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I
Abstract

The objective of this dissertation is to undertake a comparative study of

the Mahadukkhakkhandhasutta{ T5454% ) with its three Chinese translations extant in the

Chinese Agamas. Through the study, it is expected to get an understanding of the textual
differences and doctrinal differences in these different versions.

This is a textual study carried out through comparing four versions of the
same discourse, which was kept for long 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, Nikayas and Agamas. In order to materialize the
purpose of the study, the dissertation has been devised into four chapters.

In examining a discourse having four different versions, we could realize that all
of them have been in conformity with the basic idea discussed in the text. For instance,

the Mahadukkhakkhandhasutta{ 52545 ) 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
three Chinese versions share a great similarity. However, each parallel has been different
from others in relation to the textual differences: where 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 dnammic concepts. So, this study leads us to understand how the different sects
have attempted to interpret the basic teachings of the Buddha within an acceptable limit.



II

Acknowledgement
I would like to thank my personal supervisor, Dr. Cuang Kuo Ping for his
invaluable advice, thought-provoking comments and constructive criticisms in the
completion of this thesis.
I would also like to thank Venerable Dr. Sing Yi Shih, the Dean of the Yuan
Kuang Buddhist Research Institute, for her useful instructions, suggestions and
encouragement to make the dissertation a success.
| owe my gratitude to Most Venerable Dr Ru Wu, the Director of the Institute,
for providing a well-suited background to continue studies for three years without
difficulty.
And my thanks are also due to Venerable Sing Yen Shih, Venerable Dr. Toong
Herng and all other teachers and friends.
For me, the understanding gained through this study led me to have a deep
impression on the interest shown by Buddhist Chinese translators to collect different

versions of the texts to find out the accuracy of the teaching.



I

Declaration
| hereby state that the present thesis titled ‘A Comparative Study the
Mahadukkhakkhandhasutta {3E%8%2% ) with Its Three Chinese Parallels’ is an
investigation done by myself and this reflects my own ideas and conclusions arrived at
through the research. This study is a part of the Master of Arts Research Degree
Examination and it is confirmed by me that this study has not been produced as a

fulfillment of another examination conducted by the Yuan Kuang Buddhist Research
Institute or any other university.



AN
ACT
BCSD
BHSGD
CDB

DN
DPPN
EA
MN
MA
MLDB

MLS
PJD
PED
SED
SN
Sn
Th.l.
Vin

Vism

\

List of abbreviations

Anguttara Nikaya
Anonymous Chinese Translation
The Buddhist Chinese-Sanskrit Dictionary
The Buddhist Hybrid Sanskrit Grammar and Dictionary
The Connected Discourses of the Buddha
(Translation of the Samyutta Nikaya )
Digha Nikaya
Dictionary of Pali Proper Names
Ekottaragama
Majjhima Nikaya
Madhyamagama
The Middle Length Discourses of the Buddha
(Translation of the Majjhima Nikaya )
Middle Length Sayings
Pali-Japanese Dictionary
Pali-English Dictionary
Sanskrit-English Dictionary
Samyutta Nikaya
Sutta Nipata
Theragatha
Vinaya
Visuddhimagga



V
Contents

Abstract
Acknowledge
Declaration

List of Abbreviation
Contents

Chapter |l Introduction
1.1. Introduction to the topic
1.2. The Research Problem

1.3. Literature Review

1.4. Sources

1.5. Outline

Chapter 1l The Characteristics of the

Mahadukkhakkhandhasutta (%45 %)

2.1. Two categories of suttas dealing with dukkha

2.1.1. The first category: introductory suttas on dukkha
2.1.2. The Second category: detailed suttas on dukkha:
2.2. The cause of suffering: tapha or avijja

2.3. The Characteristics of the Mahadukkhakkhandhasutta (545 %)
2.3.1.  Mahadukkhakkhandhasutta: a detailed account
2.3.1.1. Sensuality (kama-8XEEIEE)

2.3.1.2. Material form (ripa-ft)

2.3.1.3. Feeling (vedana-jg//&)

2.3.2. The doctrinal basis of the discourse- tanha (;&%)
2.3.2.1. Sensuality (kama-8XEEIEE)

2.3.2.2. Material form (ripa-ft)

2.3.2.3. Feeling (vedana-Jgg/%&)

Chapter llI-l The Comparison
Chapter llI-1l Translation
Chapter llLIII Critical reading into the comparison

Chapter 1V Conclusion

Bibliography

I
i
v

06
06
06
07
09
12

14
14
15
18
20
23
24
25
28
39
30
30
36
39

44

84

100

128

130



Chapter | Introduction
1.1. Introduction to the topic

The suttapizaka or the Nikayas (JE&fu[H[) belonging to the Theravada school of
Buddhism has got its counterpart in the Northern Buddhism known as Agama { [r[&4% ).

The Nikayas are available in Pali whereas the Agama is in Classical Chinese. In spite of
the similarity shown with regard to the doctrinal matters in these two collections, there
are significant divergences between them regarding the verbal 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.

Due to the fact that the Nikayas and Agama, 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 variances in textual contents and interpretational divergences. So, it is worthwhile
to examine each discourse in them through the comparative light to understand how far
they 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 suttapizaka. For the study, | have selected the
discourse titled Mahadukkhakkhandhasutta (ZEZE5%) 1 seen in the Majjhima Nikaya (

=0y with its three Chinese versions extant in the Agama.

1.2. The research problem
The Mahadukkhakkhandhasutta® reveals a teaching on suffering: the

phenomenon of suffering is explained in relation to sensuality (kama-#1%), material

form (ripa-t2) and feeling (vedana-Ji/’&,); each of these causes is discussed in terms of

! The Majjhima Nikaya contains a discourse titled ‘Ciladukkhakkhandhasuttaz:’(MN.1.91-95) which also
has been translated into Chinese with the title (FZ&4%) ,T1,586b~588a . It should be noted that in this
study, the Chinese title (ZE4% ) is exlusively used for the ‘Mahadukkhakkhandhasuttam’found at
MN.1.83-90.

2 Bhikkhu Nanamoli and Bhikkhu Bodhi in their  translation for the Majjhima Nikaya titled The Middle
Length Discourses of the Buddha has translated this sutta as The Greater Discourse on the Mass of
Suffering (MLDB.178-185) and 1.B. Horner in her The Middle Length Sayings has translated this sutta as
The Greater Discourse on the Stems of Anguish (MLS.1.110-119).



its gratification (assada-E /W), danger (adinava-H3EI E/38) and escape (nissarana-
7=/ B /4 5k).2 Through this method, the text has presented a discussion on the truth of

suffering (dukkha sacca- adinava), the truth of origin of suffering (dukkha samudaya
sacca- assada) and the truth of the way leading to the end of suffering
(dukkhanirodhagamini patipada sacca-nissarara). The three Chinese parallels of this
sutta revolve around the same theme and adopt the same method as in the Pali text.*

But, when we examine verbal contents and certain points of doctrinal interpretation, the
Pali version remarkably differs from the Chinese versions.> The problem to be addressed
in this study is how these differences occurred to the texts. In answer to the question why
there are differences in the verbal contents of the four different parallels, I will point out
that it is a result of oral tradition, the medium through which the Buddhist texts were kept
until they were written down. As to the divergences in doctrinal interpretations, I will
point out that it is a historical fact can be traced to the Buddha’s time since when the
Buddhists started to offer different views regarding the teachings given by the Buddha.
And during the sectarian Buddhism, these differences became apparent as these sects had
possessed their own tipizaka/tripizaka (= jg: sutta, vinaya and abhidhamma-%%, 7%, @
collections ® and it was inevitable that the insertion of their views into the texts which

were not written down.

1.3. Literature Review
At present, even though we can see certain attempts by the scholars to read the

Pali Nikayas with the Chinese Agama in comparative light, as the literature is very vast,
still there is a vast space for further studies. One of the noteworthy efforts from

comparative light to examine the Pali Nikayas and the Chinese Agama was done by

MN.1.85: Evamvadino bhikkhave afifiatitthiya paribbajaka evamassu vacaniya: Ko pan’avuso kamanarm
assado ko adimavo Kim nissaraparii, ko ripanam assado ko adinavo kir nissaranasm, ko vedananasm
assado ko adinavo kir: nissaranan-ti ; T1, 584c(MA): {70 » tHEEEEEEE T T4% » BIIE » FEYIE
M2 BEE: TEEEISTaR? SaiE? a3 2fdk? ofiad? ez =
BRY SR ST 5 o T1, 846¢ (ACT);T2, 604c (EA)

* Ibid.

> Chapter IT1L.I11.52.3

® H.Akira, 4 History of Indian Buddhism,p.114f; N.Dutt, Buddhist Sects in India, pp.59, 59 fn.2,137,
173 fn.1



Chizen Akanuma through his work, The Comparative Catalogue of Chinese Agamas and
Pali Nikayas. In this work, he has revealed that the Mahadukkhakkhandhasutta has got
three parallels in the Agama.” As he makes no any further reading to the contents of the
discourse, there still remains a gap to fill.

The work by Bhiksu Thich Minh Chau titled The Chinese Madhyama 4Agama
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 Madhyamagama with
the Majjhima Nikaya. As for the Mahadukkhakkhandhasutta, Chau only mentions its
Chinese parallel translated by Sanghadeva.’ Thus, he leaves a lacuna to be filled by later
researchers to carry out a study on this sutta both for a comparison between the Pali
version with the Sanghadeva’s translation and with other Chinese versions as it has got
two more parallels, one as an individual translation *° and the other in the
Ekottaragama.™ In this study, I have selected the Sanghadeva’s translation of the

Mahadukkhakkhandhasutta (2548 Y 2 with other two Chinese versions and have

compared them all with the Pali version.

There are attempts by modern scholars to translate and compare the
Ekottaragama with Pali parallels. Bhikkhu Pasadika and Thich Huyen-Vi under the title
“Ekottara Agama” have translated a series of Chinese versions of the Ekottaragama into
English with critical insights."® Yet, they still have not translated the Ekottaragama
version of the Mahadukkhakkhandhasutta. In this study, though | have not translated the
Ekottaragama version into English, I have compared it with the Pali version and

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

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

° Ibid.p.52

% T1, 584c~586a

" T2, 604c~606¢

2 T1, 846c~848a

13 Bhikkhu Pasadika and Thich Huyén-Vi, “Ekottaragama” in Buddhist Studies Review, Vol.10
No0.2,1993, pp.213-222; Vol.11 No.1,1994,pp.50-66; Vol.11 No.2,1994,pp.157-170; Vol.12
No0.2,1995, 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 No.1,1999,pp.71-79; Vol.16
N0.2,1999,pp.207-214 Printed by Linh-So’n Buddhist Association,76 Beulah Hill, Upper
Norwood, London SE19 3EW



examined crucial points whereby they differ from each other. For this study, the
Ekottaragama version bears a great significance as it remarkably differ from the Pali and
other Chinese translation in the case of defining the gratification of feeling; Pali and other
two Chinese texts define the gratification of feeling in relation to the four material
contemplative states (ripa jhana) whereas the Ekottaragama defines it in terms of
observation of feeling in sixfold manners.** The attempt of comparing the
Mahadukkhakkhandhasutta with its version in the Ekottaragama paves the way for a
valuable revelation in the field of comparative studies between Nikayas and Agamas.

Venerable Analayo has tried to treat some Pali suttas with their Chinese parallels.
In his course of study, he has compared two Pali suttas with their Chinese texts each as
separate study. The first study is the comparison of the Pali Saleyyakasutta with its
parallel of the Chinese Samyuktagama;*® the second work is titled “What the Buddha
Would Not Do, According to the Bahitika-sutta and its Madhyama-agama Parallel”.*® In
this study, | have selected the method followed by Analayo, that is, to select a single Pali
text and compare it with the Chinese parallel. However, slightly deviating from the
Analayo’s method, I have taken all the versions of the Chinese Agama and compare them
with the Pali sutta.

1.4. Sources
For this study, | have selected one Pali sutta and its three Classical Chinese

parallels. The versions used to study represent three different Buddhist sects, these are,
the Sanghadeva’s translation of the Sarvastivada (75 ) school, the Ekottaragama
version of the Mahasanghika (K &)%) school, and the Pali version of the Sthaviravada
(_E A E). As the translator is not known, we cannot decide the third Chinese version
belong to which 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, the
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

4 Chapter IILI11.52.3
Y Journal of Buddhist Ethics, ISSN 1076-9002:http://www.buddhistethics.Org/13/anaalayo-article.html

18 Journal of Buddhist Ethics, ISSN 1076-9005:http://www.buddhistethics.org/\olume 14, 2007



order.

The Nikaya 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-4% %£) held after the Buddha’s passing away (B.C.480), both the vinaya

and sutta collections were recited. '’ At this council, the suttapizaka was arranged into
five Nikayas, Digha Nikaya (Long Discourses- ({[5) ), Majjhima Nikaya (Middle
Length Discourses- { 1[5 ) ), Samyutta Nikaya (Connected Discourses - {fHFEZS) ),
Anguttara Nikaya (Numerical Discourses -{ #g 7 %)) and the Khuddaka Nikaya (Smaller
Discourses-<</J\%B)).l8 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 their tipizaka 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 Nikaya texts. It is made up of four collections (PUZEFE <), namely,
Dirghagama (&[[&%) , Madhyamagama (fa-&4%) , Samyuktagama (&
2%y, and Ekottaragama (38—[n[5 4K ). Hsuan-tsang of T ’ang dynasty has mentioned

of a fifth collection, Ksudrakagama.”’  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 Madhyamagama and the
Ekottaragama were the first to translate. Both of them were translated and compiled by
Dharmanandi at the dates of 384 and 385 CE respectively.?? Later, Dharmanadi’s version
of Madhyamagama was lost and the one that is extant today is the translation by
Sanghadeva in 398 C.E. By Buddhayasas, the Dirghagama was translated in 413 C.E.

Y Cullavaggapali,pp.286-87

B Stlakkhandhavaggatthakatha (Sumangalavilasini) Part I (Devanagari Edition),p.15
Y Mahavamsa,33,100-101; E.W.Adikaram, Early History of Buddhism in Ceylon.p.79
Ly Cheng, “Agama” in Encyclopaedia of Buddhism, Fascicle 1:A-Acala,p.241

2L E Lamotte, History of Indian Buddhism,pp.149-164

22 LU Cheng, op.cit.,p.242

10



The last translation was that of Samyuktagama by Gunabhadra during 435-53 C.E.*®
As to the sectarian origin of the four agamas, the Dirghagama is attributed to

the Dharmaguptaka sect and the Madhyamagama to the Sarvastivada School. The
Samyukta@gama and the Ekottaragama belong to Miilasarvastivada and to Mahasanghikas
respectively.®* As to the Ekottaragama, following the view of Warder, F. Watanabe says
that it should belong to the Dharmaguptaka sect.”> Accordingto André Bareau, as it
IS not certain to which sect originally the Ekottaragama belonged, many hypotheses have
been proposed regarding its origin and the most likely among them is the emanating from
the Mahasanghikas for there are no precise data to suggest a different assumption.?®

The Mahadukkhakkhandhasutta of the Majjhima Nikaya and its three Chinese
parallels form the basic literary sources are for the present study. 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 Nikaya, which consists of long
discourses, the discourses in this collection are shorter that 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

chapters or divisions (vaggas-fi:) having ten discourses. The Mahadukkhakkhandhasutta

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 (Malapannasakapali).
In the Chinese Agama, the counterpart of the Pali Nikayas, there are three
different parallels of the Mahadukkhakkhandhasutta. Out of the three, one version is
found in the Madhyamdagama (Chung Ahan Jing-{ 5 [a[Z 4% )) which is titled as ‘Khu Yin
Jing® (&F24%) ?', and grouped into the ninth chapter named In Ping’ (&]/54). This sutta
is included in the Sanghadeva’s translation of the Madhyamagama. 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’ ({5 F24% ).2% The third one is included in

2 1bid

* Ibid.

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

% A. Bareau, “The End of the Buddha’s Life According to the Ekottaragama” in Buddhist Studies
Review, Vol.16,No.2, p.141

"' T1, 584c~586a

% T1, 846¢~848a

11



the Ekottaragama (Cheng Yi Ahan Jing- (3%—[a44%) ).* This was translated by

Dharmanandi (or Sanghadeva)® and included as the ninth discourse of the ‘San Pao

Ping’ (=% 5.) . This parallel goes without a title.

In this study, | have selected four versions of a discourse, extant in Pali and in
Classical Chinese to compare; the Pali version is compared with its Chinese parallels,
which were translated by different translators and included in different texts. In the
course of comparison, I have tried to recognize major divergences seen among the four
versions and have attempted to explain what would they indicate. The comparison is
implemented with the aid of a chart format and the text is divided into sixty two sections.
Where it seems necessary to delineate the important similarities and divergences, such
places have been provided with brief notes in line with the numbers used in the
comparison chart. In order to make it easier to understand the Pali scripture, | have
included a new translation in modern Chinese. Further, for the use of clarifying certain
ideas, concepts and difficulties of the primary sources, | 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, | have devised the paper into four

chapters; the first chapter serving as the introduction to the topic, first 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 ‘The Characteristics of the
Mahadukkhakkhandhasutta * has attempted to recognize the special value of the discourse.
In the first section, an attempt is made to recognize two categories of suttas (introductory
and descriptive) dealing with the teaching of suffering. In the second section, the
discussion of the cause of suffering (tania and avijja) is treated. In the last section, I will

discuss the characteristics of the Mahadukkhakkhandhasutta in relation to the two

2 T2, 604c~606¢
30T 601c mentions that { =% i) was translated by Sanghadeva.

12



categories of suttas and in relation to the discussion of the cause of suffering. In
conclusion of this chapter, it will be pointed out that this sutta is descriptive in style and
its discussion of suffering is based craving (tanhia) as the cause of suffering.

The third chapter is presented in three parts. The first part is the comparison of
the Pali discourse with its Chinese parallels; the second part is the new translation of the
Pali discourse. The last part is the critical examination into the contents of the texts and
this is done in accordance with the numbers used in the first part of the chapter.

The fourth chapter, the conclusion, includes the remarks derived through the
comparison of the four versions of the selected discourse. Here, | will point out, though
the four 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 Ekottaragama 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 Ekottaragama (of the Mahasanghika sect) to that of the
Pali version provokes us to reconsider the historical disagreements deemed to exist
between the two sects.

13



Chapter Il The Characteristics of the
Mahadukkhakkhandhasutta {(FEEE &)

In this chapter, 1 am going to discuss the characteristics of the Maha-
dukkhakkhandhasutta {%& %% )and they are divided into two aspects: the first aspect is
concerned with the textual form adopted in presenting the teaching of suffering in this
sutta; the second aspect is concerned with the main doctrine of the discourse. As to the
textual form, I will point out that suttas in the Pali canon can be divided into two
categories, introductory and descriptive. With regard to the doctrinal basis, | will refer to
the discussion still going on among the modern Buddhist researchers concerned with the
In the final section of this chapter, | will try to determine the textual characteristics of the
Mahadukkhakkhandhasutta, whether it is introductory or descriptive and what is the

doctrinal foundation, tanhia or avijja, the account of suffering in this sutta revolves on.

2.1. Two categories of suttas dealing with dukkha
As the Buddha himself states, his whole career of teaching is centred on the task

of explaining what is suffering (dukkha-) and its cessation (nirodha-3%).* From this
statement we can learn that the concept of suffering is so fundamental to the early
Buddhism. The Buddha in his first discourse, Dhammacakkappavattanasutta  { #fi# £ i
2% ), briefly introduced his articulation of the teaching of suffering through the formula of
the four noble truths (PUEE%%). 3% They are namely, the noble truth of suffering (dukkari
ariya saccam-+5 B2 ), the noble truth of  origin of suffering (dukkha samudaya ariya
saccam- 522 EEE), the noble truth of cessation of suffering (dukkha nirodha ariya
saccam- 225 ) and the noble truth of path to the cessation of suffering (dukkha
nirodhagamini patipada ariya saccar-+i J§, 78 PR EE 5% ). These are truths achieved

through wisdom (pasiiia -%7£%) in that they are so deep to realize by the ordinary beings.

