Dharma Drum Buddhist College

:Ur Research Series [{
e B g=< ° = About the contributors
AR RIRRY e o s — - R h on the Ekottarika
This volume contains the proceedings of a workshop on the Chinese translation of the Ekottarika-agama, g esear C On e a —agama

panso = Path to Omniscience the Zengyi ahan jing (8= P& #K), Taisho no. 125, held at Dharma Drum Buddhist College in April 2012. z & a — University of Hamburg, Germany
............. the Geluk Hermenutics . . . . ‘ _ _ % £ Dharma Drum Buddhist College

of Nga-wang-bel-den The papers included focus on different aspects of the translation of this early Buddhist canonical collection: 25 als O BB, Taiwan

ﬁfjﬁhﬁ%Ziﬁ its school affiliation; the relationship of its textual materials to Indian Mahasamghika and Mahayana milieux; ? é

EREET RIS IR T , , , - iy . , g =

AT SR R R the incorporation of late elements in the course of revisions or additions effected in China; collaborative B % Okkd

William Magee E E{B4507T Kyoto Bunkyd University

g LRt quantitative text analysis and authorship attribution applied to verify the philological hypothesis of later GO SCERER, Japan
Eé additions to the collection; structural aspects that can be reconstructed on the basis of its summary stanzas and
F of scriptural quotations in other works. H Dh rot Bucilis Gol
s sne= arma Drum Buddhist College
iﬂg&%{%ﬁg fié . YRS ACRRE, Taiwan
IO R h on the Ekottarika-a Z
RO, esearch on the larika-agama =
AEEERIENE T4 EIRO60TE S o
alShO 1 2 5 et Xuan Ze University
;‘}('}:.‘;.nnguvequgy - [\) E%ﬂ j(%i, Taiwan
of the Majihima-nikaya U] . D .
= edited by Dh dinna
A Gt Sirty 1t Yy dmmadinna
of the Majjhima-nikaya = - Hsinchu City

«[P%Em%» ﬂ:ﬁﬁﬁ% FHil1i3, Taiwan

Analayo & 7E{E150075T

| i
A

-DYUDIOYH ) UO YOIBASIY

i AL (et

ke 2s 3 0
HEIH# £ EE3207T N
Madhyama-agama §
Studies
‘‘‘‘‘‘‘‘ <
Madhyama-agama Studies %
vl SR g
Analayo & E{E6507T g
g
g
o
http://www.ddc.com.tw ISBN 978-957-598-b2b-1
00350
SERIR MBI RRARRRAVEAE - LU | | | |
REBESR - BENBEE | =5
- ¥EED R8RS = E
9ll789575l986261




Research on the Ekottarika-agama
(Taisho 125)






Research on the Ekottarika-agama
(Taisho 125)

edited by Dhammadinna



© 2013 Dharma Drum Publishing Corporation
All rights reserved

Dharma Drum Publishing Corporation
Taipei, Taiwan, R.O.C.
http://www.ddc.com.tw

Printed in Taiwan, R.O.C.

North American distributor:
Chan Meditation Center (New York, NY)
Tel: 1-718-592—-6593
Fax: 1-718-592-0717

Distributor for Taiwan and all other regions:
Dharma Drum Publishing Corporation
E-mail: market@ddc.com.tw
Fax: 886-2-2896-0731









Contents

Dharma Drum Buddhist College Series
Bhiksu Huimin

Introduction
Samaneri Dhammadinna

Two Versions of the Mahadeva Tale in the Ekottarika-
agama: A Study in the Development of Taishd No. 125
Bhikkhu Analayo

The School Affiliation of the Ekottarika-agama
Satoshi Hiraoka

The Second Version of the Mahadeva Tale in the Ekottarika-
-agama: Quantitative Text Analysis and Translatorship
Attribution

Jen-jou Hung

Mahayana Elements and Mahasamghika Traces in the
Ekottarika-agama
Tse-fu Kuan

The Uddanas and Structural Aspects of the Ekottarika-
agama
Ken Su

Index of Names

Index of Works

vii

X

71

107

133

195

235

241






Dharma Drum Buddhist College Series

In 1994, Master Sheng Yen (1931-2009), the founder of Dharma
Drum Buddhist College, began publishing the Series of the Chung-
Hwa Institute of Buddhist Studies. The purposes of publishing this
series were: to provide a venue for academic research in Buddhist
Studies supported by scholarships from the Chung-Hwa Institute of
Buddhist Studies; to encourage top-quality Buddhist research; and
to cultivate an interest in Buddhist research among the readership
of the series. Moreover, by encouraging cooperation with interna-
tional research institutions, he hoped to promote the domestic
status of the academic study of Buddhism.

In keeping with Master Sheng Yen’s vision, in order to promote
different aspects of exchange in academic research, we at Dharma
Drum Buddhist College have begun to publish three educational
series:

— Dharma Drum Buddhist College Research Series (DDBC-RS)
— Dharma Drum Buddhist College Translation Series (DDBC-TS)
— Dharma Drum Buddhist College Special Series (DDBC-SS)

The Research Series (DDBC-RS) is primarily intended as a
venue for academic research in the field of Buddhist Studies in
general and of Chinese Buddhism in particular. The Translation
Series (DDBC-TS) will present English renditions of Chinese ca-
nonical works as well as other important works, or else Chinese
translations of academic publications on Buddhism that have
appeared in European languages or Japanese, etc. The Special
Series (DDBC-SS) will accommodate works which require special
publication formats.

Among our future goals is the extensive development of Buddh-
ist digital publishing and information to adapt to the interactive and
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hyper-connective environment of the Web 2.0 age. This will allow
research outcomes to be quickly shared and evaluated through the
participation of individual users, through such media as blogs,
shared tagging, wikis, social networks and so on. Our hope is to
work towards developing an open environment for academic stud-
ies (perhaps called Science 2.0) on Buddhist culture that will be
more collaborative and efficient than traditional academic studies.
In this way, Dharma Drum Buddhist College will continue to help
foster the availability of digital resources for Buddhist Studies.

Bhiksu Huimin
President, Dharma Drum Buddhist College

Dharma Drum Buddhist College, 26 July 2010



Introduction

On April 20, 2012, an impromptu but well-attended and well-
received workshop was convened at the Library and Information
Center of Dharma Drum Buddhist College under the title “I% ]
2 4% — The Chinese Translation of the Ekottarika-agama: Re-
search Perspectives and Collaboration”. The text in question is the
Chinese translation of an Indian Ekottarika-agama or ‘Collection
of texts increasing by one’, the Zengyi ahan jing (34 = &45), now
found as entry no. 125 in the Taisho edition of the Chinese canon.

The event was quickly organized to coincide with a visit by Jan
Nattier to Dharma Drum Buddhist College. She had already pub-
lished (2010) on the translation corpus of Zhu Fonian (=), the
translator of Taishd 125. Her findings on the problematic ‘track
record’ of Zhu Fonian’s (Z{#:&) translation activities with regard
to another work, the Shizhu duanjie jing (-+{FE454%, Taisho 309),
pointed to new directions for the further investigation of the prob-
lems of language and content of the Chinese translation of the Eko-
ttarika-agama.

The integration of later elements into the Ekottarika-agama, of-
ten related to Mahayana thought, distinctly distinguishes it from
the other Chinese Agamas as well as their counterparts, the Pali Ni-
kayas. When, where, how and why did this early Buddhist collec-
tion and its translation undergo such striking transformations? A
survey of the intricate and multi-layered problems regarding the
formation, transmission and translation of this Agama is beyond
the scope of this introduction. The research papers collected in this
volume — arranged alphabetically by authors’ name — address and
touch on most questions that bedevil the collection.
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Bhikkhu Analayo opens the volume with a close investigation
of two versions of the tale of King Mahadeva included in the extant
Ekottarika-dgama. His findings make it fairly certain that the sec-
ond version of this tale (Ekottarika-agama discourse no. 50.4) be-
came part of the collection only after the translation of the collec-
tion had been completed. This discovery in turn suggests that other
late elements found elsewhere in Taishd 125 could derive from
revisions or additions effected in China. Analayo’s findings do not
in themselves exclude the possibility that some of the changes had
already occurred before the Agama reached China, as Tse-fu Kuan
(BARAI'E) indicates later in the volume. The coexistence of possible
trajectories in this manner points to the need for more detailed case
studies of the apparently incongruous materials present in the
collection, in order to analytically clarify its processes of modifica-
tion and transformation. The origin and layering of these more
developed parts — questions as to which of the textual incongruities
entered the collection, when, and where during the transmission in
India, Central Asia, and China — promises fascinating avenues for
future research.

Hiraoka Satoshi’s (3} H&) investigation of the problem of the
‘school affiliation’ of Taisho 125 is a revised English version of
two articles previously published in Japanese (2007 and 2008).
Hiraoka was not among the original participants at the 2012 work-
shop at Dharma Drum Buddhist College, but his recent research
was frequently quoted during the workshop, and he kindly agreed
to provide a new English version for inclusion in these proceedings.
He uses ‘narrative analysis’ to examine the question of ‘school
affiliation’, which yields useful clues and, once again, highlights
the difficulties in tracing the collection back to a consistent lineage
of transmission. The problems inherent in the fluctuation and
cross-contamination of narrative materials compound with the pos-
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sibly contaminated nature of Taisho 125 itself.

The third paper, by Jen-jou Hung (Git#z)), is an in-house prod-
uct of the newly formed (2012) Agama Research Group at Dharma
Drum Buddhist College, the result of a collaboration between
scholars trained in early Buddhist comparative philology with an
expert in computational linguistic and text analytics applied to Chi-
nese Buddhist texts. Taking Analayo’s findings as his point of
departure, Hung parsed the second version of the tale of King
Mahadeva with the procedures of quantitative text analysis and
automated translatorship attribution, confirming that this discourse
stands alone vis-a-vis the rest of the collection. A by-product of
this research was that significant differences were discovered be-
tween T 125 and a group of twenty-four individually transmitted
Madhyama-agama (& 4%) translations included in the Taisho
edition which had previously been studied by Kogen Mizuno (7K¥¥
5hot) (1989). This ascription of different authorship stands in con-
trast to Mizuno's hypothesis that these individually transmitted
discourses are remnants of the first translation of the Madhyama-
agama carried out by Zhu Fonian (*{#%) and Dharmanandin.
Further computational research of this nature is especially promis-
ing, where the quantitative approach is at its best in collaboration
with textual scholars.

The contribution by Tse-fu Kuan (E§H]'E) aims to strengthen
the hypothesis of a Mahasanghika affiliation for T 125. His study
also offers a closer look at elements of the collection that previous
scholars have categorised as ‘Mahayana features’. The two parts of
this contribution add new evidence to the old scholarly debate on
the trends of the Mahayana that may be related to developments
and transmission within Mahasanghika communities. The defini-
tion of typically Mahayana content as against that of early and
Middle Period Indian Buddhism is one of the most hazardous ter-
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rains in Buddhist studies, as is the need to differentiate between the
emergence of Mahayana trends within the early transmission of the
canonical collections and passages that reflect the development of
a fully-fledged Mahayana ideology. Thus the difficulties in cate-
gorising and identifying ‘Mahayana’ elements and motifs are noth-
ing but pointers to the complexity of pinpointing clear-cut redefini-
tions of terminologies which have been recycled and imbued with
new meanings.

Ken Su (#f$81H#) closes the volume with a contribution on the
summary stanzas, or uddanas, of Taisho 125. These summary stan-
zas, employed in the transmission of Buddhist scriptural collec-
tions, provide an essential key to understanding the structural as-
pect of the early Buddhist Agamas and Nikayas. This is the first ty-
pological and systematic study of the uddanas of Taishd 125 to be
made available to English-language readership. Ken Su also takes
up structural discrepancies between Dao’an’s (&%) preface to
the Fkottarika-agama and the extant T 125, and inspects passages
identified as quotations from (an) Ekottarika-adgama in the Jinglii
yixiang (88# £, T 2121) that are not found in the received
collection. These investigations sound a note of caution regarding
the use of catalogues, prefaces and scriptural quotations for the
reconstruction of the history of Taisho 125. Making available in
European languages more such contributions is highly desirable.

To conclude this introduction to the volume, I must briefly
comment on my own role as editor. I am neither a Sinologist by
education nor an Agama specialist. However, the intrinsic lure of
these scriptures inspires me to serve the cause of Agama scholar-
ship by supporting collaboration and by making the research con-
ducted in Taiwan more widely known. Above all the desire to
make the results of our local workshop available to the wider aca-
demic community led me to take up this editorial task.
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While the papers were peer-reviewed, the authors were left free
to make their own final decisions and to draw their own conclu-
sions. The individual contributions have not been standardised
editorially to any excessive degree, and the perspectives and con-
clusions reached by the authors at times do not always agree. The
diversity of perception is a genuine reflection of the ‘works in pro-
gress’ of research on Taisho 125. Clearly, a convincing overarch-
ing model which can account for the Fkottarika-agama’s fascinat-
ing blend of coherence and incoherence has yet to emerge, but my
goal will be fulfilled if the volume inspires further questioning and
exploration. I am certain that all of the contributors will welcome
suggestions or criticism on research that remains naturally in fieri.

I thank Jan Nattier for the initial inspiration, and all of us regret
that in the end her inspiring contribution could not be included in
this volume. We look forward to its future publication. My grat-
itude goes to the many friends and colleagues who have contrib-
uted to the coming into being of this volume: Bhiksu Huimin (£
#1), President of Dharma Drum Buddhist College, and Jen-jou
Hung (GE#EH), Head of the Library and Information Center, for
having allowed me the space and the support needed for the event;
the staff of the Library and Information Center for their continuous
selfless help; the students of Dharma Drum Buddhist College and
those who attended the workshop for participating and engaging;
Kuo-ping Chuang (G Ei#,), responsible for our publications, for
readily endorsing the volume proposal; Pei-shin Lo (4&3f.(») of the
publications section for her gentle liaising with Dharma Drum Pub-
lishing Corporation; Shen Yihua (7;E##) of Dharma Drum Pub-
lishing Corporation for her patience with us; the reviewers for their
feedback; all authors for their patience; Bhiksu Changrui (FE££0),
Lina Chen ([##ij4) and Luke Gibson, graduate students at Dharma
Drum Buddhist College, for having kindly offered varied assis-



xiv - RESEARCH ON THE EKOTTARIKA-AGAMA (TAISHO 125)

tance; Peiying Hung (f:ffi3z), also a graduate student at Dharma
Drum Buddhist College, for helping with the compilation of the
indexes; Peter Skilling of the Ecole francaise d’Extréme-Orient,
Bangkok, for polishing this introduction; Geraint D. Evans for the
swift English proofreading; and finally, Bhikkhu Analayo, co-
director with me of the Agama Research Group at Dharma Drum
Buddhist College, for having constantly advised me throughout
the editorial process.

We would like to dedicate the merits of this work to the
memory of John R. McRae.

SamanerT Dhammadinna
Director, Agama Research Group
Dharma Drum Buddhist College

Dharma Drum Buddhist College, 6 July 2013
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Abstract

The purpose of the present study is to make a contribution to our
understanding of the Fkottarika-agama collection (3475 ] & %K)
now extant in the Taishd edition as entry no. 125. By way of
providing a basis for an assessment of the Ekottarika-agama, 1
begin with a case study of a doubling of the same tale found in
different parts of this collection, namely the tale of the former king
Mahadeva. After giving a translation of the tale as it is found in the
introduction to the Ekottarika-agama, 1 compare narrative and ter-
minological aspects of this version with another version of the
same tale that occurs among the Elevens of the Ekottarika-agama,
which I have already translated elsewhere (Analayo 2011 and An-
alayo 2012b). Based on the indications regarding the nature of the
Ekottarika-dgama translation that result from this comparison, I
then survey relevant information related to its translation.



Two Versions of the Mahadeva Tale in the Ekottarika-dagama - 3

Contents

I. Versions of the Mahadeva Tale

II. Translation of the First Mahadeva Tale in the Ekottarika-agama
III. Three Former Buddhas in the Mahadeva Tale

IV. Narrative Differences Between the Two Mahadeva Tales

V. Different Translation Terminology in the Two Mahadeva Tales
V1. The Ekottarika-agama Translation
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I. Versions of the Mahadeva Tale

The tale of King Mahadeva is a canonical jataka, an account of

what tradition reckons to have been a former life of the Buddha.

This canonical jataka depicts a powerful king who at the manifes-

tation of a first white hair on his head abdicates the throne and

hands over dominion to the crown prince. After renouncing the
throne, Mahadeva retires to his Mango Grove and lives a life of re-
nunciation engaged in the meditative cultivation of the four
brahmaviharas.

The story of King Mahadeva (Makhadeva or Maghadeva in the

Pali tradition), is found in the texts of several Buddhist schools:

— The Theravada tradition has a version of this story in its Majjhi-
ma-nikaya collection;' in addition to which a version of the
same tale occurs in its Jataka collection.”

— Another version is a discourse in the Madhyama-dagama pre-
served in Chinese translation,” which with considerable proba-
bility stems from a Sarvastivada lineage.*

— Representative of the Miilasarvastivada tradition is an instance
of the Mahadeva tale in the Bhaisajyavastu of the Miilasarvasti-
vada Vinaya, preserved in Tibetan translation,” as well as a ver-

MN 83 at MN II 74,14 to 83,14
2 Ja9atJall37,13 to 139,ult.
3 MA67atT1511c21 to 515bl.

4 Cf, e.g., Li 1963: 242, Waldschmidt 1980: 136, Enomoto 1984, Mayeda
1985: 98, Enomoto 1986: 21, Hirakawa 1987: 513, Minh Chau 1991: 27 and
Oberlies 2003: 48, with a recent contribution in Chung and Fukita 2011: 13—
34 and a reply in Analayo 2012a: 516-521.

> D1 kha 53al to 56b7 or Q 1030 ge 48b6 to 52b2.



Two Versions of the Mahadeva Tale in the Ekottarika-dagama - 5

sion in Samathadeva’s compendium of discourse quotations

from the Abhidharmakosabhasya, also preserved in Tibetan

translation.’

— A collection of jatakas, assembled under the heading of the six
perfections and preserved in Chinese translation, contains yet
another version of this tale.”

In addition to the versions listed above, the tale of King Maha-
deva occurs twice in the Fkottarika-agama. The shorter of these
two versions is found in the introduction to the collection, while a
longer version occurs among its Elevens.®

In what follows, I provide a translation of the shorter Mahadeva
tale found in the introduction to the Ekottarika-agama, followed by
comparing it with the longer Ekottarika-dgama version. The tale to
be translated occurs in the context of a narrative, according to
which the monk Uttara, to whom Ananda entrusts the preservation
of the Ekottarika-agama, had in a former life been a descendant of
King Mahadeva. The narrator of the tale is Ananda, who relates the
story of Mahadeva to Mahakasyapa.

®  This is found in D 4094 ju 76b2 to 77b4 or Q 5595 1 86a8 to 87b8; on this
work cf. Mejor 1991: 63f and Skilling and Harrison 2005: 699.

7 T 152 (no. 87) at T III 48b26 to 49b23, which has been translated by Cha-
vannes 1910: 321-328.

8 EA1atTII551b26 to 552a22 and T II 553¢5 to 553¢23, the first of these two
parts has been translated in Huyén-Vi 1985: 40-42, and EA 50.4 at T 1I
806c21 to 810b19, translated in Analayo 2011 and Analayo 2012b.
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I1. Translation of the first Mahadeva
Tale in the Ekottarika-agama

In the distant past, in this auspicious aeon, the Tathagata Kra-
kucchanda, an arhat, fully and rightly awakened, endowed with
knowledge and conduct, a Well Gone One, a knower of the world,
a supreme person, a leader on the path of Dharma, a teacher of
gods and humans, called a Buddha, an assembly of fortunes, had
emerged in this world.’

At that time there was a king called Mahadeva, [551c] who gov-
erned by relying on the Dharma, never being unfairly partial. He
had an extremely long life span and was handsome beyond
comparison, rare to find in the world. For eighty-four thousand
years he amused and enjoyed himself as a prince, for eighty-four
thousand years he governed as a crown prince by relying on the
law and for eighty-four thousand years he governed the continent
by relying on royal law."

Kasyapa,'' you should know that at that time the Blessed One
was dwelling in the Mango Grove.'” After his meal, he was doing

The former Buddha Krakucchanda is not mentioned in any of the parallel
versions.

A description of the successive periods of eighty-four thousand years spent by
Mahadeva as a youth, etc., can also be found in MN 83 at MN II 76,18, MA
67 at T1513a27 and EA 50.4 at T II 807a4.

For Ananda, who according to tradition was junior to Kasyapa, to address the
latter by his proper name stands in an interesting contrast to another episode,
noted by von Hiniiber 1991: 124 and found at Vin I 92,37. On being asked to
assist Mahakasyapa in an ordination, Ananda indicates that he does not dare to
pronounce Mahakasyapa’s name (which he would need to do during the mo-
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walking meditation in the courtyard, as was his usual custom. | was
his attendant."® At that time the Blessed One smiled and from his
mouth five-coloured rays emerged.'* Having seen it, I knelt down
in front of the Blessed One and said: “Buddhas do not smile with-
out reason. I wish to hear the whole story. A Tathagata, an arhat,
fully and rightly awakened, never smiles in vain.”

Then, Kasyapa, the Buddha told me: “In the distant past, in this
auspicious aeon, a Tathagata by the name of Krakucchanda, an
arhat, fully and rightly awakened, emerged in this world. In this
place, he taught the Dharma to his disciples in full."’ Again, in this
auspicious aeon the Tathagata Kanakamuni, an arhat, fully and
rightly awakened, also emerged in the world. At that time in this
place here, that Buddha also taught the Dharma to his disciples in
full. Again, in this auspicious aeon the Tathagata Kasyapa, an arhat,

tion). On the way tradition depicts these two disciples and their interrelation cf.
also, e.g., Przyluski 1926: 296 and 376f, Frauwallner 1956: 161, Bareau 1971:
140, Migot 1952: 5391, Tilakaratne 2005 and von Hiniiber 2008: 25f.

12 MN 83 at MN II 74,15 (as well as C°) introduce the location as Makhadeva’s
Mango Grove (B and S°: Maghadeva’s Mango Grove). MA 67 at T I 511c24
and D 1 kha 53al or Q 1030 ge 48b6 similarly refer to Mahadeva’s Mango
Grove, K KkEbk / Tha chen po’i @ mra’i tshal. EA 50.4 at T II 806¢22 just
speaks of Mahadeva’s Grove, AK[&E.

My translation follows an emendation suggested in the Foguang ({#>%) edition
that replaces F; with 75.

A smile by the Buddha, but without any reference to five coloured rays, is also
reported in MN 83 at MN 11 74,16: sitam patvakasi (B®, C° and S°: parvakasi),
MA 67 at T 1 511c25: fiZAiz, EA 50.4 at T II 806c24: {#52, and D 1 kha
53al or Q 1030 ge 48b7: 'dzum pa mdzad do. Only T 152 at T III 48b27 has
the same motif of the Buddha’s smile being accompanied by the manifestation
of five coloured rays: fRZAMEE, CIHETL (0.

Adopting a variant without 7&}2.
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fully and rightly awakened, emerged in the world. In this place
here, the Tathagata Kasyapa also taught the Dharma to his disci-
ples in full.”'¢

At that time, Kasyapa, I knelt down in front of the Buddha and
said to the Buddha: “May the Buddha Sakyamuni also in this place
here teach the Dharma fully to his disciples.!” Then this place will
have served in continuation and without interruption for four
Tathagatas as their diamond seat.”'®

At that time, Kasyapa, Sakyamuni Buddha sat there and told me:
“Ananda, I have been seated here in the past:

“In this auspicious aeon a king appeared in the world whose
name was Mahadeva ... up fo ... for eighty-four thousand years he
edified [his subjects] by relying on royal law and educated them by
way of virtue.

“After many years, he told his barber:" ‘If you see white hair
on my head, tell me right away.” At that time, that person heard the
king’s order. After some years, he saw white hair that had appeared
on the king’s head.”® He knelt down in front of the great king and

A reference to the three former Buddhas is not found in the parallel versions.
Adopting a variant without 1.

The motif of sitting on the same place as used by former Buddhas (and by
King Mahadeva) is not found in the parallel versions.

Adopting the variant if; instead of tt.

While MN 83 at MN II 75,6 reports that many years passed by before the
barber discovered a white hair, MA 67 at T1513c1, D 1 kha 53b3 or Q 1030
ge 49b1 and D 4094 ju 76b6 or Q 5595 tu 86b6 just indicate that this happened
at a later time, A& / dus gzhan zhig. In EA 50.4 at T 1I 808a26, on receiv-
ing the instruction, the barber examines the hair for some time and thereon
discovers a white hair. Thus in EA 50.4 the discovery of the white hair ap-
pears to take place during the same haircut session at which Mahadeva gives
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said: ‘Great king, you should know that on your head white hair
has appeared.’

“Then the king told that man: ‘Take golden tweezers, pull out

the white hair and place it in my hand.” At that time, having re-
ceived the king’s order, that man took golden tweezers and pulled
out the white hair. Having seen the white hair, the great king at that
time gave expression to a stanza:

‘Just now on my head,

a hair [indicating] decay and disappearance has appeared,
[552a] the divine messenger has come,

it is the proper time to go forth.”*!

“Now I have already tasted human happiness, I shall now strive

for merits by which one rises to the heavens, shaving off my beard

21

the instruction to look for it. In fact, the barber then tells the king: “Having
just been instructed [to look out for it], right now I have already seen a white
hair”, FiiFrii, ST HER.

Adopting the variant & instead of . The stanzas in the parallel versions are
as follows: MN 83 at MN II 75,17: “the divine messengers have manifested to
me, white hair can be seen to have appeared on [my] head”. MA 67 at T 1
513c7: “white hair has appeared on my head, my life span is deteriorating and
coming to an end, the divine messenger has already come, it is time for me to
practise the path”. EA 50.4 at T II 808bl: “on top of my own head, the
demolishing of health has manifested, the body’s messenger has come to sum-
mon [me], time to embark on the path has arrived”. D 1 kha 53b6 or Q 1030
49b4: “now on my head, hair [that signifies] the defeat of aging has appeared,
the divine messenger has manifested, the time has come for me to go forth”. D
4094 ju 77a2 or Q 5595 tu 87a2: “the first thief of aging has appeared on the
crown of my head, the divine messenger has manifested, time has come to go
forth”. Ja 9 at Ja I 138,23: “among the hair of the head, the destruction of life
has appeared, the divine messengers have manifested, it is time for me to go
forth”.
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and hair, putting on the three Dharma robes and out of firm faith go
forth to train in the path to leave these many troubles behind.’*

“At that time King Mahadeva said to his first[born], the crown
prince by the name of Dirghayu: ‘Dear, do you know that on my
head a white hair has appeared? My intention is to shave off my
beard and hair, put on the three Dharma robes and out of firm faith
go forth to train in the path for leaving behind these many troubles.
You succeed to my throne, govern by relying on the Dharma. Do
not neglect this, going against my instruction and acting like an
ordinary person! Why is that? If there should be such a person,
who disobeys my instruction, then he is acting like an ordinary per-
son.” An ordinary person for long dwells in the three unfortunate
destinies amidst the eight difficult circumstances.’**

“At that time King Mahadeva, having handed over the throne to
the crown prince and granted treasures to the barber,” in that place
shaved off his beard and hair, put on the three Dharma robes and
out of firm faith went forth to train in the path for leaving behind

22 A reference to Mahadeva’s aspiration to be free from duhkha is not made in

the parallel versions.

» According to MN 83 at MN II 75,28 and D 4094 ju 77a6 or Q 5595 tu 87b1,
by discontinuing the practice instituted by Mahadeva the crown prince would
become the last man, antimapurisa / skyes bu tha chad, or according to D 1
kha 54a3 or Q 1030 ge 50al just a common man, skyes bu tha shal. MA 67 at
T I 513c21 indicates that by acting like this he would let people fall into ex-
tremes, A\ RFEFHiiE. According to EA 50.4 at T 1I 808b11, by not following
the example set by his father the crown prince would be like border country
people and be reborn in a region without Dharma, {5 &gt A7, ... (4= L.

2 Such a reference is not found in the parallel versions.

2 MN 83 at MN 1II 75,16 reports that the king granted a village to the barber;
according to EA 50.4 at T IT 808b13 he bestowed some farmland on the barber.
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these many troubles. He ably cultivated the holy life for eighty-
four thousand years, practicing the four[fold] even-mindedness
(brahmavihara) of benevolence (maitri), compassion, [sympathetic]
joy and equanimity. At the end of his life he passed away and was
reborn in the Brahma Heaven.

“Then King Dirghayu kept in mind the instructions of his father,
the king, and never gave them up even for a moment. He governed
by relying on the Dharma, not being unfairly partial. Soon, after
less than ten days, he became a wheel-turning king endowed with
the seven treasures. The seven treasures are the wheel treasure, the
elephant treasure, the horse treasure, the jewel treasure, the pre-
cious woman treasure, the steward treasure and the general treas-
ure.”® These are the seven treasures. He also had a thousand sons
who were brave and wise,”’ able to get rid of many troubles and to
dominate the four directions.

“Then King Dirghayu, [following] the example of the previous
king (as above) ... composed the stanza:**

‘Just now on my head,

a hair [indicating] decay and disappearance has appeared,

26 While MN 83 does not mention the seven treasures at all, the other versions

associate these already with Mahadeva; cf. MA 67 at T 1 512a2, EA 50.4 at T
11 807a2, D 1 kha 53a6 or Q 1030 ge 49a5, D 4094 ju 76b2 or Q 5595 tu 86b1
and T 152 at T III 48c¢7.

7A description of the thousand sons of Mahadeva’s son Dirghayu is not found

in the parallel versions. The motif of having a thousand vigorous sons occurs
in D 1 kha 53b1 or Q 1030 ge 49a6 and in D 4094 ju 76b3 or Q 5595 tu 86b3,
where it is associated with Mahadeva instead.

2 My translation follows the Sung (58), Yuan (5t) and Ming (#]) editions, which

continue here with the remainder of the discourse. The present section is only
found at the end of this fascicle in the Taisho edition, T II 553¢5 to 553¢23.
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the divine messenger has come,

it is the proper time to go forth.’

“Now I have already tasted human happiness, I shall now strive
for merits by which one rises to the heavens, shaving off my beard
and hair, putting on the three Dharma robes and out of firm faith go
forth to train in the path for leaving behind these many troubles.’

“At that time King Dirghayu said to his first[born], the crown
prince by the name of Sudar$ana:* ‘Dear, do you know that on my
head a white hair has appeared? My intention is to shave off my
beard and hair, put on the three Dharma robes and out of firm faith
go forth to train in the path for leaving behind these many troubles.
You succeed to my throne, govern by relying on the Dharma. Do
not neglect this, going against my instruction and acting like an
ordinary person! Why is that? If there should be such a person,
who disobeys my instruction, then he is acting like an ordinary per-
son. An ordinary person for long dwells in the three unfortunate
destinies amidst the eight difficult circumstances.’

“Then King Dirghayu ably cultivated the holy life for eighty-
four thousand years, practicing the four[fold] even-mindedness of
benevolence, compassion, [sympathetic] joy and equanimity. At
the end of his life he passed away and was reborn in the Brahma
Heaven.

“Then King Sudar$ana kept in mind the instructions by his fa-
ther, the king, and never gave them up even for a moment. He gov-

? My rendering of the third king’s name 3%# as Sudaréana is based on another

occurrence of the same name in EA 38.7 at T II 723a21: 3R, f#, counter-
part to the Paccekabuddha Sudassana in its parallel MN 116 at MN III 69,11;
cf. also Akanuma 1930/1994: 642. While most of the other versions do not
provide the name of the third king, EA 50.4 at T II 808b29 gives his name as
5iE2 (with a variant reading as 7&4%).
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erned by relying on the Dharma, not being unfairly partial.”

[Ananda said]: “Kasyapa, you know, he who at that time was
Mahadeva, could he have been someone else? Do not see it like
this. The king at that time is now Sakyamuni. He who at that time
was the King Dirghayu is now me, Ananda.’® He who at that time
was Sudarsana is now the monk Uttara.

At that time he constantly accepted the royal law, never gave it
up or forgot it, did not discontinue it. Then the King Sudar$ana
kept the command of his father, the king. He governed by relying
on the Dharma and did not discontinue the king’s teaching. Why is
that? It is because the instructions given by one’s father, the king,
are a hard thing to disobey.”

II1. Three Former Buddhas
in the Mahadeva Tale

My comparative study of the above tale falls into three parts. In the
present first part I examine the reference to three former Buddhas
in relation to the often proposed Mahasamghika affiliation of the
Ekottarika-agama (I11).*" Then I examine narrative differences be-
tween the above tale and the other Ekottarika-agama version (IV),
followed by surveying differences in translation terminology be-
tween these two (V).

30 EA 50.4 at T 11 810a27 instead identifies Ananda as the last of the series of

kings who kept up the way of ruling instituted by Mahadeva. According to Ja
9 at Ja 1 139,28, Ananda had been Makhadeva’s barber.

31 Cf. Mayeda 1985: 102f and for recent contributions Pasadika 2010, Kuan
2012, Kuan 2013a and Kuan 2013b.
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Of the different versions of the Mahadeva tale, the above-trans-
lated narration from the introduction to the Ekottarika-agama is the
only one to mention three former Buddhas. The motif of a smile by
the Buddha that signals the impending narration of a canonical ja-
taka, combined with the indication that in the same place three for-
mer Buddhas had also been seated, does recur in a different context
in the Mahavastu.*> However, in the Mahavastu tale the Buddha is
not a former king, but rather a young brahmin unwilling to visit the
former Buddha Kasyapa. The Mahavastu version of this tale also
stands alone among its parallels in bringing in three former
Buddhas.* Given that the Mahavastu is a Vinaya text of the Loko-
ttaravada Mahasamghika tradition,** this similarity in the motif of
the three former Buddhas introducing a past life of the Buddha — as
a young Brahmin in the Mahavastu and as a king in the Mahadeva

32 The Mahavastu reports the Buddha informing Ananda that in this spot three

former Tathagatas, arhats, Fully Awakened Ones, had been seated: the
Blessed One Krakucchanda, the Blessed One Kanakamuni and the Blessed
One Kasyapa, Senart 1882: 318,11: etasmin ananda prthivipradese trayanam
tathagatanam arhatam samyaksambuddhanam nisadya abhiisi bhagavato kra-
kucchandasya bhagavato ca kanakamunisya bhagavato ca kasyapasya. Simi-
lar to the description given in the above translated Ekottarika-agama tale,
according to the Mahdvastu this information then motivates Ananda to invite
the Buddha to sit in this place as well, so that it will have been made use of by
four Tathagatas.

33 The parallel versions that also have the episode of the smile mention only the

former Buddha Kasyapa, MN 81 at MN II 45,14 and MA 63 at T 1 499al6.
The episode of the smile is absent from two other parallels which, however,
do refer to the former Buddha Kasyapa in their narration: the Sarighabheda-
vastu of the Mulasarvastivada Vinaya, Gnoli 1978: 22,25, and an Avadana
collection preserved in Chinese translation, T 197.10 at T IV 172¢20.

3% On the Vinaya nature of the Mahavastu cf. Tournier 2012.
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tale — may be one of the reasons why Bareau finds indications that
point to a Mahasamghika affiliation in the introduction to the
Ekottarika-agama.”

Further perusal of the introductory section brings to light other
such indications.*® The introduction to the Ekottarika-agama re-
ports that at the outset of the first communal recitation or ‘council’,
sangiti, Ananda was hesitant to take on the role of reciting the dis-
courses, suggesting that Mahakasyapa should rather be given this
role.’” The Mahasamghika Vinaya preserved in Chinese translation
reports a similar hesitation by Ananda, who suggests that another
monk should take up the role of the reciter.*® Such a hesitation is
not mentioned in the accounts of the first sangiti in the Vinayas of
other schools.”

The introduction to the Ekottarika-dgama also reports that, at
the conclusion of Ananda’s exposition of the Ekottarika-agama,
there was an earthquake, a rain of celestial flowers and the gods in

3 Bareau 1955: 57 notes that “les indications contenues dans la préface de la

traduction chinoise de I’ Ekottardgama montrent que, selon toutes probabilités,
la recension de celui-ci ainsi traduite appartenait a une secte mahéasanghika”.
Bareau does not provide further indications regarding the particular passages
he has in mind.

36 T already drew attention to these passages in Analayo 2009b.

7 EA 1 at T Il 549b29; T 1507 at T XXV 31c18 explains that Ananda not only
respected him for his seniority, but also because Mahakasyapa had been his
father for five hundred past lives.

38 T 1425 at T XXII 491b24.

3 The Dharmaguptaka Vinaya, T 1428 at T XXII 968b15, the Mahisasaka Vi-
naya, T 1421 at T XXII 191a18, the Mulasarvastivada Vinaya, T 1451 at T
XXIV 406b29, the Sarvastivada Vinaya, T 1435 at T XXIII 448b13, and the
Theravada Vinaya, Vin 11 287,12.
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the sky expressed their approval.*’ Similar miraculous manifesta-
tions taking place at the conclusion of the first communal recitation
are reported in the Mahavastu, while Vinayas of other traditions do
not mention such occurrences.”'

Yet, the same introductory section also presents problems with
the Mahasamghika identification. The introduction to the Ekottari-
ka-agama indicates that at the first sarigiti Ananda recited the four
Agamas in the sequence Ekottarika, Madhyama, Dirgha, Samyuk-

* According to the Mahasamghika Vinaya preserved in Chinese
translation, however, he rather recited them in the sequence Dirgha,
Madhyama, Samyukta, Ekottarika.¥ Again, according to the intro-
duction to the Ekottarika-agama the Ksudraka collection contains
Mahayana scriptures.* The Mahasamghika Vinaya instead indicates
that the Ksudraka collection contains tales related to Pratyeka-
buddhas and arhats.*’

“° BA 1at TII550c7: WA, f RLER 2 THE SEAIEZE 85

4 The Mahavastu, Senart 1882: 71,12, reports the other monks asking Maha-
kasyapa why there is an earthquake, the sound of celestial drums and a rain of
celestial flowers, kin tu, bhoh, dhutadhara samakampi, medini sasaritd sasa-
mudra, devadundubhiravas ca manojiia, divyamalyavikiranam ca bhavanti?

© EA 1at T 11 549¢28: 24055 5y DUgS, et —, — &, Z2H RS, Hil
1£1% 504y (adopting the variant 4% instead of %¢); according to T 1507 at T
XXV 32a23, the division into four @gamas and the placing of the Ekottarika in
the first place was originally devised by Ananda.

“ T 1425 at T XXII 491c16: HEMEFANESE— VAR, LOESEREN S, X
A Ry, OSBRI S, AR R, RS
e, —8, T, S, JYE Y, SO, R A

“ BA 1at TII550c10: 1755 ATRTE 208, Fabsaas .

¥ T 1425 at T XXII 491c20: Heii, Framie i, [, E3ATHE.
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While these two indications would not sit too well with the
Mahasamghika hypothesis, they might be the result of an overall
trend in the introduction to the Fkottarika-agama towards enhancing
itself vis-a-vis other Agamas and towards giving predominance to
Mahayana teachings. In such a context, a rearrangement of the se-
quence of the Agamas that places the Ekottarika in first position
would be a natural occurrence, just as an interpretation of the Ksu-
draka collection as being the canonical repository of Mahayana
teachings.

