haranti. So socati kilamati paridevati, urattalim kandati,
sammoharh apajjati: yampi me ahosi tampi no natthiti. Ayampi
bhikkhave kamanam adinavo sanditthiko dukkhakkhandho
kdmahetu kamanidanarmm kamadhikaranamm kamanam’eva
hetu.

TR P9 RL =R S J L B PP iﬁiﬁﬁﬂ’][ﬁ& =%
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Puna ca param bhikkhave kamahetu kamanidanarm kamadhi-
karanarh kamanam'’eva hetu rajano pi rajuhi vivadanti, khatti-
ya pi khattiyehi vivadanti, brahmana pi brahmanehi vivadanti,
gahapati pi gahapatihi vivadanti,
I SEE=S ) P, ?ﬁ@ﬁfj[ﬂ ) f“ttﬂﬁfj[ﬂ'd?g ) Fittﬁgjﬂ“ [
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mata pi puttena vivadati, putto pi matara vivadati, pita pi
puttena vivadati, bhata pi bhatara vivadati, bhata pi bhaginiya
vivadati, bhagini pi bhatara vivadati, sahayo pi sahayena

vivadati.
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20.

21.

22.

Te tattha kalaha-viggaha-vivadam-apanna afifiamafifiah
panthi pi upakkamanti, leddihi pi upakkamanti, dandehi pi
upakkamanti, satthehi pi upakkamanti; te tattha maranampi
nigacchanti maranamattampi dukkharm. Ayampi bhikkhave
kamanarm adinavo sanditthiko dukkhakkhandho kamahetu

kamanidanarm kamadhikaranam kamanam’eva hetu.

I PRI 57% ST RIS, AL R,
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Puna ca pararm bhikkhave kamahetu kamanidanarm kamadhi-
karanamm kamanam’eva hetu asicammarh gahetva dhanu-
kalapamh sannayhitva ubhatoviytlharhm sangamarh pakkhan-
danti ustisu pi khippamanesu sattisu pi khippamanasu asi-
su pi vijjotalantesu; te tattha usthi pi vijjhanti, sattiya pi
vijjhanti, asinapi sisarh chindanti, te tattha maranampi ni-
gacchanti maranamattampi dukkham. Ayampi bhikkhave
kamanarh adinavo sanditthiko dukkhakkhandho kamahetu
kamanidanam kamadhikaranam kamanam’eva hetu.
v, ZEE=s | W r’F*Lf»D:EF[J[ ) F"EEEJE[?JH’“@ ) fiiﬂﬁ?“ [
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Puna ca param bhikkhave kamahetu kamanidanarm kamadhi-
karanarm kamanam’eva hetu asicammarh gahetva dhanu-
kalapam sannayhitva addavalepana upakariyo pakkhandan-

ti ustisu pi khippamanasu sattisu pi khippamanasu asisu pi
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23.

24.

New Chinese Translation

vijjotalantesu; te tattha usthi pi vijjhanti sattiya pi vijjhanti pa-
kkatthiya pi osificanti abhivaggena pi omaddanti asina pi sisamh
chindanti; Te tattha maranampi nigacchanti, maranamattam
pi dukkharh. Ayampi bhikkhave kamanarh adinavo sanditthi-
ko dukkhakkhandho kamahetu kamanidanarm kamadhira-
karanar kamanam’eva hetu.
AR FES | PR o RO > R
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Puna ca pararm bhikkhave kamahetu kamanidanarm kamadhi-
karanamm kamanam’eva hetu sandhimpi chindanti, nillopa-
mpi haranti, ekagarikampi karonti, paripanthe pi titthanti,

paradarampi gacchanti;

s P WE'FL@FUW 'Fittjipu[ﬁ&g ’Fitth IJF lﬁ
P TGRLEE R WP o [P P B F D
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tam’enamm rajano gahetva vividha kammakarana karonti:
kasahi pi talenti, vettehi pi talenti, addhadandakehi pi talenti,
hatthampi chindanti, padampi chindanti, hatthapadampi chin-
danti, kannampi chindanti, nasampi chindanti, kannanasam-
pi chindanti, bilangathalikampi karonti, sankhamundikampi
karonti, rahumukhampi karonti, jotimalikampi karonti, hat-
thapajjotikampi Kkaronti, erakavattikampi Kkaronti, ciraka-
vasikampi karonti eneyyakampi karonti, balisamamsikampi
karonti, kahapanakampi karonti, kharapatacchikampi karonti,
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25.
26.

palighaparivattikampi karonti, palalapithakampi karonti, tat-
tena pi telena osificanti, sunakhehi pi khadapenti, jivantampi
stle uttasenti, asina pi sisamm chindanti; te tattha maranampi
nigacchanti maranamattampi dukkharm. Ayampi bhikkhave
kamanarm adinavo sanditthiko dukkhakkhandho kamahetu

kamanidanarm kamadhikaranam kamanam’eva hetu.

2 PR RR » B o IS 00 W
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Puna ca pararm bhikkhave kamahetu kamanidanar kamadhi-
karanamm kamanam’eva hetu kayena duccaritarh caranti,
vacaya duccaritamh caranti, manasa duccaritam caranti; te
kayena duccaritarh caritva vacaya duccaritam caritva manasa
duccaritarh caritva kayassa bheda param-marana apayarm
duggatimh vinipatarh nirayam upapajjanti. Ayam bhikkhave
kamanam adinavo samparayiko dukkhakkhandho kamahetu
kdmanidanam kamadhikaranam kamanam’eva hetu.
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27.
28.

29.

30.

31.

New Chinese Translation

Kifica bhikkhave kamanarh nissaranam: Yo kho bhikkhave
kamesu chandaragavinayo, chandaragappahanam, idam
kamanarh nissaranam.

RS | PReRLAR R RS S ?ﬁfﬂ*[*ﬁ[ ’
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Ye hi keci bhikkhave samana va brahmana va evarn kamanam
assadafica assadato adinavafica adinavato nissaranafica
nissaranato yathabhiitarh nappajananti, te vata samarn va
kame parijanissanti paramm va tathattaya samadapessanti

yatha patipanno kame parijanissatiti n’etar thanar vijjati.

FELST | R DA R B U B g L s i
Rlifsgs @Fulﬂ“#fc@m s FILEEE LSS s PRI e 150 =
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1SR R
Ye ca kho keci bhikkhave samana va brahmana va evam
kamanam assadafica assadato adinavafica adinavato
nissaranafica nissaranato yathabhutam pajananti, te vata
samam va kame parijanissanti pararh va tathattaya samada-
pessanti yatha patipanno kame parijanissatiti thanametam
vijjati.
%’ DA DTS R RO 1% e L SR i Lo
IHEWHC;QE P IEEIRERLIEE » PRl pre 150 = 07
G YRR 1 1S PSR 5
AT,
Ko ca bhikkhave ripanam assado: Seyyathapi bhikkhave
khattiyakafiia va brahmanpakanna va gahapatikafinia va
pannarasavassuddesika va solasavassuddesika va natidigha

natirassa natikisa natithula natikali na accodata, parama
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32.
33.

34.

sa bhikkhave tasmim samaye subha vannanibha ti— Evam
bhante.— Yarm kho bhikkhave subham vannanibharh paticca

uppajjati sukharm somanassam ayar riipanam assado.
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Ko ca bhikkhave ripanarm adinavo? Idha bhikkhave tam’eva
bhaginim passeyya aparena samayena asitikar va navutikam
va vassasatikam va jatiya, jinnarm gopanasivankam bhoggarm
dandaparayanamm pavedhamanarm gacchantirm, aturarm ga-
tayobbanarh khandadantarh palitakesim vilinarm khalitasiram
valitam tilakahata gattarm, tamh kim mafifiatha bhikkhave: ya
purima subha vannanibha sa antarahita, adinavo patubhiito’ti.
—Evarh bhante-. Ayampi bhikkhave riipanarh adinavo.

TEESS | HHERLA VSR S VBRI £ RS
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Puna ca param bhikkhave tam-eva bhaginim passeyya,
abadhikamm dukkhitarh balhagilanamh sake muttakarise
palipannamm semanar afifiehi vutthapiyamanam afifiehi

samvesiyamanarm; tarh kirh mafifiatha bhikkhave: ya purima
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35.
36.

37.

New Chinese Translation

subha vannanibha sa antarahita, adinavo patubhiito’ti. —Evam

bhante.— Ayampi bhikkhave riipanarm adinavo.

CHE ST L R AR L E SO
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Puna ca pararh bhikkhave tam’eva bhaginirh passeyya, sariram
sivathikaya chadditarh ekahamatarmm va dvihamatarm va tiha-
matarh va, uddhumatakam vinilakarh vipubbakajatam, tam
kirh mafifiatha bhikkhave: ya purima subha vannanibha sa an-
tarahita, adinavo patubhito ti. —Evarh bhante.— Ayampi bhik-
khave ripanarh adinavo.

PRI G LR R LA e e L
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Puna ca param bhikkhave tam’eva bhaginim passeyya,
sariram sivathikaya chadditam kakehi va khajjamanam ku-
lalehi va khajjamanar gijjhehi va khajjamanarm supanehi va
khajjamanam sigalehi va khajjamanam vividhehi va panaka-
jatehi khajjamanar; tarm kirmh mafinatha bhikkhave: ya purima
subha vannanibha sa antarahita, adinavo patubhiito’ti. —Evam
bhante.— Ayampi bhikkhave riipanam adinavo.

Tl BT LR R L R ke R
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38.
39.

40.
41.

42,
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Puna ca param bhikkhave tam’eva bhaginim passeyya, sariram
sivathikaya chadditarm atthikasankhalikarh samamsalohitam
naharusambandha; tamm kirh mafifiatha bhikkhave: ya purima
subha vannanibha sa antarahita, adinavo patubhiito ti. —Evarm

bhante.— Ayampi bhikkhave riipanam adinavo.

O Il R T A I e o R T L
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Puna ca param bhikkhave tam’eva bhaginim passeyya, sariram
sivathikaya chadditarh atthisankhalikarh nimmarsalohita-
makkhitam naharusambandham; tam kim maffiatha bhik-
khave: ya purima subha vanpanibha sa antarahita, adinavo
patubhiito ti. —Evarh bhante.— Ayarmpi bhikkhave rtpanam
adinavo.
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Puna ca parar bhikkhave tam’eva bhaginirh passeyya sariram
sivathikaya chadditamm atthikasankhalikam apagatamarnsalo-

hitam naharusambandham;

tam kim mafifiatha bhikkhave: ya purima subha vannanibha
sa antarahita, adinavo patubhuto’ti. —Evarh bhante.— Ayarmpi

bhikkhave riipanarh adinavo.
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44,

45.

New Chinese Translation
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Puna ca pararh bhikkhave tam’eva bhaginirh passeyya, sariram
sivathikaya chadditarm atthikani apagatasambandhani disavid-
isa vikkhittani: afifiena hatthatthikarh afifiena padatthikam
afifiena janghatthikar afifiena aratthikar affiena katatthikam
afifiena pitthikantakam afiflena sisakataham; tarm kim
mafifiatha bhikkhave: ya purima subha vannanibha sa antara-
hita, adinavo patubhiito’ti. —Evarh bhante.— Ayampi bhikkhave
ripanar adinavo.
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Puna ca param bhikkhave tam’eva bhaginim passeyya, sariram
sivathikaya chadditarmatthikanisetanisankhavannipanibhani;
tam kim mafifiatha bhikkhave: ya purima subha vannanibha
sa antarahita, adinavo patubhuto’ti. —Evarh bhante.— Ayarpi

bhikkhave riipanarh adinavo.
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Puna ca pararh bhikkhave tam’eva bhaginirh passeyya, sariram
sivathikaya chadditarh atthikani pufijakitani terovassikani;

tam kim mafifiatha bhikkhave ya purima subha vannanibha
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46.
47.

48.
49,

50.

sa antarahita, adinavo patubhuto’ti. —Evarh bhante.— Ayarmpi

bhikkhave riipanarh adinavo.
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Puna ca pararh bhikkhave tam’eva bhaginirh passeyya, sariram
sivathikaya chadditarh atthikani pitini cunnakajatani; tam
kimh mafifiatha bhikkhave ya purima subha vannanibha sa
antarahita, adinavo patubhuto’ti. —Evarh bhante.— Ayampi

bhikkhave ripanarm adinavo.
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Kin-ca bhikkhave riipanam nissaranam: Yo bhikkhave riipe-
su chandaragavinayo chandaragappahanam, idam rapanam
nissaranam.
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Ye hi keci bhikkhave samana va brahmana va evarm ripanam
assadafica assadato adinavafica adinavato nissaranafica
nissaranato yathabhiitarh nappajananti, te vata samarn va
riipe parijanissanti param va tathattaya samadapessanti yatha

patipanno ripe parijanissantiti n’etarn thanam vijjati.
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52.