Once the Buddha states that the shades of the meaning of dukkha are numerous and this is

¥ MN.I1.140;SN.IIL.119
¥ SN.V.421f ,Vin.L.10f; T2,103c~104a
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a so deep concept.*® A reading into the Pali suttapizaka (E=F/]4% ) reveals us that the

texts have manifested themselves in many ways to explain the concept of suffering.
According to the nature of their function in presenting the teaching, the suttas (dealing
with suffering) can be divided into two groups:

1. Introductory suttas on the teaching of suffering

2. The suttas providing detailed accounts of the teaching of suffering.

2.1.1. The first category: introductory suttas on dukkha
As it was mentioned above, the discussion given by Buddha in the

Dhammacakkappavattanasutta is limited to a brief account on suffering. As it presents:
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 fro 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.>*

It is clear that this text gives the reader an idea what is suffering. Yet, when it is

% Vin.1.10
% CDB.p.1844

15



compared with some other texts in the same line, we can see that this account is not
detailed enough.®® On the other hand, this discourse was offered to a group of spiritual

seekers, the five ascetics (paficavaggiya bhikkhus-77 [ ), who had a lot of experiences

about the problem of human life.®*® So, a brief explanation might be enough for them to
get the insight into the truth of reality. It is evident from the fact that at the end of the

sermon, Aififia Kondafifia (a5 [&f#i41) attained the first stage of spiritual path,
stream-entering (sotapanna-Z&[tiE ).%’

However, the brief explanation on the four truths seems not clear enough for the
followers who joined the Order later. When we examine the treatment given in the

Saccavibhangasutta ( 47 51| B2 57 4% ) % for the truth of suffering and the truth of leading

to cessation of suffering, it is evident that the early Buddhists had engaged in the task of
expanding the doctrine of four truths, dukkha. In the Dhammacakkappavattanasutta, 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 for suffering. In the Saccavibhangasutta, going forward
in the explanation as to what is suffering, Sariputta adds five more items to the first truth

9

and clarifies each item with more details. ** For example, the

Dhammacakkappavattanasutta refers to birth (jati-4=) as one form of suffering without
any clarification.*® In the case of Saccavibhangasutta, after defining what is suffering in
terms of ten modes, Sariputta begins to gloss all of them one by one. First he takes up the
topic of birth (jati-4:) and glosses it as follows:

And what, friends, is birth? The birth of beings into the various orders of

beings, their coming into birth, precipitation [in a womb] , generation, the

% W.Rahula, What The Buddha Taught,p.30
% p Harvey, An Introduction to Buddhism,p.47

3Vin.1.12; T22,788b: 1 bt Fr [l 2 G R A S E RE S S AR A -
38 MNLII1.248-252:T1,467a~469¢

39 MINLINL249f: namely i.soka (sorrow), ii. parideva (lamentation), iii. dukkha (pain), iv. domanassa
(grief), v. upayasa (despair); In the Chinese parallel of the Saccavibhangasutta mentions only eightfold

aspects given in the Dhammacakkappavattanasutta: T1, 467b; {0 B9=%? HAR T ~ ZH ~ I/

L SEE BHEEE - BHEES « OGS ~ I8 TURSREE -
Vin.1.10f
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manifestation of aggregates, obtaining the bases for contact-this is called
birth.**
When one closely examines this description, though it has put a step further than the
Dhammcakkasutta, we can see that still only serves the purpose of defining what is
suffering but does not describe how jati becomes suffering. If we look into the post
canonical literature, it can be seen that the tradition had felt the need of further clarifying
for the modes of suffering given in the early discourses. Hence, we can say that in
presenting certain ideas, the early texts have tended to be concise. Buddhaghosa has
undertaken the duty of describing how birth becomes a 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 when the commentaries and
summaries of the teaching(like the Visuddhimagga) were composed, the authors have

tried to illustrate the concept of suffering.

v LDB.p.1098; MN.I11.249: Katama cavuso, jati? Ya tesari  teSam Sattanarm tamhi tamhi sattanikaye
jati saiijati okkanti abhinibbatti khandhanam patubhavo ayatananam patilabho, ayam  vuccatavuso —
yati’; T1,p 467c: FEEL | BRAEE - LSRN 2 5E%F | A% SRR A - IR ARl ~ AR R4
AT ~ BeRTRL ~ BRET R ~ Bk - B RE - 538 | AEE > sHRAAR - 5252 R
2R EE G 0RER O REZ BB BOER o BR R BR SR REBT
B LV B B EBE 5O B B BE D BRVENERE > B2
RS W AEISERE - B 8 BE ) S OEERVENERE B2 B B - sE |
St 0 NIEER -
From the Chinese version, we can see that it is more detailed than the Pali version.

*2 The Path of Purification, p.569
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2.1.2. The second category: detailed suttas on dukkha:
The four truths through which the Buddha’s view and solution to human

suffering was revealed, give rise to the production of a vast literature related to each
aspect of them. As it is noted above, the Dhammacakkappavattanasutta 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 (fHFEZS) , he says that first truth of suffering (dukkha) has to be well

Ve

understood (parififata- 1522 & {8 %1) and the second truth of arising of suffering
(samudaya) has to be eradicated (pahatabba-5£2 B2 E 2 H1E B); the third truth of
cessation of suffering (nirodha) is a result of cultivation (2= C.4 1 & HI{E:E) and
the last one of the way of putting end to suffering (patipada) is to cultivate (bhavetabba-
%5@2%&%%5%8%[[%{[%).43 In the texts, it is mentioned that it is not 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.

In order to realize how the second truth has been treated in the suttapizaka in
different ways, let us take a few suttas. The Dhammacakkappavattanasutta presents a
brief account about craving (tarnha) as the cause of suffering and marginally says it makes
people hang in here and there and leads to continuous rebirth. It comes into appearance in

three modes, craving for sensual pleasure (kamatapha-#X%), craving for self-assertion

(bhavatanha-75%) and craving for annihilation (vibhavatanha-#£45).* The

43 SN.V.421f:T2,103¢c

* \/in.1.10f: Idasikho pana, bhikkhave, dukkhasamudayam ariyasaccam yayam tanha ponobbhavika

nandiragasahagata tatratatrabhinandini, seyyathidam  kamatanhda, bhavatanha, vibhavatanha, T22,
788a: o] Ry EREEEY ©? GEARTA - BIAUHIEE S » ol R -
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Saccavibhangasutta, though has treated the first truth and the fourth truth in detail, for the
second and the third truths, only gives the same description found in the
Dhammacakkappavattanasutta.”>  In some other suttas, we can find each of these modes
has been provided with details. The Dhammacakkappavattanasutta only defines what
sensual pleasure is and considers it as conducive to recurrent existence. Furthering the
Buddhist understanding of sensual pleasure, many Pali suttas have discussed in depth
how it functions to create suffering in this life and next one. For example, by using

> 46

similies from day to day life, the Magandiyasutta (ZZPA#24% provides a very

convincing message how sensuality causes sentient beings suffer. To take one simile:
Magandiya, it is like a leper, a man with his limbs all ravaged and
festering, and who being eaten by vermin, tearing his open sores with his
nails, scorches his body over a charcoal pit. But the more, Magandiya, this
leper, a man with his limbs... scorches his body over a charcoal pit, the
more those open sores of his become septic and evil-smelling and
putrefying and there is only a sorry relief and satisfaction to be had from
scratching the open sores. Even so, Magandiya, do beings who are not yet
devoid of attachment to pleasures of the senses, while being consumed by
the craving fro sense-pleasures, pursue sense pleasures; and the more these
beings who are not yet devoid of attachment to pleasures of the senses...
pursue them, the more their craving for sense-pleasures increases, the
more they burn with the fever for sense-pleasures, and moreover there is
only a sorry relief and satisfaction to be had from the five strands of

sense-pleasures.”’

*° MN.IIT.248-252

*® MN.1.501f£;T1,670a~673a

7 MLS.11.p.187; TL671b~671c: 2845 1 SEETHE | 6 AT > BB - BaiFres - TR - B8
KUK - FEEREE | INE S 2 EEREA 0 BRME - REFTE -~ TUEER - BEKIIX - A2 BE
BRE JT - NEEGEIR - R - SR8SEd - SR > BARTHD 2 BHEH Rt > BE | Frld
FA] 2 ERREA 0 SRR - BERFTE  TUEIERT > BRKPIE - 1R FAEEN S - AEEA
2R TR DATEIE Fo - SRPRER | WA » SRS - Raafr e ~ TURIER - B - 4 - &
AIEEN S - AIEEA - R S DUREIE R aE o SRR | A2 0 AKREREAR - HANERTE ~ AR
FTEN > MATHAAR » SaPREE | W > FUAEREEAR - BAKERTE ~ RalEERE > MITReR - 052 » Ak
W B - 2R TR DIAE B4 - S RBTAR > AEEE ~ NEL ~ BT~ BT~ S17&
IR ©
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Another example for descriptive discourses on suffering, particularly variety of modes in

appearance of suffering from sensual pleasures is the Piyajatikasutta (Z44%) . It refers

to many sort of sensual objects and how their change brings about suffering.*®
It can be seen that the doctrine given in the Dhammacakkappavattanasutta has

been elaborated in other texts.

2.2. The cause of suffering: fanha 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, tanka (craving™, thirst™, desire®?) and
avijja (ignorance) come to be emphasized in general as the causes of suffering. However,
it should be mentioned that the discourses concerned with the second noble truth only
refer to craving (tazha) as the sole cause of suffering. Moreover, we can find in the Pali

48 MN.11.108: Evametar, brahmana, evametam, brahmana ! Piyajatika hi, brahmana,

sokaparidevadukkhadomanassupaydasa piyappabhavikati. Tadaminapetam, brahmana, pariyayena
veditabbam yatha piyajatika sokaparidevadukkhadomanassupayasa piyappabhavika. ‘‘Bhitapubbam
brahmana, imissayeva savatthiya anfiatarassa purisassa mata kalamakasi. So tassa kalakiriyaya
ummattako khittacitto rathikaya rathikam singhatakena singhatakam upasarnkamitva evamaha — ‘api me
mataram addassatha, api me mataram addassatha’ti ? Iminapi kho etam, brahmana , pariyayena
veditabbam yatha piyajatika sokaparidevadukkhadomanassupayasa piyappabhavikati. Bhiitapubbam,
brahmana, imissayeva savatthiya anifiatarassa purisassa pita kalamakasi... bhata kalamakasi... bhagint
kalamakasi... putto kalamakasi... dhitd kalamakdsi... pajapati kalamakasi. So tassa kalakiriyaya
ummattako khittacitto rathikaya rathikam Singhatakena singhatakam upasarnkamitva evamaha — ‘api me
pajapatimm addassatha, api me pajapatim addassatha’ti? Iminapi kho etam, brahmana, pariydayena
veditabbari yatha piyajatika sokaparidevadukkhadomanassupayasa piyappabhavikati; TO1, 801b: HSFIE;
A& ZEAC - BIGEHRFT - IAHRER - A —E - OH : B2 | fERE TR E - FER - 2258
FEGE ~ 22t~ s~ RIEESEE - BT WEHS 2 O0PIEE - BUER - TR (FAERE - W
SR~ B R RAEER 7 o RS AURIEM | S BT o ANFIE M | RS ?
HEA AN BEarsEE - AT - ORSERL ~ IR - B - BEESIEE - REER ¢ TEEE | RIRE:
HB 7 568 | ARIER 2 o o APFIEN | ARLESRECATAD - E R AN - (EARKE - W08 - B - JEBE
PR - AR 0 A0~ SO~ TRt B dmand o R ST~ LoRSERL ~ B - BUE - BERSIERE 0 F
WIEE - TEEE | RIS D 0 BEE | RS HR ? o o SRS | DAL SRR A AN
EARKIE ~ W08 ~ B~ S - MR -

Even though there is a difference how the discussion began between the Buddha and the counterpart, the
the contents are same both in the Pali and Chinese.

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

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

%2 Ihid.
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canon, discourses that trace to craving as the cause of suffering.

On the other hand, according to the twelvefold theory of causal condition,
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 stem from ignorance, which is said to have no known beginning.>®
Further, it is mentioned that ignorance is correlated with volitional activities™ and that
when there is no ignorance there are no volitional activities and that with the cessation of
ignorance there is a cessation of volitional activities.”® And also, it is mentioned that

when it is asked what is the causal condition (upanisa-%%x) of volitional activities, the

reply should be ‘ignorance’.

The fact that making no reference to avijja in the Dhammacakkappavattanasutta

(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 for origin of suffering:

1. Tanha as the sole cause of suffering

2. Avijja as the cause of suffering.
Erich Frauwallner has tried to show a development in the Pali suttapizaka as to the cause
of suffering. According to him, the Dhammacakkappavattanasutta establishes tanhia as
the sole cause of suffering and later through the theory of causal condition

(pariccasamuppada- 4%#E %), ignorance (avijja) was 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’ (purimakofi-fijf%) of ignorance®® and it is

said that the causal formula beginning with ignorance is an effort of describing

3 SN.IL.178; AN.V.113
* SN.IL.7: avijjaya kho sati sankhara honti avijja paccaya sankhara

% SN.IL31

> SNLIL6, 9, 12; It 34:yd kac’ ima duggativo asmir loke paramhi ca avijjamilaka sabba iccha -- lobha --
sammussayd; Sn 199, 277, 729:jati -- marana -- samsaram ye vajanti punappunam . . . avijjay 'eva sa
gati

*® E.Frauwallner, History of Indian Philosophy, Vol. I. pp.150-156sq; H.G.A. van Ziet, ‘4vijjZ in
Encyclopaedia of Buddhism, p.548 : he mentions of few scholars who tried to interpret ‘ignorance’ as the
dominant cause of suffering in Buddhism.

¥ AN.V.113
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phenomena in terms of causally correlated factors ‘in the middle’ instead of seeking for
initial or final causes.®® The Sammaditthisutta 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 mark to show that the Pali suttapizaka 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 tapha and avijja as follows:

Some fifty years ago Erich Frauwallner highlighted the fact that at one
time (in the formula of the four noble truths) Buddhist thought sees’thirst’
(trsna/tanha) as the root cause of suffering, at another time (in the formula
of pratityasamutpada) ignorance (avidya/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 has not followed a

fixed theory in presenting his teaching and certain discourses were given by him

0 MN.1.265;SN.11.20,21

SL MLDB.p.143F ; T2,797b: {7 o] 42 f 60 2 PR A1 « KA ~ R A1 ~ R AL - B de o -
The Chinese version differs from the Pali.

%2 p Williams and A.Tribe, Buddhist Thought,p.46
B 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
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according to the listener’s capacity and interest. So, we can see that some discourses in
showing why suffering arises, have referred to craving (tania) as the cause of lot of

issues confronted by unenlightened persons. For instance, in the Milapariyayasutta %8
2%y % adeep philosophical scripture, after analyzing elements related to existence,

express that delight in them is the cause of suffering (nandi dukkhassa milam).®> A
close reading into the suttapizaka, showing that though there is an 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 of suffering. Even we cannot agree with Frauwallner’s opinion

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

2.3. The Characteristics of the Mahadukkhakkhandhasutta (Zz& &)

The main theme of this discourse is the truth of suffering and the origin of suffering.
In the suttapizaka, there are number of suttas dealing with the four noble truths in
different ways. A characteristic seen in the suttapizaka 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 two ways,
definitive and descriptive. And, certain discourses in explaining the cause of suffering
have inclined to trace to tanha as the cause of origin. In this section, | am going to point
out that the Mahadukkhandhasutta belongs to the category of suttas that offer descriptive
approach to explain the concept of suffering and it is based on the idea that suffering is

resulted in from ‘desire’ (tanha).

 MN.1.1-6;T1,596b~596¢

% MN.L.6; This reference is not found in the Chinese version of this sutta.

% 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.
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2.3.1. Mahadukkhakkhandhasutta: a detailed account
As we previously noted, the redactors of the suttapizaka 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 is a so deep
concept that people find it difficult to understand.®”  So, it was necessary to apply
different teaching 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

Y

account on suffering-dukkha is clearly seen in the Mahadukkhandhasutta 45 4%) .
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:

i. sensuality (kama-gEE /i)

ii. material form (ripa-t&)

iii.  feeling (vedana-ji/%)%
To illustrate these three factors in relation to suffering and its arising, the text uses three
angles to look at as gratification (assada-sg8%/%), danger (adinava-HisE £ /4E), and
escape from them (nissarana-==/ L.'H%/%%‘E)ﬁg Let us take one by one the three items

and examine how far they have been described in comparison to the definitive suttas.

8" SN.V.430:Idar ariya saccanti bhikkhave maya pafiiiattam. tattha aparimand vannd aparimand
vyanijand aprimand samkasana itipidam dukkham ariya saccanti

% MN.L.84

* Ibid.85
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2.3.1.1. Sensuality (kama-a{E /%)
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 (kamatanha-#{’%&), craving for continuous
existence (bhavatania-/ %), and craving for annihilation (vibhavatanha-f#75 &) as
three modes of craving.”® The Mahadukkhakkhandhasutta (F5ZE4E) puts sensuality
(kama) as the first topic to examine and first defines what is the gratification of sensuality.
Neither in the Dhammacakkappavattanasutta nor in the Saccavibhangasutta, there is

reference to the definition of sensual gratification.71 The Mahadukkhakkhandhasutta {3
zi #% ) defines (and also some other suttas) the gratification of sensual pleasures in terms
of five codes of sense pleasures (pasicakamaguna-{Pax/ FH4R) 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. "

When we compare this description with the definitive discourses dealing with the second

noble truth, which merely mentions sensual desire (kamatanha-#{%) as one aspect of

craving, the descriptive definition as to gratification given here can be understood as

" vin.I.10f: MN.II1.250f; SN.V.431

" Ibid.

2 MN.1.85,92,144,155,173,454,504;11.42;111.114,295;DN.1.245: Koca bhikkhave kamandm assado:
Paric’ime bhikkhave kamaguna, katame paiica:cakkhuviiinieyya ripa ittha kanta manapa, piyaripad
kamipasamhita rajaniya,sotavinneyya sadda-pe-ghanaviniiieyyda gandha-jivhavinneyya
rasa-kayavinneyya potthabba....Ime kho bhikkhave paricakamagunda. Yam kho bhikkhave ime
paficakamagune paticca uppajjati sukham somanassam, ayari kamanam assado; T2, 605a (EA): A7 {4
IR? ATl LACE S - i AR? IRAE G » R, 86 MARE - EHEE - S8E - &
KIuk ~ A0S - EEECS > EARE < BERIEAC TR - 940 0 ZFHA0k -
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furtherance made to the brief reference to sensual desire in definitive 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
Satipathana- sutta (72248 ) " inthe Digha Nikaya (&) has added the mind and
mind-objects as the sixth code.”

In other words, the definition of sensual gratification in the
Mahadukkhakkhandha- sutta (7524 4% ) 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 suttapizaka, 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-
HERX) in favor of higher pleasures than sensual pleasures and perceives sensual pleasures
as sources of suffering and fatigue, the texts has discussed how attachment to sensuality
create conflicts in the human life.””  The description contained in the Maha-
dukkhakkhandhasutta (24 4% )is a new outlook shed to 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-JiEI £/
##) 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

® E Frauwallner,op.cit..p.150ff

™ T1,582b~584b

" DN.IL.308

® E.W.Burlingame, Buddhist Parables, pp.274-279: He has collected seven parables that describe the
problem of sensuality.

" AN.IV.438f
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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 the 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 Mahadukkhakkhandhasutta (545 %% ) brings forth the list of them in
relation to suffering as follows:

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.. 7
If we evaluate the importance of this sort 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 to the experience of suffering.

8 MLDB.180f

™ Ibid.p.182; T1, 585b (MA):HZ » Bk ~ BIAK « 424K - LIAUB AL - S45ui - FIRL S At )
B ~ A~ AR~ b - ISR - SRR BRERS S A - B S M~
;- FAPEOR AR ¢ S BT BRSBTS S e
S - MR - BB | BIAT - A0 DR ¢
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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.

