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Preface

The present work offers a complete translation of the Samyutta
Nikaya, “The Connected Discourses of the Buddha,” the third
major collection in the Sutta Pitaka, or “Basket of Discourses,”
belonging to the Pali Canon. The collection is so named because
the suttas in any given chapter are connected (samyutta) by the
theme after which the chapter is named. The full Samyutta
Nikaya has been translated previously and published in five
volumes by the Pali Text Society under the title The Book of
Kindred Sayings. The first two volumes were translated by Mrs.
C.AF. Rhys Davids, the last three by F.L. Woodward. This
translation, first issued between 1917 and 1930, is dated both in
style and technical terminology, and thus a fresh rendition of
the Samyutta Nikaya into English has long been an urgent need
for students of early Buddhism unable to read the texts in the
original Pali.

My own translation was undertaken in response to a request
made to me in the early 1980s by then Bhikkhu Khantipalo (now
Laurence Mills). This request was subsequently reinforced by an
encouraging letter from Richard Gombrich, the present presi-
dent of the Pali Text Society, who has been keenly aware of the
need to replace the PTS translations of the Nikayas by more con-
temporary versions. Although this appeal came in 1985, owing
to prior literary commitments, most notably to the editing of
Bhikkhu Nanamoli’s translation of the Majjhima Nikaya, I could
not begin my translation of the Samyutta in earnest until the
summer of 1989. Now, ten years later, after numerous interrup-
tions and the daunting tasks of revision and annotation, it has at
last reached completion.

As with The Middle Length Discourses of the Buddha, this transla-

11



12 The Samyutta Nikaya

tion aims to fulfil two ideals: first, fidelity to the intended mean-
ing of the texts themselves; and second, the expression of that
meaning in clear contemporary language that speaks to the non-
specialist reader whose primary interest in the Buddha’s teach-
ing is personal rather than professional. Of course, any ideas
about “the intended meaning of the texts themselves” will
inevitably reflect the subjective biases of the translator, but I
have tried to minimize this danger to the best of my ability. To
attempt to translate Pali into a modern Western language rooted
in a conceptual framework far removed from the “thought
world” of the ancient suttas is also bound to involve some
degree of distortion. The only remedy against this, perhaps, is to
recommend to the reader the study of Pali and the reading of
the material in the original. Unlike English, or even Sanskrit,
Pali is a highly specialized language with only one major sphere
of application—the Buddha's teachings—and thus its terminol-
ogy is extremely precise, free from intrusive echoes from other
domains of discourse. It is also rich in nuances, undertones, and
conceptual interconnections that no translation can ever succeed
in replicating.

My translation is a hybrid based on editions of the Samyutta
Nikaya coming from different lines of textual transmission. In
defense of this approach, as against translating exclusively from
one tradition, I can do no better than quote Léon Feer in his
introduction to Part I of his PTS edition of SN: “In the choice of
readings, I made no preference, and I adopted always the read-
ing which seemed the best wherever it might come from”
(p- xiii). I used as my root text the Burmese-script Sixth
Buddhist Council edition, but I compared this version with the
Sinhala-script Buddha Jayanti edition (itself influenced by the
Burmese one), and with the PTS’s roman-script edition (which
itself draws from older Sinhala and Burmese versions). It was
not seldom that I preferred a reading from one of these other
versions to that in the Burmese edition, as can be seen from my
notes. I also consulted the footnotes on variants in the PTS edi-
tion, which occasionally, in my view, had a better reading than
any in the printed editions. Though all versions have their
flaws, as time went on I found myself increasingly leaning

towards the older Sinhala transmission as in many respects the
most reliable.

Preface 13

Because Pali verse is generally much more difficult to translate
than prose, at the outset I put aside the first volume of SN, the
Sagathavagga, composed largely in verse, and began with the
four prose volumes, II-V. I was apprehensive that, if I began
with the Sagathavagga, I would have quickly lost heart and
given up shortly after having made a start. This proved to be a
prudent choice, for the Sagathavagga is indeed sometimes like a
dense jungle, with the bare problem of interpreting knotty verses
compounded by the multitude of variant readings. The dispro-
portionately large number of notes attached to this volume,
many dealing with the variant readings, should give the reader
some idea of the difficulty.

Then in late 1998, towards the very end of this project, after I
had-already written, typed, proofed, and revised my translation
of the Sagathavagga and its notes several times, the PTS issued a
new edition of that volume, intended to replace Feer’s pioneer-
ing edition of 1884. At that point I was hardly prepared to redo
the entire translation, but I did compare the readings found in
the new edition with those I had commented on in my notes. In
some cases I made minor changes in the translation based on the
readings of this edition; in others I stuck to my guns, mention-
ing the new variant in the relevant notes. This edition also intro-
duced numbering of the verses, something not found in any pre-
vious edition of the Sagathavagga but an idea I had already
implemented in my translation to facilitate cross-references in
the notes and concordances. However, the new edition of the
Sagathavagga numbered the verses differently than I did, and
thus, to keep my translation consistent with the new Pali text, I
had to renumber all the verses—in the text, in the references to
the verses in the notes, and in the concordances.

The Samyutta Nikaya is divided into five principal parts
called Vaggas, which I render as books. These are in turn divided
into a total of fifty-six samyuttas, the main chapters, which are
further divided into vaggas or subchapters (the same Pali word
as used for the books; I differentiate them with capital and sim-
ple letters, an orthographic distinction not found in Oriental
scripts). The vaggas finally are made up of suttas. In the text of
the translation I number the samyuttas in two ways: as chapters
within the Vagga I give them roman numbers, beginning with
“1” within each Vagga; as samyuttas I number them in simple



14  The Samyutta Nikaya

consecutive order through the whole collection, in arabic
numerals, from 1 to 56. I number the suttas by giving first the
absolute number of the sutta within the samyutta, and following
this, in parenthesis, the number of the sutta within the vagga
(except when the samyutta has no divisions into vaggas). In the
introductions and notes I refer to the suttas by the number of the
samyutta followed by the number of the sutta within that
samyutta, ignoring the division into vaggas. Thus, for example,
22:95 is samyutta 22, sutta 95. The page numbers of the PTS edi-
tion are embedded in square brackets, with angle brackets used
for the new edition of the Sagathavagga.

I have equipped this work with two types of introduction. At
the very beginning, before Part ], there is a general introduction
to the entire Samyutta Nikaya. Here I explain the overall struc-
ture of SN, its place in the Pali Canon, and its particular function
in relation to the Buddha’s dispensation; I end with a discussion
of some technical problems concerning the translation. Each of
the five parts is then provided with its own introduction in
which I give a survey of each samyutta in that part, focusing
especially upon the doctrinal principles that underlie the major
samyuttas. Those who find the General Introduction too dry for
their taste should still not pass over the introductions to the
parts, for in these I aim to provide the reader with a study guide
to the material in the samyuttas. Similarly, a general table of
contents precedes the entire work, dividing it only into Vaggas
and samyuttas, while a more detailed table of contents, listing
every vagga and sutta, precedes the individual parts.

To further assist the reader to make sense of the suttas, often
terse and abstruse, a copious set of notes is provided. These too
have been allocated to the back of each part. The purpose of the
notes is to clarify difficult passages in the texts and to make
explicit the reading I adopt in the face of competing variants.
Though I imagine that for many readers the notes on the read-
ings (especially to Part I) will bring on a spell of vertigo, from a
scholarly point of view the discussions they contain are essen-
tial, as I must establish the text I am translating. The different
recensions of SN often have different readings (especially in the
verses), and a small difference in a reading can entail a big dif-
ference in the meaning. Hence, to justify my rendering for read-
ers who know Pali I had to explicate my understanding of the
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text’s wording. At one point I had considered having two sets of
notes for each part, one giving explanations of the suttas and
other information of general interest, the other dealing with
technical issues primarily aimed at specialists. But it proved too
difficult to separate the notes so neatly into two classes, and
therefore they are all grouped together. Though a substantial
number of the notes will be of little interest to the general reader,
I still encourage this type of reader to ferret out the notes con-
cerned with meaning, for these provide helpful guidance to the
interpretation of the texts.

Within the notes (as in the introductions) references to the
suttas, verses, and other notes have been set in bold. When a sutta
reference is followed by volume, page, and (sometimes) line
numbers, without textual abbreviation, it should be understood
that these are references to the PTS edition of SN. References to
Part [ are always to Eel. :

Many of the notes are drawn from the Pali commentaries on
SN, of which there are two. One is the authorized commentary,
the Samyutta Nikiya-atthakatha, also known by its proper name,
the Saratthappakasini (abbr: Spk), “The Elucidator of the Essential
Meaning.” This is ascribed to the great Buddhist commentator,
Acariya Buddhaghosa, who came from South India to Sri Lanka
in the fifth century C.E. and compiled the commentaries to the
canonical texts on the basis of the ancient Sinhala commentaries
(no longer extant) that had been preserved at the Mahavihara in
Anuradhapura. The other commentarial work is the subcom-
mentary, the Samyutta Nikaya-tiki, also known as the Saratthap-
pakasini-purana-tika (abbr: Spk-pt) and the Linatthappakasana (Part
III), “The Elucidation of the Implicit Meaning.” This is ascribed
to Acariya Dhammapala, who may have lived a century or two
after Buddhaghosa and resided near Karicipura in South India.
The main purpose of the tika is to clear up obscure or difficult
points in the atthakathd, but in doing so the author often sheds
additional light on the reading and meaning of the canonical
text itself.

To keep the notes as concise as possible, the commentaries are
generally paraphrased rather than directly quoted, but I use
quotation marks to show where I am quoting directly. I have not
given volume and page numbers to the citations from Spk and
Spk-pt, for I did not have permanent access to the PTS edition of
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the former, while the latter is published only in Burmese script.
The absence of page numbers, however, should not be a prob-
lem, for the commentaries comment on the suttas in direct
sequence, and thus those using the PTS edition of Spk should be
able to locate any comment easily enough simply by locating the
relevant sutta. In the few cases where I cited Spk out of
sequence, through inquiry I was able to find out the volume and
page number of the PTS edition and I give the full reference in
the note.

I should state, as a precaution, that the commentaries explain
the suttas as they were understood sometime around the first
century C.E. at the latest, at which time the old commentaries
drawn upon by Buddhaghosa were closed to further additions.
The commentaries view the suttas through the lens of the com-
plex exegetical method that had evolved within the Theravada
school, built up from the interpretations of the ancient teachers
welded to a framework constructed partly from the principles of
the Abhidhamma system. This exegetical method does not nec-
essarily correspond to the way the teachings were understood in
the earliest period of Buddhist history, but it seems likely that its
nucleus goes back to the first generation of monks who had
gathered around the Buddha and were entrusted with the task
of giving detailed, systematic explanations of his discourses. The
fact that I cite the commentaries so often in the notes does not
necessarily mean that I always agree with them, though where I
interpret a passage differently I generally say so. I realize that
the notes sometimes repeat things already explained in the
introduction to the same part, but in a work of this nature such
repetitions can be helpful, particularly as novel ideas briefly
treated in the introduction may slip the reader’s memory at the
time of reading a sutta to which they pertain.

I conclude this preface by acknowledging the contributions that
others have made to the completion of this project, for from an
early time I was fortunate to have capable help and advice. My
most assiduous helper from 1996 onward has been Ven.
Bhikkhu Nanatusita of the Netherlands, who read through the
translation and the notes at two different stages, made numer-
ous suggestions for improvement, and collected information
and references that have been incorporated into the notes. He
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also kindly provided me with translations of several of the more
important notes to the German translation of SN, particularly of
Wilhelm Geiger’s notes to the Sagathavagga. To Ven. Nanatusita,
too, belongs most of the credit for the concordances of parallel
passages, an impressive undertaking which required an incredi-
ble amount of diligent work.

Ven. Vanarata Ananda Thera read an early draft of the trans-
lation and made useful suggestions. Especially helpful were his
comments on the verses, an area in which he has special expert-
ise. A number of his perspicacious remarks, including some
radical but convincing readings, are incorporated in the notes.
Ayya Nyanasiri read through the verse translations at an early
stage and helped to improve the diction, as did Ven. Thanissaro
Bhikkhu at a later stage. Ven. Brahmali Bhikkhu and Ven.
Sujato Bhikkhu read through most of the prose volumes and
made helpful comments, while Ven. Ajahn Brahmavamso,
though unable to find the time to read the translation itself,
made some valuable suggestions regarding terminology. I bene-
fitted from occasional correspondence with K.R. Norman,
Lambert Schmithausen, and Peter Skilling, who provided infor-
mation and opinions on points that fell within their areas of
expertise. ] also learnt an enormous amount from Professor
Norman’s notes to his translations of the Thera- and Theri-
gathas (Elders’ Verses, I and II) and the Suttanipata (The Group of
Discourses, II). In the final stage, William Pruitt of the Pali Text
Society reviewed the entire work, from start to finish, and
offered suggestions drawn from his extensive experience as a
scholar, translator, and editor. Besides this scholarly help, Tim
McNeill of Wisdom Publications and Richard Gombrich of the
Pali Text Society gave me constant encouragement. By imposing
a strict deadline, Tim ensured that the work finally reached
completion. I also thank Carl Yamamoto for his meticulous
proofreading of the entire translation.

For all this help I am deeply grateful. For any faults that
remain I am fully responsible.

This translation is dedicated to the memory of three eminent
Sangha elders with whom I had the fortune to be closely associ-
ated during my life as a bhikkhu: my ordination teacher, Ven.
Balangoda Ananda Maitreya Mahanayaka Thera (with whom I
first studied the Sagathavagga back in 1973), and my chief
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kalyanamittas (spiritual friends), Ven. Nyanaponika Mahéthera
and Ven. Piyadassi Nayaka Thera. When [ started this transla-
tion all three were alive and gave me their encouragement;

tunately, none lived to see it completed.
unfor ¢ Bhikkhu Bodhi

Forest Hermitage
Kandy, Sri Lanka

Key to the Pronunciation of Pal

The Pali Alphabet

Vowels: a,3,i,1,u,4, e, 0

Consonants:

Gutterals: k, kh, g, gh,n
Palatals ¢, ch,j, jh, A
Cerebrals t, th,d, dh, n
Dentals t, th,d, dh, n
Labials p,ph, b, bh, m
Other v.r,L1,v,s,hm

Pronunciation

aas in “cut”

a as in “father”

iasin “king”
iasin “keen”
u as in “put”
0 as in “rule”
e asin “way”
o as in “home”

Of the vowels, ¢ and ¢ are long before a single consonant and
short before a double consonant. Among the consonants, g is
always pronounced as in “good,” ¢ as in “church,” i as in
“onion.” The cerebrals (or retroflexes) are spoken with the
tongue on the roof of the mouth; the dentals with the tongue on
the upper teeth. The aspirates—kh, gh, ch, jh, th, dh, th, dh, ph,
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bh—are single consonants pronounced with slightly more force
than the nonaspirates, e.g., th as in “Thomas” (not as in “thin”);
ph as in “puff” (not as in “phone”). Double consonants are
always enunciated separately, e.g., dd as in “mad dog,” gg as in
“big gun.” The pure nasal (niggahita) m is pronounced like the
ng in “song.” An o and an ¢ always carry a stress; otherwise the
stress falls on a long vowel—i, i, i, or on a double consonant, or

on m.