The precise nature of the Ksudraka collection is in fact not a
straightforward matter.*® Even in the Theravada tradition one finds
different perspectives on this matter. The reciters of the Digha-ni-
kaya differ from those who recite the Majjhima-nikaya on whether at
the first sargiti the Khuddaka-nikdaya was allocated to the basket of
discourses or to the basket of Abhidharma.*” Modern day Theravada
traditions also disagree on what works should be included in this
collection and thus considered canonical, with the Burmese incorpo-
rating works such as the Nettippakarana, the Milindapaiiha and the
Petakopadesa, whereas in other Theravada countries these are not
considered as part of the Khuddaka-nikaya.*®

While the two indications contrary to the Mahasamghika hy-
pothesis are thus not conclusive, it needs to be noted that problems
with the Mahasamghika hypothesis also manifest elsewhere in the

% For a survey of different versions of this collection cf. Lamotte 1956; on the

Theravada version cf. Norman 1983: 57-95, Abeynayake 1984, von Hiniiber
1996/1997: 41-64 and Freiberger 2011: 218.

47 Qv115.2.

® Cf, e.g., Abeynayake 1984: 33-46, Collins 1990: 108 note 11 and von
Hiniiber 1996/1997: 42f.
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Ekottarika-agama. One example is the regular reference in this
collection to twelve arigas,” whereas the Mahasamghika Vinaya
speaks of only nine.”® Since the listing of twelve appears to have
developed out of an earlier listing of nine,”' this discrepancy might
point to the Vinaya preserving an earlier record of the listing of
angas than the Fkottarika-agama and thus is also not conclusive.
The same would also apply to a discrepancy in the count of
monastic rules, where the Ekottarika-agama speaks of two hundred
fifty rules,’” a number the actual count in the Mahasamghika Vina-
ya preserved in Chinese translation does not seem to reach.” Yet,
this too is not that conclusive, as in the Theravada tradition an even
more significant discrepancy in this respect occurs: Discourses in
the Anguttara-nikaya speak of just over a hundred-fifty rules,”

% A reference to twelve arigas can be found in EA 29.5 at T 11 657a2, EA 39.1 at
T I1 728c6, EA 49.1 at T 11 794b14 and EA 50.8 at T II 813a25; for a survey of
these listings cf. Nattier 2004b: 193f.

30 T 1425 at T XXII 227b25; a discrepancy already noted by Hirakawa 1963: 63f.

! Lamotte 1956: 263 note 2, Kalupahana 1965: 616, von Hiniiber 1994: 122 and
Nattier 2004b: 168.

2 EA 482 at T 11 787b10: H E |7,

>3 The Mahasamghika Vinaya, T 1426 at T XXII 555b15, gives the following
listing: EERIWKEERE, Cai H=MMEVE BN EE CR=1TRES
RIS, i F RS E, ORIy EIRESEE, TR E2%, where the
Saiksa rules are not counted. According to Pachow 1955: 11, the saiksa rules
are 66 (cf. T 1425 at T XXII 399b7), which together with the 7 adhikarana-
Samatha (where it is anyway doubtful if these should be considered as “rules”
properly speaking) would result in an overall count of 218 rules.

3 AN 3.83 at AN 1 230,17: sadhikam ... divaddhasikkhapadasatam, an expression
found again in AN 3.85 at A1231,18, AN 3.86 at A 1232,33 and AN 3.87 at AN
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whereas the actual count of rules in the Theravada Vinaya results
in two hundred twenty-seven.” According to an explanation pro-
posed by the Pali commentary, not all of the rules recorded in the
Vinaya had been promulgated at the time of the coming into being
of these Arnguttara-nikaya discourses.*®

In sum, while the appearance of three Buddhas in the Mahadeva
tale found in the introduction to the Fkottarika-agama could in-
deed be a motif popular among Mahasanghika reciters, the ques-
tion of the school affiliation of the Fkottarika-agama appears to be
a complex issue.

Moreover, assessing the significance of Mahasanghika elements
in the introductory section would also depend on ascertaining when
this introduction became the preface to the FEkottarika-agama
collection and when it reached its present form.

IV. Narrative Differences
Between the Two Mahadeva Tales

The appearance of three former Buddhas in the Mahadeva tale in
the introduction to the Ekottarika-agama is also remarkable in so
far as the version of the Mahadeva tale found among the Elevens
does not have any reference to past Buddhas. Such a difference

1 234,11; cf. also, e.g., Dutt 1924/1996: 75f, Law 1933: 21, Bhagvat 1939: 64,
Pachow 1955: 8f, Misra 1972: 33 and Dhirasekera 1982/2007: 145.

> The Theravada patimokkha comprises 4 pardjika, 13 sanghddisesa, 2 aniyata,

30 nissagiya pdcittiya, 92 pacittiya, 4 patidesaniya, 15 sekhiya and 7 adhi-
karanasamatha, resulting in a total count of 227.

% Mp 11 346,30: tasmim samaye paiiiattasikkhapadan ‘eva sandhdy etam

vuttam.



20 - RESEARCH ON THE EKOTTARIKA-AGAMA (TAISHO 125)

would be more easily understandable if this motif had been found
in the longer version only, as one might imagine that it had been
abbreviated in the shorter extract. However, given that the version
in the introduction is the shorter of the two, it is remarkable that the
motif of three Buddhas does not recur in the longer version of the
same tale in the same collection.

Elsewhere the Fkottarika-agama shows considerable interest in
past Buddhas, to the extent that it has two records of the past Bud-
dha Dipamkara predicting the future Buddhahood of the one who
was to become the Buddha Sakyamuni.”’ Thus it can safely be as-
sumed that there would have been no reason for the reciters of the
Ekottarika-agama to exclude a reference to former Buddhas from
the version of the Mahadeva tale now found among the Elevens, had
such a reference been originally found in it.

The absence of any reference to former Buddhas is not the only
narrative difference between the two Mahadeva tales. The version
found among the Elevens also does not report any miraculous

* EA 20.3 at T I 599b14 and EA 43.2 at T II 758b26. Dipamkara is not men-
tioned in the early discourses in the four Pali Nikdyas or in other Chinese
Agamas. In the Theravada tradition, his predicting of Sakyamuni’s Buddha-
hood occurs only in the late Buddhavamsa, stanza 2.60 at Bv 13,1. Dipam-
kara’s prediction is also recorded, e.g., in the Divyavadana, Cowell and Neil
1886: 252,12, in the Lalitavistara, Lefmann 1902: 415,19, in the Mahavastu,
Senart 1882: 239,6, and in the Dharmaguptaka Vinaya, T 1428 at T XXII
785b25; for further references cf. the survey in Lamotte 1944/1981: 248 note 2.
According to Nattier 2004a: 72, the story of the meeting between Gautama
bodhisattva and Dipamkara “is frequently depicted in art from the Gandhara
region ... suggesting that it may have originated at the northwestern fringes of
the Indian cultural sphere”; cf. also Biswas 2009: 98, who comments that “the
distribution of Dipankara images ... points to the likelihood that the story of
Dipankara was first formulated on the further fringes of north-west India”.
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manifestations accompanying the Buddha’s smile. According to
the description given in the introductory section to the Ekottarika-
agama, “the Blessed One smiled and from his mouth five coloured
rays emerged”. Elsewhere the Ekottarika-adgama recurrently de-
scribes various miraculous events, so that there would have been
little reason for the reciters of the longer version of the Mahadeva
tale to omit a description of the five coloured rays, had this been
part of the story they had received from their predecessors.

Another difference is that the introductory version does not pre-
sent Mahadeva as a wheel-turning king,”® but only qualifies his son
in this way. Comparing the different versions of the Mahadeva tale
gives the impression that the motif of the wheel-turning king was
subsequently added to the narration.’”” The Pali version does not
have the motif of the wheel-turning king at all and thus appears to
testify to an early stage of textual development, before this motif

% The qualification of Mahadeva as “governing the continent” in EA 1 at T II

551c4: A{ERT does not seem to imply world dominion and thus would not
be an implicit reference to his wheel-turning king status. EA 50.4 at T 11
806c29 describes his dominion as encompassing all four continents (that
according to ancient Indian cosmology make up the whole world): IU°KF, an
expression found also in the description of Mahadeva’s dominion as a wheel
turning king in T 152 at T III 48¢19: MUK K. MA 67 at T I 513c13 uses the
same expression VUK | when describing the dominion handed over by Maha-
deva to his son. MA 67 at T 1 512al also employs the expression & when
depicting the range of his army, which I take to imply that, without the wheel
treasure that opens up the path through the ocean, his army would have been
able to control only Jambudvipa as one of the four continents. In sum, I take it
that the reference in EA 1 at T II 551c4 to X would intend Jambudvipa, not
the whole world of four continents that are governed by a wheel-turning king.

> For a more detailed study of the cakravartin motif in the different versions of

the Mahadeva tale cf. Analayo 2011.
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had made an impact on the discourse. The Bhaisajyavastu version
and the discourse quotation in Samathadeva compendium of dis-
course quotations from the Abhidharmakosabhdasya identify Maha-
deva as a wheel-turning king and briefly list his seven treasures.”
The Madhyama-dgama discourse and the discourse found among
the Elevens of the Ekottarika-adgama not only identify Mahadeva
as a wheel-turning king, but also provide a detailed description of
each of his seven treasures.®’ When viewed against what appears to
be a gradual development in the parallels, the Mahadeva tale in the
introduction to the Ekottarika-agama seems to reflect an interme-
diary stage in the application of the wheel-turning king motif to the
Mahadeva tale, as this conception already manifests in relation to
Mahadeva’s son, whose seven treasures are listed without a
detailed description, but has not yet been applied to Mahadeva
himself.

Another difference occurs in relation to the barber. According
to the introductory account, some years pass between the king’s
instruction to look out for white hair and the finding of such hair
by the barber. In the version among the Elevens, the barber finds
white hair right after he has been told to look for it.**

The stanzas spoken by Mahadeva, once white hair has been
discovered, vary in each of the extant versions. A noteworthy detail
here is that the other versions agree on speaking of the white hair

as a “divine messenger”,” with the sole exception of the tale found

" D 1 kha 53a7 or Q 1030 ge 49a5 and D 4094 ju 76b2 or Q 5595 tu 86bl.

%1 MA 67 at T1512a3 and EA 50.4 at T II 807a2.

62 See above note 20.

% MN 83 at MN 11 75,18 and Ja 9 at Ja I 138,24 use the expression devadiita,
MA 67 at T1513c8 and EA 1 at T II 552al the corresponding expression K:{s,
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among the Elevens of the Ekottarika-agama, which instead speaks
of the “body’s messenger”.**

All versions agree that the sight of the white hair stirred him to
go forth, with the version in the introduction to the Ekottarika-
agama being the only one to suggest that his inspiration to go forth
was to “leave behind these many troubles”.®®

On deciding to go forth, according to the introduction Maha-
deva bestows treasures on the barber.®® According to the version
among the Elevens, he gives him some farmland.”’

The two Ekottarika-dgama versions also disagree on who of
their protagonists should be identified as being a past life of Anan-
da. According to the account found in the introduction, Ananda
was the son of Mahadeva, whereas according to the discourse
found among the Elevens he was the last in a series of eighty-four
thousand generations of descendants of Mahadeva who kept up the
custom instituted by Mahadeva.®®

In sum, the introductory version differs from its Ekottarika-

agama counterpart as follows:

and D 1 kha 53b6 or Q 1030 49b4 and D 4094 ju 77a2 or Q 5595 tu 87a3 the
equivalent /ha yi pho nya.

% BA 50.4 at T 11 808b1: Hff.
65 EA 1 at T II 552a4: Bt 5.
66 EA1atTII552all: {F8.
7 EA 50.4 at T 11 808b13: [

88 EA 1atTII553¢20 and EA 50.4 at T II 810a28 (who was then followed by a
king who did not keep up the custom instituted by Mahadeva, identified in EA
50.4 as a past life of Devadatta); according to T 1507 at T XXV 34b28, Anan-
da was the wheel-turning king Dirghayu (and thus the son of Mahadeva): [a/&
H5 S iR EL, HHEH
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— mention of three former Buddhas,
— description of miraculous manifestations accompanying the

Buddha’s smile,

— Mahadeva is not introduced as a wheel-turning king,

— barber finds white hair only after some years,

— white hair is a “divine messenger”, instead of the “body’s mes-
senger”,

— Mahadeva goes forth to “leave behind these many troubles”,

— Mahadeva bestows on the barber treasures, instead of farmland,

— Ananda was the son of Mahadeva.

Thus the differences between two versions of the Mahadeva tale
in the Ekottarika-agama are of such magnitude that it seems safe to
conclude that they belong to different transmission lineages. In
other words, these two are not a shorter and a longer version of the
same story with some variations, but rather two different narrative
developments of the same motif.

When evaluated from the perspective of oral transmission, it
seems highly unlikely that these two different versions of the Maha-
deva tale could have come into being within the same text. Not only
their coming into being must have happened independently, it seems
also difficult to imagine that they would have been transmitted orally
over long periods as parts of the same text. Oral transmission tends
to stereotype, thus within a single text differences would naturally
tend to become less during the period of transmission.®” For the two

8 With this suggestion I do of course not intend to propose that it is impossible

for some differences to exist within the same orally transmitted text. An
example from the Arnguttara-nikdya would be AN 6.44 at AN III 347,16 and
AN 10.75 at AN V 137,19, where the same introductory narration leads to two
different replies given by the Buddha, as a result of which one discourse is
found among the Sixes while the other is located among the Tens. Thus here
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versions to stand side by side within the same text, exhibiting the
number of differences they do, the most natural scenario would be
that one of them is a later addition to the Fkottarika-agama at a time
when this collection was no longer transmitted orally.

V. Different Translation Terminology
in the Two Mahadeva Tales

Due to their diverse narrative coverage, the two versions of the
Mahadeva tale in the FEkottarika-agama have only four proper
names in common (leaving aside the name of Ananda in the frame
story). These four are the name of the location and the names of the
three first kings. In the other versions, the location is invariably
given as Ma(k)hadeva’s Mango Grove,” combining the name of
the king with an indication of the type of grove in which he lived.
In the FEkottarika-agama versions, however, the introductory ac-
count only speaks of the type of grove, whereas the version among
the Elevens speaks just of Mahadeva’s Grove and thus does not

two diverse records of how the Buddha reacted to a particular situation have
been transmitted alongside each other within the same text. The case of the
two Mahadeva tales is different, however, in that an execution of the same
narrative motif within the same textual collection has resulted in numerous
differences of various types.

™ In addition to being found in the parallel versions of the Mahadeva tale, the

name of this grove occurs also in the Mahavastu, Senart 1897: 450,18, which
reports that a rsi by the name of Sronaka went to stay in the mahadevamra-
vana, thus also employing the king’s name together with an indication that
this was a mango grove.
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refer to the kind of trees found in this grove.”' However, these
different renderings may just be based on different Indic originals.

In the case of the proper names of the kings, the names of the
third king in the two versions definitely go back to different origi-
nals.”” The names of the first and second king, however, can safely
be considered as being based on the same Indic term. While the
introductory version employs a transcription of Mahadeva as JEEZ]
2%, the version among the Elevens translates his name as Kx
In the case of the second king, both versions opt for a translation of
the name, the introduction using £, while the version among the
Elevens instead employs £4:."

The net result of this is that all the four proper names that are
common to the two actual tales differ. When evaluating this find-
ing, however, it needs to be kept in mind that in the course of
translating a whole work it can easily happen that the same proper
name is rendered differently. Thus, for example, a listing of fa-
mous rsis found twice in the Dirgha-agama, by the same translator
Zhu Fonian (*={#%:&) who also translated the Ekottarika-agama,
shows several variations.” Listings of the same rsis in the Madhya-
ma-agama also show variations within the same collection.”® A

' EA1atTII551c5: H%!E and EA 50.4 at T II 806¢22: AK[E.

2 EA1atTII553c9: 2% and EA 50.4 at T II 808b29: 5HE2 (or f74).
7 EA1atTII551b29 and EA 50.4 at T II 807al.

™ EA1atTII552a5 and EA 50.4 at T II 808b4.

> DA 10 at T187al6 and DA 26 at T I 105b24, studied by Meisig 1990.

6 MA 152 at T 1 667c23 (repeated at T I 668a7) and MA 158 at T I 680c6,
which show the following variations for some of the name of these famous
rsis: MFEENLEE / WEBEISE, REICIRIE / RICRE, MEReaiE / JEREAE% and
AL/ R0 (in the first case the difference occurs already within MA 152,
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particularly striking case occurs in a Samyukta-dgama discourse,
where the name of the monk Kaundinya is rendered in two differ-
ent ways in the same discourse, with the shift from one transcrip-
tion to the other occurring rather suddenly, in the middle of the
text.”” Such instances indicate that the lack of consistency in the
rendering of proper names in the two versions of the Mahadeva
tale found in the Ekottarika-agama is in itself far from being con-
clusive and could still stem from the same translator.

Besides proper names, however, the two versions also show
other differences in translation terminology. Thus Mahadeva’s rule
as a king is depicted in the introduction with the phrase LUE&E(L,
whereas the discourse among the Elevens employs the expression
JELLIEZ. Here the difference between the reference to dharma ()

where the reading in the main text of the first instance is found as a variant
reading for the second instance, the reverse then being the case for MA 158).

77 SA 379 at T II 104al1 reports that the Buddha, who has just set in motion the

wheel of Dharma, for a second time asks &[4 (= Kaundinya) if he under-
stood the Dharma, whereon #Ji (= Kaundinya) replies that he has indeed
understood, {85 EERA: HAEAR? #BEE (#: E.%41. Both transcriptions are
listed in Akanuma 1930/1994: 43 as alternatives for the same name of Affiata
Kondafifia (= Ajfiata Kaundinya). Up to this point, SA 379 has been using the
transcription f&# 41, employed also in parallel versions to this discourse found
in the Dharmaguptaka Vinaya, T 1428 at T XXII 788b24, in the Mahisasaka
Vinaya, T 1421 at T XXII 104c18, in the Milasarvastivada Vinaya, T 1450 at
T XXIV 128a9 as well as T 1451 at T XXIV 292b29 and at T XXIV 406c¢5,
and in the Sarvastivada Vinaya, T 1435 at T XXIII 448c14. From this point
onwards, SA 379 keeps on using ¥, a transcription found also in a version
of this discourse in the Ekottarika-agama, EA 24.5 at T II 619b6. Unlike SA
379, the other versions are consistent in their translation terminology. Su 2010:
28 note 46 suggests that this sudden shift of terminology in SA 379 might be
the result of an incompletely carried out revision, during which earlier in-
stances of #[# were replaced with B 41.
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and to saddharma (1F;%) may simply be due to different expres-
sions in the originals.”

When taking up the length of his life span, the introduction uses
the expression 4y, whereas the version among the Elevens just
speaks of =.” Again, when describing the periods of Mahadeva’s
life as a young prince and as a crown prince, the introduction uses
the expressions # 15 and K15, whereas the version among the
Elevens speaks of #1-i% and A F-%.%

While the above variations in the expressions used to render
what are specific aspects of the story are not of much significance,
variations also occur in relation to what would be pericope descrip-
tions. Thus when Ananda kneels down to ask the Buddha why he
smiled, the introduction uses the expression i}, whereas the
version among the Elevens instead employs 7552 #.% When it
comes to Mahadeva’s going forth, the introduction narrates that he
“shaved off hair and beard”, #5252, and “put on three Dharma
robes”, # =;A4%, in order to “train in the path”, 23§, According to
the discourse among the Elevens, he “removed hair and beard”, T~

2252, and “put on Dharma robes”, Z /A, in order to “enter the
path”, A?LE-SZ

 EA1atTII551cl and EA 50.4 at T II 807al.

7 EA 1atTII55lcl and EA 50.4 at T II 807al. The usage in EA 50.4 would
explain the choice of the rendering 4 instead of 2= for the proper name of
the second king.

8 EA 1atTII551c2 and EA 50.4 at T 1T 807a5.
81 EA 1atTII551c7 and EA 50.4 at T 1T 806¢26.

8 EA 1at TII552a3 and EA 50.4 at T II 808b14. In the case of the expression
5252, besides nine occurrences in EA 50.4, the same EA 50.4 at T II 808b6
and at T II 810a3 also has the alternative phrase #i|Z252.
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While one would expect a pericope to be rendered with some
degree of consistency, each of these variations is in itself still not
conclusive. Given the time gap that must have occurred between
the translation of the introduction to the Ekottarika-agama and the
rendering of a discourse found in its last part on Elevens, it would
not be surprising if the translator was not consistent in his render-
ings. In fact Zhu Fonian (*2{#:7%) does not appear to have been a
translator with particularly consistent translation terminology.®
Moreover, Dao’an (#&%) informs us that the translation of the
Ekottarika-agama was undertaken during a time of warfare and
thus under conditions that would certainly not have been conducive
to a consistency check of the translation terminology.* In fact T
125 in general does often show a considerable degree of incon-
sistency of translation terminology.

What gives further weight to these variations, however, is the
circumstance that some of the expressions used in the discourse
found among the Elevens do not make their appearance elsewhere
in the Ekottarika-agama.* This is the case for the complete phase
Z7E, as only JAf% on its own occurs in other Ekottarika-agama
discourses. In contrast, the expression 3 =757, found in the tale
in the introduction, occurs frequently elsewhere in the Ekottarika-

dgama.g6 In such contexts, the phrase 235 found in the introduc-

8 This issue will be discussed in a paper under preparation by Ken Su (5f514).

8 T II549a18.

8 In what follows, my indications are based on a digital search of the CBETA

edition which, with its manifold advantages, also comes with the limitations
that inevitably go with digital searching.

8 EA9.1at TII562a27, EA 9.2 at T I 562b20, EA 16.4 at T I 579b26, EA 24.2
at T IT 616¢8, EA 24.4 at T 11 618a23, EA 28.4 at T 1 652a5, EA 29.9 at T II
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tion version occurs also regularly, whereas A& makes its appear-
ance only rarely in the Ekottarika-dgama and in any case not as
part of the pericope description of someone’s going forth.*” Again,
the expression #5282, found in the introduction, is standard in
such descriptions of going forth (if beard and hair are mentioned at
all), whereas the phrase 2252, does not seem to recur elsewhere
in the Ekottarika-dgama, the discourse among the Elevens being
the only instance of this expression.

In other words, the expressions FH=7:%, A and 552 to
describe Mahadeva’s going forth in the discourse found among the
Elevens appear to be specific to this particular text, differing from
the terminology that is used elsewhere in the Ekottarika-dgama in
such contexts. This gives the impression that such variations may
not be just different choices employed by the same translator who
is working on a long text in difficult conditions. It would not be

658¢c7, EA 32.4 at T 11 676b22, EA 35.7 at T II 700b23, EA 38.6 at T II
720b22, EA 38.7 at T 1I 723b15, EA 38.11 at T II 726a15, EA 41.5 at T 1I
739b29, EA 42.3 at T 11 752c1, EA 42.4 at T I 753b9, EA 43.7 at T 11 763c21,
EA 45.5 at T II 773a12, EA 46.10 at T II 780b28, EA 47.9 at T II 784c12, EA
49.9 at T II 804c11, EA 50.8 at T II 812c29 and EA 51.3 at T II 816a9 (here
and below, I only take into account separate discourses, disregarding recur-
rence of a particular expression in the same discourse).

87 Except for EA 50.4, I have only been able to locate this expression in two

discourses. One of these is EA 8.3 at T II 561a19+24, where the phrase A is
used in a reference to the Tathagata. The other is EA 12.1 at T II 568a2+9 and
56909, where the expression — A i qualifies the practice of smrtyupasthana,
thus being a counterpart to the expression ekd@yano maggo in the parallel MN
10 at MN 1 55,31 (= DN 22 at DN II 290,8); on this expression cf. the discus-
sion in Gethin 1992: 59-66, Kuan 2001: 164, Analayo 2003: 27-29, Sujato
2005: 177-186, Harrison 2007: 208, Nattier 2007: 196-199, Wen 2011 and
Analayo 2013b.
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easy to devise a reasonable explanation why the same translator
should change his translation terminology just for this one dis-
course.

The above instances are not the only ones of this type. The dis-
course among the Elevens mentions that after the meal the Buddha
got up, & 14483 The version of the Mahadeva tale in the introduc-
tion as well as two other discourses in the Ekottarika-dgama that
report what the Buddha did after his meal do not mention that he
got up and thus just use &7&.%

The discourse among the Elevens indicates that the Buddha was
staying in [Mahadeva’s] grove with the expression [&d1l-.” This
phrase does not appear to recur elsewhere in the Ekottarika-agama,
which instead tends to report the Buddha’s sojourn in a grove
simply with [, as is the case for the Mahadeva tale found in the
introduction,91 or even just with [&.

The Mahadeva tale located among the Elevens begins by
indicating that the Buddha was in the company of a great commu-
nity of monks, EA AL (¥, numbering one thousand two-hundred
and fifty monks.”” While the version found in the introduction does

8 EA 50.4 at T 11 806c23.

% EA1atTII551c5 EA 17.1 at TII 581c13 and EA 41.10 at T II 743a6.

% EA 50.4 at T II 806¢22. One instance that bears some similarity to the expres-

sion used in EA 50.4 can be found in EA 51.7 at T II 818b21, where
Anathapindada informs his son of the fact that the Buddha is “staying in my
grove”, [FE@ET. As in this case the [ precedes the reference to the grove,
the formulation does not match the expression found in EA 50.4.

°l EA 1 at T Il 551c5. Other occurrences of this type are too numerous to be

listed separately.
% EA 50.4 at T II 806¢22.
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not report the number of monks that were staying together with the
Buddha, other discourses in the Ekottarika-agama that present the
Buddha in the company of the same number of monks instead use
the expression HiAH: -, an expression also regularly employed
when the number of monks is instead five hundred, or even more
than one thousand two-hundred and fifty.”* That is, the usual ren-
dering of such references to the community of monks accompany-
ing the Buddha in the Ekottarika-dgama employs 3R instead of {&.
The version among the Elevens describes the Buddha address-
ing Ananda with the following phrase, ﬁ%gﬁﬁﬂ%&.% This formula-
tion does not appear to occur elsewhere in the Ekottarika-agama,’®
which instead records instances where Ananda is being addressed
by his teacher with the expression ﬁ%%[ﬁi[%&,w or alternatively {H24

% EA 303 at T II 660a2 and EA 45.7 at T 1T 773¢21.

% While references to five hundred monks are too numerous to be listed sepa-

rately, examples for the phrase #iALL % used in relation to the much higher
number of monks that were held to have accompanied previous Buddhas can
be found in EA 20.3 at T II 597b18, EA 23.1 at T II 610b1, EA 30.3 at T II
665a13, EA 43.2 at T II 758a8 and EA 52.2 at T II 824a23.

> EA 50.4 at T II 806¢28, which is the first of 20 occurrences of this phrase in
this discourse, although in one instance in EA 50.4 at T 1T 809a22 the phrase
25 pa/%k can be found, with the for EA 50.4 probably more original Sung (%),
Yuan (5t) and Ming (BH) variant reading {#5zE R #E.

% There are, however, two instances where the expression =5 occurs when the

Buddha addresses someone else; cf. EA 31.2 at T II 667b20 and EA 33.2 at T
I 686a14.

7 EA 32.5 at T Il 676c2, EA 40.5 at T II 739b18, EA 40.10 at T II 743¢c27, EA
423 at T 11 750c22, EA 44.10 at T 1T 768c8, EA 45.2 at T 11 770c22, EA 45.3
at T I 772a17, EA 45.5 at T 11 773a19, EA 46.8 at T 1 780a13, EA 482 at T II
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&%k, In other words, the verb employed in the Ekottarika-
agama in such context is ¢5 instead of 5&. The version in the in-
troduction uses the corresponding ##5Fk, where the proper name
[k is not mentioned since here Ananda himself narrates what
happened.”

A similar pattern holds in cases where Ananda asks the Bud-
dha a question. The Mahadeva tale among the Elevens uses the
form [a/#f5fE,” not found elsewhere in the Ekottarika-agama,
which instead uses [i#k[{#i= whenever Ananda is asking the
Buddha a question.'®

It seems to me that these examples of phrases that describe
standard situations are fairly conclusive evidence of different
translators at work. With all due consideration given to variations
in terminology during a prolonged translation carried out under
difficult circumstances, the above pattern clearly points to a
peculiarity of the idioms employed in the Mahadeva tale among
the Elevens that differs markedly from the rest of the Ekottarika-
agama collection.

This impression finds further confirmation in other variations
between the two versions of the Mahadeva tale that involve key

786b8, EA 48.3 at T II 787cl1, EA 48.4 at T 11 791b8, EA 49.8 at T II 802al,
EA 49.9 at T 11 804a12 and EA 51.8 at T II 820b13.

% EA1atTII551c9.

“ EA 504 at T 1T 807a6, which together with the abbreviation [ and the
alternative expression [e[#E78 {3 occurs ten times in the discourse.

10 BA 23.5 at T 11 613b21, EA 23.6 at T II 613c24, EA 26.9 at T II 642224, EA
36.5 at T 11 703b27, EA 40.5 at T 11 739b22, EA 42.3 at T 11 751c11, EA 45.5
at T II 773a18, EA 48.2 at T II 787b22 and EA 51.8 at T II 820b15. When
Ananda asks several questions, the phrase for subsequent instances then tends

to become [H[EE1E .



34 - RESEARCH ON THE EKOTTARIKA-AGAMA (TAISHO 125)

terminology which could reasonably well be expected to be used
consistently by the same translator. This would be the case at least
when it comes to translating a single work, which would not leave
much time for the translator to change his translation terminology
in the way this might happen with works by the same translator
rendered at different stages of his working career.

One example is the householder treasure, one of the seven treas-
ures that are the property of a wheel-turning king. While the
introduction speaks of HiffE, the discourse among the Elevens
uses the phrase T i#%5.'""" The expression used in the introduction
recurs in another listing of the seven treasures in the Ekottarika-
agama,'” while the phrase employed in the discourse found among
the Elevens does not seem to recur elsewhere in the Ekottarika-
agama.

In this case, however, it could still be that the same translator
has come up with different ways of rendering the grhapatiratna, as
other discourses in the FEkottarika-dgama employ still another
rendering as =+%5.'° Such an explanation would, however, not
be convincing when it comes to another discrepancy that involves
the rendering of the term arhat. This discrepancy occurs in the con-
text of a standard set of epithets that describes the Buddha as being
an arhat who is fully awakened. The introduction uses the expres-
sion £&, followed by ZF&. In contrast, the version among the

==

0 EA 1 at T 11 552a18 and EA 50.4 at T II 807a4.
12 EA 36.5at T II 707cl1.

13 EA 17.7 at T II 583b28, EA 23.1 at T II 609¢15, EA 24.4 at T II 617b29, EA
39.7 at T 731b17 and EA 39.8 at T 1T 731c21. Yet another rendering can be
found in EA 48.3 at T II 788al2: 5Fjik2 % (which also differs from the other
instances by having this treasure as its last).
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Elevens employs fff1%, followed by the same EE 1% The
qualification of a Buddha as £ &, % & appears to be the stand-
ard translation used elsewhere in the Ekottarika-agama.'”

A similar type of difference also manifests in relation to the
term brahmavihdara, which the introduction renders as IUZE [,
while the discourse among the Elevens employs pA%k17. "% The
introductory version’s expression VUZE,(, recurs in several other
discourses in the E/’cottarika—dgama,107 whereas the rendering PU7g
1T does not seem to occur anywhere else apart from the Mahadeva
discourse found among the Elevens.

On considering all of the above noted differences, it seems to
me unavoidable to conclude that the two versions of the Mahadeva
tale in the Fkottarika-agama were not translated by the same per-
son. The magnitude of differences surveyed so far needs to be

104 EA 1 at T II 551b27 and EA 50.4 at T II 806b27; on ZE and #Ef72 cf. the
discussion in Nattier 2003: 214 and 217-219.

195 Ynstances of this usage are too numerous to be listed completely, hence I con-

tent myself with just giving the first few references in the collection: EA 10.10
at T I1 566a17, EA 12.4 at T 1T 569¢7, EA 13.5 at T 11 574a27, EA 17.2 at T 11
582¢28, etc. An exception to this pattern is EA 26.9 at T II 639b9, which uses
the expression fEffE, FE & to qualify the Buddha, although the same dis-
course also has the standard rendering & at T II 639¢22. This discourse has
several elements testifying to late influence, particularly evident in an explicit
reference to the Hinayana, EA 26.9 at T II 640a5; for a more detailed study cf.
Analayo 2013a. Thus the occurrence of the expression {EFFZE, FF& may
well be an indication that EA 26.9 contains material that is not original to the
Ekottarika-agama collection.

106 EA 1 at T1I552al14 and EA 50.4 at T 11 808b15.

17 EA 24.6 at T Il 624b29, EA 26.9 at T II 639b5, EA 27.8 at T II 646bs, EA
29.10 at T IT 658c19, EA 31.2 at T IT 667c21, EA 38.9 at T II 724b24 and EA
48.3 at T 11 789b12.
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considered against the background that the two versions of the
Mahadeva tale share relatively little text in common. The first part
of the rather short introductory account, which refers to three for-
mer Buddhas and reports Ananda’s request for the Buddha to sit in
the same place, is without a counterpart in the discourse found
among the Elevens. Instead of a reference to former Buddhas, the
discourse among the Elevens has a long description of the seven
treasures of a wheel-turning king. Moreover, this version continues
after the third generation of kings with its narration leading up to
the final of eighty-four thousand generation of kings, exploring his
life and conduct with much detail, none of which is mentioned at
all in the introduction to the Ekottarika-agama.

Thus, what the two versions have in common is the tale of Ma-
hadeva who on seeing the first white hair renounces his throne and
goes into seclusion to practice the brahmaviharas. The introduc-
tion then repeats this with few variations for the next two kings,
after which it concludes. That is, the actual amount of text that is
common to the two versions is fairly brief. To find such a number
of variations in such a relatively short portion of text is surely
significant. In other words, with all due consideration to the possi-
bility of scribal errors and inconsistency of translation terminology
by the same translator, the differences noted above must be the
result of different translators at work.

The evidence surveyed so far shows that the two versions of the
Mahadeva tale in the Ekottarika-agama appear to be based on dif-
ferent original narrations, which were then translated by different
translators. The version found among the Elevens shows recurrent
disagreements with translation terminology employed elsewhere in
the Ekottarika-agama, indicating that this discourse was not part of
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the original translation of the Ekottarika-agama into Chinese.'®

This suggestion finds corroboration on considering the place-

ment of the Mahadeva tale among the Elevens in chapter 50 of the
Ekottarika-agama. As the term “Elevens” indicates, the point of
this subdivision in the Ekottarika-dgama, found similarly in the
Anguttara-nikdya, is to collect discourses that in some way or an-

other bear a relation to the number eleven.

109

108

109

This in turn provides a significant indication regarding the nature of the 437/
Thi#Esm, T 1507, which has a brief reference to the Mahadeva tale at T XXV
32c8. This reference indicates that King Mahadeva and eighty-four thousand
generations of kings after him practiced the brahmaviharas and that Maha-
deva was the only mahapurusa among them (which I take to refer to his status
as a former life of the Buddha). The eighty-four thousand generations are not
mentioned in EA 1, but only in EA 50.4 at T II 809a22, making it probable
that T 1507 refers to this discourse. In other words, by the time of the coming
into being of this reference in T 1507, EA 50.4 must have already been part of
the Ekottarika-agama. Regarding T 1507, Mori 1970: 456 explains that, after
the completed translation of the Ekottarika-agama, ‘“the commentary was
done later consulting the former’s translation already made for their mutual
concord”. Nattier 2012: 15 points out that T 1507 “originally thought to be a
translation of a commentary on an Ekottarikagama ... appears, at this point, to
be a commentary on T125 itself”.

While the extant Ekottarika-agama as well as the Anguttara-nikdaya go up to
Elevens, the original conception of the numerical collection appears to have
gone only from Ones to Tens. As pointed out by von Hiniiber 1996/1997: 40,
in the case of the Anguttara-nikdaya “originally, it seems, AN [Arguttara-
nikaya] had only ten Nipatas. This can be deduced from the fact that at the end
of the Dasakanipata not only groups of 10 items occur as the title implies, but
also groups of 20 (AN V 304), 30 (AN V 305) and 40 (AN V 306) items,
which is typical for the last chapter of a text”. In fact the Abhidharmakosa-
vyakhya, Wogihara 1932: 188,25, speaks of an Ekottarika-Ggama that goes up
to Tens only. A count from Ones to Tens is also mentioned in the description
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The first three discourses among the Elevens in chapter 50 of
the Ekottarika-agama bear this out, as each of them begins with the

of the Ekottarika-agama in the account of the first council or communal
recitation in the Mulasarvastivada Vinaya, T 1451 at T XXIV 407c1: F4&zR—
AJE AR E+A)EE, LEIE AR —F % . The corresponding passage in
the Dharmaguptaka Vinaya appears to reflect a development from an original
collection of Tens to a collection of Elevens, as it explains that the Ekottarika-
agama goes from Ones to Tens and from Tens to Elevens, T 1428 at T XXII
968b20: fit—FHE =, k- +FEE+—3F, Ai¥—. An account of the compilation
Ekottarika collection goes from Ones to Tens, to which discourses related to
eleven were added to form the Elevens. Przyluski 1926: 105 notes 1 to 4
points out that several specifications given in T 2026 at T XLIX 3a27 about
the numerical sections of the Ekottarika-agama correspond to T 125, but dif-
fer from the situation in the Anguttara-nikaya. This makes its indication of the
gradual development of the ekottarika collection from a collection of Tens to
a collection that also covers Elevens directly relevant to the case of T 125. In
fact, Dao’an’s (i&%7) preface to T 125 at T II 549a6 explains that the term
ekottarika means increasing by one up to Tens, $&%1, S —, HEM—1.
It seems to me that the use of the phrase - makes it clear that this is a word
explanation of the term #—, not a description of the actual condition of T 125,
which is taken up at a later point in Dao’an’s preface. Therefore I think it is
more probable that the expression < Jjjt:— refers to the character of this
collection as increasing by one, not as conveying the idea that one more
nipata has been added to the original ten nipatas. Be that as it may, this
explanation, given at the outset of the preface, appears to reflect awareness of
the original conception of the numerical collections. The same type of
explanation is also found in the 43F(shiEzs, T 1507 at T XXV 32a26: Ll— 5
K, RE+, — _=FEEW FHH¥— (although a variant reading changes ten to
eleven), which, as mentioned in the previous note, appears to have been writ-
ten based on the already existing translation of T 125 and must be referring to
the original conception of the Ekottarika-dagama, not to the actual condition of
T 125, which was of course known to the author(s) of T 1507, cf.,, e.g., T
XXV 34be6: st —, Ef5+—5H.
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Buddha taking up an eleven-fold topic and then continue with his
detailed explanation of this topic.''® The fourth discourse among
the Elevens in chapter 50 of the Ekottarika-agama is the Mahadeva
tale, which does not contain even a single occurrence of the num-
ber eleven. The same is the case for subsequent discourses in this
chapter. In view of its detailed exposition of the seven treasures of
a wheel-turning king, the Mahadeva tale could have naturally
found a placing among the Sevens of the Ekottarika-agama.'"
Among the division of the Elevens, however, the Mahadeva tale is
clearly a misfit.""

" EA 50.1 at T II 806b13, EA 50.2 at T II 806b26 and EA 50.3 at T II 806¢10
each begin by mentioning a set of eleven, followed by the inquiry what are
these eleven, Z={a[(4%) &-—, which then leads on to a detailed exposition. The
fact that in this chapter only these three discourses match the category of
Elevens has already been noted by Yinshun 1971/1988: 759, who points out
that in the previous chapter only 49.1, 49.2, 49.3, 49.4, 49.6, 49.7 and 49.10
fit the same category.

11

This is, in fact, the placing of another detailed exposition of the seven treas-
ures of a wheel-turning king in EA 39.8 at T II 731c24.