2.3.1.2. Material form (ripa-tt)
The Dhammacakkappavattanasutta as a concluding remark to tell what is suffering,

makes the statement that clinging to the five aggregates is suffering (sankhittena
pancupadanakkhandha dukiha).®® 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 Anattalakkhapasutta (#FHAHZL) , which is
considered as the second talk given by (veyyakarana-fi#’%) by the Buddha.®? Using the
three characteristics(tilakkhapa: anicca,dukkha, anatta-fit & » 1 » f#Fy), 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(ripar-£&) 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 (sot@panna-Z&f¢g).
Thus, we can see that it is a philosophical discourse which is not easy for the ordinary
listener to understand.

As to the Mahadukkhakkhandhasutta discourse (7548 4% ) , it adopts the
threefold analysis (gratification, danger and escape) to explain the reality of material
form and describes how the persons experience body. The gratification of the body is the

pleasure derived from the beauty of a girl at her prime youth and possessing all the

* Vin.I.10

81 MN.I11.250:The Saccavibhanga sutta takes up the role of defining and mentions cling to material form
(ripa-tts), feeling (vedana-<%), perception (sariia-}8), mental formations (sankhara-{T) and
consciousness (vififiana-z%) is suffering.

®2 T22,788~789b

8 The Book of Discipline, Part 4,p.20; T22,789a: [t | (fF; » O EHR Y » @AM MKRIE - &
OERE - JEREE - SR - & FHNES - DI - MR - 8r2s8s - RS
BE > NSUEaES  FHOZEEERS -
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characteristics which were considered as the measurement of feminine beauty.®* This is
a different way of understanding the 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-RizE/ £ /%#), the sutta

describes how the same beautiful woman gradually becomes old, sick and finally dead.

The sutta 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

Satipashanasuttas, it is given in abstract or a universal form whereas the

Mahadukkhakkhandhasutta (3525 4%)  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.

2.3.1.3. Feeling (vedana-jg/1%&)
Feeling, the second aggregate, is also treated through the three aspects of

gratification, danger and escape. However, as it was seen in the sensuality section, there
IS no an attempt to describe in detail.

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, danger and escape; particularly, the treatment on the danger of
sensual desire dramatically depicts how desire for sensual pleasures would cause

suffering. This is a special discussion which is not found elsewhere in the suttapizaka.

84
MN.1.88

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

% MLDB.p.183; T2, 605b (EA): 182K » [ » 5 R L NS HIEEE - BAFYARHE » 2K~/
> AEEfL ~ 1E 5 TUEEE? ARWE - SEULE - SIFREP? | sEtbmdE:

TSt HEEH Tt RS R RE -
8 MLDB.p.183f
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The section on the material form also has been considerable 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. As a whole, this sutta has been descriptive in examining the
horror of suffering experienced due to attachment to sensual pleasures and changes

occurred to the material form (human body).

2.3.2. The doctrinal basis of the discourse- tanha (&%)
As we have noted above, Pali suttas have not got a fixed single factor to show

as the only cause of suffering. However, 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 (tazha-;&%) as the origin of every sort of miseries. In this section, | am going to
point out that the Mahadukkhakkhandhasutta {548 %% ) is based on the assumption 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.

2.3.2.1. Sensuality (kama-8KLE/HE)
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
differ from the non-Buddhist religious practitioners’ view on them. At the outset, the
ascetics question what is the difference between the Buddha and ascetics (paribbajakas-

#7E) on the teaching of these tree factors, they 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-JEi&

). As this statement indicates, we can assume that this discourse establishes the

uniqueness of the Buddha’s teaching on these three factors.®

The Buddha takes up three factors one by one and analyzed in terms of assada

8 SN.IV.7f: In this place, the Buddha says that before his enlightenment, while he was still 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.
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(gratification), danger (admava) and escape (nissarana).2®  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 G )* (latent
tendencies) and anusaya (F&HE)® form the deepest layer of the human psyche.
Kamasava (81k), bhavasava (55 ) and avijjasava (5 (,\“Eﬂijﬂ:'a)gz (sometimes digthasava-
FJF) can only be removed by attaining the knowledge called asavakkhayaiiana (RETE)

whose attainment establishes the enlightenment.”® The desire to please senses with

pleasant objects is called kamasava and the desire to continue in the existence is called

provokes the person to seek gratification in an eternal existence.** The Sammadirthisutta
has pointed out that asavas function as the condition for ignorance and when they are
removed (khinasava-gEf) ignorance breaks up.® In the Mahamalunkyasutta (1 5y

% This method has been used in many contexts by the Buddhists to reach a conclusion of a certain matter.
MNLI. 65(Cilasthanadasutta)

0 S.Dasgupta, A History of Indian Philosophy Vol.1., pp.99-100 on @savas: “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, | have translated it as “depravities” after
Childers”.

% 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-#X & FEHE), proclivity of anger
(pathighanusaya-ig 2= [ HR), proclivity of view (ditthanusaya-5, g HE), proclivity of doubt
(vicikicchanusaya-%¢ [ 0K), proclivity of conceit (mananusaya-1% [ig HK), proclivity for rebirth
(bhavaraganusaya-75 &EHR), and proclivity of ignorance (avijjanusaya-fEIHFEHR): DN.IIL.254

2 MN.1.55:Tayo 'me dvuso dsavd: kamdsavo bhavasavo avijjasavo.

% MN.1.23; T2, 666c: RIS » L% ~ IR » RIS - DR - ?%’iﬁﬁr BRI -
IR BT © S RERF L LI - A0R ~ AR ~ MR - OISR - DUSHRIR - (SR
B4R SEEE > RITEIL FrEE - EANEZH - WEAZ, %*E“’}h,u,?‘/:fﬁfﬁ—*ﬂ%%“% °

% D.J. Kalupahana, Buddhist Philosophy A Historical Analysis,p.38
% MN.1.54:Asavasamudaya avijja samudayo, asavanirodha avijjanorodho
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0%y % the Buddha says that latent disposition of sensual desire (kamardaganusaya-#%
/8 & FEHR) 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.%’
It can be seen that desire for sense-pleasures has been understood by Buddhists as so
deep phenomenon and it causes the being to continue in the cyclic course of birth and
death.
According to the paticcasamuppada theory, craving (tazha) is conditioned by

sensation (vedana-j&/%2/2)® and craving conditions attachment (upadana-E¢)* and
attachment conditions becoming (bhava-%).'® In this line of causes and conditions,
tazha functions to get the person attached to sensual pleasures (kamapadana-#HY),
views (dizthizpadana- 57,HY), religious practices (silabbatizpadana-7#HY) and self-notions
(attavadipadana-FH7)."**  The sensual objects are not understood in nature

problematic but attachment to them causes suffering.’%? 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’ tazha’ to
‘bhava’(kama, ripa, and aripa-6H, €45 ) 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 Mahadukkhakkhandhasutta {45 45 ) 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 suttapizaka. The

% MN.1.432-437:T1,778c~780b
" MN.1.433;MLDB.p. 538; T1,778c:E# 1 | JE /% FEask » DI T BImsE el 2 B 1 |
BREZ40/N > ik~ AR - B AEARA o SRR REHE 7 AR (R o SRARSE -

* DN.IL56;T1,60b: 2254 -

9 Ibid.: Tanha-paccaya upadananm;T1,60b: B E-Hl%% -
Ybid.: Upadana-paccaya bhavo;T1,60b: BUEH %% -

"' Tbid.58; T1,60c

192D Kalupahana, The Principles of Buddhist Psychology,p.97
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Khaggavisanasutta in the Sutta Nipata (#%%%2) 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 (347E7) , sensual pleasure is defined in the context of sexual
pleasure by referring to the man and female as proving the highest sensual pleasure for
each other.'%*
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 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:

Personal conflicts Interpersonal conflicts

The householder undergoes suffering

1 | in earning the living'®

His all effort to earn wealth become

2 | fruitless®®

After gain property, he labours to
3 | guard and protect them®®’

i.The kings, Brahmins, nobles,

193 Sn.50: Kama hi citra madhura manorama-viriipariipena mathenti cittarv, Sn.766:Kamarn

kamayamanassa tassa ce tam samijjhati, addha piti mano hoti laddha macco yadicchati
104
AN.L1

105 11, 585a (MA): T3 » BEE(GATILETREE » SUfEMSE - SUfTiadd « sbLE® « SRR - &
HIT8Y -~ SOIGZIE ~ SfFES02E - S A - RIS « SEEY - BT - i o IR B
BRI BIUE o RS L~ BOFREE ¢

106 \bid., fRATRE o SRIESERT o BOBHET- AR ITE ~ RAIRT - (RARSK » SRS » 5

B RN - RES LR (EAIRE T REE R FRRIEE -

T Ibid fEAIEK - EIGEEE - EEY 0 SFEEE. . BHENR - SRERR - BEEE B K
B~ RIS Uk (RS ~ RO R O AIAR -
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4 householders quarrels with one
another'%®

Ii. Mother-son, father-son,

brother-sister, friend-friend quarrel

mutually. %

People divide into two array and fight
5 with one another using destructive

weapons.t*?

Using various war techniques, people

6 attack one another and get into serous

injuries and finally go to death.'**

Commit anti-social activities such as

7 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

105 \bid. FAE - AR - A DARAR £ BRSBTS BL 0 BLIE R
ERILEF o B » B3EF - See: Chapter IILIIL 18 & 19 with the sub-sections regarding the differences in
presenting this matter in the Pali and Chinese versions.

% Ibid. 1§72 > B > AR ~ 400 DAACRAR BHETE > TR QT 5B - itk - iR
LSS - IR R EE S MR TR TRIEE S T~ B Wik BUREARERE o (M
N? BENTR AT e AR 487 LK By - This fact has been more elaborative by referring to the denial
by each other whereas the Pali version only mentions of quarrel between two parties. See:Chapter IT1.I11.
18 & 19 with the sub-sections.

10 T1,846F (ACT): 54 - (RAGHL - 0 FAREL - (F22558 ~ [FERE « SR R78Y  BHBA1T] -
1 71,5850 (MA): 18700 B2k » BRAR ~ 44K ~ DIAR R 5550 ~ SRS S%5 SR e e -
UURAAE « SERTRSEE - FTEI0M - ERERIANT. « BUDUBEFT - BRDISRSY - SRDUFIEG - SRLIF - 30EL
TH « LK « SRR T - (B - SO - B o T REEIAEE  RA
SEHK -~ DIAUBA o

Y2 \bid, 7 FAE -~ AT - AR DIBURAEL » EREHE - RSB IIE AR - A - AR -
DI - R SR BRI - SN B E A - W - s AT ;
EESE BT RERETR . T EIL  SHEY o REEAEE A %80
DIE A -
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8 | misconducts, the person repents for

them at his verge of death.'*®

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 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 (#%)™°  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

M3 71, 585D (MA): fH7¢ » A  FRAK ~ 840 DR ASL  (TEEAT » 701~ BT » (R -
PEIREIR - BABEA - DIEFE S » e - NS - (5 A BT 0 [~ BT » (T
TERTER - MERPG KL > ZiEE - 102 > EASET > O~ BET > ([ERiERE - 54E
o TIAEAT  TERTET - ANERER - ZEEHE - BEAAEE X2 > HERIE, FERE -
PTE - R R MR > fEPTET - BEAR T BVERE - o A BB S > HEmEt
TR b AT - AR ~ &K~ DR AR -

This idea is found only in the MA and ACT versions whereas both the Pali and EA versions miss it.

N4 loid. {85 BAE - BAR - AR - DR - (TEET - fTL - BT MRS O BT
o Wit > Gt > B DR 0 AR o B - &8 DIAEA - B
AE -

15 Vism.p.499: divides suffering into tree types: 1. ordinary suffering (dukkha dukkha-+55) 2. suffering

s

due to change (viparinama dukkkha-$%75) 3. suffering as conditioned states(samkhara dukkha-{T+).
18 W Rahula, What the Buddha Taught,p.19
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order to gain sensual objects, both at personal level and interpersonal, the human society
struggles. This is a universal experience can be seen everywhere in the world.
On one hand, 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 use
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

Mahadukkhakkhandhasutta (545 %%) . 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.

2.3.2.2. Material form (rizpa-£2)
The material form in this sutta means the female body. It is 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.*®

'R .Gombrich, How Buddhism Began.p.3

18 R Gombrich, Theravada Buddhism, p.47
119 \IN.1.88: Ko ca bhikkhave ripanam assado: Seyyathapi bhikkhave khattiyakafifia va brahmanakaffia
va gahapatikafifia va panparasavassuddesika va so/asavassuddesika va natidigha natirassa natikisa

natithizla natikali na accodata, parama sa bhikkhave tasmim  samaye subha vanpanibha ti.— Evam
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In the suttapizaka, ripa (f21) has been dominantly used in the two senses of
visible object (riipayatana-tafg) and the physical body (ripakkhandha-t5%5).**° As the
context implies, the colourfulness (vanpanibha-3& /) ¢2) and the beauty in the body

pleases the senses and thereby people get attached to it. Particularly, in the context of
sensuality, female body (riipa) 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. The 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 the
beauty in her. This is an unpleasant experience for the person who once has admired and
enjoyed the beauty of the female body.'?
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-J1%:£f7) 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 suttapizaka, the decadent nature of the physical body has been
explained.’”® The Buddhist understanding of the physical form is thus:

bhante.— Yam kho bhikkhave subhas vapnanibharm paricca uppajjati sukhas somanassarn: ayarm
riapanari: assado;T1,585¢: Zfa[k? ERIFIZC ~ RE ~ J&1 ~ TR » 400 ~ 71 - R
FOEY - HRIESEE - ity £2% 45 -

120 SNLIIL. Khandha Vagga and 1V .Saldyatana Vagga have dealt in detail on these two shades of the ‘riipa’.

L AN.L1; T2,563a: tHegesshbb  : FPNLR T - R R—AR - S Ikttt A > REKR > #%E
Bl AR RS TR (FiEEE - BEEE S ARNEKH -

122 MN.1.88

' Ibid.

' Ibid.

» MN.11.65:A7ijani 'va nava citta putikayo alankato-alarm balassa mohaya no ca paragavesino;, SN.111.120:

Kim te Vakkali imind putikayena ;DN.11.293: Puna ca param: bhikkhave bhikkhu imam eva kayam
uddham padatala adho kesa-matthaka taca-pariyantam piram nanappakarassa asucino paccavekkhati:
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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

(kayanupassand-$#5i5) in the Satipasthanasuttas.™’ In addition to the use of body as a

meditation object, in many places, there are attempt to deconstruct the beauty of 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-FEE). Moreover, it is

not a solution to hate the body*?°

did. "

and give pains to it as certain Indian religious seekers

‘ Atthi imasmim kaye kesa loma nakhd dantd taco mamsam nahdru atthi agthi-minija vakkam hadayam
yakanar kilomakas pihakam papphasam antam anta-gupam udariyarm karisam pittam semhasm pubbo
lohitari: sedo medo assu vasa khelo singhanika lasika muttan ti’; T1,583b: 182X » thir | Ehd @
UG - (LEEEE - BEHAE  WEEE  BREE NSO Rt EE -2 % - kR
USERE ~ f2 ~ Al B L B BB KRG NG BE S F - B BSERER R -
S~ I I~ B A RE S BE - /)ME; T2,568a: AR o ELE BB EMAT - REEEE - 1R
22U Bt ER N AT e BEESAE BN & KA -F- 5B
FEE -5 -0 B0 B8 - BREA : PE -~ JR - EZTE - BIR -k~ % -~ ik - B -
fE -

126 CDB.p.595:S.11.94
127 MIN.1.58; DN.11.294
128 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.1p.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.

129'S Hamilton, op.cit.pp.169-189: has well explained the early Buddhist attitude to body.

"0 MNL1.92: “kinnu tumhe, avuso, nigantha ubbhatthaka asanapatikkhitta, opakkamika dukkha tibba khara

katuka vedana vedayatha’ti...? T1,587h AL M H * FEfefd | AFMEITIEA ST - 1L~ A4 =
AR ? AR e | FAYHEREE  AEE T (AR, MNLIL218; T1,442¢: i
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2.3.2.3. Feeling (vedana-JE&/2&)
Feeling is understood in Buddhist psychology as present in every sort of

experience. It is mentioned in the Paticcasamuppada formula that feeling is conditioned

by contact (phassa paccaya vedana). *** Here ‘phassa’ (f#) means the contact between

the internal sense organs with their corresponding external objects; according to the
nature of the object, the feeling becomes three fold: pleasant, unpleasant and neutral. It is
described in the texts as follows:
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 adequa‘[e.133
According to the Dhammasangant, the dominant character of vedana is that it enjoys
the taste of object.™** The problem of the feeling is that they lead to the person to wish
for, to thirst for the experience (tanha).** Pleasant feelings induce an attachment

(upadana-HY) to a pleasant object. There is potency in pleasant feelings to arouse

HEFEL T FAEH AR R - AUEE AT Z EIRAE » EHECE - RETR - S
RIFENE @ sEEED > AleEF E'**iE AGEE -

B DNL.IL58; T1, 60b: fifig-24% -

32 CDB.p.596

133 C.A.F Rhys Davids, Buddhist Psychological Ethics, p.6
B4 The Expositor, p.145

135 DNL.IL.58; T1,60b: 52 55 4%%
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sensuous greed (raganusaya-&FEHK), in painful feelings to arouse anger and hatred
(patighanusaya-TEEREIR).2 It is also mentioned in the Pali canon that greed emerges
due to unwise reflection (ayonisomansikara-3E4NFE{EZ) on an attractive object and hate

through unwise reflection on a repulsive object.
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-fE)

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 Mahadukkhakkhandhasutta that it has
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 first jhana, which is gained through seclusion
from  sensual pleasure and unwholesome states, and is 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. The 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 the
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 recognized as the highest pleasurable feeling amidst feelings (R /& E E K ELELE).
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’

3% MN.L.303

187 Nyanatiloka Thera, Buddhist Dictionary Manual of Terms and Doctrines, p.94

1% MLDB.p.184f; T1, 5868 (MA): ZEM? L% » MM BEERE % » B BIERGLE -
HINEE » NS EE  TASEM - EATEFE  BHBEE - FUEM ? F2FE > E%

TERESER ©
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and ‘freedom from suffering, that is nibbana (Vin.1.183:avyapajjhadhimutta; Itivuttatka
p.31: abyabajjharama). 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

140

the suttas in combination with the word ‘avera’ (averat+avyapajjha). In accordance

with the context of the Mahadukkhakkhandhasutta discourse (F5ZE 4% ) | it can be said

that the meaning of the “avyabajja” is confined to ‘kindness’, go beyond selfishness or it

can mean ‘loving-kindness’ (metta-247E) 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 Anattalakkhapasutta { fEFAHAL ) | itis
mentioned that feeling is not atta (F¢) 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
(7hanaldhyana-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-£iEHR) the feeling,**

whereby he generates sort of
attachment to it. On the other hand, as the jhanas are temporary states, they are very easy
change, so the feeling of non-affliction. When the practitioner loses this pleasing
experience, 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

Mahadukkhakkhandhasutta (548 4%) .

Based on the understanding that the feeling of non-affliction is the highest feeling to

139 PED p.86

Y0 DN.I1.242,276

Y Visuddhimagga,296ff

“2Vin.1.13;T22,879

Y3 ON.IV.214: Tisso ima bhikkhave vedana anicca sankhata paticcasamuppanna khayadhamma
vayadhamma viragadhammda nirodhadhamma.

M MN.L.163-166

Y5 p 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
(raganusaya).
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be experienced by an unenlightened person and that it is still subject to change and is
impermanent, one should give up the desire and lust for it, which is the way to freedom
from suffering.