General Introduction

The Samyutta Nikaya is the third great collection of the Buddha'’s
discourses in the Sutta Pitaka of the Pali Canon, the compilation
of texts authorized as the Word of the Buddha by the Theravada
school of Buddhism. Within the Sutta Pitaka it follows the Digha
Nikaya and Majjhima Nikaya, and precedes the Anguttara

 Nikaya. Like the other Pali Nikayas, the Samyutta Nikdya had

counterparts in the canonical collections of the other early
Buddhist schools, and one such version has been preserved in
the Chinese Tripitaka, where it is known as the Tsa-a-han-ching.
This was translated from the Sanskrit Samyuktigama, which the
evidence indicates belonged to the Sarvastivada school. Thus,
while the Samyutta Nikaya translated in the present work has
its locus within the Theravada canon, it should never be forgot-
ten that it belongs to a body of texts—called the Nikayas in the
Pali tradition prevalent in southern Asia and the Agamas in the
Northern Buddhist tradition—which stands at the fountainhead
of the entire Buddhist literary heritage. It was on the basis of
these texts that the early Buddhist schools established their sys-
tems of doctrine and practice, and again it was to these texts that
later schools also appealed when formulating their new visions
of the Buddha’s way.

As a source of Buddhist doctrine the Samyutta Nikaya is espe-
cially rich, for in this collection it is precisely doctrinal categories
that serve as the primary basis for classifying the Buddha’s dis-
courses. The word samyutta means literally “yoked together,”
yutta (Skt yukta) being etymologically related to our English
“yoked” and sam a prefix meaning “together.” The word occurs
in the suttas themselves with the doctrinally charged meaning of
“fettered” or “bound.” In this sense it is a past participle related

21



22 The Samyutta Nikaya

to the technical term samyojana, “fetter,” of which there are ten
that bind living beings to samsira, the round of rebirths. But the
word samyutta is also used in a more ordinary sense to mean
simply things that are joined or “yoked” together, as when it is
said, “Suppose, friend, a black ox and a white ox were yoked
together by a single harness or yoke” (35:232; S IV 163,12-13).
This is the meaning relevant to the present collection of texts.
They are suttas—discourses ascribed to the Buddha or to emi-
nent disciples—yoked or connected together. And what con-
nects them, the “harness or yoke” (damena va yottena vi), are the
topics that give their titles to the individual chapters, the sam-
yuttas under which the suttas fall.

THE GROUNDPLAN OF THE SAMYUTTA NIKAYA

Despite the immense dimensions of the work, the plan accord-
ing to which it is constructed is fairly simple and straight-
forward. The Samyutta Nikaya that has come down in the Pali
tradition consists of five major Vaggus, parts or “books,” each of
which corresponds to a single volume in the Pali Text Society’s
roman-script edition of the work. Between them, these five vol-
umes contain fifty-six samyuttas, chapters based on unifying
themes.! The longer samyuttas are in turn divided into subchap-
ters, also called vaggas, while the smaller samyuttas can be con-
sidered to consist of a single vagga identical with the samyutta
itself. Each vagga, in this sense, ideally contains ten suttas,
though in actuality the number of suttas in a vagga can range
from as few as five to as many as sixty. Thus we find the word
vagga, literally “a group,” used to designate both the five major
parts of the entire collection and the subordinate sections of the
chapters.2

The two largest samyuttas, the Khandhasamyutta (22) and the
Salayatanasamyutta (35), are so massive that they employ still
another unit of division to simplify organization. This is the
pafifidsaka or “set of fifty.” This figure is only an approximation,
since the sets usually contain slightly more than fifty suttas;
indeed, the Fourth Fifty of the Salayatanasamyutta contains
ninety-three suttas, among them a vagga of sixty! Most of these
suttas, however, are extremely short, being merely variations on
a few simple themes.

General Introduction 23

Unlike the suttas of the first two Nikayas, the Digha and the
Majjhima, the suttas of SN do not have proper names unani-
mously agreed upon by all the textual traditions. In the old ola
leaf manuscripts the suttas follow one another without a clean
break, and the divisions between suttas have to be determined
by certain symbolic markings. Each vagga ends with a short
mnemonic verse called the uddana, which sums up the contents
of the vagga by means of key words representing its component
suttas. In modern printed editions of SN these key words are
taken to be the titles of the suttas and are placed at their head.
As the uddianas often differ slightly between the Sinhalese and
the Burmese textual traditions, with the PTS edition following
now one and now the other, the names of the suttas also differ
slightly between the several editions. Moreover, the most recent
Burmese edition, that prepared at the Sixth Buddhist Council,
sometimes assigns the suttas titles that are fuller and more
meaningful than those derivable from the mnemonic verses. In
this translation I have generally followed the Burmese edition.

The titles of the vaggas also occasionally differ between the
traditions. Whereas the Burmese-script edition often names
them simply by way of their numerical position—e.g., as “The
First Subchapter” (pathamo vaggo), etc.—the Sinhala-script
Buddha Jayanti edition assigns them proper names. When the
titles of the vaggas differ in this way, I have placed the numeri-
cal name given in the Burmese-script edition first, followed par-
enthetically by the descriptive name given in the Sinhala-script
edition. The titles of the vaggas are without special significance
and do not imply that all the suttas within that vagga are related
to the idea expressed by the title. Often these titles are assigned
merely on the basis of one sutta within the vagga, often the first,
occasionally a longer or weightier sutta coming later. The
grouping of suttas into vaggas also appears largely arbitrary,
though occasionally several successive suttas deal with a com-
mon theme or exemplify an extended pattern.

In his commentaries to the Pali Canon, Acariya Buddhaghosa
states that SN contains 7,762 suttas, but the text that has come
down to us contains, on the system of reckoning used here, only
2,904 suttas.3 Due to minor differences in the method of distin-
guishing suttas, this figure differs slightly from the total of 2,889
counted by Léon Feer on the basis of his roman-script edition.
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TABLE 1 Samyutta Vaggas Suttas  Feer
A Breakdown of the Samyutta Nikaya by Vaggas and Suttas
(Feer’s sutta counts in Ee differing from ey - X .
my own are shown to the far right.) Khandlizoaggs et " X o
30 1 46
31 1 112
Samyutta Vaggas  Suttas  Feer 32 1 5y
Part I: 1 8 81 " 1 -
Sagathivagga 2 3 30 34 1 55
. 3 g Total 33 716 733
4 3 25
5 ! 10 PartIV: 35 19 248 207
‘ 9 15 Salayatanavagga 36 3 31 29
7 2 22 37 3 34
8 1 12 38 1 16
9 1 14 39 1 16
10 1 12 40 1 11
11 3 25 41 1 10
Total 28 271 - ! ”
43 2 44
Part II: 12 9 93 44 1 11
Nidanavagga 13 1 11 Total 33 434 391
14 4 39
15 ) 20 Part V: 45 16 180
16 1 13 Mahavagga 46 18 184 187
17 4 43 47 10 104 103
18 2 22 48 17 178 185
19 2 21 49 5 54
20 1 12 50 10 108 110
21 1 12 51 8 86
Total 27 286 2 2 2
53 5 54
Part III: 22 15 159 158 > 2 -
Khandhavagga 23 4 46 55 7 74
" . s 114 56 11 131
25 1 10 Total 111 1,197 1,208
26 1 10
27 1 10 Grand Total 232 2,904 2,889
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Table 1 shows how these figures are arrived at, with the divi-
sions into Vaggas, samyuttas, and vaggas; the variant figures
counted by Feer are given next to my own. The fact that our
totals differ so markedly from that arrived at by Buddhaghosa
should not cause alarm bells to ring at the thought that some
63% of the original Samyutta has been irretrievably lost since the
time of the commentaries. For the Saratthappakasini, the SN com-
mentary, itself provides us with a check on the contents of the
collection at our disposal, and from this it is evident that there
are no suttas commented on by Buddhaghosa that are missing
from the Samyutta we currently possess. The difference in totals
must certainly stem merely from different ways of expanding
the vaggas treated elliptically in the text, especially in Part V.
However, even when the formulaic abridgements are expanded
to the full, it is difficult to see how the commentator could arrive
at so large a figure.

The five major Vaggas or “books” of the Samyutta Nikaya are
constructed according to different principles. The first book, the
Sagathavagga, is unique in being compiled on the basis of liter-
ary genre. As the name of the Vagga indicates, the suttas in this
collection all contain gathas or verses, though it is not the case
(as Feer had assumed at an early point) that all suttas in SN con-~

taining verses are included in this Vagga. In many suttas of Part

], the prose setting is reduced to a mere framework for the verses,
and in the first samyutta even this disappears so that the sutta
becomes simply an exchange of verses, presumably between the
Buddha and an interlocutor. The other four Vaggas contain
major samyuttas concerned with the main doctrinal themes of
early Buddhism, accompanied by minor samyuttas spanning a
wide diversity of topics. Parts II, III, and IV each open with a
large chapter devoted to a theme of paramount importance:
respectively, the chain of causation (i.e., dependent origination,
in SN 12), the five aggregates (22), and the six internal and exter-
nal sense bases (35). Each of these Vaggas is named after its
opening samyutta and also includes one other samyutta dealing
with another important topic secondary to the main one: in Part
II, the elements (14); in Part III, philosophical views (24); and in
Part IV, feeling (36). The other samyuttas in each of these collec-
tions are generally smaller and thematically lighter, though
within these we can also find texts of great depth and power.
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Part V tackles themes that are all of prime importance, namel
the ‘various groups of training factors which, in the post-’caﬁonic;’i
perloq, come to be called the thirty-seven aids to enlightenment
(sattatimsa bodhipakkhiya dhamma). The Vagga concludes with a
samyutta on the original intuition around which the entire
Dhamma revolves, the Four Noble Truths. Hence this book is
called the Mahavagga, the Great Book, though at one point it
might have also been called the Maggavagga, the Book of the
Path (and indeed the Sanskrit version translated into Chinese
was 50 named).

The organization of SN, from Parts II to V, might be seen as
corresponding roughly to the pattern established by the Four
Nt?ble Truths. The Nidanavagga, which focuses on dependent
origination, lays bare the causal genesis of suffering, and is thus
an amplification of the second noble truth. The Khandhavagga
and the Salayatanavagga highlight the first noble truth, the truth
of suffering; for in the deepest sense this truth 4encompasses all
the elements of existence comprised by the five aggregates and
the %;ix internal and external sense bases (see 56:13, 14). The
Asankhatasamyutta (43), coming towards the end of the Salaya-
tanavagga, discusses the unconditioned, a term for the third
noble truth, Nibbina, the cessation of suffering. Finally, the
Mahavagga, dealing with the path of practice, makes knowrll the
way to the cessation of suffering, hence the fourth noble truth. If
we follow the Chinese translation of the Skt Samyuktagama, the
parallelism is still more obvious, for this version places, the
Khandhavagga first and the Salayatanavagga second, followed
?y the Nidanavagga, thus paralleling the first and second truths
in their proper sequence. But this version assigns the
Asankhatasamyutta to the end of the Mahavagga, perhaps to
show the realization of the unconditioned as the fruit of fulfill-
ing the practice.

I said above that what makes the suttas of this collection “con-
nected discourses” are the themes that unite them into fixed
samyuttas. These, which we might consider the “yokes” or bind-
Ing principles, constitute the groundplan of the collection, which
would preserve its identity even if the samyuttas had been dif-
fe're.ntly arranged. There are fifty-six such .themes, which I have
distinguished into four main categories: doctrinal topics, specific
persons, classes of beings, and types of persons. Of the two
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samyuttas that do not fall neatly into this typology, the Vana-
samyutta (9) is constructed according to a fixed scenario, gener-
ally a monk being admonished by a woodland deity to strive more
strenuously for the goal; the Opammasamyutta (20) is character-
ized by the use of an extended simile to convey its message.

In Table 2 (A) I show how the different samyuttas can be
assigned to these categories, giving the total numbers of suttas
in each class and the percentage which that class occupies in the
whole. The results of this tabulation should be qualified by not-
ing that the figures given are based on a calculation for the
whole Samyutta Nikaya. But the Sagathavagga is so different in
character from the other Vaggas that its eleven samyuttas skew
the final results, and thus to arrive at a more satisfactory picture
of the overall nature of the work we might omit this Vagga. In
Table 2 (B) I give the results when the Sagathavagga is not
counted. Even these figures, however, can convey a misleading
picture, for the classification is made by way of titles only, and
these provide a very inadequate indication of the contents of the
actual samyutta. The Rahulasamyutta and the Radhasamyutta,
for example, are classified under “Specific Person,” but they
deal almost exclusively with the three characteristics and the
five aggregates, respectively, and give us absolutely no personal
information about these individuals; thus their content is prop-
erly doctrinal rather than biographical. Moreover, of the eleven
chapters named after specific persons, nine are almost entirely
doctrinal. Only samyuttas 16 and 41, respectively on Maha-
kassapa and Citta the householder, include material that might
be considered of biographical interest. Since the chapters on the
main doctrinal topics are invariably much longer than the other
chapters, the number of pages dealing with doctrine would be
immensely greater than those dealing with other themes.