53.

New Chinese Translation
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Ye cakhokecibhikkhave samanavabrahmanavaevamripanar
assadafica assadato adinavaiica adinavato nissaranafica
nissaranato yathabhuitamm pajananti, te vata samarh va rupe
parijanissanti param va tathattaya samadapessanti yatha

patipanno riipe parijanissatiti thanam-etam vijjati.
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Ko ca bhikkhave vedananar assado: Idha bhikkhave bhikkhu
vivicc’eva kamehi vivicca akusalehi dhammehi savitakkar sav-
icaram vivekajarm pitisukharm pathamarm jhanam upasarpajja
viharati. Yasmimm samaye bhikkhave bhikkhu vivicc’eva kamehi
vivicca akusalehi dhammehi savitakkarh savicaram vivekajam
pitisukharmh pathamarh jhanarh upasampajja viharati, n’eva
tasmimm samaye attabyabadhaya ceteti na parabyabadhaya
ceteti na ubhayabyabadhaya ceteti, Abyabajjham yeva tasmim
samaye vedanarm vedeti. Abyabajjhaparamaham bhikkhave
vedananarh assadarh vadami.
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54,

55.

Puna ca param bhikkhave bhikkhu vitakkavicaranarm vipa-
sama ajjhattarh sampasadanarm cetaso ekodibhavam avi-
takkarh avicararmm samadhijarh pitisukham dutiyamh jhanam
upasampajja viharati.Yasmirh samaye bhikkhave bhikkhu vi-
takkavicaranam vipasama ajjhattarh sampasadanam cetaso
ekodibhavarm avitakkam avicaram samadhijarh pitisukham
dutiyamm jhanam upasampajja viharati, n’eva tasmirm samaye
attabyabadhaya ceteti na parabyabadhaya ceteti na ubhay-
abyabadhaya ceteti, Abyabajjharh yeva tasmim samaye ve-
danam vedeti. Abyabajjhaparamaharm bhikkhave vedananam
assadarm vadami.
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Puna ca pararh bhikkhave bhikkhu pitiya ca viraga upekkhako

)%L”
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ca viharati sato ca sampajano sukhafica kayena patisarhvedeti.
Yarmh tarh ariya acikkhanti upekkhako satima sukhavihariti,
tam tatiyam jhanarh upasampajja viharati. Yasmim samaye
bhikkhave bhikkhu pitiya ca viraga upekkhako ca viharati sato
ca sampajano sukhafica kayena patisarhvedeti. Yarh tar ariya
acikkhanti upekkhako satima sukhavihiriti tam tatiyam jhanam
upasampajja viharati, n’eva tasmirh samaye attabyabadhaya
ceteti na parabyabadhaya ceteti na ubhayabyabadhaya cete-
ti, Abyabajjham yeva tasmim samaye vedanarm vedeti. Abya-

bajjhaparamaharm bhikkhave vedananarm assadam vadami.
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59.

New Chinese Translation

ﬁj' riﬂﬁl[_'lyfl% i WJ:HE*—?Q“ AP IR
X ]H"l'& L“H’zﬁﬁ JLL_“ °
Puna ca pararh bhikkhave bhikkhu sukhassa ca pahana duk-

il
AT

khassa ca pahana pubbeva somanassadomanassanam at-
thagama adukkharm asukham upekkhasatiparisuddhim ca-
tuttham jhanarh upasampajja viharati. Yasmirm samaye bhik-
khave bhikkhu sukhassa ca pahana dukkhassa ca pahana
pubbeva somanassadomanassanam atthagama adukkham
asukham upekkhasatiparisuddhim catuttharmm jhanam up-
asampajja viharati, n'eva tasmirmm samaye attabyabadhaya
ceteti na parabyabadhaya ceteti na ubhayabyabadhaya cete-
ti, Abyabajjham yeva tasmim samaye vedanam vedeti. Abya-
bajjhaparamaharh bhikkhave vedananam assadarh vadami.
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Ko ca bhikkhave vedananam adinavo: Yam bhikkhave vedana
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anicca dukkha viparinpamadhamma, ayam vedananar adinavo.
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Kifi-ca bhikkhave vedananarh nissaranam: Yo bhikkhave ve-

danasu chandaragavinayo chandaragappahanam, idam ve-

dananarh nissaranar.

= Ll Hlﬁgii_ BASAUEE  SRET | SR Fgl[sefigﬁ g
ﬁrfﬂ 1 ’xﬂﬂkﬁi‘a HETEE,

Ye hi ke ci bhikkhave samana va brahmana va evarh vedananarh
assadafica assadato adinavafica adinavato nissaranafica
nissaranato yathabhiitarh nappajananti, te vata samarh va
vedana parijanissanti, param va tathattaya samadapessanti
yatha patipanno vedana parijanissatiti n’etarh thanam vijjati.
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61.
62.
63.
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Ye ca kho ke ci bhikkhave samana va brahmana va evam
vedananam assadafica assadato adinavafica adinavato
nissaranafica nissaranato yathabhutam pajananti, te vata
samarm va vedana parijanissanti param va tathattaya samada-
pessanti yatha patipanno vedana parijanissatiti thanametarm
vijjatiti.
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Idamavoca Bhagava. Attamana te bhikkhu Bhagavato bhasi-

tam abhinandunti.
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Chapter Six

CRITICAL READING INTO THE COMPARISON

In this chapter, the different versions of the Mahadukkhakkhandha
Sutta existing in the Pali canon and in the Chinese Buddhist canon

are compared. Both major and minor similarities and dissimilarities

will be taken into discussion. Further, textual and doctrinal points

deemed worthy to be illustrated, will be examined in the light of

canonical, non-canonical and secondary studies belonging to the

Pali literature and Chinese Buddhist literature.

Abbreviations:
PV Pali Version (MN.1.83-90)
ACT Anonymous Chinese Translation (T1, 846c~848a)
MA Madhayama-dgama Version (T1, 584c~586a)
EA Ekottara-agama Version (T2, 604c~606c)
DR Dharmaraksha’s Translation (T17,0737, 539b13~540c29)

The numbers used below are corresponding with the numbers produced

in the chart of the Chapter.

1.1.

1.2.

This section reports the place where the discourse was
delivered by the Buddha and all the versions agree on the
matter.

The Pali version refers to the Teacher as bhagava (The
Fortunate One). Three Chinese translations (MA, EA and DR)
refer to the Teacher as . But, the ACT refers to the Teacher
as¥¥ 1%, The Buddhist Chinese-Sanskrit Dictionary has given
the word ‘bhagavat’ for ¥[i%. This is a transliteration
(ij[ %) of the Sanskrit word. It is clear that the ACT is closer
to the Pali tradition which always refers to the Buddha as

‘bhagava’ at the beginning of the suttas.

1 BCSD.p.364
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1.3.

3.1.

3.2.

The DR version refers to the number of the following monks
who were with the Buddha. It is mentioned that there were
five hundred monks (5= F= = 5HE > B =op).

The preparation by monks to leave for alms is mentioned in
the PV, EA and DR versions (E’%E\ﬂj PR T ?UE?I: I
ﬁf‘i » * % Z A). In the EA version, the name of the city (
Savatthi) is not mentioned whereas in the DR, is found ( * ﬁ
f#1) . The ACT and the MA versions go without reference to
this episode.

Regarding the meeting took place between monks and non-
Buddhist ascetics,? the ACT and the MA translations differ
from the PV; the EA version is similar to the PV. According to
the PV, monks went to the non-Buddhist ascetics’ dwelling
place (£I=7£4.H7) since it was too early to go for alms in
the city. The EA bears a word by word similarity to the PV.
However, according to the ACT and M4, in the mid-day after
the meal, monks rest at the gathering hall and then the non-
Buddhist ascetics reached there and exchanged greetings
with the monks. There is no reference to this in the DR.

On this type of differences, Lance Cousin’s explanation on
oral tradition is applicable. As he puts it: "These divergences
are typically greatest in matters of little importance-such
items as the locations of suttas, the names of individual
speakers or the precise order of events".?

In order to translate the word ‘aAnatitthiya’, the Chinese
parallels have selected different words; the ACT selects the
word g/ 3¢1" (different path) whereas the EA selects a couple
of usages, Ji3fi (different path) and {/5* (different learning).

PED.p.430: Paribbajaka [fr. pari+vraj] a wandering man, a wanderer, wandering

religious mendicant, not necessarily Buddhist; MLS.1.111: wanderers belonging to other
sects; MLDB.p.179: the wanderers of other sects.

L.S. Cousins, “ Pali Oral Literature” in Buddhist Studies Ancient and Modern, p.5
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3.3.

4.1.

4.2.

4.3.

Critical Reading into the Comparison

In translating the word ‘paribbdjaka/privrajaka’ into Chinese,
translators use different renderings. Both the ACT and the
MA use the word {125, But in the EA, 7&R. is the translation
for ‘paribbajakd’ (in the contexts of Y37+ and &I 55E
&.FT). As we can see later, the MA selects the word 7. to
render the word ‘brahmana’*

Through the fact of using the same Chinese word to

translate two different words (paribbajaka and brahmana)
by two different translators, we can observe that when the
texts were translated into Chinese, the meaning of the word
&7t had not been fixed.
According to the texts of PV, ACT and MA, this sutta discusses
only three items, namely, sensuality (kama), material form/
body (riipa), and feeling (vedana). However, as the EA
indicates, an additional item, that of perception (saffia, 4!
ﬁ), has nominally been mentioned only at the beginning of
the text.

Further, the version of Dharmaraksha (DR), discusses more
contents than all the other versions. The non-Buddhist
ascetics question about following dhamma-topics: form
(ripa-<1), feeling (vedand-fﬁ]g‘c ), perception (sadfia- 4,
birth and death (jara-marana-%* =), and consciousness
(vifiiana-#). The DR version does not refer to kama
(ﬁi’) in the list. However, as the other versions do, its main
discussion revolves around the three main concepts, kama,

ripa and vedand in the DR version too.

In translating the word ‘kamda’, there are differences in the
Chinese versions. The ACT puts it as {%= whereas both the MA
and EA putitas ﬁi

4

See: 29.1 in this chapter.
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4.4.

4.5.

4.6.

There is a difference among the Chinese versions when
they translate the word vedanad. The ACT and the EA put it
as Jﬁj (tong) whereas the MA renders it as & (jue). The DR
translation is /‘ﬁjii (tong yang).®

When the phrase ‘parifiiam paiiiiapema’ (describe the
full understanding-Bhikkhu Bodhi Translation, p.179) is
rendered into Chinese, some changes have occurred. The
ACT renders it as ’“Fﬁ[?—f?%, the MA as Jﬁi?r%?iﬂ%’%and the EA as

TEIFL.

In translating the phrase ‘samano avuso gotamo’ both the
ACT and MA versions use the word ' [I[| %'& The EA puts it
as "%+ . The DRversion putsitin short‘ Gotama’ (&'%).
The monks on their return from the alms round, visited
the Buddha and reported the conversation that took place
between them and non-Buddhist practitioners. The PV
repeats the whole incident in detail whereas the four Chinese

parallels present it in brief.

From this we can assume two possibilities occurred when
the original texts were translated into Chinese. The first is
that the repetitions would not have existed in their original
texts already; the other is that when the texts were translated,
repetitions in the original versions would have been dropped.