Conclusion:

Three doctrinal topics discussed above, such as sensuality, material from (body)
and feeling, all can be interpreted as the subtle manifestation of craving, tarnha, 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 relation 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 (paricakamaguna-hax/74%) and feminine

beauty function at head. **

(However, the monks are also frequently advised not to fall
back again to this realm). These two aspects in life are dominant in a society which is
based on desire (tania). Both the desire for five sense pleasures and desire for feminine
beauty can be traced to latent tendency of sensual pleasure (kamasava-#5), which is
one mode of craving.

The third topic vedana has been examined in the context of spiritual seekers,

who possess contemplative states called jhana (f8/737). The Buddha finds that the

feeling of non-affliction 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 (yadiniccarm tam dukkhasmz). Therefore, one has to give up the
desire and lust for this feeling.

At the end of discussing the gratification and problematic aspect of these

phenomena, the Buddha advises to give up the desire (chandaragappahana-fFEHAK) for

them. From this emphasis to eradicate lust and desire, we can assume that the cause of

e ks

suffering, (dukkhakkhandha-i545) is desire or in the early doctrinal terminology, tazha
(craving), which is understood in the Dhammacakkappavattanasutta %G 4%) as

the cause of suffering. So, we can conclude that the discussion of suffering in

Mahadukkhakkhandhasutta (7545 %%) has been revolved on the idea that craving is the

146 Elders’Verses,p.47; Theragatha |. 455-456: ripa sadda rasa gandha phogthabba ca manorama;
pafica kamaguna ete itthirupasmir dissare.
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reason of suffering.
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Chapter llI- | The Comparison

Anathapindikassa arame.
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In this section, the Mahadukkhakkhandhasutta (5454%) is compared with its three
Chinese parallels:
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Gotamassa amhakam va, FHEEZ R Tk HEFE
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Savatthiyam pindaya caritva
pacchabhattarh pindapata-
patikkanta yena Bhagava
ten’upasankamimsu, upasan-
kamitva Bhagavantam
abhiva-detva ekamantarn
nisidimsu. Ekamantarh nisinna
kho te bhikkhi Bhagavantam
etad-avocum: Idha mayarm
bhante pubbanhasamayarn
nivasetva pattacivaram adaya
Savatthim pindaya pavisimha,
tesarh no bhante amhakarm
etad-ahosi:  Atippago kho tava
Savatthiyam pindaya caritur,
yan-nina mayam yen’afifia-
titthiyanarh paribbajakanam
aramo ten’upasankameyyamati.
Atha kho mayarm bhante
yen’anfiatitthiyanarn paribbaja-
kanarh aramo ten’upasanka-
mimha, upasankamitva tehi
afinatitthiyehi paribbajakehi
saddhirh sammodimha,
sammodaniyarn katharh sara-
niyarm Vvitisaretva ekaman-tam
nisidimha. Ekamantarn nisinne
kho bhante te afifia- titthiya
paribbajaka amhe etad-avocum:
Samano avuso Gotamo

kamanam parififiarm paffapeti,
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mayam-pi kamanarh parififiarh
pafiiapema; samano avuso
Gotamo rapanarh parififar
pafifapeti, mayam-pi rapanam
parififiam pafiiapema; samano
avuso Gotamo vedananar
parififiarm pafifapeti, mayam-pi
vedananarn parififiarh pafifia-
pema; idha no avuso ko viseso
ko adhippayo kirm nanakaranarn,
samanassa va Gotamassa
amhakam va, yadidam
dhammadesanaya va
dhammadesanarm, anusasaniya
va anusasanin-ti. Atha kho
mayarn Bhante tesarh
afifatitthi- yanam
paribbajakanarh bhasitarh n’eva
abhinandimha na patikkosimha,
anabhinanditva appatikkositva
utthay’asana pakkamimha:
Bhagavato santike etassa

bhasitassa attharm ajanissamati.
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ghanavififieyya gandha ittha
kanta manapa piyaripa
kamipasamhita rajaniya,
jivhavififieyya rasa ittha kanta
manapa piyarapa
kamipasamhita rajaniya,
kayavififieyya photthabba ittha
kanta manapa piyarapa

kamapasambhita rajaniya.

Ime kho bhikkhave pafica
kamaguna. Yam kho bhikkhave
ime pafica kamagune paticca
uppajjati sukham somanassam,

ayam kamanarh assado.
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a-samphassehi rissamano,
Khuppipasaya miyamano,
ayam-pi bhikkhave kamanarh
adinavo sanditthiko
dukkhakkhandho kamahetu
kamanidanarh kamadhikaranam

kamanarh-eva hetu.
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Tassa ce bhikkhave kulaputtassa
evam utthahato ghatato
vayamato te bhoga
nabhinipphajjanti, so socati
kilamati paridevati, urattalim
kandati, sammohar apajjati:
mogharm vata me utthanarm,
aphalo vata me vayamoti.
Ayam-pi bhikkhave kamanarh
adinavo sanditthiko
dukkhakkhandho kamahetu
kamanidanarh kamadhikaranam

kamanam-eva hetu.
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Tassa evarh arakkhato gopayato
te bhoge rajano va haranti cora
va haranti aggi va dahati udakam
va vahati appiya va dayada
haranti. So socati kilamati
paridevati, urattalim kandati,
sammoharn apajjati: yam-pi me
ahosi tam-pi no na-tthi.
Ayam-pi bhikkhave kamanarn
adinavo sanditthiko
dukkhakkhandho kamahetu
kamanidanam kamadhikaranam

kamanam-eva hetu.
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matara vivadati, pita pi puttena S i | A0 DlaB A
vivadati, bhata pi bhatara b | o F o Fat
vivadati, bhata pi bhaginiya T | =

vivadati, bhagini pi bhatara
vivadati, sahayo pi sahayena

vivadati.
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kamahetu kamanidanarn
kamadhikaranam kamanam-eva
hetu asicammarn gahetva
dhanukalaparh sannayhitva
ubhatoviyiilham sangamarn
pakkhandanti usasu pi
khippamanesu sattisu pi
Khippamanasu asisu pi

vijjotalantesu; te tattha usthi pi
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vijjhanti, sattiya pi vijjhanti,
asinapi sisarh chindanti, te tattha
maranam-pi nigacchanti
maranamattam-pi dukkharh.
Ayam-pi bhikkhave kamanarm
adinavo sanditthiko
dukkhakkhandho kamahetu
kamanidanam kamadhikaranam

kamanam-eva hetu.
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Puna ca param bhikkhave
kamahetu kamanidanar
kamadhikaranam kamanam-eva
hetu asicammarn gahetva
dhanukalaparh sannayhitva
addavalepana upakariyo
pakkhandanti usasu pi
khippamanasu sattisu pi
Khippamanasu asisu pi
vijjotalantesu; te tattha usthi pi
vijjhanti sattiya pi vijjhanti
pakkatthiya pi osificanti
abhivaggena pi omaddanti asina
pi sisarh chindanti; Te tattha
maranam-pi nigacchanti,

maranamattam-pi dukkharn.
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Ayami bhikkhave kamanarm eI | 2 - (R BN -
adinavo sanditthiko > o PARSE ~ | BROE S 50 0 2
dukkhakkhandho kamahetu %% . %%Eﬁ Tﬁ@%"%%ﬁfﬁ
kamanidanam - A . i
_ e R | EERE S R
kamadhirakaranarn o
- B TN AR | A0 DR
kamanam-eva hetu.
o N
23 | Puna ca param bhikkhave AR IRIEE | 182 A
kamahetu kamanidanarh B~ B OREE | AT AR DLAR
hetu sandhim-pi chindanti, e e ‘ bt st
ST & - S | 1 RS
nillopam-pi haranti, . N
o : : s~ Bl | FUIMEAR S A
ekagarikam-pi karonti,
paripanthe pi titthanti, V)~ Skt = AR A
paradaram-pi gacchanti; A~ SR | e TR R
WA ~ Rt | SIERAY) - Bl
A e FRE
o I
B~ TR ~ B
I e
24 | tam-enarh rajano gahetva #WaEEE | e EFEA
vividha kammakarana karonti: | Eq(di » fEfEfE | Frie 5 fEfEE
kasahi pi talenti, vettehi pi W EE |8 BT B
talenti, addhadandakehi pi . .
‘ o Ho 8T | ST e #
talenti, hattham- pi chindanti, - o
_ . . Je o~ BE | HEEEEE
padam-pi chindanti,

Y B2 | oy &8ss g :
hatthapadam-pi chindanti, BB | 5B SR
kannam-pi chindanti, nasam-pi 8 BEE | 0 e
chindanti, kannanasam-pi 2 EEE | 555 BiE &R
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chindanti, bilangathalikam-pi
karonti, sankhamundikam-pi
karonti, rahumukham-pi karonti,
jotimalikam-pi karonti,
hatthapajjotikam-pi karonti,
erakavattikam-pi karonti,
cirakavasikam-pi karonti
eneyyakam-pi karonti,
balisamamsikam-pi karonti,
kahapanakam-pi karonti,
kharapatacchikam-pi karonti,
palighaparivattikam-pi karonti,
palalapithakam-pi karonti,
tattena pi telena osificanti,
sunakhehi pi khadapenti,
jivantam-pi sale uttasenti, asina
pi sisarh chindanti; te tattha
maranam-pi nigacchanti
maranamattam-pi dukkharh.
Ayam-pi bhikkhave kamanarn
adinavo sanditthiko
dukkhakkhandho kamahetu
kamanidanam kamadhikaranam

kamanam-eva hetu.
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Puna ca param bhikkhave
kamahetu kamanidanar
kamadhikaranam kamanam-eva
hetu kayena duccaritarh caranti,
vacaya duccaritam caranti,
manasa duccaritarh caranti; te
kayena duccaritam caritva
vacaya duccaritam caritva
manasa duccaritarh caritva
kayassa bheda param-marana
apayam duggatim vinipatam

nirayarh upapajjanti.

Ayam bhikkhave kamanam

adinavo samparayiko
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dukkhakkhandho kamahetu 1% o

kamanidanarh kamadhikaranam

kamanam-eva hetu.

27 B A

INERH
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& e

28 | Kifica bhikkhave kamanarm Ve CIE: 34 e[ AR B i E
nissaranar: Yo kho bhikkhave EETME A | BRI B | A ? B
kamesu chandaragavinayo, S E IR | A ma - A | 55 A

A~ FERLE | B S | BB
iZ -

29 | Ye hi keci bhikkhave samana va | 355709~ & | ZHAEP- L | Ew5EED
brahmana va evarm kamanarn TRFY > 4G | Ak~ AR S A | P R
assadari-ca assadato adinavaf-ca g > B | HEE RAMIELD | P9 RAAR
2?;::2;2‘;:;:1:1 B B | % R | KB T
na-ppajananti, te vata samari va AHIGNE - f57 | BrHAG e | (BRI
kame parijanissanti pararm va SREEE | AR AR | 2 - A

HB? {€8E AEIDFT -

tathattaya samadapessanti yatha
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patipanno kame parijanissatTi HrHR? gl YOI R,
n’etarh thanam vijjati. (E{E? S RUELR

& B 9 > Z25EFT
78 e i o IEIR
VDR ~ ZE5E
9 - IMEA
REZR S S

ifi B 258X

30 | Ye ca kho keci bhikkhave AT & | BRI |
samana va brahmana va evam FRFY > WA | AR -~ AR S A | RERPYERA
kamanarh assadafi-ca assadato AT o ATRE | M HIIE | AUB AR
En‘?;::‘;iz:i:dnf;:ﬁ‘;ato R | % RERERE | AR -
yathabhtitarmh pajananti, te vata AR = f& > | B> IFAERRAL | SOBREE -
samarh va kame parijanissanti HAEIEE > 7 | 4 RO
pararh va tathattaya RE LAt o 4B PR » A
samadapessanti yatha patipanno | {E{EAE [E4E BEEMTHE
kame parijanissat®i thanam-etarh | 2 > 2 pE o SEPYEE
vijjati. B EE
HEE &

RFERER

31 | Ko ca bhikkhave rapanam AR E? | o @ek? & | =fafnk?
assado: Seyyathapi bhikkhave FERIF L~ K | FIF ~ AE | B BAF)
Khalyekalifiava FEF T | T | ot R
brahmanakafiia va S RN | T e | P~ B

gahapatikaffia va
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pannarasavassuddesika va = +4 | RS EaR | BaE o F
solasavassuddesika va natidigha 4o FAMEEE | Wb o ERME | Y~ -
natirassa natikisa natithala SNEER - |t EE | F - o
natikali na accodata, parama sa s | d e 4 | RE
bhikkhave tasmirh samaye subha P — -
vannanibha ti.— Evarm bhante.—
Yarh kho bhikkhave subharm | " RERE ¢ TR A
vannanibharh paticca uppajjati =R
sukharh somanassari ayarn U U
rapanarn assado. HoFHH -
R R
Bt HE
St - 2R
ik -
32 AR | e EREE
B o EATRE
% o
33 | Ko ca bhikkhave riipanam [ iE? | e E? | o ATk
adinavo? Idha bhikkhave WA - | Bk TR | B2 B
tam-eva bhaginim passeyya T | B AT | % B
aparerla samayena asﬁ!kan‘n va s B2V B | GEE B 25 | LA B
navutikarh va vassasatikar va
jatiya, jinnarh gopanasivarkar B SAELERYE | B B R | s Lt
bhoggarh dandaparayanar | 17 * R | (T 3 ditbH | Ty e
pavedhamanarh gacchantir, faf? AUdyE | & FandEan 0 | BHEOSE
aturarh gatayobbanari o ZEiUE | GRS AR | 2 FaEd
khandadantarh palitakesim R THESR | BREh o - O EEER

vilunam khalitasiram valitam
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tilakahata gattarh, fiE2gl WHEBAME? | 7% - B
tarh ki mafifatha bhikkhave: EREEE N | G B
ya purima subha vannanibha sa oo I K | B T
antarahita, adinavo patubhato'ti. .
—Evarh bhante.— pAyan'l-pi SR B SR
bhikkhave rapanarh adinavo. "~ B
H JPHGHEL
i~ BRI
17 - =tk
r? 1R
o RIESE
5 SR
REF?
sHLL ¥
H: a2
= Ay
HEETEEE
o TN
BRRE -
34 | Puna ca param bhikkhave THER > w0 | (B B RAR | 1B 0 I
tam-eva bhaginim passeyya, i PR > B | EHEAE A
abadhikarh dukkhitarn B SRR | Al B DU | BiEE
balhagilanarh sake muttakarise _ ‘
paiip:nnam semanarm afifiehi L BRE a5 R BN
vutthapiyamanam afifiehi e AR
sarmvesiyamanarh, o RRE | SRR | F -
tarh kith mafifiatha bhikkhave: ya | & ~ e ~ fi | EAFRE 6 | £ 1k =
purima subha vannanibha sa B ORNEE S ay | O ERER? | fAlEhE? A
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antarahita, adinavo patubhtoti.
—Evarm bhante.— Ayarh-pi

bhikkhave rapanarh adinavo.
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BRARAE

36 | Puna ca pararh bhikkhave TEX B | TEXRCERR | EX o ER
tam-eva bhaginim passeyya, HIRETE » — | MFE 80—~ — | 154 A BE
sariram Sivathikaya chadditam HZEHH - AZEx+H- | & —F-—
ekahamatarn va dvihamatam va q9.=H-
tthamatarh va, uddhumatakarh
vinilakarh vipubbakajatam, HE T
tam Kirh maffiatha bhikkhave: ya EIPEESS
purima subha vannanibha sa H - BhchE
antarahita, adinavo patubhito ti. iR~ A
—Evam bhante.— Ayarh-pi o
bhikkhave rapanarh adinavo. RO,

KEDES

B - &

FERE

F?

28 L

H: g

L= AR

HEEHE:
T ESHEER

K -

37 | Puna ca pararh bhikkhave MBI 7 | BERE IR | R > FH,
tam-eva bhaginim passeyya, PRI 5 | BFE K& B | e Ao
sarirarh sivathikaya chadditarn AN M B E | E e
kakehi va khajjamanam kulalehi | _ e B
va khajjamanam gijjhehi va )
khajjamanam supanehi va o e 2R

I~ AR

khajjamanar sigalehi va
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khajjamanam vividhehi va

PR &

panakajatehi khajjamanam,; 0 B0
FREEH) - i
iR - T
REE? S
tari Kirh mafifatha bhikkhave: ya | xsps s » g | PSSR 2 | 2 EEE?
purima subha vannanibha sa BSR? | T | EAEEE 1 MAFE
antarahita, adinavo patubhiito ti. . = SIS
—Evarh bhante.— Ayarh-pi ARE f _EF%H: ] FA TR
bhikkhave rapanarm adinavo. AR weA , Sk
KEF?
FHEL i
H: T a2t
B!
HEEH:
TR
K e
38 82K > 4 ak
SERE > A
=
B G
BHH NER
fa[? FIFE
o U
A2 THEFR
L= A
39 | Puna ca pararh bhikkhave
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tam-eva bhaginim passeyya,
sariram sivathikaya chadditam
atthikasankhalikam
samarmsalohitarn
naharusambandhar,

tarh kirh maffatha bhikkhave: ya
purima subha vannanibha sa
antarahita, adinavo patubhito ti.
—Evam bhante.— Ayam-pi

bhikkhave rapanarh adinavo.
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Puna ca param bhikkhave
tam-eva bhaginim passeyya,
sariram sivathikaya chadditam
atthisankhalikam
nimmamsalohitamakkhitarm
naharusambandham,

tam kirmh maffiatha bhikkhave: ya
purima subha vannanibha sa
antarahita, adinavo patubhito ti.
—Evarm bhante.— Ayarn-pi

bhikkhave rapanarm adinavo.

TR B
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" In this version, there is no reference to the word ‘atthisankhalikarir’(which should be 5%55).
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42 | Puna ca param bhikkhave TEXCERN | EXR o ER
tam-eva bhaginim passeyya HRE G BT A | e NG
sariram Sivathikaya chadditam M A | bl
atthikasankhalikarm X -
a;agatamarhsalohitar'n = Rt
naharusarhbandharm; e
tam Kirh maffiatha bhikkhave: ya RAFES AfFIELE?
purima subha vannanibha sa o ? EAAR AFHES
antarahita, adinavo patubhito ti. & WRER | gyt p
—Evarh bhante.— Ayarh-pi s? , &H ke |
bhikkhave riipanarh adinavo. TR 1 HIEA

B2
EE ¥ E:
"t
=l e
HH TE
GEIEEVE VN

43 | Puna ca param bhikkhave e ER | T1EXER | B EE
tam-evabhagini passeyya, | ngksERE - B | WhEIE B | RAGCA
sariram sivathikaya chadditarm SEESE | g Bt | 5 mE
atthikani apagatasambandhani
d;;c,évidisa E)/iskhittani: afifiena e e A AL

HHE—m |7 BT B |k 2E

198 This section also has omitted the word ‘atthisankhalikarr’(which should be %5).
19 In this passage, there is no reference to ‘atthisankhalikan’(which should be §%7%).
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hatthatthikam afifiena
padatthikam afifiena
janghatthikarh afifiena
aratthikam afifiena katatthikam
afifiena pitthikantakarh afifiena
sisakataham;

tarh kirh maffatha bhikkhave: ya
purima subha vannanibha sa
antarahita, adinavo patubhito ti.
—Evam bhante.— Ayam-pi
bhikkhave rapanarh adinavo.
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Puna ca param bhikkhave
tameva bhaginim passeyya,
sariram sivathikaya chadditam

atthikani setani

WERILRE > B

FERET
ZIve
B




sankhavannipanibhani; Eoafn, s | Bl Ea e
tarh Kirh mafifiatha bhikkhave: ya | p1% , pag = 182, fars2pn
purima subha vannanibha sa ({7 s B2 A D
antarahita, adinavo patubr?ﬁto ti. 5+ S 6 S
—Evam bhante.— Ayarm-pi o s I
bhikkhave riipanam adinavo. 7 TR SRAR
e R i
SRR E
P2 EhEE
F¥E:
"t
gl
HH T2
GRSV VN
& -

45 | Puna ca param bhikkhave 1B » 5,
tameva bhaginim passeyya, W\ 0 B
sariram sivathikaya chadditam B
atthikani pafjakitani
terovassilfanij; e
tam kirmh maffatha bhikkhave ya
purima subha vannanibha sa
antarahita, adinavo patubhito ti.