THE SAMYUTTA NIKAYA AND THE SAMYUKTAGAMA

The Pali commentaries, and even the canonical Cullavagga, give
an account of the First Buddhist Council which conveys the
impression that the participating elders arranged the Sutta
Pitaka into essentially the form in which it has come down to us
today, even with respect to the precise sequence of texts. This is
extremely improbable, and it is also unlikely that the council
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TABLE 2
Thematic Analysis of the Samyutta Nikaya

A. Including the Sagathavagga

Topics Samyuttas Total Percentage

Doctrinal Topic 1213 14 15 17 22 24 26 46%
25 26 27 34 35 36 43
44 45 46 47 48 49 50
51 53 54 55 56

Specific Person 348111618 19 23 15 27%
28 33 38 39 40 41 52

Class of Beings 12610293031 32 8 14%

Type of Person 572137 42 5 9%

Other 9 20 2 4%

B. Excluding the Sagathavagga

Topics Samyuttas Total Percentage

Doctrinal Topic 12 13 14 15 17 22 24 26 58%
25 26 27 34 35 36 43
44 45 46 47 48 49 50

51 53 54 55 56
Specific Person 16 18 19 23 28 33 38 11 24%
39 40 41 52
Class of Beings 29 30 31 32 4 9%
Type of Person 21 37 42 3 7%
Other 20 1 2%

established a fixed and final recension of the Nikayas. The evi-
dence to the contrary is just too massive. This evidence includes
the presence in the canon of suttas that could only have
aPpeared after the First Council {e.g., MN Nos. 84, 108, 124);
signs of extensive editing internal to the suttas themselves; and,
a weighty factor, the differences in content and organization
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between the Pali Nikayas and the North Indian Agamas pre-
served in the Chinese Tripitaka. It is much more likely that what
took place at the First Council was the drafting of a comprehen-
sive scheme for classifying the suttas (preserved only in the
memory banks of the monks) and the appointment of an editor-
ial committee (perhaps several) to review the material available
and cast it into a format conducive to easy memorization and
oral transmission. Possibly too the editorial committee, in com-
piling an authorized corpus of texts, would have closely consid-
ered the purposes their collections were intended to serve and
then framed their guidelines for classification in ways designed
to fulfil these purposes. This is a point I will return to below.
The distribution of the texts among groups of reciters (bhanakas),
charged with the task of preserving and transmitting them to
posterity, would help to explain the divergences between the
different recensions as well as the occurrence of the same suttas
in different Nikayas.

Comparison of the Pali SN with the Chinese Samyuktigama is
particularly instructive and reveals a remarkable correspondence
of contents arranged in a different order. I already alluded just
above to some differences in organization, but it is illuminating
to examine this in more detail.5 The Chinese version contains
nine major Vaggas (following Anesaki, I use the Pali terms and

titles for consistency). The first is the Khandhavagga (our III),

the second the Salayatanavagga (our IV), the third the Nidana-
vagga (our II), which latter also contains the Saccasamyutta (56)
and the Vedanasamyutta (36), departing markedly from SN in
these allocations. Then follows a fourth part named Savaka-
vagga, without a counterpart in the Pali version but which
includes among others the Sariputta- (28), Moggallana- (40),
Lakkhana- (19), Anuruddha- (52), and Cittasamyuttas (41). The
fifth part, whose Pali title would be Maggavagga, corresponds
to SN Mahavagga (our V), but its samyuttas are arranged in a
sequence that follows more closely the canonical order of the
sets making up the thirty-seven aids to enlightenment:
Satipatthana (47), Indriya (48), Bala (50), Bojjhanga (46), and
Magga (45); this part also includes the Anapanasati- (54) and
Sotapattisamyuttas (55), while a series of small chapters at the
end includes a Jhanasamyutta (53) and an Asankhatasamyutta
(43). The sixth Vagga of the Samyuktagama is without a Pali
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parallel but contains the Opammasamyutta (20) and a collection
of suttas on sick persons which draws together texts distributed
among various chapters of SN. Then, as the seventh book
comes the Sagathavagga (our I), with twelve samyuttas_ali
eleven of the Pali version but in a different order and with the
addition of the Bhikkhusamyutta (21), which in this recension
must contain only suttas with verses. Finally comes a Buddha-
or Tathagatavagga, which includes the Kassapa- (16) and
Gamanisamyuttas (42), and an Assasamyutta, “Connected
Discourses on Horses.” This last chapter includes suttas that in
the Pali Canon are found in the Anguttara Nikaya.

THE ROLE OF THE SAMYUTTA AMONG THE FOUR NIKAYAS

Prevalent scholarly opinion, fostered by the texts themselves,
holds that the principal basis for distinguishing the four
Nikayas is the length of their suttas. Thus the largest suttas are
collected into the Digha Nikaya, the middle length suttas into
the Majjhima Nikaya, and the shorter suttas are distributed
between the Samyutta and the Anguttara Nikayas, the former
classifying its suttas thematically, the latter by way of the num-
ber of items in terms of which the exposition is framed.
However, in an important groundbreaking study, Pali scholar
Joy Manné has challenged the assumption that length alone
explains the differences between the Nikayas. By carefully com-
paring the suttas of DN with those of MN, Manné concludes
that the two collections are intended to serve two different pur-
poses within the Buddha's dispensation. In her view, DN was
primarily intended for the purpose of propaganda, to attract
converts to the new religion, and thus is aimed mainly at non-
Buddhists favourably disposed to Buddhism; MN, in contrast,
was directed inwards towards the Buddhist community and its
purpose was to extol the Master (both as a real person and as an
archetype) and to integrate monks into the community and the
practice. Manné also proposes that “each of the first four
Nikayas came about in order to serve a distinct need and pur-
pose in the growing and developing Buddhist community”
(p- 73). Here we shall briefly address the question what purposes
may have been behind the compilation of SN and AN, in contra-
distinction to the other two Nikayas.
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In approaching this question we might first note that the sut-
tas of these two Nikayas provide only minimal circumstantial
background to the delivery of the Buddha's discourses. With
rare exceptions, in fact, a background story is completely absent
and the niddna or “setting” simply states that the sutta was spo-
ken by the Blessed One at such and such a locale. Thus, while
DN and MN are replete with drama, debate, and narrative, with
DN especially abounding in imaginative excursions, here this
decorative framework is missing. In SN the whole setting
becomes reduced to a single sentence, usually abbreviated to
“At Savatthi, in Jeta’s Grove,” and by the fourth book even this
disappears. Apart from the Sagathavagga, which is in a class of
its own, the other four books of SN have little ornamentation.
The suttas themselves are usually issued as direct proclamations
on the doctrine by the Buddha himself; sometimes they take the
form of consultations with the Master by a single monk or group
of monks; occasionally they are framed as discussions between
two eminent monks. Many suttas consist of little more than a
few short sentences, and it is not unusual for them simply to
ring the permutations on a single theme. When we reach Part V
whole chains of suttas are reduced to mere single words in
mnemonic verses, leaving to the reciter (or to the modern read-
er) the task of blowing up the outline and filling in the contents.
This indicates that the suttas in SN (as also in AN) were, as a
general rule, not targetted at outsiders or even at the newly con-
verted, but were intended principally for those who had already
turned for refuge to the Dhamma and were deeply immersed in
its study and practice.

On the basis of its thematic arrangement, we might postulate
that, in its most distinctive features as a collection (though cer-
tainly not in all particulars), SN was compiled to serve as the
repository for the many short but pithy suttas disclosing the
Buddha’s radical insights into the nature of reality and his
unique path to spiritual emancipation. This collection would
have served the needs of two types of disciples within the
monastic order. One were the doctrinal specialists, those monks
and nuns who were capable of grasping the deepest dimensions
of wisdom and took upon themselves the task of clarifying for
others the subtle perspectives on reality opened up by the
Buddha’s teachings. Because SN brings together in its major
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samyuttas the many abstruse, profound, and delicately nuanced
suttas on such weighty topics as dependent origination, the five
aggregates, the six sense bases, the factors of the path, and the
Four Noble Truths, it would have been perfectly suited for those
disciples of intellectual bent who delighted in exploring the
deep implications of the Dhamma and in explaining them to
their spiritual companions. The second type of disciples for
whom SN seems to have been designed were those monks and
nuns who had already fulfilled the preliminary stages of medi-
tative training and were intent on consummating their efforts
with the direct realization of the ultimate truth. Because the sut-
tas in this collection are vitally relevant to meditators bent on
arriving at the undeceptive “knowledge of things as they really
are,” they could well have formed the main part of a study syl-
labus compiled for the guidance of insight meditators.

With the move from SN to AN, a shift in emphasis takes place
from comprehension to personal edification. Because the shorter
suttas that articulate the philosophical theory and the main
structures of training have found their way into SN, what have
been left for inclusion in AN are the short suttas whose primary
concern is practical. To some extent, in its practical orientation,
AN partly overlaps with SN Mahavagga, which treats the vari-
ous groups of path factors. To avoid unnecessary duplication
the redactors of the canon did not include these topics again in
AN under their numerical categories, thereby leaving AN free to
focus on those aspects of the training not incorporated in the
repetitive sets. AN also includes a notable proportion of suttas
addressed to lay disciples, dealing with the mundane, ethical,
and spiritual concerns of life within the world. This makes it
especially suitable as a text for the edification of the laity.

From this way of characterizing the two Nikayas, we might
see SN and AN as offering two complementary perspectives on
the Dhamma, both inherent in the original teaching. SN opens
up to us the profound perspective reached through contempla-
tive insight, where the familiar consensual world of persons and
things gives way to the sphere of impersonal conditioned phe-
nomena arising and perishing in accordance with laws of condi-
tionality. This is the perspective on reality that, in the next stage
in the evolution of Buddhist thought, will culminate in the
Abhidhamma. Indeed, the connection between SN and the
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Abhidhamma appears to be a close one, and we might even
speculate that it was the nonsubstantialist perspective so promi-
nent in SN that directly gave rise to the type of inquiry that crys-
tallized in the Abhidhamma philosophy. The close relationship
between the two is especially evident from the second book of
the Pali Abhidhamma Pitaka, the Vibhanga, which consists of
eighteen treatises each devoted to the analysis of a particular
doctrinal topic. Of these eighteen, the first twelve have their
counterparts in SN.7 Since most of these treatises include a
“Suttanta Analysis” (suttantabhajaniya) as well as a more techni-
cal “Abhidhamma Analysis” (abhidhammabhijaniya), it is con-
ceivable that the Suttanta Analyses of the Vibhariga were the pri-
mordial seeds of the Abhidhamma and that it was among the
specialists in SN that the idea arose of devising a more technical
expository system which eventually came to be called the
Abhidhamma.

The Anguttara Nikaya serves to balance the abstract philo-
sophical point of view so prominent in SN with an acceptance of
the conventional world of consensual realities. In AN, persons
are as a rule not reduced to mere collections of aggregates, ele-
ments, and sense bases, but are treated as real centres of living
experience engaged in a heartfelt quest for happiness and free-
dom from suffering. The suttas of this collection typically
address these needs, many dealing with the practical training of
monks and a significant number with the everyday concerns of
lay followers. The numerical arrangement makes it particularly
convenient for use in formal instruction, and thus it could be
easily drawn upon by senior monks when teaching their pupils
and by preachers when preparing sermons for the lay commu-
nity. AN is replete with material that serves both purposes, and
even today within the living Theravada tradition it continues to
fulfil this dual function.

The preceding attempt to characterize each Nikaya in terms of
a ruling purpose should not be understood to imply that their
internal contents are in any way uniform. To the contrary,
amidst a welter of repetition and redundancy, each displays
enormous diversity, somewhat like organisms of the same gen-
era that exhibit minute specific differences absolutely essential
to their survival. Further, it remains an open question, particu-
larly in the case of SN and AN, whether their blueprints were
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drawn up with a deliberate pedagogical strategy in mind or
whether, instead, the method of arrangement came first and
their respective tactical applications followed as a matter of
course from their groundplans.

RELATIONSHIP WITH OTHER PARTS OF THE CANON

Due partly to the composition of the suttas out of blocks of stan-
dardized, transposable text called pericopes, and partly to com-
mon points of focus throughout the Sutta Pitaka, a considerable
amount of overlapping can be discovered between the contents
of the four Nikayas. In the case of SN, parallels extend not only
to the other three Nikayas but to the Vinaya Pitaka as well. Thus
we find three SN suttas of great importance also recorded in the
Vinaya Mahavagga, represented as the first three discourses
given by the Buddha at the dawn of his ministry: the Dhamma-
cakkappavattana, the Anattalakkhana, and the Adittapariyaya
(56:11; 22:59; 35:28).8 In the Vinaya, too, there are parallels to the
SN suttas on the Buddha’s encounters with Mara (4:4, 5), on his
hesitation to teach the Dhamma (6:1), on his first meeting with
Anathapindika (10:8), on the secession of Devadatta (17:35), and
on the tormented spirits seen by Mahamoggallana (19:1-21).
While it is possible that both the Vinaya and SN received this
material via separate lines of oral transmission, in view of the
fact that the narrative portions of the Vinaya Pitaka appear to
stem from a later period than the Nikayas, we might conjecture
that the redactors of the Vinaya drew freely upon texts pre-
served by the Samyutta reciters when composing the frame-
works for the disciplinary injunctions.

SN includes as individual suttas material which, in DN, is
embedded in larger suttas. The most notable instances of this are
segments of the Mahaparinibbana Sutta (e.g., at 6:15; 47:9; 47:12;
51:10), but we find as well a few snippets shared by the
Mahasatipatthana Sutta (47:1, 2; 45:8) and a short (ciila) version
of the Mahanidana Sutta (12:60). The latter shares with its larger
counterpart (DN No. 15) only the opening paragraph but there-
after diverges in a completely different direction. Again, any
solution to the question of borrowing can only be hypothetical.

The compilers of the canon seem to have laid down stringent
rules governing the allocation of texts between SN and AN,
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intended to avoid extensive reduplication when a doctrinal
theme is also a numerical set. Still, within the bounds set by that
condition, a certain amount of overlapping has taken place
between the two Nikayas. They hold in common the suttas on
Rohitassa’s search for the end of the world (2:26), on the lion’s
roar (22:78), on the ten qualities of the stream-enterer (12:41 =
55:28), on the death of Kokalika (6:9~10), on the five hindrances
(46:55, but in AN without the section on the enlightenment fac-
tors), as well as several large blocks of text that in SN do not
constitute separate suttas.

