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Dharma Drum Institute of Liberal Arts (DILA) Series

In 1994, Master Sheng Yen (1930-2009), 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 international
research institutions, Master Sheng Yen hoped to foster the academic
study of Buddhism in Taiwan.

In keeping with this vision, in order to promote different aspects
of exchange in academic research, we at Dharma Drum Buddhist
College began to publish three educational series in 2007:

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

In July 2014, the Taiwanese Ministry of Education deliberated on
the merging of the Dharma Drum College of Humanities and Social
Sciences and the Dharma Drum Buddhist College into the newly-
formed Dharma Drum Institute of Liberal Arts (DILA).

The new DILA incarnations of the former three series are now:

— Dharma Drum Institute of Liberal Arts Research Series (DILA-RS)
— Dharma Drum Institute of Liberal Arts Translation Series (DILA-TS)
— Dharma Drum Institute of Liberal Arts Special Series (DILA-SS)

Among our goals is the extensive development of digital pub-
lishing and information to adapt to the inter-active and 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,
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wikis, social networks and so on. Our hope is to work towards devel-
oping an open environment for academic studies (perhaps called
Science 2.0) on Digital humanities that will be more collaborative and
efficient than traditional academic studies. In this way, the Dharma
Drum Institute of Liberal Arts will continue to help foster the
availability of digital resources for Buddhist studies, the Humanities,
and the Social sciences.

%& A

Bhiksu Huimin

President, Dharma Drum Institute of Liberal Arts
15 August, 2014



























Preface - xvii

between conservatism and innovation, between uniformity and vari-
ation that were typical of the early history of the formation of the
Tripitaka.

To conclude this introduction, as the seminar convenor and editor
of the present volume of proceedings, | would like to take the oppor-
tunity to express my gratitude to the many friends and colleagues
who have worked so hard to make the seminar a success or have co-
operated in the production of this volume, especially Bhiksu Zhihan

for his generous support and funding of the event via the
Bodhiyana Buddhist Education Society of Canada, the Fundacion
Bodhiyana de la Argentina and the Fundacion Instituto de Estudio
Budistas de la Argentina. | also thank the reviewers who offered swift
and pertinent feedback that has considerably improved the quality of
this book; the authors were left free to make their own decisions
regarding suggested revisions.

The Agama Research Group is happy to make available the
findings collected in the following pages to the wider academic
community of students and scholars of early Buddhist texts beyond
our Mountain on a small Island in the East China Sea.

Bhikkhunt Dhammadinna

Director, Agama Research Group
Dharma Drum Institute of Liberal Arts
20 August, 2016
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Abstract

The Senior KharosthT manuscript collection includes four discourses
(sutta/sutra) whose primary parallels are found in the Pali and/or
Chinese Middle-length Collections (Majjhima-nikaya/Madhyama-
agama). They are: (1) RS 1 + 3, a Gandhari version of the Pali Dhamma-
cetiya-sutta (MN 89) and Chinese Fa zhuangyan jing (MA
213); (2) RS 10, a Gandhari version of the Pali Sankharuppatti-sutta
(MN 120) and Chinese Yixing jing (MA 168); (3) RS 12, a
Gandhari version of the Pali Culagosinga-sutta (MN 31) and Chi-
nese Niujiao suoluolin jing (MA 185); and (4) RS
4A, which lacks a Pali parallel but most likely represents a Gan-
dhari parallel to the Chinese Shizhe jing (MA 33). There also
appear to be several uddana-like references to Middle-length dis-
courses in the list of fifty-five discourses preserved on scrolls 7 and
8 (RS 7 + 8). In this paper we discuss these four discourses and their
parallels, including those in other Nikayas/Agamas, the entries in the
RS 7 + 8 list that appear to reference discourses in a Middle-length
Collection, and whether both classes of material tell us anything
about the nature and structure of the Gandharan Madhyama-agama
known to the community that produced the Senior Collection.
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|. Brief Overview of the
Senior Manuscript Collection

The Robert Senior Collection of Gandhari/Kharostht Buddhist manu-
scripts has been previously documented in several publications and
we will therefore only give the briefest outline of the collection
here.

The Senior manuscript collection consists of twenty-four birch
bark scrolls or scroll fragments containing at least forty-one Bud-
dhist texts written in the Gandhari language and Kharostht script.
They were found in an inscribed earthenware pot either in eastern
Afghanistan or northern Pakistan and it is likely that some manu-
scripts were lost in the course of their discovery and handling in
modern times. All texts were written by the same scribe, probably
in one event. According to the inscriptions on the pot the collection
was commissioned by a donor called Rohana and interred in a
stlpa, probably within a stone chamber. All texts can be classified
as canonical of the early schools,? there being no Mahayana texts

! For more detail the reader is referred to Allon 2007b and 2014.