We can get some light on the abridgment of repetitive
paragraphs in the Chinese Buddhist texts by looking into the
translation practices existed in China. The fourth century
Chinese monk Dao-An (ifi%") (312-385 CE) proposed five

5 The earliest translator of Agama sttras, An ShiGao (active 148-180CE) also has used the

Chinese word ’{ij# for ‘vedand’ See ‘¥ E?TH PELEDPRE [ (T602: UL 48 ).
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situations when the texts were translated into Chinese from
foreign languages, the translator can change the translation
rules. The five points are: 1. The Syntactical order, 2. The
habit of employing literary words, 3. The abridgment of
praise repetitions, 4. The omission of explanatory sentences
which could belong to the text proper, 5. The exclusion of
paragraphical repetitions.® From this we can learn that
since the beginning of Buddhist text translation project in
China, the translators had been used to avoid rendering the
repetitive paragraphs in the original texts. The following
comparison will indicate the difference between Pali text and
Chinese translations:

Pali

Atha kho te bhikkhii Savatthiyam pindaya caritva pacchabhattarh
pindapatapatikkanta yena Bhagava ten’upasankamimsu,
upasankamitva Bhagavantarh abhivadetva ekamantamm nisidimsu.
Ekamantarh nisinna kho te bhikkhii Bhagavantarh etadavocurh: Idha
mayarh bhante pubbanhasamayarh nivasetva pattacivaram adaya
Savatthirh pindaya pavisimha, tesarh no bhante amhakarm etadahosi:
Atippago kho tava Savatthiyarh pindaya cariturh, yanniina mayarh
yen’afifiatitthiyanarm paribbajakanar aramo ten'upasankameyyamati.
Atha kho mayam bhante yen’anfatitthiyanam paribbajakanam
aramo ten'upasankamimha, upasankamitva tehi affatitthiyehi
paribbajakehi saddhirh sammodimha, sammodaniyarm katham
saraniyam vitisaretva ekamantarh nisidimha. Ekamantarh nisinne kho
bhante te afifiatitthiya paribbajaka amhe etadavocurm: Samano avuso
Gotamo kamanarh parififiar pafifidpeti, mayampi kamanarh parififiarh
pafifidpema; samano avuso Gotamo rupanarh parififiam pafifiapeti,
mayampi rupanarm parififiarh pafifiapema; samano avuso Gotamo
vedananam parififiarh pafifidpeti, mayampi vedananarm parififiarh
pafifidpema; idha no avuso ko viseso ko adhippayo kirm nanakaranar,
samanassa va Gotamassa amhakam va, yadidarh dhammadesanaya
va dhammadesanarh, anusasaniya va anusasaninti. Atha kho mayarh
Bhante tesarh afifiatitthiyanarh paribbajakanam bhasitarth n’eva
abhinandimha na patikkosimha, anabhinanditva appatikkositva
utthay’asana pakkamimha: Bhagavato santike etassa bhasitassa
attharm djanissamati.

6

Fachow, “ The Development of Tripitaka-Translations in China,” p.73
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ACT | =1l armr, Z=0 o sl £rpl > Hd - pr, WEEE S A4~
Fre BB - R O rﬁvw il 753
MA | [ FYT o REE e AL - E@’E}‘ 2RSS FBrpt H
5% B PR
EA %Eﬁ Bebes Al [EHaET, 2 R R E -
AU BT AR g - A
f’
DR Eﬁ%*%ﬂaﬁ'f L ARG R r*.j[[éffr T
AL e e B ﬁﬁkl ”Trpi%? §£T
7.1. In translating the word assada into Chinese, the texts have

selected two words: the MA and the EA use the word ‘[if’
(MA: = ]'ﬁ 'FL&FBF EA: 'Fi? 'ﬁPﬂi) whereas the ACT uses 3[if
(7 {4 %% ). According to the Buddhist Chinese-Sanskrit
Dictionary, rasa and asvada have been translated as [i£7
while gandha has been translated as 3[t£.% The Pali-English
Dictionary mentions that the word rasa (taste) is used in the
sense of assada (“assadane”-sweetness, taste, enjoyment).’
There are few contexts where the word rasa occurs and two
of them are relevant here. First, rasa occurs as the fourth
relationship (jivha-rasa F[T‘«L-F %) in the list of the ayatanas,
or senses with their complementary sense-objects (indriya-
drammana-Tf«LEi?‘i—or sentient and sensed).!® Moreover,
rasa (the sense of taste) has been placed as the superior
aspect of senses.! So, the sense of taste underlies each
sense experience. For example, the (& Jaamlzd[)

indicates the compound word gandha-rasa for the Chinese

BCSD. p.250

Ibid.

p.701

PED.p.567
MN.IIL55, 267:jivha viiifieyya rasam; DN. 111.244, 250; Sn 387
SN.IV.275 =Pv .958; A.IV.242
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7.2.

Critical Reading into the Comparison

word FﬁFﬁF.lz From this we can learn that gandha (3J#) is
secondary to rasa (or assada). So, the selection of ‘fi£" for
assdda in the context of the gratification of five codes of sense
pleasures is more fitting as it embraces all the senses.
Second, rasa occurs in the context of sense pleasures; in this
context, for the word rasa, the Pali-English Dictionary gives
the following four meanings:

i.  object or act of enjoyment

ii. sensual stimulus

iii. material enjoyment

iv. pleasure.’®
Furthermore, in the Pali canonical texts, we can see that ‘rasa’
refers to pleasant experiences. For instance, the Sutta Nipata
refers to as ‘rasesu gedha’ (indulged in pleasantness).'* Thus,
we can see that the selection of ‘i’ for assada (used in the
sense of rasa)occurred in the context of sense pleasures in
this sutta, conveys the correct sense of the word than the
word [ (gandha) which is used to refer to only one aspect

of sense pleasures (smell or Fﬁ).

The DR version differs from other versions. Its presentation
of the fact differs considerably in relation to both the matters
listed and the wording. As the text goes: ﬁ?E\ﬂJ‘? ; ﬂl@f,%f“*
ST ¢ TR Y PR
(#5352 NI 1% ? 4 . Four things related to ‘sense desire’(
E‘ﬁi) have been mentioned: pleasure (¥ '%%), disaster (&f
1), origin (3¥F%) and nirodha or nissarana in this context
(7). The term assada has been translated as ‘pleasure’ (4
#%). The item ‘origin of sense-deisre’(%¥5%) is not found in

the other three Chinese texts and in the Pali.

12

13

14

(Rl BRI ) Part 11 p.342
Ibid.
Sn 65
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7.3.

7.4.

As to the word ‘adinava’, there are differences in translations:
the ACT puts it as [{I#- while the MA puts it as £\; The EA,
renders as ji and the DR as }l.

When we examine the terminology used by the Chinese
versions in rendering the word nissarana/nihsarana (means
escape from the world or salvation),'* it is noticeable that they
have selected different terms; the ACT translates the word
‘nissarana/nihsarana’ as % (=- iﬁg&);lé the MA translates as
Il and the EA as ?ﬁﬁ@g The DR being different from other
three Chinese texts puts ‘nissarana/nirodha’ as J=i.

Table 2 - Beings

PV (06) ACT (06) | MA (06) | EA(07) | DR(05)

sadevake loke SR REE | ] i AR ATRE

samarake T T P> At e

sabrahmake e* e* Fad7* A

sassamana Al Al VR

brahmaniya pajaya | #Eef[l* | 7&dx YWEAAe | A

sadeva manussaya | 5Tk S |- TUERSRL | Mo ZER x| SRR b

N ||l DWW (N

U=

PV=6 PV=6 PV=5 PV=5

10.1.

*indicates similarity with Pali

The terminology of the Chinese versions bears similarity in
many words. Only the EA mentions of ‘catummaharajika’

(P¥==), the four guardian Gods.

Through the comparison of the texts, we can find that there
is a difference among the Chinese versions in the way of

interpreting the concept of kamdaguna. The ACT translates the

5 BHSGD.p.310
16 BCSD. p.658
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10.2.

Critical Reading into the Comparison

word merely as '+ = whereas the MA renders itas ~ ﬁi’ﬁif?@.
In this case, a problem arises whether the translator took the
guna, which is qualified by paficakama (paficakama +guna)
in the sense of merit (] f#). According to M. M.Williams, the
word ‘guna’, can be used in the senses of ‘fold’ or ‘times’'” In
this context, ‘guna’ means diversity of sensuality according
to five senses but not as something meritorious. The modern
translators’ understanding of the term ‘paficakamaguna’ is
‘diversity’'® The ([ JBaf=J[) gives the Chinese
word T/ for the Pali word ‘puiifia’’® Even though the word
‘guna’ has the meaning of ‘merit’ in its general usage, in this

context, it is used with a different meaning.

As to the definition of sensual pleasure, there is dissimilarity
between the PV and the EA. According to the PV, one
experiences psycho-physical pleasures through five codes
of senses is called sense-pleasure; but, according to the
EA, in depend on five codes of sense-pleasures, if someone
experiences the arising of painful thoughtor pleasant thought,
both are included in the five strands of sense-pleasures (7|
PRI == ﬁi’;‘/Hl SR I S ’ﬂ%"fﬁiﬁi). This is a quite
obvious dissimilarity between the two scriptures.

11. Both the ACT and the MA contain an additional sentence
(means: in the sense-pleasure, there is a lot of suffering)
which is neither found in the PV nor in the EA.

7 SED.p.357

18 MLDB.p.183: “five codes of sense pleasure; MLS. 1.112: These five, monks, are the strands
of sense pleasures.

1 (Fh A AR T ) (PartID), p.275

2 PID.p.119: guna-*i%i, paiicakamaguna- =1 7€ F}i
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13. Concerned with the total number of professions, a difference
in five versions of this sutta can be seen. Each text mentions
the number of professions as follows:

Table 3 - Professions

PV (08) ACT(09) | MA(11) | EA(08) |DR (05)
1 | muddaya?! (checking) TR PSR x| AR
2 | gananaya® (accounting) BEET X I e N A
3 | sankhanena® (calculating) | 'y *
4 | kasiya®* (farming) e =k ENE & g *
5 | vanijjaya® (trading) Ty i iF", & *
6 | rajaporisena® (royal service) El Sy
7 | issatthena? (archery) FEUE
8 | gorakkhena?® (husbandry) %EIE%J?
9 E :F‘{ ==
10 gl T
11 TR HIT B

PV=04 PV=05 PV=04 PV=03
*indicates the professions similar to the Pali version.
15.  After explaining the difficulties to be undergone due to one’s

living means, the EA states that the clansman (5%%=") should
think to abandon sensual pleasures and it is called ‘escape’
from sensuality (J[If*=0 =¥ > F,,u\#{aw ﬂ&@?l}’}ﬁfg

This idea is found only in this text.

MNa.l.368: Yadi muddayatiadisu muddati angulipabbesu sanifiam thapetva hatthamudda.
Ibid.: Gananati acchiddaganana.

Ibid.: Sanikhananti pindaganana. Yaya khettam oloketva idha ettaka vihi bhavissanti, rukkham
oloketva idha ettakani phalani bhavissanti, akasam oloketva ime akase sakuna ettaka nama
bhavissantiti jananti.

lbid 369: Kast’ti kasikammanh

lbld.. Ra]aportsantt avudhena rajakammam katva upa_t_tha’nam.

Ibid. : Issattho vuccati avudham gahetva upatthanakamman.

Ibid.: Gorakkhanti attano va paresam va gavo rakkhitva paiicagorasavikkayena
Jivanakamman.
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16.1

16.2

17.

Critical Reading into the Comparison

The EA mentions that the clansman wishes the wealth
acquired by him to remain in his possession for ever (’?ﬁﬁ%ij
e JE | 1$5%). This phrase is found only in this version.

The MA mentions that the clansman wishes that his property
would not lose (& “1) and the EA puts it as "It L (feels
afraid whether his property would lose afterwards). This
idea is neither found in the PV nor in the ACT. According to
the Sigalovada Sutta, it is the duty to be performed by sons
and daughters to protect the wealth inherited from parents.?

This section describes consequences expereinced by the
householder due to loss of his earnings. The Pali text uses
the phrase ‘sanditthiko dukkhakkhandho’ (mass of suffering
in this life) to explain the fate of the person. The chinese
rendering of the phrase found in ACT (£ =)RLY| [#) and
in the MA U@F?HEH? k).

18 & 19

1.

These sections talk about how worldly persons quarrel
with one another owing to sensual desire. In reporting this
episode, there is a discrepancy among the different versions
regarding the sequence of events: the PV first reports the
conflict between social groups enjoying power over society
and then refers to the conflicts among family members and
relatives etc. In contrast to this sequence, the ACT and the MA
versions, first put the conflict among relatives and then put
the conflict among powerful groups in society.

Moreover, the PV only mentions the debate (vivadati-
) occurring at the personal and social level. Adding one
more fact, the ACT and the MA versions mention two forms
of issues among relatives: One is debate (%) and the other

29

DN.IIL.189: dayajjam patipajjami
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21.

is denial by each other (ZF). In the EA, there is no reference
to this matter. The DR version refers to the conflicts among

family and tribes (2 % > ‘ﬁ[rg«]ﬁ)-

In the PV, the kings and khattiyas are given as two categories
(rajano pi rajiihi vivadanti, khattiya pi khattiyehi vivadanti )
whereas ACT and MA refer only to the kings (= > = 4 7).

The ACT refers to the arguments of low castes with low castes
(=~ 7 f B2 * 7 ffj-candala-karmara-low caste craftsmen)

whereas in the PV, there is no such a reference.