12 While not each and every discourse in the numerical collections clearly exhib-

its this pattern, cf. Allon 2001: 14f, the fact that such a misfit can be a sign of
a problem in transmission can be illustrated with the example of the Kara-
jakaya-sutta. The Karajakaya-sutta occurs among the Tens of the Arguttara-
nikaya, AN 10.208 at AN V 299,11, but does not bear a relation to the number
ten. Comparative study of this discourse in the light of its parallels makes it
highly probable that at some point in its transmission the Karajakaya-sutta
lost an exposition on the ten courses of action, which would have been the
original reason for its inclusion among the Tens, cf. Analayo 2009a, Martini
2012 and Dhammadinna 2013. In the case of T 125, even discourses whose
text can be found with very few differences in wording outside of the Ekotta-
rika-agama as an individual translation attributed to another translator have a
placing in the Ekottarika-agama that can be seen to conform to the basic
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Another peculiarity in translation terminology further confirms

the fact of a later addition. The Mahadeva discourse found among
the Elevens begins with the phrase “at one time the Blessed
One ...”, rendered —HFZE{fNZE, followed by indicating that “at that
time the Blessed One ...”, i H2a.'" The rendering of bhagavant

as Z{f1ZE does not recur anywhere else in the Ekottarika-agama,

114

nor is it found in the Dirgha-dagama (T 1) or in the Udanavarga (T

113

114

numerical principle: EA 30.3 at T II 660al (corresponding to T 128b at T 11
837c12) is found among the Fours and at some point in its long exposition in-
deed broaches a topic related to four, followed by a question as to what these
four are, T II 665a16: = fa] fVU, and in reply to this question comes a short
listing of the four. EA 48.3 at T II 787¢2 (corresponding to T 453 at T XIV
421a6) is placed among the Tens of the Fkottarika-dgama and has reference to
ten perceptions, T II 789b5: [:+48%#. On these two discourses cf. also Lévi
and Chavannes 1916: 191 and 263 as well as the study of T 453 by Legittimo
2010b. Misfits in the case of T 125 would be, e.g., EA 50.7 at T II 812b16,
EA 52.5 at T 1I 825c23 and EA 52.6 at T 1I 826a4, where in each case an
announcement can be found that takes up a topic involving fives, yet these
discourses are now found among the Elevens. Further research is required to
ascertain if the inconsistent placing of these discourses is the result of a shift-
ing of textual material away from its original location.

EA 50.4 at T IT 806c21. The standard opening phrase of a discourse has been a
matter of much discussion among scholars since Brough 1950: 416 suggested
that the qualification “at one time” refers to the “thus have I heard” phrase and
not to the Buddha being in a particular location “at one time”, a suggestion
that had already been made earlier by Staél-Holstein 1933: iv. For a survey of
publications relevant to this topic cf. Bongard-Levin 1996: 90 note 1, recent
contributions would be, e.g., Tatz 1997, Tola 1999, Klaus 2007, Sander 2007:
174-176, Nattier 2013 and Analayo 2014.

The expression Z{f12 occurs also in the 43 FthiEzg, T 1507 at T XXV 35b1e,
explicitly introduced as an equivalent to {f:2%; cf. also the comment above
note 108 regarding a reference to the Mahadeva tale in T 1507.



Two Versions of the Mahadeva Tale in the Ekottarika-dgama - 41

212), translated by the same Zhu Fonian (“%{#:2) who rendered the
Ekottarika-agama into Chinese. Instead, the peculiar opening of
the discourse, with —HFZE {2 followed by subsequent occur-
rences of bhagavant rendered instead as tHEL, recurs in a group of
Madhyama-agama discourses now found individually in the
Taishd edition, but which appear to have been translated by the
same translator.'"® Notably, six discourses out of this group list the

!5 Before turning to the relevant instances, I need to record my indebtedness to
Jan Nattier for having drawn my attention to this pattern and for having al-
ready suggested, in an email dated 13 April 2010, that the occurrence of the
expression —HF2E{1%% could be a sign that the present discourse was absorbed
into T 125 from another translation. Discourses that open with the —HF2{fn %
phrase, followed by the alternative rendering of bhagavant as {24 throughout
the rest of the discourse, are T 47 at T 1 837a9, T 49 at T 1839a8, T 50 at T 1
842b6, T 51 at T 1 843cl16, T 53 at T 1 846¢8, T 56 at T I 851a26, T 58 at T I
853¢23, T60 at T1856a7, T 64 at T 1 862b8, T 65 at T I 863b13 (adopting the
variant reading ffji instead of fji1), T 66 at T 1 864b5, T 70 at T 1 875a14, T 73 at
T1879a11, T 75 at T 1882a23, T 77 at T 1 886a28, T 79 at T 1 888b18, T 82 at
T1901b26, T 83 at T1902b7, T90 at T1913c7, T91at T1915a7, T94 at T 1
917b16; while T 55 at T I 849b26 has the reading —iFZE#1%E, which is then
also followed by {2 in the rest of the discourse. Thus this formula appears to
be a common characteristic of the twenty-four discourses that according to the
research by Hung, Bingenheimer and Wiles 2009/2010, based on indications
by Mizuno, appear to be from the same translator, except for T 92 and T 93
(although the formulation —FFZEim%E, found in T 55, recurs in T 89 at T I
913a20, which presumably does not belong to this group). T 92 and T 93
begin by indicating that the Buddha had passed away and thus naturally do not
have a counterpart to the above phrase. The —iFZ {128 phrase also occurs in
several Samyukta-dgama and Fkottarika-dgama discourses preserved as
individual translations. However, in the case of one such instance, T 133 at T
IT 855c6: —HE 2%, the arhat epithet of the Buddha is rendered in the
alternative way, T 133 at T II 855c11: E&, % 1F&. Thus T 133 does not con-

==
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epithets of the Buddha and each of them precedes the qualification
154 with the term fEFTE,"° the expression also used in the Ma-
hadeva tale among the Elevens. In spite of these similarities, how-
ever, in other respects the translation terminology in the Mahadeva
tale now found among the Elevens of the Ekottarika-agama differs
from this group of Madhyama-agama discourses''” thus for the
time being the provenance of the second Mahadeva tale remains
unclear.

What is indubitably clear, however, is that the phrase —HFZE{f
% found in the introduction to the second Mahadeva tale further
confirms that another translator must have been at work. The intro-
duction and conclusions of a discourse are stereotyped to such a
degree that it can safely be expected that the same way of render-
ing will be used consistently by someone engaged in the translation
of a single work.

Besides the peculiar phrasing found at the beginning of the
second Mahadeva tale, its conclusion also shows the signs of an-
other translator being at work. The second Mahadeva tale con-
cludes with the expression {2, which is then followed by
reporting Ananda’s delight.''® This phrase does not recur else-

cord with the way the arhat epithet of the Buddha is rendered in the individual
Madhyama-agama discourses listed in the note below and in EA 50.4.

116 T 60 at T1858a2, T 66 at T 1 864¢7, T 73 at T [ 879¢c4, T 75 at T 1 882b18, T
92 at T1916b10 and T 93 at T1917a21.

Cf. Hung 2013.

8 EA 50.4 at T II 810b18. I am indebted to Jen-jou Hung GI#EH) for this
finding. Since the first Mahadeva tale, EA 1, does not have a formal

117

conclusion, I did not notice this feature of EA 50.4 when comparing the two
versions. Thanks to the discussion in Hung 2013: 127-129, this additional
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where in the Ekottarika-agama, which instead regularly uses the
phrase fE{#FTER to introduce the delight of those who have heard
what the Buddha said. With this additional evidence, it is possible
to come to a definite conclusion at this point: the second Maha-
deva tale stems from the hand of another translator.

By way of winding up my comparative study of the two ver-
sions of the Mahadeva tale, it seems clear that these two dis-
courses are based on different original narrations and have been
rendered into Chinese by different translators. This in turn pro-
vides rather strong evidence for concluding that an already exist-
ing translation of the Mahadeva tale was incorporated among the
Elevens of the Ekottarika-agama that was not part of the original
text.'”

The motif for such integration of the Mahadeva tale’s depiction
of an ideal Buddhist king from elsewhere into the Ekottarika-
agama could be related to political considerations, given that the
history of Buddhism in China is one of a constant struggle for the
emperor’s recognition. The depiction of the ideal Buddhist ruler in
the Mahadeva tale would have come in handy for propaganda
purposes in such a setting, setting an example for how, from a

feature of EA 50.4 has come to light, corroborating that a different
translator must have been at work.

19 My findings do not support the assessment of the Ekottarika-agama by Legit-

timo 2010a: 153f as having been passed on faithfully without any change,
“sans interpolations ou censures, et sans étre soumis aux manipulations des
idéologies changeantes des siecles suivants, le recueil a conservé fidélement
les données anciennes telles qu’elles furent transmises jusqu’au jour de sa
traduction”; cf. also Legittimo 2010b: 256: “the Chinese FEkottarika-aga-
ma collection remained unchanged since its translation at the end of the fourth
century”.



44 - RESEARCH ON THE EKOTTARIKA-AGAMA (TAISHO 125)

Buddhist perspective, an emperor should conduct himself.'" In a
paper dedicated to the Mahadeva tale found among the Elevens |
have suggested that the original point of the depiction of the wheel-
turning king in this tale was precisely not the providing of a model
to be emulated.'”' Instead, in this discourse the wheel-turning king
seems to function as a humorous persiflage of ancient Indian king-
ship. This persiflage in turn forms part of a soteriological project
that replaces the acme of worldly kingship with the superior
principle of renunciation, which in turn leads up to the Buddha’s
disclosure of the supreme path to liberation. Nevertheless, tradition
soon took such tales as providing a model of the Dharmic king, a
model that exerted considerable influence on notions of kingship in
various Buddhist countries.

An employment of the Mahadeva tale in the ancient Chinese
setting would be well in line with this tendency.'** The wish to
provide a depiction of an ideal Buddhist king could also explain a
peculiar feature of the Mahadeva tale found among the Elevens.
Unlike its parallel versions, this Ekottarika-adgama tale has narra-
tive pieces that appear to stem from a different discourse that also

120 In a study of the writings of Xuanzang (%) from the perspective of their
intended impact on the emperor, Deeg 2009: 51 speaks of “the speculum-mo-
tive: the intention to hold a mirror in front of his ruler to show him how an
ideal Buddhist kingdom looks like”. Pasadika 2010: 95 comments on a jataka
tale found in EA 52.9 at T II 829b11 (translated in Pasadika 2007) that this
narration appears to present a “subtle criticism, warning and simultaneously
encouragement towards renewal discreetly addressed to those in power in
early medieval China”.

121 Analayo 2011: 59f.

122 DuBois 2004: 539 speaks of “the participation of Chinese political actors in

worship of Maitreya and reinterpretation of the cakravartin”.
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describes a wheel-turning king, found separately in the Dharma-
guptaka, Sarvastivada and Theravada traditions and known in Pali
as the Cakkavatti(sihanada)-sutta.'*

One of the pieces found in the Ekottarika-agama version of the
Mahadeva tale as well as in the Cakkavatti(sihanada)-sutta and its
parallels describes in detail the negative repercussions on the
whole country that ensued when a king, on ascending the throne,
did not follow the tradition of Dharmic kingship established by his
predecessors. People became short lived, diseased and poor, pov-
erty led to theft, which in turn led to a general increase in crime
and a deterioration of living conditions.'**

Such material would have made the Mahadeva tale a presenta-
tion of the wheel-turning king worthwhile to be included alongside
other discourses that take up this motif in the Ekottarika-dagama, so
as to provide a model of Buddhist kingship to the ancient Chinese
audience.

In a study of models of Buddhist kingship in early medieval
China, Palumbo (2012: 316) highlights in particular the penchant of
the translator Zhu Fonian in this respect, noting that “it cannot be
emphasized enough that Zhu Fonian’s vision of a world ruled by
Buddhist holy men, whom a devout monarch would reverence and
the masses obey, was absolutely unprecedented in China”.

123 B®, C° and S° have the title Cakkavatti-sutta, whereas in E° the title is Cakka-
vatti-sthanada-sutta.

124 This narration is found in EA 50.4 at T II 810al14, which has counterparts in
DN 26 at DN III 65,15, DA 6 at T 1 40b23 and MA 70 at T I 522a28 (a similar
parallelism can be found between EA 50.4 at T IT 808c13 and DN 26 at DN III
60,9, DA 6 at T I 39b24 and MA 70 at T 1 520c14).
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VI. The Ekottarika-agama Translation

The original translation of the Ekottarika-dgama appears to have
been based on a text recited orally in 384 by Dharmanandin,'”
which was translated by Zhu Fonian (Z{#:2))."*® While early Tri-
pitaka catalogues such as T 2145 (H! =7z %) just report this
translation,'?” about two hundred years after the original translation
the catalogue T 2034 (FE{X=%4C), known for not always being
reliable,'”® reports that Gautama Samghadeva — the translator of the
extant Madhyama-agama (T 26) — subsequently did a retranslation
of the Ekottarika-dgama.'” Such a retranslation is not mentioned
in Samghadeva’s biography in T 2059 (= {4 {#), which only
records his Madhyama-agama translation.'*

As already pointed out by other scholars, the relationship estab-
lished in T 2034 between Samghadeva and the Ekottarika-agama
is rather doubtful."*' The translation terminology used in the extant

125 Dao’an indicates that Dharmanandin was a reciter of two agamas, T Il 549al1:
S, presumably the Madhyama-agama and the Ekottarika-dgama then
translated by Zhu Fonian (*={#:&).

126 The catalogue 4 =j&s0#E, T 2145 at T LV 6al3, mentions a still earlier
Ekottarika translation, which appears to be the collection now found at T
150A.

127 T 2145 at TLV 71b29.

128 Cf, e.g., Nattier 2008: 14f.
129 72034 at T XLIX 70c12.
130 T 2059 at T L 329a23.

Bl Cf, e.g., Matsumura 1989: 365 who, based on a detailed examination of this

suggestion, concludes that “as far as the ... translation of the Ekottarika is con-
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Madhyama-dagama (T 26) and in the Ekottarika-agama (T 125) is
so different that it seems impossible that these two collections
could stem from the same translator."** An alternative explanation
would be that Samghadeva only revised the already translated
Ekottarika-agama (T 125). Yet, even that is a not entirely straight-
forward, since by that time Dharmanandin had left China. Without
access to the presumably orally recited original, it is not easy to see
how Samghadeva could have carried out a revision of the text. The
Ekottarika-agama now found in the Taishd edition as entry no. 125
is substantially different from other Ekottarika-agama collections
known to us.'” Thus a revision of this text would require fami-
liarity with or access to the original used for translation, not just
access to any other Ekottarika-agama.

According to a recent contribution by Lin (2009), it may have
been rather the original translator Zhu Fonian himself who did a
revision. While I am not aware of information in the catalogues
that would corroborate this suggestion, for the original translator it
would be natural to do a revision of his own work, which, as men-
tioned earlier, had originally been carried out under difficult condi-
tions.

According to the preface to the Ekottarika-adgama by Dao’an
(3E%7), the translation undertaken in 384 had four hundred and sev-

cerned, it is very probable that its ascription to Sanghadeva is ... [a] fabrica-
tion”.

132 Matsumura 1989: 364 notes that already Unebe in 1970 had observed that the
translation terminology of T 125 indicates that this work was translated by
Zhu Fonian, with which Matsumura 1989: 367 concords; for similar conclu-
sions cf. also Legittimo 2005: 3 note 7, Analayo 2006: 146 and Nattier 2007:
195 note 48; cf. also Park 2012: 203.

133 Cf. also below note 144.
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enty-two discourses in forty-one fascicles."** Dao’an’s indications
given at this point in his introduction were based on his own
supervising of the copying of the original translation and were
apparently made just before his passing away.">> Thus his descrip-
tion is a first-hand eyewitness report and therefore different from
indications made in catalogues compiled centuries later.'*® Now the
extant Ekottarika-dgama indeed has four hundred and seventy-two
discourses (not counting the introduction),"”’” but these come in
fifty-one fascicles. While some degree of variation in fascicles can
result from a bare rewriting of the same text, such difference could
also be a sign of a change of the original translation.

134 T 11 549a15+26: U .. PUE £ 4.

135 At T II 549a17 Dao’an mentions his own role in checking the translation.

Matsumura 1989: 361 note 10 points out that “the fact that Dao-an died in 384
proves that this introduction was written in the very year when [the] Ekotta-
rika was translated. Therefore the information provided in this introduction is
highly reliable”.

136 1n fact even the 4 =jz0s, T 2145 at T LV 10b21, in spite of being presuma-
bly based on Dao’an’s no longer extant catalogue, gives a different fascicle
count for the Ekottarika-agama which is less than what Dao’an indicates in
his introduction, speaking of only thirty-three fascicles, 3 —[i$a48 =+ =%.

137 T 125 has 52 chapters, of which the first corresponds to the introduction. 33 of

the remaining chapters have the standard count of 10 discourses. The others
are as follows: 3 discourses (chapters 7 and 30), 4 discourses (chapter 6), 5
discourses (chapters 5, 36 and 41), 6 discourses (chapter 48), 7 discourses
(chapters 13, 28 and 45), 9 discourses (chapter 52), 11 discourses (chapters 17,
19, 31 and 44), 12 discourses (chapters 32 and 38) and 13 discourses (chapter
20). The count of discourses, without taking into account the introduction in
chapter 1, is thus indeed 472.
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The second of these two possibilities would find support in a
discrepancy in relation to the summary verses, uddanas."*® Accord-
ing to Dao’an the first twenty-six fascicles of the Ekottarika-
agama carried uddanas."” This does not fully correspond to the
present situation, where what roughly corresponds to the first half
of the Ekottarika-agama does have uddanas for the most part, but
some are missing. Moreover, as also discussed by Su, references in
other works to discourses presumably once found in the Ekottarika-
agama translated into Chinese can no longer be located in what we
have now as entry no. 125 in the Taisho edition.'*’

Taken together, these discrepancies and the clear indications
that emerge from a comparison of the two versions of the Maha-
deva tale in the FEkottarika-adgama suggest that some sort of
revision of the Ekottarika-agama translation took place. Regarding
a possible revision of the Ekottarika-agama, it is significant what
previous scholarship has to say about other works by the translator
Zhu Fonian (Z{#&):

— Legittimo (2007) points out similarities between T 384 (&
et KRR IGER B 4K) attributed to Zhu Fonian and the

Vimalakirtinirdesa, of which a version had already been trans-

138 Cf. Su2013.

139 T 11 549ale6: B NE&edmE s, which is followed by an indication that
the uddanas for the second half were lost, &+ A &R EHiE{E . Dao’an then
continues by reporting that with his helpers he worked to restore what had
been lost, which might imply that they restored some of the lost uddanas, of
whose important function Dao’an was apparently well aware, cf. T II 549al6.
In fact, as shown by Su 2013, the second half of the Fkottarika-adgama does
have some uddanas, although considerably less than the first part.

140" ¢ Su 2013.
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lated previously (T 474).""!

— Legittimo (2008) notes parallelism between the same T 384
and the Saddharmapundarika-siitra, of which, too, a Chinese
translation was already in existence (T 263).

— Pu (2008: 43f) notes parallelism between T 309 (51
FERIGE454X) attributed to Zhu Fonian and the previously
translated T 630 (5 E:EHEEL).

— Nattier (2010) then takes up T 309 for a closer examination
and points out several cases of parallelism with T 221 (6%

#4%), with T 630 (5 EEEHERESS) and with T 403 (frfz2= K
#4X), all translated prior to the translation of T 309.

Nattler (2010: 251) concludes that the case of T 309 shows that,
instead of translating an Indic original, Zhu Fonian was “drawing
substantial material from existing Chinese scriptures while at the
same time reframing and rearranging it within a genuinely new
composition”.

Based on an examination of the biographical section on Zhu
Fonian in the catalogue T 2145 ({H=jgzc %), Nattier (2010: 253)
then distinguishes between two periods in Zhu Fonian’s career.
The first belongs to the final part of the fourth century, when he
was working in close association with foreign monks. The second
period lies mainly in the fifth century, when he worked predomi-
nantly on his own.

141 egittimo 2007: 1082 notes that one such similarity, found between T 384 and
the Vimalakirtinirdesa, also manifests in the Ekottarika-agama, EA 45.4 at T
IT 772b19. The passage in question provides a listing of five nutriments
alternative to the standard listing of four nutriments found elsewhere in the
early discourses. This alternative fivefold presentation reckons the eight libe-
rations as a type of nutriment, /\fZhz&.
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According to her conclusions, works produced by Zhu Fonian
on his own during this second period stand a chance of being the
result of a more creative approach on his side, instead of consti-
tuting renderings of Indic originals.'**

Regarding the fact that the number of discourses now found in
the Ekottarika-agama matches the indications given by Dao'an (7
%), from the viewpoint of a reviser of the translation it would have
made sense to keep an eye on maintaining a constant count of dis-
courses during a process of textual revision that incorporates addi-
tional textual material, in order to avoid casting doubt on the
authenticity of the material contained in the collection. Putting the
repute of the collection unnecessarily in doubt by not ensuring
some degree of correspondence with the known overall count of
discourses would have resulted in the exact opposite of what a
revision would have tried to accomplish: making sure the collec-
tion is considered sufficiently important and genuine even by those
with stringent attitudes to canonicity, so that it is perceived as
worth the effort of being passed on to future generations.

Maintaining the same discourse count could have been accom-
plished if the Mahadeva tale replaced a short discourse found among
the Elevens, similar to those three that stand at the beginning of
chapter 50 in which the Mahadeva tale is found as fourth.'” As a

142 Future research on works attributed to Zhu Fonian during this second period
of his activities might also benefit from the observations in Silk 2006: 49.

143 Regarding the possibility that some discourses were replaced by new material

it is perhaps significant that the survey in Akanuma 1929/1990: 120-156 indi-
cates that the Ekottarika-dgama has a considerably lower percentage of paral-
lels in the corresponding Pali nikaya than the other agamas preserved in Chi-
nese translation; cf. also Li 1963: 244, who observes that “of its 472 sutras,
only 135, that is less than one third of its contents, agree with the Anguttara
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result of changes of this type, the Fkottarika-agama would indeed
become more voluminous than it had been before, without this
affecting the count of discourses. Changes of this type would also
naturally lead to a loss of some uddanas, namely whenever a dis-
course that is immediately followed by an udddana is being replaced
by another discourse without an uddana. This would also explain
the discrepancy between Ekottarika-agama quotes in T 2121 (£8{#
#4H) and the actual discourses now found in the extant Chinese
translation of the Ekottarika-agama, in that T 2121 may well be
quoting from the original Fkottarika-agama translation, before its
revision.'**

Alternatively, however, it could also be that at times two dis-
courses were merged into one. This would then make space for the
addition of the Mahadeva tale or other new material while keeping
the discourse count constant. There is in fact some evidence for the
occurrence of such a merger elsewhere in the Ekottarika-agama.'”

Nikaya”. This stands in contrast to Ekottarika-dgama Sanskrit fragments,
where the survey in Tripathi 1995: 31 shows considerable parallelism with the
Anguttara-nikaya. The same is also the case for the partial Ekottarika-agama,
T 150A, where Harrison 1997: 276 in his detailed study concludes that of the
forty-four discourses found in this collection “36 have close parallels in the
Pali Anguttara-nikdya, while five have parallels in the complete Chinese
translation of the Ekottarikagama, the Zengyi ahan jing (T 125)”. The fact that
T 125 differs so much from other agamas and nikayas could be the result of a
process of revision during which some of its original discourses were lost.

144 Cf Su2013.

145 A tendency in the Ekottarika-agama to merge discourses has already been

noticed by Lamotte 1967. In Analayo 2008: 9f, I drew attention to three cases
where a single Ekottarika-agama discourse corresponds to two discourses in
the Majjhima-nikdya and the Madhyama-agama; a more detailed study of
such cases is at present under preparation.
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Besides providing information on the size and discourse count
of the Ekottarika-agama, by the very fact of its existence the pref-
ace by Dao’an also provides a clue as to why someone might wish
to add material to an existing collection that has already been ac-
cepted as canonical. As pointed out by Lancaster (1999: 537f), the
emphasis at that time in China on translating canonical material of
Indian origins had the following result:'*

[1t] helped to create the situation where contemporary
Buddhist works of China were denied an avenue for distribu-
tion. Unless a Buddhist document was a translation from the
Indic ... [it] would not be included in the collection that was
copied and spread from place to place. With this restriction
on inclusion, works written in China were neglected. Even
the great sage Daoan 7H%* found it necessary to append his
writings as prefaces to the jing [i.e., the canonical scripture,
such as the Ekottarika-agama). In that way, his work would
be copied when the jing was reproduced; otherwise, there
was no way to publish. In this situation, it is not surprising to
find a large number of pseudographs, Chinese works claim-
ing to be translations from Sanskrit.

The danger of already accomplished work getting lost would have
become particularly clear by the beginning of the fifth century,
when besides Zhu Fonian’s translation of the Madhyama-dagama,
based on Dharmanandin’s original, another Madhyama-dagama
translation carried out in 398 by Samghadeva had come into circu-
lation, as a result of which Zhu Fonian’s Madhyama-agama trans-

146 On the related problem of explanations given during translation that then
become part of the translated text cf. Funayama 2006.
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lation seems to have lost favour and eventually disappeared.'*’ The
biographical account of Samghadeva in T 2059 (=% {#) makes a
point of indicating that the translation of the two agamas trans-
mitted by Dharmanandin (and translated by Zhu Fonian) had not
been executed well.'*® If by the beginning of the fifth century the
bad repute of Zhu Fonian’s two @gama translations and in partic-
ular the loss of popularity of his Madhyama-agama translation
were in the air, it would have been quite natural for him to undertake a
revision of his Ekottarika-agama translation in order to try to ensure
that at least this work would be considered worth passing on by future
generations, instead of being also replaced by some other translation.
Further research into Zhu Fonian’s translation corpus is required in
order to ascertain if the hypothesis by Lin (2009) explains the
present condition of T 125.

Be that as it may, regarding a somewhat creative attitude that
may have informed such a revision, the introduction to the Ekotta-
rika-agama furnishes another significant indication. The text pro-
vides an instruction that, in case the name of a particular location
where a discourse took place has been forgotten, one should simply
supply the name of any of the well-known cities where the Buddha
usually dwelled.'* A similar instruction is also found in what ap-

7 Judging from T 2147 at T LV 178b20 and T 2148 at T LV 216als, the
Madhyama-dgama translation by Zhu Fonian (referred to as a translation by
Dharmanandin) was lost by the time of the early seventh century. This in turn
also meant that Dao’an’s preface to the Madhyama-dagama, to which he
alludes at T II 549a5, was lost. Thus, even appending one’s writings to a
canonical text did not always ensure that these were transmitted to future
generations.

48 72059 at T L 328¢28.
49 EA 1at TII550b13.
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pears to be a commentary on the already completed Fkottarika-
agama translation, T 1507 (53RzhfEs)."*° The Ekottarika-agama
and its commentary T 1507 might be the first instances of such an
instruction coming to the knowledge of the Chinese readership, as
similar indications made in the Mahasanghika and Milasarvasti-
vada Vinayas were only translated at a later time into Chinese."’

Now, independent of whether this indication was part of the
introduction to the Ekottarika-dgama from the outset or was added
to it based on an extract from some other source, the original point
of this instruction needs to be understood in the light of what ap-
pears to be a general lack of interest in ancient India for historical
details."> In other words, in an ancient Indian setting the sugges-
tion to supplement any location freely would have been understood
to be simply an expression of the relative unimportance of loca-
tions and other such narrative details.

However, when considered from an ancient Chinese viewpoint
this instruction acquires quite a different significance, given the
concern of the Chinese with historical record keeping. In an an-

130 T 1507 at T XXV 33b19; on the nature of this work cf. above note 108.

ST T 1425 at T XXII 497a6 and T 1451 at T XXIV 328c15 and T XXIV 575b29;
cf. also Schopen 1997/2004: 395-407.

Coward 1986: 305 explains that “the early Buddhists shared ... the Indian in-
difference to historical details. Historical events surrounding a text are judged
to be unimportant”. According to Pollock 1989: 610, behind the ancient In-
dian attitude towards historical details stands “a model of ‘truth’ that accorded

152

history no epistemological value or social significance”. Gokhale 1994/2001:
1 adds that according to tradition “the Buddha does not indulge in ‘low’ talk
(tiracchanakatha ...) ... [such as] tales of kings and their high ministers, armies
and wars ... now precisely these are the stuff out of which the chronicles of
history are made”.
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cient Chinese setting the implications would be that, according to
the text itself, even such a crucially important indication as the
location where something took place can be freely supplemented.
In the case of a translator who may already have a tendency toward
a more creative rendition, it seems not too farfetched to assume
that he might feel some addenda to improve on the same text
would be quite in line with ‘the Buddha’s intention’.

In the case of the Fkottarika-agama, then, such an interpretation
of this instruction would find further encouragement in the nature
of the collection itself, which is an anthology of various texts that
often bear little relation to each other. This is the case with the
Ekottarika-dgama and the Anguttara-nikaya to a greater extent
than with other Agamas and Nikdayas, where often a stronger sense
of thematic cohesion makes itself felt.'>

Thus the historical setting and the nature of the collection
would explain why, as clearly shown by a close study of the two
versions of the Mahadeva tale, a substantially long text was added
in China as a discourse to the Ekottarika-agama collection.

I am indebted to Rod Bucknell, SamanerT Dhammadinna, Friedrich Grohmann,
Paul Harrison, Shi Kongmu (¥£2% ), Antonello Palumbo, Tse-fu Kuan (FHRIE)
and Ken Su (8§71 for comments on a draft of this paper, and to Jan Nattier for
inspiring and encouraging me in this research. I would also like to alert the reader
to the fact that my ignorance of Japanese has prevented me from taking into
account contributions made by Japanese scholars in their native language to our
knowledge of the Ekottarika-agama.

133 Legittimo 2012: 350 observes that “due to its numerical scheme ... the Ekotta-
rika-agama shows a particular propensity ... to incorporate new material”.
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Abbreviations

AN Anguttara-nikaya

B° Burmese edition
Bv Buddhavamsa

(O Ceylonese edition
D Derge edition

DA Dirgha-agama
Dhp-a  Dhammapada-atthakatha
DN Digha-nikaya

E° Pali Text Society edition
EA Ekottarika-agama
Ja Jataka

MA Madhyama-agama
MN Majjhima-nikaya
Mp Manorathapurani

Q Qianlong (Peking) edition
S Siamese edition

SA Samyukta-agama

Sv Sumangalavilasini

T Taisho edition (CBETA)

Vin Vinayapitaka

(Unless otherwise indicated, references to Pali texts are to the editions of the Pali
Text Society.)
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Abstract

Despite the work of numerous scholars, there is still no consensus
as to the identity of the school that transmitted the Ekottarika-
agama (Zengyi ahan jing, HZn42%%), Taisho no. 125, one of the
four Agamas preserved in Chinese translation. This paper sheds
some light on the formation of the text from the perspective of its
school affiliation based on a comparative study of Buddhist narra-
tives and formulaic phrases or refrains.
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I. Previous Studies

The two main unresolved questions in relation to the Ekottarika-
agama collection (Zengyi ahan jing, ¥4=[154%%), are: Who trans-
lated the text and what school is the text affiliated to?

The Chinese compilers of canonical catalogues show no con-
sensus on the translator of the text,' which is the result of a confu-
sion found in the editions of the Chinese Buddhist canons them-
selves.” Among Japanese scholars, while some hold that Dharma-
nandin (2 Z#EE) translated the text into Chinese, others think that
Samghadeva ({{i#¢%L) was its translator. Mizuno, on the other
hand, postulates the existence of two different versions of the col-
lection, and then suggests that Dharmanandin translated an earlier
version, and Samghadeva was the one who translated the extant
text.

As for the school affiliation of the Ekottarika-dgama, there are
some conflicting views. Some associate the collection with the
Dharmaguptakas, others with the Mahasamghikas, and still others

' The Gaoseng chuan (Z{#{£), T 2059 at T L 328b19ff; the Fajing lu (£455%),
T 2146 at T LV 127¢25; the Renshou lu ({ZFAENHEE), T 2147 at T LV
154asf; and the Jing-tai lu (#%5%), T 2148 at T LV 186bl14-15, take the
translator to be Dharmanandin, but the Lidai sanbao ji (FEX=%4), T 2034 at
T ILIX 70c12ff and 75c18ff, takes the first translator to be Dharmanandin, and
the second to be Saghadeva. The Datang neidian lu (KEN#ER), T 2149 at T
LV 246b23-24 and the Kaiyuan shijiao lu (BicFEZ$%), T 2154 at LV 505a4-5
and 511b14-15, are of the same opinion as the Lidai sanbao ji (FER=2&:C).

The Old Sung edition and the Gaoli (=€) edition take the translator to have
been Samghadeva, but the Sung (%), Yuan (JT) and Ming (8H) editions men-
tion Dharmanandin (ZEEHEHE).
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take it to be uncertain.’

Thus the formation of the Fkottarika-agama is still rather un-
clear. It is noteworthy, however, that so far nobody has ever affili-
ated the text to the Sarvastivadins, although Samghadeva was con-
nected to the Sarvastivadins.” It is true that the Ekottarika-agama
does occasionally not concord with the tradition of the Sarvasti-
vadins,’ but it is also true that it bears similarities with the Sarvasti-
vadins when we carefully examine the text, paying attention to
narratives and recurrent formulations found within it. Thus, in what
follows I illustrate some textual connections between the Ekottari-
ka-agama and Sarvastivadin narratives and texts, classifying them
according to three levels of closeness.

I1. Textual Relationship
Between the Ekottarika-agama
and the Sarvastivada Tradition

I1.1 Level I [Fairly Close]

Here I introduce the traditions and narratives showing a close con-
nection between the Ekottarika-adgama and the Sarvastivadins.

On the translators and affiliation of the Fkottarika-dgama cf. e.g. Hirakawa
1989: 29-45, Mizuno 1989: 1-42, and Enomoto 1984.

According to the Gaoseng chuan (=4 {E), T 2059 at T L 328c22ff, Samgha-
deva was from Kashmir where the Sarvastivadins were predominant. Enomoto
1984: 102 points out that the Ekottarika-dgama was formed in Northern India,
especially in Kashmir.

I discuss this below (section III).
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I1.1.1 Formulations of Prophecies

In the narratives of the Sarvastivadins numerous examples of
prophecies uttered by the Buddha can be found. For example, when
a layperson donates something to the Buddha, the Buddha smiles
and slightly opens his mouth. Then beams of light are emitted from
his mouth, which move around the upper and lower worlds and
then return to him. The Buddha’s prophecy to the donor is then re-
lated to the particular place in his body into which the lights vanish.
The refrain reads as follows:

If the Blessed One wants to reveal the past, they vanish into
him from behind. If he wants to predict the future, they van-
ish into him from the front. If he wants to predict a rebirth in
hell, they vanish into the sole of a foot. If he wants to predict
a rebirth as an animal, they vanish into a heel. If he wants to
predict a rebirth as a hungry ghost, they vanish into the big
toe. If he wants to predict a rebirth as a human (being), they
vanish into his knees. If he wants to predict a reign of an
armed wheel-turning king, they vanish into his left palm. If
he wants to predict a reign of a wheel-turning king, they
vanish into his right palm. If he wants to predict an awaken-
ing as a disciple, they vanish into his mouth. If he wants to
predict an awakening as a Solitary Buddha, they vanish into
the circle of hair between his eyebrows. If he wants to pre-
dict unsurpassed perfect awakening, they vanish into his
usnfsa.6

A similar description can be found in the Fkottarika-agama:

¢ Rotman 2008: 145-146, Divy 68,25-69,7.
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If [the Buddha] predicts becoming a Tathagata, the lights
vanish into his usnisa. If he predicts becoming a Solitary Bu-
ddha, the lights come out of his mouth and vanish into his
ear. If he predicts [awakening] as a disciple, the lights vanish
into his shoulder. If he predicts rebirth in heaven, then the
lights vanish into his arm. If he predicts rebirth as a human,
then the lights vanish into both his sides. If he predicts re-
birth as a hungry ghost, the lights vanish into his armpit. If
he predicts rebirth as an animal, the lights vanish into his
knee. If he predicts rebirth in hell, then the lights vanish into
the sole of a foot.

Comparison of the two passages above shows a close similarity
between them, although the formulation in the Sarvastivada ver-
sion is much more detailed.’

I1.1.2 Prophecy of Pratyekabuddhahood to Deva-
datta

I1.1.2.1 According to the traditional accounts, Devadatta was
notorious for his bad deeds against the Buddha, for which he was
doomed to end up in hell. But as he had taken refuge in the Buddha
just before his death, the Buddha predicted that he would become a

7T 125 at T 11 758b16-23: 3ANSEL A IEHALTE B A SRR 7 (e fe Iy
BAHS. HREREOLEE A BRERZIAE. BEOECHEE P AL BERiE
ANHE. BB A. A MORRE. BRI A, B sERE
BHTERR A B A v . 2 EEATEEE AL The Fushuo xinming jing (ffisi
DHALE), T 569 at T XIV 942¢9-12, has a similar description: #ZE#E . #@IE-1+
TIMAETAEA. $&RE AP, SEREDEAR A RIS LRE A Skt
FAREA. i@ =11 E e 0o A This is, however, very simple, and the version
found in the Ekottarika-agama is closer to that of the Sarvastivadins, see
Hiraoka 2011.
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Pratyekabuddha. The stories in the Milasarvastivada Virnaya and
the Ekottarika-adgama can be summarized as follows:

11.1.2.1.1 Ekottarika-agama: Devadatta had approached the Bu-
ddha with the intention of killing him with his nails which he had
poisoned. However, a violent fire and wind occurred and his body
was engulfed by it and burnt. Regretting his deed, Devadatta had
invoked the name of the Buddha (namas) before he fell down into
hell. The Buddha then predicted that Devadatta would become a
Pratyekabuddha by the name of Namas in the future.®

I1.1.2.1.2 Mulasarvastivada Vinaya: Devadatta had approached
the Buddha with the intention of killing him with his nails which
he had poisoned, but he was affected himself by his own poison
and had to suffer being flung into the fire of the Avici Hell. Being
instructed by Ananda to do so, Devadatta invoked “namo bu-
ddhdya” just before falling down into the Avici Hell. The Buddha
then predicted that Devadatta would become a Pratyekabuddha by
the name of Asthimat in the future.’

I1.1.2.1.3 Although the name of the Pratyekabuddha is different in
the two texts, they share the same narrative development.'’

8 T 125atTII804a7—cl3.
®  SBhV II 261,6-262,12.

There are some other similar stories in the Milindapaiiha (111,7ff) and the
Dhammapada-atthakatha (146,18ff) in which the Buddha predicts that
Devadatta will become a Pratyekabuddha named Atthisara, but the plot of kill-
ing with poisoned nails is only seen in the Miilasarvastivada Vinaya and in the
Ekottarika-agama. In the Saddharmapundarika-sutra, 259,6ff, on the other
hand, the Buddha predicts that he will become a Tathagata named Devaraja.
The Lotus Sitra, therefore, has a tradition that differs from any of the texts
mentioned in this footnote.
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I1.1.3 The Donation of Two Thousand Five Hun-
dred Parasols

I1.1.3.1 A story in the Miilasarvastivada Vinaya and in the Ekott-
arika-agama'' narrates in similar ways how the Buddha received
the offering of two thousand five hundred parasols, although the
names of the donors of the parasols are different.'? This is a story
located in the present time, which is followed by a past story that
explains its karmic background. The summaries of the past stories
in the two texts go as follows:

11.1.3.1.1 Ekottarika-dgama: Realizing the impermanence of
life in the palace and renouncing the world, the prince passed into
nirvana after becoming a Pratyekabuddha. His father King Shan-
huazhi (/L&) (a former life of the Buddha) constructed a temple
and covered it with parasols."

I1.1.3.1.2 Mulasarvastivada Vinaya: Renouncing the world, the
prince became a Pratyekabuddha which his father King Dashan-
xian (KZ37) [a former life of the Buddha] did not know. His
mother, who had become a devotee of her son, constructed a stiipa
after the son had passed into nirvana. Knowing later that the sttipa
was for his son, the king decorated the stiipa with parasols.'*

There is a similar story in the Mahavastu, Mv 1 253,11f. But this tradition is
different from that of the Ekottarika-dgama and of the Sarvastivadins since
the number of the parasols are more than five thousands and the story from the
past is not found at all in the Mahavastu.