2 We use the term “canonical’ based on the fact that the parallels to these
texts are found in the Nikayas/Agamas and Vinayas of various schools
preserved in Pali, Sanskrit and/or Chinese. It does not imply that the
community that produced this collection had a fixed canon, though as
argued by Allon in his paper “The Formation of Canons in the Early
Indian Nikayas or Schools in the Light of the New Gandhart Manu-
script Finds” presented at the XVIIth Congress of the International
Association of Buddhist Studies, Vienna, August 18-23, 2014, it is
highly likely that Buddhist communities had stable if not fixed Agamas
by the period of these manuscripts, the second century AD. Evidence for
this comes from a combination of several factors, including (1) the
Samyukta-agama discourses and Vana-samyukta in the Senior Collec-
tion (see Glass 2007: 49-50 and discussion below); (2) fragments of
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as is a feature of the Bajaur and Split collections of Gandhari/Kha-
rosthT manuscripts.® It is likely that the Senior manuscripts were
produced by monastics of the Dharmaguptaka nikaya or school
since several of the texts in the collection most closely match the
versions found in texts attributed to the Dharmaguptakas preserved
in Chinese, namely the Long Collection or Dirgha-agama and the
Dharmaguptaka Vinaya, although perhaps it would be better to say
that they belong to the same textual lineage as these Dharma-
guptaka texts.* Based on the characteristics of the inscription on the
pot, which bears a date of an unspecified era, and the results of
carbon dating, the collection is likely to have been produced
between AD 130 and 140 or at least the bark of the samples tested
was cut from the tree at that time.

The majority of the texts (29 out of 41) are short discourses
whose primary parallels are found in the Pali and/or Chinese or
Sanskrit Connected Collections (Samyutta-nikaya/Samyukta-agama)
or which, though lacking parallels in other languages, are likely to
have been drawn from a Samyukta-agama (3 of the 29) given that
they are short discourses dealing with topics that form the basis of

what appears to have been a complete Gandhari Ekottarika-agama from
Bamiyan (currently being edited by Jantrasrisalai, Lenz, Lin and Sa-
lomon), though this manuscript is probably approximately a century
younger than the Senior manuscripts; (3) anthologies of discourses,
such as the Senior Collection itself and An Shigao’s anthology of
Ekottarika-agama discourses (T 150a), which imply larger collections
from which the smaller compilations are based; (4) the tradition of oral
transmission and group recitation, and particularly the bhanaka trad-
ition, which require textual stability; and (5) the survival of complete
Nikayas/Agamas that are clearly structured to facilitate memorization and
oral transmission and whose constituent texts exhibit compositional
features that had the same function (Allon 1997).

See Falk and Strauch 2014; cf. Allon and Salomon 2010, esp. 9-10.

4 Allon 2014: 22-23.
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the arrangement of the Connected Collections. Four further dis-
courses have their primary parallels in the Pali and/or Chinese
Middle-length Collections (Majjhima-nikaya/Madhyama-agama).
Although surviving versions of the Middle-length and Long Col-
lections show that there is an overlap between these two collections,®
it seems likely that they belonged to a Gandharan Madhyama-agama
since we have a model for the Long Collection of a Gandharan
Dharmaguptaka community in the form of the Chinese Dirgha-
agama (T 1) which lacks these discourses. One discourse (RS 2), the
Sramanyaphala-sttra,® has its primary parallels in the Long Collec-
tions.” The parallels to a further six texts, which are narrative in
nature and depict episodes from the Buddha’s life, are for the most
part found in Vinaya literature, an example being RS 24 no. 2
which depicts the merchants Tripusa and Bhallika giving the Bud-
dha his first meal after his awakening.® One text, the Anavatapta-
gatha (RS 14), or more specifically the Anavatapta verses of Maha-
kasyapa, is of uncertain classification, but appears to have been
classed as a discourse by the compilers of this collection.® Finally,
the genre and classification of one text (RS 22 no. 5) are uncertain.
In other words, this collection of Gandharan texts that was commis-

> In that discourses found in, say, the Middle-length Collection of one
school are found in the Long Collection of another school and vice versa;
on this pattern see Bucknell 2014.

& The discourse lacks a title, but for convenience we use the Sanskrit
version of the title that is found in Pali and some Sanskrit sources and
most likely lies behind the titles of some of the Chinese translations.