—Evarm bhante.— Ayarn-pi
bhikkhave riipanarh adinavo.
46 "EOOME | REImE

150 These two phrases (& & RS0 > Z/E#F) do not match with the PV and they are additionals than the PV.
'L This phrase which has the meaning of ‘as blue as pigeon’s colour’ differs from the PV
152 This simile is not found in the PV.
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47 | Puna ca pararh bhikkhave GG e | BB K o | NATEH
tameva bhaginim passeyya, 1Eg > B
sariram sivathikaya chadditam B -
atthikani patini cunnakajatani;

REZ=A]? PRaEERM? Zfalbk 2
tarh ki mafinatha bhikkhave ya HA > B8 | ARG | '
purima subha vannanibha sa . . - AR
antarahita, adinavo patubhito ti. A2 o SRR S & SEUt
—Evarh bhante.— Ayarn-pi e =5 TR R o it
bhikkhave ripanar adinavo. e S o SR

"R g

B F?

sHLL ¥
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LR AN e
B H
"ERER
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48 B e
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(E RS
2] o EEH
FyRE -

49 | Kifi-ca bhikkhave ripanam e FEE? o] Eo vy Gy =Aaet
nissaranarh: Yo bhikkhave R AR | EEhR et | T EAER
rapesu chandaragavinayo W BRSO | S -

chandaragappahanam, idarh
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rapanarm nissaranan.

A FE—T)
Ko IRERE
@ o

& e - il
= EEEh
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sHELE > 2
AR T R
@ o

50 | Ye hi keci bhikkhave samanava | 35709 ~ 2 | a5V ~ % | S5s5/0F9 ~
brahmana va evarh riapanarm RFY WA | B |k & | Y R
assadan-ca assadato adinavari-ca gt s FATHEL | B~ i s R | e R
adimavato nissaranan-ca 0 SRR | MIATEE % | R 7
nissaranato yathabhatam
na-ppajananti, te vata samarm va AR - S | FREEER I A
rape parijanissanti param va SN & DLRACERRY | AR
tathattaya samadapessanti yatha {BREILMN-F? | L EH]? FEIEIDFT ~
patipanno riipe parijanissantTi MmEFES LEEEFT - N
n’etarn thanarh vijati. FE IE A aE it

TBEAR - Pl 7
EEEFTA R
LEERFTIRL
R
SRS HE

51 | Ye ca kho keci bhikkhave sRAOM B | BRI | sEsEAD
samana va brahmana va evam TRFY > 1R G | (k@R @ | Y~ SRR
riipanarh assadafi-ca assadato Mg GIEG | S HHIE | P PR
cmavall-6a adnaveto S | IR | FE o R
nissaranafi-ca nissaranato
yathabhatam pajananti, te vata AR » 6 | TRHERRAE - RRR e
samarh va rape parijanissanti REH IEEIR HIFERE > 2
pararh va tathattaya BES MR - Al SR F A
samadapessanti yatha patipanno | FT{EEEILE VOPIEE
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ripe parijanissat®i thanam-etarh | % > 5 25& - A EEE T A
vijjati. SR ERPE
B -
e g (=EA ]
Shii A
SRR
o
52 | Ko ca bhikkhave vedananam I RHE? | fEE? b | o B E
assado: Idha bhikkhave bhikkhu | pi-r o 748 | B3 s B | R0 A
vivice’eva kamehi vivicca AR 5 (DY EEREE R B | LG e
aku-salehl dh-amm-ehl sav-ltakkam EE (LR | EsrEst | B
savicaram vivekajarh pitisukharm
pathamarh jhanarh upasarhpajja (e > TR E | 1 - R 0 | BEEES B
viharati. Yasmim samaye B AR | ASEE I | ERE -
bhikkhave bhikkhu vivicc’eva fitl - LR | SEMAE RS
kamehi vivicca akusalehi E RHE | FE5 SHEE | REEN
dhammehi savitakkarh savicarar | 15:4% o faf ) | ko A DL {A] ? | BN 28
vivekajam pitisukharh pathamarn 2 HeRR R gat | 15 [EHIE
jhanam upasampajja viharati, prmangs , B | Bk, EemE | (R
n’eva tasmirh Samaye e .
attabyabadhaya ceteti na RO - e AR
parabyabadhaya ceteti na i
ubhayabyabadhaya ceteti, GIERTE S S
Abyabajjharh yeva tasmiri P S
samaye vedanam vedeti. HEEg o F
Abyabajjhaparamahari HIfEaS
bhikkhave vedananarm assadarn i Ee
vadami. R R
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54

Puna ca param bhikkhave
bhikkhu vitakkavicaranam
viipasama ajjhattarn
sampasadanarn cetaso
ekodibhavarh avitakkarn
avicararm samadhijarh
pitisukharm dutiyarh jhanam
upasampajja viharati.Yasmirn
samaye bhikkhave bhikkhu
vitakkavicaranam viapasama
ajjhattam sampasadanarm cetaso
ekodibhavarh avitakkarn
avicararh samadhijam
pitisukharm dutiyam jhanam
upasampajja viharati, n’eva
tasmim samaye attabyabadhaya
ceteti na parabyabadhaya ceteti
na

ubhayabyabadhaya ceteti,
Abyabajjharh yeva tasmim
samaye vedanam vedeti.
Abyabajjhaparamaharm

bhikkhave vedananam assadam
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vadami.

55

Puna ca param bhikkhave
bhikkhu pitiya ca viraga
upekkhako ca viharati sato ca
sampajano sukhafica kayena
patisarmvedeti. Yarh tarh ariya
acikkhanti upekkhako satima
sukhavihartti, tarh tatiyarm
jhanam upasampajja viharati.
Yasmirh samaye bhikkhave
bhikkhu pitiya ca viraga
upekkhako ca viharati sato ca
sampajano sukhari-ca kayena
patisamvedeti. Yarn tarm ariya
acikkhanti upekkhako satima
sukhavihiriti tarh tatiyam jhanam
upasampajja viharati, n’eva
tasmim samaye attabyabadhaya
ceteti na parabyabadhaya ceteti
na

ubhayabyabadhaya ceteti,
Abyabajjharh yeva tasmirm
samaye vedanarh vedeti.
Abyabajjhaparamaharm
bhikkhave vedananarm assadarn

vadami.

56

Puna ca pararh bhikkhave
bhikkhu sukhassa ca pahana
dukkhassa ca pahana pubbeva
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somanassadomanassanar
atthagama adukkharh asukham
upekkhasatiparisuddhirm
catuttharnh jhanarh upasampajja
viharati. Yasmim samaye
bhikkhave bhikkhu sukhassa ca
pahana dukkhassa ca pahana
pubbeva
somanassadomanassanar
atthagama adukkharh asukham
upekkhasatiparisuddhirm
catuttharh jhanarh upasampajja
viharati, n’eva tasmirh samaye
attabyabadhaya ceteti na
parabyabadhaya ceteti na
ubhayabyabadhaya ceteti,
Abyabajjharh yeva tasmim
samaye vedanarh vedeti.
Abyabajjhaparamaharn
bhikkhave vedananarh assadarnh

vadami.

57

Ko ca bhikkhave vedananarm
adinavo: Yarh bhikkhave vedana
anicca dukkha
viparinamadhamma, ayam

vedananam adinavo.
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brahmana va evarm vedananarn P sk | 0 ik - 8 | R D
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2::::52:5:12&21 B RIS | AR R | KUK
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vedana parijanissanti, param va SHEE | 5 DLREEY | HITAAL
tathattaya samadapessanti yatha 1-JEHR? 18 LB BEIEAPT ~
patipanno vedana parijanissat®i | BE1EMF? ZZET - N
n’etarh thanam vijjati. e EE YRPEARETD

RIS - FIEEE © R

7 EEEEFIAFI
LEER PR
7 - FEEl
SRS HE
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yathabhatam pajananti, te vata
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samarh va vedana parijanissanti
pararh va tathattaya
samadapessanti yatha patipanno
vedana parijanissat®i

thanam-etarn vijjatTi.

H 1E9F » JREE
SAtLIE - e
(EERE LI

> ATk

Hi

B - EREN
gl ivi !
B R
HEFIRILEEE
IR - PA
EdECAn)E!
HESK - JEH

FEBET R o

61

% L
EHYF -
EPTRA
e
R
S I
AR50 = 18
A IN
o IR
B - EED
P~ TR
e
BT -
(B INGS
B It
FHE - 2
S
ﬁﬁ; °

4

NS
Vit

4
Z

-

62

®EShE!

82




x =
= &

‘ +
& =
iy

o
o
Rt
any
o

ot - IR
o

&

B B @
= & B
oW oo F
P

i~ VR -
R -
BB -
SEATRFT I
7 Pl
Wit - B

Ny == EV
HEd

o @ b
e
B

0 O
o
o

L = oE

R

LB
63 | Idam-avoca Bhagava. Attamana | {E4EsR - 7 | (hadE - #af | Bl - GHLD
te bhikkha Bhagavato bhasitam | 11 5 5 gl | FR o BI6EFR | B0 BSfRRR

abhinandun-ti.

TR B

i -

Y

Oy
™~

KT -

HEh ==

o BESRE

S

{7

83




Chapter llI-Il Translation
The Chinese translation of the Mahadukkhakkhandhasutta (== % &)

1. Evam-me sutarh. Ekam samayam Bhagava Savatthiyam viharati Jetavane
Anathapindikassa arame.

WELK EHTEHE - A0 EEES G UBE T -

2. Atha kho sambahula bhikkhii pubbanhasamayam nivasetva pattacivaram adaya

Savatthim pindaya pavisimsu.
s > AeFSAtb R b P RIRTE - = EARREE - By 7ok AR -

3. Atha kho tesarh bhikkhanarh etad-ahosi: Atippago kho tava Savatthiyarh pindaya
caritum,  yan-nina  mayarn  yen’afifatitthiyanam  paribbajakanarh ~ aramo
ten’upasankameyyamati. Atha kho te bhikkhi yen’afifnatitthiyanam paribbajakanam
aramo ten’upasankamimsu, upasankamitva tehi afifiatitthiyehi paribbajakehi saddhir

sammodimsu, sammodaniyarn Kathar saraniyam vitisaretva ekamantam nisidimsu.

A& > b fRE T I E RS EHETHERE - AR FICESMNE T TEAYM
HUE L BRE o EEEEE B TIMERE TEAYHTT > BRAPEESME B T AR ER
R - AAE—55

4. Ekamantarm nisinne kho te bhikkhi te afifatitthiya paribbajaka etad-avocurm: Samano
avuso Gotamo kamanam parififiam pafifiapeti, mayam-pi kamanam parififam pafifiapema;
Samano avuso Gotamo rapanam parififiam pafifiapeti, mayam-pi rapanarn parififiarm
pafifiapema; Samano avuso Gotamo vedananarh parififiarh pafifiapeti, mayam-pi
vedananam parififiampaffiapema; idha no avuso ko viseso ko adhippayo kim
nanakaranarm, Samanassa va Gotamassa amhakarh va, yadidarh dhammadesanaya va

dhammadesanarh anusasaniya va anusasanin-ti.

AL NE T EAAE S5 EL e fIER T B | VOPTE 2BCEME R > A
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HECHAE AR A | DPIRESCENER TP ECE RV | A |
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ESETHIECE SR PV BTSRRI 2 B (R 2 2 A
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5. Atha kho te bhikkha tesarm afifiatitthiyanam paribbajakanarn bhasitarh n’eva
abhinandimsu na patikkosimsu, anabhinanditva appatikkositva utthay’asana pakkamimsu:

Bhagavato santike etassa bhasitassa attharh ajanissamati.

AR > S L FRIA R A SRS ME B T & PR AYES o ALMIEA EEEA
[ FEARArmbREAERERE - O AR I EERAT R TR S AE IS SRR -

6. Atha kho te bhikkht Savatthiyam pindaya caritva pacchabhattarh pindapatapatikkanta
yena Bhagava ten’upasankamimsu, upasankamitva Bhagavantarm abhivadetva
ekamantarh nisidimsu. Ekamantarh nisinna kho te bhikkht Bhagavantam etad-avocurm:
Idha mayarh bhante pubbanhasamayar nivasetva pattacivaram adaya Savatthim pindaya
pavisimha, tesarh no bhante amhakarn etad-ahosi:  Atippago kho tava Savatthiyam
pindaya cariturh, yan-niina mayarm yen’afinatitthiyanarm paribbajakanarm aramo
ten’upasankameyyamati. Atha kho mayam bhante yen’afifatitthiyanarm paribbajakanam
aramo ten’upasankamimha, upasankamitva tehi afifiatitthiyehi paribbajakehi saddhim
sammodimha, sammodaniyarn katharh saraniyarh vitisaretva ekamantarh nisidimha.
Ekamantarh nisinne kho bhante te afifiatitthiya paribbajaka amhe etad-avocurh: Samano
avuso Gotamo kamanam parififiam pafifiapeti, mayam-pi kamanam parififam pafifiapema;
samano avuso Gotamo rapanarn parififiarh pafifiapeti, mayam-pi ripanarm parififiam
pafifiapema; samano avuso Gotamo vedananarn parififiarm pafifapeti, mayam-pi
vedananam parififiam pafifapema; idha no avuso ko viseso ko adhippayo kim
nanakaranam, samanassa va Gotamassa amhakarh va, yadidarh dhammadesanaya va
dhammadesanarh, anusasaniya va anusasanin-ti. Atha kho mayam Bhante tesam
afifiatitthiyanarn paribbajakanam bhasitarm n’eva abhinandimha na patikkosimha,
anabhinanditva appatikkositva utthay’asana pakkamimha: Bhagavato santike etassa

bhasitassa attham ajanissamati.
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AHEA—RREH T 2 o 8 | FAFRIA B A SO RS ME 15 175 FTeit 05 ©
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7. Evarmvadino bhikkhave afifiatitthiya paribbajaka evamassu vacaniya: Ko pan’avuso

kamanarh assado ko adinavo Kim nissaranarm, ko rapanam assado ko adinavo kim

nissaranam, ko vedananarh assado ko adinavo Kim nissaranan-ti.

[HEEER] T sEtL I | SRS METE T E R MRYES - RMEZZEE R RS T E A |
RN ERVRLE ~ @A~ HiEE ? (TR YRS  BE - Mk ? (HER Y
Y~ S BT 4

8. Evam puttha bhikkhave afifiatitthiya paribbajaka na ¢’eva sampayissanti uttarifi-ca
vighatarh apajjissanti, tam kissa hetu: yatha tarh bhikkhave avisayasmir.
shtb i | SR GEba s NE R T2 MM A RESufRs - Ty R g AR -
FyfTTEEE 2 ShEb i | AR A B e [ P 2R e i & !
9. Nahan-tarh bhikkhave passami sadevake loke samarake sabrahmake
sassamanabrahmaniya  pajaya sadevamanussaya yo imesarn pafihanam veyyakaranena

cittarh aradheyya afifiatra Tathagatena va Tathagatasavakena va ito va pana sutva.

shtbf | EEEAE T - AR REER > AI/OFIBZEERT - T RARHEY
TR > BR T 20 AR S AR B 26 T B A PR E YN Z4h > BT R A A BES
[HE S LR - S e
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10. Ko ca bhikkhave kamanarm assado: Pafic’ime bhikkhave kamaguna, katame pafica:
cakkhuvififieyya rapa ittha kanta manapa piyarapa kamupasambhita rajaniya, sotavififieyya
sadda ittha kanta manapa piyartpa kamapasamhita rajaniya, ghanavififieyya gandha ittha
kanta manapa piyariipa kamupasarnhita rajantya, jivhavififieyya rasa ittha kanta manapa
piyarapa kamapasambhita rajaniya, kayavififieyya photthabba ittha kanta manapa piyarapa
kamapasambhita rajaniya. Ime kho bhikkhave pafica kamaguna. Yarm kho bhikkhave ime

pafica kamagune paticca uppajjati sukham somanassarm, ayarh kamanarh assado.

sHCL L | AP AR SE ? shtb i | AW - AP IS T 2 RHR P8
AV ESE R ZHY ~ e > ATERY ~ ZARAY - BAETRIEERY  RE T AIR =
A EAY ~ bREY o ATERY - EREY - BIETRIESEY o RS FTERRIEYRRE H]
BT~ fbREY > ATERY ~ E1RAY > BAETRIE Y « Bb Brsf KIALRE 2 i 26 »
TbREy > AERY ~ E10HY - BAETRIE R - BB Rl s stE nl 20y ~ ik
Y HEHY ~ ERAY - BAEVAIE S - St | Estie I - st | &
B MAEAN ARV RSB Z 1 - BUE A HYIRSE -

11.

12. Ko ca bhikkhave kamanam adinavo:

satbin | (A ERTA e 2

13. Idha bhikkhave kulaputto yena sippatthanena jivikam kappeti, yadi muddaya yadi
gananaya yadi sankhanena yadi kasiya yadi vanijjaya yadi gorakkhena yadi issatthena
yadi rajaporisena yadi sippafifiatarena, sitassa purakkhato unhassa purakkhato,
darhsa-makasa-vatatapa-sirimsapa-samphassehi rissamano, khuppipasaya miyamano,
ayam-pi bhikkhave kamanar adinavo sanditthiko dukkhakkhandho kamahetu
kamanidanarm kamadhikaranam kamanam-eva hetu.

sEth | fELE - B AREER A - TR R HE - FHE - "E5 - 1

A~ Sl B BBV RS Ry 3 AR o B 2584 ~ A2 Z BN ST -

fas ~ 5EE ~ BEEL - fRHFTEE o hEIERELCUEMAESET - shtbm | ERE
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ZHIA -
14. Tassa ce bhikkhave kulaputtassa evarm utthahato ghatato vayamato te bhoga
nabhinipphajjanti, so socati kilamati paridevati, urattalim kandati, sammoharh apajjati:
mogharn vata me utthanam, aphalo vata me vayamoti. Ayam-pi bhikkhave kamanarm
adinavo sanditthiko dukkhakkhandho kamahetu kamanidanam kamadhikaranam
kamanam-eva hetu.
stbr | BIEEAN E A Tt 2 E ~ 2577 ~ 9155 - (B RESERET 2D -
filr R ~ A~ AR ~ BB ~ TR TIRMEI LR SE IS HE
HERTE - o sEtE R | EREAEAEE B EERSE > ERIA - AR
AEMREIEA - R ESEAEE A -
15.
16. Tassa ce bhikkhave kulaputtassa evarm utthahato ghatato vayamato te bhoga
abhinipphajjanti, so tesarh bhoganam arakkhadhikaranarh dukkharh domanassam
patisarmvedeti: kinti me bhoge n’eva rajano hareyyurm na cora hareyyur na aggi
daheyya na udakarm vaheyya na appiya dayada hareyyun-ti.
satbf | HMZ B2ttt BE ~ 5577 - 8155 eeERET I - BT IRE
Y - MR R AR - (ORI A SR R 0 R
GFHUMaEE - ANEHOKIERE - AEHOKTE - A GHASEETRIEGE ?
17. Tassa evam arakkhato gopayato te bhoge rajano va haranti cora va haranti aggi va
dahati udakar va vahati appiya va dayada haranti. So socati kilamati paridevati,
urattalirh kandati, sammoharn apajjati: yam-pi me ahosi tam-pi no na-tth®i. Ayam-pi
bhikkhave kamanam adinavo sanditthiko dukkhakkhandho kamahetu kamanidanam

kamadhikaranarh kamanam-eva hetu.
RIE A2 A0 <T3E ~ Ba it aviAY) - @R g E5HE - S Mans ik - B¢
KA - BERHIKTE - B SR T ECE o RS &~ 2L
PERGSRT ~ MZE AR T IRGEHANMY) - SEm#A A& T | sktbm | Esk
EAEHAEE - BV - MEAVA > AEAVRE - AAEAVREER - R
sHAC YA -
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18. Puna ca param bhikkhave kamahetu kamanidanam kamadhikaranarm kamanam-eva
hetu rajano pi rajahi vivadanti, khattiya pi khattiyehi vivadanti, brahmana pi brahmanehi

vivadanti, gahapati pi gahapatihi vivadanti,

B st | INRaERYIN > aERIING - INERVRETEIN - il Esd A EmyIAl >
] = B e = A - el AR AR 0 SRR PR ER PR REHERZEFT

19. 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.