12 Cf. the Millasarvastivada Vinaya, T 1448 at T XXIV 22c¢3-16, and the Ekotta-
rika-agama, T 125 at T 11 726¢1-8.

3 T 125at T II 726¢19-727b9.
4 T 1448 at T XXIV 22¢25-23b21.
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I1.1.3.2 The similarity between these two texts becomes much
stronger in the identification part of the story:

11.1.3.2.1 Ekottarika-agama: The King Shanhuazhi (Z1k
&) at that time was me. I then covered the temple with para-
sols for my son. By this merit, transmigrating among gods
and men, [ became a Wheel-turning king several hundreds of
thousands of times, or Indra and Brahma at times. At that
time, I did not know that [my son] was a Pratyekabuddha. If
I had known that he was a Pratyekabuddha, my merit would
have been immeasurable. If the Tathagata [i.e., I] had not be-
come an unsurpassed Awakened One, I would have become
a Wheel-turning king two thousand five hundred times more
and ruled over this world. Because | reached awakening,
these two thousand five hundred parasols naturally ap-
peared.”

I11.1.3.2.2 Mulasarvastivada Vinaya: That King Dashan-
xian (A:2¥7)'® was me. In the past I had worshipped the stii-
pa of the Pratyekabuddha [adorning] it with parasols. Be-
cause of this meritorious deed, I became a Wheel-turning
king two thousand five hundred times in the past. Because of
this deed as well, having gained unsurpassed awakening now,
I was worshipped by two thousand five hundred celestial be-
ings each of whom held a parasol above my head. Had I not

T 125at TIL727b10-17: S (L EHEIH S 2. BELA SR, — 5 M L. 4t
KORERAZE. 8E TEBEmEE. SRR, R HZE M. 5%
PANZR S b, BRI E. BN ER EIEE B, T 2. (Rl
BT RMLERT. DIEGER. SHL - TAEE. HAEH.

In the quoted extract the name of the king is just #If, with the full name
given earlier, T 1448 at T XXIV 22¢25: & KEH.
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realized this excellent fruit, I would have become a Wheel-
turning king for another two thousand five hundred times
more. This is the ripening of my meritorious deeds."’

I1.1.4 The Story of the Admonition to King Prase-
najit

I1.1.4.1 There is a story common to the Miilasarvastivada Vinaya
and the Fkottarika-agama regarding King Prasenajit worshipping

the Buddha and the Sangha. The narrations can be summarized as
follows:

11.1.4.1.1 Ekottarika-agama: The Buddha explains a jataka, in
order to admonish King Prasenajit who had become conceited be-
cause of the merits he had accumulated by offering meals to the
Buddha and the Samgha for three months.'®

1I.1.4.1.2 Mulasarvastivada Vinaya: The Buddha explains a
Jjataka and makes King Prasenajit understand that it is very difficult
to realize unsurpassed awakening. This teaching is given as an ad-
monishment to King Prasenajit who had asked the Buddha to give
him a prophecy of unsurpassed awakening on account of his offer-
ings to the Buddha and the Sangha for three months."

11.1.4.2 Although we find differences between the details of the
two texts, the Buddha’s admonishment to Prasenajit who had be-
come conceited because of his almsgiving is an element shared

7T 1448 at T XXIV 23b22-27: #5353 T 4. EIFE 2. FROERE. LIRSS, [tk
GBS, HItESE. RECE T AR T EhfE SEELEE.
PHIA L B TAARATRAE. BEFTERBE 2R EalE_THE#E
B AL PERPTA R

8 T125at T 11 609al11-611a20.

1 BhV 79,3-159,16.
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between the Millasarvastivada Vinaya and the Ekottarika-agama.
I1.1.5 The Story of Dharmaruci

I1.1.5.1 The story of the prophecy of Dipamkara is very popular
and well known among Buddhists. While it features in many Bu-
ddhist texts, only a few of them provide the past story of Dharma-
ruci, which is the case for the Apadana, the Mahavastu and the Di-
vyavadana (which could be taken as a text of the Mulasarvastivada
tradition), the Ekottarika-dgama, and the partial commentary on
the Ekottarika-agama, the Fenbie gongde lun (57 7|Th{EEw). Among
these texts, the Divyavadana and the Ekottarika-Ggama seem to share
the same tradition.”* The summaries of the stories are as follows:
I1.1.5.1.1 Ekottarika-agama: Dharmaruci visits the Buddha,
after having realized during his meditation that he had been a giant
fish in his past life. The Buddha then tells his disciples that he has
met Dharmaruci in the past and delivers the story of the prophecy
of Dipamkara.”'

11.1.5.1.2 Divyavadana: A giant fish is reborn as a human being
after its death, and named Dharmaruci, who then renounces the

2 The story in the Apaddana (Ap 429,21-431,15) is very short and written in

verse; the story in the Mahavastu (Mv 1 231,6-248,5) goes from the past to the
present chronologically. This is quite the opposite of the stories in the Ekotta-
rika-agama and the Divyavadana, which move backwards from the present to
the past. The Fenbie gongde lun (53 5I2hEzR), T 1507 at T XXV 45b9—c9, has
a story in which the prophecy by the Buddha Dipamkara is given after the
householder Dharmaruci and the Buddha have met. Having listened to the
story on Dipamkara and then renounced the world, Dharmaruci awakens after
seeing the corpse of a giant fish which was his own previous incarnation.
Therefore the plot is different from that of the Ekottarika-agama and the
Divyavadana.

21 T 125 at T 1T 597a22-599c¢4.



The School Affiliation of the Ekottarika-agama - 83

world and becomes an Arhat. The Buddha explains three past sto-
ries, telling that he has met Dharmaruci three times in the past. The
second of these three times is the story of Dipamkara’s prophecy.”

I1.1.6 The Jataka of the Escape from the Island of
the Raksasis

I1.1.6.1 This is a jataka tale narrating how a caravan-leader es-
caped from the Island of the Raksasis. This story is found in Bu-
ddhist texts such as the Jataka, the Mahavastu, the Uddanavarga,
the Chuyao jing (HiFE4X), the Ekottarika-agama and the Mila-
sarvastivada Vinaya.” In this case, again, close similarity is shared
exclusively between the Ekottarika-agama and the Miulasarvasti-
vada Vinaya versions of this story.**

11.1.6.1.1 Ekottarika-dagama: A ship with five hundred mer-
chants is wrecked and cast up on the coast of the Island of the
raksasis. The merchants are devoured by raksasis who had dis-
guised themselves as beautiful women, thereby causing the mer-
chants to fall prey to their temptations. The caravan-leader (a for-
mer life of Sariputra), however, ascertains the truth about the
raksasis and manages to escape and return home riding on a horse-
king. A raksasi disguises herself as a woman and follows him to

22 Divy 228,22-233,20, 234,4-241,29, 246,5-254,2.

2 Analayo 2010: 61 esp. note 26 lists a number of versions of this story and

relevant secondary literature.

2% The Jataka (Ja 11 127,23-130,9) and the Mahavastu (Mv 111 67,17-89,20) have
no plot narrating that the king was devoured by a Raksasl, after inviting her
into his palace out of compassion. As I already pointed out in Hiraoka 2007,
the Udanavarga (HifE4%) seems to be compiled mainly on the basis of texts of
the Sarvastivadins, taking some narratives from some texts affiliated to other
lineages. This narrative in the Udanavarga is very close to that of the Mila-
sarvastivada Vinaya both in structure and as far as the contents are concerned.
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his home. Holding a baby in her arms, she tries to arouse every-
one’s sympathy by saying that he abandoned his wife and baby.
But the caravan-leader does not listen to her. Feeling sympathy for
her, the king Brahmadatta lets her into his palace and as a conse-
quence of this he is devoured by her.”

11.1.6.1.2 Mulasarvastivada Vinaya: Almost the same story is
found in the Mulasarvastivada Vinaya, which, however, identifies
the caravan-leader as the Buddha.?

I1.1.6.2 Here too, the Ekottarika-dgama and the Miilasarvastivada
Vinaya clearly share the same tradition.

I1.2 Level II [Close]

Here I deal with some examples in the Ekottarika-agama that are
attested in the Sarvastivadin tradition as well as those of other
schools or texts.

I1.2.1 The Story of Sumagadha

Comparing the story of Sumagadha preserved in several texts, [wa-
moto (1967: 48—112, esp. 86—88) concluded that the version closest
to the story transmitted by the Sarvastivadins (Sanskrit) is the
Geigudu zhangzhenii deidu yinyuan jing (4591EFEE LSRG,
T 130), and next the Xumotinii jing (VAFEFEZ4E, T 128) and the
Ekottarika-agama, and last the Sanmojie jing (Z[FEVELL, T 129).
Iwamoto’s observation shows that the story of Sumagadha in the
Ekottarika-dgama is the second closest to that of the Sarvasti-
vadins.

3 T 125at T 11 769¢22-770c12.
% Divy 523,9-528,13; T 1442 at T XXIII 887b1-891c5.
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I1.2.2 The Stanza on One's Last Moment

The following stanza is found in the Udanavarga:

All accumulations end with extinction,
all piles end with collapse.

Union ends with separation,

and life ends with death.”’

This stanza often occurs in narratives of the Sarvastivadins depict-
ing the last scene of one's death or someone's last wish.*® The same
usage, which is indeed quite appropriate for one's deathbed, can be
seen in a narrative of the Ekottarika-agama concerning the death of
King Prasenajit, which features a version of this Udanavarga
stanza.” This usage is not unique to the texts of the Sarvastivadins,
because we can find it also in the Mahavastu, although it occurs
only rarely.” It is noteworthy that many more examples appear in
the texts of the Sarvastivadins than in the Mahavastu. This quan-
titative pattern is in line with the already discussed tendency of
Sarvastivada elements manifesting in the Ekottarika-dgama.

I1.2.3 Narratives of the Avadana-type

The full implications of the expression avadana as a genre of reli-
gious literature are still not entirely clear. Nevertheless, one of the
characters of avadana-type narratives is to explain the pleasant and

2T Uv 1 22: sarve ksayanta nicayah patanantah samucchrayah | samyoga vipra-

yoganta maranantam hi jivitam.

2 Divy 27,29-30, 100,18-19, 486,20-21; BhV 115,6, SBhV 1 56,29-30, 11 38,24~
25, 180,3-4.

? T 126 at T 690c15-17: — LI SEHIREE SRENER A LA

30 My III 152,4-5 and 183,13-14.
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unpleasant results in the present of good and bad deeds performed
in the past. There are three narratives of this kind in the Ekottarika-
agama. Here are the introductory questions by monks to the past stories:

I1.2.3.1 What good deed did this Sivali (J72£%%) do in the
past so that he was born in the house of a householder, being
of unmatched handsomeness, with a peach flower complex-
ion? And what good deed did he do so that he came out of
the womb of his mother, having gems in both his hands?*'

11.2.3.2 What cause and condition did the Sakyans create in
the past so that they were now been harmed by the king Vi-
riidhaka ()2

I1.2.3.3 What good deed did Angulimala (&fi/&) do in the
past so that now he had intelligence and wisdom and that his
very handsome face should be unprecedented in the world?
And what bad deed did he do so that in this life he killed un-
countable living beings? And again what good deed did he
do so that he now met the Buddha and became an Arhat?™’

I1.2.3.4 Since narratives of this type are also found in the
Mahavastu, their presence cannot be classified as a peculiar-
ity of the literature of the Sarvastivadins. The examples
found in Sarvastivada literature, however, significantly
outnumber those occurring in the Mahavastu. These three
narratives, therefore, would more naturally suggest a

3T 125 at T 11 685b20-21: R ERE B, 4 E &5, I EMEE. dIbkst . [E(E
Tt W PERR L BHAG .
32 T 125 at T I1 693b14-15: & 3508 H (E (] [R4%. < 57 T ATaE.

3T 125 at T 11 721c3-6: BEHEBEAME(LhE. < HEIEE. @ Himp > %5, 18
IR EAT. NS5 L. R ROR al Al (G IEA T 7Sk, s,
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I11.2.4 Prophecy of Pratyekabuddhahood

I have searched for occurrences of the term pratyekabuddha in the
Nikayas, the Chinese Agamas, Vinaya texts, and narrative texts
such as the Divyavadana and the Mahavastu. The prediction of
someone becoming a Pratyekabudha, frequently used in the texts of
the Sarvastivadins, occurs once in the Mahavastu and three times
in the Ekottarika-agama. This gives the impression that the Fkotta-
rika-dgama gives considerable emphasis to such predictions and
thus in this respect seems similar to the Sarvastivadins.

I1.3 Level III [Very Close]

The examples to be discussed now show that the connection be-
tween the Ekottarika-dgama and the Sarvastivadins is very strong.
In references to pregnancy and birth, narratives of the Sarvastiva-
dins take the duration of gestation to be eight or nine months. Here
the reference to eight months is a unique feature of the Sarvasti-
vadins that is never seen in the extant texts of other schools. The
same pattern can be observed in six passages in the Ekottarika-
agama, which also mention eight or nine months.’* These six
examples are the most substantial piece of evidence to back up the
relationship between the Ekottarika-agama and the Sarvastivadins.

() g JLE [ B s AR bk (T 125 at T 11 673a5-6); (2) 255 A
&)L H AR RO EZAANNED (T 125 at T 11 683a17-18); (3) {84

BB #E (T 125 at T 1T 721¢13-14); (5) 1848/ LA £ —5B HEEs
IRECATAIEkEE @ (T 125 at T 11 726¢28), (6) it s A L8/ LA 4 — 5 5k B I IF
PESR ARt 2 A (T 125 at T 11 815a22-23).
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II1. Connections with Other Texts

The above surveyed similarities between the Ekottarika-dgama and
the Sarvastivadins are not in themselves conclusive. In fact, in spite
of some fairly clear connections between Sarvastivadin texts and
the Ekottarika-agama, the same collection also shows connections
with the texts of other lineages of transmission. Here I give a few
selected examples of cases that do not match the tradition of the
Sarvastivadins, but instead that of other lineages.

II1.1 The Narrative of King Dirghayus

As I have already pointed out elsewhere (Hiraoka 2007), the narra-
tive of King Dirghayus is explained in several texts, including the
Ekottarika-agama.” A comparison of these texts indicates that the
narrative in the Ekottarika-adgama is congruent with that of the
Theravada Vinaya,*® Mahisasaka Vinaya (#53##)*” and Dharma-
guptaka Vinaya (P453),>® but not with that of the Chinese Ma-
dhyama-agama (FpE£4%)* affiliated to the Sarvastivadins.*

5 T 125 at T IT 626¢5fT.

36 Vin 1342,3ff.

37 T 1421 at T XXII 159al4ff.
3% T 1428 at T XXII 880b18ff.
3 T26at T1532cl6ff.

0" The tradition of the Udanavarga (HfE4%), T 212 at T IV 693b22ff, agrees with
that of the Chinese Madhyama-agama (F[&45).
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I11.2 The Narrative of Sronakotivimsa

On paying attention to the description just before the Buddha gives
admonition to Sronakotivimsa, we can confirm that the narrative in
the Ekottarika-agama corresponds to that of the Anguttara-nika-
ya,* but not to that preserved in the Pali Vinaya,” both of which
are affiliated to the Theravadins. It does also not agree with the
narratives of the Mahi$asaka Vinaya (F.457),"” the Mahasamghika
Vinaya (EES(E7%#)," or the Dharmaguptaka Vinaya (PU453).*
Moreover, it does not accord with texts of the Sarvastivadins such
as the Chinese Madhyama-agama (F12%%),* the Chinese Sam-
yukta-agama (E4%%)," the Sarvastivada Vinaya (-+35),* and
the Milasarvastivada Vinaya,” either.

II1.3 The Realms of Samsara

There appear to be two traditions on the numbers of realms of
samsara, namely one comprising five realms of existence and an-
other which has six. The difference between them is whether birth

4 T 125 at T II 612a29ff and AN III 374,18ff. The Jinglii yixiang (Z4E%EA), T
2121 at T LIII 95a22-b6, and the Udanavarga (HiF24%), T 212 at T IV 638c8-
11, share the same tradition.

2 Vin1182,10ff.

T 1421 at T XXII 146a26f.

T 1425 at T XXII 481cOff.

# T 1428 at T XXII 844b13ff.

4 MA 123, T 26 at T 1 612a6ff.

47 SA 254, T 99 at T IT 62b28ff.

T 1435 at T XXIII 183al5ff.

4 SBhV II 142,17ff; T 1450 at T XXIV 186b3ft.
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as an asura is included in the count or not. Five realms are re-
flected in the texts of a larger number of schools, whereas the six
realms are adopted by the Mahasamghika, the Pudgalavadins and
the Sammitiyas.”” Where does the Ekottarika-Ggama stand in this
respect?

We can find numerous examples of the five-realm model in this
collection. In some instances, the five realms are enumerated in
detail. Therefore it is unlikely that the Ekottarika-agama belongs to
one of the three schools mentioned above.

However, in the Ekottarika-agama there is just one interesting
example that presupposes six realms, although the term “six realms”
itself is not mentioned.” Notably, here the asuras are included in
good realms of birth (sugati, =), similar to devas and humans
(manusya). The Mahavastu, a text of the Mahasamghikas, which
also has the tradition of six realms, considers the asuras to be
representative of a bad realm and does not include them in the
good realms of birth. The Dazhidu lun (K% y) takes the asuras
to be representative of one of the good realms, fitting the descrip-
tion of the Ekottarika-agama.”® Thus we have an example showing

0 Cf. the Mahavastu at Mv 1 4,15-33,17, for the Mahasamghikas, and Nami-
kawa 1992: 7 for the Pudgalavadins and the Sammitiyas.

T 125 at T 11 580a27-28: {FULTEE. MEEMBMRT. BTEH. FEATRL

Kt ZEffh. There is one more example with a reference to the asuras,

T 125 at T IT 592c23-24: K b AR a8 . 415K B . This might presup-
pose the existence of six realms.

2T 1509 at T XXV 280a20-23: U7 b A seaCai A MR 4. Bk SIEA <
H G HIEERANE. BF LT B=8E. RAFELE. 5 LR
st E A af . The Dazhidu lun (KEE ) explains this after reporting the
notion of the six realms as presented by the Saddharmapundarika-sitra,
conveying the impression, if my understanding is correct, that the idea of the
asuras being included in a good realm is understood as being present also in
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agreement with a Mahayana commentary, though this is just a sin-
gle instance.

II1.4 The Location of Hells

Next, let us compare the Ekottarika-agama with other Buddhist
texts concerning the location of hells. There are several references
to hells in the Ekottarika-agama, but only one mentions the loca-
tion of these hells. Hells are usually supposed to be located in the
netherworld and considered to be underground worlds. This is
explicitly stated in the Abhidharmakosabhdsya when introducing
the ideas of the Sarvastivadins.” The hells explained in the Ekotta-
rika-agama, however, are different from this common notion:

The eight great hells are located between the Mahacakravada
and the Cakravada mountains, and each hell has sixteen
separate rooms [i.e., minor or secondary hells].”*

This quotation clearly shows that the location of the eight great
hells is just between the Mahacakravada (CK##;[|1[/) and the Cakra-
vada (§%[&LL), both of which exist on earth. This means that the
hells are located on the earth’s surface, rather than below it. The
same notion of the location of hells found in the Ekottarika-agama

the Saddharmapundarika-sutra. However, birth as an asura is not regarded as
a good destination in a description of the land of a future Buddha found in the
sixth chapter of the Saddharmapundarika-siitra, ed. Kern and Nanjio 1908—
1912/1977: 151,9 “[In his land] there are no hells, animals, nor group of
asuras of the world of Yama”, apagatanirayatiryagyoniyamalokasurakayau.

3 AKBh 162,28ff
T 125 at T 11 736a10-17: Ak L8 R /Ui, ——Hosta+ <7
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Dirgha-agama (£[1&%%), a collection affiliated to the Dharma-
guptakas.”

Again, there is the second Great Diamond Mountain outside
the Diamond Mountain. It is pitch-dark between those two
mountains, the sun, the moon, and the gods with power, can-
not emit their lights into the place. The eight great hells are
located there, and each hell has sixteen minor hells.*

This also means that the eight great hells are located just between
Diamond Mountain (£:[ff|LL]) and the Great Diamond Mountain (K
ML) equivalent to Cakravada (§%& (/) and Mahacakravada (A
#X[ELL). The Mahavastu does not explicitly indicate the location of
the hells between those two mountains, but tells us that:

In the (hell called) the Great Cry, the voices of beings crying
aloud echo between the Cakravada Mountain and the Great
Cakravada Mountain ... resound in the ears of people of the
Four Great Islands.”’

This account seems to reflect the same idea as that of the Ekotta-

55

56

57

The Qishi jing (EtH4%), T 24 at T I 320b24—5, has a similar view of the
world as follows: Z#EE . FATUAIMN. /\E/INH. EERARLLL REBBILEZ SN HIE
—LL. &rgE FRIHREEIELL) - SR E /A E A, e NE /HE AL
S, BMIFTE. HErTHEEE. FELLE. DLEEESN. EA—EAEEL. EEIEE.
WA, L B, KBRS Y. H A A AR KBRS IR, RaEla <
FOEEH. st . PARILLRE. A /UK. The Dai loutan jing (KiER4%), T 23 at
T 1283b12-14, and the Qishi yinben jing (FEtHFEALL), T 25 at T 1375¢14-24,
also locate the hells between those two mountains.

T 1atTI 121c2-5: &MIUYMERS — K&l ~IIFEZGHER. HHWRA
REGHT. ARELLEIR R . 1 ORIk, EL— sk 17/ Nk
Mv15,14-6,3.
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rika-agama, indicating that the Ekottarika-agama is the closest to
the Chinese Dirgha-dgama (£[&4X), affiliated to the Dharma-
guptakas, and the Mahdvastu, a text of the Mahasamghikas, and
different from the tradition of the Sarvastivadins.

II1.5 Conditions to Be an Upasaka/Upasika
(Part1)

Here the conditions to be an updasaka/upasika, a male or female lay
follower, are taken into consideration on the basis of the study con-
ducted by Hirakawa (2000: 127-135). It is common that one has to
take refuge in the three jewels (Buddha/Dharma/Sangha) and ob-
serve the five precepts in order to become an updasaka/upasika. A
reference to taking refuge in the three jewels is common to each
school, but the schools differ in regard to the observing of the five
precepts. Pali texts (or the Theravadins), for example, mention only
taking refuge in the three jewels to be an upasaka/upasika, gener-
ally speaking.”

In the case of the Sarvastivadins, the situation is more compli-
cated. The *Mahavibhdasa (K EZE/VEw) explains that the Sarvasti-
vadins of Gandhara adopt only the refuge in the three jewels, while
those of Kashmir follow the custom of concomitantly taking refuge
in the three jewels and undertaking the observance of the five pre-
cepts.”” On the other hand, the Sapoduo pini piposha (%% RE
EL27) makes the point that taking refuge in the three jewels

> However, Hirakawa 2000: 129 points out that it is unclear why the Pali texts

mention only taking refuge to the three jewels to be an updsaka/upasika
though these same texts explain the five precepts and people in the southern
Buddhist tradition actually observe the five precepts at the present time.

39 T 1545 at T XXVII 645¢25-26.



94 - RESEARCH ON THE EKOTTARIKA-AGAMA (TAISHO 125)

means observing the five precepts at the same time, and does not
make an allowance for observing the precepts independently from
taking refuge.”’ In a previous study devoted to the narratives of the
Sarvastivadins (Hiraoka 2002: 441 note76), I noted that, in spite of
being affiliated to the same school, the Chinese texts adopt the tak-
ing refuge in the three jewels and the observance of the five pre-
cepts, whereas the Sanskrit texts have the taking refuge in the three
jewels with pure faith (abhiprasanna).

Hirakawa points out that the Dazhidu lun (KBS 5w) explains
both the observance of all the precepts at the same time and the
observance of individual precepts, and the Mahasamghika Vinaya
(FE 0 {8 3% ) adopts the separate observance of the precepts.®'
Moreover, Hirakawa makes it clear that the Dharmaguptaka Vi-
naya (79%37#) and the Mahisasaka Vinaya (Fi431#) present the ob-
servance of all the precepts at the same time. The Ekottarika-
agama’s position on this point is as follows:

— Several passages mention the taking of the three refuges and the
observance of all the precepts;®*

0 T 1440 at T XXIII 506b14-18.

%' The Sarvastivada Vinaya (+:5), T 1435 at T XXIII 180c12-14, has just one
example of the separate observation of the precepts which is only found in a
narrative; see also Lamotte 1976: 76-77.

62 T 125 at T 11 589b22-23: HfF=eifflikmes. 27 T 125 at T I 590a5-6:
HEF =8, AR, SRAK. BURET. SERE; T 125 at T I 618a8-9: fi
WARE. AT, M2 T 125 at T 11 616¢23-24: HEF =B AT2R M %
L T 125 at T 11 648b21: Z 7K. BEFFEETES; T 125 at T 11 649b6: KE=
w2 R ARG T 125 at TIL667al-2: WS ERIRER. BS RS RIAR. NMERE.
BBz T 125 at T 11 775b2-3: EEREE@TZ Hm; T 125 at T 11 789b12-13:
SZRAM=AE; T 125 at T 1T 818b28-29: FEX L HEFMHEIEARE. A5E
BAERA Y ERGOM; T 125 at T 11 821a22: (8= 2{fi 2 FsK.
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— Yet several other passages mention the taking of the three ref-
uges and the separate observance of the precepts.”
The examples quoted above include the separate observance of
the precepts to some extent, so that in this respect the Ekottarika-
agama shows similarity to the Mahasamghika Vinaya (EEz{E1E).

IV. No Connection with Extant Texts

IV.1 Conditions to Be an Upasaka/Upasika
(Part 2)

Finally I introduce a number of examples that have no connection
to any extant texts. Unless we are dealing with abbreviations in the
recitation or the translation, the Ekottarika-agama appears to in-
clude a tradition that differs from taking the three refuges and the
observance of the five precepts as the conditions of being an upa-
sakalupasika, namely (a) taking one refuge and observing the five
precepts, or (b) taking one or two refuges and observing the five
precept.

IV.1.1 An example of the first type occurs in the story of Nanda
and Upananda, two Naga kings, who are converted by Maudgalya-
yana, and taken to the Buddha by him. Then the Naga kings wish

© T 125 at T 11 595¢25-27: k4 BEREERIAR. FHPEFERA; T 125 at
T II 649¢20-27: FofE 20k IRIRA T HPRERF— T i = RIUR Ty 2 K.
BERZ (h8) BEREEETRN A, T 125 at T 11 680b14-15: FH L0
ACEREE S, B EEERBEEIE AMERA; T 125 at T 11 698b10-11: S EH
ErfiAcr. ISR, BPE A SR T 125 at T 1T 715a24-26: o5 B i
ER B ZIEAERAL. R B EEEE; T 125 at T 11 716¢c12-14: 35 BiFD
FIEETALL RS, BSLURERTVES. RREEE A4 T 125 at T 11 797a29—
bl: FEHESH EERACE R L g, MERHE . PR ERIE. B E IR
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to be updasakas by taking refuge in the Buddha (here the Tathagata)
only and by observing the five precepts, a condition that is ac-
cepted by the Buddha.**

IV.1.2 An instance of the second type is found in the story of Su-
bhadda, who becomes the last disciple just before the death of the
Buddha. Taking the Malla people into consideration, Ananda
speaks to the Buddha as follows:

There are two men: one is called Poatuo (Z£[H[fi), the second
Xubatuo (E#iFE: Subatta). Now they take refuge in the Ta-
thagata and the noble Sangha, just wishing that the Blessed
One permits them to become updsakas by abstaining from
any further killing.*®

Here just two refuges (in the Tathagata and the noble Sangha) are
mentioned. This is apparently followed by the taking of a single
precept (the first in the standard list of five, viz. abstaining from
killing). The passage then continues by indicating the taking of one
refuge (in the Tathagata) and the observance of all five precepts.®®
Thus in the present instance first two refuges and only the first pre-
cept are mentioned (in the part translated above), and then follows
a single refuge and a reference to the first precept with the indica-
tion that this stands for all five precepts. In other words, we have

% T 125at T 11 704b16-19: F IEMET —REIE. —AEREIT. QROK. 25
FuA. MERE H EE B (ER 0. IV S A ERAE. IS ERE .

5 T 125 at T 11 751c24-27: &5 24, — %Wk, LK. S5m0k
HOZR. MEFETH 2GS S (BURE. 0SB 1EH4. The passage continues as fol-
lows, at T Il 751c27-752al: 1§54 %E. 2 BNwE. 564 hE. — 2780
W2 bL B AR UK. MR IR BB SR, H S 2 8 MER AR A (o).

T 125 at T Il 751c27-752al: {8 4%%E. —AENE. (EAGHE 4.
AR 7 b B oRER UK. MERE I S 2 (B IE. B S 2 (e NMERR B2 T
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an instance of variation between two and one refuges, whereas the
reference at the outset to keeping only one precept is likely to be in
this case an abbreviation. The text does not mention whether they
became upasakas, which is however surmised because later in the
text the Buddha informs Ananda that the last disciples he admitted
were those five hundred Malla in Kusinagari.*’

IV.1.3 The last example occurs in the story of Janussoni, who, con-
verted by the Buddha, states as follows:*®

Again I will take refuge in the Sramana Gautama. I just wish
the Sramana Gautama to permit me to become an updsaka.
Until the end of my life I will observe [five precepts] from
abstaining from killing to abstaining from drinking alcohol.

This would also be an example of the second type, i.e., one refuge
and five precepts. The text does not mention whether Janussoni be-
came an updsaka. Be that as it may, the FEkottarika-agama has
unique examples of taking only a single refuge, to the best of my
knowledge, not attested elsewhere.

IV.2 Five Declining Signs of the Devas

Here I examine the tradition of five signs of decline that are be-
lieved to appear to devas who are about to die.”” These examples
are attested in various texts; their contents and orders differ from
text to text, as illustrated by the chart in table 1.

T 125 at T 11 75204-5: T2 HE 5 THT a0 PG H E IR R AL
® T 125at T 813c22-24: HSBEEBAPIEE. MR PIE SR ETE. K
T R A (AT A,

% Following are the contents of the five signs: (1) his clothes are stained, (2) his

garland fades, (3) his body stinks, (4) his armpits sweat, (5) his seat is unsta-
ble, (6) his celestial maidens leave him, (7) his body loses light, and (8) the
blinking of his eyes increases.
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Table 1: Tradition of Five Signs of Decline of Devas™

m @2 6 @ G 6 7O 6

Ekottarika-agama (A)71 — 2 1
Jinglii yixiang'* 2 1 —
Ekottarika-agama (B)73 — — 2
Ekottarika-agama (C)™* — — 2
Itivuttaka” 2 1 4
Divyavadana’® — 1 2
Abhidharmakosabhasya”’ — — 1
*Mahvibhasa'® 1 4
Fo benxingjijing79 3
Mohe moye jing™ —
Daipanniepanjing81 1
Faju piyu jing82 —
Guoquxianzai yinguo jing83 —
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The numbers in the first line of the table refer to the contents listed in note 69.
T 125 at T II 677b29—c3.

T 2121 at T LIII 1c17-20 (no. 6 is a quote from the Ekottarika-agama (A)).
T 125at T 11 693c11-14.

T 125 at T II 814¢7-17.

It 76,13-17.

Divy 57,18-22 and 193,20-24.

AKBh 157,9-11.

T 1545 at T XXVII 365b4-7: K%V

T 190 at T IIT 676¢21-24: {#iA{THELK.

T 383 at T XII 1012a16-18: EE[EEHF4E.

T 375 at T XII 478a25-28: AfE/EHRLK,

T 211 at TIV 575b16-18: jEAJEERRAL.
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The chart above indicates that the three examples in the Ekottarika-
agama are not consistent and slightly different in content and or-
der/sequence, but the sign (6), the separation from the celestial
maidens, is included in the five signs in all the examples in the
Ekottarika-agama. The inclusion of the separation from the celes-
tial maidens in the five signs is characteristic of the Ekottarika-
agama and is never seen in other extant texts.

V. The Ekottarika-agama
as Quoted in the Jinglii yixiang (545 40)

I now take up the problem of the affiliation of the Ekottarika-
agama as quoted in the Jinglii yixiang (4X{£524H) as a supplement
to the foregoing examination. Mizuno (1989), postulating the exist-
ence of two recensions of the Ekottarika-agama, assumes that the
older version was translated by Dharmanandin and the extant one
translated by Samghadeva. Mizuno is of the opinion that the Eko-
ttarika-adgama was retranslated, because fifteen references to the
Ekottarika-agama quoted in the Jinglii yixiang (#£5{E 5 AH) are
different from the extant Fkottarika-agama in matters of contents
and location.

His remark seems to be correct, because comparison of the quo-
tations in the Jinglii yixiang (£&${£E4H) against the extant Ekotta-
rika-agama confirms a clear dissimilarity between the two texts.
However, it needs also be taken into account that the quotations in
the Jinglii yixiang (48{££H) may have been abridged or modified
in order to comply with the quotation format and purposes of this

8 T 189 at T 111 623b8: i@BEHI{F I EL.



100 - RESEARCH ON THE EKOTTARIKA-AGAMA (TAISHO 125)

work. In addition to this, one needs to consider that the quotations

in the Jinglii yixiang (4%{#54H) are not always reliable and accu-

rate in their treatment of the source texts.* Mizuno also points out
that the first translation of the Ekottarika-agama as quoted in the

Jinglii yixiang (#5815 4H) was affiliated to the Sarvastivadins,

especially the early Sarvastivadins. This remark, however, is prob-

lematic, in that two out of the fifteen quotations in the Jinglii
yixiang (Z1EFAH) are unequivocally different from the Sarvasti-
vadins textual traditions.

The first case is the five declining signs [ have examined above.
As the chart shows, the example of the Jinglii yixiang (48 54),%
corresponding to the Ekottarika-dgama (A), agrees with the extant
Ekottarika-agama, but disagrees with texts of the Sarvastivadins
such as the Divyavadana, the Abhidharmakosabhasya and the
*Mahavibhasa (K BLZEVim).

The second example is the narrative of Sronakotivimsa. As I
have already pointed out, there are three patterns in the description
of what happened just before the Buddha admonishes him:

(a) The Buddha directly goes to Sronakotivimsa (Ariguttara-nikaya,
Ekottarika-dgama).

(b) The Buddha asks the monks what has happened (Pali Vinaya,
Mahasamghika Vinaya (EEzm{@1k{E), Mahisasaka Vinaya (Fi57
1#), Dharmaguptaka Vinaya (I9537E).

(c) The Buddha tells the monks to bring Sronakotivimsa (texts of
the Sarvastivadins such as the Millasarvastivada Vinaya, Madh-
yama-agama (F]&48), Samyukta-agama (] &4%).%

8 On the Ekottarika-agama quotations in the Jingli yixiang (FHEFAH) cf. also

Kuan 2013: 136f and 152, Su 2013: 212-223 and Palumbo 2013.

5 T 2121 at T LIIT 9b22-24: #3 / REEHERE / B FFH / B2 | REEARRE.

8 For the textual references see above (section I11.2).
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Here the Jinglii yixiang (&{£E4H) agrees with the Ekottarika-
agama and disagrees with the texts of the Sarvastivadins.”

Since both Dharmanandin and Samghadeva are from the re-
gions where the Sarvastivadins were dominant, it would be natural
to assume that both recensions of the Ekottarika-dgama could be
affiliated to the Sarvastivadins. Since two examples out of fifteen,
however, clearly indicate different traditions from the Sarvastiva-
dins in the old recension of the Ekottarika-agama as quoted in the
Jinglii yixiang (4%/12524H), one needs to hypothesize that some non-
Sarvastivada traditions had already become blended with the ear-
lier recension, even if it is the case that such earlier version was
actually affiliated to the Sarvastivadins.* In other words, it cannot
simply be claimed that the old recension was affiliated to the Sar-
vastivadins and that later different traditions got mixed when the
extant version came into being, having been retranslated or revised.

VI. Conclusion

I would like here to summarize my foregoing examination in the

following five points:

(1) There are numerous examples in the Ekottarika-adgama which
derive from the Sarvastivada traditions.

7 T 2121 at T LIIT 95a27-28: &8 FLAR (ffh0050 2 (8 5 (8. (38— +EL).

88 We cannot tell to what extent this reflects a historical fact, but the twenty-third

chapter of the Divyavadana, Divy 329,2-3 and 7, which was derived from the
Miilasarvastivada Vinaya, contains the following reference: “by the imperfect
Ekottara[-agama] (khustikaya ekottarikayd)”. According to this expression,
there is a possibility that the Ekottarika-agama transmitted by the Sarvasti-
vadins was already disordered and imperfect at the stage of its Indian
transmission.



102 - RESEARCH ON THE EKOTTARIKA-AGAMA (TAISHO 125)

(2) At the same time, there are some examples that are clearly
different from the Sarvastivada traditions.

(3) Some examples show connections with the traditions of other
schools.

(4) The Ekottarika-agama displays some unique textual traditions
that do not agree with any other extant texts.

(5) The references to the Ekottarika-agama quoted in the Jinglii
yixiang are not congruent with the Sarvastivada traditions.
From these five points, we can surmise that the extant Ekotta-

rika-agama may have been formed based on Sarvastivada tradi-
tions with a patchwork of traditions of other affiliation. Accord-
ingly, we cannot affiliate the text, as it has been received, with a
single school.

Abbreviations

AKBh  Abhidharmakosabhasyam (ed. Pradhan)
Ap Apadana

BhV Bhaisajyavastu (ed. Dutt)

Dhp-a  Dhammapada-atthakatha.

Divy  Divyavadana (ed. Cowell and Neil)
It Itivuttaka

Ja Jataka

Mil Milindapariha

Mv Mahavastu (ed. Senart)

SBhV  Samghabhedavastu (ed. Gnoli)

T Taisho edition

Uv Udanavarga

Vin Vinayapitaka

(All references to Pali texts are to the editions of the Pali Text Society.)
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Abstract

A few weeks before the workshop on the Chinese translation of the
Ekottarika-agama (Zengyi ahanjing ¥=&4%), Taisho no. 125,
that was held at the Library and Information Center of Dharma
Drum in April 2012, Bhikkhu Analayo and Samanert Dhamma-
dinna asked me if it would be possible to put to the test the findings
of Analayo’s case study of a doubling of the tale of King Maha-
deva (found as EA 1 and EA 50.4 in T 125) based on a termino-
logical comparative study of the two versions. The study in ques-
tion shows that the longer version of the tale (EA 50.4) was added
to T 125 when the translation of this collection underwent a pro-
cess of revision. Analayo further suggested that EA 50.4 may have
originally belonged to a group of individually translated Madhya-
ma-dagama discourses presently found outside of the Madhyama-
agama collection (T 26). The testing was implemented by pro-
cessing EA 50.4 with the procedures of quantitative text analysis
and automated translatorship attribution. The quantitative analysis
has provided (a) no evidence to confirm Analayo’s hypothesis that
EA 50.4 may be affiliated with the group of individually translated
Madhyama-agama discourses, and (b) supportive evidence to con-
firm the main finding that the longer version of the Mahadeva tale
(EA 50.4) was not part of the original translation of the Ekottarika-
agama. The results of the research in progress were discussed and
re-oriented throughout the course of our research meetings and ex-
changes, testifying to the potential and benefits that can be gar-
nered from collaboration between philologically trained scholars of
early Buddhism and scholars with an expertise in computational
linguistics and digital humanities.
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I. The Research Tasks

Analayo (2013) presents a case study of a doubling of the tale of
King Mahadeva in the Chinese translation of the Ekottarika-agama
(Zengyi ahanjing ¥&= P &4%, T 125) based on a narrative and
terminological comparative study of the two versions found as dis-
courses EA 1 and EA 50.4in T 125.