It is, however, between SN and MN that the boundary
appears to have been the most permeable, for SN contains five
whole suttas also found in MN (22:82; 35:87, 88, 121; 36:19), as
well as the usual common text blocks. We cannot know whether
this dual allocation of the suttas was made with the general con-
sent of the redactors responsible for the whole Sutta Pitaka or
came about because the separate companies of reciters responsi-
ble for the two Nikayas each thought these suttas fitted best into
their own collections. But in view of the fact that in SN several
suttas appear in two samyuttas, thus even in the same Nikaya,
the first alternative is not implausible. Suttas from SN have also
found their way into the smaller works of the Khuddaka
Nikaya—the Suttanipata, the Udana, and the Itivuttaka—while
the correspondence between verses is legion, as can be seen
from Concordance 1 (B).

LITERARY FEATURES OF THE SAMYUTTA

Of the four Nikayas, SN seems to be the one most heavily sub-
jected to “literary embellishment.” While it is possible that some
of the variations stemmed from the Buddha himself, it also
seems plausible that many of the more minute elaborations were
introduced by the redactors of the canon. I wish to call attention
to two distinctive features of the collection which bear testimony
to this hypothesis. We might conveniently call them “template
parallelism” and “auditor-setting variation.” The texts that
exhibit these features are collated in Concordances 3 and 4
respectively. Here I will explain the principles that lie behind
these editorial devices and cite a few notable examples of each.
Template parallels are suttas constructed in accordance with
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the same formal pattern but which differ in the content to which
this pattern is applied. The template is the formal pattern or
mould; the template sutta, a text created by applying this mould
to a particular subject, the “raw material” to be moulded into a
sutta. Template parallels cut across the division between
samyuttas and show how the same formula can be used to make
identical statements about different: categories of phenomena,
for example, about the elements, aggregates, and sense bases
(dhatu, khandha, ayatana), or about path factors, enlightenment
factors, and spiritual faculties (maggariga, bojjhatiga, indriya). The
recurrence of template parallels throughout SN gives us an
important insight into the structure of the Buddha’s teaching. It
shows that the teaching is constituted by two intersecting com-
ponents: a formal component expressed by the templates them-
selves, and a material component provided by the entities that
are organized by the templates. The application of the templates
to the material components instructs us how the latter are to be
treated. Thus we are made to see, from the template suttas, that
the constituent factors of existence are to be understood with
wisdom; that the defilements are to be abandoned; and that the
path factors are to be developed.

The templates are in turn sometimes subsumed at a higher
level by what we might call a paradigm, that is, a particular per-
spective offering us a panoramic overview of the teaching as a
whole. Paradigms generate templates, and templates generate
suttas. Thus all one need do to compose different suttas is to
subject various types of material to the same templates generat-
ed by a single paradigm.

SN abounds in examples of this. One prevalent paradigm in
the collection, central to the Dhamima, is the three characteristics
of existence: impermanence (anicca), suffering (dukkha), and non-
self (anatta). This paradigm governs whole series of suttas both
in SN 22 and SN 35, the royal samyuttas of Parts III and IV,
respectively; for it is above all the five aggregates and the six
pairs of sense bases that must be seen with insight in order to
win the fruits of liberation. The “three characteristics paradigm”
generates four common templates: impermanent, etc., in the
'three times; the simple contemplation of impermanence, etc.;
Impermanent, etc., through causes and conditions; and, most
critical in the Buddha'’s soteriological plan, the “what is imper-
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manent is suffering” template, which sets the three characteris-
tics in relation to one another. '

Another major paradigm is the triad of gratification, danger,
and escape (assada, adinava, nissarana), which generates three
templates. At AN I 258-60 we find these templates used to gen-
erate three suttas in which the material content is the world as a
whole (loka). SN, apparently drawing upon certain ways of
understanding the concept of the world, contains twelve suttas
churned out by these templates—three each in the samyuttas on
the elements and the aggregates (14:31-33; 22:26-28), and six in
the samyutta on the sense bases (35:13-18; six because the inter-
nal and external sense bases are treated separately). This para-
digm is in turn connected to another, on the qualities of true
ascetics and brahmins, and together they give birth to three
more recurrent templates on how true ascetics and brahmins
understand things: by way of the gratification triad; by way of
the origin pentad (the gratification triad augmented by the ori-
gin and passing away of things); and by way of the noble-truth
tetrad (modelled on the Four Noble Truths: suffering, its origin,
its cessation, and the way to its cessation). These templates gen-
erate suttas on the four elements, gain and honour, the five
aggregates, feelings, and the faculties. The last template is also

applied several times to the factors of dependent origination,

but strangely they are all missing in the Salayatanasamyutta.

The main cause of suffering, according to the Buddha, is crav-
ing (tanha), also known as desire and lust (chanda-raga). In SN
the task of removing craving serves as a paradigm which gener-
ates another set of templates, arrived at by splitting and then
recombining the terms of the compound: abandon desire, aban-
don lust, abandon desire and lust. These are each connected sep-
arately to whatever is impermanent, whatever is suffering, and
whatever is nonself (intersecting with the three characteristics
paradigm), thereby giving rise to nine templates. These are then
extended to the aggregates and to the internal and external
sense bases, generating respectively nine and eighteen suttas
(22:137-45; 35:168-85).

Some templates must have emerged from the conversations
into which the monks were drawn in their everyday lives, such
as the one based on the question why the holy life is lived under
the Blessed One (35:81, 152; 38:4; 45:5, 41-48). Part V, on the
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groups pt.ertaining to the path, employs still new templates
though without a single dominant paradigm. Many of the tem-l
plate§ occur in the repetition series, which are elaborated in full
on]y_m the Maggasamyutta and thereafter abbreviated in mne-
monic verses. But more substantive templates generate suttas in
the bodies of these samyuttas, which will be discussed at greater
length in the introduction to Part V.
If we closely inspect the concordance of template parallels, we
would notice that certain templates are not employed to ge;1er-
ate suttas in domains where they seem perfectly applicable
T}}us, as noted above, we do not find the “ascetics and brah:
mins” .templates applied to the six sense bases, or the “noble and
emancipating” template applied to the five spiritual faculties, or
the “seven fruits and benefits” template applied to the f(,)ur
establishments of mindfulness. This raises the intriguing ques-
tion whether these omissions were made by deliberate design
or because the applications were overlooked, or because suttasl
got lost in the process of oral transmission. To arrive at cogent
hypotheses concerning this question we would have to compare
the Pali recension of SN with the Chinese translation of the
Sam)‘/gktégama, which would no doubt be a major undertaking
requiring a rare combination of skills.
, Th(? second distinctive editorial technique of SN is what I call
‘auditor-setting variation.” This refers to suttas that are identi-
cal (or nearly identical) in content but differ in regard to the per-
son to whom they are addressed, or in the protagonist involved
(in 2 sutta involving a “plot”), or in the circumstances under
yvhmh they are spoken. The most notable example of this device
is the sutta on how a bhikkhu attains or fails to attain Nibbana
yvhich occurs seven times (at 35:118, 119, 124, 125, 126, 128, 131)’
in exactly the same words, but addressed to different auditorsl
including the deva-king Sakka and the gandhabba Paﬁcasikha.,
fAs tl.le Buddha must have reiterated many suttas to different
inquirers, the question arises why this one was selected for such
special treatment. Could it have been a way of driving home,
t.o the monks, what they must do to win the goal of the holy
life? Or were there more mundane motives behind the redun-
dancy, such as a desire to placate the families of important lay
supporters?

Under this category fall several instances where a sutta is
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spoken by the Buddha a first time in response to a question from
Ananda, a second time to Ananda on his own initiative, a third
time in response to a question from a group of bhikkhus, and a
fourth time to a group of bhikkhus on his own initiative (e.g.,
36:15-18; 54:13-16). Again, the Radhasamyutta includes two
vaggas of twelve suttas each identical in all respects except that
in the first (23:23-34) Radha asks for a teaching while in the sec-
ond (23:35-46) the Buddha takes the initiative in speaking.

A third literary embellishment, not quite identical with audi-
tor-setting variation, is the inclusion of chains of suttas that ring
the permutations on a simple idea by using different phrasing.
Thus the Ditthisamyutta (24) contains four “trips” (gamana) on
speculative views differing only in the framework within which
the exposition of views is encased (partial exception being made
of the first trip, which for some unclear reason lacks a series of
views included in the other three). In the Vacchagottasamyutta
(33), the wanderer so named approaches the Buddha five times
with the same question, about the reason why the ten specula-
tive views arise in the world, and each time the answer is given
as not knowing one of the five aggregates; each question and
answer makes a separate sutta. Not content with this much, the
compilers of the canon seem to have felt obliged to make it clear
that each answer could have been formulated using a different
synonym for lack of knowledge. Thus the samyutta is built up
out of ten variants on the first pentad, identical in all respects
except for the change of synonyms. The Jhanasamyutta (34)
exhibits still another literary flourish, the “wheel” (cakka) of per-
mutations, whereby a chain of terms is taken in pairwise combi-
nations, exhausting all possibilities.

TecHNICAL NOTES

Here I will discuss a few technical matters pertaining to the
translation, emphasizing particularly why my renderings here
sometimes differ from those used in MLDB. For the sake of pre-
cision, I usually refer to SN by volume, page, and line numbers
of Ee (Eel in references to Part I), and use the samyutta and
sutta numbers only when the whole sutta is relevant.?
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THE REPETITIONS

Readers of the Pali suttas are invariably irked, and sometimes
dismayed, by the ponderous repetitiveness of the texts. In SN
these are more blatant than in the other Nikayas, even to the
extent that in whole vaggas the suttas might differ from one
another only in regard to a single word or phrase. Besides this
type of reiterative pattern, we also come across the liberal use of
stock definitions, stereotyped formulas, and pericopes typical of
the Nikayas as a whole, stemming from the period when they
were transmitted orally. It is difficult to tell how much of the
repetition stems from the Buddha himself, who as an itinerant
teacher must have often repeated whole discourses with only
slight variations, and how much is due to zealous redactors
eager to ring every conceivable change on a single idea and pre-
serve it for posterity. It is hard, however, not to suspect that the
latter have had a heavy hand in the redaction of the texts,

To avoid excessive repetitiveness in the translation I have had
to make ample use of elisions. In this respect [ follow the printed
editions of the Pali texts, which are also highly abridged, but a
translation intended for a contemporary reader requires still
more compression if it is not to risk earning the reader’s wrath.
On the other hand, I have been keen to see that nothing essential
to the original text, including the flavour, has been lost due to
the abridgement. The ideals of considerateness to the reader and
fidelity to the text sometimes make contrary demands on a
translator. 7

The treatment of repetition patterns in which the same utter-
ance is made regarding a set of items is a perpetual problem in
translating Pali suttas. When translating a sutta about the five
aggregates, for example, one is tempted to forgo the enumera-
tion of the individual aggregates and instead turn the sutta into
a general statement about the aggregates as a class. To my mind,
such a method veers away from proper translation towards para-
phrase and thus risks losing too much of the original text. My
general policy has been to translate the full utterance in relation
to the first and last members of the set, and merely to enumerate
the intermediate members separated by ellipsis points. Thus, in
a sutta about the five aggregates, I render the statement in full
only for form and consciousness, and in between have “feeling
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... perception ... volitional formations ...,” implying thereby
that the full statement likewise applies to them. With the bigger
sets I often omit the intermediate terms, rendering the statement
only for the first and last members.

This approach has required the frequent use of ellipsis points,
a practice which also invites criticism. Several consulting read-
ers thought I might improve the aesthetic appearance of the
page (especially in Part IV) by rephrasing repetitive passages in
a way that would eliminate the need for ellipsis points. I accepted
this suggestion in regard to repetitions in the narrative frame-
work, but in texts of straight doctrinal exposition I adhered to
my original practice. The reason is that I think it an important
responsibility of the translator, when translating passages of
doctrinal significance, to show exactly- where text is being elided,
and for this ellipsis points remain the best tool at hand.

DHAMMA

Rather than embark on the quest for a single English rendering
that can capture all the meanings of this polyvalent Pali word, I
have settled for the more pragmatic approach of using different
renderings intended to match its different applications.l® When
the word denotes the Buddha’s teaching, I have retained the Pali
“Dhamma,” for even “teaching” fails to convey the idea that
what the Buddha teaches as the Dhamma is not a system of
thought original to himself but the fundamental principles of
truth, virtue, and liberation discovered and taught by all
Buddhas throughout beginningless time. This is the Dhamma
venerated by the Buddhas of the past, present, and future,
which they look upon as their own standard and guide (see 6:2).
From an internal “emic” point of view, the Dhamma is thus
more than a particular religious teaching that has appeared at a
particular epoch of human history. It is the timeless law in
which reality, truth, and righteousness are merged in a seamless
unity, and also the conceptual expression of this law in a body
of spiritual and ethical teachings leading to the highest goal,
Nibbana, which is likewise comprised by the Dhamma. The
word “Dhamma,” however, can also signify teachings that
deviate from the truth, including the erroneous doctrines of the
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“outside” teachers. Thus the Jain teacher Nigantha Nataputta is
said to “teach the Dhamma to his disciples” (IV 317,25)—certainly
not the Buddha'’s teaching.

In one passage I render Dhamma as “righteousness” (at the Se
counterpart of IV 303,21). This is in the epithet dhammardja used
for a universal monarch, where “king of righteousness” fits bet-
ter than “king of the Dhamma,” the significance the epithet has
relative to the Buddha. The corresponding adjective, dhammika,
is “righteous.”

When dhamma occurs as a general term of reference, often in
the plural, I usually render it “things.” As such, the word does
not bear the narrow sense of concrete material objects but
includes literally every-thing, such as qualities, practices, acts,
and relationships. Thus the four factors of stream-entry are, as
dhammas, things; so too are the twelve factors of dependent orig-
ination, the five aggregates, the six pairs of sense bases, and the
diverse practices leading to enlightenment. Used in the plural,
dhamma can also mean teachings, and so I render it at III 225,9
foll., though the exact sense there is ambiguous and the word
might also mean the things that are taught rather than the teach-
ings about them. One expression occurring in two suttas (II 58,3-4;
IV 328,21-22), imina dhammena, can be most satisfactorily ren-
dered “by this principle,” though here dhamma points to the
Dhamma as the essential teaching. Again, at I 167,9 (= I 168,25,
173,10), we have dhamme sati, “when this principle exists,” a rule
of conduct followed by the Buddha.