There is a difference between the PV and the MA in reporting
the conflict among powerful social groups. In addition to
the three groups given in the PV, the MA adds two more
parties, the people with people (3¢ > X4 i) and country
with other countries ([ - 4 5%). These minor differences
in translations suggest that there could have been various
original versions of the same texts or the fact that during
the oral-tradition, some minor changes have occurred to the

scriptures.

The Palisuttamentions onlyaboutfightingby means ofvarious
kinds of weapons but all the three Chinese translations refer
to the fourfold army (hatthi-43, assa-|%., ratha-§1, patti sena-
#,57). In the ACT and in the MA, it is mentioned that men
(4 &) and women (¥ *) were used as armaments in wars.

However, this idea is met neither in the PV nor in the EA.

In the ancient Indian cultures, it was customary to use
the fourfold army in the battlefield. An explanation why this
part is missing in the PV is that it is accepted that the Pali
Tripitaka collections had undergone many revisions and
omissions before it was written down. So, the missing this

part may be an omission.

136



Critical Reading into the Comparison

22. This section is concerned with the different types of weapon

used in war.

Table 4 - Weapons

PV(08) ACT(13) | MA(14) EA(05) | DR (0)
1 | asicammarh e %ﬁ%ﬁ@ﬂj B Rl WL *
gahetva® v
2 | dhanukalaparn }Sjt e J?ffT * P
sannayhitva®! bow and
arrow
3 | usiisupi® VIR |
khippamanasu
4 | sattisupi I fis* I * HAT T
khippamanasu
5| pakkathiyapi | JEAREY | LIRS |
osificanti® JL*
6 | abhivaggenapi ?ﬁﬁyﬁqiﬁ‘?ﬁlj s fyi’?‘?’]ﬂé, 5
omaddanti** S
7 | addavalepana |!I'] f[JE%?J I ﬂjgﬁ I ;@jﬁﬁ |
upakariyo L S|
pakkhandanti**
8 |asinapisisan | T BT
chindanti
9 ¥ 7
10 g
11 i k|
12 It P
E R | pe
14 I g Hoorg
[Eﬁal

MNa.l.370: Asicammanti asiiiceva khetakaphalakadini ca.

Ibid.: Dhanukalapam sannayhitvati dhanum gahetva sarakalapam sannayhitva.
32 Ibid.: Usiasiti kandesu.

3 MLDB.p.181: splashed with boiling liquids
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15 AT S

PV=05 PV=06 PV=04

* indicates the items similar to the Pali version.

23. This section refers to crimes committed due to the sense

desire. Within the list of crimes, the PV mentions ‘committing
sexual misconduct’ due to the sense desire (paradaram-
pi gacchanti). The translation of this phrase is not found in
Chinese translations. The section 23 is not included in the EA
translation.

24. This section reports a number of punishments executed

upon the persons who were found guilty. However, there is
no reference to this list in the EA. From the chart below, we
can know that the lists of punishments are different in the

three Chinese versions.

34

MNa.l.370: Abhivaggenati satadantena. Tam atthadantakarena katva ‘“nagaradvaram
bhinditva pavisissama'ti agate uparidvare thita tassa bandhanayottani chinditva tena
abhivaggena omaddanti; MLDB.p.181: crushed under heavy weights.

Ibid.: Addavalepanaupakariyoti cettha manussa pakarapadam assakhurasanthanena
itthakahi cinitva upari sudhdaya limpanti. Evam kata pakarapada upakariyoti vuccanti. Ta
tintena kalalena sitta addavalepana nama honti ; MLDB.p.181: charge slippery bastions.
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Table 5- Punishments

Critical Reading into the Comparison

PV (26) ACT(28) | MA(32) EA(0) | DROS)

1 | kasahipi talenti I T * -

2 | vettehipi talenti L e

3 | addhadandakehipi talenti®® INE: ke IRy

4 | hatthampi chindanti i e

5 | padampi chindanti el el

6 | hatthapadampi chindanti = Lk Rl

7 | kannampi chindanti ok '

8 | nasampi chindanti L+ HE*

9 | kannanasampi chindanti L L PO EE L
10 | bilangathalikampi karonti®” | @@B i %;@ pliks =
11 | sankhamundikampi karonti®® | #i&752* | fS5457* ELEG 2T
12 | balisamamsikampi karonti*® SR>
13 | palighaparivattikampi I ¥sye*

karonti*’

14 | palalapithakampi karonti*! ’ﬁ*ﬁ%ﬂ*
15 | tattenapi telena osificanti FIEQPE | IR
16 | jivantampi siile uttasenti }[ﬁj’ ek | ﬁ.’ﬁ%’f*
17 | asinapi sisarh chindanti FI7ogen | Ryt YRR

1bid.370 : Addhadandakehiti muggarehi paharasadhanattham va catuhatthadandam dvedha
chetva gahitadandakehi;MLDB.p.182: beaten with clubs.

Ibid. Bilangathalikanti kanjiya-ukkhalikamma-karanam, tam karonta sisakapalam
uppathetva tattam ayogulam sandasena gahetva tattha pakkhipanti, tena matthalungam
pakkuthitva upari uttarati; MLDB.p.182: they have them subjected to the ‘porridge pot’.
1bid.:.Sankhamundikanti sankhamundakammakaranam, tam karonta uttarottha-ubhatokanna-
cillikagalvataparicchedena camman chinditva sabbakese ekato ganthim katva dandakena
vallitva uppatenti, saha kesehi camman utthahati. Tato sisakataham thiilasakkarahi ghamsitva
dhovanta sankavannam karonti; MLDB. p.182: to have them subjected to the ‘polished shell-
shave’.

1bid.371: Balisamamsikanti ubhatomukhehi balisehi paharitva cammamamsanharini
uppatenti; MLDB.p.182: to have them subjected to the ‘meat-hooks’.

Ibid.: Palighaparivattikanti ekena passena nipajjapetva kannacchidde ayasiilam kottetva
pathaviya ekabaddham karonti. Atha nam pade gahetva avijjhanti; MLDB.p.182: to have them
subjected to the ‘pivoting pin’.

Ibid.: Palalapithakanti cheko karaniko chavicammam acchinditva nisadapotehi atthini
bhinditva kesesu gahetva ukkhipanti. Mamsarasiyeva hoti, atha nam keseheva pariyonandhitva
ganhanti. Palalavattim viya katva pana vethenti; MLDB.p.182: to have them subjected to the
‘rolled-up palliasse’.

1bid.370f: Rahumukhanti rahumukhakammakaranam, tam karonta sarnkuna mukham
vivaritva antomukhe dipam jalenti . Kannaculikahi va patthaya mukham nikhdadanena
khananti. Lohitam paggharitva mukham pureti; MLDB. p.182: to have them subjected the
‘Rahu’s mouth’
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18 | rahumukhampi karonti*? I e EEC

19 | kahapanakampi karonti® RMEEF | RS

[

20 | kharapatacchikampi karonti** | F&F ] PR

21 | jotimalikampi karonti*s AL b N
22 | hatthapajjotikampi karonti‘® | &= 1 | 4 EHE
23 | erakavattikampi karonti*’ AT Ilgtviz
24 | sunakhehipi khadapenti*® FPTE | TR
25 | cirakavasikampi karonti*’ WE BN 2
26 | eneyyakampi karonti® T FAET(
27 IR FlI= ]
28 Hosr S5
29 a5 ¥
30 HE g
31 WA |

L H 5
32 BT | R

H!

LN i
PV=13 PV=16 PV=01

* indicates the items similar to the Pali version.

43

44

45

46

47

48

49

1bid.371: Kahapanikanti sakalasariram tinhahi vasihi kotito patthaya kahapanamattam
kahapanamattam patenta kottenti; MLDB.p.182: to have them subjected to the ‘coins’.

Ibid.: Kharapatacchikanti sariram tattha tattha avudhehi paharitva kocchehi kharam
ghamsanti. Cammasamsanharini  paggharitva savanti. Atthikasankhalikava  titthati;
MLDB.p.182: to have them subjected to the ‘lye pickling’.

Ibid.: Jotimalikanti sakalasarivam telapilotikaya vethetva alimpanti; MLDB.p.182: to have
them subjected the ‘fiery wreath’.

Ibid.: Hatthapajjotikanti hatthe telapilotikaya vethetva dipam viya jalenti; MLDB.p.182: to
the ‘flaming hand’.

Ibid.: Erakavattikanti erakavattakammakaranam, tam karonta givato patthaya cammabaddhe
kantitva gopphake thapenti. Atha nam yottehi bandhitva kaddhanti. So attano cammabaddhe
akkamitva akkamitva patati;MLDB.p.182: to have them subjected to the ‘blades of
grass’.

Ibid.: Sunakhehipiti katipayani divasani aharam adatva chatakehi sunakhehi khadapenti. Te
muhuttena atthisankhalikameva karonti; MLDB.p.182: thrown to be devoured by dogs.

Ibid.: Cirakavasikanti cirakavasikakammakaranam, tam karonta tatheva cammabaddhe
kantitva kativam thapenti. Katito patthayva kantitva gopphakesu thapenti. Uparimehi
hetthimasariram cirakanivasananivattham viya hoti; MLDB.p.182: to have them subjected to
the ‘bark dress’.

Ibid.: Eneyyakanti eneyyakakammakaranam, tam karontd ubhosu kapparesu ca janiisu ca
ayavalayani datva ayasilani kottenti. So catithi ayasilehi bhitmiyam patitthahati. Atha nam

PED

parivaretva aggim karonti. “Eneyyako jotipariggaho yatha'ti agatatthanepi idameva vuttam.
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25.

26.1.

26.2

27.

Critical Reading into the Comparison

This section only contains in the ACT and in the MA
translations whereas both the PV and the EA are missing.
The ACT translates (duccarita/ duscarita) as | /= ([=5)H, =,
[ 1. i, 7) whereas the MA puts it as &~ In the present
context, the translation of %“f'[ /7 is unacceptable. According to
the Buddhist Chinese-Sanskrit Dictionary, 3| = means tapas
or duskara-carya®! and %/~ means duscarita,>* which is well-
fixed to the context. So, the ACT translation seems to be not
fitting to the context.

The PV, ACT and MA refer to the misconducts carried out
through the three doors(). [ 1. &, =/ £p. [ 1. HR&S)
and repercussions to be experienced after this life since the
attachment to sensuality (sampardyiko dukkhakkhandho).
When the ACT and MA put this Pali phrase, they have used
two different phrases: ACT’s rendering is # £}, [&r whereas
the MA’s rendering is %1{] 7, [&. As for the EA, there has not

given any reference to this idea.

The DR mentions of the time one would suffer in the hell:
‘day and night, incalculable time’- asankheya - (%%'}TQ%‘?F", ’
I~ JUEm%). This phrase is not met in the PV and in the other
three Chinese texts.

This section is included only in the EA and describes imper-
manence of sensual pleasure and vulnerability to change
(B et B S, T, PR B
figh bl | fﬁ'ﬁ?ﬁ L@ﬁjﬁi’%{ih ). Logically, this section

seems to be suitable to the context.

Tam kalena kalam silani apanetva catihi atthikotihiyeva thapenti. Evaripa karana nama
natthi; MLDB.p.182: to have them subjected to the ‘antelope’.

51 BCSD.p.1011

52 Ibid.p.487
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28.

29.1.

29.2.

In defining what is the escape in the case of sensual pleasures
(kdamanam nissaranam), the Pali version only brings out two
phrases whereas the MA parallel uses six phrases:%ﬁfﬁﬁi’
(vinaya), Tﬁ?ﬁ?ﬁ" ﬁi (prahana), 3’3&*ﬁ7\ (nirodha), ﬁiﬁ,l (raga-
prahana), 7 ﬁi (atikrama) and {'f! (nihsarana). The EA
gives only a single phrase ([ ‘Fﬁ ﬁi?{)

The abundance of phrases to convey the same meaning
is a common characteristic in Pali texts and it seems to have
been the same in the case of Buddhist Sanskrit or other Indian
dialects from which the Buddhist texts were translated into
Chinese.

When the word ‘brahmana’ is rendered into Chinese, there
is a difference in the MA. The ACT, the EA select the word
£f but the MA and DR give the word %7, for ‘brahmand’.
According to the Pali-Japanese Dictionary, ‘paribbdjaka’ has
been translated as 7£&..5° In the Buddhist Chinese-Sanskrit
Dictionary, both brahmana and paribbdjaka have been given
for 7%7..5* At the beginning of the sutta, paribbajakas raise
the questions to the monks. In this case, we may assume that
this might have lead the translator to use 3£, (paribbajaka)

instead of typical word brahmana.