BRI T-R » S BE R ) SOREBL R 3 > ST BSORR T 5
SHLL AR DU B IR - ShaR B R BRI

20. Te tattha kalaha-viggaha- vivadam- apanna afifamarfifiarh panthi pi upakkamanti,
leddahi pi upakkamanti, dandehi pi upakkamanti, satthehi pi upakkamanti; te tattha
maranam-pi nigacchanti maranamattam-pi dukkharm. Ayam-pi bhikkhave kamanarh
adinavo sanditthiko dukkhakkhandho kamahetu kamanidanam kamadhikaranam

kamanam-eva hetu.

FERE > ML 0D - Fam ~ FF > FSEH - 288 - 12 - TIPS -
MIREEIMAE - B2 Bt — MR - shth | SR EAYIEE - iRy
- AEHIN - MENRNG - WEHREIEN - s A -

21. Puna ca pararn bhikkhave kamahetu kamanidanarm kamadhikaranarh kamanam-eva
hetu asicammarn gahetva dhanukalapam sannayhitva ubhatoviyiilham sangamarm
pakkhandanti ustisu pi khippamanesu sattisu pi khippamanasu asisu pi vijjotalantesu; te
tattha usthi pi vijjhanti, sattiya pi vijjhanti, asinapi sisarm chindanti, te tattha maranam-pi
nigacchanti maranamattam-pi dukkharh. Ayam-pi bhikkhave kamanarh adinavo
sanditthiko dukkhakkhandho kamahetu kamanidanarm kamadhikaranam kamanam-eva
hetu.

B shthm | AR - (RIS > AERVAETEIN > Rt /EsEaEERYIA -

89



(MM =E T RIFIE - B S H0E: - IR - o ~ SR &DEESET 5 R
It FIH S BZE(EE] AP RIZESES] » IR UIEEE - g Rt 2 e
2 EGIE— VR - AL | SRR A AR R - BRI YR A
AEHING - AEAREFN - R sam /YA -
22. Puna ca paramm bhikkhave kamahetu kamanidanam kamadhikaranam kamanam-eva
hetu asicammarn gahetva dhanukalaparm sannayhitva addavalepana upakariyo
pakkhandanti ustsu pi khippamanasu sattisu pi khippamanasu asisu pi vijjotalantesu; te
tattha usthi pi vijjhanti sattiya pi vijjhanti pakkatthiya pi osificanti abhivaggena pi
omaddanti asina pi sisarh chindanti; Te tattha maranam-pi nigacchanti, maranamattam-pi
dukkham. Ayami bhikkhave kamanarm adinavo sanditthiko dukkhakkhandho kamahetu

kamanidanarh kamadhirakaranam kamanam-eva hetu.
B FELL T | RAAE RN RIS » AEAVRETRA > il EsE A HIA -
frFIEZ TIBIMNE - HEE SIS » o ~ FEoR 0 /DEPAET - R a I tEeE
RIL > IS EZFSEE] > AP RIZESEE] - EEDRAVRES - AIREPHEATER
78 PSR UIENEE 5 M e Rt A M E0E 2 FIB st — AR - AL | 2Rk
TR - BRI > WA - RN - AERVEEIFN - a2
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23. Puna ca paramm bhikkhave kamahetu kamanidanam kamadhikaranarm kamanam-eva

hetu sandhim-pi chindanti, nillopam-pi haranti, ekagarikam-pi karonti, paripanthe pi

titthanti, paradaram-pi gacchanti;

B3 shthm | NAMERIN - IEHING > AERVRETEIN > Rt EsEA YA -
[ FIEARBIAZE T >l > 1758 - HVEESS - A5 151 ARR2C

24. tam-enarh rajano gahetva vividha kammakarana karonti: kasahi pi talenti, vettehi pi
talenti, addhadandakehi pi talenti, hattham- pi chindanti, padam-pi chindanti,
hatthapadam-pi chindanti, kannam-pi chindanti, nasam-pi chindanti, kannanasam-pi
chindanti, bilangathalikam-pi karonti, sankhamundikam-pi karonti, rahumukham-pi
karonti, jotimalikam-pi karonti, hatthapajjotikam-pi karonti, erakavattikam-pi karonti,

cirakavasikam-pi karonti eneyyakam-pi karonti, balisamamsikam-pi karonti,
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kahapanakam-pi karonti, kharapatacchikam-pi karonti, palighaparivattikam-pi karonti,
palalapithakam-pi karonti, tattena pi telena osificanti, sunakhehi pi khadapenti,
jivantam-pi sile uttasenti, asina pi sisam chindanti; te tattha maranam-pi nigacchanti
maranamattam-pi dukkharh. Ayam-pi bhikkhave kamanam adinavo sanditthiko
dukkhakkhandho kamahetu kamanidanarh kamadhikaranam kamanam-eva hetu.
E TR o B R4S BURERERYIHIET - A1 DAHERD - DU TECCMRRRST - B2 )
BT SEVE e - BRIV T2 - EEE IS ST sESEEE S -
SCGRUABE s - SRELE ST - SROAZEMECUT] 5 SGREDKE - J&T1 5 SEREA
BafT > R0 » Fo=0  SEREASAIN] » 370 » B > FIEH] 5 SGERDAZE R
G BOGERVERHZRES £ s BRIt - BN - spmldes - L -
MR T A B Z Ut — AR e - SElL I | SRt A E - B
S - AREYA - AEHIRE - AAEAVEEFR - Wt EsEaE A -
25.
26. Puna ca pararh bhikkhave kamahetu kamanidanarm kamadhikaranarh kamanam-eva
hetu kayena duccaritarm caranti, vacaya duccaritarn caranti, manasa duccaritarh caranti; te
kayena duccaritarn caritva vacaya duccaritarm caritva manasa duccaritarm caritva kayassa
bheda param-marana apayarn duggatim vinipatam nirayarn upapajjanti. Ayarm bhikkhave
kamanarh adinavo samparayiko dukkhakkhandho kamahetu kamanidanarm

kamadhikaranarh kamanam-eva hetu.
B FELL I | RAAE IR RN - AEAVRETRA > il Esd Al iR -
fFHT S ER - sEERNEESE - HAMMILE EITHESR - frl Bk -
AAERERR ~ 8~ bakE ~ MR o FELLE | SR aKERYEE - BRI TEHYEREE - 4K
FHIA - AENHREG - AEAVRETFA - EEsa e aA -

27.
28. Kifica bhikkhave kamanam nissaranarm: Yo kho bhikkhave kamesu chandaragavinayo,
chandaragappahanar, idarh kamanar nissaranam.
satbm | (AR AR shtbm - WS - RS - BEAE - EsEN
SLHYHHEE -
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29. Ye hi keci bhikkhave samana va brahmana va evam kamanam assadafi-ca assadato
adinavafi-ca adinavato nissaranaf-ca nissaranato yathabhatarm na-ppajananti, te vata
samarh va kame parijanissanti pararh va tathattaya samadapessanti yatha patipanno kame

parijanissat®i n’etarh thanam vijjati.

sath i | HASDPIECREEEF TR M E M T RIS IR S 2R Y - B BHE R
& MBS e - MM E O e THIE  REEZESIIEA THIE
s E5E 4 TR - B AIRERY o

30. Ye ca kho keci bhikkhave samana va brahmana va evam kamanam assadafi-ca
assadato adinavafi-ca adinavato nissaranafi-ca nissaranato yathabhatam pajananti, te vata
samarn va kame parijanissanti pararh va tathattaya samadapessanti yatha patipanno kame

parijanissat®i thanam-etam vijjati.

sHLLIT | BDP IR R ITANE Y 7RIS 2 RGeS RS - M IR -
HERLE L - MR E e 7RIS SEEBHE I EAN THIE - BT
SEE TR iEE ATREHY
31. Ko ca bhikkhave riipanam assado: Seyyathapi bhikkhave khattiyakafiia va
brahmanakarifa va gahapatikafifia va pannarasavassuddesika va solasavassuddesika va
natidigha natirassa naatikisa natithila nétikali na accodata, parama sa bhikkhave tasmim
samaye subha vannanibha ti.— Evarh bhante.— Yarh kho bhikkhave subharmm vannanibham
paticca uppajjati sukharh somanassarh ayarm rapanarm assado.

TRELLI | (MR AR SEY FELL | BEE R R L B R P R
JE LR MR Rt AR N SRS AR - AE A KR
AARBEAKRE - FELL T | BB - AP AL 222 A R i &Y T A
o ME | TEE RN SEREFI R BN E - L2 OATREE - |

32.

33. Ko ca bhikkhave riipanarm adinavo? Idha bhikkhave tam-eva bhaginim passeyya
aparena samayena asitikarm va navutikarm va vassasatikam va jatiya, jinnam
gopanasivankarn

bhoggarm dandaparayanarh pavedhamanarh gacchantirh, aturarh gatayobbanarm
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khandadantarh palitakesim viltnarh Khalitasiram valitarh tilakahata gattarh, tarm kirh
mafifiatha bhikkhave: ya purima subha vannanibha sa antarahita, adinavo patubhato'ti.
—Evarh bhante.—  Ayar-pi bhikkhave riipanarh adinavo.

"RELLE | (MR R FEthE | B A ARARE RAME L - BT
%~ JUTEE ~ BOEBE 0 FEGEINER - A EE > S5 S 0 B
HHTE » 5SR-Sk~ BHEEIKH o BREEMET - BERGREH - BESE
A FRACFIBER - sEEL T | IRFEEARTE? &R &t 2e 2 DARTHY 35 R K T & 11 HHFR
AEY T AR HE ) TEEtk e | Bt EEREE -

34. Puna ca parar bhikkhave tam-eva bhaginim passeyya, badhikarh dukkhitarh
balhagilanam sake muttakarise palipannarm semanarm afifiehi vutthapiyamanam afifiehi
samvesiyamanam; tarn Kim mafifiatha bhikkhave: ya purima subha vannanibha sa
antarahita, adinavo patubhatoti. —Evarh bhante.— Ayarh-pi bhikkhave rtipanam adinavo.

TERC FEtb | A ANERKRERIMI L LB TR 0 2 WIBEE - /EE
CHEEHIEE T IAVIME - A AFEREARI B AR - 8L | RIS TEREIE Y2
NRMIEE T DRI ERE KA - 28 ErEE? o T e T EkEtkm
EtEErEE -

35.

36. Puna ca paramm bhikkhave tam-eva bhaginim passeyya, sariram sivathikaya chadditarm
ekahamatarh va dvihamatam va tthamatarn va, uddhumatakarh vinilakam
vipubbakajatarh,

tarh kirh maffiatha bhikkhave: ya purima subha vannanibha sa antarahita, adinavo
patubhato ti. —Evarh bhante.— Ayarh-pi bhikkhave rapanam adinavo.

TER - b | AABREBE R L TR EEA RN - fPE—HE T HE
=HZ % BERRMAONF PR  shtbm | R B Y@~ 2 Mok 2 DARTHY
FEREMAIEMHESE? ) Tz - e | | TEthn | Bt R EAEE -

37. Puna ca param bhikkhave tam-eva bhaginim passeyya, sarirar sivathikaya chadditam
kakehi va khajjamanam kulalehi va khajjamanarm gijjhehi va khajjamanam supanehi va
khajjamanar sigalehi va khajjamanam vividhehi va panakajatehi khajjamanarn; tarh ki
mafifiatha bhikkhave: ya purima subha vannanibha sa antarahita, adinavo patubhiito ti.

—Evarh bhante.— Ayam-pi bhikkhave riipanarh adinavo.
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TR gEER T | A ARIRE R LR BRRS R B AR SR - TUE - B
1~ FR > SR | o shbb i | RSB VR A R AME L AR B LRI
FERERAIEMMBEE? TR HE ) TEELE | Bt EREHEE -

38.

39. Puna ca paramm bhikkhave tam-eva bhaginim passeyya, sariram sivathikaya chadditarm
atthikasankhalikam samarmsalohitam naharusambandha; tam ki mafifiatha bhikkhave:
ya purima subha vannanibha sa antarahita, adinavo patubhto ti. —Evarh bhante.—
Ayar-pi bhikkhave riipanarm adinavo.

"R FEth i | A ABRE R Z AR BN - ARA - A
HHE - GEEC e | IRPIEEEEIE? A AME L AR R DLRTHISERE K A] 211 L PR A8
B, R HHE ! TEEthE | Bt EEREE -

40.

41. Puna ca param bhikkhave tam-eva bhaginim passeyya, sarirarh sivathikaya chadditam
atthisankhalikarh nimmamsalohitamakkhitarm naharusambandham; tam Kim mafifiatha
bhikkhave: ya purima subha vannanibha sa antarahita, adinavo patubhito ti. —Evarh

bhante.— Ayam-pi bhikkhave rapanarh adinavo.

TER - FEtbE | A ABRKE R L ANEREEEAES A TREE T
I - EAAHHA - GEEL | RFIERENE? A RHME2Z AN KRR IRTHISERE K 7]
EmLEAaR? T o MHE ! THEbE | SECrEE -

42. Puna ca param bhikkhave tam-eva bhaginim passeyya sariram sivathikaya chadditam
atthikasankhalikam apagatamamsalohitarh naharusarhbandhar;
tarh kirh maffiatha bhikkhave: ya purima subha vannanibha sa antarahita, adinavo

patubhiito ti. —Evarh bhante.— Ayarh-pi bhikkhave riipanarh adinavo.

TER O sEtb | B ARAICGE R L ARG HEE B SN - SRS REA NI &L
i - AR - sEtb e | IRPTETEARE? AR ANME AR AR SR ke A &
mHEFREE? , T oo e, TEtbR | EtECHEE -

43. Puna ca param bhikkhave tam-eva bhaginim passeyya, sarirarh sivathikaya chadditam
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atthikani apagatasambandhani disavidisa vikkhittani: afifiena hatthatthikarm afifiena
padatthikam afifiena janghatthikam afifiena aratthikarm afifiena katatthikarh afifiena
pitthikantakarm afifiena sisakataharm; tarh kim mafifiatha bhikkhave: ya purima subha
vannanibha sa antarahita, adinavo patubhtto ti. —Evarm bhante.— Ayarn-pi bhikkhave

rapanarn adinavo.

TER O sEEL I | A ABRRE RV BRAG I AR S - AR E B
HAES DL - T8 ~ eF ~ KigE - e 88~ 598 > BHEES - SEAFESH
73 e sEbbf | ARIETEENR? S A AR E 2SR E LARTHY 2R B AT 20T 3 8
B, T mE !, TR | EhEaHEE -

44. Puna ca param bhikkhave tameva bhaginim passeyya, sariram sivathikaya chadditarn
atthikani setani sankhavannipanibhani; tarm kirh mafifatha bhikkhave: ya purima subha
vannanibha sa antarahita, adinavo patubhiito ti. —Evarh bhante.— Ayam-pi bhikkhave
rapanarh adinavo.
TR - gEEEE | A ANBRE R R RS R AR M - F SR T - 5
Eefr U ARPIA0E EAEE? A AR 22 A 25 ARTHYSERE ke nl & T B R
T HE D TEitbR | Bt EEAEE -
45. Puna ca param bhikkhave tameva bhaginim passeyya, sariram sivathikaya chadditarn
atthikani pafjakitani terovassikani; tarm kim mafifiatha bhikkhave ya purima subha
vannanibha sa antarahita, adinavo patubhito ti. —Evam bhante.— Ayarm-pi bhikkhave

rapanarn adinavo.

TETO S | A ABAKE R ARG B AE St F I QR
&om—FEHYVEBEMERR T 0 BEEE D | IRMI AR A B AME AR R AR
SRR AIEMEFRAE? T a2 ME !, THEtn | BthEarEE -

46.

47. Puna ca param bhikkhave tameva bhaginim passeyya, sariram sivathikaya chadditarn

atthikani patini cunnakajatani; tarm kim maffatha bhikkhave ya purima subha vannanibha
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sa antarahita, adinavo patubhito ti. —Evarh bhante.— Ayarn-pi bhikkhave riipanarn

adinavo.
TER > GELbE | BARKE R A FERS e R 5] - USRI
sabb e | ARl EEIE? B @ NE 22 AR B DA FTHYSERE Fe n] & i (IR AR
Tl B TEELEE | EtEERiEE -

48.

49. Kif-ca bhikkhave ripanam nissaranam: Yo bhikkhave rapesu chandaragavinayo
chandaragappahanarm, idam rapanar nissaranarm.

sabbir | (TR A HEE? EEhm | BORRRIE > fErdE - ErS CaY e -

50. Ye hi keci bhikkhave samana va brahmana va evam rapanarn assadafi-ca assadato
adinavafi-ca adinavato nissaranafi-ca nissaranato yathabhatarm na-ppajananti, te vata
samarn va rape parijanissanti pararn va tathattaya samadapessanti yatha patipanno rape

parijanissantii n’etarh thanarm vijjati.

shtb | SR P EEEFTNEH A TR R RE R - mEEE T -
R il > (FE C T HIEEERE SN EA TR G EGE S G E T R
TH > ERAA A RERY ©

51. Ye ca kho keci bhikkhave samana va brahmana va evam rapanam assadafi-ca
assadato adinavafi-ca adinavato nissaranafi-ca nissaranato yathabhttarm pajananti, te
vata samarm va rape parijanissanti pararn va tathattaya samadapessanti yatha patipanno

rape parijanissatii thanam-etarn vijjati.

sEbb i | S APPSR P T E Y, T AR S 2R 2 - WMEBRE A - I
HERLE I - KFEH C T HICEEBE SN T RIS GRM I G T T R T
* > ST ATRERY -

rN

52. Ko ca bhikkhave vedananam assado: Idha bhikkhave bhikkhu vivicc’eva kamehi
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vivicca akusalehi dhammehi savitakkarh savicararh vivekajarn pitisukharm pathamam
jhanam upasampajja viharati. Yasmim samaye bhikkhave bhikkhu vivicc’eva kamehi
vivicca akusalehi dhammehi savitakkam savicaram vivekajarn pitisukharm pathamar
jhanarh upasampajja viharati, n’eva tasmirn samaye attabyabadhaya ceteti na
parabyabadhaya ceteti na ubhayabyabadhaya ceteti, Abyabajjham yeva tasmim samaye

vedanam vedeti. Abyabajjhaparamaham bhikkhave vedananarn assadarm vadami.

satbie | (SR 2% SE? SAthm | R0 - EE il - BEA 0% A=A
BEAEELE - BRI - FELL . | BEC B - BEAEA - AEAE - mEkE
24 BRI R > IATRIEEEC - ARREERIA - AT EETT -
FEASEIRS % - ERZENEELL - AL | RESERZET » BEE O AREH%

o

NS
Vit

53.