- When plural dhamma acquires a more technical nuance, in con-
texts with ontological overtones, I render it “phenomena.” For
instance, paticca-samuppanni dhamma are “dependently arisen
phenomena” (II 26,7), and each of the five aggregates is loke
lokadhamma, “a world-phenomenon in the world” that the
Buddha has penetrated and taught (III 139,22 foli.). When the
word takes on a more psychological hue, I render it “states.”
The most common example of this is in the familiar pair kusald
dhamma, wholesome states, and akusald dhamma, unwholesome
states (found, for example, in the formula for right effort;
V 9,17-27). The enlightenment factor dhammavicaya-sambojjhariga
is said to be nurtured by giving careful attention to pairs of con-
trasting mental states (among them wholesome and unwhole-
some states; V 66,18), and thus I render it “the enlightenment
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factor of discrimination of states.” But since the dhammas investi-
gated can also be the four objective supports of mindfulness
(V 331-32), dhammavicaya might have been translated “discrimi-
nation of phenomena.” Sometimes dhamma signifies traits of
character more persistent than transient mental states; in this
context I render it “qualities,” e.g., Mahakassapa complains that
the bhikkhus “have qualities which make them difficult to
admonish” (II 204,3-4).

As a sense base and element, the dhammayatana and dhamma-
dhatu are the counterparts of the manayatana, the mind base, and
the manovifiianadhatu, the mind-consciousness element. The
appropriate sense here would seem to be that of ideas and men-
tal images, but the commentaries understand dhammas in these
contexts to include not only the objects of consciousness but its
concomitants as well. Thus I translate it “mental phenomena,”
which is wide enough to encompass both these aspects of expe-
rience. As the fourth satipatthana, objective base of mindfulness,
dhamma is often translated “mind-objects.” So I rendered it in
MLDB, but in retrospect this seems to me unsatisfactory. Of
course, any existent can become an object of mind, and thus all
dhammas in the fourth satipatthiana are necessarily mind-objects;
but the latter term puts the focus in the wrong place. I now under-
stand dhammas to be phenomena in general, but phenomena
arranged in accordance with the categories of the Dhamma, the
teaching, in such a way as to lead to a realization of the essential
Dhamma embodied in the Four Noble Truths.

Finally, -dhamma as a suffix has the meaning “is subject to” or
“has the nature of.” Thus all dependently arisen phenomena are
“subject to destruction, vanishing, fading away, and cessation”
(khayadhamma, vayadhamma, viragadhamma, nirodhadhamma;
11 26,9 foll.). The five aggregates are “of impermanent nature, of
painful nature, of selfless nature” (aniccadhamma, dukkhadhamma,
anattadhamma; 111 195-96).

SANKHARA -
In MLDB I had changed Ven. Nanamoli’s experimental render-
ing of sartkhara as “determinations” back to his earlier choice,

“formations.” Aware that this word has its own drawbacks, in
preparing this translation I had experimented with several alter-
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natives. The most attractive of these was “constructions,” but in
the end I felt that this term too often led to obscurity. Hence, like
the land-finding crow which always returns to the ship when
land is not close by (see Vism 657; Ppn 21:65), I had to fall back
on “formations,” which is colourless enough to take on the
meaning being imparted by the context. Sometimes I prefixed
this with the adjective “volitional” to bring out the meaning
more clearly.

Sarikhard is derived from the prefix sam (= con), “together,”
and the verb karoti, “to make.” The noun straddles both sides of
the active-passive divide. Thus sarikharas are both things which
put together, construct, and compound other things, and the
things that are put together, constructed, and compounded.

In SN the word occurs in five major doctrinal contexts:

(1) As the second factor in the formula of dependent origina-
tion, sarikharas are the kammically active volitions responsible, in
conjunction with ignorance and craving, for generating rebirth
and sustaining the forward movement of samsara from one life
to the next. Sankhari is synonymous with kamma, to which it is
etymologically related, both being derived from karoti. These
sankharas are distinguished as threefold by their channel of
expression, as bodily, verbal, and mental (I 4,8-10, etc.); they are
also divided by ethical quality into the meritorious, demeritori-
ous, and imperturbable (II 82,9-13). To convey the relevant sense
of sarikhara here I render the term “volitional formations.” The
word might also have been translated “activities,” which makes
explicit the connection with kamma, but this rendering would
sever the connection with sankhari in contexts other than
dependent origination, which it seems desirable to preserve.

(2) As the fourth of the five aggregates, sarnkhari is defined as
the si_x classes of volitions (cha cetanakiya, 111 60,25-28), that is,
volition regarding the six types of sense objects. Hence again 1
render it volitional formations. But the sarikharakkhandha has a
wider compass than the sarikhdra of the dependent origination
series, comprising all instances of volition and not only those
that are kammically active. In the Abhidhamma Pitaka and the
commentaries the sarikharakkhandha further serves as an
umbrella category for classifying all mental concomitants of
consciousness apart from feeling and perception. It thus comes
to include all wholesome, unwholesome, and variable mental
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factors mentioned but not formally classified among the aggre-
gates in the Sutta Pitaka.

(3) In the widest sense, sarikhard comprises all conditioned
things, everything arisen from a combination of conditions. In
this sense all five aggregates, not just the fourth, are sarikhdras
(see TII 132,22-27), as are all external objects and situations
(I1 191,11-17). The term here is taken to be of passive derivation—
denoting what is conditioned, constructed, compounded—
hence I render it simply “formations,” without the qualifying
adjective. This notion of sankhira serves as the cornerstone of a
philosophical vision which sees the entire universe as constituted
of conditioned phenomena. What is particularly emphasized
about sanikhdras in this sense is their impermanence. Recognition
of their impermanence brings insight into the unreliable nature
of all mundane felicity and inspires a sense of urgency directed
towards liberation from samsara (see 15:20; 22:96).

(4) A triad of sarikhdras is mentioned in connection with the
attainment of the cessation of perception and feeling: the bodily
formation, the verbal formation, and the mental formation
(IV 293,7-28). The first is in-and-out breathing (because breath is
bound up with the body); the second, thought and examination
(because by thinking one formulates the ideas one expresses by
speech); the third, perception and feeling (because these things
are bound up with the mind). Two of these terms—the bodily
formation and the mental formation—are also included in the
expanded instructions on mindfulness of breathing (V 311,21-22;
312,4-5).

(5) The expression padhanasarnkhara occurs in the formula for
the four iddhipadas, the bases for spiritual power. The text
explains it as the four right kinds of striving (V 268,8-19). I ren-
der it “volitional formations of striving.” Though, strictly speak-
ing, the expression signifies energy (viriya) and not volition
(cetanad), the qualifier shows that these formations occur in an
active rather than a passive mode.

Apart from these main contexts, the word sarikhara occurs in
several compounds—ayusarikhara (Il 266,19; V 262,22-23), jivita-
santkhara (V 152,29-153,2) bhavasankhira (V 263,2)—which can be
understood as different aspects of the life force.

The past participle connected with sarkhar is sarikhata, which I
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translate “conditioned.” Unfortunately I could not render the two
Pali words into English in a way that preserves the vital connec-
tion between them: “formed” is too specific for satikhata, and
“conditions” too wide for sarikhara (and it also encroaches on the
domain of paccaya). If “constructions” had been used for sankhari
sanikhata would have become “constructed,” which preserves thé
connection, though at the cost of too stilted a translation.
Regrettably, owing to the use of different English words for the
pair, a critically important dimension of meaning in the suttas is
lost to view. In the Pali we can clearly see the connection: the
satikharas, the active constructive forces instigated by volition,
create and shape conditioned reality, especially the conditioned
factors classified into the five aggregates and the six internal sense
bases; and this conditioned reality itself consists of sasrikhdras in
the passive sense, called in the commentaries sankhata-sankhara.

Further, it is not only this connection that is lost to view, but
also the connection with Nibbana. For Nibbana is the asatikhata,
the unconditioned, which is called thus precisely because it is
neither made by sarikhdras nor itself a sankhara in either the
active or passive sense. So, when the texts are taken up in the
Pali, we arrive at a clear picture in fine focus: the active sarikhdras
generated by volition perpetually create passive sarikhdras, the
sarikhata dhammas or conditioned phenomena of the five aggre-
gates (and, indirectly, of the objective world); and then, through
the practice of the Buddha’s path, the practitioner arrives at the
true knowledge of conditioned phenomena, which disables the
generation of active sarikhdras, putting an end to the constructing
of conditioned reality and opening up the door to the Deathless,
the asanikhata, the unconditioned, which is Nibbana, final libera-
tion from impermanence and suffering.

NAMAROPA

In MLDB, I also had changed Ven. Nanamoli’s “name-and-
form” back to his earlier rendering, “mentality-materiality.” In
some respects the latter is doctrinally more accurate, but it is
also unwieldly, particularly when translating verse, and thus
here I return to “name-and-form.” The compound was of pre-

Buddhistic origins and is used in the Upanisads to denote the
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differentiated manifestation of brahman, the nondual reality. For
the sages of the Upanisads, namariipa is the manifestation of
brahman as multiplicity, apprehended by the senses as diversi-
fied appearances or forms, and by thought as diversified names
or concepts (the assignment of names and concepts being under-
stood as grounded in objective reality rather than as the end-
product of a purely subjective process). The Buddha adopted
this expression and invested it with a meaning consonant with
his own system. Here it becomes the physical and cognitive
sides of individual existence. In the expression bahiddhi
namariipa, “external name-and-form” (at Il 24,2), we seem to find
a vestige of the original meaning—the world as distinguished
according to its appearances and names-—but divested of the
monistic implications. :

In the Buddha’s system, ripa is defined as the four great ele-
ments and the form derived from them. Form is both internal to
the person (as the body with its senses) and external (as the
physical world). The Nikayas do not explain derived form
(upadaya riipam), but the Abhidhamma analyses it into some
twenty-four kinds of secondary material phenomena which
include the sensitive substances of the sense faculties and four of
the five sense objects (the tactile object is identified with three of
the great elements-—earth, heat, and air—which each exhibit
tangible properties). Though I render nama as name, this should
not be taken too literally. Nima is the assemblage of mental fac-
tors involved in cognition: feeling, perception, volition, contact,
and attention (vedana, safifid, cetand, phassa, manasikara; 11 3,34-35).
These are called “name” because they contribute to the process
of cognition by which objects are subsumed under conceptual
designations.

It should be noted that in the Nikayas, namariipa does not
include consciousness (vififiana). Consciousness is its condition,
and the two are mutually dependent, like two sheaves of reeds
leaning one against the other (I 114,17-19). Consciousness can
operate only in dependence on a physical body (ripa) and in
conjunction with its constellation of concomitants (n@ma); con-
versely, only when consciousness is present can a compound of
material elements function as a sentient body and the mental
concomitants participate in cognition. Occasionally the texts

speak of the “descent of consciousness” (viAifidnassa avakkanti)
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serving as a condition for name-and-form (I1 91,14-15); this
means that the arrival of the current of consciousness frox;1 the
pa.st'existence into the new one is the necessary condition for the
arising of a new psychophysical organism at conception
SOfnetlmes too the texts speak of the descent of name—and-form.
(nmfmrapassa avakkanti, 11 66,12, 90,19, 101,13); this denotes the
beginning of sentient life when the current of consciousness,

arriving from the previous existence, becomes established under
the fresh conditions.

NIBBANA, PARINIBBANA

As is well known, nibbina literally means the extinction of a fire
In popular works on Buddhism, nibbana plain and simple is:
often taken to signify Nibbana as experienced in life, parinibbana
Nibbana attained at death. This is a misinterpretation. Long ago
EJ. Thomas pointed out (possibly on the basis of a suggestion
by E. Kuhn) that the prefix pari- converts a verb from the expres-
sion of a state into the expression of the achievement of an
action, so that the corresponding noun nibbina becomes the state
of release, parinibbana the attaining of that state.!! The distinction
dogs not really work very well for the verb, as we find both
parinibbayati and nibbayati used to designate the act of attaining
release, but it appears to be fairly tenable in regard to the nouns.
(In verse, however, we do sometimes find nibbina used to
denote the event, for example in the line pajjotass’ eva nibbanam
at v. 612c.) Words related to both nibbana and parinibbana desig—
nate both the attaining of release during life through the experi-
ence of full enlightenment, and the attaining of final release
from conditioned existence through the breakup of the physical
body of death. Thus, for instance, the verb parinibbayati is com-
mpnly used to describe how a bhikkhu achieves release while
alive (e.g., at II 82,20; II 54,3; IV 23,89, etc.) and also to indicate
the passing away of the Buddha or an arahant (e.g., at I 158,23;
V 161,25). o
-The past participle forms, nibbuta and parinibbuta, are from a
different verbal root than the nouns nibbina and parinibbana. The
foFmer is from nir + vr, the latter from nir + va. The noun appro-
priate to the participles is nibbuti, which occasionally occurs in
the texts as a synonym for nibbana but with a function that is
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more evocative (of tranquillity, complete rest, utter peace) than
systematic. (It seems no prefixed noun parinibbuti is attested to
in Pali.) At an early time the two verb forms were conflated, so
that the participle parinibbuta became the standard adjective
used to denote one who has undergone parinibbana. Like the
verb, the participle is used in apposition to both the living
Buddha or arahant (I 1,21, 187,8) and the deceased one (I 122,13,
158,24). Possibly, however, parinibbuta is used in relation to the
living arahant only in verse, while in prose its technical use is
confined to one who has expired. In sutta usage, even when the
noun parinibbina denotes the passing away of an arahant (partic-
ularly of the Buddha), it does not mean “Nibbana after death.” It
is, rather, the event of passing away undergone by one who has
already attained Nibbana during life. -

The suttas distinguish between two elements of Nibbana: the
Nibbana element with residue (sa-upadisesa-nibbinadhatu) and
the Nibbana element without residue (anupadisesa-
nibbanadhatu)—the residue (upadisesa) being the compound of
the five aggregates produced by prior craving and kamma
(It 38-39). The former is the extinction of lust, hatred, and delu-
sion attained by the arahant while alive; the latter is the remain-
derless cessation of all conditioned existence that occurs with
the arahant’s death. In the commentaries the two elements of
Nibbana are respectively called kilesaparinibbana, the quenching
of defilements at the attainment of arahantship, and khandha-
parinibbana, the quenching of the continuum of aggregates with
the arahant’s demise. Though the commentaries treat the two
Nibbana elements and the two kinds of parinibbana as inter-
changeable and synonymous, in sutta usage it may be preferable
to see the two kinds of parinibbina as the events which give
access to the two corresponding Nibbana elements. Parinibbana,
then, is the act of quenching; nibbina, the state of quenchedness.