Briefly stated, this study shows that the longer version of the
tale in question (EA 50.4) was added to T 125 when the collection
underwent a process of editorial revision. As a side question,
Analayo for linguistic reasons suspected that EA 50.4 may have
originally belonged to a group of individually translated Madhya-
ma-agama discourses presently found outside of the Madhyama-
agama collection (i &4%, T 26).

This group of discourses has been the object of a pioneering
study by Mizuno (1969). Mizuno proposed that twenty-four of sev-
enty-two individually translated Madhyama-agama discourses
found in the Agama section of the Taishd canon — all previously
attributed to different translators — were in fact from the same
translator.” Based on his consummate knowledge of Buddhist Chi-
nese, Mizuno was able to distinguish that twenty-four of these sev-
enty-two discourses belonged together simply on reading them.
That is to say, his judgment was qualitative.

By applying the quantitative analysis and translatorship attribu-
tion program, my research group has demonstrated the correctness
of Mizuno’s conclusion (Hung, Bingenheimer and Wiles 2009/2010)

' Analayo 2013. A translation and study of EA 50.4 is available in Analayo

2011 and Analayo 2012.

2 The discourses studied in Mizuno are listed in table 1 below.
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and complemented it by providing more substantial quantitative
evidence.

However, although Mizuno was right — as we have been able to
prove — that the set of twenty-four discourses belongs to the same
corpus, his assumption that these individually transmitted dis-
courses are remnants of the first translation of the Madhyama-
agama carried out by Zhu Fonian (Z={#%) and Dharmanandin still
needs to be tested.

Thus, as a first step, I put to the test Analayo’s suggestion that
EA 50.4 may be affiliated with the group of individually translated
Madhyama-dagama discourses. I chose this as the starting point be-
cause | could profitably take advantage of the data set that had
already been prepared for the study of the individually translated
Madhyama-dagama discourses mentioned above. The testing was
implemented by processing EA 50.4 vis-a-vis the individually
translated Madhyama-agama discourses by means of the proce-
dures of quantitative text analysis and automated translatorship
attribution.

The second part of the research then focused on the main find-
ing by Analayo and on the performance of automated textual
analysis of the discourse EA 50.4 in relation to the rest of the Eko-
ttarika-agama collection (T 125). This analysis was carried out in
order to verify Analayo’s main philological finding that EA 50.4
stands apart from the rest of the Ekottarika-agama collection, and
that it therefore did not belong to the Indic collection from which
the original Chinese translation was made.

In what follows, I present the research methodologies, pro-
cesses and results.
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II. EA 50.4 and Previous Study of the
Group of Individually Translated
Madhyama-agama Discourses

According to Analayo’s textual study, EA 50.4 shows peculiarities
in the translation terminology that signal the strong probability of a
later addition.

The peculiarities in the translation terminology may also sug-
gest an affiliation of EA 50.4 to the group of individually translated
Madhyama-agama discourses identified by Mizuno (1969) and
studied by myself and my colleagues.

I1.1 “At That Time the Blessed One ...”, — B Z&4jj 2%

Analayo (2013: 40) notes that the Mahadeva tale found among the
Elevens of the FEkottarika-agama begins with the phrase “at one
time the Blessed One ...”, rendered as —H#ZE{NZ%, followed by a
sentence indicating that “at that time the Blessed One ...”, EHF{H
24 % The rendering of bhagavant as {12 does not recur any-
where else in the Ekottarika-dagama, nor is it found in the Dirgha-
agama (E[&4, T 1) or in the Udanavarga (HFEZE, T 212),
translated by Zhu Fonian (“={#%), the same translator of the Fko-
ttarika-dagama.

The peculiar opening of the discourse, with —HFE{NZE (bhaga-
vant = Z{Z£) followed by subsequent occurrences of bhagavant
rendered instead as i, recurs in a number of discourses belong-
ing to the group of 24 individual Madhyama-agama discourses.”

> EA50.4at T II 806¢21.
*  Cf. Analayo 2013: 41f note 115 for a list of discourses that open with the —#%
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Moreover, the six discourses in this group that give the standard
listing of epithets for the Buddha, precede the qualification Z &
‘perfectly awakened’ with the epithet ffrZ% ‘arhat’ (lit., ‘unat-
tached’), a pattern also found in the Mahadeva tale among the
Elevens of the Ekottarika-agama.’ On this basis, Analayo sug-
gested to me that perhaps the Mahadeva tale now found among the
Elevens of the Ekottarika-dgama was originally a discourse
belonging to this group and asked me to research this hypothesis.

I1.2 Quantitative Analysis Procedure

To prove or else disprove Analayo’s hypothesis, I repeated the
analysis conducted in the previous research on the individually
translated Madhyama-agama discourses (Hung, Bingenheimer and
Wiles 2009/2010) by adding EA 50.4 to the data set that had been
used in the text analysis. That is, I took advantage of this previous
successful analytical model and used it to analyse EA 50.4.

All parameters of the analysis remained the same as those stated
and discussed in the earlier publication on that study. Here I limit
myself to giving a general overview of the application of stylomet-
rics to the study of early Chinese translations — the methodology
employed — with a brief description of some technical details that
are needed to follow the present discussion. The above-mentioned
group of twenty-four individually translated Madhyama-agama
discourses (hereafter: M-24) is listed in the following table.

% phrase, followed by the alternative rendering of bhagavant as 2L
throughout the rest of the discourse, which indicates that with two exceptions
this formula appears to be a common characteristic of the group of twenty-
four discourses.

Analayo 2013: 41f with note 116.
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Table 1: The M-24 Group of Discourses

Disc.no. | Title Disc.no. | Title
T 47 EHIERA T70 A
T49 SRAREE T 73 JHEERK
o i Ry T E R 2R R
T 50 Z R T75 e
T35l HEeT K HEK T77 N A
T53 sk T79 AT
T55 HhERELK T 82 =0
T 56 “EFHAK T 83 R
T 58 P L 4K T 90 R R 4K
- BRI Fandd B R
T 60 R T 91 op o
T 64 HEELE aE T92 +EL UK
T 65 fRUZEK T93 A =RA
T 66 [ SR 4K T 94 Eal R
I1.2.1 Stylometrics

Most authorship attribution approaches consist of two steps:

(1) establishing the stylometry, i.e., extracting quantifiable stylis-
tic features from a given set of documents;

(2) then proceeding to the classification of documents on the basis
of these features.’

®  This and the following two sub-sections draw on Hung, Bingenheimer and

Wiles 2009/2010.
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The choice of stylometrics employed in the first step dramati-
cally influences the results of the final analysis. In the pursuit of
higher quality results, various definitions of stylometry have been
adopted for use in attribution algorithms. Commonly used types of
stylometry are based on textual measurement, such as the fre-
quency of function words,” the frequency of word collocations,®
vocabulary richness’ and average sentence length.'’

The major advantage of textual measurement techniques is the
extremely low computational load. Other approaches utilise non-
trivial NLP [Natural Language Processing] software for extracting
contextual grammatical descriptors from documents. However,
these types of feature extracting algorithms may encounter practi-
cal difficulties when dealing with documents written in Asian lan-
guages such as Chinese and Japanese, where determining the word
boundaries is not straightforward. To overcome this difficulty, sev-
eral attribution approaches have adopted n-gram extracting algo-
rithms'' to retrieve features from documents. N-gram extracting
algorithms ignore the meaning of text and instead cut the text into
arbitrary strings called grams. Stylometric definitions can then be
calculated based on statistical analysis of the grams.

The second step in authorship identification requires the adop-
tion of a suitable statistical classification method or artificial intel-
ligence algorithm with which to classify documents of unknown

7 Mosteller and Wallace 1984, Koppel and Schler 2004, Zhao and Zobel 2007.
8 Hoover 2002.

’  Grieve 2007.

1% Bozkurt, Baghoglu and Uyar 2007.

""" Kjell 1994, Peng, Schuurmans and Wang 2003, Peng et al. 2004, Houvardars
and Stamatatos 2006, Liu et al. 2007.
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authorship into one of several possible document classes for which
authorship is undisputed.

To extract stylistic features from the texts (in our case transla-
tions of Indic originals), we adopted an n-gram extraction algo-
rithm to tokenize the texts into grams, and then calculated the
stylistic features based on these grams. There are two reasons to
use the n-gram extraction model. Firstly, to the best of our
knowledge, there is not yet (and there may never be) any reliable
method for establishing word boundaries for classical Chinese. We
cannot, therefore, implement any style extracting strategies which
operate at the word level, let alone apply advanced NLP analysis
functions. Secondly, because there is no punctuation in the original
texts, commonly used indicators which rely on the structure of the
text, e.g. number of punctuations in a sentence, average length of
sentences, etc., are not available in the case of classical Chinese.
For these reasons the n-gram extraction model is clearly the best
choice for extracting features from classical Chinese texts.

After all modern punctuation and tags are removed from the
documents based on the digital text made available by the Chinese
Electronic Buddhist Texts Association [CBETA],'* the text be-
comes one long string. The string is then cut into grams of a fixed
length n. After the grams are generated, significant grams are
identified and selected into the feature set which will be used to
evaluate the writing style of documents. Here, a ‘gram’ means a
sequence of consecutive Chinese characters, for example: %12 is a
2-gram, and —H#{FH1E is a 4-gram. A gram does not always have a
complete meaning; in some cases it could be just part of a
meaningful word.

2 http://www.cbeta.org.
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In order to avoid selecting content-dependent grams into the
feature set, which may bias analysis towards content classification
rather than authorship classification, we define an arbitrary number
of documents in which a gram must appear as a threshold to merit
inclusion in the feature set. Since the contents of the twenty-five
texts (the twenty-four individual Madhyama-agama translations
plus EA 50.4) are in fact quite disparate, the occurrence of a gram
in several different texts can be considered as an indication that it
is a widely-used but a content-independent term, and is therefore
suitable for inclusion in the feature set.

In order to generate better feature sets for analysis, instead of
using fixed-length grams we first generate all possible grams from
our texts, i.e. all bi-grams, tri-grams, quad-grams and so on up to
the longest possible n-gram. Then we remove all non-significant
grams from the features set and apply a special variable length n-
gram counting procedure, in which the principle is that duplicate
counts for the same long gram are to be eliminated.

I1.2.2 Gram Selection

In the analysis in Hung, Bingenheimer and Wiles 2009/2010, all
the texts of the seventy-two individual Madhyama-agama dis-
courses studied by Mizuno (1969) were tokenized using the varia-
ble n-gram algorithm, which generates a large number of grams of
different lengths.

We selected significant grams into the feature set which were to
be used to evaluate the writing style of the documents. In order to
avoid selecting content-dependent grams into the feature set, we set
the threshold at 10% of a total number of documents. This meant
that if a gram appeared in more than 10% of the total number of
documents, it would be selected as a stylometric feature to evaluate
the writing style of the documents.
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In the analysis, 1047 grams were designated, and the frequency
of those 1047 grams in seventy-two documents was calculated to
examine the variation between the documents. Then the Principle
Component Analysis [PCA] was performed. The Principle Compo-
nent Analysis is a statistical procedure that transforms a number of
possibly correlated variables into a smaller number of uncorrelated
variables called principal components. With a small number of
components, it is easier to quantify the variations between docu-
ments. The result of the analysis showed that the twenty-four
translations identified by Mizuno had significant trends that were
very different from the remaining forty-eight texts.

To test Analayo’s hypotheses, I repeated the same analysis, this
time on a data set of twenty-five documents comprising the twenty-
four individual Madhyama-agama discourses and EA 50.4. In the
analysis, to evaluate the writing style of the twenty-five docu-
ments, I used the same 1047 feature grams employed in our previ-
ous research and performed the Principle Component Analysis on
the twenty-five documents.

I11. Analysis Results and Discussion

I11.1 Results of Principle Component Analysis

The figure below illustrates the results of the Principle Component

Analysis applied to the twenty-five documents consisting of the

twenty-four individual translations plus EA 50.4. We observe:

(1) The point of EA 50.4 is outside the area where the M-24 group
points are located;

(2) Furthermore, the point of EA 50.4 lies in the second quadrant,
which means it has a negative value of Component 1 and a
positive value of Component 2;
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(3) However, all of the points in the M-24 group lie opposite one
another in the fourth quadrant, which means they all have
positive Component 1 values and negative Component 2
values.

Figure 1: PCA Result of M-24 plus EA 50.4
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Therefore, according to the results of the Principle Component
Analysis, EA 50.4 behaves very differently in comparison with the
discourses in the M-24 group. In sum, the above two observations
do not support Analayo’s hypothesis that EA 50.4 may have origi-
nally belonged to a group of individually translated Madhyama-
agama discourses.

However, the Principle Component Analysis result is just a sin-
gle piece of evidence. Since it contradicts philological observation,
additional evidence would be needed in order to come to a defini-
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tive conclusion. Thus, in order to obtain more persuasive evidence,
we further performed some other examinations on the frequency of
the 1047 features in the twenty-five documents. As we will see,
this analysis also led us directly to the next research question, i.e.,
the status of EA 50.4 in relation to the rest of the T 125 collection.

I11.2 Selected Statistics of Frequency of the
1047 Features

In this subsection, I present the results of a number of basic calcu-
lations performed on frequency of the 1047 features in the twenty-
five documents.

I11.2.1 Statistics of Frequently-used Grams

To study the degree of similarity between the discourses in the M-
24 group and EA 50.4 in terms of the usage of the 1047 grams, I
collected the grams that were more frequently present in the M-24
group than in the other 48 individual Madhyama-dagama transla-
tions. In what follows I use the expression “M-24 features” to de-
note the set.” Among the 1047 features, 421 (44%) are M-24
features. Table 2 lists the average percentage of M-24 features used
in the M-24 group, and EA 50.4.

3 1t needs to be noted that the M-24 group has only half the number of dis-

courses compared to the remaining forty-eight discourses that were processed
in addition to the M-24 in our original analysis (comprising seventy-two dis-
courses), cf. Hung, Bingenheimer and Wiles 2009/2010. Therefore, if the
number of discourses in the M-24 group containing the gram x is more than
half in number compared to the discourses in the remaining forty-eight dis-
courses containing the same gram x, then we consider that the gram x is a M-
24 feature.
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Table 2: Average Percentage of Usage of
M-24 features in the M-24 Group and EA 50.4

‘ M-24 Group ‘ EA 50.4
M-24 Features | 71.58% |  32.06%

On average, 71.58% of the features used in the M-24 group are M-
24 features. This matched our expectation that the discourses in the
M-24 group would use a high number of M-24 features. However,
as show in table 2, only 32.06% of the features used in EA 50.4 are
M-24 features, which is less than half the average percentage of M-
24 features used in the M-24 group.'* This result shows that EA
50.4 and the M-24 group are very different in their choice of
translation idioms. This is another piece of evidence indicating that
EA 50.4 is unlikely to be affiliated to the M-24 group.

I11.2.2 Statistics of Never-used Grams: Negative
Evidence

It is worth noting that some of the 1047 features are never used in
the M-24 group. In literature, observations related to never-used
elements are usually referred to as negative evidence. These are
rarely discussed, because negative evidence is often not easy to ob-
tain on applying traditional philological methods. However, some-
times negative evidence is able to provide crucial clues for author-
ship attribution analysis. Table 3 shows the average percentage of
M-24 never-used-features in the discourses belonging to the M-24
group and in EA 50.4 respectively, where it is logical that

4" In fact, the remaining forty-eight discourses show similar behaviour to EA
50.4. According to my calculation, on average, these forty-cight discourses
use in their texts only 27.43% of M-24 features.
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discourses in the M-24 group never employ any of the M-24 never-
used-features.

Table 3: Average Percentage of Usage of
M-24 Never-used-features in the M-24 Group and EA 50.4

‘ M-24 group ‘ EA 50.4
M-24 Never-used-features ‘ 0% ‘ 19.2%

We thus notice that the EA 50.4 employs 19.2% of the M-24
never-used-features. It is obvious that, on the basis of the evidence
provided by the behaviour of the never-used-features, EA 50.4 is
very different from the discourses in the M-24 group. This
observation further confirms that EA 50.4 is more than likely not
part of the M-24 group.

III.3 Summary

Based on the foregoing quantitative analysis, it seems that EA 50.4
is almost certainly not part of the M-24 group. However, given the
unavailability of the original recension of the Indic texts on which
the Chinese translations were based, it is difficult to ascertain
whether the absence or presence of such connecting phrases re-
flects a stylistic characteristic of the original or rather that of the
translation. Further, I would like to remark that the interpretation of
the results of the quantitative analysis calls for caution and needs to
be combined with philological and text-critical evaluation.
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IV.EA50.4and T 125:
Examination of Selected Features

I now take up the most significant pieces of evidence among the
features never used in the M-24 group and relate them to EA 50.4
and the rest of the T 125 collection. These items were selected
excluding those instances that for different reasons do not neces-
sarily tell us something about translation terminology and are thus
irrelevant to authorship attribution (for example, features caused by
the subject matter, different narratives, differences that do not re-
flect the original translation but rather copyist’s mistakes, etc.).

IV.1 s

The string {#¢5 is a very commonly used phrase in Buddhist trans-
lations. It appears 27,239 times in the Taisho Canon (CBETA cor-
pus). Thus, it is certainly unusual that the twenty-four discourses of
the M-24 group never use such a phrase, whereas the string e
“the Buddha says ...” is used in EA 50.4 and in the rest of the Eko-
ttarika-agama. The titles of discourses in the Mizuno group' in-
stead use f#Ez5. At the conclusion of the discourses'® we find the
phrase #41E5%, an expression never found in the rest of the Eko-
ttarika-agama or in EA 50.4. There is one exception for the M-24
group (T 83)," thus strictly speaking {4 is not entirely an M-24
never-used-feature, though this is an insignificant exception.'®

B Except T 75.

' Except T49, T 50, T 66, T 91, T 92, T 93.

7 T 83 at T1902b7: {fsshtLF.

The term ff; to render ‘Buddha’ is used only thirty-nine times in the M-24
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IV.2 fa%&

The string {a[%§ is regularly found in the Ekottarika-agama and once
in EA 50.4, but never in the M-24 group, which instead has Zfaf.1?

.3 —%, =%, =%, %, h&

This feature is represented by the use of the string —3, —3&, =3,
Vi, #% ... for numbered listings of items, which occurs regu-
larly in Ekottarika-agama discourses, but not in the M-24 group. A
numbered listing in an M-24 discourse instead employs the form —

o, —t, =tb, rut,

IV.4 &5

The words #tf and 75+ for ‘disciple’ occur regularly in the Eko-
ttarika-agama. EA 50.4, however, only uses %R and has no
occurrences of 551 The M-24 discourses instead use only z5¥

for “disciple’.*!

group, i.e., on average, 1.5 times per discourse. However, in EA 50.4 alone it
appears thirty-three times, a very different rate compared to the discourses in the
M-24 group. The very low frequency in the use of f# in the M-24 group is a
somewhat unusual finding. This word mainly appears in the titles of discourses
and in formulaic conclusions. The word is also used regularly in the rest of T
125. However, T 50 has the expression {#t24% in the body of the discourse. We
find a few instances of expressions such as §Ff# in T 51, A FHESE, B and
FEEMH in T 60, etc. The discourse in the M-24 group with the highest frequency
of {35 is T 73, where the term mostly occurs as part of the expression ¥ 7 {#.

% This is not attested in T 64, T 73, T 75 and T 82.

20 T 82 at T 1901c19 lists the twelve divisions or genres of Buddhist canonical

scriptures (arigas) as follows: #2 (—), # (1), 3¢ (Zh), 18 (Ui, FriA (F ),
] (R, g (B, BTl (\th), 2 JLth), 775 (), kg (+—1h), 788 ().
2L Attested in T 53, T 55, T 58, T 60, T 66, T 70, T 82, T 90, T 91 and T 92.
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IV.5 \EN+

The numeral /\EVU+ ‘eighty-four thousand’ occurs often in the
Ekottarika-agama and also in EA 50.4. Among the M-24 group
this expression is not found. To express the same meaning, one
discourse instead uses the expression /\--PUF-* This expression
never occurs in T 125.

IV.6 Fksit 2

In EA 50.4, the phrase FgHi51 2 is used once at the beginning of
the discourse to render the meaning “at one time the Blessed
One ...”. FHFHE is a frequently used phrase in Chinese
Buddhist translations. A full text search in the CBETA corpus
indicates that FIFH 2 is used 17,816 times. However, as shown
in Table 5 below, none of the discourses in the M-24 group uses
FIEFtHEL. In fact, an alternative translation phrase, {f7HFHH L, is
used in the M-24 group to express the same meaning, with ff7HF
used to translate “at that time” in lieu of EFHi%. If we focus on the
number of instances of F§Hf and f7HF appearing in the M-24
group and in EA 50.4, it becomes apparent that the M-24
discourses use almost entirely f§7i%, whereas EA 50.4 uses almost
entirely g%, This is another strong indication that EA 50.4 is not
related to the M-24 group. Moreover, even EjlF on its own never
occurs in the M-24 group except for one single occurrence.” The
same expression is often found in the Ekottarika-agama as well
as in EA 50.4.

22 T73atTI879bl11.
B T53atTI847c19: FHlE.
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Table 5: Occurrences of FiHFH 24, FEHE,
%24 and 4% in the M-24 Group and EA 50.4

M-24 group EA50.4

SN - 1 time
EEH=Z | 17 times / 7 disc. -
R 1 time 4 times

TRz 76 times / 22 disc. —

IV.7 X8

The phrase X {§ “again and repeat”, as shown in table 6 below, is
often found in the Ekottarika-agama and is used once in EA
50.4.* But it never occurs in the discourses of the M-24 group.
Basically, in most situations, either ¥ or {§€ can already express
the meaning conveyed by the two characters employed together.
Both X and {8 are quite frequently used in EA 50.4, but in the
M-24 group only 1§ is used, and X never appears. The single
occurrence of 4§ in EA 50.4 is part of the string Y /8% S n
the last row of table 6 the frequency of these {€-x phrases is
listed. We notice there are no instances of {§-x phrases in the M-24
group. However, these 7§-x phrases seem quite common in EA
50.4. This is due to the translation style, in that the text of EA 50.4
is rendered adopting a “play script” format. That is, the translator(s)
tend to connect the narrative with clauses such as “somebody
said ...” or “somebody asked ...” etc. before the actual content of a
dialogue is introduced. Consequently, sentences such as ‘“some-

2 EA50.4, T 125 at T 11 809¢9: Z4&.

2 T 125 at T 11 809c8: 3K T 0as: “MEWR? MHBEY. UERH: “NE
i, M{EA?.
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body again asked” etc. are also to be found in these texts. Although
the dialogue format is naturally present also in the M-24 group, the
discourses in this group in most cases do not employ such phrases
to mark the reported speech. In the M-24 group, most of the time,
only the dialogue content is translated and therefore, no “-x” is
used. This observation again points to EA 50.4 not belonging to the
M-24 group.

Table 6: Occurrences of ¥, 18, 1§ and {§=, (55,
1814, 185, 187, 18 in the M-24 Group and EA 50.4

M-24 Group EA 50.4
X8 - 1 time
X --- 3 times
18 99 times/14 disc. | 26 times
e, 185, 18, BH, 1B, 18R - 14 times

IV.8 i 2

In EA 50.4 #3572 appears once at the end of the text, within the
phrase {3752, “when the Buddha had finished his talk,* that is,
in one of the standard ending phrases of discourses. Like the open-
ing phrase of a discourse, ending phrases are important characteris-
tics for translatorship identification.”” The string {#sR2 . is never

2 T 125 at T 11 810b18: HAT&ATIE BBEYL LB, Pt B, I E (T,
27 The string {#4 ‘the Buddha says ..." is used in EA 50.4 and in the rest of the
Ekottarika-agama. Within the titles of the Mizuno group (except T 75) it is
instead found 5. At the conclusion of the discourses (except T 49, T 50, T
66, T 91, T 92, T 93) we have 417257, an expression never found in the rest
of the Ekottarika-agama or in EA 50.4. There is one exception, T 83 at T 1
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used in the M-24 group.”® The most common concluding phrase
in the M-24 group is #1725, used in 19 discourses.

Table 7: Occurrences of {72
and {##1:% in the M-24 group and EA 50.4

‘ M-24 group | EA 50.4
HhaiEn --- 1 time
fEER | 19 times/19 disc. —

Since EA 50.4 uses a different ending clause to the M-24 group,
this confirms that EA 50.4 does not stem from the same corpus as
the M-24 Group. Not only that, this feature also provides a
crucial clue towards proving Analayo’s conclusion that EA 50.4
was not part of the originally translated FEkottarika-agama
collection. The closing section of EA 50.4 is not found in the
individual Madhyama-dgama discourses and also not in the rest
of the Ekottarika-agama. This seems fully supportive evidence

28

902b7: fhsEELEL o Thus #45 is strictly speaking not entirely an “M-24 never-
used-feature”, but this is an insignificant exception. As regards {# ‘Buddha’,
the very low frequency in the use of {# in the M-24 group is a somewhat
unusual finding. This word mainly appears in discourse titles and formulaic
conclusions. There are only thirty-nine occurrences of {ff; in the total twenty-
four discourses of the M-24 group, i.e., on average, 1.5 {# per discourse. In
EA 50.4 it is employed thirty-three times and regularly used in the body of the
discourse, which is a very different pattern from the discourses in the M-24
group. The word is also used regularly in the rest of T 125. However, T 50 has
the expression 2 in the body of the discourse. We find a few instances of
expressions like EFfp in T 51, A hEEE, EFNAE, FEefh in T 60, etc. The
individual discourse with the highest frequency of {# is T 73, where the term
occurs as part of the expression F¥: < f, cf. T 1879c2+4+6.

In fact, iz only appears twice in the remaining forty-eight discourses.
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for Analayo’s finding that EA 50.4 does not belong to the
Ekottarika-dgama either. From a methodological viewpoint and
looking at the potential of collaborative research, I think it may
be of interest to the reader that this specific phrase had not been
initially registered by Analayo, but that it came to our notice
through the application of our computational tools.”

IV.9 Summary

The above surveyed instances — in themselves and/or as cumulative
evidence — suggest that (a) EA 50.4 is unrelated to the group of
twenty-four individual translations, (b) that it stands alone vis-a-vis
the rest of the collection, and (c) that there are significant differ-
ences between the twenty-four individual translations and the Eko-
ttarika-adgama. This stands in contrast to Mizuno’s hypothesis that
these individually transmitted discourses are remnants of the first
translation of the Madhyama-agama carried out by Zhu Fonian (=
f#72) and Dharmanandin. While to come to firm conclusions fur-
ther research would be required, for the time being this part of Mi-
zuno’s hypothesis is doubtful.

V. Conclusion

The results of the first testing implemented by processing EA 50.4
vis-a-vis the individually translated Madhyama-agama discourses
by means of quantitative text analysis and translatorship attribution
— positive evidence (frequently used features) and negative evi-
dence (never used features) — disproved the hypothesis that EA
50.4 may be affiliated to the group of twenty-four individually

2 Cf. Analayo 2013: 42 with note 118.
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translated Madhyama-dagama discourses.

The second part of the research performed automated textual
analysis of the second Mahadeva tale (EA 50.4) in relation to the
rest of the Ekottarika-agama collection (T 125). The negative evi-
dence represented by a number of linguistic and stylistic charac-
teristics never used in EA 50.4 but featuring widely in the rest of
the collection confirmed the philological finding that EA 50.4 was
not part of the original FEkottarika-agama collection that was
translated as T 125.

At the same time, the evidence shows that the individually
translated Madhyama-agama discourses also differ from the trans-
lation terminology used in the rest of T 125. This makes it improb-
able that these discourses and T 125 stem from the same translator,
although firm conclusions in this respect require further research.

Abbreviations
EA Ekottarika-agama
M-24 24 Madhyama-agama discourses (in Mizuno 1969)
T Taishod edition (CBETA)
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Abstract

It has long been recognized that the Ekottarika-dgama in Chinese
translation (Zengyi ahanjing 345 [-54%), Taisho no. 125, contains
Mahayana elements. Although some of them were probably inter-
polated into the Chinese translation of the Fkottarika-agama after
the text had been brought to China and translated, this paper de-
monstrates that at least two had already crept into the Ekottarika-
-dgama at the time it was passed down in India. The Ekottarika-
-agama is most likely to be of Mahasamghika origin. This school
interacted with the Mahayana in a reciprocal manner. On the one
hand, certain branches of the Mahasamghikas borrowed materials
from Mahayana literature and mixed them with their texts, includ-
ing the Ekottarika-dgama now preserved in Chinese translation.
On the other hand, the Mahasamghikas’ reformulation of certain
early teachings was incorporated into their FEkottarika-agama,
which served as a medium for spreading the new doctrine in
Mahayana circles.
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I. Introduction

The four Chinese Agamas, just like the four primary Nikayas in
Pali, are generally considered to be collections of the earliest
Buddhist siuitras. However, it has long been recognized that the
Ekottarika-agama in Chinese translation (Zengyi ahanjing 5[]
&4%, T 125), contains “Mahayana elements”, which are unexpected
in an Agama collection.

There have been problems in the historical reconstruction con-
cerning the translation process of the Ekottarika-dgama. A plausi-
ble reconstruction of its history has been done by Lin (2009) as
follows. In 385 AD Zhu Fonian (%{#:%) completed a Chinese
translation of the Ekottarika-agama recited by Dharmanandin (=
JEEEFE), a monk from Tukhara. This first translation, in forty-one
fascicles, was later revised and expanded by Zhu Fonian into the
Ekottarika-agama in fifty-one fascicles that has since come down
to us. Zhu Fonian probably added new material to his first transla-
tion and even replaced some passages of his first translation with
new material.'

The now-lost first translation still existed in 516 AD when the
Jinglii yixiang ($513E%E4H, T 2121) was composed and quoted some
twenty passages from it.” These quotations are identified as

Zhu Fonian was the translator despite the wrong attributions to Gautama
Samghadeva. See Legittimo 2005: 3 note 7, Analayo 2006: 145f, Lin 2009
and Nattier 2010: 233 note 8. For a case study of a probable addition to the
collection by Zhu Fonian see Analayo 2013 and Hung 2013.

2 Su 2007: 115-147 and Lin 2009: 32-108 respectively identify twenty-four
and sixteen passages using different criteria. On the quotations in the Jinglii
yixiang see also Hiraoka 2013: 99-101 and Su 2013: 213-224.
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belonging to the first translation on the grounds that none of the
Ekottarika-dgama passages quoted by the Jinglii yixiang has the
same fascicle number as the fascicle in which its parallel in the
extant Ekottarika-agama (T 125) appears,” and that more than half
of the quotations are inconsistent with their parallels in T 125 or
have no parallels there at all.*

Nattier (2010) demonstrates that the Shizhu duanjie jing ({3t
454%, T 309), purportedly a siitra translated by Zhu Fonian, con-
tains substantial material that Zhu Fonian drew from existing Chi-
nese scriptures, including texts translated by Moksala (# Y ZE or
fiZE X)), Zhi Yao (37F#), Dharmaraksa (“%j%#) and Zhi Qian (3%
#%). She calls attention to the possibility of “apocryphal interpola-
tions” in Zhu Fonian’s earlier translations, including the Fkottari-
ka-agama (p. 257). Therefore, one must be cautious when dealing
with passages in the Ekottarika-adgama that seem to be influenced
by Mahayana thought.

At the workshop on the Ekottarika-adgama held at Dharma
Drum Buddhist College in April 2012, Nattier pointed out that the
introductory portion (i) of the Ekottarika-dgama contains a
tremendous amount of Mahayana material. She raised the question:
Is this a composition by Zhu Fonian himself? Or does it come from
another source? As Nattier illustrates, several phrases and passages
in the introductory portion of the Ekottarika-dgama are similar to
those in some pre-existing Chinese translations of Mahayana texts.
Here are two of the several examples given by Nattier (2012:
13-14):

> Lin 2009: 33; Su 2007: 145-147, table 8.
* Lin 2009: 108f; Su 2007: 115.
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Etg—_i#i{%if—r~f—44ﬁ(i;\ﬁig P
% @I"/n .. 5

.. We all support these good men and good women who re-
cite and observe the noble Dharma in the Ekottarika and
widely disseminate it ...

Cf. Moksala’s Larger Prajiaparamita:
ARERAYTF L FRERRE R R
o O
We should support these good men and good women who
practise the Prajiaparamita, recite, read, preach and uphold
it.

’ﬂ'é\“f[‘i%" FFQP&E’,‘%/\A ¥ Pﬂli \zg ké\ /ﬁi/}é“
I now entrust this Ekottarika-agama to you. Well recite it!
Do not let it wane!

Cf. Moksala’s Larger Prajiaparamita:
AR R ERRR S FEF LR ERE LT
I entrust this profound Prajiiaparamita to you. Well uphold,
well accept and well recite it!

Thus, we have a number of questions in sequence:

(1)Could it be that all the passages relevant to the Mahayana in the
Ekottarika-agama were interpolated by Zhu Fonian?

(2)If not, which passages can be identified as already existing in

T 125at TII 550c24-29.

¢ Fangguang banruo jing (FeR54%), T 221 at VIIT 43¢9-10.

7 T125at TII 550b29-551a2.

8 Fangguang banruo jing (ROMAES4S), T 221 at T VIII 105a2-5.
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the Ekottarika-agama recited by Dharmanandin?

(3) Were these passages borrowed from Mahayana texts?

(4) Or alternatively, could these passages have originated from the
Ekottarika-agama and then inspired the further development
and formulation of Mahayana thought?

The answer to the first question is negative. This can be proved
by the evidence as follows: Two Mahayana-related passages in the
extant Ekottarika-dgama already existed in the first translation of
the Ekottarika-dgama recited by Dharmanandin and witnessed by
others.

II. Mahayana Elements
in the Ekottarika-agama

Scholars have noticed the difficulties in defining ‘“Mahayana
Buddhism”.” Nevertheless, it is possible and also desirable to rec-
ognize principal features of Mahayana ideas and thought. Rather
than a sect or a school, Mahayana Buddhism started to arise as a
new movement'’ from perhaps the second or first century BC"
within the nikdyas or early Buddhist schools.'” In regard to this
movement, Harvey (2013: 108) says: “There developed a new or-
ientation to traditional Buddhist teachings and an upsurge of novel

°  E.g., Silk 2005 and Ruegg 2004
10 Williams 1989: 3, Keown 1996: 58 and Harvey 2013: 108.

1 Gombrich 1990: 29, Williams and Tribe 2000: 96. Cf. also Falk and Kara-
shima 2013: 100.

2 Williams 1989: 6. See also de La Vallée Poussin’s 1930: 25 and 32-33
remarks in Silk 2005: 389-390.
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interpretations”.*The new orientation involves “a wholehearted
adoption of the Bodhisattva path”.'* The novel interpretations ap-
ply to various concepts and terminology (e.g., samadhi) that al-
ready existed in pre-Mahayana schools, and may be exemplified in
the “new ideas about the Buddha”, in line with which “devotional
cults sprang up in which reverence and homage were offered” (Ke-
own 1996: 59). Commenting on Mahayana Buddhism, Williams
(1989: 4) writes that “its growth and development in the early cen-
turies was marked by, and from our perspective is all but identical
with, the evolution of a new distinctive canonical literature, the
Mahayana sutras”. Similarly, Silk (2005: 386) suggests that Yi-
jing’s (%) Record of Buddhist Practices, dating from 691, makes
a point of carefully defining the Mahayana: “Those who worship
the Bodhisattvas and read the Mahayana Sitras are called the
Mahayanists, while those who do not perform these are called the
Hinayanists”."” Therefore, Mahayana Buddhism can be defined as
a form of Buddhism that accepts the Mahayana siitras. The above
features of Mahayana Buddhism will be dealt with in relation to
the Ekottarika-agama below.

I1.1 Diamond Concentration in New Senses

Siitra no. 6 in chapter forty-eight of the Ekottarika-agama (EA
48.6) has the following storyline (abridged translation):'®

Similar views are expressed by Saitd 2011: 30-31 and Keown 1996: 64.

Harvey 2013: 108; or “a new emphasis” on “the ideal of the bodhisattva”, in
the words of Keown 1996: 58.

T 2125 at T LIV 205c: #&EEE  SARLE » L2 BA « RTHE » 552 RN
(English translation by Silk 2005: 386-387).

This siutra was already translated in full by Lamotte into French, which was
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When Sariputra was repairing his old robe, ten thousand
brahmakayika deities visited him and praised him with this
stanza:

“Homage to the supreme of men. Homage to the

venerable of men.

We now do not know what kind of meditation you

rely on.”

Sariputra consented in silence, so the deities left. They had
not gone far when Sariputra entered the Diamond Concen-
tration (M=, *vajra-samadhi). Then there were two
demons (%2, *yaksa):'" the first was called Kala, and the sec-
ond Upakala. The two demons travelling through space from
afar saw Sariputra sitting with crossed legs. The demon Kala
said to the other demon: “I feel capable of striking that
monk’s head with my fist.”

Upakala said: “Do not intend to strike that monk’s head.
Why? The venerable one’s name is Sariputra. Among the
Blessed One’s disciples, none surpasses him in intelligence
and ability. Of all the disciples endowed with wisdom, he is
the foremost. Prepare yourself to undergo immeasurable
suffering for a long time.”

Kala insisted on striking that monk’s head. Shortly after
he had struck Sariputra’s head, he fell into the hell. Then

translated into English by Boin-Webb (see Lamotte 1995: 32-37). My
rendering below occasionally follows Boin-Webb’s translation.

The meaning of 5§ here is ambiguous since this Chinese character can render
several Indic words, including Sanskrit preta (ghost), yaksa (demon), raksasa
(ogre), etc. Fortunately, SA? 329 (T 100 at T II 485a) a counterpart of our
siitra, translates it as yecha (7% X)), which indicates that this term in the Indic
original is a word equivalent to yaksa in Sanskrit.
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Sariputra emerged from concentration and visited the
Blessed One. The Buddha told Sariputra what had happened
and preached to the monks a sermon, which explained that it
was owing to the power of the Diamond Concentration that
Sariputra repelled the demon’s attack, and that if a monk at-
tains the Diamond Concentration, he is not burnt by fire, nor
pierced by a knife, nor carried off by water, nor wounded by
someone else. Then the Blessed One spoke these stanzas:

“Ten thousand deities, all brahmakayika,

took refuge in Sariputra on the mountain Vulture

Peak.

Homage to the supreme of men. Homage to the

venerable of men.

We now do not know what kind of meditation you

rely on.

This flower among the disciples adorns the Buddha’s

Tree of Awakening.