The PV, ACT and MA state that if a recluse or brahmin who
does not understand gratification, danger and escape
of sensuality, it is impossible for him to fully realize the
sensuality and instruct others to do so. But, the EA omits the
reference to the knowledge of sensual gratification and only
that there are recluses and Brahmins who are not aware of

53 PID.p.211
5% BCSD. p.657.
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Critical Reading into the Comparison

the great danger and the cause of escape of sensuality (F—H]EJ'%’[

GLURE -2 Tl VAN S i

29.3. This section contains an idea which is not found either in the

Pali or in other two Chinese versions. If this idea is put into
English:>®

There are recluses and Brahmins who know neither the
great peril of sense pleasures nor the cause of escape
from them. The recluses do not know the essence and
disciplines of recluses, and Brahmins do not know the
essence and disciplines of Brahmins (%# {&). They are not
recluses and Brahmins at all. Moreover, they do not have
the religious experiences in order to prove the truth by

themselves.>”

What was intended to convey by the redactor is close in
meaning to the other three versions and here we can notice a

different way of expression selected to present the same idea.

55

56

57

In the Brahmajala Sutta of the Digha Nikaya, the Buddha mentions of recluses those
who expound nibbana in this very life (ditthadhamma nibbanavada). There are five
kinds of such views and the first is the attaining liberation in this very life through the
gratification of five codes of sense pleasures: Idha, bhikkhave samano va brahmano va
evam-vadi hoti evam ditthi: * Yatho kho bho ayam atta paiicahi kama-gunehi samappito
samangi-bhiito paricareti, ettavata kho ayam atta parama-dittha-dhamma-nibbanam patto
hotiti” (DN.L36).

From this statement, we can understand that certain ascetic groups had ignored the danger
and abandonment of sensual pleasures, which are equally emphasized by the Buddha in his
teaching about sensuality. Even the EA is different from three other versions in this case, it
still holds to the Buddhist criticism to the contemporary recluse groups who were incomplete
in their discourse concerning sensuality. Further, we can learn from this sort of difference
found in the texts having the same theme that the different redactors of the suttas have adopted
varying methods in discussing the same dhammic matters.

Chapter Four, Section 29: Ffﬂ'%? (B2 = i ipf‘h AR fJ;J ip}ﬁf; VIR,
i/[’“‘*ﬂ AP - bR E AL éF’F R i P el ST L R
[ F .

PED.p.668: Sacchikaroti means to see with one’s eyes, to realize or to experience for
one self (DN.I.229;SN.IV.337); MN.L.89: ...pathamam jhanam upasampajja viharati;SN.
I11. 8:..akusale dhamme upasampajja viharato..; PED. p. 147: gives the meanings of to
attain, enter on acquire and take upon oneself for the word upasampajjati. According
to the context, we can assume that the original work must have contained the phrase
‘sacchikatva upasampajja viharati'. The EA does not mention what is realized (whether it
is a jhana or some other spiritual attainment is not clear) by the ascetics or Brahmins.
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30.1.

30.2.

In contrast to the former section which describes those
recluses and Brahmins who do not really understand
sensuality in terms of gratification, repercussions and escape,
this section refers to the recluses and Brahmins those who
really understand sensuality in three aspects of gratification,
danger and escape. The PV, ACT and MA share a similarity
in presenting the idea, that is, all these three versions
mention that there are recluses and Brahmins those who
really understand sensuality in three aspects of gratification,

danger and escape.

As for the EA, it takes a different way to express the same
idea. According to the EA, there are recluses and Brahmins
those who fully understand the great danger of sensuality
(%’iﬂ'ﬁi%*ﬂt), they can abandon sensuality (Hijﬁﬁfg’ﬁi)
Here we can see that the EA omits the reference to the
understanding of gratification in sensual pleasures as part of

the full knowledge of sensuality.

The EA offers a different account of the recluses and Brahmins

who fully understand sensuality. As it puts:

There are recluses and brahmins that completely
understand the great danger of sensuality and they can
abandon sensuality. Those recluses and Brahmins know
that this is true and not false. The recluses understand the
essence as well as the disciplines of arecluse; the brahmins
understand the essence as well as the disciplines of a
brahmin. Those recluses and Brahmins have the religious
experiences in order to prove the truth by themselves.

This is called the escape of sensuality.>®

58 Chapter Four, Section 304.?}% FIF. YKE éF’F;ﬁiU #i'J\Fu ’ #r"“ﬁ Yrde

VA

VIS B, - AR R R B o =1 *"WFIJ_H f\ci,}ﬁgl—/‘ﬁi
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Critical Reading into the Comparison

As mentioned above in the section 29.3, it can be seen that
the EA has adopted a different interpretation for the escape
of sensuality. It is noticeable that the EA contains different
way of explanation for the dhammic matters than the other
three Chinese versions of the text.

31.1. Concerned with the class/caste of the girls, there is no

unanimity among the five versions of the sutta. The
PV mentions only three classes: warrior, Brahmin, and
householder. The ACT mentions four types of social classes,
warrier (%[J?[HJ ), Brahmin (¥¥&ff| % ), vaisya/karmakara ("
{7 )*° and common public (% * % ).°" In the MA translation,
~ Hfj% has been placed as the last category of social status.
In reference to the caste of the girls, the EA shows similarity
to the Pali version. The DR mentions only two classes, lady of
Lord-house (=< #%3/) and lady of Brahmin (%&&.V3)).

31.2. In translating the word ‘brahmanakaniia’, the MA uses the

word &, for brahmana. As we have noted in the section
3.3, the EA selectes /%7, for the word paribbajaka. From this,
we can see that MA has selected the word #&7. to render the
word brahmana into Chinese.

31.3. As for the age of maiden, Chinese translations give different

references. The PV mentions the age could be fifteen or

59
60

BCSD.p.409:  f] has the meanings of karmara, pudgala-ganda and vaisya.

“commoner’s girl”. According to the Dictionary of Chinese Buddhist Terms, ' + X means
The common people (p.349). So, 7# * % might have referred to the virgin from common
civilians who do not exercise any power nor enjoy luxury as other higher classes do.

Moreover, we can get some light to clarify /¥ * % ’s meaning from the Pali texts that report
contemporary social highaerarchy. Niddesa Pali 11 lists the different categories of beings
as khattiya brahmana vessa sudda gahattha pabbajita deva manussa (p.248) ; Vin.l1.239;A.
1V.202;MN.11.128: as khattiya brahmand vessa sudda. In line with this list, the fourth grade
refers to the low caste. As the ACT presents, the # * % means virgin from the sudda
caste. If it is taken in this manner, it goes in line the classical division of four caste
system.
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31.4.

32.

33.1.

33.2.

sixteen whereas the ACT and the MA versions mention as
fourteen and fifteen (F - Y, - =+). The EA says the age
could be fourteen, fifteen or sixteen (F - P4, - =r [ o +).
The DR mentions upto twenty (F - P4, = o+ =),
Finally, we can sum up that all the four Chinese translations
differ from Pali.

In describing beauty of the virgin, both the ACT and the
MA translations make a brief note but the EA makes a vivid
account as the PV does. The DR winds up its description of
the girl’s beauty with a simile - like blossoming flower- (7] /f#
#7%).

After defining the pleasure of material form/body (rtipa), the
ACT and the MA versions add that in the pleasure of form,
there is a lot of pain. This section is nor found in the PV, EA
and in the DR.

As to the age of the same lady at her old days, the PV mentions
her age may be eighty, ninety or hundred and experiences
various blows of material form. In this regard, the EA is similar
to the PV (F /"o | Jeq | 7%= F175%). The DR extends the
age upto one hundred and twenty (& /" ¥ Juo | EIEF .
TF1= ). But, the ACT and the MA translations go without
any reference.

The infirmities experienced by the old lady have been

enumerated by the four texts as follows:
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Critical Reading into the Comparison

Table 6 - Physical Infirmities

PV(11) ACT (06) | MA (10) EA (10) DR (07)
1 | jinnarh YEF 1@* My * T Ay
2 | gopanasivankarn®! QFI’F"J' * ;FT]E;’} * ?J:]EEJJHIF% *
bhoggarm®
dandaparayanarh | ¥l * FERL S | FREE % | il
4 | pavedhamanarh FIUE]N % | R * RIS | Ry b5/ 54,
gacchantirh 5= R 7

5 | gatayobbanar WP | ifﬁ'}'J/\}’i &

6 | khandadantarh s * ik * 7 it x| dhig

7 | palitakesarh BIETF 1% PRSI * | B 1

8 | viltinarh VRIS * SVE P

9 | khalitarh sirath® | SZ[E *

10 | valitarh® RETG e | [l e ng

11 | tilakahata gattarh® AT

12 | aturam

13 AAGEEL | S

14 L

PV=06 PV=08 PV=08 PV=06
* indicates the items similar to the Pali version.

35.  This section refers to the death of the old lady and carrying
her corpse to the graveyard. This step of the process is only
seen in the EA and it is well-fitting to the order of the events.

36. According to the PV, the body of the old lady begins to get

rotten from the first day after death and continues up to the
second and the third days. Both the ACT and the MA refer
to the process of body’s decomposition for seven days; the

MNa.l.372: Gopanasivankanti gopanasi viya vankam;MLDB.p.183:as crooked as a roof

bracket

Ibid.: Bhogganti bhaggam, iminapissa varnkabhavameva dipeti;MLDB.p.183:doubled up
Ibid.: Khalitasiranti mahakhallatasisam,; MLDB.p.183:bald
Ibid.: Valinanti sanjatavalim; MLDB.p.183:wrinkled
Ibid.: Tilakahatagattanti setakalatilakehi vikinnasariram,; MLDB.p.183:with limbs all blotchy
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3

DR mentions upto six days (— f!. = [! > =T [+ [1). The
PV and the EA describe the body’s deteriorating nature. This
section of the EA is similar to the contents in the PV.

7. The PV explains how the body is eaten by different types of
birds, animals and by worms. This idea appears as a separate
fact both in the PV and in the EA whereas in the ACT and in
the MA versions, it is mixed with the decomposing process of
the corpse (see no. 36).

The animals which eat the dead body of the lady have been
enumerated by the four texts as given below:

Table 7- Animals

PV (06) | ACT(05) | MA(04) | EA(09) | DR (06)
1 | kakehi( crows) FL* Fb* Fb* L
2 | kulalehi (hawks) | Z* L Bk
3 | gijjhehi (vultures) fads
4 | suvanehi (dogs) | J* i
5 | sigalehi (jackals) |77 * Ik Ik
6 | vividhehi va A fiat g | B

panakajatehi®
7 s = o
; g
) i
10 A e
11 1
PV=05 PV=02 PV=05 PV=04

* indicates the items similar to the Pali version.

66

The PV refers to the worms with the adjective of ‘vividhehi va panakajatehi khajjamanan’
the EA version refers to worms with the adjective “fifjf " which could have been the translation
for khuddaka/ksudraka. If the word vividha is translated in to Chinese, it should be ‘T [ﬁj’.
Thus, we can see that there had been difference in verbal contents in the texts when they were
translated into Chinese.
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38.

39.

40.

41.

43.

Critical Reading into the Comparison

The ACT sums up the whole process of the body’s decompos-
ing.
There is no a close parallel passage similar to the PV in the

Chinese versions.

The MA and the EA refer to a stage when the body is left aside
half-eaten by animals (E4!] &£ 4°). The PV, ACT and the DR

have missed this section.

The MA does not contain this section. The DR bears a notable
textual difference with all four versions, that is, in conclusion,
it mentions the dangers of the body are due to the sense-
desire (hLELE ! Fﬂ JV EXf&).This can be considered as out of
context. It becomes clear from the conclusion mentioned in
the EA @ SRR RL).