To explain the philology of a term is not to settle the question
of its interpretation. What exactly is to be made of the various
explanations of Nibbana given in the Nikayas has been a subject
of debate since the early days of Buddhism, with the ground
divided between those who regard it as the mere extinction of
defilements and cessation of existence and those who under-
stand it as a transcendental (lokuttara) ontological reality. In SN
some suttas explain Nibbana as the destruction of lust, hatred,
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and delusion, which emphasizes the experiential psychological
dimension; elsewhere it is called the unconditioned, which
seems to place the stress on ontological transcendence. The
Theravada commentators regard Nibbina as an unconditioned
element.1? They hold that when Nibbana is called the destruc-
tion of the defilements (of lust, hatred, and delusion, etc.) and
the cessation of the five aggregates, this requires interpretation.
Nibbana itself, as an existent, is unborn, unmade, unbecome
unconditioned (see Ud 80-81). It is in dependence on this ele—,
ment (tam agamma), by arriving at it, that there takes place the
destruction of the defilements and release from conditioned
existence. Nibbana itself, however, is not reducible to these two
events, which are, in their actual occurrence, conditioned events
happening in time. On this interpretation, the two Nibbana ele-
ments are seen as stages in the full actualization of the uncondi-
tioned Nibbana, not simply as two discrete events.

In the present work I leave nibbana untranslated, for the term
is too rich in evocative meaning and too defiant of conceptual
specification to be satisfactorily captured by any proposed
English equivalent. I translate parinibbana as “final Nibbana,”
since the noun form usually means the passing away of an ara-
hant (or the Buddha), final release from conditioned existence;
sometimes, however, its meaning is ambiguous, as in the state-
ment “the Dhamma {is] taught by the Blessed One for the sake
of final Nibbana without clinging (anupadaparinibbanattham)”
(IV 48,78), which can mean either Nibbana during life or the full
cessation of existence.

The verb parinibbayati perhaps could have been incorporated
into English with “nibbanize,” which would be truest to the Pali,
but this would be too much at variance with current conven-
tions. Thus when the verb refers to the demise of the Buddha or
an arahant, I render it “attains final Nibbana,” but when it des-
ignates the extinguishing of defilements by one who attains
enlightenment, I render it simply “attains Nibbana.” We also
find a personal noun form, parinibbayi, which I render “an
attainer of Nibbana,” as it can be construed in either sense. In
prose the past participle parinibbuta, used as a doctrinal term,
always occurs with reference to a deceased arahant and so it is
translated “has attained final Nibbana.” In verse, it can take on
either meaning; when it describes a living arahant (or the
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Buddha) I translate it more freely as “fully quenched.” The
unprefixed form nibbuta does not always carry the same techni-
cal implications as parinibbuta, but can mean simply “peaceful,
satisfied, at ease,” without necessarily establishing that the one
so described has attained Nibbana.13 At1 24,11 and II 2798 it has
this implication; at I 236,21 it seems to mean simply peaceful; at
I 43, in the compound fadariganibbuta, it definitely does not
imply Nibbana, for the point there is that the monk has only
approximated to the real attainment of the goal. Cognates of
parinibbana appear in colloquial speech with a nondoctrinal
sense; for example, both parinibbayati and parinibbuta are used to
describe the taming of a horse (at MN I 446,8-10). But even here
they seem to be used with a “loaded meaning,” since the horse
simnile is introduced to draw a comparison with a monk who

attains arahantship.

OTHER CHANGES

In MLDB I rendered vitakka and vicara respectively as “applied
thought” and “sustained thought.” In this translation they
become “thought” and “examination.” The latter is surely closer
to the actual meaning of vicara. When vitakka is translated as
“thought,” however, a word of caution is necessary. In common
usage, vitakka corresponds so closely to our “thought” that no
other rendering seems feasible; for example, in kdmavitakka, sen-
sual thought, or its opposite, nekkhammavitakka, thought of
renunciation. When, however, vitakka and vicara occur as con-
stituents of the first jhana, they do not exercise the function of
discursive thinking characteristic of ordinary consciousness.
Here, rather, vitakka is the mental factor with the function of
applying the mind to the object, and vicira the factor with the
function of examining the object nondiscursively in order to
anchor the mind in the object.

Bhava, in MLDB, was translated “being.” In seeking an alter-
native, I had first experimented with “becoming,” but when the
shortcomings in this choice were pointed out to me I decided to
return to “existence,” used in my earlier translations. Bhava,
however, is not “existence” in the sense of the most universal
ontological category, that which is shared by everything from
the dishes in the kitchen sink to the numbers in a mathematical
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equ'ation. Existence in the latter sense is covered by th
atthi afld the abstract noun atthita. Bhava is concrete ser}l’tie i Ve‘rb
tence in one of the three realms of existence posited by Bu?dc‘l?l)?s~
.cosmology, a span of life beginning with conception and endj o
in death. In the formula of dependent origination it is undmg
stogd to mean both (i) the active side of life that prod o
rebirth into a particular mode of sentient existence, in oltllcxes
wgrds rebirth-producing kamma; and (ii) the mode o’f senti ot
existence that results from such activity., o
Sakkaya is a term for the five aggregates as a collective who]
(m 159’,11043). The word is derived from sat + kaya, and literalle
means “the existing body,” the assemblage of exister;t phenomeny
that serve as the objective basis of clinging. Most translators renaj
der it “personality,” a practice I followed in MLDB (departin
Iflrom Vgn. Nanamoli, who rendered it, too literally in mp viewg
embodiment”). But since, under the influence of modei’n s .
chol.ogy, the word “personality” has taken on connotations I::ii,e
f‘orelgn to what is implied by sakkaya, I now translate it as ”icclien '
tity” (a suggestion made to me by Ven. Thanissaro Bhikkh i
Sakkaya-ditthi accordingly becomes “identity view,” the view lfl).
self fexi's.ting either behind or among the five aggre,gates ol
Nibbida, in MLDB, was translated “disenchantment.” .However
the word or its cognates is sometimes used in ways which su .
gest that something stronger is intended. Hence I now transla%e
the”noun as “revulsion” and the corresponding verb nibbindati
as tf) experience revulsion.” What is intended by this is not
rgachon of emotional disgust, accompanied by horror and avera—l
ston, but a calm inward turning away from all conditioned exis-
tence as comprised in the five aggregates, the six sense bases
ari\c.l the first noble truth. Revulsion arises from knowledge anci
X;ﬁ):\ﬁ)f ’lchh;gs as they really are (yathdbhﬁtaﬁdnadassana), and
pat Seacll u);n:, ss;olczi:;:};)a'ssxon (viraga) and liberation (vimutti; on
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NOTES TO GENERAL INTRODUCTION

1

10

The Burmese textual tradition of SN, followed by the Pali
Text Society edition, counts fifty-six samyuttas, but the
Sinhalese tradition counts fifty-four. The difference comes
about because the Sinhalese tradition treats the Abhi-
samayasamyutta (our 13) as a subchapter of the Nidana-
samyutta (12), and the Vedanasamyutta (our 36) as a sub-
chapter of the Salayatanasamyutta (35). Neither of these
allocations seems justifiable, as these minor samyuttas
have no explicit thematic connection with the topics of the
larger samyuttas into which the Sinhalese tradition has
incorporated them.

I use “Vagga” to refer to the major parts, and “vagga” to
refer to the subchapters. Since the Oriental scripts in which
the texts are preserved do not have distinct capital and
lower case letters, they use the same word for both with-
out orthographic differentiation.

Buddhaghosa’s figure is given at Sp I 18,9-10, Sv [ 23,16-17,
and Spk I 2,25-26.

Norman makes this point in Pali Literature, p. 31.

For the arrangement of the Chinese Samyuktagama I rely
on Anesaki, “The Four Buddhist Agamas in Chinese.”
“Categories of Sutta in the Pali Nikayas.” See especially
pp- 71-84.

The twelve chapters of the Vibharign with counterparts in
SN are as follows: (1) Khandhavibhanga (= SN 22); (2)
Ayatana- (= 35); (3) Dhatu- (= 14); (4) Sacca- (= 56); (5)
Indriya- (= 48); (6) Paticca-samuppada- (= 12); (7)
Satipatthana- (= 47); (8) Sammappadhiana- (= 49); (9)
Iddhipada- (= 51); (10) Bojjhanga- (= 46); (11) Magga-
(= 45); (12) Jhana- (= 53).

My references here are all to SN (by samyutta and sutta).
To find the parallels, use Concordance 2 (B), pp. 1984-85.
What follows partly overlaps with MLDB, pp. 52-58, but
as my handling of certain terms differs from that of the
earlier work, a full discussion is justified.

Norman takes a similar approach to his translation of
dhamma in EV 1. See his discussion of the word at EV I, n.
to 2 (p. 118).
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11 History of Buddhist Thought, p-121,n. 4.
12 This is clearly maintained in the debate on Nibbanga

13

recorded at Vism 507-9 (Ppn 16:67~74). See too the long
extract from the Paramatthamasijisa, Dhammapala‘s com-
mentary on Vism, translated N3 i
AN ated by Nanamoli at Ppn pp.
For 2 play on the two senses of nibbuta, see the Bodhi-
satta’s reflections before his great renunciation at Ja I 6061
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Introduction

The Sagathavagga is so called because all the suttas in this book
contain verses, at least one, usually more. The Vagga is divided
into eleven samyuttas containing a total of 271 suttas. Most of
these samyuttas are subdivided into several vaggas, usually of
ten suttas each. In four samyuttas (3, 4, 6, 11), the last vagga con-
tains only five suttas, half the standard number, and these are
therefore called “pentads” (paficaka). Four samyuttas are not
divided into separate vaggas (5, 8, 9, 10), and thus may be con-
sidered as made up of a single vagga. | have numbered the sut-
tas consecutively within each samyutta starting from 1, with the
number within the vagga given in parenthesis. The recent PTS
edition of the Sagathavagga (Ee2) numbers the suttas consecu-
tively through the entire collection, from 1 to 271.

The number of verses varies from edition to edition, depend-
ing on differences in readings and on alternative ways of group-
ing padas or lines into stanzas; for a sequence of twelve padas
might be divided into either two stanzas of six lines each or
three stanzas of four lines each. Ee2 is the only one that numbers
the verses, and this edition has 945; of these I have not included
three (vv. 70, 138, 815), for reasons explained in the notes
(nn. 53, 96, 573). Many of the verses occur several times within
the Samyutta Nikaya, usually within the Sagathavagga, occa-
sionally elsewhere, as can be seen from Concordance 1 (A). The
verses also have extensive parallels elsewhere in the Pali Canon.
A large number are shared by such texts as the Thera- and
Therigathas, the Suttanipata, the Dhammapada, and the Jatakas,
as well as by the other Nikayas. They are also quoted in para-
canonical texts such as the Milindapafiha, the Petakopadesa, and
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the Nettippakarana. A significant number have parallels in the
vast corpus of non-Pali Indian Buddhist literature, such as the
Patna and Gandhari Dharmapadas, the Udanavarga, the Maha-
vastu, and even the much later Yogacarabhuimi. All these “exter-
nal” parallels are shown in Concordance 1 (B). Doubtlessly some
of the verses were not original to the suttas in our collection but
belonged to the vast, free floating mass of Buddhist didactic
verse which the compilers of the texts pinned down to specific
contexts by providing them with narrative settings such as those
found in the Sagathavagga.

Of the eleven samyuttas in this Vagga, eight revolve around
encounters between the Buddha (or his disciples) and beings
from other planes of existence. Since we will repeatedly run
across beings from nonhuman planes in the other Vaggas too, a
short summary of the Buddhist picture of the sentient universe
will help us to identify them and to understand their place in
early Buddhist cosmology. (See Table 3, which gives a visual
representation of this cosmology.)

TABLE 3

The Thirty-One Planes of Existence according to
Traditional Theravada Cosmology
(see CMA 5:3-7)

The Formless Realm (4 planes)

(31) Base of neither-perception-nor-nonperception
(30) Base of nothingness

(29) Base of infinity of consciousness

(28) Base of infinity of space

The Form Realm (16 planes)

Fourth jhana plane: Five Pure Abodes
(27) Akanittha realm
(26) Clear-sighted realm
(25) Beautiful realm
(24) Serene realm
(23) Durable realm

-
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Ordinary fourth jhana plane
(22) Nonpercipient beings
(21) Devas of great fruit

Third jhana plane
(20) Devas of steady aura
(19) Devas of measureless aura
(18) Devas of minor aura

Second jhana plane
(17) Devas of streaming radiance
(16) Devas of measureless radiance
(15) Devas of minor radiance

First jhana plane
(14) Mahabrahma realm
(13) Brahma’s ministers
(12) Brahma's assembly

The Sense-Sphere Realm (11 planes)

Seven good destinations
Six sense-sphere heavenly realms
(11) Paranimmitavasavatti devas
(10) Nimmanarati devas
(9) Tusita devas
(8) Yama devas
(7) Tavatimsa devas
(6) Four Great Kings
Human realm
(5) Human realm

Four bad destinations
(4) Host of asuras
(3) Domain of ghosts
(2) Animal realm
(1) Hell realms

71

The early Buddhist texts envisage a universe with three princi-
pal tiers subdivided into numerous planes. The lowest tier is the
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sense-sphere realm (kamadhatu), so called because the driving
force within this realm is sensual desire. The sense-sphere realm
(in the oldest cosmology) contains ten planes: the hells (niraya),
planes of extreme torment; the animal realm (tiracchanayoni); the
domain of petas or ghosts (pettivisaya), shade-like spirits subject
to various kinds of misery; the human realm (manussaloka); and
six sense-sphere heavens (sagga) inhabited by the devas, celestial
beings who enjoy far greater happiness, beauty, power, and
glory than we know in the human realm. Later tradition adds
the asuravisaya, the domain of titans or antigods, to the bad
destinations, though in the Nikayas they are depicted as occupy-
ing a region adjacent to the Tavatimsa heaven, from which they
often launch invasions against the devas.