Just as in the heavenly garden of the Parijataka,

joy is unequalled.”
This flower among the disciplesis the monk Sariputra. The
reason is that this man can adorn the Buddha’s tree. The
Tree of Awakening is the Tathagata. The Tathagata can shel-
ter all beings."®

The text runs as follows (abridged), T Il 793a—c: BEEEFFHFEREURELITFERE
2R FENECK - B > BTSRRI » SRESFIFERT ... XLAETER
BEE TR AR B APE WESKA > B Ew - | L RS
BRARTITL > Bt RIR A - s KR SFTRHIASRI=1 - @A R > —&gE
TG ... 2N TIRIGIRER AR - R AR AR - SRR 0 B
PNTE - INERFEERTE RS - T IRSHHMEDIZ TP TEE - | (B IngE RABEE A Tk
IIEELEFT/OMTOE © FRLAARTE - BLIOP A E > AR HEAEFTE » R
TPl E A T EER T PR RS — - R ERE - ... R
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2

Terms paving the way for the later “Diamond(-like) Concentration
can be found in some pre-Mahayana or non-Mahayana texts. For
example, the Anguttara-nikdya in the early stratum of Buddhist
literature lists three types of person: (1) the person whose mind is
like an open sore; (2) the person whose mind is like lightning; (3)
the person whose mind is like a diamond (vajiriippamacitto pugga-
lo)."” This list depicts the progression from an ordinary state to
liberation. The Dhammasaﬁgani,zo the first book of the Theravada
Abhidhamma, explains “states that are like lightning” as “insight
into the three lower noble paths” and “states that are like diamonds
as “insight into the highest path of Arahatship”.*'

As Frauwallner (1995: 177f) notes, this idea in the Ariguttara-
-nikaya was developed by the Sarvastivadin Abhidharma in such a

2

DATFHTEFIHEE - RRRUORE) - VUEA SRR - SRR B0 - HE
SERIC A BEEtE - B SR EFPRRIE =L - Rk > TERIELL > AEEETT
BT L R TR R AT TAEE < EE AT TAUIE - B
SHLLE R 5y « FRLARE - RORA AT - SILRZ HIRE - 25 ARG -

PSR tERAE T < T Ay | B | eI =TT - I =R G - 1
(EATHILLFT S - &N REBIHE S - FRLIARE - thiE - .. HALL IS =kk
F o OKFNEE  TITAA > KB - A RMFrep e o ..o . B TRER(ERRILE -
FHTRERA > SRR - BEFEFE » NEBILIHE « TERa AP b Bran Arh e -
TSRER > RIS « 5 ANESHTAE - HERRORER - WREEE - thegfeatt -
PR THE > BVRSFIELLEE - PRI - B ARREERR IS - B - Bz
s ke E VIR -

19 AN 3.25 at AN I 123,32. The translation is after Bodhi 2012: 219f.

2 Rhys Davids 1974: xxv dates this text in the fourth century BC.

2l Dhs §1298 at Dhs 225,33: hefthimesu tisu ariyamaggesu paiid, ime dhamma

vijjiipama and Dhs §1299 at Dhs 226,1: uparitthime arahattamagge paniia,
ime dhamma vajirapama.
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way that it led to “a felicitous invention” (p. 178) of the term vaj-
ropama-samadhi, “Diamond-like Concentration”, which eliminates
the last remaining defilements and represents the final immediate
path (#Ef5i4, dnantarya-marga) leading to liberation.”> Such a
notion was adopted by the Mahayana and assimilated into their
bodhisattva path as illustrated by Ruegg (1989: 167) and Watanabe
(2005a: 4852 and 2005b: 352-351).%

On the other hand, however, the “Diamond-like Concentration”
turned into something quite different in some Mahayana texts.
Lamotte (1988: 617) is aware of the Abhidharma concept of the
“Diamond-like Concentration” as the final stage of the path, but
with regard to EA 48.6, he remarks (Lamotte 1995: 42):

Sariputra entered the Diamond Concentration (vajrasama-
dhi), a concentration unknown to the early texts but which
appears in the list of 108 or 118 samadhis drawn up by the
Prajfiaparamitas. ... By introducing this concentration, the
Siitra of Sariputra betrays its dependence on the siitras of the
Great Vehicle.

According to Lamotte, this episode in EA 48.6 draws on the
Mahayana, “Great Vehicle”. Lamotte (ibid.) gives several refer-

2 E.g. the Jiianaprasthana (3%%5#%), one of the canonical Abhidharma works of

the Sarvastivadins (dated at approximately 150 BC by Yinshun 1968: 115), T
1544 at T XXVI922b: Efmfelis - eMdE - B - s - S5EIEE - Bk
RACEER WA IGHERR — V. For a Sanskrit counterpart in later literature, see
the Abhidharmakosabhdsya, Pradhan 1967: 364,15: ... sa canantaryamargo
vajropamah samadhir ity ucyeta / sarvanusayabheditvat.

2 For more references, see Martini 2011: 178 note 131 and Pagel 2007: 15 with

note 17.
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ences to the Diamond Concentration in the extant Prajiiaparamita
literature in Sanskrit, including the Paficavimsatisahasrika Prajia-
paramita* and the Satasahasrika Prajiiaparamita.”> He refers to
part of the following passage in the Satasahasrika Prajiiaparamita:

What is the concentration called Diamond? The concentra-
tion in which [a practitioner] is not crushed while staying
[in it] is said to be the concentration called Diamond.*®

This appears in a lengthy list of one hundred and twenty-one
concentrations,”” a context very different from that in which
the “Diamond-like Concentration” appears as discussed above.
Thus the Diamond Concentration is described in a new way
instead of referring to the final stage of the path to liberation.
In this connection, it is worth noting the following observation
by Skilton (2002: 56-57):

24

25

26

27

Dutt 1934: 142,12 and 199,3.
Ghosa 1902: 826,13 and 1416,1.

Ghosa 1902: 1415,20: tatra katamo vajro nama samadhih / yatra samadhau
sthitva na bhidyate / ayam ucyate vajro nama samadhih. This is equivalent to
the following passage in the Chinese translation of the Guangzan jing (¢i&4%),
T 222 at T VIII 190c: a8l =k 2 (SR E RN » — VU FEMmAENIE - 258
£l =#k. My interpretation differs from Lamotte’s 1995: 42: “... there is a
Diamond Concentration or Diamond-like Concentration when one’s state of
concentration is not ‘broken’”.

According to Skilton’s 2002: 57 note 28 count of the samadhi names in Ghosa
1902: 1412—-1414. This name list is followed by the explanations for these
samadhis (Ghosa 1902: 1415-1426), including the explanation for “the
concentration called Diamond” mentioned above.
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... the bodhisattva’s motive is altruism, rather than the per-
ceived self-interest of the Sravaka, and thus seeks to take ad-
vantage of the magical power (rddhi) with which samadhi is
associated in the Mahayana. Supposedly in association with
this last feature, there also appear in Mahayana literature
references to a number of specific samadhi, each with a
name and associated benefits ... one notes the appearance of
lengthy lists of samddhi names, which one suspects have ac-
quired their own aura of magical potency. Thus we can find
samadhi-name lists, some of considerable length, in the
Aksayamatinirdesa, Bodhisattvapitaka, Dasabhiimisvara, Ganda-
vyitha, Karandavyitha, Mahavyutpatti, and various Prajia-
paramita texts.

Referring to several works, Skilton (2002: 56f, with notes 22-28)
indicates that the numbers of samadhi in these Mahayana texts are
diverse, including 9, 10, 17, 24, 37, 62, 100, 101, 108, 118 and 121.
According to Skilton, the word samadhi, “concentration”, was em-
ployed by the Mahayana in some new senses. Long lists of sama-
dhi names came to appear, and a number of specific samdadhis
came to acquire each their own particular magical potency in the
Mahayana. These two novel features of samadhi are found in the
present Ekottarika-agama, where the Diamond Concentration in
such innovative senses recurs in two other sitras of the Ekotta-
rika-agama besides EA 48.6.
Firstly, EA 42.4 states:

In my Dharma there are Diamond Concentration, Cessation
Concentration, All-Light Concentration, Attaining Non-
-arising Concentration and various [other] concentrations
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that are countless.?®

The way this siitra enumerates concentrations, including the Dia-
mond Concentration, in a list is very similar to the way samadhi
names are listed in Mahayana literature. Just as EA 42.4 describes
the concentrations as countless, the Prajiiaparamitd and the Ava-
tamsaka literature also use “countless” or “innumerable” to de-
scribe some lists of concentrations including the Diamond(-like)
Concentration.”
Secondly, EA 4.9 states:

It is the monk Abhaya who, while entering the Diamond
Concentration, cannot be crushed.*

This sentence resembles the foregoing passage in the Sata-
sahasrika Prajiaparamita:

The concentration in which [a practitioner] is not crushed
while staying [in it] is said to be the concentration called
Diamond.

BT 11 753b: BEPASRI=E - AR —UPEH=RE SR =R Bk
=BT

For the Prajiiaparamita literature, see, e.g., the Da banruo boluomiduo jing
(RIS S4), T 220 at TV 292a—c: ... SHIG=EEM ... A12% =EH
FHiEg T T, and the Mohe banruo boluomiduo jing (FE:MRE N EEEELK), T 223
at T VIII 417c—418a: 548 =0kFIERIERT ... WEMI=HE ... . For the Ava-
tamsaka literature, see the Fo huayan ru rulai dezhi busiyi jingjie jing (ff55£/E
AR R SR4E), T 303 at T X 923a-b: M= EEH - HBGHH%
ERROEL &0

¥ TII558b-c: ALMI=RE > KD  FrssEmit me.

29
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This idea is elaborated in EA 48.6, where Sariputra repels the de-
mon’s attack owing to the Diamond Concentration, further de-
picted as a technique of protection against attacks from fire, blades,
water and any other beings. Therefore this samadhi is endowed
with specific magical potency, an empowerment typical of the
Mahayana meditative traditions. Apart from the Prajriaparamita,
the term “Diamond Concentration” in such a new sense is also
found in the Avatamsaka literature. For example, the Buddhava-
tamsaka (KJTEHIERLE, T 293) mentions “crushing all maras
(evil demons) by the Diamond Concentration”.”’

In conclusion, the notion of Diamond(-like) Concentration is
greatly transformed in some Mahayana literature and the three
Ekottarika-agama discourses discussed above. It is among the vari-
ous lists of (innumerable) concentrations developed by the Maha-
yana, and has turned into a magical power that can protect the
practitioner from being “crushed” rather than referring to the final
stage of the path to liberation in pre-Mahayana traditions.”> This
belongs to the novel interpretations of pre-existing terminology as
developed in the Mahayana movement discussed above. Lamotte
(1995: 46) regards this feature along with others in EA 48.6 as “in-
spired by the Mahayana”. According to the above discussions, the
three occurrences of “Diamond Concentration” in the Ekottarika-

317293 at T X 823¢: LL4IER—VIE.

32 According to EA 48.6 at T II 793a, Sariputra is already a liberated person,

described by the good demon Upakala as “among the Blessed One’s disciples,
none surpasses him in intelligence and ability. Of all the disciples endowed
with wisdom, he is the foremost”. Therefore, that Sz‘iriputra enters the
Diamond Concentration cannot mean that he reaches the final stage of the
path to liberation, which would imply a regression.
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-agama may be reckoned a “Mahayana element”.”

It is evident that one of the sitra quotations from the Ekotta-
rika-agama in the Jinglii yixiang®® is an abridged version of EA
48.6, with the omission particularly of two paragraphs relating to
ten thousand brahmakayika deities (3355%).> Even its wording
is largely identical to that of EA 48.6. This version also elaborates
on the Diamond Concentration. A significant difference, however,
is that the Jinglii yixiang indicates that this sitra is cited from
fascicle thirty of the Ekottarika-agama (34— &85 =+4%),
but our EA 48.6 appears in fascicle forty-five of the extant Ekotta-
rika-agama (T 125). As mentioned above, the Ekottarika-agama
passages quoted in the Jinglii yixiang are identified as belonging to
the first translation of the Ekottarika-agama, and the extant Ekotta-
rika-agama is an enlarged version of the first Ekottarika-agama
translation. This may explain why in the extant Ekottarika-agama
EA 48.6 appears in a fascicle whose number (forty-five) is larger
than the fascicle number (thirty) of the same Ekottarika-agama
sutra quoted in the Jinglii yixiang. To sum up, the Diamond Con-
centration as a Mahayana element already appeared in a siitra in
the first translation of the Ekottarika-agama.

33 Analayo 2011: 301 note 180 suggests that the Diamond Concentration in EA

48.6 might refer to the attainment of cessation (nirodha-samapatti) for the
following reason. The episode of how Sariputra, in the Diamond Concentra-
tion, remained unhurt when hit by a demon (yakkha) is “similar to the story
found in Ud 4:4 at Ud 39,20. The commentary Ud-a 245,5 records various
opinions on the meditative attainment Sariputta had entered when he was hit
by the yakkha, one of which is that he had attained cessation. Thus, perhaps
the 4MI=#k in EA 48.6 also intends the attainment of cessation”.

3% T2121 at T LII 70c-71b.
35 Lin 2009: 94-98. Cf. also Su 2007: 131.
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I1.2 Buddha image made by King Udayana

Siitra no. 5 in chapter thirty-six of the Ekottarika-agama (EA 36.5)
contains a story as follows:

The Blessed One thought: “These four assemblies are mostly
idle, negligent, not listening to the Dharma ... Now I can
make them long for the Dharma.” Then the Blessed One
went to the heaven of the Thirty-three without informing the
four assemblies or taking any attendants with him. ... Sakra,
ruler of the gods ... went to greet the Blessed One. ... Then
the Tathagata’s mother Maya led female deities to visit the
Blessed One ... The Blessed One preached marvellous dis-
courses to those deities. ... King Prasenajit and King Uda-
yana approached Ananda and asked him: “Where is the
Tathagata today?” Ananda replied: “Great kings, I do not
know where he is, either.” At that time the two kings longed
to see the Tathagata, and hence suffered from distress. Then
King Udayana’s officials approached him and asked: “What
are you suffering from now?” ... The king replied: “If I do
not see the Tathagata any more, I will die.” At that time the
officials thought: “By what means can we save King Uda-
yana from dying? We should make an image of the
Tathagata.” Then the officials addressed the king: “We in-
tend to make an image, which we may also serve and wor-
ship respectfully.” ... The king instructed the versatile
craftsmen within his territory and said: “I now want to make
an image.” ... At that time King Udayana [had them] make a
Tathagata image, five feet tall, out of bull-head-sandalwood
(gosirsa-candana). King Prasenajit heard that King Udayana
had made a Tathagata image. ... King Prasenajit summoned
craftsmen in the country and told them: “I now want to make
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a Tathagata image ... .” ... At that time King Prasenajit [had
them] make a Tathagata image, five feet tall, out of polished
red-gold. Then in Jambudvipa these two Tathagata images
came into existence.>

This story is comparable to the following two quotations from the
Ekottarika-agama in the Jinglii yixiang:

[Quotation 1:] The four assemblies were too idle to listen to
the Dharma. Sakra, ruler of the gods, invited the Buddha to
ascend to the heaven of the Thirty-three and preached the
Dharma to his mother there for three months during the sum-
mer [rains] retreat. The Tathagata intended to make people
long for [the Dharma], so he left without taking attendants
with him or informing [people]. Then King Prasenajit in Sra-
vastT and King Udayana in Kau$ambi approached Ananda
and inquired about where the Buddha was. Ananda replied:
“I do not know, either.” The two kings longed to see the Ta-
thagata, and hence became ill. Then King Udayana in-

36

T II 705b-706a: &R TS ZRZAWMS - & - AL . KSHE
AEPUED.Z BURIRYE o ) B WEA RIS R - EARREE . 2=
Koo BREfEA ... AUHHEE . [705c] FIRF > QKBNS RE 2L S Ry .
THEOREEE R Z RS .. [706a] HHTE T - (BHE T 2 IEERT - P EEE T 40
REHBERAE ? ) MERH T RE! BIRFRLRE - 5 28 —FEEHN
EK L?%%% Ml BFEEEHER  OEHEA T SRRER? . HERH:
BRI - (B - ) B BHEEERS  TEAIIE - fEH
Kvunﬁﬁ? REEFOATA -, 2 BEAOES T RENEVG - TR
HORFRER -, . ERRES . NEEEIANIE > TEZH T ERSRERE - .
R {Efﬁfﬂﬂuﬁiﬁﬁﬁffﬁff@f’ﬁﬁﬂﬂ@ﬁ/@mﬂE prais )&’Hﬁﬁffﬁﬁﬁiﬁfﬁfﬁﬂﬂ@
P ... EREREEEGIGE - EZH DRSPS S . 2
/)Eﬁ)ﬂfiﬁf@u\ R FAGE TR - Ml - EIFERBAER— ﬁDXﬂB{%
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structed the versatile craftsmen in his country to make a
Tathagata image, five feet tall, out of bull-head-sandalwood.
(From fascicle nineteen of the Ekottarika-dgama)

[Quotation 2:] Then King Prasenajit heard that King Uda-
yana had made a Tathagata image and worshiped it. There-
fore he summoned craftsmen to cast a Tathagata image in
polished red-gold, five feet tall. Then in Jambudvipa two im-
ages came into existence. (From fascicle nineteen of the
Ekottarika-agama)’’

The storyline as found in the above two quotations is virtually the
same as the story in EA 36.5 although it is more condensed and has
a few divergences in wording. These two quotations can be recog-
nized as being extracted from a version of the story that is identical
or extremely similar to the story in EA 36.5.°* Whereas the Jinglii
yixiang notes that these two passages are quoted from fascicle
nineteen of the Ekottarika-agama, our EA 36.5 appears in fascicle
twenty-eight of the extant Ekottarika-adgama (T 125). The differ-
ence in fascicle numbers indicates that the Jinglii yixiang is citing a
version of the Ekottarika-dgama other than T 125. This version of
the FEkottarika-agama is identified as the first translation of the
Ekottarika-dagama, as discussed above.

7 TLII29c: PUBMHSHASEESE: B RERFE M - =+ =K BEREES HEZE -
WA OB - R FERSME - BEERITITE £ R0 REEE T S
At o REBIETRT « FIEREH © BIRAK - ZFEBHNAERE S o EEFEHEIE
WNEEIERIE « AR EIEAsk G - BE AR (Hg—F&5+14%). T LI 30a:
FERHTE FHEE T EURGMEEE Y - 83 T VRESRELRGE - SRAR -
IFREIFRENEA — % (M —fTEE+HI8).

3% Su2007: 127f, Lin 2009: 57-61 and items nos. 5 and 6 in Su 2013: 221, table 4.
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Mizuno (1996: 436) suggests that the story of making Buddha
images as found in the Ekottarika-dgama is characteristic of the
Mahayana, but he does not provide any discussion. Here we have
to confront the complex issue of image cult, which will be clarified
below. Firstly, I focus on the episode of King Udayana making a
Buddha image since there was apparently a tradition that credited
King Udayana with the making of a Buddha image. Then I demon-
strate that this tradition appears to be closely linked to the Mahaya-
na. Besides EA 36.5, similar episodes are also found in the follow-
ing texts:

(1) Sutra on Making Buddha Images (Zuo fo xingxiang jing {E{#f
5458, T 692)

(2) Sutra on the Merits of Making and Setting up Images (Zaoli
xingxiang fubao jing S EERES, T 693)

(3) Mahdayana Sitra on the Merits of Making Images (Dasheng
zaoxiang gongde jing KIEHEAZRITHELL, T 694)

(4) Sutra on the Buddha’s Paying a Debt of Gratitude with Great
Skill-in-Means (Da fangbian fo bao’en jing KIT{EEREHREL, T
156)

(5) Sutra on the Ocean-Like Samadhi of the Visualization of the
Buddha (Guan fo sanmei hai jing B =L, T 643)
Scholars have demonstrated that the last two texts, T 156 and T

643, are apocryphal works originally composed in Chinese.** Con-

sequently, they fall outside the scope of this study.

The first text in the list, the Sutra on Making Buddha Images, is

ascribed to an unidentified translator in the Later Han dynasty

% For T 156, see Lin 1987: 71-74 and Supalaset 2009. For T 643, see Yamabe
1999: 186-213, etc.



154 - RESEARCH ON THE EKOTTARIKA-AGAMA (TAISHO 125)

(25-220 AD).** This text is mentioned in the Chu sanzang ji ji (4,
Eﬁ%ﬂ%),‘” the earliest extant catalogue of Chinese Buddhist
scriptures, compiled by Sengyou (f##4) around 515 AD.* In this
catalogue the Sutra on Making Buddha Images is listed among the
texts attributed to unidentified translators, so we can affirm that
this translation already existed at the time of Sengyou, but we do
not know whether it goes back to the Later Han period.

The Siitra on the Merits of Making and Setting up Images (T 693)
is almost identical to the above sitra except for a few more details
and the addition of verses to T 692, which is entirely prose. This text
is not mentioned in Sengyou’s catalogue, but probably first appeared
in the Lidai sanbao ji (FE{t=254)," a catalogue composed by Fei
Changfang (Z#£ %) in 597 AD.** From the foregoing it may be in-
ferred that this text was translated between 515 and 597 AD.

Nanjio (1883: 76) points out that these two parallel texts, T 692
and T 693, agree with the Tibetan version, and he (pp. 75 and 76)
provides these two texts with a Sanskrit title: Tathagata-pratibim-
ba-pratisthanusamsa. Both siitras have the following storyline in
common:

The Buddha went to Kausambi. King Udayana, only four-
teen years old, approached the Buddha and said: “I am wor-

Y T 692 at TXVI 788a: Bz A 445
Y T2145at TLV 22b: {EfMEE—% (REBHEEMERIGEREIFRREZLE).

2 See, e.g., the relevant entry in the Digital Dictionary of Buddhism, URL:

http://www.buddhism-dict.net/cgi-bin/xpr-ddb.pl?q=H =0 4.
' T2034 at T XLIX 116c.
“ FDC: 6253.
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ried that I may not see the Buddha again after he has left. I
intend to make a Buddha image, to which I can pay my re-
spect. What merits will I acquire by doing this?” In reply to
the king, the Buddha enumerated several merits that people
in the world will acquire by making Buddha images. The
king and his officials who listened to this sermon were all re-
born in the field of Amitabha Buddha after death.*

This story is different from that in EA 36.5, but in both stories
King Udayana is credited with making a Buddha image. It is
worth noting that the above two texts, T 692 and T 693, mention
Amitabha Buddha and so they apparently belong to Mahayana

T 692at TXVI788a—c: {HEiutEE .. FHEFEAEIH - 00 - HEER
ER@BEEAL - BRERE - ZAITAM - .. EEOHRS T AMEEE - B5E
HEMEE ? R - BRAERM - BRAERTPG > IoREZ - REGME
W2 S TR TAMEMIRGERE - (1) HRUEAAR - IREFR - FSURHE -
ST REF - AR LINVFR - EFERER - RIS - .. (14) &RUE - FE
R S BT . HEEE piAMMER DEEEESE - £
PR S RfbfEami % - FE o BAREPEdEE. T 693 at T XVI 788¢c-790a: iz
TR ... RREI AR AP0 - ERER > AR E A BRRE
ET - .. EEEME T AFESESE - LZEHEMITE? HEDR > TR
BRM - SEERIAR - RERE - SRR .. 5 T KT AREEHY
BF > (1) Higtittitprd 2 IREFR > EHUmE > ST R HFRm - ERX
FIMESR FERT - IREESEAFREE - .. (14) (EfbPGHERE . &I
FrAesstphiE . (15) fmpra i ... (16) SERAEANHE - &4 - HUishEE
o BRFEEELDUESEDS - B AREA RELSUE UZRERME (AT
M RREEEN FHEER FHPGE SO5ER 2 BiEgResH
EEREES K L EEEAE FPGR BARKER SHERE
BEEERE FOPEER . KR - TREE - BNERT AR EZE # e i -
b~ LB ~ BEEE - BERAHTAFBEREL » SEEERIHIEE - REE
AFeIsEPE Rl .. .
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literature.

The third text in the above list, the Mahayana Siitra on the Mer-
its of Making Images (T 694), unequivocally bears the word “Ma-
hayana” in its title. Judging from the content, it is indeed a Maha-
yana text. This sitra was translated by Devendraprajiia ((}2ZE/%5)
in 691 AD.* It begins with the following story very similar to the
Udayana episode in EA 36.5:

At one time the Buddha was in the heaven of the
Thirty-three ... Then the Blessed One spent three months in
the heaven for the [rains] retreat, preaching to his mother. ...
Then King Udayana, dwelling in his palace, often felt sad
and longed for the Buddha ... He further thought: “I should
now make a Buddha image for worshipping and offer-
ing.” ... Immediately he summoned all the craftsmen in the
country. ... They told the king: “Your majesty should now
use purely purple sandalwood to make the image.”*’

Although the whole story is much more elaborate than the Udayana
episode in EA 36.5, its content basically matches the Ekottarika-
-dgama version.

According to the above discussion, apart from EA 36.5, the
story of King Udayana making a Buddha image is found in three

% Nanjio 1883: 75; FDC: 826. For the correct form of the translator’s Sanskrit
name, see Forte 1979: 289f.

YT XVI790a: —WE=1=FK . ERIRENE o SA%E  BERE .
FARHEICIE E AR S o HREEED B .. BEEN T RSTEESMTEG
feFEiteE - 5 ..  TXVI790b: B SERIEINATA T2 A S0E - ... BE
T T ESEBERERAREEZAR - .
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sitras,” all of which belong to the Mahayana. In view of this fact,
such a story could have emerged in a Mahayana milieu. Moreover,
scholars have pointed out that the Mahayana is marked by its “vi-
sualization practices devoutly directed at the Buddha”.* Stories
that advocate making Buddha images such as those discussed
above fit in this context. According to Yinshun (1981: 11-13), one
of the major causes for the rise of Mahayana Buddhism is that the
Buddhists cherished an everlasting memory of the Buddha due to
his having passed away into final Nirvana (parinirvana). He sug-
gests that although the Buddha’s parinirvana is final and perfect
from the Dharma’s point of view, his passing away nonetheless
induced feelings of shock and grief among Buddhists, including
Ananda; and the nostalgic memories of the Buddha continued to
grow from generation to generation and eventually stimulated the
emergence of the Mahayana. One of the oldest extant forms of a
Mahayana siitra, the Daoxing banruo jing GE{TRGEEE, T 224), is
the translation of the Astasahasrika Prajiiaparamita done by Loka-
ksema in the second century AD.’A passage in this text reads:

If there are contemporaries of the Buddha who have seen
him, then after the Buddha’s final Nirvana (§&JE 8, *parinir-
vana), they will miss him and for this reason they will make

8 Or perhaps more precisely two siitras, one of which has two versions.

4 Harvey 2013: 108. Cf. also Williams 1989: 30 and Skilton 2002: 51. While
discussing factors involved in the composition and transmission of Mahayana
siitras, Ruegg 2004: 18f says: “Meditative visualization of the Buddha — a
continuation of traditional buddhanusmrti ‘rememoration of the Buddha’
rendering him immediately present — has also played a highly significant
role”.

0 Lancaster 2005: 302.
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images, wishing people in this world to revere [the Buddha]
and receive the merit.”’

The motivation for making Buddha images as shown in this text is
exactly the same sentiment that was conducive to Mahayana Bud-
dhism as Yinshun suggests. Likewise, it is this sort of sentiment
that prompts King Udayana to have a Buddha image made as rec-
orded in the above stories. A similar idea also appears in the earli-
est translation of the Buddhavatamsaka (K7FEMERLE, T 278)
done in 418 AD:** “After the Tathagatas have passed away, I will
collect each of their remains and erect stiipas ... I will make im-

BT 224t T VIIL476b: 257 ROFA > FEACIEIER » SObEUIEG - AEHRTAL
E15HAE. Schopen 2005: 117 regards this reference to Buddha images as
being “open to suspicion” because “[i]t occurs only in the two earliest
Chinese translations of the text and not in the later ones: nor in the extant
Sanskrit text, which we now know agrees well with the text in the recently
published fragments of a Kusan manuscript of the Astasahasrika; nor in the
Tibetan translation”. We should, however, also consider the following
observation by Lancaster 2005: 302: “This translation [i.e., the Daoxing
banruo jing], when compared with the Sanskrit manuscripts and the later
Chinese and Tibetan translations, gives an indication of the major changes
which occurred not only in the text itself, but in the whole of the Mahayana
tradition”. The same reference to Buddha images also appears in another
early translation of the Astasahasrika, the Da mingdu jing (KAAELE), T 225
at VIII 507a: #7A RG0FA - fhIEER - SfEES  AUE-HI7 b HE,
translated in the third century AD according to Lancaster 2005: 303. This fact
reinforces the authenticity of the passage on Buddha images as already con-
tained in an Indic original on which the second century translation, the Dao-
xing banruo jing, was based. Recent research by Karashima 2013: 182-184
also supports my view.

52 FDC: 760.
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ages of the Tathagatas ...”.> The same passage is also found in a
later translation of the Buddhavatamsaka (T 279)** done in 699
AD.” These accounts of the Buddha image cult echo the changed
conception of the Buddha in the Mahayana. In line with this ten-
dency, “devotional cults sprang up in which reverence and homage
were offered”.>®

On the other hand, Schopen (2005: 113—116) demonstrates that a
rich corpus of donative inscriptions connected with Buddhist cult
images in the early centuries of the Christian Era in North India has
little to do with the Mahayana. These inscriptional records “some-
times, but only in a distinct minority of cases, explicitly name the
monastic order that received ... the individual images that were do-
nated”, such as the Sarvastivada, Mahasamghika and Dharmaguptaka
(pp. 114f). He asserts: “there is still nothing identifiably Mahayana in
any of these records dealing with the early image cult” (p. 115). Simi-
larly, Shimada (2011: 137) notes that the extant early Buddha images
were largely donated to the nikayas (early Buddhist schools) and very
few of them display Mahayana characteristics. Does this mean that
the Mahayana was much less concerned with Buddha images than
those early schools were? The answer is probably negative.

Williams (1989: 5) states:

That Mahayana was embedded in its origins and develop-

BT 278 at T IX 646a: GEEUACHE 2 % » FE RIS FITIRESE ... Eas
& ...

T 279 at T X 292b: fEUIARAE Y (% - BB ——WRFA SRS ..
EibG ...

5 FDC: 762.
¢ Keown 1996: 59.
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ment in the non-Mahayana schools is supported by inscrip-
tional evidence. With the exception of one inscription from
perhaps 104 CE (...), the earliest inscriptions containing
recognizably Mahayana formulations date from as late as the
fourth or fifth centuries CE. ... It seems clear that Mahayana
was in its origins and for some centuries almost exclusively
the concern of a small number of monks and nuns from
within the non-Mahayana schools, and as such subject to
non-Mahayana Vinayas.

Even Schopen (2005: 239) suggests: “... we are able to assume
that what we now call the Mahayana did not begin to emerge as a
separate and independent group until the fourth century”. The
indication that the early Mahayana (second/first century BC —
fourth/fifth century AD) was a minority from within the
non-Mahayana schools explains why the extant early images (in
the early centuries of the Christian Era) are mostly associated with
the non-Mahayana schools (nikaya) rather than with the Mahayana.

Schopen (2005: 128—132) points out that there are two “autho-
rizations only for images of the Bodhisattva [i.e., prince Siddhar-
tha]” in the Miilasarvastivadin vinaya texts, and suggests that they
“can hardly be unrelated to what we find in the actual early image
cult in North India, which is ... predominantly and perhaps
exclusively a cult of the Bodhisattva” (p. 132). Rhi (1994: 220)
also notes: “The fact that there was a period in which Gautama was
represented only in the form of the Bodhisattva, not the Buddha, is
attested in several passages in the Vinayas”, which include the
Sarvastivada and Mahasamghika Vinayas (pp. 220f). An important
passage in the Sarvastivada Vinaya, or the Ten Recitations Vinaya,
runs as follows:
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The householder Anathapindada said to the Buddha: “O
Blessed One, if an image of the Buddha’s body should not
be made, I wish that the Buddha will allow me to make an
image of a Bodhisattva attendant. Is that alright?”” The Bud-
dha said: “I allow [you to] make.””’

The reading “an image of a Bodhisattva attendant” is puzzling. Rhi
(1994: 221) refers to Lin’s (1949: 97 with note 2) emendation: shi
% “attendant” is a scribal error for shi B§ “when”. Thus the cor-
rect reading should be “an image [of the Buddha] when [he was] a
Bodhisattva”. Rhi regards Lin’s suggestion as “quite plausible”
because the phrase “when [the Buddha was] a Bodhisattva” ([fo
wei| pusa shi [{#5y]E#EHF) is commonly found in Buddhist scrip-
tures. In any case, the foregoing passage undoubtedly prohibits the
making of a Buddha image, but it allows a Bodhisattva image in
light of the above discussion. This fits well with the inscriptional
records as noted by Schopen (2005: 116): “... early Buddhist cult
images, even when these images iconographically represented
Buddhas, were overwhelmingly referred to as Bodhisattvas in their
accompanying inscriptions”.

As Schopen (2005: 132) says, “there is no evidence for such a
cult of Siddhartha or the Bodhisattva Sakyamuni in early Maha-
yana sitra literature”. I would like to add that the above interdic-
tion against making an image of the Buddha is perhaps not present
in Mahayana siitras, but on the contrary, the Mahayanists may
have been the first to allow or even advocate the making of
“Buddha” (not “Bodhisattva”) images. Apart from the two early

T Shisong Li (-+3), T 1435 at T XXIII 352a: 4A9UBE+ ... Afks ks
WS R RIENE - FEUERE SR R E S - | b TEEE - .
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Mahayana siitras (Astasahasrika and Buddhavatamsaka) men-
tioned above, the making of Buddha images is attested in many
other early Mahayana siitras, such as the *Sumatibodhisattva-sitra™
translated by Dharmaraksa (active in 266-308 AD),” the Sa-
ddharmapundarika-sitra® translated by Kumarajiva in 406 AD,"'
the *Mahavaipulyamahdsamnipata-sitra® translated by Dharma-
ksema (385-433 AD),” and the *Devarajapravaraprajiiaparami-
ta-sitra® translated by Upasiinya in 565 AD.%

As discussed earlier in this paper, Mahayana Buddhism is char-
acterized by its acceptance of a new distinctive canonical literature,
the Mahayana siitras. It seems that the siitra literature featuring
King Udayana’s Buddha image, along with other accounts of mak-
ing “Buddha” images mentioned above, originated from the Maha-
yana.Therefore we can assume that this “Mahayana element”, i.e.,

8 Xumoti pusa jing (EREEREERELD), T 334 at T X1 76c: —HIEEFRIE .. IIE(E
WG - B AIUE > EERZNSEY > AR FEE.

" Mai 1996: 51.

%0 T262at TIX 9a: (IHRELET - BARRELE - SUUBEAA - BATIEONE - 412
A+ S E b

1 FDC: 2848.

%2 Dafangdeng daji jing (K55 AEL), T 397 at T XII 37c: A4 FEHHEE -
SASERAE S IAE.

8 FDC: 6234,

o4 Shengtianwang banruo boluomi jing (R TFHEE N REL), T 231 at T VIII
703c: EiEREEEE .

% FDC: 4859. This date is certainly later than early Mahayana Buddhism, but it
is reasonable to assume that it took at least one or two centuries for the text to
be circulated in India and be transmitted, probably via central Asia, to China
before it was translated into Chinese.
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the episode of King Udayana’s Buddha image, was incorporated
into the Fkottarika-agama at some point in time. Could this epi-
sode be an interpolation into the first translation of the Ekotta-
rika-agama? The answer is negative. As demonstrated above, the
story about images made by the Kings Udayana and Prasenajit ap-
pears in the Jinglii yixiang as two quotations from a certain version
of the Ekottarika-agama, which in all likelihood is the first transla-
tion of the Ekottarika-agama.

III. Mahasamghika and Mahayana

The first translation of the Ekottarika-agama was produced by Zhu
Fonian in collaboration with others, including Dharmanandin, Tan-
song (£i%), Fahe (£fl) and even Dao’an (3£77),”° a prominent
figure in the history of Chinese Buddhism. Consequently, this
work is not suspected of containing any interpolations by Zhu Fo-
nian, in contrast with suspicion cast on some of his works produced
during the latter part of his career while he was mainly working
alone.”” Therefore, we can affirm that the Indic original of the Eko-
ttarika-agama introduced into China by Dharmanandin did contain
at least two Mahayana elements, i.e., the Diamond Concentration
in new senses and King Udayana’s making of the Buddha image.
While the Jinglii yixiang quotes 24 passages from the Fkotta-
rika-agama,”® 7 passages are said to be quoted not only from the

66 See the Preface to the Ekottarika-agama by Dao’an (T 125 at T II 549a).
7 Nattier 2010: 253.
8 Su2007: 145-147, table 8.



164 - RESEARCH ON THE EKOTTARIKA-AGAMA (TAISHO 125)

Ekottarika-agama but also from other texts,” so these 7 passages
are in fact amalgams of different sources. Consequently, only 17
passages, which are cited exclusively from the Ekottarika-agama,
are valid for the present research. Of these 17 passages, the two
passages on image making must come from the same siitra in view
of the coherence of the storyline when the two passages are put
together (as discussed above), and so we have 16 valid siitras in
total. In sum, 2 sitras out of the 16 siutras quoted from the
Ekottarika-agama by the Jinglii yixiang, or 12.5% of the quoted
sutras, are relevant to the Mahayana. The percentage seems
significant, but with such small samples, we are unable to conduct a
meaningful statistical analysis. Nevertheless, from this percentage
we can deduce that when the Ekottarika-aGgama was first translated,
it already contained a considerable amount of Mahayana elements.
In other words, these Mahayana elements crept into the Ekottarika-
agama when it was passed down in India (in a broad sense). How
could this have happened to a corpus of sitras that is supposed to
belong to “early Buddhism” rather than to the Mahayana? As
suggested above, there are two possibilities:
(1) These Mahayana elements were borrowed from Mahayana texts.
(2) These peculiar elements originated from the Ekottarika-agama
and then inspired the further development and formulation of
Mahayana thought.
Below are some indications that support the first possibility.

The extant Ekottarika-agama (T 125) is ascribed to the Maha-
samghikas by Bareau (1955a: 55-57), Ui (1965: 137f), Akanuma
(1981: 38f), Bronkhorst (1985: 312-314), Schmithausen (1987:
318-321), Yinshun (1994: 755f) and Pasadika (2008: 147f and
2010: 88-90). The Mahasamghika hypothesis seems to prevail and

% TJtems nos. 1, 2, 3, 9, 16, 21 and 24 in Su 2007: 145-147, table 8.
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has been substantially strengthened by my recent research (Kuan
2012, 2013a and 2013b), which suggests that a considerable part of
the Ekottarika-agama is likely to be of Mahasamghika provenance,
and that the Ekottarika-aGgama contains numerous salient features
of Mahasamghika doctrine. Accordingly, this school affiliation of
the Fkottarika-agama is taken as a working hypothesis for the
present study.”

Let us look into a bit of the Mahasamghika history. Bareau
(1955b: ix, 108) makes the following remark when referring to the
Sanlun xuanyi (Zih2:35) by Jizang (&, 549-623 AD),”" which
includes fragments of the commentary by Paramartha (E &,
499-569 AD) on the treatise by Vasumitra (Bu zhiyi lun IS,
T 2033):

Paramartha has passed on to us some data that this tradition
[referring back to the Kashmiri Sarvastivadins] has over-
looked, such as the exile of the Mahasamghikas to the north
of Rajagrha, data that seem to me credible enough to make
me think that he has based them on other sources that are
also worthy of attention.””

™ Hirakawa 1989: 33f disagrees with this attribution on the grounds that the

FEkottarika-agama differs from the Mahasamghika Vinaya regarding the
listing of the arigas, the number of pratimoksa rules, the content of the
Ksudraka-pitaka, and the sequence of listing the four Agamas. However,
Analayo 2009: 823 has demonstrated that all of these four objections are
inconclusive.

L T 1852 at T XLV 8b-9c.

2 1 am grateful to Dr. Roderick S. Bucknell for translating this passage into
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This record of the Mahasamghika history, which may be reliable
according to Bareau, contains the following account:

At that time due to Mahadeva the Mahasamghikas migrated
and lived in the country of *Anguttarapa, which lies to the
north of Rajagrha. This school preached the Tripitaka min-
gled with Mahayana siitras such as the Avatamsaka and the
Prajiiaparamita. Then some believed while others did not
believe, so they split into two schools.”

Just like Bareau, Harrison (1982: 228) sees this record as at least
partly true and says:

Paramartha, for example, ascribes early splits within the
Mahasamghikas to differences of opinion over the authentic-
ity of Mahayana siitras such as the Avatamsaka and the Pra-
jhaparamita ... the affinities between certain theses at-
tributed to the Mahasamghikas and various ideas pro-
pounded in the Prajiaparamita literature suggest that it con-
tains at least a grain of truth.

In this connection, it is worth noting that Schmithausen (1987:
318-321) suggests the possibility that the Ekottarika-dgama be-
longs to the Mahasamghikas on grounds of certain significant
correspondences between the FEkottarika-agama and several ver-
sions of the Larger Prajiiaparamita. Similarly, as discussed above,
the Mahayana siitras such as the Prajiiaparamita and the Ava-

English for me.