54. Puna ca param bhikkhave bhikkhu vitakkavicaranarh vapasama ajjhattam
sampasadanam cetaso ekodibhavam avitakkam avicaram samadhijam pitisukham
dutiyam jhanamm upasampajja viharati.Yasmim samaye bhikkhave bhikkhu
vitakkavicaranarmm vipasama ajjhattarm sampasadanarn cetaso ekodibhavam avitakkarm
avicaramm samadhijarm pitisukharn dutiyarm jhanam upasampajja viharati, n’eva tasmir
samaye attabyabadhaya ceteti na parabyabadhaya ceteti na ubhayabyabadhaya ceteti,
Abyabajjharh yeva tasmim samaye vedanam vedeti. Abyabajjhaparamaham bhikkhave
vedananarn assadarn vadami.
B sEtb i | BEEEEIRE - LSRR - s fEsEE
RS AT - ghtb i | BtbEEAERE > AOERE - OB - SR 0
EEELE > B MR WAEEHC - A EFERA - tAEEETT -
TEAB(EBHE » GRS FEE O - 38tbE | WERARZE T > BEE O ARElVE

& o

55. Puna ca paramm bhikkhave bhikkhu pitiya ca viraga upekkhako ca viharati sato ca

sampajano sukharica kayena patisarmvedeti. Yarn tarm ariya acikkhanti upekkhako satima
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sukhavihartti, tarh tatiyarm jhanarm upasampajja viharati. Yasmirm samaye bhikkhave
bhikkhu pitiya ca viraga upekkhako ca viharati sato ca sampajano sukhari-ca kayena
patisarmvedeti. Yarh tarh ariya acikkhanti upekkhako satima sukhavihiriti tarm tatiyarn
jhanarh upasampajja viharati, n’eva tasmirn samaye attabyabadhaya ceteti na
parabyabadhaya ceteti na ubhayabyabadhaya ceteti, Abyabajjham yeva tasmim samaye
vedanam vedeti. Abyabajjhaparamaham bhikkhave vedananarn assadarm vadami.

B sEtbn | B s EAIEEAR - BA IR RIERIM I PA S 38 RSz 2 - B2

i Ry o TR 0 2B o PE R ss =M o FEAMERHE - SR EIEL -

sath i | WERERZE T - BEE L AR EHREE -

56. Puna ca paramm bhikkhave bhikkhu sukhassa ca pahana dukkhassa ca pahana pubbeva
somanassadomanassanam atthagama adukkharm asukharn upekkhasatiparisuddhim
catuttharnh jhanam upasampajja viharati. Yasmirh samaye bhikkhave bhikkhu sukhassa ca
pahana dukkhassa ca pahana pubbeva somanassadomanassanam atthagama adukkharn
asukham upekkhasatiparisuddhim catuttharh jhanarm upasampajja viharati, n’eva tasmim
samaye attabyabadhaya ceteti na parabyabadhaya ceteti na ubhayabyabadhaya ceteti,
Abyabajjharh yeva tasmim samaye vedanar vedeti. Abyabajjhaparamaham bhikkhave
vedananarn assadarn vadami.

SHELIT | Eb il R AR Z RN R B % - i s - 305 % s

VORI o FEABERRHE - FREZEIE L - sEth | WESRERZE T - BEEO

Ry iR

57. Ko ca bhikkhave vedananam adinavo: Yarh bhikkhave vedana anicca dukkha
viparinamadhamma, ayarh vedananarn adinavo.
satbm | (R RV ER? shtbm | B il - S8 BN SRRz
B
58. Kifi-ca bhikkhave vedananam nissaranam: Yo bhikkhave vedanasu chandaragavinayo

chandaragappahanar, idar vedananarn nissaranarn.

sHbbi | (TR RZ AV HEE? SAtb o | HREZ R E - s E - EERZ
FY H R
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59. Ye hi ke ci bhikkhave samana va brahmana va evam vedananam assadafi-ca assadato
adinavafi-ca adinavato nissaranafi-ca nissaranato yathabhatarh na-ppajananti, te vata
samarh va vedana parijanissanti, parar va tathattaya samadapessanti yatha patipanno

vedana parijanissatiti n’etarh thanarm vijjati.

sHbbir | BRSO IR EEF TN E A T HIEZ AR e R s 1 2
HEERUE I - S E C 7RI 2B S E N T R 2 SR M Bz 4
TR TH > iE2 A HERT

60. Ye ca kho ke ci bhikkhave samana va brahmana va evam vedananarm assadafi-ca
assadato adinavafi-ca adinavato nissaranafi-ca nissaranato yathabhiitarh pajananti, te vata
samarn va vedana parijanissanti param va tathattaya samadapessanti yatha patipanno
vedana parijanissat®i thanam-etarn vijjatTi.
78 sELL T HA W DFTSCE R E T, 7 HIEZ AR EER SRS - B ERE R
B MEETUE EE - (Y C T RIS EBE S BN T RS2 SRt jsZ
WIETTR TR B2 AIRERY -
61.
62.
63. Idam-avoca Bhagava. Attamana te bhikkht Bhagavato bhasitarh abhinandun-ti.

SRS - BRI RS o B -
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Chapter IlI-lI Critical reading into the comparison

The Comparison of Pali Version with Three Chinese Translations

Abbreviation:

PV Pali Version (MN.1.83-90)
ACT Anonymous Chinese Translation (T1,
846c~848a)
MA Madhayamagama (T1, 584c~586a)
EA Ekottaragama (T2, 604c~606c¢)

The numbers used below are corresponding with the chart that Pali and three Chinese
translations are listed. When there are more than one point have to be noted, x.1,

x.2,...will be used.

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

1.2. The Pali version refers to the Teacher as bhagava (The Blessed One). Two Chinese
translations (MA and EA) refer to the Teacher as {#. But, the ACT refers to the Teacher

as ZffnZ£. The Buddhist Chinese-Sanskrit Dictionary has given the word ‘bhagavat’
for fiE.>® This is a transliteration (%% ) 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 suttas.

2. The preparation by monks to leave for alms is mentioned in the PV and EA
versions (FHS » BRI EIY - EFEE > A Z & - ). The ACT and the MA

versions go without reference to this episode.

153 BCSD. p.364
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3.1. Regarding the meeting took place between monks and non-Buddhist ascetics,***  the
ACT and the MA translations differ from the PV whereas the EA version is very similar
to the PV. According to the PV, monks went to the non-Buddhist ascetics’ (¥£2)
dwelling place 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 MA, in the mid-day after
the meal, monks rest at gathering hall and then the non-Buddhist ascetics reached that
place and exchanged greetings with monks.

On this sort of divergences, 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.'*®

3.2. In order to translate the word ‘afifiatitthiya’ , the Chinese parallels have selected

different words; the ACT selects the word ‘5275 whereas the EA selects a couple of

translations, #pE and 2L

3.3. When the Chinese texts translate the word ‘paribbajaka’, then also they have got
different renderings. Both the ACT and the MA use the word F£2, But in the EA, F&

is the translation for ‘paribbajaka’ (in the contexts of #MEREEFT and EEAFEAT).

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 see that when

the texts were translated into Chinese, there had not been a fixed meaning for the word

154 PED.p.430: Paribbdjaka [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.

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

156 Chapter 111111, 29.1
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4.1. According to the scripts of PV, ACT and MA, this sutta discusses only three items,
namely, sensuality (kama), material form (ripa), and feeling (vedana). However, as the
EA indicates, an additional item, that of perception (sasisia, F£zg), has nominally been
mentioned only at the beginning of the text. This is a clear difference seen among the

four versions of this sutta.
4.2. In translating the word ‘kama’, there can be seen a difference in the Chinese

versions. The ACT puts itas 4% whereas both the MA and EA put it as #X.

4.3. There is a difference among the Chinese versions when they translate the word
vedana. The ACT and the EA put itasJig (thong) whereas the MA renders it as 22 (jue).

4.4. When the phrase parifiiam pafifiapema (describe the full understanding-Bhikkhu
Bodhi Translation, p.179) is rendered into Chinese, some changes have occurred. ACT

renders as Z'EER: MA as iz AT and EA as [HER.

4.5. In translating the phrase ‘samano avuso gotamo’ both the ACT and MA versions use
the word /PFEE=. The EA putsitas B = 1.

6. 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 three 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 seen in
their original texts already; the other is that when the texts were translated, repetitions

in the original version would have been dropped.

7.1. Intranslating the word assada into Chinese, the texts have selected two words: the
MA and the EA use the word ‘BE’ (MA:  Z={a[#XHk; EA: #XFA {a[k) whereas the ACT

uses @Nk (=fa[4E5EMR). According to the Buddhist Chinese-Sanskrit Dictionary, rasa
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157 158

and asvada have been translated as & while gandha has been translated as $g/Wk.

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 5#E-7 ) in the list  of the ayaranas, or senses with their

complementary sense-objects (indriya-arammana-ff k3% - 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  { FE {H A 2%
442Z5]) indicates the compound word gandha-rasa for the Chinese word B 162
From this we can learn that gandha (5&%) is secondary to rasa (or assada). So, the
selection of ‘If” for assada 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

164

pleasantness).”" Thus, we can see that the selection of ‘Iif” for assada (used in the

sense of rasa)occurred in the context of sense pleasures in this sutta, conveys the

perfect sense of the word than the word @/ (gandha) which is used to refer to only

one aspect of sense pleasures (smell or 7).

Y7 BCSD. p.250

158 Ibid. p.701

9 PED.p.567

0 MNLIIL.55, 267:jivha vifiieyya rasan; DN. 111.244, 250; Sn 387
161 SN.IV.275 =Pv .958; A.1V.242

2 FEHARACAEZES]) Part 11 p.342

183 1hid.
184 Sn 65
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7.2. As to the word ‘adinava’, there are differences in translations: the ACT  puts it as

B 132 while the MA puts it as &£; In the EA, it has been rendered as 7.

7.3. When we examine the terminology used by the Chinese versions in rendering the
word nissarana/nihsarana (means escape from the world or salvation),165 it is noticeable
that they have selected different terms; the ACT translates the word

‘ nissarana/nihsarana * as ¥ (= fn[%%);166 the MA translates as 2% and the EAas &

TR

10.1. 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 word merely as 71.4% whereas the MA renders it as 77 #XZ1E. In this case,
a problem arises whether the translator took the gura, which is qualified by paficakama

(paricakama +guna) in the sense of merit (Ij4%). According to M. M.Williams, the

word ‘gura’, 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 to the ‘paricakdmaguna’ has been ‘diversity’.168

The (FEi{EA4L4E27 2[) gives the Chinese word Ifjf# for the Pali ‘pufifia’.'®®

Even though the word ‘gupa’ has the meaning of ‘merit’ in its general usage™°, in this

context, it is used in different meaning.

10.2. As to the definition of sensual pleasure, there is dissimilarity between the PV and
that of 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 thought or
pleasant thought, both are included in the five strands of sense-pleasures (518 7~ AL AKX

Zp o #EE -~ 2L  EEEAR).
This is a quite obvious dissimilarity between the two scriptures.

1% BHSGD.p.310

1% BCSD. p.658

7 SED.p.357

1% MLDB.p.183: “five codes of sense pleasure; MLS. 1.112: These five,
monks, are the strands of sense pleasures.

0 (FEEARAEZRS]) (PartIT), p.275

Y0 PJD.p.119: guna-fE4H, paicakamaguna- FIEAR
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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.

13. Concerning with the total number of professions, a difference in four versions of this

sutta can be seen. Each text mentions the number of professions as follows:

Pali(08) ACT(09) MA(11) EA(08)
1 muddéya171( checking) I5ZIE[ * | ERlgs *
2 | gananaya “(accounting) | E2E * | &g * | R *
3 sankhanena®" =% *
(calculating)
4 | kasiya " (farming) PHE * | fEHZE * | E2HEE *
5 | vanijjaya” (trading) e * [ akE * | ELETE
6 | rajaporisena’’® (royal ZZET * | BRETH ¥
service)
7 | issatthena'”” (archery) BEE {EE BR(E
8 | gorakkhena'™ EER ETE B

1 MNa.1.368: Yadi muddayatiadisu muddati angulipabbesu saniniam thapetva hatthamudda.
172 1. . . _
Ibid.: Gananati acchiddaganana.
13 |bid.: Sasrikhananti pindaganana. Yaya khettar oloketva idha ettaka vihi bhavissanti , rukkham
oloketva idha ettakani phalani bhavissanti, akdasam oloketva ime akdase sakuna ettaka nama bhavissantiti
jananti.

Y 1bid.369: Kasiti kasikammari.

Y% Ibid.: Rajaporisanti avudhena rajakammarmkatva upatthanan.
Y 1bid. : Issattho vuccati avudharm gahetva upatthanakammar.
8 1bid.: Gorakkhanti attano va paresarm va gavo rakkhitva paiicagorasavikkayena jivanakammar.
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(husbandry)
9 w5 25 SR
10 & W
11 EES I8
(FA
PV=04 PV=05 PV=04

* The order of the items given in the cage were arranged by me as they correspond to

each other. In every place where I use the cages to compare, this method is followed.

** 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 (J&#4:-1-) should think to abandon sensual pleasures and it is

called ‘escape’ from sensuality (Z1IL 7 ELFE > & fedl > & A EEEEAL o ). This idea

is found only in this text.

16.1 The EA mentions that the clansman wishes the wealth acquired by him to remain in

his possession for ever (&t /5B, 16 H #:£). This phrase is found only in this

version.

16.2 The MA mentions that the clansman wishes that his property would not lose (T_4%)
and the EA puts it as ZL{& 2% (feels afraid whether his property would lose

afterwards). This idea is neither found in the PV nor in the ACT.
According to the Singalovadasutta, it is the duty to be performed by sons and

daughters to protect the wealth inherited from parents.*®

18 & 19
1. These sections talk about how worldly persons quarrel with one another owing to

9 DNLIIL.189: dayajjam patipajjami
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sensual desire. In reporting this episode, there is a difference among the four 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 relatives and friends
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-z$) occurring at 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 is denial by each other (FF).

In the EA, there is no reference to this matter.

2. The ACT refers to the arguments of low castes with low castes ({8 A TRl A T Ef

-candala-karmara-low caste craftsmen) whereas in the PV, there is no such a reference.

3. 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 (E< » E&$:E5#) and country with other countries
(=7 > 4L 5F). These slight 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 slight changes have occurred to the scriptures.

21. The Pali sutta mentions only about fighting by means of various kinds of weapons but

all the three Chinese translations refer to the fourfold army (hatthi-52,assa- &, ratha-,
patti seng-*f£z). In the ACT and in the MA, it is mentioned that men (+3&) and
women (ZZ_A) 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 Tipiraka collections had undergone many revisions and omissions before it was

written down. So, the missing this part may be an omission.

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

107



PV(08) MA(14) EA(05)
ACT(13)
1 |asicammarh gahetva ™ | EESEEER | Fisuie < | FhEEL ¢
F17]
2 | dhanukalapari Fr =5y DAFAH]
sannayhitva®® * *
3 | usasupi™ khippamanasu | L5 R & DIEs 5t
4 | sattisupi khippamanasu | DLEk DLSFRK, HARBTES
5 | pakkatthiyapi osificanti'™ | DIgSSRE | DIBSHER T | S8R
* R *
6 | abhivaggenapi SEMREIIT | BOREES *
omaddanti*** ol
7 | addavalepana upakariyo | DLFI[d DAF iy DA )
pakkhandanti'® HE
8 | asinapi sisarh chindanti TNELA Bl N A
9 DE=s RE
10 WHE

180 MNa.1.370: Asicammanti asiiiceva khetakaphalakadmi ca.

181

Ibid.: Dhanukalapariv sannayhitvati dhanum gahetva sarakalapam sannayhitva.

182 1bid.: Usisiiti kandesu.

183 MLDB.p.181: splashed with boiling liquids

184 MNa.1.370: Abhivaggenati satadantena. Tasm asthadantakarena katva ‘‘nagaradvararm bhinditva
pavisissama’'ti agate uparidvare thitd tassa bandhanayottani chinditva tena abhivaggena omaddanti,
MLDB.p.181: crushed under heavy weights.

18 Ibid.: Addavalepanaupakariyoti cettha manussa pakarapadam assakhurasanthanena itthakahi cinitva
upari sudhdya limpanti. Evam katd pakarapada upakariyoti vuccanti. Ta tintena kalalena sitta
addavalepand nama honti ; MLDB.p.181: charge slippery bastions.
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11 5y FTEAE
12 DAE DAEFT
13 SRR I o R A
14 DISH B IR EA
15 HARAS L
PV=05 PV=06 PV=04

* indicates the items similar to the Pali version.

The sections 23 and 24 are not found in the EA translation.

24. This section reports a number of punishments executed upon the persons who are

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 versions.

PV (26) ACT(28) MA(32)
1 | kasahipi talenti DR
2 | vettehipi talenti DIfL i
3 | addhadandakehipi talenti™® DASBFT DUBRFT
4 | hatthampi chindanti BT B
5 | padampi chindanti e #oe
* *
6 | hatthapadampi chindanti HTE HEE

18 1bid.370 : Addhadandakehiti muggarehi paharasadhanatthar va catuhatthadandam dvedhd chetva
gahitadandakehi;MLDB.p.182: beaten with clubs.
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7 | kannampi chindanti & E- EE
* *
8 | nasampi chindanti e HE
* *
9 | kannanasampi chindanti BHEEZ HEE
* *
10 | bilangathalikampi karonti®®’ g 22 rh SEE 2 rh
* *
11 | sankhamundikampi karonti'®® s Hhoesz
* *
12 | balisamamsikampi karonti*®® 2 5680
*

13 | palighaparivattikampi karonti™ | DI#5#s

*
14 | palalapithakampi karonti®™* S|
*
15 | tattenapi telena osificanti DLEGH B DU
* *

87 Ibid. : Bilangathalikanti kanjiya-ukkhalikamma-karanam, tam karonta sisakapalam uppathetvaa tattam

ayogulam sandasena gahetvda tattha pakkhipanti, tena matthalungam pakkuthitva upari
uttarati;MLDB.p.182: they have them subjected to the ‘porridge pot’.

188 Ibid.:Sankhamundikanti sankhamundakammakaranam, tam karontd
uttarottha-ubhatokanna-culikagalvataparicchedena cammani chinditva sabbakese ekato ganthim katva
dandakena vallitva uppatenti, saha kesehi cammanm utthahati. Tato sisakataham thilasakkarahi
ghamsitva dhovanta sankavannam karonti; MLDB. p.182: to have them subjected to the “polished
shell-shave’.

89 1bid.371: Balisamamsikanti ubhatomukhehi balisehi paharitva cammamarnsanharini uppatenti;
MLDB.p.182: to have them subjected to the ‘meat-hooks’.

9 1bid.: Palighaparivattikanti ekena passena nipajjapetva kannacchidde ayasilam kottetva pathaviya
ekabaddham karonti. Atha nam pade gahetva avijjhanti; MLDB.p.182: to have them subjected to
the‘pivoting pin’.

Y 1bid.: Palalapithakanti cheko karaniko chavicammar 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’.
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16 | jivantampi sale uttasenti BEfETT g
* *
17 | asinapi sisarh chindanti VAL=] L1
* *
18 | rahumukhampi karonti*™* DLpEwE Be T
19 | kahapanakampi karonti'™ EAZRSE R - EASR R
20 | kharapatacchikampi karonti*®* EYEL | ESEL A
21 | jotimalikampi karonti™® wEHK A KB
22 | hatthapajjotikampi karonti'® e e LS
23 | erakavattikampi karonti®®”’ S DLEgITIE
24 | sunakhehipi khadapenti'® e =l LAbeE
25 | cirakavasikampi karonti'® e LYK ER

192

1bid.370f: Rahumukhanti rahumukhakammakaranam, tam karonta sankuna mukham vivaritva

antomukhe dipam jalenti . Kannaciilikahi va patthaya mukham nikhadanena khananti. Lohitam
paggharitva mukham pireti; MLDB. p.182: to have them subjected the ‘Rahu’s mouth’

%3 1bid.371: Kahapanikanti sakalasarirar tinhahi vasihi kotito patthiya kahapanamattam
kahapanamattam patenta kottenti; MLDB.p.182: to have them subjected to the ‘coins’.

Y4 1bid.: 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’.

% 1bid.: Jotimalikanti sakalasariram telapilotikaya vethetva alimpanti; MLDB.p.182: to have them
subjected the ‘fiery wreath’.

% 1bid.: Hatthapajjotikanti hatthe telapilotikaya vethetva dipam viya jalenti; MLDB.p.182: to the ‘flaming
hand’.

Y7 Ibid.: Erakavattikanti erakavattakammakaranam, tam karonta givato patthiaya 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’.