Above the sense-sphere realm is the form realm (riipadhatu),
where gross material form has vanished and only the subtler
kinds of form remain. The realm is divided into four main tiers
with severgl planes in each. The inhabitants of these planes are
also devas, though to distinguish them from the gods of the sen-
suous heavens they are usually called brahmas. The life spans in
the various brahma planes increase exponentially, being far
longer than those in the sensuous heavens, and sensual desire
has largely abated. The prevalent mode of experience here is
meditative rather than sensory, as these planes are the ontologi-
cal counterparts of the four jhinas or meditative absorptions.
They include the five “Pure Abodes” (suddhavasa), spheres of
rebirth accessible only to nonreturners.

Beyond the form realm lies an even more exalted sphere of
existence called the formless realm (ariipadhitu). The beings in
this realm consist solely of mind, without a material basis, as
physical form is here entirely absent. The four planes that make
up this realm, successively more subtle, are the ontological
counterparts of the four aruppas or formless meditative attain-
ments, after which they are named: the base of the infinity of
space, the base of the infinity of consciousness, the base of noth-
ingness, and the base of neither-perception-nor-nonperception.

The suttas often compress this elaborate cosmology into a sim-
pler scheme of five destinations (paficagati): the hells, the animal
realm, the domain of ghosts, the human realm, and the deva
world. The last includes all the many deva planes of the three
realms. The first three are called the plane of misery (apdya-
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bhiimi), the nether world (vinipata), or the bad destinations (dug-
gati); the human realm and the deva planes are collectively
called the good destinations (sugati). Rebirth into the plane of
misery is the fruit of unwholesome kamma, rebirth into the
good destinations the fruit of wholesome kamma. Beyond all
realms and planes of existence is the unconditioned, Nibbana,
the final goal of the Buddha’s teaching.

1. DEVATASAMYUTTA

Deuvatd is an abstract noun based on deva, but in the Nikayas it is
invariably used to denote particular celestial beings, just as the
English word “deity,” originally an abstract noun meaning the
divine nature, is normally used to denote the supreme God of
theistic religions or an individual god or goddess of polytheistic
faiths. Though the word is feminine, the gender comes from the
abstract suffix -td and does not necessarily mean the devatas are
female. The texts rarely indicate their sex, though it seems they
can be of either sex and perhaps sometimes beyond sexual dif-
ferentiation.

For Buddhism the devas are not immortal gods exercising a
creative role in the cosmic process. They are simply elevated
beings, blissful and luminous, who had previously dwelt in the
human world but had been reborn in the celestial planes as the
fruit of their meritorious deeds. With rare exceptions they are
just as much in bondage to delusion and desire as human
beings, and they equally stand in need of guidance from the
Enlightened One. The Buddha is the “teacher of devas and
humans” (satthd devamanussanam), and though squarely estab-
lished in the human world he towers above the most exalted
deities by reason of his supreme wisdom and perfect purity.

The devas usually come to visit the Buddha in the deep still-
ness of the night, while the rest of the world lies immersed in
sleep. The Devatasamyutta gives us a record of their conversa-
tions. Sometimes the devas come to recite verses in praise of the
Master, sometimes to ask questions, sometimes to request
instruction, sometimes to win approval of their views, some-
times even to challenge or taunt him. On approaching they
almost always bow down to him in homage, for the Buddha is
their spiritual and moral superior. Not to bow down to him, as
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some devas do (see 1:35), is provocative, a deliberate withhold-
ing of due respect.

Each of the four Nikayas opens with a sutta of deep signifi-
cance. Though the first sutta of SN is very short, it is rich in
implications. In this case a devata comes to the Buddha to ask
how he “crossed the flood,” that is, how he attained deliverance,
and in his reply the Buddha points to the “middle way” as the
key to his attainment. This answer conveys the essential spirit of
the Dhamma, which avoids all extremes in views, attitudes, and
conduct. The commentary draws out the ramifications of the
Buddha's statement with a list of seven extremes, philosophical
and practical, transcended by the middle way.

The following suttas in this samyutta cover a wide spectrum
of subjects without any particular logic in their sequence. They
range from the simple to the profound, from the commonplace
to the sublime, from the humorous to the stern. The exchanges
discuss such ethical practices as giving, service to others, and
noninjury; the difficulties of renunciation and the life of medita-
tion; the call for earnest effort; the sorrows of human existence
and the need for deliverance. There are also suttas on the bliss
and equanimity of the arahant, and a few which touch on his
transcendental stature. In most suttas the prose portion serves
no other function than to establish a framework for the conver-
sation, which eventually falls away leaving only an exchange of
verses with the speakers’ identities understood. But we occa-
sionally find brief stories, such as that of the female devata who
tried to seduce the bhikkhu Samiddhi (1:20), or of the “faultfind-
ing devas” who accused the Buddha of hypocrisy (1:35), or of
the visit paid to the Buddha by a group of devas when his foot
was injured by a stone splinter (1:38).

Usually the personal identity of the devata is not revealed. An
exception is the pair of suttas where the two Kokanada sisters,
daughters of the weather god Pajjunna, visit the Buddha and
praise him and his Dhamma (1:39-40). Sometimes verses spoken
by an anonymous deity recur elsewhere with the identity speci-
fied; for example, v. 22 reappears as v. 461, ascribed to Mara the
Evil One; vv. 156-59 reappear as vv. 312-15, ascribed to Anatha-
pindika, the celestial reincarnation of the great philanthropist. It
is also rare for the suttas to assign the devas to particular realms,
but there are exceptions, such as those on the “extolling of the
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good” host of devas (satullapakayika deva; 1:31~-34, etc.) and the
one on the devas of the Pure Abodes (suddhavasakayika deva;
1:37). The commentary, cited in the notes, often provides more
background information.

When the devata does not ask a question but voices an opin-
ion, a contrast is usually established between the viewpoint of
the deity, generally valid from within his or her limited hori-
zons, and the viewpoint of the Buddha, who sees things far
beyond the ken of the devas (see, e.g., vv. 3-6). Sometimes a
group of devas express their opinions, which the Buddha sur-
passes with his own more profound contribution (vv. 78-84,
95~101). In several suttas the verses are not spoken in the con-
text of a conversation but express the personal views of the
deva, which the Buddha tacitly endorses (vv. 136—40), and two
verses are simple paeans of praise to the Blessed One (vv. 147,
148). Beginning with v. 183, the suttas assume a standard for-
mat, with the devas posing a series of riddles which the Buddha
answers to their satisfaction. A memorable example of this is the
riddle about the type of killing that the Buddha approves of, to
which the answer is the killing of anger (vv. 223-24). In one
sutta we find a gentle touch of humour: a devata has asked the
Buddha a series of questions, apparently mundane in intent, but
before the Blessed One can reply another devata breaks in and
gives his own answers, which remain at the mundane level.
Then the Buddha replies, lifting the dialogue to the transcendent
plane (vv. 229-31). Because of its varied content and the piquan-
cy of its verses, within the Theravada tradition, at least in Sri
Lanka, the Devatasamyutta is extremely popular as a source of
texts to be drawn upon for sermons.

2. DEVAPUTTASAMYUTTA

The devaputtas, or “sons of the devas,” are young devas newly
arisen in their respective heavenly planes; devaduhitas, “daugh-
ters of the devas,” are also mentioned in the commentary but
none appear in this samyutta. The commentary says these
beings are reborn spontaneously in the laps of the devas. While
the devatas in the preceding samyutta remain mostly anony-
mous, the young devas are always identified by name, and it is
surprising to find that several of them—or at least their verses—
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have already appeared in the Devatasamyutta (see 2:3, 4,16, 19,
20, 21, 24, 27). This suggests that the dividing line between the
two classes of deities is not a hard and fast one, just as the divid-
ing line between an adult and an adolescent is not hard and fast.
A relatively large proportion of the verses in this chapter focus
on the monastic training, substantially more than in the Devata-
samyutta. The texts themselves do not drop any hints as to why
this should be so; at least there are none that are readily visible.
Several suttas raise points of special interest from a doctrinal
perspective. We meet, for example, the young deva Damali who
thought that the arahant must still “strive without weariness,”
until the Buddha told him that the arahant had completed his
task and need not strive further (2:5). The commentary says this
sutta is almost unique in that the Buddha here does not speak in
praise of effort. Again, we meet Tayana, whose verses on exer-
tion are applauded by the Blessed One and, the next morning,
are commended by him to the monks (2:8). The two suttas on
the capture of the moon god Candima and the sun god Suriya
include verses that must have functioned as charms for termi-
nating lunar and solar eclipses (2:9, 10); in Sri Lanka they are
included in the Maha Pirit Pota, “The Great Book of Protection,”
made up of suttas and other chants recited for spiritual and
physical protection. We also meet Subrahma, whose single verse
is one of the pithiest expressions in world literature of the
anguish at the heart of the human condition (2:17). The story of
Rohitassa, who tried to reach the end of the world by travelling,
elicits from the Buddha a momentous reply about where the
world and its end are ultimately to be found (2:26). In this
samyutta we also meet two young devas named Venhu and Siva
(at 2:12 and 2:21), who may be early prototypes of the Indian
gods Visnu and Siva (the Sanskrit forms of their names); our
text, however, apparently dates from a period before they
became the chief deities of theistic devotional Hinduism. The
Jast sutta in the chapter (2:30) introduces us to a group of young
devas who were formerly disciples of the Buddha's rivals on the
Indian scene, Pirana Kassapa, Makkhali Gosala, and Nigantha
Nitaputta, teachers whose views had been unequivocally reject-
ed by the Buddha. It is thus perplexing that their disciples
should have been reborn in heaven, especially when the first
two teachers propagated such doctrines as moral anarchism and
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fatalism. But the conclusion reached in the sutta is that such
teachers were as far from the stature of true holy men as the
jackal is from the lion.

3. KOSALASAMYUTTA

This chapter introduces us to King Pasenadi of Kosala.
According to the Buddhist texts, Pasenadi was deeply devoted
to the Buddha and often sought his counsel, though there is no
record of him reaching any stage of awakening (and thus
medieval Sri Lankan tradition holds that he was a bodhisatta,
who does not attain enlightenment so that he might continue
fulfilling the perfect virtues that culminate in Buddhahood).
Pasenadi had been led to the Buddha by his wife, Queen
Mallika, whose devotion to the Master he had previously resented.
The story of how Mallika convinced him of the Buddha’s wis-
dom is related in MN No. 87; MN No. 89 gives us a moving
account of the king’s last meeting with the Master when they
were both in their eightieth year. The first sutta of the Kosala-
samyutta apparently records Pasenadi’s first meeting with the
Blessed One, after his confidence had been aroused by Mallika’s
ruse. Here the Buddha is described as young, and when the king
questions the claim that such a youthful ascetic can be perfectly
enlightened, the Buddha replies with a series of verses that dis-
pels the king’s doubts and inspires him to go for refuge.

Unlike the first two samyuttas, the present one employs sub-
stantial prose backgrounds to the verses, and often the stanzas
merely restate metrically the moral of the Buddha’s discourse.
Though the topics discussed are not especially profound, they
are almost all relevant to the busy lay person faced with the dif-
ficult challenge of living a moral life in the world. Especially
noteworthy is the stress they lay on the need to adhere unflinch-
ingly to the path of rectitude amidst the world’s temptations.
Several suttas (3:4, 5) show how easy it is to fall away from
righteous standards, especially in an age like the Buddha's
when, as in our own time, stiff competition for wealth, position,
and power was driving hallowed ethical values out of circula-
tion. The remedy against temptation is diligence (appamada), and
when the Buddha extols diligence to the king the word does not
mean, as it does in a monastic context, constant devotion to
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meditation, but persistence in the performance of meritorious
deeds. For a man like Pasenadi, a happy rebirth rather than
Nibbana is the immediate goal.

The king’s conversation with Mallika, in which they both
admit they cherish themselves more than anyone else (3:8), elic-
its from the Buddha a verse which gives an ethical slant to a
metaphysical thesis found in the Brhadaranyaka Upanisad, also
occurring in a conversation between husband and wife, that of
all things the self is the most precious. This raises the interesting
question whether the close correspondence between the two is
sheer coincidence (not impossible) or the result of a deliberate
reworking by the Buddha of the old Upanisad. On another occa-
sion we see the king display lack of acumen in his assessment of
ascetics (3:11)—perhaps a hint that his commitment to the
Dhamma was not unwavering—and the Buddha’s response
offers astute counsel on how to judge a person’s character.

In this samyutta we even find, from the Master’s golden lips,
enlightened advice for losing weight (3:12), while two other
suttas provide an historical perspective on the conflict between
Kosala and Magadha, with reflections on war and peace
(3:14-15). Of timely interest is the Buddha'’s verse explaining to
the king that a woman can turn out better than a man (3:16).
Elsewhere the Buddha rejects the idea, propagated by the brah-
mins, that birth is an important criterion of spiritual worth,
stressing instead that the true marks of spiritual nobility are eth-
ical purity and wisdom (3:24).

A theme that recurs throughout this samyutta is the inevitabil-
ity of death and the inexorable operation of the law of kamma,
which ensures that good and bad actions meet with due recom-
pense. Beings pass from bright states to dark ones and from
dark states to bright ones depending on their actions (3:21). All
that we take with us when we die are our good and bad deeds,
and thus we should be sure to accumulate merits, for in the next
world these are “the support for living beings” (3:4, 20, 22).
Among several texts on the inevitability of death, the most
memorable is the last sutta in the chapter (3:25), with its startling
parable of the mountains advancing from all quarters, crushing
everything in their way.
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4. MARASAMYUTTA

Mara is the Evil One of Buddhism, the Tempter and Lord of
Sensuality bent on distracting aspirants from the path to libera-
tion and keeping them trapped in the cycle of repeated birth and
death. Sometimes the texts use the word “Mara” in a metaphori-
cal sense, as representing the inward psychological causes of
bondage such as craving and lust (22:63-65) and the external
things to which we become bound, particularly the five aggre-
gates themselves (23:11-12). But it is evident that the thought
world of the suttas does not conceive Mara only as a personifica-
tion of humankind’s moral frailty, but sees him as a real evil
deity out to frustrate the efforts of those intent on winning the
ultimate goal. The proof of this lies in his pursuit of the Buddha
and the arahants after their enlightenment, which would not be
credible if he were conceived of merely as a psychological pro-
jection.

The Marasamyutta opens in the vicinity of the Bodhi Tree
soon after the Buddha has attained the supreme enlightenment.
Here Mara challenges the Blessed One’s claim to have reached
the goal. He taunts him for abandoning the path of self-mortifi-
cation (4:1), tries to frighten him by assuming horrific shapes
(4:2), and seeks to break his equanimity by displaying beautiful
and hideous forms (4:3). For the Buddha to triumph in these
contests he need only call Mara’s bluff, to announce that he
knows the adversary before him is none other than the Evil One.
Then Mara must disappear, frustrated and mournful.