7T 1852 at T XLV 8c: TG A BB LR FE (55 5 FRER » HERE £ &9
b - AR - SR E ARG =P - RAREE - AAMEE - =

#h.
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tamsaka contain the term “Diamond(-like) Concentration” in inno-
vative senses, which also recurs in the Ekottarika-agama.

Some indications of Mahayana influence on the Mahasamghi-
kas can be found in the Tarkajvald, an auto-commentary on the
Madhyamakahrdayakarika ascribed to the sixth-century philoso-
pher Bhaviveka (Bhavya).”* This text was originally written in
Sanskrit and is now preserved in Tibetan translation. Chapter four
of this text contains a wealth of information of the Sravaka (non-
-Mahayana) Buddhist schools. This chapter has been translated
into English by Eckel (2008: 103-212), which will be referred to in
the discussion below.

Chapter four of the Tarkajvala states: “It also is generally ac-
cepted in the texts of most of the eighteen schools (nikaya) that
[monks] should pay homage to Bodhisattvas”.” Then it goes on to
cite examples from the scriptures of these schools, namely six
schools of the Mahasamghika lineage and eleven schools of the
Sthavira lineage. It is noteworthy that according to these seventeen
citations, four out of the six Mahasamghika schools mention the
superiority of Bodhisattvas over Sravakas and Pratyekabuddhas,
whereas no such mention is found in any passages quoted from the
eleven schools of the Sthavira lineage.”” The relevant passages
quoted from the scriptures of those four Mahasamghika schools are
as follows:

It says in the Bodhisattvapitaka of the Pirvasaila Arya Ma-
hasamghikas ...:... Any Bodhisattvas who obtain this con-
centration will correctly understand the 84,000 preoccupa-

™ For discussions of the correct form of his name, see the references in Eckel
2008: 88 note 1.
™ Eckel 2008: 166.

76 Eckel 2008: 169—173.
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tions of sentient beings and expound the Dharma in ac-
cordance with them. But Sravakas and Pratyekabuddhas can-
not do this ... .”7 (1)

It says in the Bodhisattvapitaka of the AparaSaila Arya
Mahasamghikas: ... Bodhisattvas can do things that are not
possible for Sravakas and Pratyekabuddhas ... .”* (2)

It says in the Vaipulyapitaka of the Bhadrayaniya Mahasam-
ghikas ... : He asked the Blessed One: “... With Samanta-
bhadra [a bodhisattva] and others, you have dwelt in the
tenth stage (bhiimi). The Dharma ... is beyond the range of
Sravakas and Pratyekabuddhas ... .”” (3)

It says in the Jatakapitaka of the Haimavata Mahasamghikas:
Sravakas and Pratyekabuddhas cannot fathom the secrets of
the Bodhisattvas’ body, speech, and mind.*’ (4)

These passages emphasize the supremacy of Bodhisattvas over
Sravakas and Pratyekabuddhas. This idea is articulated in Maha-
yana texts and is even formulated as the concept of three vehicles
(triyana or yanatraya, =3E), which considers the Bodhisattva
vehicle (bodhisattvayana) to be the “great vehicle”, i.e., Maha-
yana.”' In contrast to the above passages quoted from the four

71

78

79

80

81

Eckel 2008: 167f.
Eckel 2008: 168.
Eckel 2008: 168.
Eckel 2008: 169.

Tsai 2001: 159 points out that in the extant Sanskrit Prajiiaparamita literature
the third vehicle reads either buddha-yana, or bodhisattva-yana, or maha-
-yana. Choong 2008: 308 suggests that in the Prajiiaparamita literature the
terms buddha-yana and mahd-yana may have appeared rather late. Similarly,



Mahayana Elements and Mahasamghika Traces in the Ekottarika-dgama - 169

Mahasamghika schools, nothing about the superiority of Bodhisa-
ttvas over Sravakas and Pratyekabuddhas is cited by the Tarkajvala
from any of the eleven schools of the Sthavira lineage.** If any of
these schools had such a passage in their texts, it would have been
quoted in the Tarkajvala since the author of the Tarkajvala was
keen to prove that the non-Mahayana schools also pay homage to
Bodhisattvas.

Another significant contrast is that four Bodhisattvas’ names, viz.
Maiijusri, Jaliniprabha, Samantabhadra and AvalokiteSvara, are
mentioned in the passages quoted from the above four Mahasam-
ghika schools, but none of these names appear in any passages
cited from the eleven schools of the Sthavira lineage.* These
Bodhisattvas are typical Mahayana figures. With regard to this,
Skilling (1997: 612) remarks:

That at least some of the texts transmitted by the Piirvasdailas
differed radically from those of the better-known main-
stream schools (Sarvastivadins, Milasarvastivadins, Sthavi-
ras), to the point that they would seem to be indistinguisha-
ble from certain types of Mahayana texts, is clear from the
present citation.

Referring to the Piirvasailas and Aparasailas, Skilling (ibid.) points
out: “It is reported that the two schools transmitted a Prakrit Pra-

Harvey 2013: 110 says: “At first, the new movement was called the Bodhi-
sattva-yana ... As the new movement responded to criticisms ..., it increa-
singly stressed the superiority of the Bodhisattva-yana, and referred to it as
the Mahda-yana: the ‘Great Vehicle’”.

82 Eckel 2008: 169—173.
8 Eckel 2008: 169-173.
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Jhdaparamita” according to a Tibetan source. In view of the forego-
ing, certain schools of the Mahasamghika lineage did have texts in-
fluenced by Mahayana literature. This supports Paramartha’s ac-
count that some Mahasamghikas mixed their texts with Mahayana
sutras.

II1.1 Four Fundamentals of the Dharma

What follows is concerned with the last of the four questions in
sequence raised at the beginning of this paper. A set of four items
called the “four fundamentals of the Dharma” recurs in the Fkotta-
rika-agama. Before dealing with this idea, let us first examine
other relevant notions that may have paved the way for it. As Fujita
(1975: 114) points out, the early Buddhist texts repeatedly teach
that each of the five aggregates, the six senses, the six sense objects,
etc., are impermanent, unsatisfactory and non-self. Such teachings
are summarized in the following three statements in the Argu-
ttara-nikdaya and in the Dhammapada:**

sabbe samkhara anicca.

All conditioned things are impermanent.
sabbe samkhara dukkha.

All conditioned things are unsatisfactory.
sabbe dhamma anatta.

All dhammas are non-self.

The first and third statements also appear side by side in the
Majjhima-nikaya and the Samyutta-nikaya.”® Fujita (1975: 114)

8 AN 3.134 at AN I 286,8ff; Dhp verses 277, 278 and 279.
85 MN 35 at MN 1 228,13 and 230,8; SN 22.90 at SN III 132,26—134,3.
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and Hakamaya (1979: 72) both recognize that these three proposi-
tions are called the “three characteristics” (tilakkhana, tini lakkha-
nani) in the later Pali literature such as the Jatakas and the Visu-
ddhimagga.®® Hirakawa (1990: 50) observes that while the Thera-
vada tradition formulates the three characteristics of existence, the
northern Buddhist tradition substitutes “Nirvana is calm” for the
second characteristic. Precisely speaking, the northern tradition has
the following formula:

All conditioned things are impermanent.
All dharmas are non-self.
Nirvana is calm.

This formula is found in sitra no. 262 of the Chinese Samyukta-
-agama,”” which is widely ascribed to the Sarvastivada®™ or per-
haps more specifically the Miilasarvastivada tradition.® Fujita
(1975: 107) argues that this formula was interpolated into the Sam-
yukta-agama by the Sarvastivadins on the grounds that this for-
mula appears only in this one sitra out of the 1300-plus siitras in
the Samyukta-agama, and that except for the above reference, this
formula is not found anywhere in the extant Agamas or the corre-
sponding Pali texts. Fujita (pp. 107f) also points out that it appears
in many Sarvastivada and Milasarvastivada texts.”’ Its Sanskrit

8 E.g., Jal4828 and 275,23, Ja Il 377,5, Ja IV 340,25, Vism 530,13, 531,14f
and 549,15ff.

8 SA 262, T99 at TII 66b: —iJ{TfEs » —ULEMER  SRILEUR.
88 Kumoi 1963: 248; Ui 1965: 136; Yinshun 1994: 97; Hiraoka 2000: 501.

8 Lii 1963: 242; Enomoto 1984a: 1071; Enomoto 1984b: 99; Mizuno 1996:
373-375; Hiraoka 2003; Oberlies 2003: 64.

N E.g., *Abhidharma-samgiti-paryaya-pada-sastra ((:EF9E %), T 1536 at
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original is found in the Abhidharmakosabhasya:

sarvasamskara anityah.
sarvadharmad andatmanah.
Santam nirvanam.”!

This stock formula, composed of the three statements, is often ren-
dered in Chinese as the “three seals of the Dharma” (=JAE]), a
translation shown to be problematic by Fujita (1975: 107) and
Hakamaya (1979: 67). Fujita (1975: 108) suggests the possibility
that this stock formula was formed within the Sarvastivada school
and afterwards influenced several Mahayana texts.”

91

92

XXVI 401c; Dharmaskandha (ké&Esm), T 1537 at T XXVI 512b; *Maha-
vibhasa (KEZE i), T 1545 at T XXVII 45a, 75b, 127b, 429a, 659c; *Sam-
yuktabhidharma-hrdaya-sastra (FEfTEZ00:w), T 1552 at T XXVIIL 949a;
*Nyayanusara (IEIEHER), T 1562 at T XXIX 455a and 736a; various texts of
the Milasarvastivada Vinaya (T 1442 at XXIII 670c, 848c, 864a; T 1448 at T
XXIV 50b; T 1451 at T XXIV 376b; T 1452 at T XXIV 435¢; etc.).

Pradhan 1967: 80,20f and 108,21.

Fujita 1975: 107 lists the references to the term “three seals of the Dharma”,
but many of them refer only to the term without describing the three
statements. Later in his article (p. 108), he enumerates the other Mahayana
references to the three statements, but two of the references deviate from the
standard formula (T 635 at T XV 496b, T 625 at T XV 369c). Among the
references given by Fujita, the valid references in Mahayana texts to the
standard formula composed of the three statements are as follows: *Maha-
Jjing CHEEEME4X), T 386 at T XII 1077a-b; Mahaparinirvana-siitra (KREEHRER),
T 374 at T XII 443a and 684c; *Dharmakaya-siutra (£5%%), T 766 at T XVIL
700a; Fa putixin po zhumo jing (FEH0EEEBELE), T 838 at T XVII 900c;
Dasheng xiuxing pusa xingmen zhujing yaoji (KFEITEREITIIELZLE), T
847 at T XVII 958a; *Updasakasila-sutra ({B23Em4%), T 1488 at T XXIV
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Another stock formula composed of four statements is found in

many more Mahayana texts. These four statements are:

All conditioned things are impermanent.
All conditioned things are unsatisfactory.
All dharmas are non-self.

Nirvana is calm.

This formula looks like a synthesis of the foregoing “three charac-
teristics” and “three seals of the Dharma”. Its designation is trans-
lated into Chinese as “four seals of the Dharma” (PU;EE1)” or is
half translated and half transcribed as “four youtanna Dharma” (P4
EfEAE)," “four kinds of Dharma woduonan” (VUFE &g
&), etc. “Youtanna Dharma” and “Dharma woduonan” appar-

93

94

95

96

1060b); Yogacarabhumi (HfnEmitis), T 1579 at T XXX 783c.

E.g., the Dharmasamgraha (EELHEL), T 764 at T XVII 660c: Z{a[IU;EE]1?
Frafl— U THEH - — U7 - —UASES - 'R 88 5iEF. The Mahayanasutralamkara
CRTEIEREsR), T 1604 at T XXXT 646a: DUEHIE @ —& TG - —%
—UHTEED « ZF—VNEAMIED o PUFRIREUREN.

E.g., the *Bodhisattvabhumi-sitra (EjE54%), T 1581 at T XXX 934c: AHU
BEANE . —UNTRE ZEINE - —UNTEREMANE - —UNEARIGEEE
£ o TRERU BN E.

Variant reading f¢.

Here are two examples: the Bodhisattvabhiimi in the Main Stages Division of
the Yogacarabhimi (HifiTitsh Aoy cpsiEt), T 1579 at T XXX 544a: {8
AIUEERICE - B S ENSHBEEFHE - ME R - —URETE2RE -

BB AR - —UIRT SRR - BES AT - —URES AL -

A SRR R o SRR - R ILAR TR, the *Aryadesana-vikhyapana
(e %Em), T 1602 at T XXXI 510b: AnrufiAmfiem s —UTHE v 2
TR, CE. the Vimalakirtinirdesa (RIESTHLE) T 476 at T XIV 586¢: 5%
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ently render dharmoddana (< dharma-uddana), which is attested in
the Sanskrit version of the Bodhisattvabhiimi’’ and of the Mahaya-
nasitralamkara.”

Following a discussion of the “three seals of the Dharma” (=%
Ef]) and the “four seals of the Dharma” (PU;%E[l), Hakamaya (1979:
67) concludes that these two terms are unlikely to be translated
from Indic words containing dharma-mudra, “seal of the Dharma”,
which appears in the Saddharmapundarika-sitra in a different con-
text. Hakamaya (1979: 65—66) suggests that in many cases, the
Chinese translation jEE] “seal of the Dharma” is likely to have
been translated from dharmoddana. For instance, dharmoddana-
catustayam in the Mahayanasiutralamkara is translated as “four
seals” (PUED) in a verse and as “four seals of the Dharma” (FU;£E()
in the prose commentary.”” On the other hand, Hakamaya (1979:
75) indicates that the “four seals of the Dharma” (PUjAE[]) in the
Dharmasamgraha (EE2EIEE, T 764) is translated from catvari
dharmapadani in the Sanskrit text.'” Since pada can mean “foot-
ing”, derived from its original meaning “footstep”,' dharma-
padani may be rendered as “basics of doctrine” and therefore con-
veys a sense analogous to that of dharmoddanani, “summary state-
ments of doctrine”.'”

The stock formula composed of the above four statements, be it

fE A IR - REE 0 A TUEAR TR,
7 Wogihara 1971: 277,5.
% Lévi 1907: 148,25.
% See also Fujita 1975: 113.
100 Kasawara 1885: 12,1; T 764 at T XVII 660c.
1% Monier-Williams 1899: 583, s.v. pada.
192 Edgerton 1953: 130, s.v. uddana.
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called catvari dharmapadani or something else, or even without
any designation, appears in a large number of Mahayana texts.'”
This formula seems unique to the Mahayana as it is not found in
any non-Mahayana texts except the FEkottarika-agama. This for-
mula may be compared to the case of the six paramitas scheme
that is central to the Mahayana practice. Keown (1996: 64) points
out that “this scheme constitutes a reformulation of the early

10 B o, the Tathagataguhya-sitra (F#4mI1¢) included in the Ratnakiita
collection (KEFFEL), T 310.3 at T XI 72¢ = AR B AL, T 312 at
T XI 741b); the Bodhisattvapitaka (EfEe) included in the Ratnakiita, T
310.12 at T X1 208a = A (F):4%, T 316 at T XI 794c; the Ratnarasi-
sutra (BFZE ) included in the Ratnakiita, T 310.44 at T XI 640b; the
Buddhavatamsaka (KJ5EMZERLE), T 279 at T X 309c; the Haiyi pusa
suowen jingyin famen jing GEEEEFTRFELEFZ), T 400 at T XIII 479c¢;
the *Mahavaipulya-mahasamnipata-sitra (K75 K54%), T 397 at T XIII 45¢
and 210c; the *Devarajapravara-prajiaparamita-sitra (BR TR SR EL),
T 231 at T VIII 704b; the Kaijue zixing banruo boluomiduo jing (Bi%& E /%
R 2E%), T 260 at T VIII 864a-b; the *Mahdakaruna-sitra (K3EL), T
380 at T XII 951c; the Fo wei hailongwang shuo fayin jing ({# B EHE T 30)EH]
%), T 599 at T XV 157b); the Samdhinirmocana-siatra (f#5%4%), T 676 at T
XVI 709, c; the Bodhisattvabhiimi (Ei#kHt) included in the Yogdcarabhiimi
(Ffnemstzn), T 1579 at T XXX 544a = *Bodhisattvabhiimi-sitra (i 545),
T 1581 at T XXX 934c = Wogihara 1971: 277; the Mahdayanasutralamkara
(KRFEHFmEE#R), T 1604 at T XXXI 646a = Lévi 1907: 148; the
*Aryadesana-vikhyapana (S845 8 %), T 1602 at T XXXI 510b; the
*Abhidharma-samuccaya-vyakhya (KFEp BEEEMEERR), T 1606 at T XXXI
745a; the Dharmasamgraha (Z%%%814%), T 764 at T XVII 660c. The
following are incomplete versions of the formula that contain at least
“impermanent, unsatisfactory, non-self, calm”: the Vimalakirtinirdesa (GR35
f84%), T 476 at T XIV 586¢; Daji da xukongzong pusa suowen jing (KEKE
7 A 4%), T 404 at T XII 620a); Lalitavistara, Lefmann 1902: 32,4-8
or Vaidya 1958: 23,16-19 = JEAFELE, T 187 at T III 544b. The above
references are mostly cited from Fujita 1975: 109-112.
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teachings” and that the three divisions of the Noble Eightfold
Path — morality (sSila), concentration (samddhi) and wisdom
(prajiia) — feature among the six paramitas. Actually, the other
three paramitas — generosity (dana), patience (ksanti) and energy
(virya) — are also virtues articulated in pre-Mahayana texts.'® The
whole scheme of the six paramitas is indeed a Mahayana refor-
mulation of the early teachings. Likewise, the foregoing formula
composed of the four statements is a “seemingly Mahayanic” re-
formulation of the early teachings.

As mentioned above, the Ekottarika-agama is the only non-
-Mahayana text that has this formula. In this Agama collection, it is
designated variably as “four fundamentals of the Dharma” (P2
A or PUIEA, leaving out 27, “of”), “four fundamentals and inci-
dentals of the Dharma” (FU;A4K) or “four doctrines of phenom-
ena” (PUZE 2~ #)). These terms are probably synonyms or at least in-
terchangeable judging from the contexts (see below). They may
well be translated from words like catvari dharmapadani or dhar-
moddana-catustayam mentioned above. Relevant passages from
four siitras of the Ekottarika-agama are listed as follows:

(1) EA 26.8: The Blessed One told the monks: “... Now
there are four fundamentals and incidentals of the Dharma
(MU K), which T understand by myself and witness
among the four assemblies, deities and human beings. What
four?

First, ‘All conditioned things are impermanent’, which I now
understand by myself and witness among the four assem-
blies, deities and human beings.

14 E g, AN 5.36 at AN III 41,12ff: dana (generosity), DN 14 at DN II 49,22:
khanti (patience), SN 12.89 at SN 11 132,10: viriya (energy).
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Second, ‘All conditioned things are unsatisfactory’ [...]
Third, ‘All conditioned things are non-self’ [...]

Fourth, ‘Nirvana is calm ({k&, *upasama)’,'™ which I now
understand by myself and witness among the four assem-
blies, deities and human beings.

These, monks, are the four fundamentals of the Dharma (/'
722 K), owing to which I alone am venerated among deities

and human beings.”'*

(2) EA 26.9: Now there are four fundamentals and
incidentals of the Dharma (PU;%:74<7) preached by the
Tathagata. What four?

“All conditioned things are impermanent” is the first
fundamental and incidental of the Dharma preached by the
Tathagata.

“All conditioned things are unsatisfactory” is the second
fundamental and incidental of the Dharma preached by the
Tathagata.

105

106

The reconstructed Sanskrit counterpart of {K&. is based on the following fact.
The Anguttara-nikdaya (e.g., AN 1.20.93-102 at AN I 42,9-18) contains a
tenfold list of anussatis. Similarly, the Ekottarika-dgama (T 11 554a—557a)
contains a series of ten sitras, each of which is devoted to one of the ten
anussatis as found in the tenfold list of the Ariguttara-nikaya. Upasamanussati
in the list of the Anguttara-nikdya corresponds to &fKE. in the Ekottarika-
agama (T 11 555¢-556a), and thus {kE was evidently translated from an
Indic word equivalent to Pali upasama or Sanskrit upasama.

T 125 at T II 639a: Hee&sELE ... SHEIWESK - KEAHZ - MIEHT
PUBRLZ 3 ~ Kb~ AH o B[ flU? —F VTR - /SHZ - R
2R Kb~ AmfifER - ZE - UIRETE - = - UIRE TR TOERERE
WESRZ > PSR - AR E -~ APmfEE - 238 b | TEZ A 2t
RE~ APisEs- .
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“All conditioned things are non-self” is the third fundamen-
tal and incidental of the Dharma preached by the Tathagata.
“Nirvana is forever calm (%, *santa)” is the fourth
fundamental and incidental of the Dharma preached by the
Tathagata.'”’

(3) EA 42.3: The Blessed One said: ... I have preached the
four doctrines of phenomena (MUZE %)) to the four assem-
blies. What four?

‘All conditioned things are impermanent’ is the first [funda-
mental of] the Dharma.

‘All conditioned things are unsatisfactory’ is the second
[fundamental of ] the Dharma.

‘All conditioned things are non-self” is the third [fundamen-
tal of] the Dharma.

‘Nirvana is cessation (J§5%, *nirodha)’ is the fourth funda-
mental of the Dharma.

Thus before long the Tathagata will pass away. You should
understand the four fundamentals of the Dharma (V4% 4)
and widely expound their meanings to all sentient beings.”'*

(4) EA 31.4: One who wishes to attain the Deathless should
reflect on the four fundamentals of the Dharma (VUjAEA).
What four?

“All conditioned things are impermanent” is the first

107

108

T 125 at T 11 640b: SHIWEAK » AR ZFTER « ZAU? —VIRETTRE » 2
SPNEAR » MR Z Pt - —VIRBITHE - BRHE IEAR WK Z Pl - —VIRE(T
FRIR > SRR =EAOR  AIZRZ PR » VR Rk BEHSEIWEAK - AR Z PR
T 125 at TII 749a: tHEEEE: T BPUEZ R SREIUE 2 3 - i Fld? —)
T B % —UTE B0 —UNTIEIR B =0E BB A
BHBINEZA - WRAX > WRKERORE - EERIEZA - EE—YIRAm

SRHEHF . .
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fundamental of the Dharma ...

“All conditioned things are unsatisfactory” is the second

fundamental of the Dharma ...

“All dharmas (7%) are non-self” is the third fundamental of

the Dharma ...

“Cessation (J§3%, *nirodha) is Nirvana” is the fourth funda-

mental of the Dharma ... .'”

There are some divergences among these four passages. First, the
first three passages read: “All conditioned things are non-self”, but
the last passage states: “All dharmas are non-self”. The Dharma-
samgraha edited by Miiller and Wenzel gives two variant readings
in the third dharma-pada: niratmanah (sic) sarva-samskarah and
niratmanah (sic) sarva-dharmah.""® Accordingly, the two proposi-
tions “all conditioned things are non-self” and “all dharmas are
non-self” may have already co-existed in Buddhism at early times.
This explains why both appear in our Ekottarika-agama in differ-
ent sutras.

Second, Nirvana is described as “calm” in the first two passages
whereas it is equated with “cessation” in the last two. In a similar
vein, these two words appear alongside Nirvana in a passage of the
Mahavastu:

All conditioned things are impermanent.
All conditioned things are unsatisfactory.
All dharmas are non-self.

199 T 125 at T 11 668c: AFFEIEH » & EMIUEA « S BIU? —EI{TiEs » 28
WEEA . —UHTE BB AR . U WESHEA L SRR
B EEEEIIAAR

10 gee Kasawara 1885: 12,2 with note 1.
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This is calm, this is excellent, this is true, this is unchangea-
ble, that is, the relinquishment of all clinging, the tranquil-
lization of all conditioned things, the dissolution of dharmas,
the destruction of craving, dispassion, cessation, Nirvana.'"'

This passage resembles the fourfold stock formula in question. Fu-
jita (1975: 110) suggests that this passage can be regarded as the
inception of the concept that integrates the four statements into a
formula. The Mahavastu is a text of the Lokottaravadin subsect of
the Mahasamghikas. It is presumably because of this fact that Fu-
jita (1975: 112) speculates that our fourfold stock formula was
“probably formulated by the Mahasamghika or a school close to it
and then followed by Mahayana siitras and treatises”.''> T would
like to add one point that may support the attribution of this stock
formula to the Mahasamghikas.

The *Mahakaruna-sutra (KFE4%, T 380) has the formula: “All
conditioned things are impermanent. All conditioned things are
unsatisfactory. All dharmas are non-self. Calm is Nirvana”.'"® Alt-
hough this is traditionally classified as a Mahayana text, its close
connection with the Mahasamghikas has been noted by Mizuno
(1996: 300-301). He points out that the Mahavastu records the
names of 15 Buddhas after Dipamkara, and among the extant Bud-
dhist texts only the *Mahakaruna-siitra and the Fo benxing ji jing

" My 11 285,18: sarvasamskard anityah sarvasamskara duhkha sarvadharma
andatmanah // etam Santam etam pranitam etam yathavad etam aviparitam
yam idam sarvopadhipratinihsargo sarvasamskarasamatha dharmopacchedo
trsnaksayo virago nirodho nirvanam.

"2 Fyjita does not seem to make it clear why he attributes this formula to the
Mahasamghikas.

"3 T380at T XI1951c: —Ef7dEs « —UIfTis - —UiEMmER - FUREMR

i
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(FEA1TE4%, T 190) have an (almost) identical list of 15 or 14
Buddhas’ names. Therefore, he contends that as far as such a list is
concerned, the three texts may belong to the same group of the Ma-
hasamghika lineage. In view of such affinity between the *Maha-
karund-sutra and the Mahasamghikas, the fourfold stock formula
contained in this text is very likely to come from the Mahasamghi-
kas just as the foregoing passage in the Mahavastu.

The above discussion indicates a strong possibility that the four-
fold stock formula originated among the Mahasamghikas and was
passed on to many Mahayana texts as Fujita suggests. Since our
Ekottarika-agama can be identified as largely affiliated with the
Mahasamghikas, it is no wonder that this collection contains sev-
eral siitras that elaborate on the fourfold stock formula.''* In this
connection, it should be reminded that the Agamas, including the
Ekottarika-agama, are supposed to be non-Mahayana. Let us now
return to the four questions in sequence raised at the beginning of
this paper. The fourth and last question is “Could these [Maha-
yana-related] passages have originated from the Ekottarika-agama
and then inspired the further development and formulation of

4 One might suspect that these occurrences of the stock formula were
interpolations drawn from existing Chinese scriptures by Zhu Fonian. As far
as [ am aware, among the Chinese texts that mention this stock formula, the
Tathagataguhya-sitra (Z#4:M17711€) included in the Ratnakiita collection
is the only Chinese translation that predates Zhu Fonian. It was translated by
Dharmaraksa, whose translation career is dated approximately between 266
and 308 AD (see Mai 1996: 51). His translation of the stock formula, T 310.3
at T XI 72c¢, reads: HIARBAEE TVDAFEIA © (58 APU? —H—UIEY Bmis -
“HUREAE ARG - ZHURRESEA - WH VAR EENER - &
JESERL. This translation is very different from that of Zhu Fonian in terms of
wording, so it is very unlikely that the stock formula in the Ekottarika-agama
was borrowed from Dharmaraksa’s translation.
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Mahayana thought?” The answer is positive according to the
foregoing discussions. It may have been the case that certain
Mahasamghikas combined the four statements to form a stock
formula which was incorporated into their Ekottarika-agama; later
on this formula was adopted by the authors of many Mahayana
texts who had access to the Mahasamghika literature, including the
Ekottarika-agama.'"

IV. Conclusion

Although some Mahayana elements were probably interpolated
into the Chinese translation of the Ekottarika-agama after the text
had been brought to China and translated, this paper demonstrates
that at least two Mahayana elements already crept into the Ekotta-
rika-agama when it was passed down in India. This Ekottarika-
-agama is most likely to be of Mahasamghika origin. This school
interacted with Mahayana Buddhism in a reciprocal manner. On
the one hand, certain branches of the Mahasamghikas borrowed
materials from Mahayana literature and mixed them with their
texts, including the FEkottarika-agama (T 125) now preserved in
Chinese translation. On the other hand, the Mahasamghikas’ refor-
mulation of certain early teachings was incorporated into their Eko-
ttarika-adgama, which served as a medium for spreading the new
doctrine in Mahayana circles.

15 E.g., the Mahayanasamgraha by Asanga (fourth century AD) refers explicitly
to the “Mahasamghika Fkottarika-agama”, T 1592 at T XXXI 98a: A1

—fa &L
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Abbreviations

AN Anguttara-nikaya

CBETA CBETA Chinese Electronic Tripitaka Collection, Tai-
pei: Chinese Buddhist Electronic Text Association H-
FERE TR, version April 2010

Dhp Dhammapada

Dhs Dhammasangani

DN Digha-nikaya

EA Ekottarika-agama

FDC Foguang da cidian ¢ KgEs, Ciyi (Z18) (ed.),

Kaohsiung: Foguang Chubanshe ({#>% 4 Ritt), 1988
Ja Jataka

MN Majjhima-nikaya

My Mahavastu (ed. Senart)

SA Samyukta-dgama | Za ahanjing (& 4%)

SA? Other translation of the Samyukta-agama | Bieyi Za

ahanjing (HIEEHE]24K)
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SN Samyutta-nikaya

T Taisho Shinshu Daizokyo (KIEHFE A4%), Takakusu
Junjiro (Zif# NEZCES), Watanabe Kaigyoku (& )
fH) and Ono Genmyo (/NEF Z4b) (ed.), Tokyo: Tai-
sho Issaikyd Kankokai (KIF—H4&THTE), 1924-1934

[cited from CBETA]
ud Udana
Ud-a Udana-atthakathda (Paramatthadipani I)
Vism Visuddhimagga (ed. Warren)

(References to Pali texts are to the Pali Text Society editions.)
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Abstract

After a brief introduction on the textual evidence at hand on the
Ekottarika-agama collection (IS &4%) preserved in Chinese
translation as Taishd no. 125 (I), this article investigates the in-
consistency between the summary stanzas (uddanas) and the
respective discourses and chapters they are related to in T 125,
by examining the translation vocabulary and the sequence of the
discourses and chapters in the collection (II). The next section
takes up structural discrepancies between Dao’an’s (i&%) Pref-
ace to the Ekottarika-adgama and the collection extant as T 125
(III). Passages identified as quotations from (an) Ekottarika-
agama in Baochang’s (EE) Jinglii yixiang (&£ EAM) are then
taken into account. Some of these quoations are not to be found
in the received collection (IV). After a concluding summary (V),
an appendix recapitulating the situation of the uddanas in T 125 is
provided.
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I. Textual Evidence

As far as external evidence bearing on the translation process of
the Fkottarika-agama (P45 f&4%) transmitted as entry no. 125
in the Taisho edition of the Chinese Tripitaka is concerned,
according to Dao’an’s (3&%) Preface to the Fkottarika-agama that
is preserved in Sengyou’s (4%5) Chu sanzang ji ji (4 =iz 6E),’
this collection was translated based on a recitation by Dharma-
nandin. In the Chu sanzang ji ji, Dharmanandin alone is mentioned
as the translator of the Ekottarika-dgama and it is not specified
whether Samghadeva did (re-)translate the Ekottarika-agama.” In
the section on Samghadeva’s biography in the same Chu sanzang ji
Ji, Sengyou records:

By that time [Fahe] realised the previous translations con-
tained errors and losses [of text]. He regretted it and asked
[Samghadeva] to translate [them] anew. Thus they translated
the Abhidharma and the Vibhasa (B&:fi) again, and [other]
previous translations were subsequently modified and cor-
rected ... .

Be it noted, the later Lidai sanbao ji (FE{X=%F4) reports that
Samghadeva translated both the Madhyama-dgama and the Ekotta-

' T2145 at TLV 64b6-13.

2 T2145at T LV 10b21: “Ekottarika-agama ... Madhyama-agama ... There are
ninety two fascicles for these two discourses ... Dharmanandin recited the text,
Zhu Fonian translated it [into Chinese]”, #—[a§54% ... Afa$a4% ... H &0 > M
N4 . HEHROERSAA - iR,

® T2145at TLV 99¢c12: JFAISFTHES A TR < SEREIRARE » Sk > /v
HHPAT B2 R RS - SR UE .
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rika-agama.* Subsequent canonical catalogues, T 2146, T 2147
and T 2148, report uniformly that Dharmanandin translated the
Ekottarika-adgama and Samghadeva translated the Madhyama-
agama.’ It is only by the time of the redaction of the catalogues T
2149, T 2154 and T 2157 that Samghadeva appears to be recorded as
the translator of the Ekottarika-agama. In brief, with the exception
of T 2034 compiled by Fei Changfang (&)%), the ancient cata-
logues before T 2148 unanimously ascribe the Ekottarika-agama
to Dharmanandin, and those following T 2149 to Samghadeva.

There are two different scholarly opinions on the translatorship
of the Ekottarika-agama. Mizuno (1969/1983) singled out eighteen
discourses presently found as individual translations in the Taishd
edition as originally belonging to an earlier Ekottarika-agama that
had been translated by Dharmanandin which differed from the ex-
tant T 125 that was, according to him, translated by Samghadeva.’
These discourses are thus taken by Mizuno as remnants of the
existence of an earlier translation of the FEkottarika-dgama. In
Yinshun’s (1971: 93) view, instead:

There is only one Ekottarika-agama translated by Dharma-
nandin, and modified by Samghadeva ... Even though there
were two versions of this text in circulation for that period of
time, it would simply be the case that there was one original
translation of the FEkottarika-agama, and another modified
version. It is not an issue of a ‘new’ translation of a different
Ekottarika-agama belonging to a different school.”

4 T2043 at TIL 70cl7.
> T2146, T 2147 and T 2148 bear the same title: Zhong jing mulu (FLEH$E).
¢ Mizuno 1969/1983.

7 Yinshun 1971: 93: f#¢3cFUt—S—SEERIRAGDH - MIIREEELE - ...
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Analayo (2009: 822) sums up the situation as follows:

There is some uncertainty in the Chinese records of transla-
tion activities about whether later on Gautama Samghadeva
did a revision of this Ekottarika Agama translation, or
whether what is now found in the Taishd edition is a new
translation made by him. ... A close inspection of the two
collections extant in the Chinese canon shows, however, that
the translation vocabulary found in [the] Madhyama Agama
rendered into Chinese by Gautama Samghadeva differs
considerably from the terminology employed in Ekottarika
Agama discourses. These differences make it improbable
that the two collections [i.e., the Ekottarika-agama and Ma-
dhyama-dagama] could stem from the same translator.

My present investigation focuses on evidence other than that
obtainable on the basis of the ancient catalogues. Namely, such
evidence as is represented by:

(1)

2)

Inconsistencies in translation terminology and sequence
apparent between the uddanas and the relevant textual
materials of the Ekottarika-agama

Structural discrepancies between the collection as reflected
in Dao’an’s Preface to the Ekottarika-agama and the extant
text of T 125;

(3) Absence in the extant Ekottarika-agama (T 125) of some of the

quotations from the Ekottarika-adgama — or, perhaps more
precisely, from an Ekottarika-dgama — as cited in Bao-
chang’s (&18) Jinglii yixiang (ZLEEM).

SEEEHREA - MRS - ARG FEERT - ERRRARERA
IR S BIARY Z 5.
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II. The Uddanas in the Chinese Agamas

The main function of the uddanas is to serve as a mnemonic aid to
help the recitation. Although not originally meant for the purposes
of writing down or translating the texts, once the needs of written
redaction and translation arose, they proved useful for such tasks,
especially for works characterised by a complex structure such as
the early Buddhist canonical collections. The Chinese canonical
texts themselves contain some information regarding the functions
performed by the uddanas. Their function as reminders to facilitate
proper recall of a text is shown for example in a compilation of
stanzas in the Mulasarvastivada Vinaya (Genben shuoyi gieyoubu
pinaiye song, AR —V)HFE EAARAE) that was translated by Yi-
jing (3%, 635-713 AD):

these uddanas were composed for the sake of convenience in

teaching ... comprising in short verses the original long
8

texts.

Another description related to this aspect of the uddanas is found
in the Fenbie gongde lun (53 7|T{E5%), a commentary on the Eko-
ttarika-aGgama surviving in Chinese translation:’

After the compilation of the Tripitaka was accomplished,
Ananda composed stanzas [known as uddanas] to cover
[each] ten discourses, out of an apprehension that in the fu-
ture reciters might recall wrongly."

® T 1459 at T XXIV 657b9: 4504 4E 5 5(F » ... 0§ B/ DI L.
®  On the Fenbie gongde lun (T 1507) cf. now Palumbo 2013.
"9 T 1507 at T XXV 32b2: ffiiffie =iz - sk —1& - RS - Ry
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Communal recitation of the texts was held to ensure the longevity
of the Dharma.'' The harmony of the recitation embodies the unity
of the Samgha."? Especially in the early centuries of the samgha,
before the availability of written texts, it was a crucial task of
monastic education to teach junior monastics to recite the dis-
courses and the Vinaya." It was thus essential that the same se-
quence be kept by each reciter during group recitation and the
uddanas would have been instrumental in maintaining standard
recitation sequences.

The uddana’s utility in guarding the original collections from
subsequent textual intrusions or to allow for the identification of
subsequently added material is highlighted in a debate recorded in
the *Nyayanusara (Apidamoshun zhengli lun [ B2 IS (-3 5).
One of the debating parties raises the following point:

The other side claims that the discourse is not included in the
uddana, [and] that therefore it is not included in the [original]
collection.'

With the sole exception of the Dirgha-agama, the other three main
Chinese Agamas all contain uddanas that would have been trans-
lated from their respective Indian originals. The uddanas of the
Madhyama-dagama are complete and cover all the two hundred and

#EHZ R, There are of course exceptions, both in the Chinese and Pali tradi-
tion, to the rule of covering ten discourses with a single summary stanza.

" E.g T5atTI161a2: th g SR asmas » B
2 cf, e.g., Tilakaratne 2000.

Guidelines on how to teach disciples to recite the discourses are found for
example in the Chinese translation of the Mahasanghika Vinaya, T 1425 at T
XXII 337al.

4 T 1562 at T XXIX 352¢12: (35 IHAKIE ALES: » BRLEARHT.
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twenty-two discourses of the collection. Of the three extant Sam-
yukta-agama collections (the main Samyukta-agama, T 99; the
‘other’ Samyukta-agama in twenty fascicles, T 100; and the single-
fascicled Samyukta-agama, T 101), T 99 and T 100 have incom-
plete uddanas covering part of discourses, while T 101 does not
include uddanas.

Table 1: The Uddanas in the Chinese Agamas

Agama | Uddanas

Dirgha | ---
Madhyama | 21 (cover all discourses)
Samyukta | 14 (cover 1 chap.)"
‘other’ Samyukta | 31'°
Ekottarika | 27"

Theoretically the sequence of discourses covered by an uddana
should follow the same sequence of the ‘keywords’ featuring in the
uddana. Under normal circumstances, both the uddanas and the

15 Not including a single ‘sub-uddana’ found in this collection, T 99 at T II 15b2:
fe - AR - P2RDZ > ZFadAERE - 25 - R - 20k Flg - PRRFE. Sub-uddanas
(A% 1H) are special types of uddana that contain keywords extracted from a
single discourse. This is a lexicographic term already used by the ancient
translator Yijing, cf., e.g., T 1442 at T XXIII 762¢8: AN##4EH. Yinshun 1983:
179 note 4 adopts this term to refer to uddanas that contain keywords be-
longing to a single discourse: JH2ERE " NFEAE | -

There are thirty-one uddanas for the sixteen-fascicles recension of the
Samyukta-agama (cf. Su 2008: 6) and thirty uddanas for the twenty-fasci-
cles Samyukta-dgama transmitted in the Taisho edition (T 100). On the
structure T 100 cf. Bucknell 2008.