This section is concerned the various kinds of bones®”:

Table 8 - Bones

PV (07) ACT (08) | MA (08) | EA(08) | DR (08)
1 | hatthatthikarh (hand-bone) =k
2 | padatthikarh (foot-bone) i plyr* T * felx
3 | janghatthikarh (thigh-bone) i B R
4 | uratthikarh (rib-bone)
5 | katatthikarh (hip-bone) Wi Ty
6 | pitthikantakarn (back-bone) ?Tff* ?ﬁiﬂ'* ;F‘J'“
7 | sisakatahar (skull) ‘E‘E}?’% "FJ"* ‘@EJP% ”FJ"* E“E)F%*
; T
9 R e RN

o7 The Chinese version of the Satipatthana Sutta presents a similar list: MA 99 [0583¢10] "

b

utta (MA) does not mention hand-bones but the EA does.

s e gl 'J,ijp A l—’ﬂgf 1/U¢ bLE L;f; ﬁﬁfiﬁr ﬁ?"i%‘z% ' F—iﬁ: ’ﬁ‘ﬁx Eﬁj
‘é‘?:“gj H J E rgj SR EA (T2,.... !
ﬁJﬁT7J i) ?‘Jj:EEﬁ_’ b ,.[] e ‘nj~®‘u_ g&ljﬂtgj ’ I‘/qﬁlﬁl ’*/Fﬂl F] ’EK/%%
’ ﬁ‘/t | EJ ) Fl‘/ﬁﬁfx ) g“/**x ’ Fl il ﬁj ) ﬁ‘/?&)?@ In the descriptions, the Satipatthana
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10

T i

11

Wit AT | g

12

T R

PV=04 PV=05 | PV=03 |PV=03

44.1.

442,

44.3.

45.

46.

48.

To describe the colour of bones, the PV uses the simile of sea-
shell (atthikani setdnisar'lkhavannﬁpanibhdni) In addition to
this simile (ACT:7r1 ~FIEL; MA: i F I, EA: ’:ﬂﬁjﬁ re

the three Chinese versions present another simile blue hke a
pigeon’ (ACT: “E‘[:F‘J H%f"l; MA::F"J J?}[F,%E"'I;EA: I'J‘Jﬁ%f"[).

In this section, the DR produces more information. It

mentions ‘one sees the body given up in the cremation ground
for long time’ (L% * » jfﬁfj’f%ﬁﬂﬁfﬁig!ﬁ%ﬂ. This idea has

occurred in the EA version with slight variation (&% » ¥
flid * s ‘E'T*EHZ » 2 By5%). The Pali word ‘terovassikani’
has been rendered as incalculable time & s/ Brsg)
in DR and EA respectively. The meaning of ‘terovassikani’
(tiro+vassa+ika) is lasting over or beyond a year (or season),
ayear old.®® So, the Chinese rendering as ‘incalculable time’ is

different from the Pali source.

The DR refers to the simile ‘pale like a jade’ [:F‘J F P,

which is not met in other texts. Similar to the section 41, the

text refers to the drawbacks of the body due to sense-desire
CRLEGEY 'Fi R A ).

Only the EA bears similarity to the PV whereas the ACT and

the MA versions make no reference.

This idea is limited only to the ACT and MA parallels.

The EA talks about the impermanent nature of material form
and its evanescence (LF‘df"lﬁflﬁfJ\ @ph, T R ¥
o, jQ_T 15 £L). All the other versions are silent.

68

PED.p.307
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49,

50
50

Critical Reading into the Comparison

In translating the word ‘chandardagappahanam’ (in this
context, removing the desire to the material form), the ACT
and the MA versions are similar to the PV. But, the EA has
rendered ‘chandardgappahdnari’ as [*5fg 1§l Here we can
see that the term ‘chandardga’ has been put into Chinese as
l’gj“ﬁl. The Sanskrit word ‘viksipta’ has been translated into
Chinese as %L(E!).ﬁg The Pali-Japanese Dictionary’s definition
for vikkhittasafifia is ﬁ?ﬁ“?ﬁﬁl.m The term chandaraga is
normally translated as ﬁigﬁ” So, we can conclude that in
translating the chandardga, there is a difference between the
EA and the PV.

.1. Referto 29.1.

.2. The EA has put this section in a different way. As it records:

There are recluses and Brahmins those who are indulged
in the material form, neither understand its great danger
nor abandon it. Those who do not understand (material
form) as it is, they are neither recluses nor Brahmins.
Such recluses do not know the essence and disciplines
of recluses, and brahmins do not know the essence
and disciplines of brahmins. They are not recluses and
Brahmins at all. Moreover, they do not have the religious

experiences in order to prove the truth by themselves.”?

BCSD. p.80

PJD.p.794

BCSD.p.678; Pali-Japanese Dictionary, 1996, p.349.

PED.p.668: Sacchikaroti means to see with one’s eyes, to realize or to experience for one
self (DN.L1.229;SN.1V.337); MN.L.89: ...pathaman jhanam upasampajja viharati;SN.I11. 8:..
akusale dhamme upasampajja viharato..; PED. p. 147: gives the meanings of to attain, enter
on acquire and take upon oneself for the word upasampajjati. According to the context, we
can assume that the original work must have contained the phrase ‘sacchikatva upasampajja
viharati’. The EA does not mention what is realized (whether it is a jhana or some other
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51.1. Referto 29.1

51.2. This section is concerned about the recluses and Brahmins
who are well-aware of material form. And this section runs
as opposite to the previous section where it refers to recluses
and Brahmins who do not understand the material form as it
iS.73

52.1. In this section, the PV defines the pleasure of feeling (Vﬁ]llifi)
in terms of the first stance (jhana). According to the PV, the
practitioner first refrains from the attachment to sensual
desire (vivicce'va kamehi) and refrains from the engaging
in evil deeds (vivicca akusalehi dhammehi). In this regard,
the ACT translation refers only to the restriction from
sensuality (F#= A4l = = P4l [—C") but makes no note on
the refraining from evil deeds. Both the MA and the PV are
similar in presenting the idea.

52.2. The PV mentions the limbs of meditations (jhananga);
here, the DR is similarity to PV. Both the ACT and the MA
present only a summary of attaining to the four jhanas by
the practitioner (& [= [l /= tH ST)4IRY fiEis). What
is observable is Chinese tradition shows tendency to avoid

repetitions.

52.3. In respect of the EA’s content on this matter, we can find a
remarkable dissimilarity in defining the gratification of
feeling (= ff £ 7 JPiF). It makes no any reference to the
concept of jhana () as the other three versions do. It
defines pleasure of feeling as cognition of a feeling in terms

of pleasurable or painful or neither- pleasant nor-unpleasant

spiritual attainment is not clear) by the ascetlcs or Brahmins; Chapter Four, section 50:5¢/581)
P, SRAR » 000 1 0 A PR Y ] PR, sl
VBRET ;m A% s mwﬁr'r%»m coE mﬂmm@%o

3 Chapter IV.51
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53.

Critical Reading into the Comparison

and recognizing these three kinds of feeling in relation to the

experience of outside objects such as enjoying food etc.

To have some insight into this statement, this definition
of pleasurable feeling is not in line with the commonly found
definition in the suttapitaka but with the generic definition
of feeling (vedana). Furthermore, it can be said that this
definition has been done with regard to the practitioner who
observes feelings. In the Pali Nikaya, in many places, we can
meet this sort of note on observing feelings. Seemingly, this
section of EA is closer to the description of the mindfulness
on feeling in the Satipattahana Sutta.”

According to the Ctlavedalla Sutta in the Majjhima Nikaya,
whatever is felt bodily or mentally as pleasant and soothing
is a pleasant feeling.”® The Pali text refers to freedom from
affliction as the highest gratification in the case of feelings.”

Any of these two definitions, has not been included in the EA.

Moreover, the EA continues its definition of gratification
of feeling adding the fact that it is impossible for one to
simultaneously experience all the three types of feelings at

a moment; if one feels pleasurable feeling, then he neither

74

75

76

DNL.IL.298;MN.1.59:1dha bhikkhave bhikkhu sukham vedanam vediyamano “Sukham vednam
vediyamiti’pajanati.dukkham vedanam vediyamano * Dukkham vedanam vediyamiti’pajanati.
Adukkhamasukham vedanam vediyamano Adukkhamasukham vedanam vediyamiti’ pajanati.
Samisam va sukham vedanam vediyamano ‘Samisam sukham vedanam vediyamiti’ pajanati.
Niramisam va sukham vedanam vediyamano “Niramisam sukham vedanam vediyamiti’
pajanati. . Niramisam va dukkham vedanam vediyamano ““Niramisam dukukham vedanam
vediyamiti’ pajanati. Samisam va adukkhamasukham vedanam vediyamano’ Samisan
adukkhamasukham vedanam vediyamiti’ pajanati. Niramisam va adukkhamasukham vedanan
vediyamano ‘Niramisam adukkhamasukham vedanam vediyamiti’ pajanati; T2, 568b~568c

(EA version of the Satipattduna Sutta):=- [f E=5 [ [ J’ﬁ ? fﬁ‘/‘ﬂ_ » B Eﬁ T

?;ﬂi\fﬁggm’ﬁ ; fﬁ AFUEEAIES [’_ﬁ ; @Q W’—F’E E RS T

# %E (R RIS A 2 ﬁom K [[@Q H'f i  REEAES
FEEA] ‘ﬂ o '?iﬁ'z9ﬁ7 1[ TE AR T ﬁgmfﬁ ’ |E‘

Tg*;p @Qj AL R *‘ (E \ﬁmﬁiﬁ ’7? e yj L T AT ‘E”
RIS T ﬁj W lfth e F‘@;
LDB p.401
Ibid. p.184: Abyapajjhaparamaham bhikkhave vedananam assadam vadami.
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54.

55.

56.

57.1.

can feel painful feeling nor can feel neutral feeling, but the
pleasurable feeling. It is the same for the painful or for the
neutral feeling. This idea is also completely not known to the
PV, ACT and MA three parallels.”

The contents found in 52 and 53 sections of the EA prove
that there had been different views on the definition of
gratification of feeling among different Buddhist sects which
possessed their own suttapitakas. Another hypothesis that
can be arrived is that during the course of oral tradition,

some changes have occurred to the texts.

This section in the PV describes second jhana; only the DR is
similar to the PV (?'[ £ AL » @%ﬁﬁﬁj& ).

The PV and DR describes the the attaining the feeling of non-
hatred (Abyadbajjham yeva tasmim samaye vedanam vedeti)
through the third jhana. However, the DR summarizes the

description unlike the PV.

The PV describes ‘non-hatred’ as the highest pleasant feeling
gained through the fourth jhana; here, the DR does not refer
to the fourth jhdna and merely summarises saying ‘pleasant
feeling born of feeling is the happiness of feeling’ (74 ];i R
i B RLEDE ).

In translating the word ‘viparinamadhammd’, ACT uses the
Chinese word #l}#;the MA uses J#)# and the EA renders as
A@phiE. The EA translation has missed the characteristic of
suffering 7, which is given as one of the three sorts of perils
found in feeling.

77

‘We can say that this interpretation given for the gratification of feeling is a different way of interpretation adopted by

the Mahasanghika School. The Ekottara-agama version of the Satipatthana Sutta contains this idea but is not found in
the Pali version of the Satipatthana Suttas. As we mentioned above, the Ekottara-agama is considered belonging to the
Mahd%anghlka% So, the same account is found both in the Mahadukkhakkhanda and Satipatthana Suttas. The passage in the

tthana Sutta ofthe Ekottara-agama runs as follow: T2,568¢: (g% » | == LW ﬁ*‘fﬂ* Hg?',f ’ @Egé ’
B < 0 DR RSO 8 R f@ﬂj 0
Compare wlth the Mahadukkhandha Sutta of the EA T2, 606b: (&% » P £ P B

1%
g TMJ“’” B~ ST S T B R b R
+ r§< e 3@7*}’[7 %ﬁJﬁjﬁ‘ ﬁﬂ;)ﬁ‘ o= ']7‘Jﬁ] MJ];{J pf |17 hj %&J%
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57.2. The DR version gives two reasons for vedand as suffering,

one is ordinary pain (FU% it & [P[_[/ f#H > kR R the

fo

second is impermanent nature (~’ fﬁ@ S HEV A L HIEE

Vi, B SR PR LR R,

This differs both from Pali and other Chinese versions.

59.1. Referto 29.1

59.2. The EA has put this section in a different way. As it records:

There are recluses and Brahmins who are indulged in
feeling, neither understand its great danger nor abandon
it. Those who do not understand (feeling) as it is, neither
are recluses nor are Brahmins. The recluses do not know
the disciplines of recluses, and brahmins do not know
the disciplines of brahmins. They are not recluses and
Brahmins at all. Moreover, they do not have the religious

experiences in order to prove the truth by themselves.”