Mara also appears as the cynic who denies that mortals can
attain perfect purity (4:4, 15). On several occasions he tries to
confound the monks while they are listening to the Buddha
speak, but each time the Buddha calls his number (4:16, 17, 19).
On another occasion Mara tries to tempt the Master with the
lure of worldly power, but the Buddha staunchly rejects this
(4:20). Especially impressive is the Godhika Sutta (4:23), where
the bhikkhu Godhika, afflicted with an illness that obstructs his
meditative progress, plans to take his own life. Mara presents
himself before the Buddha, pleading with him to discourage his
disciple from such folly, but the Master extols devotion to the
goal even at the cost of life. At the end of the sutta Mara is
searching vainly for the rebirth-consciousness of Godhika,



80 I The Book with Verses (Sagathavagga)

unaware that the monk had attained Nibbana and expired “with
consciousness unestablished.”

The last two suttas in this samyutta take us back to the site of
the enlightenment. Here we see first Mara and then Mara’s three
daughters—Tanha, Arati, and Raga (Craving, Discontent, and
Lusting)—trying to find a point of vulnerability in the newly
enlightened Buddha, but their efforts are in vain and they must
depart disappointed (4:24, 25).

5. BHIKKHUNISAMYUTTA

The Bhikkhunisamyutta is a compilation of ten short suttas in
mixed prose and verse, undivided into vaggas. The protagonists
are all bhikkhunis, Buddhist nuns. Though several of its thirty-
seven verses have parallels in the Therigatha (mentioned in the
notes and Concordance 1 (B)), a substantial number are unique
to this collection, while often the variations in roughly parallel
versions are themselves of intrinsic interest. At least one nun in
the Bhikkhunisamyutta, Vajira, does not appear at all in the
Therigatha, while the case of another nun, Sela, is problematic.
A comparison between the two collections also brings to light
some noteworthy differences in the ascription of authorship.
Since SN and the Therigatha were evidently transmitted by dif-
ferent lines of reciters, it was only too easy for verses to break off
from their original narrative setting and merge with a different
background story connecting them to a different author.

All the ten suttas are constructed according to the same pat-
tern, a direct confrontation between Mara and an individual
nun. This structure probably accounts for the placement of the
Bhikkhunisamyutta immediately after the Marasamyutta. Each
sutta of this collection begins with a nun going off by herself to
pass the day in solitary meditation. Then Mara approaches her
with a challenge—a provocative question or a taunt—intending
to make her fall away from concentration. What Mara has failed
to realize is that each of these nuns is an arahant who has seen
so deeply into the truth of the Dhamma that she is utterly inac-
cessible to his wiles. Far from being flustered by Mara’s chal-
lenge, the nun promptly guesses her adversary’s identity and
meets his challenge with a sharp retort.

In a dialogue that brings together the Lord of Sensuality with
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a solitary nun one might expect each of Mara’s overtures to be
aimed at sexual seduction. This, however, is so only in several
suttas. The actual themes of the discourses vary widely and
expose us to a broad range of perspectives on the attitudes and
insights of the renunciant life. The contrast between the allure-
ment and misery of sensual pleasures is the theme of 5:1, 4, and
5. In all three cases the nuns sharply rebuke Mara with verses
that reveal their utter indifference to his solicitations.

Mara’s dialogue with Soma (5:2) voices the ancient Indian
prejudice that women are endowed with “mere two-fingered
wisdom” and thus cannot attain Nibbana. Soma’s rejoinder is a
forceful reminder that enlightenment does not depend on gen-
der but on the mind’s capacity for concentration and wisdom,
qualities accessible to any human being who earnestly seeks to
penetrate the truth. In 5:3, Mara approaches Kisagotami, the
heroine of the well-known parable of the mustard seed, trying to
arouse her maternal instincts to beget another son. His challenge
thus touches on sensuality only indirectly, his primary appeal
being aimed at the feminine desire for children.

The last two suttas are philosophical masterpieces, compress-
ing into a few tight stanzas insights of enormous depth and
wide implications. When Mara challenges Seld with a question
on the origins of personal existence, she replies with a masterly
poem that condenses the whole teaching of dependent origina-
tion into three four-line stanzas adorned with an illuminating
simile (5:9). He poses a similar problem to Vajira, who answers
with a stunning exposition of the teaching of nonself, illustrating
the composite nature of personal identity with the famous simile
of the chariot (5:10).

Though set against a mythological background in an ancient
world whose customs and norms seem so remote from our own,
these poems of the ancient nuns still speak to us today through
their sheer simplicity and uncompromising honesty. They need
no ornamentation or artifice to convey their message, for they
are sufficient in themselves to startle us with the clarity of
unadorned truth.

6. BRAHMASAMYUTTA

Brahma was the supreme deity of early Brahmanism, conceived
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as the creator of the universe and venerated by the brahmins
with sacrifices and rituals. Occasionally this conception of
Brahma persists in the Buddhist canon, though as a target of
criticism and satire rather than as an article of faith. In such con-
texts the word “brahma” is used as a proper name, often aug-
mented to Mahdbrahma, “Brahma the Great.” The Buddha rein-
terpreted the idea of brahma and transformed the single, all-
powerful deity of the brahmins into a class of exalted gods
dwelling in the form realm (riipadhatu) far above the sense-
sphere heavens. Their abode is referred to as “the brahma
world,” of which there are many, of varying dimensions and
degrees of hegemony. Within their realm the brahmas dwell in
companies, and Mahabrahma (or sometimes a brahma of a more
personal name) is seen as the ruler of that company, complete
with ministers and assembly. Like all sentient beings, the
brahmas are impermanent, still tied to the round of rebirth,
though sometimes they forget this and imagine themselves
immortal.

The path to rebirth in the brahma world is mastery over the
jhanas, each of which is ontologically attuned to a particular
level of the form realm (see Table 3). Sometimes the Buddha
mentions the four “divine abodes” (brahmavihara) as the means
to rebirth in the brahma world. These are the “immeasurable”
meditations on lovingkindness, compassion, altruistic joy, and
equanimity (metta, karuni, muditd, upekkha).

The Nikayas offer an ambivalent evaluation of the brahmas, as
can be seen from the present samyutta. On the one hand, certain
brahmas are depicted as valiant protectors of the Buddha's dis-
pensation and devoted followers of the Master. But precisely
because of their longevity and elevated stature in the cosmic
hierarchy, the brahmas are prone to delusion and conceit;
indeed, they sometimes imagine they are all-powerful creators
and rulers of the universe. Perhaps this dual evaluation reflects
the Buddha's ambivalent attitude towards the brahmins: admi-
ration for the ancient spiritual ideals of the brahmin life (as pre-
served in the expressions brahmacariya and brahmavihara) cou-
pled with rejection of the pretensions of the contemporary brah-
mins to superiority based on birth and lineage.

The most eminent of the brahmas devoted to the Buddha is
Brahma Sahampati, who appears several times in SN. Soon after
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the enlightenment he descends from his divine abode and reap-
pears before the Blessed One to beseech him to teach the
Dhamma to the world (6:1). He applauds the Buddha’s rever-
ence for the Dhamma (6:2), extols an arahant bhikkhu on alms
round (6:3), reproaches the evil Devadatta (6:12), and shows up
again at the Buddha’s parinibbana, where he recites a verse of
eulogy (6:15). He will also appear in other samyuttas (at 11:17;
22:80; 47:18, 43; and 48:57).

Brahmas of the deluded type are epitomized by Brahma Baka,
who imagined himself eternal and had to be divested of this
illusion by the Master (6:4). On another occasion, an unnamed
brahma imagined he was superior to the arahants, and the
Buddha and four great disciples visited his realm to make him
alter his views (6:5). We also witness a contest between a negli-
gent brahma, stiff with pride, and two colleagues of his, devo-
tees of the Buddha, who sweep away his illusions (6:6). The
penultimate sutta shows a disciple of the past Buddha Sikhi
awing a whole assembly of proud brahmas with his display of
psychic powers (6:14). This samyutta also relates the sad story of
the monk Kokalika, a cohort of Devadatta, who tried to defame
the chief disciples Sariputta and Moggallana and had to reap the
kammic result as a rebirth in hell (6:9-10). The last sutta in this
collection, included here only because of Brahma Sahampati’s
single verse, is a parallel of the death scene in the long
Mahaparinibbana Sutta of the Digha Nikaya.

7. BRAHMANASAMYUTTA

This samyutta, recording the Buddha’s conversations with brah-
mins, contains two vaggas, each with a different unifying theme.
In the first all the brahmins who come to the Buddha, often
angry (7:1-4) or disdainful (7:7-9), are so deeply stirred by his
words that they ask for ordination into the Sangha and “not
long afterwards” attain arahantship. These suttas display the
Buddha as the incarnation of patience and peace, capable of
working, in those who would attack him, the miracle of trans-
formation simply by his unshakable equanimity and impeccable
wisdom. In this vagga we also see how the Buddha assessed the
brahmin claim to superior status based on birth. He here inter-
prets the word “brahmin” by way of its original meaning, as a
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holy man, and on this basis redefines the true brahmin as the
arahant. The three Vedas which the brahmins revered and dili-
gently studied are replaced by the three vijjds or true knowl-
edges possessed by the arahant: knowledge of past births, of the
laws of kammic retribution, and of the destruction of the taints
(7:8). The last sutta adds a touch of humour, still recognizable
today, by depicting the contrast between the oppressive cares of
the household life and the untrammelled freedom of the life of
renunciation (7:10).

In the second vagga the brahmins come to challenge the
Buddha in still different ways, and again the Buddha rises to the
occasion with his inexhaustible wit and wisdom. In this vagga,
however, though the Buddha inspires in his antagonists a newly
won faith, the brahmin converts do not become monks but declare
themselves lay followers “who have gone for refuge for life.”

8. VANGISASAMYUTTA

The bhikkhu Vangisa was declared by the Buddha the foremost
disciple of those gifted with inspirational speech (patibhana-
vantanam, at AN I 24,21). This title accrued to him on account of
his skill in composing spontaneous verse. His verses make up
the longest chapter in the Theragatha, whose seventy-one verses
(Th 1209-79) closely correspond with those in the present
samyutta but lack the prose frameworks. Another poem by
Vangisa, found at Sn I, 12, is not included in the present compi-
lation but does have a counterpart in the Theragatha.

The verses of Vangisa are not mere metrical aphorisms (as are
so many verses in this collection) but skilfully wrought poetic
compositions that can well claim an honoured place in early
Indian poetry. They also reveal, with unabashed honesty, the tri-
als and temptations which their author faced in his career as ¢
monk. Having an aesthetic bent of character and a natura!
appreciation of sensuous beauty, Vangisa must have gone
through a difficult struggle in his early days as a monk adjusting
to the strict discipline required of a bhikkhu, with its training ir
sense restraint and vigilant control of the mind. The early suttas
in this chapter (8:1-4) speak of his battle against sensual lust, his
susceptibility to the charms of the opposite sex, and his firnr
determination not to succumb but to continue bravely along the
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path laid down by his Master. They also tell of his proclivity to
pride, no doubt based on his natural talent as a poet, and of his
endeavour to subdue this flaw of character. Later in his monas-
tic career, apparently after he gained a greater degree of self-
mastery, he often extolled the Buddha in verse, and on one occa-
sion the Blessed One requested him to compose extemporane-
ous verses (8:8). In other poems he praises the great disciples
Sariputta, Moggallana, and Kondafifia (8:6, 9, 10). The last poem
in the samyutta, partly autobiographical, concludes with a dec-
laration that the author has become an arahant equipped with
the three true knowledges and other spiritual powers (8:12).

9. VANASAMYUTTA

This samyutta consists of fourteen suttas most of which are con-
structed according to a stereotyped pattern. A bhikkhu is living
alone in a woodland thicket, where he should be meditating
ardently, but human weakness gets the better of him and causes
him to swerve from his religious duties. Then a devata dwelling
in the thicket takes compassion on him and chides him in verse,
seeking to reawaken his sense of urgency. Apparently these
devatas are not celestial beings, like those we meet in the
Devatasamyutta, but dryads or fairies, and they seem to be fem-
inine. On a few occasions the devata errs in her assessment of
the bhikkhu’s behaviour. Thus in 9:2 the devata comes to
reproach the bhikkhu for taking a nap, unaware he has already
attained arahantship, and in 9:8 for associating too closely with a
woman, again unaware the bhikkhu is an arahant (according to
the commentary). In 9:6, a devata from the Tavatimsa heaven
tries to persuade the Venerable Anuruddha to aspire for rebirth
in her realm, but he declares that he has ended the process of
rebirth and will never take another existence. The last sutta in
the chapter (9:14) also occurs in the Jatakas, interestingly with
the Bodhisatta in the role played here by the bhikkhu.

10. YAKKHASAMYUTTA

The yakkhas are fierce spirits inhabiting remote areas such as
forests, hills, and abandoned caves. They are depicted as of
hideous mien and wrathful temperament, but when given offer-
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ings and shown respect they become benign and may protect
people rather than harm them. Many of the shrines that dotted
the North Indian countryside were built to honour the yakkhas
and secure their favours. Though living in misery they have the
potential for awakening and can attain the paths and fruits of
the spiritual life.

The suttas in this chapter cover a wide range of topics. What
unites them is not so much the content of the verses but their
propagational function in showing the Buddha as the invincible
sage who, by his skilful means, can tame and transform even the
most violent and fearsome ogres, such as Stciloma (10:3) and
Alavaka (10:12). The samyutta also includes two charming tales
of female yakkhas, famished spirits haunting the outskirts of
Jeta’s Grove, who are so deeply moved by the Buddha’s ser-
mons and the chanting of the monks that they turn over a new
leaf and become pious lay devotees (10:6, 7). In this samyutta
too we find the story of Anathapindika’s first meeting with the
Buddha, which was abetted by friendly advice from a benevo-
lent yakkha (10:8). In three suttas the yakkhas speak verses in
praise of bhikkhunis (10:9-11).

11. SAKKASAMYUTTA

In the early Buddhist pantheon, Sakka is the ruler of the devas
in the Tavatimsa heaven and also a follower of the Buddha. A
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