Not including the twenty-two sub-uddanas.
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texts are translated by the same translation team. Thus one would
expect that the rendering of the specific keywords appearing in an
uddana is also used when the same words appear in the respective
discourse.

III. The Uddanas in T 125

Close examination of the uddanas of the Ekottarika-agama (T

125) highlights the occurrence of five distinct cases:'®

(1) Different renderings are adopted in the text of the discourses
and in the corresponding uddanas;

(2) The sequence of discourses differs from the order provided by
the keywords in the relevant uddana;

(3) One or more discourses are not represented in the relevant
uddana,

(4) The keywords of an uddana do not relate to any corresponding
discourse;

(5) Special types of uddanas cover discourses belonging to two or
three different chapters of the collection.'’
In what follows I give examples for each of these five cases

just listed.

All the uddanas of the extant Ekottarika-agama are listed in an appendix to
this article.

Except for the fifth case, similar typologies of uddana can also be found in the
Samyukta-agama (T 99) and in the ‘other’ Samyukta-dgama (T 100), cf. Su
2008 and Su 2009b.
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II1.1 Different Renderings in the Discourses and
in the Corresponding Uddanas

I11.1.1 The keyword of the uddana for EA 21.9 is #[&,% ‘the
aggregate of duhkha’, corresponding to dukkhakkhandha in its Pali
parallel.21 Neither the whole phrase T[& nor the single word [&
appearing in the uddana reference can be located in EA 21.9. An-
other parallel found in the Madhyama-agama, MA 99,% provides a
contrast to this discrepancy, in that both the title of this discourse
and the keyword in the respective uddana employ the expression
ke, The same is also the case for the following discourse in the
Madhyama-agama, MA 100, which has the same title as MA 99,
%1441 23 Thus while the translation of what was probably the same
Indic word, equivalent to Pali dukkhakkhandha, in MA 99 and MA
100 is consistently 7%f&, in the case of EA 21.9 this translation is
only found in the uddana, with the rendering kX being instead
used within the discourse itself.**

2 The keyword 2 in this uddana follows the variant reading of the Song (5%),

Yuan (5t) and Ming (99) editions, while the Taishd edition has i (T 125 at
T 11 606c28).

2 Mahadukkhakkhandha-sutta, MN 13 at MN 1 83,29. The uddana covering EA
21.9, T 125 at T Il 606c27-28, reads: 55—7 (EA 21.1) » 1% (EA 21.2) -
= (EA 21.3) » =9 (EA 21.4) » % (EA 21.5) > =7% (EA 21.6) > % (EA
21.7) » 547 (EA 21.8) » %2 (EA 21.9) » F7Z=% (EA 21.10); cf. also item
no. 13 in the appendix to this article.

2 MA 99, T 26 at T I 584cs.

2 The keyword in this uddana, T 26 at T 1 578b5, is — &, where ‘two’ (Z)
indicates that the keyword for MA 99 and MA 100 is the same (F[2).

2 MA 99, T 26 at T I 585a22: 3@ Ewe » RAGEA - DABA; EA 21.9, T
125 at T 11 605a20: 2 BAE AR » BERAA - Ut 88
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IIL.1.2 The keyword in the uddana for EA 39.1 is %% (‘equal
dharma’),” counterpart to dhammaiiiiii in its Pali parallel.® The
phrase in the uddana (%% or 37%) cannot be located in EA 39.1.
In contrast, a parallel in the Madhyama-agama, MA 1, has =%
(‘wholesome dharma’) both in the title and as the keyword in the
respective uddana.”’

II1.1.3 The keyword in the uddana for EA 39.9 is %% which
corresponds to vammika (‘anthill’) in its Pali parallel.”® The transla-
tion of the Indic word equivalent to vammika found in the text of
EA 39.9 is however 2> ‘house’.”

I11.1.4 Another case where the expression in the uddana and that in
the discourse differ is represented by the use of the keyword FE2Ek
‘cowdung’ in the sixteenth uddana of T 125 and a somewhat
inaccurate or euphemistic translation found in the corresponding
discourse, EA 24.4, that reports the Buddha took up ‘a little bit of
earth’ (“/b'# 1) on his finger to illustrate his teaching:* i# (EA

2 T 125 at T II 735b11: A KERE. An alternative title for this chapter is given
as 544 (T 125 at T 11 728b25).

% The Pali parallel to EA 39.1 is the Dhammaiiia-sutta, AN 7.64 at AN IV
113,6. This uddana covering EA 39.1 is given as the 23" uddana in the appen-
dix to this article: %% (EA 39.1; %% might be a scribal error for 23£) » J
& (EA 39.2) - K (EA 39.3) - kilislini (EA 39.4) - 3% (EA 39.5), #95
(EA 39.6) » —i# (EA 39.7 and EA 39.8) » 4% (EA 39.9) » R+ (EA
39.10) (T 125 at T II 735b11).

27 The keywords in the relevant uddana are 3%3%: 3%5% » #fst (T 26 at T 1
421a10). The title of MA 1 is: 5445 (T 26 at T1421al12).

8 The Pali parallel to EA 39.9 is Vammika-sutta, MN 23 at MN 1 142,12. For the
uddana covering EA 39.9, T 125 at T II 735bl1, cf. item no. 22 in the appen-
dix to this article.

¥ T 125at T 11 733b15.

30 T 125at T 617 b21: t28Hy/b#F 1. In the case of the other the parallel, MA
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24.1) » b (EA 24.2) » j=F (EA 24.3) » 2% (EA 24.4) » fiE(k
(EA 24.5) » 757 (EA 24.6) » Fi7rR7 (EA 24.7) » 2 (EA 24.8) »
4% (EA 24.9) > =Bf (EA 24.10).”

IIL.1.5 Different words are adopted to translate the proper name
Devadatta in the text of the discourses and in the relevant uddanas,
as shown in the following table.

Table 2: Different Renderings of the Proper Name ‘Devadatta’32

. Keyword in Keyword in
Discourse No. l}J’dddna Di}',scourse
EA 11.9 BT FREE T
EA 11.10 BEE R, PR
EA 12.7 Ei)z3 PR E
EA 12.8 EEbE3 PRE Y
EA 43.4 R PRE Y

61, T 26 at T 1 496a28, 124} F-5 1\#0/ 434, this is also found in the respec-
tive uddana, T 26 at T 1 493a8: 4-34.

31 T 125 at T 11 630b15.

32 The keywords in the relevant uddana for EA 11.9 (T 125 at T Il 567a14) and
EA 11.10 (T 125 at T II 567b4) are %3 —#24% (T 125 at T II 567¢28), while
the corresponding words in text are $2%3E4 (T 125 at T II 567a17) for EA
11.9, and FHiE (T 125 at T II 567b6) and $£23E90 (T 125 at T II 567b9) for
EA 11.10. The keyword in the relevant uddana for EA 12.7 (T 125 at T II
570b20) and EA 12.8 (T 125 at T II 570c2) is SR 4 (T 125 at T 1I
576a5), while the corresponding word in EA 12.7 (T 125 at T II 570b23)
and in EA 12.8 is #2389 (T 125 at T 11 570c3). The keywords in the rele-
vant uddana for EA 43.4 (T 125 at T II 759a29) are £ > f45 (T 125 at T
I1 764c11), while the corresponding words in EA 43.4 are fE#yn (with
variant reading % for 42, T 125 at T 11 759b1) and g% % (T 125 at T 11
759b10).
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II1.2 Order of Discourses Different from the Se-
quence of Keywords in the Relevant Uddana

II1.2.1 The sequence of EA 13.6 and EA 13.7 is reversed in the
seventh uddana of T 125: #[f| (EA 13.5) » =3 (EA 13.7) » 2
$2fH (EA 13.6).%

I11.2.2 EA 30.1, EA 30.2 and EA 30.3 are listed before discourses
of the twenty-eighth chapter in the nineteenth uddana of T 125: {&
fz (EA 30.1) - {&EE (EA 30.2) - 5 (EA 30.3) » EEE (EA
28.1) » 8% (EA 28.2) » 5 (EA 28.3) > fEvH (EA 28.4) > FEE#
(EA 28.5) » 1%%% (EA 28.6) » Z:i#k4% (EA 28.7).*

II1.3 Discourses not Represented in the Rele-
vant Uddana

Keywords for EA 31.6 are absent from the twentieth uddana of T
125 where they would be expected: ¥ |- (EA 31.1) » 44 (EA
31.2) » 7B (EA 31.3) - fis (EA 31.4) - @8 (EA 31.5) - 4
B (BA 31.7) » fEE @ (EA 31.8) » Ju% (EA 31.9) - fiezfz) (EA
31.11).%

3 T 125 at T II 576a5. The sequence of this udddna is also not coherent in
other ways: J % —4% (EA 12.7, EA 12.8) - j7 (EA 12.9) - RFIffiZE (EA
12.10) - 77f# (EA 13.3) » %IeFl (EA 13.5) - 3% (EA 13.7) » f242f8 (EA
13.6).

T 125 at T 11 654a8.

3 T 125 at TII 673cl1. The same might apply to 31.10; however, as pointed out

by a reviewer, here fiE353\ may be rendered as % (EA 31.10) and %3 (EA
31.11), in which case only EA 31.6 would not be represented in the uddana.
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I11.4 Uddanas Covering Discourses Located in
Different Chapters

The seventh and nineteenth uddanas of T 125 cover discourses
belonging to two different chapters. The seventh uddana includes
discourses located in chapters twelve and thirteen: 357 k& — 4% (EA
12.7, EA 12.8) » f7 (EA 12.9) » K FEfiZE (EA 12.10) - 77fE (EA
13.3) > f4fe ] (EA 13.5) > 3% (EA 13.7) » 1248 (EA 13.6);°
and the nineteenth uddana includes discourses located in chapters
thirty and twenty eight: {&fz (EA 30.1) - {ZEE (EA 30.2) - 5 (EA
30.3) > HiHE (EA 28.1) » 58 (EA 28.2) > 5 (EA 28.3) [
(EA 28.4) » FE#E# (EA 28.5) > 8% (EA 28.6) » & (EA
28.7).%

The eleventh uddana covers discourses from three different
chapters, viz. seventeen, eighteen and nineteen: g~ (EA 17.1) »
s (EA 18.4) - % (EA 18.5) » —# (EA 18.6 and EA 18.7) » K
i (EA 18.8) » zkz (EA 18.9) > JE (EA 18.10) » %% (EA
19.1) » —= (EA 19.2) £1£."

As regards the adoption of more than one phrase to render the same
Indic word, it might be difficult to pin down the actual reason
underlying such choice. Whatever the reason, I would hold that this
feature should be ascribed to the translation process rather than to
the recitation stage. As far as other irregularities are concerned,
these may derive from some deviations or variations in the course
of the recitation process. Further research might uncover more
conclusive indications regarding the principles regulating the

3 T 125atTII 576as.
37 T 125 at TII 654a8.
38 T 125at TII593cll.
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composition and use of the uddanas.’® Table 3 below shows the
overall situation of the uddanas in the extant Ekottarika-agama (T
125). As discussed in the next section of this article, this is quite a
different state of affairs compared to the description of the Ekotta-
rika-agama uddanas in Dao’an’s Preface.

Table 3: The Uddanasin T 125

Division Chaps. with Uddanas Chaps. without Udddnas
Ones 2,3,4,5,6,7,8,9,10,11,13,14 | 1,12

Twos 15,16, 19(1), 19(2) 17,18, 20
Threes | 21,22, 23,24 -

Fours 25, 26,28, 31 27,29, 30
Fives 32,33 34,35, 36
Sixes --- 37, 38
Sevens | 39 40, 41

Eights | 42,43 -

Nines 44 45

Tens 46 47,48
Elevens | --- 49, 50, 51, 52

IV. The Ekottarika-agama Uddanas
According to Dao’an’s (i& %) Preface

In addition to the transmitted text itself, the closest and most direct

% In one of the uddanas of the ‘other’ Samyukta-agama (T 100), two sets of
uddanas are provided for the same chapter; I consider this doubling as evi-
dence for the merging of two translations of the collection into one, cf. Su
2008a and Su 2009c.
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testimony on the Fkottarika-adgama at our disposition is perhaps
Dao’an’s Preface. Here the translation process of the collection is
described as follows:

There was a foreign monk called Dharmanandin [who re-
cited the Ekottarika-agamal ... Fonian translated it, Tansong
was the scribe ... the complete translation consists of forty-
one fascicles, divided into a first and a second portion: the
first twenty-six fascicles [constituting] the first portion are
complete and without any memory loss; the remaining fif-
teen fascicles [constituting] the second portion of which the
uddanas are lost.*

There is a discrepancy between the number of fascicles mentioned
in the Preface and that of the present collection, that has fifty one
fascicles.

Now, if the content of T 125 is different from the Fkottarika-
agama described in Dao’an’s Preface, then it would follow that
there was yet another Ekottarika-agama recited by Dharmanandin
and translated by Zhu Fonian (Z={#:%)).

If the content of T 125 corresponds to what is described in
Dao’an’s Preface, then the reason T 125 contains fifty one fascicles
would be simply an issue of the length of each fascicle — the quan-
tity of text/characters that was included in each fascicle constitut-
ing a textual unity. T 125 has the same number of discourses (472)
mentioned in Dao’an’s Preface. By proportion, the first thirty-two
fascicles of T 125 would be equivalent to the first twenty-six fasci-
cles described in Dao’an’s Preface, and the last nineteen fascicles

Y T 2145 at T LV 64b6: H/NEIPIREERRE - ... (ho0EE - 25%E% .. AU
F—% B ETH . EHT NG SEEE THHFRS o LHHE D,
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of T 125 would be equivalent to the last fifteen fascicles described
in Dao’an’s Preface. The thirty-second fascicle of T 125 ends with
the thirty-eighth chapter (J75%h).

Detailed examination of the extant T 125 against Dao’an’s Pref-
ace shows that some uddanas in chapters contained, approximately,
in the first twenty-six fascicles were lost. Some uddanas were pre-
sent in the last fifteen fascicles of the collection (although not all of
these last fifteen fascicles have an uddana, there being only
five uddanas in total in the last fifteen fascicles). That uddanas in
the first twenty-six fascicles were lost is not so puzzling after all.
The historical background of the domestic warfare in China at the
time may explain scribal haste, transmission errors and loss of
text.*' Unfortunately, because the translation was carried out based
on an oral recitation, the uddanas that were not translated are now
forever lost. However, the question may be raised as to whether the
presence of additional or ‘extra’ uddanas incorporated in T 125
may be due to the translator(s) or revisor(s) including them at a
subsequent stage, based on different sources.

Such a hypothesis, however, would need to explain why the
translator(s) did not recover or add all of the uddanas that were
previously lost. Also, why and from where would they have re-
trieved and added the uddanas, once the task of translation had
been completed and the function of the uddanas as aids to the
translation process no longer had any role to play.

4 Dao’an’s Preface describes the noise of nearby war drums, T 125 at T II

549a18: LA % > (X540 The postscript to the Madhyama-agama
depicts the war between the Yan (G, 383—407 AD) and the Qin (&, 383417
AD), reporting that the translation of the Madhyama-agama could not be for-
mally written down in 384 AD due to the chaotic situation at the time, cf. T 26
at T 1 809b8: ErcZ==cty, » BT A@EL, and T 26 at T T 809¢3: HE BB AHE » ARHI
EE - NENFFHRZE > JIBIES » RERE.
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V. Ekottarika-agama Quotations
in the Jinglii yixiang (&2 48)

The Jinglii yixiang, an encyclopaedic anthology of Buddhist sto-
ries produced under the sponsorship of the Emperor Liang Wudi
(B 464-549 AD),” was compiled by the scholar monk Bao-
chang and probably completed in 516 AD. Already Mizuno
(1996/2003: 772) noticed that this work contains fifteen passages
quoted from an Ekottarika-agama, and that (at least) one of them
cannot be found in the extant T 125. Inspired by Mizuno’s findings,
I inspected the Jinglii yixiang again and found in total twenty-
three passages quoted from an FEkottarika-agama in the Jinglii
yixiang, two of which cannot be found in the extant T 125. There
are eleven quotations showing significant differences to the corre-
sponding passages identified in T 125. Quotations nos. 12 and 22
cannot be located in T 125, while quotations nos. 3, 4, 5, 8, 10, 13,
16, 17, 22 and 23 show significant differences compared to their
counterparts in T 125.* These findings are summarized in table 4
below (at the end of section V).

In a number of instances, the Jinglii yixiang gives several
sources for each quotation, which gives a rather different impres-
sion of the value of this work to reconstruct the Ekottarika-agama.
Since the Jinglii yixiang mentions two or three different sources,

42T 2121 at T LI la21: “It is the order of the Emperor to assign to Baochang

the compilation of important events from the Siitras and the Vinaya according
to their categories so that the readers understand them easily”, FEFIE$H 4R T
= BEDUEMER - 8 %5 7. For unknown reasons, this task was first as-
signed to Sengmin (% £) and subsequently to Baochang.

1 have examined in detail all the Ekottarika-agama quotations in the Jinglii

yixiang in Su 2007.
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for example, which we can be sure would have had differences be-
tween them, we can safely assume the Jinglii yixiang does not give
verbatim quotes, but it must have had some editing and homoge-
nizing done at least in these instances, and probably also in those
where only the Ekottarika-dgama is quoted.

The location of the quotations from the Ekottarika-agama cited
in the Jinglii yixiang does not match with that of the extant T 125.
Some quotations located in an earlier fascicle are instead found in a
later T 125 fascicle (such as quotations nos. 5 and 19), while a
number of quotations supposedly located in a later fascicle are
found instead in earlier T 125 fascicles (such as quotations nos. 2
and 22). In what follows, I give selected examples by way of
illustration of the quotation patterns of the Jinglii yixiang.

V.1 Nanda and Amrapali

The passage recounting the episode of Amrapali and Nanda (no. 12
in table 4) as quoted in in the Jinglii yixiang reads:

The Buddha was staying at Vaisali ... At that time Nanda
was practicing walking meditation not far from the Buddha.
Amrapalt approached Nanda, who was walking, and touched
Nanda’s feet with her hands [in order to pay homage to him]
and said to him: ‘Nanda, | am Amrapali.” At that moment
Nanda ejaculated sperm and dirtied her hands ... Then
Nanda dwelled in seclusion in a quiet place, and attained
arhatship. — Quoted from the thirty-ninth fascicle of the
Ekottarika-agama.*

T 2121 at T LII 77a2: (e ... BREEIC R0 R maUT » @S 8icT
DL E - (HfEEE © TEEbE » PSS -, BIEHEHAR  BiSH
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This story is not found in the thirthy-ninth fascicle of T 125, nor,
for that matter, anywhere else in T 125. However, a similar passage
is found in the Fenbie gongde lun.

At that time Nanda was practicing walking meditation out-
doors. Amrapali ... saw Nanda practicing walking medita-
tion outdoors. As she admired him very much, she touched
his feet with her hands in order to pay homage at his feet.
Although Nanda on seeing her pretty appearance did not
have excited perceptions, when their bodies came together
and touched he ejaculated sperm and ... Amrapali was
doubful if he had perceptions of lust. The Buddha who had
become aware of her thoughts, told Amrapali: ‘Do not give
rise to doubts in your heart, Nanda will attain arahatship in

4
seven days’.*

A similar passage is featured in the Sifen [ii (/9434#), the Dhar-
maguptaka Vinaya:

At one time there was a woman who paid homeage to Nanda
and touched his feet . Nanda was very passionate, he ejacu-
lated his sperm and it fell on the head of that woman. That
woman was embarassed, Nanda was also embarassed. The
monks told the Buddha. The Buddha said: ‘Nanda is permit-
ted to make a cloth that covers [the private parts of] his
body’.*

Foo . RISEICE—APENE - BEEE (W—TE) S=118).

¥ T 1507 at T XXV 47a25: BEERELEAMGTT - 2522 .. PN REPEASTT - Bauis »
PR RELFEER - BEEE  BIENE - AR AR - .. BeRE
SN - PRAIETE - SESaE 0 T4 BEHIGCHEEEE - 4 .

% T 1428 at T XXII 986al6: HH 4 ANFSHIEE » HIESA LR FEL AT L -
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V.2 The Wheel-turning King’s Saddle Horse

Let us take a closer look at the quotation no. 21 in table 4, consid-
ered by Mizuno as the only quotation of the Ekottarika-agama in
the Jinglii yixiang without a parallel in the Chinese Agamas and the
Pali Nikayas:*’

The name of the Horse-King is Poluoxi.”® His palace is lo-
cated on the Bright-Moon mountain on an island in the
ocean. There are eight thousand horses as his family depend-
ants. When a Wheel-turning king appears in the world, he
takes the smallest [of the eight thousand] as his horse-gem
and gives it to the Wheel-turning king as his royal mount. —
Quoted from the Ekottarika-agama.”

The same story appears in the Sarvastivada Vinaya, the Shisong lii
(-+5%{E), and in a quotation in the Fayuan zhulin (523'%@%{%7{‘7!().50 Fur-

47

48

49

50

FF MR - BEFCTRNIR - SEECEfh - S 0 TEEEEIR(EEE R - 5 .
Mizuno 1969/1983: 771 in addition to observing that this story cannot be
found in the Ekottarika-agama and that the other Chinese Agamas as well
as the Pali Nikayas do not contain any similar descriptions, proposes that
its presence in Ekottarika-agama may be due to a translation error.

Mizuno 1969/1983: 771 indicates that % ZEfiE renders an Indic original
corresponding to Valahaka; however, Valahaka is not a direct phonetical
reconstruction of the form underlying the transcription ZZEHE.

T 2121 at T LIII 247b21: B EXLERER - SREESHAHAL > 5/ATE
DiRER - iR R NEDUR S > TR — 5 4).

T 1435 at T XXIII 441c6: SMATBPMAII A IIZERES T EREE - A/ATH
DREE > HEmET R > NTETR NN, UAEEGETR T
2122 at T LI 618¢3: S (+3fifH) = ¢ FARFHEMAERE T A, SotrmetE
HEM > BERIEREL A/ TRUALER. GHEHET N > T8
dr /NG, WAREST TR SOMNOBRINA BB 280 S T = RAE,
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ther, a related though shorter reference to the same story can be
found in a discourse in the Ekottarika-agama, EA 50.4:

He saw a dark purplish coloured royal horse, by the name of
Valahaka, that came approaching through the sky, proceed-
ing without any shaking of the body.”!

According to the passage in the Fkottarika-agama, the Wheel-turn-
ing king Mahadeva takes the Horse King Valakambala as his sad-
dle horse. This passage does not tally with the quotation in the Jin-
glii yixiang, according to which the Horse-King will assign his
smallest family dependant as the saddle horse of the Wheel-turning
king. A similar passage in the Samyukta-agama agrees with the
description in EA 50.4:

[The Wheel-turning King has] eighty-four thousands pre-
cious horses. He would only ride one of them. This horse is
called Valahaka, the colour of its tail is dark red.

In brief, this quotation of the Ekottarika-agama in the Jinglii yi-
xiang appears to be different from the parallel passage in T 125.

V.3 The Donkey Pretending to Be an Ox Killed
by the Oxen

The passage of quotation no. 22 in table 4 below reads:

ANTEURER > HmT ORI - T Bow TV NEHBEE - ST, -

' EA 50.4 at T 11 807b22: RAHET » #4HE (REELEER) » FLMA -
7R85, translated by Analayo 2011: 43.

2 SA 264 at TII 68a25: )\ IUTE I » Mge— 5 » U - B4,
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The herd of oxen was tame and calm, wherever they went
they picked soft and nice grass to feed on and selected clean
cool water to drink. At that time there was a donkey who
thought: ‘I am going to eat and drink like that.” He went
among the herd of oxen, raking the earth with his forefeet
and annoying the oxen. He wanted to moo but was unable to
do so. Thus he claimed: ‘I am an ox, too.” The oxen killed
him and left. — Quoted from the twentieth fascicle of the
Ekottarika-agama.”

EA 16.4 (seventh fascicle) has it as follows:

Just as a donkey who goes among the herd of oxen and
claims of himself: ‘I am an ox, too. I am an ox, too.” Yet it is
seen that his two ears are not like an ox, he does not have
horns like them, his tail is not like theirs, the sound he makes
is different. Then the herd of oxen stab him with their horns,
or kick him, or bite him.>

The passage given in quotation gives more details than its original.
Quotations often tend to become longer and more detailed than
their sources and thus a mere difference in length need not be taken
in itself as an indication that the passage of the Jinglii yixiang —
more detailed than that of T 125 — was quoted from an Ekottarika-

3 T2121 at T LIII 248cl6: BpA4-EMTHE » FIESIRISHE A  BERUKER - 1%
HBEEERS  TRIVIEACE o 5 BIAZEE > FUBEH > MBI ¢ e
WL R RS - B8 TIRIRRSE o o PAMRE S E (N —TeEs
#).

T 125 at T 11 579¢8: R41EE AZ-BE chiiETEE © FRIRES | BIREE | 4 A&
B EE RO AIRRDL BIRREL » SEER - @l > BRI 5
DABES » SULACTHRES.
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agama other than T 125. However caution is in order when form-
ing judgements as to the possible sources of scriptural quotations
when working with materials such as the Jinglii yixiang:> the pas-
sages quoted in the Jinglii yixiang might have been modified to
make them comply with the quotation format of this work. In gen-
eral, the quotations cited in the Jinglii yixiang are not always accu-
rate and reliable.

In sum, the analysis of the quotations in the Jinglii yixiang
shows that these seem to have been extracted from a different Eko-
ttarika-agama.

5 On the affiliation of the Ekottarika-agama as quoted in the Jinglii yixiang cf.

also Hiraoka 2013: 99-101 and Palumbo 2013.



Table 4: Ekottarika-dgama Quotations in the Jinglii yixiang (%13 524H)56

Fasc. No. in
Quot. , Ekottarika- Fasc. No. Congru-
Quotation _
No. dagama as per T 125 ence>’
T 2121

(1) The sphere of nothingness . 10 (EA 19.8) —
(T 2121 at T LIII 4a22: fEFTA AR (FHER))

) Three great disasters B 39 34 (BA 40.1) —
(T 2121 at T LIIT 6a10: =k5X)

3) Duration of a cosmic aeon 31 or 28 50 (EA 52.3), +
(T 2121 at T LIII 6a28: £ (&45)™ 51 (EA 52.4)

3% On the relationship between the quotation in the Jinglii yixiang and its counterpart passage in T 125 cf. Su 2007.

7" The symbols = and # indicate respectively correspondence or lack of correspondence between the quotations.

8T 2121 gives several alternative sources, among them also the thirty-fourth fascicle of the Samyukta-dagama.



4

A deva expected to be born as a pig is born as
a human being instead

(T 2121 at T LI 9cl4: == KJEAFE i A AiE)

19

24 (EA 32.6)

&)

Eight causes for major earthquakes
(T 2121 at T LIII 12¢17: o KEhHE /\fEL%k)

24

37 (BA 42.5)

(6)

King Udayana has a Buddha statue built from
a log of ox-head sandal-wood)
(T 2121 at T LI 29c16: {E4E T 55 -TAKSIER)

19

28 (EA 36.5)

(7

King Prasenajit has a gold statue of the Bu-
ddha made
(T 2121 at T LIII 30a9: e Fi(%)

19

28 (EA 36.5)

®)

King Vidiidabha destroys the Sakya tribe
(T 2121 at T LIII 36b8: i & TR FEfdE)

19

26 (EA 34.2)

(€))

Sariputra enters vajra concentration whereby
ghosts cannot hurt him

(T 2121 at T LI 71b7: & F#5 A &MIE &R
P T RRERLE)

30

45 (EA 48.6)

(10)

Sariputra and Maudgalyayana engage in a
contest of supernatural powers)
(T 2121 at T LI 73c1: &35 B #=#H AR HET7)

27

29 (EA 37.2)




Amrapali touches Nanda's feet, Nanda regrets
this and then stays in seclusion, finally achiev-

(I1) | ing liberation 39 --- ---
(T 2121 at T LIII 77a24: EFeiS =272 N
PJEfTE)
Ciudapanthaka forgets to sweep while reciting

(12) | verse, and forgets to recite while sweeping 1 11 (EA 20.12) =
(T 2121 at T LI 91a6: ST T ERETIT)
Angulimaliya violently harms people, then
meets the Buddha, goes forth, finally achieving

(13) | arhatship 19 31(EA 38.6) #
(T 2121 at T LIII 92a7: &lfERE A RBEH
HRGEEE)
Srona Kotivimsa practices energetically but

(14) | improperly) 8 13 (EA 23.3) =
(T 2121 at T LIII 95b6: — -+ HEk5#E A4H)
The first king at the beginning of the cosmic (EA 40.1,

(13) ] acon EA 42.3) B

(T 2121 at T LI 129a7: ) N FLEH)




King Prasenajit asks the Buddha to explain
(16) | the implications of his dream 41 51(EA 52.9) #
(T 2121 at T LI 152a23: JFHEE £ 25 iR 2r)

King Udayana asks of the Buddha the methods
(17) | to govern a nation 39 42 (EA 46.7) #
(T 2121 at T LIII 157¢25: (BHETF K 6B ZE)

The yaksa Alavaka eats humans, meets the

(18) Buddha, then attains awaken\mg ] 14 (EA 24.2) —
(T 2121 at T LIII 242a22: E/bEERAEB AR
B ER)
A yaksa meets Sakra, the lord of gods, and be- _

(19) | comes thinner and uglier 27 41 (EA 45.5) =

(T 2121 at T LIII 244a23: 5253 R AE R RSBR)

Elephant King Shanzhu is one of the Wheel-
(20) | turning king's seven gems --- 34 (EA 40.1)
(T 2121 at T LI 247al1: (15 F Fisin T 25)

% This quote is attributed to two sources, one of which is the eighteenth fascicle of the Dirgha-dgama, cf. T 2121 at T LIII 247a8
and 247all.



Horse King Poluoxi is one of the Wheel-turn-
(21) | ing king's seven gems - — —
(T 2121 at T LIII 247b23: Z2¢HG S T Fyidiin T 27)

The donkey pretending to be an ox is killed

(22) | by the oxen 20 7 (EA 16.4) +
(T 2121 at T LIII 248¢20: BExhEEA- B lFrk
(23) The necessities of life 15 19 (EA 27.8) +

(T 2121 at T LII 253c14: £ (1H7%)"

" Here, too, additional sources are mentioned, among which the nineteenth fascicle of the Dirgha-agama, ¢f. T 2121 at T LIII

253cl4:  (RFTEL) BHE - X GE—f&) B+0%E - CRE®R) -~ (FER) TFR.
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VI. Conclusion

In the foregoing pages I have taken as my point of departure a sur-
vey of the uddanas of the Ekottarika-agama collection (T 125). It
remains difficult to assess the deviations and variations between
these uddanas and the counter texts of the extant collection, and
more research is required in this respect. Nonetheless, such a sur-
vey has provided crucial evidence regarding structural aspects and
the circumstances of translation of the received collection. I have
then analysed a number of structural differences apparent between
Dao’an’s Preface to the Ekottarika-agama and the extant T 125.
Following the lead of Mizuno, I have also checked some of the
Ekottarika-agama quotations in the Jinglii yixiang. It is my hope
that this contribution will be followed by the discovery of more
evidence and by new research on the content and structure of the
Ekottarika-agama collection, the intertextual network of its scrip-
tural quotations and the records in the ancient Chinese catalogues.

I am indebted to the presenters and participants to the workshop “I¥%7%5 &
#& — The Chinese Translation of the Ekottarika-agama: Research Perspec-
tives & Collaboration”, held at Dharma Drum Buddhist College on April 20,
2012, for their feedback. I wish to express my deep gratitude to Ven. Analayo
for patiently answering my questions and to Ven. Dhammadinna for her ad-
vice on several versions of this writing and painstaking editorial help. I am
also indebted to Rod Bucknell and Michael Ji (4¢) for commenting on an
earlier draft and to Fang Guangchang (5 f&$8) for kindly sharing his un-
published work with me.
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Appendix: The Uddanas in T 125

The numbers within brackets are inserted by the author and refer
to the Ekottarika-adgama discourses (according to the numbering
in the Taisho edition) corresponding to the uddanas.

1. (2.1) 75 (2.2) B® (2.3) &0 (24) 1 (2.5) &K (2.6)
& RE (2.7) 2% (2.8) 0 B (2.9) 3E (2.10) =AER.

(T 125 at T 11, fasc. 1, 553¢2-3)

2. (3.1) % (3.2) RER (33) 0 yEHIE (3.10) & : He8 1
%o HEBELHIR.

(T 125 at T 11, fasc. 2, 557a8-9)

3. Efft (8.1) 2 (82) —itf (8.3) > U (8.4) REAF (8.5) : itifh
(8.6) 343 (8.7) {5 (8.8) » Jiif (8.9) HEEHF (8.10).

(T 125 at T 11, fasc. 3, 562a5-6)

4. “H#7(9.1,9.2) =5 (9.3,9.4) - —F& (9.5) —4£K (9.6) ; &
24 (9.7, 9.8) » Z4KAE (9.9, 9.10) fFi%.

(T 125 at T 11, fasc. 4, 563¢8-9)

5. #fg — (10.1, 10.2) &g (10.3) - i (10.4, 10.5) & (10.6)
IERRGEE (10.7) 2 BER A (10.8) 56k (10.9) k— A (10.10).

(T 125 at T 11, fasc. 4, 566a22-23)

6. MufEfARE (11.1, 11.2, 11.3, 11.4) » =0 (11.5, 11.6) &
(11.7, 11.8)  Z£ —F22K(11.9, 11.10) » BEE LA

(T 125 at T 11, fasc. 5, 567¢27-28)

7. PEER L (127, 12.8) 0 fz (12.9) RAIRRZE (12.10) @ 77§
(13.3) fRFEA (13.5) - &3 (13.7) FHEfE (13.6).

(T 125 at T 11, fasc. 6, 576a5-6)

8. ML » H AR =T (14.1, 14.3, 14.5, 14.7, 14.9) ; H#E
KIA (14.2,14.4,14.6, 14.8, 14.10) » SHIREE]L.

(T 125 at T 11, fasc. 7, 577a12-13)
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9. —H” (15.1, 15.2) K= (15.3, 15.4, 15.5) » &#HAF M
(15.6) 5 1% (15.7, 15.8) 207k (15.9) » 1ER (15.10) FAfFi%.
(T 125 at T 11, fasc. 7, 578a10-11)

10. e (16.1) )8 (16.2) & (16.3) > BE (16.4) A=ZF— (16.5,
16.6) ; J& (16.7) Fe 2 B (16.8) » F& (16.9) KZEZE (16.10).

(T 125 at T 11, fasc. 7, 581b27-28)

11. s~ (17.1) s (18.4) FE (18.5) » %k (18.6, 18.7) KEH
(18.8) 5 Fkz% (18.9) JE (18.10) &4 (19.1) » == (19.2) & fFi&.
(T 125 at T 11, fasc. 10, 593c11-12)

12. B (19.3) AT (19.4) > S5 (19.5) PR (19.6) : &
(19.7) 782 (19.8) > #fFE (19.9) J£:7 (19.10) 2 (19.11).

(T 125 at T 11, fasc. 10, 596¢c13-14)

13. F—1E (21.1) BF 21.2) > =R (21.3) =% (214) E
(21.5) s =% (21.6) J% (21.7) 587 (21.8) » &2 (21.9) AZEZH
(21.10).

(T 125 at T 11, fasc. 12, 606¢27-28)

14. & (22.1) == (22.2) > =% (22.3) =%&#F (224):
(22.5) 7k (22.6) =& (22.7) » By (22.8) & (22.9) #EE
(22.10).

(T 125 at T II, fasc. 12, 609a5-6)

15. #E(23.1) 24 (23.2) H (23.3) » Z£42 (23.4) #illEFE (23.5) 5

2 (23.6) i (23.7) =R (23.8) » =% (23.9) #i (23.10) Fi&.

(T 125 at T I, fasc. 13, 614c29- 615al)

16. i (24.1) B> (24.2) EE (24.3) - B (244 wE1L
(24.5) ; A (24.6) HFERT (24.7) > £5 (24.8) 45 (24.9) =Hk
(24.10).

(T 125 at T I, fasc. 16, 630b15-16)

17. 5% (25.1) @825 (25.2) gk (25.3) » EiE (25.4) 1U4: (25.5) 45

(25.6) 5 PUEL (25.7) BERUEL (25.8) » VU (25.9) & (25.10) fE4.
(T 125 at T 11, fasc. 17, 635b3-4)
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18. =l & (26.1, 26.2, 26.3, 26.4) - TURH (26.5) EEE
(26.6) ; [/ (26.7) 7AAK (26.8) » &) (26.9) Z£FL (26.10).
(T 125 at T 11, fasc. 19, 643a23-24)

19. {&fE (30.1) B (30.2) 5 (30.3) » HEEE (28.1) & (28.2) F+
(28.3) ; FEDH (28.4) FEiHEFE (28.5) » 1£%% (28.6) ZLHR4K (28.7).

(T 125 at T II, fasc. 20, 654a8-9)

20. ¥ E (31.1) 4 (31.2) f78F (31.3) » ¥ (31.4) EEH
(31.5) s #% (31.7) 5 1% (31.8) » PU4E (31.9) fEFa1 (31.11).

(T 125 at T 11, fasc. 23, 673c11-12)

21. 3 (32.1) £3= (32.2) 1&(# (32.3) » KfF (32.4) % (32.5) HEH
(32.6) 5 SCF (32.7) # (32.8) WEHK (32.9) » FHlifi (32.10, 32.11) &
B (32.12).

(T 125 at T 11, fasc. 24, 681c7-8)

22. A (33.1) AYe - % (33.2) —f&EE (33.3, 33.4); i
(33.5,33.6) —1774 (33.7) » R{FHfE (33.8, 33.9) ; filifsf (33.10)
BAFAR.

(T 125 at T 11, fasc. 25, 689c4-6)

23. & (39.1) KREE (39.2) > /K (39.3) FediFhm (39.4) 5 &%
(39.5) 958 (39.6) i@ (39.7, 39.8) » % (39.9) ke tH (39.10).
(T 125 at T 11, fasc. 33, 735b11-12)

24. JEHF (42.1) JBE (42.2) iH (42.3) > ZHfw (42.4) KihgE)
(42.5) 5 KAJU& (42.6) % (42.7, 42.8) - =B -Th (42.9) &
(42.10).

(T 125 at T 11, fasc. 37, 755¢26-27)

25. 5 (43.1) 7§ (43.2) #fz (43.3) » f2%E (43.4) WK
(43.5) 5 #5048 (43.6) EIR(Z (43.7) > 1% (43.8,43.9) =/ A (43.10).
(T 125 at T II, fasc. 39, 764c11-12)

26. JLik (44.1) T (44.2) flE (44.4) 0 B (445) B2 K
(44.6) : i (44.7) (i3 (44.8) 25F (44.9) - KT (44.10) =T
(44.11).

(T 125 at T 11, fasc. 40, 769b6-7)
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27. 4525 (46.1) BEEEJE (46.2) » —J7 (46.3, 46.4) K +& (46.5) ;
FHE (46.6) #EZERE (46.7) » s (46.8) 1H (46.9) EH4H (46.10).
(T 125 at T 11, fasc. 42, 780c4-5)
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Abbreviations
AN Anguttara-nikdaya
CBETA Chinese Buddhist Electronic Texts Association
DA Dirgha-agama (T 1)
DN Digha-nikaya
EA Ekottarika-agama (T 125)
fasc. fascicle (juan &)
MA Madhyama-agama (T 26)
MN Majjhima-nikaya
SA Samyukta-agama (T 99)
SA? ‘other’ Samyukta-agama (T 100)
SN Samyutta-nikaya
T Taisho edition (CBETA)

(All references to Pali texts are to the editions of the Pali Text Society.)
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