60.1. Refer to 29.1

60.2. This section is concerned about the recluses and Brahmins

who are well-aware of feeling. As the text reads: ®°

There are recluses and Brahmins who are not indulged in
feeling, understand it as a great danger and can abandon
it. The recluses know the disciplines of recluses, and

brahmins know the disciplines of brahmins. They have

78

Chapter Four, Section 59: ¥ [ 1{]. ’E’Jf"’ﬁ THIRL TS il[l‘f%
A R -*E“EéF'F *?”71/ 7 iﬂibﬁf% E 5”*§<EéF'FT ﬁ‘*ﬁ‘géf’Félﬂ TH
I Sy e U RS,

MN.L.89: ...pathamam jhanam upasampajja viharati;SN.111. 8:..akusale dhamme upasampajja
viharato..; PED. p. 147: gives the meanings of to attain, enter on acquire and take upon oneself
for the word upasampajjati. According to the context, we can assume that the original work
must have contained the phrase ‘sacchikatva upasampajja viharati’. The EA does not mention
what is realized (whether it is a jhana or some other spiritual attainment is not clear) by the
ascetics or Brahmins.

Chapter Four, section 60: 5 V[, W Eeff » ?’7 C PEHIER SR r SHUEES > hL
RTINS B F”*E“EéF'F HIP AR B np |F IS Rl Jfkﬁg R
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61.

62.

the religious experiences in order to prove the truth by

themselves.®! This is called the abandonment of feeling.
This idea is found only in the EA version. As the text reads:

Again, bhikkhus, ifarecluse ora Brahmin doesnotunderstand
painful feeling, pleasant feeling and neither-painful nor-
pleasant feeling as they really are, it is not suitable for him
to teach others and cause others to practice. If a recluse or
a Brahmin can abandon feeling and can really understand,
it is suitable for him to teach others to completely abandon
(attachment to) feeling. This is called abandonment of

feeling.®

This section is also limited only to the EA. It summarizes the
three matters discussed in the discourse and the Buddha
states that all the Buddhas followed and taught this doctrine
in the same manner. Moreover, the Buddha advises monks to
constantly engage in meditation (:l'j#l [Ll{€) under the trees
and in silent places and avoid laziness. The sections 61 and
62 are evident of that the EA version had undergone critical
changes as to its contents when compared with the PV and

other three versions.

Conclusion

Through the comparison of the Pali version of the Maha-

dukkhakkhandha Sutta with its four Chinese translations, it was

81

82

MN.L.89: ..pathamam jhanam upasampajja viharati;SN.IIL.  8:.akusale dhamme
upasampajja viharato..; PED. p. 147: gives the meanings of to attain, enter on acquire
and take upon oneself for the word upasampajjati. According to the context, we can
assume that the original work must have contained the phrase ‘sacchikatva upasampajja
viharati'. The EA does not mention what is realized (whether it is a jhana or some other
spiritual attainment is not clear) by the ascetics or Brahmins.
Chapter Four, Section 61: &% » = 'i'? iJ/F'F BN jiﬂ J Tﬁ'l Téi'é
WAL P P B e ##JP’ s
iﬂ r@wk gl > g, ”%—FFJ%EL e
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found that the all the five versions share a great similarity concern-
ing the doctrinal teaching of the discourse and the method adopted
to present it. A remarkable difference was met only in the case of
defining the gratification of feeling between the Pali version and
the Ekottara-agama version. The Pali version defines the pleasure
of feeling as the feeling of non-affliction, which is experienced in the
course of attaining the four contemplative states (jhana). But in the
Ekottara-agama version, there is no any reference to the four con-
templative states and it defines the gratification of feeling in terms
of cognitive observation of the arising of pleasant, painful, neutral
feelings or the feelings arisen in relation external objects like food.
Tending to more analysis, the EA says that one person at a given
time experiences only one out of three kinds of feelings. These two
facts shed light to consider the various interpretations utilized by
the different Buddhist sects regarding dhammic topics. Finally, we
can say that all the four versions show no deviation from the main

idea in the text.

As to the textual differences, we can find that a number of
differences exist among the different versions. Those could be due
to reasons like the changes occurred during the course of oral-
tradition, differences of the versions according to the sectarian
origin or the differences occurred during the translation of the

works into Chinese.
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Chapter Seven

CONCLUSION

In this chapter, | am going to present my findings derived through
the comparison of the Pali discourse with its four Chinese parallels.
Despite the fact that there are many research works appeared
comparing the Nikdayas with the Agamas, as the field is vast, still
there is space for further studies. As furtherance of studies in this
research area, I have tried to read the Mahadukkhakkhandha Sutta
with its four Chinese parallels included in different collections (ACT,
MA, EA and DR) which had been in the use among different Buddhist
sects. As to sectarian relation, the study represents three Buddhist
sects Sthavira (Theravada), Sarvastivada and Mahasanghika. The

sectarian origin of two texts cannot be determined (ACT and DR).

The similarities and divergences found through comparing the
Pali version with its four Chinese translations can be divided into
two types, conceptual and textual. The main concept discussed in
the discourse is suffering. Based on the three factors contributory
to suffering, namely, sensual desire, material form/body, and
feelings, all the five scriptures unfold how suffering arises and how
it should be eradicated. The explanation has been implemented in
three aspects of gratification, danger and escape relevant to each
of these three factors. In spite of the sectarian diversity, all the five
versions hold to this basic structure. What is more interesting to
see is the similarity shown in the Pali version, belonging to the
Sthavira school and the Chinese version in the Ekottara-agama
of the Mahasanghika school in their unanimity in presenting the
primary concept of the discourse. It is historically known that

these are the first two divisions inside the sangha society and the
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latter is even criticized for changing the Buddha’s teaching.! In this
particular case, we can not find any serious deviation as to the
doctrinal position held by Mahasanghikas.

However, the Ekottara-dgama version maintains a remarkable
divergence in its definition about the gratification of feeling
(Vﬁ]Pﬂi).z Its definition is the one given in the Satipatthana suttas
referring to sixfold feeling whereas the Pali version and the three
other Chinese versions define it in terms of the non-afflicting
thought gained by cultivating four ripa jhanas. This implies that
there had been different approaches in explaining certain dhammic
matters by different sects. Actually, this trend of emerging different
interpretations to the Buddha's teaching was among the disciples
even at the Buddha’s time.? This sort of divergences, as R.Gombrich
points out that it might be due to the debates among the authors/
compilers/reciters of the texts.* In addition to this major difference,
we can find some more differences in interpretations among
different versions.®

As to the second category of findings, textual similarities
and divergences, we can find a number of such places in the four
versions. From the step of arranging the text into chapters, in many
places, similarities, divergences and additions are notable. The Pali
version of the discourse ‘Mahddukkhakkhandha’' is included in
the second chapter of the Majjhima Nikdya whereas Sanghadeva’s
version is included in the ninth chapter of the Madhyama-agama.

In some occasions, additional phrases have been included
without any logical reason. For example, the Pali version, the MA

Dipavamasa, Chap.4 in E.W. Adikaram, Early History of Buddhism in Ceylon, p.79f
See: N0s.52&53 in the comparison chart.

SN.IV. 223f: Paiicakanga discourse on feeling

R.Gombrich, How Buddhism Began, p.104

See: No.10 in the comparison chart.

e w N e
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Conclusion

and the ACT versions only mention three topics, sensual desire,
material form, and feeling on which the discussion is built up.
Yet, at the beginning, the Ekottara-agama version mentions four
topics by adding safifia (E!ﬁﬁ) to the main three topics. In the
Dharamaraksha’s translation, there is reference to more dhammic
matters than the other four: &7 JEJ@ . RUEL F . F=and #HH,.
This reference is met only at the beginning of the discourse. This
sort of additions might be due to the long course of oral tradition by
which the texts were transmitted.

A characteristic notable is that certain texts had not liked to
maintain repetitions when it needs only to mention a single fact.
For example, the Pali version refers in detail to all the four jhdanas
to define gratification of feeling whereas the MA and the ACT just
namely refer to them. In certain occasions, however, all the versions

maintain similar repetitions.

Finally, we can conclude that different versions of certain
discourses found in the Pali Nikdya and Chinese Agama, generally
hold a great similarity with regard to concepts discussed and
the textual contents while in a limited number of occasions, they
maintain different interpretations to conceptual matters with extra

descriptions.

A significant characteristic maintained by the Chinese
translators is omitting the repetitions. According to Dao-An (330-
386 CE), the translator had permission to omit the pargraphical
reptitons.® To formulate this theory, there should have been a
custom among the Chinese translators to omit repetitions. So, the
translations representing early dates of Dao-An also had followed

this practice.

¢ Fachow, “ Development of Tripitaka -Translation in China,” p.73
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Unlike previous studies which have been confined their
treatment either to showing the main contents in the discourse or
discussing major ideas, the present study deepening the discussion
on the text in light of its Chinese parallels, has examined entire sutta
providing even minute details on each topic sensuality, material

form/body, and feeling.

As the second chapter’s discussion on the three categories of
the suttas indicates, the different suttas in the suttapitaka can be
read in terms of textual evolution and development. According
to the methodology of understanding the differences of the texts
introduced by Analayo, certain contents of the texts have to be

understood in terms of commentarial contents.’

However, the development of the doctrinal and textual contents
can be seen in different perspectives. A trend to classify the suttas
traceable within the Buddhist literature is met in the two forms
of classifications: one is the nitattha and neyyattha (explicit and
implicit); the other is sankhepa desana and vitthara-desana (short
discourses and lengthy discourses). These classifications indicate
the expansion of the abstract texts into detailed ones. As a way
to understand the differnces of the textual variations concerning
the presentation of teachings, the present study has produced a
classification wherein suttas on the teaching of dukkha are divided
into three categories of the suttas, Mini-Discourses, Introductory
Discourses and Descriptive Discourses. This classification would

shed some light in understanding the varying nature of discourses.

7 R.S.Bucknel, Forward to A Comparative Study of Majjhima-Nikaya Volume 1,p.xx

162



BIBLIOGRAPHY

Primary Sources

The Digha Nikaya Vols.I &II. (eds.) Rhys Davids, T.W., and Carpenter,
J.E., London: The Pali Text Society, (repr.)1975 -1982.

The Digha Nikdya Vol .Ill. (ed.) Carpenter, ].E., Oxford: The Pali Text
Society, (repr.) 1992.

The Majjhima-Nikdya Vol.l. (ed.) Trenckner, V., Oxford: The Pali Text
Society, (repr.) 1993.

The Majjhima-Nikaya Vols. 11 & I11. (ed.) Chalmers, Robert, Oxford:
The Pali Text Society, (repr.) 1993-1994.

Samyutta-Nikaya Part 11, 1V, I&V. (ed.) Leon Feer, M., Oxford: The Pali
Text Society, (repr.) 1989-1994.

Samyutta-Nikaya Part 111. (ed.) Leon Feer, M., London: The Pali Text
Society, (repr.) 1975.

The Anguttara-Nikaya Part 1. (ed.) Morris, Richard (Revised by
A.K.Warder). Oxford: Pali Text Society, (repr.)1989.

The Anguttara-Nikaya Part 1I. (ed.) Morris, Richard London: The
Pali Text Society, (repr.) 1976.

The Anguttara-Nikdya Part IV&V. (ed.) Hardy, E., London: The Pali
Text Society, (repr.) 1979.

The Thera- And Theri-Gatha (eds.) Norman, K.R., and Alsdorf, L., (2"
edition with appendices) Oxford: The Pali Text Society, (repr.)
1990.

Sutta-Nipata, (eds.) Anderson, Dines, and Smith, Helmer, Oxford:
The Pali Text Society, (repr.) 1990.

The Vinaya Pitakam Vol.I&II. London: The Pali Text Society, (repr.)
1964-1977.

163



Mahadukkhakkhandha Sutta

The Visuddhimagga. (ed.) Rhys Davids. C.A.F,, London: The Pali Text
Society, (repri.) 1975.

Silakkhandhavaggatthakatha (Sumangalavilasini) Part I (Devana-
gari Edition), Maharastra:Vipassana Research Institute,1998.

Mahavamsa, (ed.) Geiger, Wilhelm, London: Pali Text Society, 1912.

AR ST Y No. 1 (= ﬁw’}))

LFTEIE - 1 No. 26 (I (A)

ARSI 2T Y] No. 99 (FEw fﬁ;)

AL BRIETS P No. 125 (TR A70)

SRS ST | 4 No. 1428 (U553 H)
(-S| Part Il

Translations

Bodhi, Bhikkhu, (trans.) The Connected Discourses of the Buddha:A
Translation of the Samyutta Nikdya.Boston:Wisdom Publica-
tions,2000.

Horner, L.B. (trans.) The Middle Length Sayings Voll. Oxford: The
Pali Text Society, (repr.)1993.

, The Book of discipline VolLILIII&IV. Oxford: The Pali Text
Society, (repr.) 1992-1993.