198 Ibid.: Sunakhehipiti katipayani divasani aharam adatva chatakehi sunakhehi khadapenti. Te

muhuttena agthisarikhalikameva karonti; MLDB.p.182: thrown to be devoured by dogs.

91bid.: Cirakavasikanti cirakavasikakammakaranam, tam karonta tatheva cammabaddhe kantitva
katiyam thapenti. Katito patthaya kantitva gopphakesu thapenti. Uparimehi hetthimasariram
cirakanivasananivattham viya hoti; MLDB.p.182: to have them subjected to the ‘bark dress’.
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26 | eneyyakampi karonti*® E e

27 SR REH

28 wHE 5=

29 B sz

30 FH ALFE

31 Z A O B O

32 EHREE A SEERRE
S riimies

PV=13 PV=16

* indicates the items similar to the Pali version.

25. 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 517 ({E&

AT, O ~ ETE{T) whereas the MA puts it as 5E77. In the present context, the
translation of {7 is unacceptable. According to the Buddhist Chinese-Sanskrit

Tt 1

Dictionary, 347 means tapas or duskara-carya®™ and /T means duscarita,”

which is well-fixed to the context. So, the ACT translation seems to be not fitting to the

context.

26. The PV, ACT and MA refer to the misconducts carried out through the three
doors(& -~ [~ ZF {7/ B~ [~ ZE%17T) and repercussions to be experienced after this
life since the attachment to sensuality (samparayiko dukkhakkhandho). When the ACT
and MA put this Pali phrase, they have used two different phrases: ACT’s rendering is

200 1hig. Eneyyakanti eneyyakakammakaranam, tam karonta ubhosu kapparesu ca janiisu ca ayavalayani

datva ayasulani kottenti. So catiihi ayasiilehi bhumiyam patigthahati. Atha nam parivaretva aggim
karonti. “‘Eneyyako jotipariggaho yatha’’ti agatatthanepi idameva vuttam. Tam kalena kalam sulani
apanetva catithi atthikofihiyeva thapenti. Evaripd karand nama natthi; MLDB.p.182: to have them
subjected to the ‘antelope’.

2L BCSD. p.1011
292 Ibid.p.487
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W52 whereas the MA’s rendering is &t 2. As for the EA, there has not

given any reference to this idea.

27. This part is only seen in the EA and describes impermanence of sensual pleasure and
vulnerability to change (182X » ACETNEA T ~ BUEHES - MF ~ T o LEAK
SO MEE T o IR AR - ). Logically, this section seems to be suitable to the

context.

28. In defining what is the escape in the case of sensual pleasures (kamanam
nissaranam), the Pali version only brings out two phrases whereas the MA
parallel uses six phrases:Efz4k (vinaya), k& B2 aX (prahana), g gk (nirodha),
Ak (raga-prahana), fEA% (atikrama) and HZi(nihsarapa). The EAgives  only
a  single phrase (FFEAE).
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.

29. 1. When the word ‘brahmana’ is rendered into Chinese, there isa  difference in
the MA. Both the ACT and the EA select the word 222§ but the MA gives the word
& for ‘brahmana’.  According to the Pali-Japanese Dictionary, ‘paribbajaka’ has
been translated as ##7.2%  In the Buddhist Chinese-Sanskrit Dictionary, both
brahmapa and paribbajaka have been given for #4&.2%* 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 %75 (paribbajaka) instead of typical word
brahmana.

29.2. 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

23 pJp. p.211
24 BCSD. p.657.
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omits the reference to knowledge of sensual gratification and only refers to

that there are recluses and Brahmins who are not aware of the great danger
and cause of escape of sensuality (FEz68 /0T ~ 25817 » NEIAZ KE
IMERHHEZ I )2
29.3. This section contains an idea which is not found either in 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.?®” 2%
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.
30.1. In contrast to the former section which describes those recluses and

Brahmins who do not really understand sensuality in terms of gratification,

205 In the Brahmajalasutta of the Digha Nikaya, the Buddha mentions of recluses those who expound the
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 attda

paiicahi kama-gunehi samappito samangi-bhiito paricareti, ettavata kho ayam atta

parama-dittha-dhamma-nibbanam patto hotiti” (DN.1.36).
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.

2% Chapter IILIIL Section 29: 85&H /0P « ZZRFT » FHZKE » IMERHHENR IR - ERHD
P> VOFIEEE; A RIZEERRT - EEEEPTRIEE - PEIRVDFT ~ Z258FT - TMEAREBR S (RRE B 22X, -
PED.p.668: Sacchikaroti means to see with one’s eyes, to realize or to experience for one

self (DN.1.229;SN.IV.337).

28 MINL1.89: ...pathamar jhandm 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.

207
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danger 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 (FEHIAX fy K ), they can abandon sensuality (§Ef&#EAR). 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.
30.2. The EA offers a different account of the recluses and Brahmins who fully
Understand the 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 a recluse; 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.?”
As mentioned above in the section 30.3., 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

versions of the text.

31.1. Concerned with the caste of the girls, there is no unanimous view among  the
four versions of the sutta. PV mentions only three castes: warrior, Brahmin, and

householder. ACT mentions four types of social levels as kings (GI|F1]2), Brahmin (Z£

209 Chapter I11.111. Section 30: FEEyDFY ~ IR PIRAIA AR » BERBEAL -
MERE > HOFTE PR - ALERPTEERPTRE - CEIEEm B » Sk
AR -
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FREFY2), vaisya (T EZ)?° and common public (JiE A %)% In the MA translation,
T EfiZz 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.

31.2. Intranslating the word ‘brahmanakasisia’, the MA uses the word & for

brahmarna. As we have noted above ....it stands for the word paribbajaka. From this,

we can see that MA has selected the word #%7&  to render the word brahmagra into

Chinese.

31.3. As for the age of maiden, three Chinese translations give three different
references. The PV mentions the age could be fifteen or sixteen whereas the ACT and
the MA versions mention as fourteen and fifteen. The EA says the age could be
fourteen, fifteen or sixteen. Finally, we can sum up that all the three Chinese

translations differ from Pali.

31.4. In describing the beauty of the virgin, both the ACT and the MA translations
make a brief note but the EA makes a vivid account as same as the PV does.

32. After the definition of the pleasure of material form, the ACT and the MA versions
add that in the pleasure of form, there is a lot of pain. This section is neither found in
the PV nor in the EA.

33. 1. 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,

20 BCSD.p.409: TEffi has the meanings of karmara, pudgala-ganda
and vaisya. In this context, vaisya could be the intended meaning.

2 1bid.p.429: jana-pada has been put into Chinese as [fFEe. Then, the JF A 7 could mean “commoner’s

girl”. According to the Dictionary of Chinese Buddhist Terms, [i¥ + H means The common people
(P.349). So, i A\ ZZ 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 [# A\ Z2’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.l.239;A.1V.202;MN.I1.128: as
khattiya brahmand vessa sudda. In line with this list, the fourth grade refers to the low caste. As the
ACT presents, the [t A\ 2. 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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the EA is similar to the PV. But, the ACT and the MA translations go without any

reference.

33.2. The infirmities experienced by the old lady have been enumerated by the four texts

as follows:
PV(11) ACT (06) MA (10) EA (10)
jinnarh CEFH A
1 * %
gopanasivankarh®™ it Es B F{EE IS
2 | bhoggarm?®*® % % %
dandaparayanarn L PR T AL T
3 % % %
pavedhamanarn FRAETA T isl=S TERG R
4 | gacchantim * * *
gatayobbanarh it H = i/ Dt
5 % %
khandadantari P % s
6 % * *
palitakesari GEI=| BHEZAE
7 * *
vilanam SHEEE)
8 %
khalitarh sirarh*™* E21E
9 %
valitam™ FZ 4% THI 8

212

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

23 1bid.: Bhogganti bhaggam, iminapissa vankabhavameva dipeti;MLDB.p.183:doubled up

2% 1vid.: Khalitasiranti mahakhallatastsarv; MLDB.p.183:bald

25 Ibid.: Valinanti safijatavalim; MLDB.p.183:wrinkled
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10 0

tilakahata gattarn“™° SHIEH
11 %
aturarh
12
SRR B
13
R BRI
14
PV=06 PVv=08 PVv=08

* indicates the items similar to the Pali version.

35. This section refers to the death of the old lady and being carried her corpse to the
graveyard. This step of the process is only seen in the EA and it is well-matched 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 PV and the EA
describe the body’s deteriorating nature. This section of the EA is similar to the

contents in the PV.

37. 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).

28 1bid.: Tilakahatagattanti setakalatilakehi vikinpasariram; MLDB.p.183:with limbs all blotchy
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The animals which eat the dead body of the lady have been enumerated by the four texts

as given below:

PV (06) ACT MA EA (09)
(05) (04)
1 kakehi( crows) | & = 5
* * *
2 kulalehi ) 2] E2)
(hawks) * * *
3 gijjhehi
(vultures)
4 suvanehi (dogs) | ¥ 14
5 sigalehi I I
(Jackals) * *
6 vividhehi va 2 CIEL o
panakajatehi®’ * *
7 U
/I
8 ISREEE
9 i
10 FE
11
3
PV=05

17 The PV refers to the worms with the adjective of ‘vividhehi va panakajdatehi khajjamanan’ ; the

EA version refers to worms with the adjective ‘f&4I” which could have been the translation for
khuddaka/ksudraka. If the word vividha is translated in to Chinese, it should be ““~[5]’. 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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PV=02 PV=05

* indicates the items similar to the Pali version.
38. The ACT sums up the whole process of the body’s decomposing.
39. There is no a close parallel passage similar to the PV in the three Chinese versions.

40. The MA and the EA refer to a stage when the body is left aside half-eaten by animals.
Both the PV and the ACT have missed this section.

41. The MA does not contain this section.

43. This section is concerned the various kinds of bones:

PV (07) ACT (08) MA (08) EA(08)
hatthatthikam
1 (hand-bone)
padatthikarh (foot-bone) BHIE * Ty * s *
2
janghatthikarn S =g
3 (thigh-bone) * *
aratthikarh (rib-bone) = EE ih=g
4 * * *
katatthikarh (hip-bone) B * BE *
)
pitthikantakam EE [Sh=s EREE
6 (back-bone) * * *
sisakataharh (skull) = PEREE A
7 * * *
HE S S
8
HeLE e
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9
10 Rkl
11 HEE®
12 o
PV=06 PV=06 PV=04

* indicates the items similar to the Pali version.

44. To describe the white colour of the bones, the PV brings the simile of sea-shell
(azthikani setani sarikhavannipanibhani). In addition to this simile (ACT=§1EH 1 H;
MA=5 H411&; EA=EH: ), the three Chinese versions present another simile
(ACT=5E e, MA=ERiE,EA={LIAE ). However, the simile in the ACT and
MA (meaning: as blue as pigeon colour) does not seem to be suitable in this context
where the white colour of bone is explained. The EA only mentions ‘like the pigeon

colour’ ({LLAE£5), a simile which is open for the reader to decide what is the colour of

the pigeon (white or black=blue).

45. Only the EA bears similarity to the PV whereas the ACT and the MA versions make

no reference.
46. This idea is limited only to the couple of ACT and MA parallels.

48. The EA talks about the impermanent nature of material form and its evanescence. But,

the PV text and the other two Chinese versions are silent.

49. In translating the word ‘chandaragappahanar’ (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 ‘chandaragappahanari’ as [#:5%EL1E. Here we can see that the term
‘chandaraga’ has been put into Chinese as &[fH. The Sanskrit word ‘viksipta’ has

been translated into Chinese as L(#H).?*® The Pali-Japanese Dictionary’s definition

218 BCSD. p.80
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for vikkhittasafifia is #¢EL4H.%*° The term chandaraga is normally translated as 4%

A

2.7 S0, we can conclude that in translating the chandaraga, there is a difference

between the EA and the PV.

50.1. Refer to 29.1.

50.2. 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, neither are recluses nor are Brahmins.
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.”* 2% 22

51.1. Refer to 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.??*

52. 1. In this section, the PV defines the pleasure of feeling (Jig"£) 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

2% pJD.p.794

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

22! PED.p.668: Sacchikaroti means to see with one’s eyes, to realize or to experience for one

self (DN.1.229;SN.IV.337).

22 MIN.1.89: ...pathamari jhanarm upasampajja viharati;SN.11IL. 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
Jjhana or some other spiritual attainment is not clear) by the ascetics or Brahmins.

223 Chapter I11.1.50:3555 0P ~ SEZRFY » WA RAIAE » IFHREE - WETAL » HIEHP -
SEIREFT - 1 OPIRADFIRE - PP R AR I R AR G T g, -
224 Chapter I1L1.51
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restriction from sensuality (> fi#HR 22 {3: PUE [ %%) 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) whereas both the ACT and

the MA present only a summery of attaining to the four jhanas by the practitioner (£

VUAE I 52/ S 13- 2R DU RIS 2.

52.3. In respect of the EA’s content on this matter, we can find a remarkable

dissimilarity in defining the gratification of feeling (= r] £+ H). 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 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 suttapizaka 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

Satipasfahanasutta.’®

225 DNLI1.298;MN.1.59:1dha bhikkhave bhikkhu sukhanm 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
dukkhar vedanar vediyamano “Niramisam dukukham vedanam vediyamiti’ pajanati. Samisam va
adukkhamasukham vedanam vediyamano’ Samisam adukkhamasukham vedanam vediyamiti’ pajanati.
Niramisam va adukkhamasukham vedanam vediyamano ‘Niramisam adukkhamasukhar vedanam
vediyamiti’ pajanati; T2, 568b~568c (EA version of the Satipartaanasutta): z{af bt Fr BRI 2 A2
b e 8esmny - BB BAITRIGESR © 5 » BTEEMBEG R 5% - AR IEE
MG - AR - HRREREN > FEBARGRYR  BERERER > FEENREEE
A AR~ AR TERMKEARE - A%R SR RERR > FERMKEIR
%R AN RERE  REENRARERE BN EAE - AEREE  TREENRENEAR
o~ AR - A2 0 LN EEE
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According to the Cizlavedallasutta in the Majjhima Nikaya, whatever is felt bodily
or mentally as pleasant and soothing is a pleasant feeling.??® The Pali text refers to the
freedom from affliction as the highest gratification in the case of feelings.?’ Any of
these two definitions, has not been included in the EA.

53. 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 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 EA prove that there had been different
views on the definition of gratification of feeling among different Buddhist sects which
possessed their own suttapizakas. Another hypothesis that can be arrived in is that

during the course of oral tradition, some changes have occurred to the texts.

57. In translating the word ‘viparinamadhamma’, ACT uses the Chinese word 2/£.MA
has translated it as J#A and EA renders it as %574, A matter should be noted here is
that EA translation has missed the characteristic of suffering , which is given as one

of the three sorts of perils found in feeling.

228 MLDB.p.401

227 1bid. p.184: Abyapajjhaparamahari bhikkhave vedananam assadam vadami.

228\ can say that this interpretation given for the gratification of feeling is a different way of
interpretation adopted by the Mahasanghika School. The Ekottaragama version of the Satipatthanasutta
contains this idea but is not found in the Pali version of the Satipatthanasuttas. As we mentioned above,
Ekottaragama is considered belonging to the Mahasanghikas. So, the same account is found both in the
Mahadukkhakkahnda and Satipatthana Suttas. The passage in the Ekottaragama Satipatthanasutta runs as

follow: T2,568c: 12X » F{ELL 348 mIE - I > AR - B > BEMEZYR S50
BE > Bl > A48 > BRI TR S0 - NEERE > Bl e - Mm% BB
A~ RS -
Compare with the Mahadukkhandhasutta of the EA: T2, 606b: {8k » tLc{5480s » RS - NMSEYE ° 7R
AT R - Y JIEAYE, Se RS B A% MEN SRR AT -
HAE o LR AR AEmEE - I > fAYER - TR > AN E YR -
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59. 1. Refer to 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

230 231
themselves. >0 2

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: 2*

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 the religious experiences in order to prove the truth by
themselves.?®® #* This is called the abandonment of feeling.

229 Chapter I11.1. 59: 54 70F « SEEFT » WM » FAIAE IR - AETRA > IED
P~ SEEEFT o FAOPTRAIOFIRE ¢ PR TR AT TR - FAEL S (EET i 15 -

20 PED p.668: Sacchikaroti means to see with one’s eyes, to realize or to experience for one
self (DN.1.229;SN.IV.337).

21 MIN.1.89: ...pathamar jhandrm 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.

%2 Chapter I111.60: 545701 ~ 228PT > FORRER  FRAIRASE - BEAIRERRE » JZEEFOOPIAIOMT B
9 NZEEREPTRIZEERPTEUEE - ISR B S - a8 -

3 PED.p.668: Sacchikaroti means to see with one’s eyes, to realize or to experience for one
self (DN.1.229;SN.IV.337).
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61. This idea is found only in the EA version. As the text reads:

Again, bhikkhus, if a recluse or a Brahmin does not understand 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.?*®

62. This section is also limited only to 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 (2475 &) under the trees and in silent places and avoid laziness.

The sections 61 and 62 are evident of that EA version had undergone critical changes

as to its contents when compared with the PV and other two versions.

Conclusion:

Through the comparison of the Pali version of the
Mahadukkhakkhandha- sutta with its three Chinese translations, it was found that the all
the four versions share a great similarity concerning 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
Ekottaragama 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

24 MNL.1.89: ...pathamari jhandr upasampajja viharati;SN.1I1L. 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
Jjhana or some other spiritual attainment is not clear) by the ascetics or Brahmins.

235 Chapter I11.1.61: {870 b S OPY  EEEFIR AR - 800 R 2R 50 » BT A Al - 8
(EMETE » IR - 25 0PY « SEERPIRS R - BT - (R (s » HIFELE -
LA
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states (jhana). But in the Ekottaragama version, there is no any reference to the four
contemplative 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 four 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 IV: Conclusion

In this chapter, | am going to present my findings derived through the
comparison of the Pali discourse with its three Chinese parallels. In spite of the fact that
there are many research works appeared in the field of comparing the Nikayas with the
Agamas, as the field is vast, still exists space for further studies. As a furtherance of
studies in this research area, | have tried to read the Mahadukkhakkhndhasutta with its
three Chinese parallels included in different collections (MA, EA and ACT) which had
been in the use of two different Buddhist sects. Totally, the study represents three
different versions of three Buddhist sects Sthavira, Sarvastivada and Mahasanghika.
Because one Chinese version is anonymous, we can not decide to which sect it belonged.

The similarities and divergences found through comparing the Pali version with
it is three Chinese translations can be divided into two types, conceptual and textual or
verbal. The main concept discussed in the discourse is suffering. Based on the three
factors contributory to suffering, namely, sensual desire, material form and feelings, all
the four the 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 four
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 Ekottaragama of the Mahasanghika school in their unanimity in presenting the
primary concept of the discourse. It is historically known that these are first two divisions
in the sangha society and the 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 Ekottaragama version maintains a remarkable divergence in its
definition about the gratification of feeling (J&).2" Its definition is the one given in the
Satipasrhana suttas referring to sixfold feeling whereas the Pali version and the two 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

8 Dipavamasa, Chap.4 in E.W. Adikaram, Early History of Buddhism in Ceylon, p.79f
27 See: Nos.52&53 in the comparison chart.
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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 ‘Mahadukkhakkhandha’ is included in the second
chapter of the Majjhima Nikaya whereas Sanghadeva’s version is included in the ninth
chapter of the Madhyamagama.

In certain occasions, additional phrases have included without any logical reason.
For example, the Pali version, the MA and the ACT versions only mentions three topics,
sensual desire, material form, and feeling on which the discussion is built up. Yet, at the

beginning, the Ekottaragama version mentions four topics by adding safifia (%83) to the

main three topics. This reference is met only once and nowhere else in the discourse it is
discussed. 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 jhanas to define gratification of feeling whereas MA and
ACT just namely refers 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 Nikaya 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 verbal inclusions.

8 NLIV. 223f: Paiicakanga discourse on feeling
29 R Gombrich, How Buddhism Began, p.104
240 See: No.10 in the comparison chart.
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