Nanamoli, Bhikkhu, (trans.) The Path of Purification. Kandy:
Buddhist Publication Society, 1991.

Nanamoli, Bhikkhu and Bodhi, Bhikkhu, (trans.) The Middle Length
Discourses of the Buddha, A New Translation of the Majjhima
Nikaya. Kandy: Buddhist Publication Society, 1995.

Narada Thera,The Dhammapada Pali Text and Translation with
Stories in Brief and Notes.Taipe: The Corporate body of the

164



Bibliography

Buddha Educational Foundation, (4" edition) 1993.

Norman, K.R,, (trans.) The Elders’ Verses I Theragathd. London: Pali
Text Society, 1969.

Rhys Davids, C.A.F, (trans.) A Buddhist Manual of Psychological
Ethics, Royal Asiatic Society, 1900.

, (trans.) The Expositor 11 Vols., London: Pali Text Society, 1920-
1921.

Thanissaro Bhikkhu, (trans.), Itivuttaka: THIS WAS SAID BY THE
BUDDHA, 2013. https://www.accesstoinsight.org/tipitaka/
kn/iti /iti-than.pdf

Walshe, Maurice, (trans.) The Long Discourses of the Buddha: A
Translation of the Digha Nikaya. Boston: Wisdom Publication,
(repr.) 1995.

Secondary Sources

Adikaram, E.W., Early History of Buddhism in Ceylon. Dehiwala:
Buddhist Cultural Centre,(repri.) 1994.

Akanuma, Chizen,The Comparative Catalogue of Chinese Agamas
and Pali Nikayas.Delhi: Sri Sat Guru, (repri.) 1990.

Akira, Hirakawa, A History of Indian Buddhism (translated by Paul
Groner). Delhi: Motilal Banrsidass Publishers Private Ltd.,
1993.

Burlingame, Eugene Watson, Buddhist Parables. Delhi: Motilal
Banrsidass Publishers Private Ltd., (repri.)1994.

Dasgupta, Surendranath, A History of Indian Philosophy Vol..Delhi:
Motilal Banarsidass (repri.), 1992.

Dutt, Nalinaksha, Buddhist Sects in India. Delhi: Motilal Banarsidass,
(2" edition) 1978.

Dutt, Sukumar, The Buddha and Five-After Centuries.Calcutta:Sahitya
Samsad,1978.

165



Mahadukkhakkhandha Sutta

Frauwallner, Erich, History of Indian Philosophy, Vol.l. (trans.)
Bedekar, V.M., Delhi: Motilal Banarsidass Publishers Private
Limited, (repri.)1993.

Gethin, Rupert, The Foundations of Buddhism. Oxford: Oxford
University Press, 1998.

Gombrich, Richard E,, How Buddhism Began The Conditioned Genesis
of the Early Teachings. London: The Athlone Press, 1996.

, Theravada Buddhism: A Social History from Ancient Benares to
Modern Colombo. London: Routledge, (repr.) 2002.

Hamilton, Sue, Identity and Experience: The Constitution of the
Human Being According to Early Buddhism. London: Luzac
Oriental, 1996.

Harvey, Peter, An Introduction to Buddhism, Teachings, history and
practices, New Delhi: Munshiram Manoharlal Publishers Pvt.
Ltd.., 1990.

Horner, I.B.,,Women Under Primitive Buddhism.Delhi: Motilal Banar-
sidass Publishers Pvt.Ltd., (repr.)1990 (oginally 1930).

Kalupahana, David ]., Buddhist Philosophy A Historical Analysis.
Honolulu:The University of Hawaii(2™ print.) 1977.

, The Principles of Buddhist Psychology. Delhi: Sri Satguru
Publications, (1*'Indian edition) 1992.
Lamotte,Etienne, History of Indian Buddhism (translated from

French by Sara Webb-Boin).Louvain-La-Neuve: Institut
Orientaliste, 1988

Padmasiri DE Silva, M.W, Buddhist and Freudian Psychology.
Singapore: University Press, Singapore, 1992(Third Edition)

Thich Minh Chau, Bhiksu, The Chinese Madhayama Agama and
the Pali Majjhima Nikdya A Comparative Study. Delhi: Motilal
Banarsidass Publishers Pvt.Ltd., 1991.

Watanabe, F.,, Philosophy and Its Development in The Nikayas and
Abhidhamma.Delhi:Motilal Banarsidass Publishers, 1983.

Williams, Paul and Tribe, Anthony, Buddhist Thought. London and
New York: Routledge (repri.) 2002.

166



Bibliography

Articles

Bareau, A. “The Beginnings of the Buddha’s Teaching according to
the Ekottaragama” (trans. from French by Sara Boin-Webb)
in Buddhist Studies Review, Vol.16, No.1. London SE19 3EW
: Printed by Linh-So’'n Buddhist Association,76 Beulah Hill,
1999. pp.7- 50

___.“The End of the Buddha’s Life According to the Ekottaragama”
(trans. from French into English by Sara Boin-Webb) in
Buddhist Studies Review, Vol.16, No.2. London SE19 3EW :
Printed by Linh-So'n Buddhist Association,76 Beulah Hill,
1999. pp.141-166

Chen,Lu, “Agama” (1) in the Encyclopaedia of Buddhism (ed.)
G.P.Malalasekera, Fascicle 1: A-Acala.Ceylon: Government
of Sri Lanka, (repri.) 1984. pp.241-244

Fachow, Mr., “Development of Tripitaka Translation in China” in
B.C. Law Volume Part I, ed. D.R.Bhandarka et al, The Indian
Research Institute, Calcutta, 1945.

Gethin,R.L.M., “Wrong View (miccha-ditthi) and Right View (sam-
ma-ditthi) in the Theravada Abhidhamma” in Recent Re-
searches in Buddhist Studies Essays in Honour of Professor
YKarunadasa (eds.) K.L. Dhammajoti, Asanga Tilakaratne
and Kapila Abhayawansa. Colombo:Y. Karunadasa Felicita-
tion Committee in Collaboration with Chi Ying Foundation,
Hong Kong, 1997. pp.211- 229

Gombrich,R. F, “How the Mahayana Began” in The Buddhist Forum
Volume 1(ed.) Tadeuze Skorupski. London: School of
Oriental and African Studies (University of London), 1990.
pp-21-30

Pasadika, Bhikkhu, and Huyen-Vi, Thich, “Ekottaragama”
in Buddhist Studies Review, Vol.10 No.2, 1993,
pp.213-222 - Vol.16 No.2, 1999,pp.207-214. Upper
Norwood London SE19 3EW : Printed by Linh-
So’n Buddhist Association,76 Beulah Hill,

Vang Ziet, H.G.A.,, “Anguttara Nikaya” in Encyclopaedia of Bud-
dhism,(ed.) G.P. Malalasekera, Fascicle 4: Anabhisamaya
Sutta-Aoki, Bunko.Ceylon: Government of Sri Lanka, (re-
pri.)1984. pp.629-655

167



Mahadukkhakkhandha Sutta
Dictionaries, Grammar and Encycopaedias

Edgerton, Franklin, Buddhist Hybrid Sanskrit Grammar and Dictio-
nary Volume 2. Delhi: Motilal Banarsidass Publishers Private
Limited, (repri.)1993.

Hirakava, Akira, Buddhist Chinese-Sanskrit Dictionary. Tokyo: The
Reiyukai, 1997.

, Pali-Japanese Dictionary, Tokyo: The Reiyukai, (repri.) 2005.

Malasekera, G.P, Dictionary of Pali Proper Names 2 Vols. New Delhi:
Oriental Books Reprint Corporation (1% Indian edition) 1983.

Nyanatiloka, Buddhist Dictionary: Manual of Buddhist Terms and
Doctrines, Third Revised and enlarged Edition edited by
Nyanaponika. Singapore: Singapore Buddhist Meditation Cen-
tre, 1991.

Rhys Davids, T.W.,, and Stede, William, (eds.) Pali-English Dictionary.
London: The Pali Text Society, (repr.)1986.

Whitney, William Dwight, The Roots, Verb-Forms, and Primary
Derivatives of the Sanskrit Language, Leipzig: Breightcope and
Hartel, 1885.

Williams, M.M,, A Sanskrit-English Dictionary. Delhi: Motilal Banar-
sidass Publishers Pvt.Ltd., (repr.)1990.

Online sources
CBETA Y& Njig% http://tripitaka.cbeta.org/
https://legacy.suttacentral.net/skt/l1al26

http://www.buddhistdoor.com/oldWeb /bdoor/archive /nutshell
teach50htmt504.

168



Bibliography

Journal of Buddhist Ethics, ISSN 1076-9002:http://www.
buddhistethics.Org/13/anaalayo-article.html Journal
of Buddhist Ethics, ISSN 1076-9005: //http:www.
buddhistethics.org/ Volume 14, 2007 Suttacentral: https://

suttacentral.net/

169



Mahadukkhakkhandha Sutta

INDEX

A Descriptive Discourses
Akanuma, Chizen 2,4 05,11,17,25
Analayo 4 desire 43
Anattalakkhana Sutta 35, 56 dhamma 43
Anguttara Nikaya 46 Dhammacakkappavattana Sutta
Aiifiatitthiya 126 15, 16,19,20, 25, 31, 34, 40
Affia Kondaiifia 16 Dhammasangani 54
asankheya 141 Dharmanandi 7, 8
assada 11,25,30,130,131 Dharmaraksha 5,127
avijja 39,40,41,42 Digha Nikaya 32
avijjasava 44 Discourses 5
avisaya 43 dukkha 5,16,19,22,30,49
avyabajja 55,56 duskara-carya 141
adinava 11,25,30,33,46
Agamas 1,2,6,8,159 E
Asavakkhaya Sutta 13 Ekottara-agama
asava 44-45 3,4,5,7,1,157,160,161
ayatanas 130 escape 43
B F
bhavasava 44 Feeling 53
bhava 46 five aggregates 21
body/ropa 34,35 fourfold army 136
Brahmins 144 Frauwallner, Erich 42
brahmana 142
Buddhaghosa 28 G
Buddhism 32 Gunabhadra 7
Buddhism, Sré(vakaydna 6 gratification 37,43,44

Gratification of the body 35
C
chandaragappahanam 151 H
clansman 69, 71, 70 householder 50
craving 39, 42, 45
Colavedalla Sutta 153 I

ignorance 39,40
D Introductory Discourses 5,11, 14
danger 43,51 India 50
Dao-An 128
delight of feelings 97
delight of forms 83

170



J

Jara 52

jati 19

jhana 55,152,154
jhanic attainments 56

K

kamatanha 25
kama 11,26,30
kamaraganusaya 45
kamasava 44
kayanupassana 52
khinasava 45
Khandha Sutta 16

M
Mahadukkhakkhandha Sutta
3,4,5,8,9,11,25, 29, 32,
33,35,43,46, 55,56,59,159
Mini-discourses 5,11, 12
Mahasanghika School 5
Madhyma-agama 6, 8
Majjhima Nikaya 7
Mahahatthipadopama Sutta
21,22,31
Mahamalunkya Sutta 45
M.M.Williams 133
material form 21,51
Mvlasarvastivada 7
Mpdlapariyaya Sutta 42

N

navasivathika 52
Nikaya 1, 2, 6
nissarana 11,25,30

0
oral tradition 126

Index

P

Pali Nikayas 8
Patisallana Sutta 12
paficakamaguna 31
paticcasamuppada 40,45,53
paribbajaka 127
people 136
perception 127
phassa 53
physical body 85
pleasures 32,33
privrajaka 127
purimakoti 41

R

raga 55
raganusaya 56
repercussions 37
ropa 11, 26, 51,127
ropakkhandha 51
ropayatana 51

S

Saccavibhanga Sutta 19, 20, 25
Samadhi Sutta 12
Samanabr@hmana Sutta 14
Samana Gotama 64
Sammaditthi Sutta 45
Samyutta Nikaya 18

safnfia 127

Sanghadeva 3,7,8
Sankasana Sutta 17, 28
Sarvastivada School 5, 7
Satipatthana 153
Satipatthana Suttas 36

self 44

sensual 32,33

sensual gratification 33
sensuality 61,65,67,76,77,80
sensation 45

social classes 145
Sthaviravada 5

Sutta Nipata 46,131
suttapitaka 2,6,41,52

171



Mahadukkhakkhandha Sutta

T
Tatha Sutta 13
tanha 40, 41,42,46,57

\%

vannanibha 51
vedana 11
Visuddhimagga 28, 56
viniiana 127

W
woman 51
W.Rahula 49

172