7 Although parallels are also found in the Malasarvastivada Vinaya and
Chinese Ekottarika-dgama, these associations are undoubtedly sec-
ondary. For this and the notion of ‘primary parallel’ see Allon 2014:
24 note 18.

8 Allon 2009/2013.

® Salomon 2008: 16-17.
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sioned and interred in a stipa in Gandhara in approximately AD
130-140 as a pious act represents a selection or anthology of early
discourses, most of which have been drawn from the Samyukta-
agama of the Dharmaguptaka community who created the collec-
tion, plus a handful of narrative accounts dealing with episodes
from the Buddha’s life most likely drawn from their Vinaya.

Two manuscripts in the collection, scrolls 7 and 8 (RS 7 + 8),
are of a different category to the others in that rather than pre-
serving particular discourses or texts they contain a single list of
discourses, a proportion of which has survived among the Senior
manuscript collection. The last line of this list (. 26) states “in all
fifty-five, 55, stras”, sarvapida sutra pacapacaisa 55 (= Sanskrit
sarvapindita- sltra- pafica-paficasat-), which finds a parallel in
similar phrases found in several uddanas in the Pali Apadana, ex-
amples being chassatani ca pafifiasa gathayo sabbapindita, “six
hundred and fifty verses in all”! and paficasitisatam (B® pafica-
listtisatam) vutta gathayo sabbapindita, “in all, a hundred and eighty-
five verses were spoken”.*? And, indeed, there do appear to be fifty-
five texts listed on these two scrolls.

This list shares some features in common with the uddanas
found in Buddhist texts preserved in Pali, Gandhari and Sanskrit
(besides Tibetan and Chinese translations of these) in that the entries
reference individual discourses or textual units in a collection, but
it differs in several important ways from them.

In Buddhist texts uddanas generally provide a mnemonic key to
or summary of the members of a group of textual units, e.g., a group
of verses, discourses, or vaggas/vargas (collections of verses or

10 For further discussion of the Samyukta-agama discourses, see the
discussion below based on Glass 2007.

11 Ap 54,12.

12 Ap 81,14,



8 - RESEARCH ON THE MADHYAMA-AGAMA

discourses).®® They usually occur at the end, sometimes at the be-
ginning, of the textual unit, such as the vagga/varga or nipata, or at
the end of the text itself. They are normally metrical, with some
metrical license, with the metre usually being Anustubh, though
other metres are also encountered. Examples of the latter are the
uddanas of the Gandhari Khotan Dharmapada!* and *Khadga-
visana-satra®® which are in Tristubh.

The list of texts on RS 7 + 8 is not metrical but is laid out as are
some Gandhari metrical texts with blank spaces of usually two or
more letters or aksaras in width separating blocks of text. In the case
of the Gandhari Khotan Dharmapada and *Khadgavisana-stra just
mentioned, these blocks of text correspond to padas of the verse.!’
But unlike these Gandhari metrical texts, the spaces on scrolls 7 and 8
do not necessarily correspond to boundaries between entries or groups
of entries, with individual words occasionally straddling a space.

Most uddana entries consist of a keyword of the textual unit being
referenced or a word encapsulating its main topic, but not always in
the same form in which it is found in the text or textual unit that is
being referenced; and this word may or may not correspond to the

13 Examples of uddanas that reference the verses that make up a dis-
course or text are rare, the uddana of the Gandhari *Khadgavisana-
sttra being one of the few examples (Salomon 2000: 33-37).

14 Verse 223, Brough 1962: 13-14.

15 Salomon 2000: 35-36.

16 Some uddanas in Buddhist Sanskrit texts appear to be non-metrical, or
at least are so as they have come down to us. For example, Hartmann
2004: 120 and 123-125 notes that some of the uddanas of the Sanskrit
Dirgha-agama from Gilgit are verse-like while others are prose.

17" The inclusion of spaces between padas in the text on the Gandhari
Dharmapada manuscript in the Split collection edited by Falk 2015 is
inconsistent and less well defined. Falk 2015 presents the space in his
edition by a double underline.
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title of the text. For example, the uddana to the Raja-vagga of the
Pali Majjhima-nikaya, which is relevant to the Gandhari text (RS 7
+ 8) under discussion, is:*8

ghatikaro ratthapalo, makhadevo madhuriyam
bodhi angulimalo ca, piyajatam bahitikam
dhammacetiyasuttafi ca, dasamam kannakatthalam

As is common for Pali uddanas, this references ten discourses.'® The
entries ghatikaro, ratthapalo, makhadevo, bodhi and angulimalo are
the names of the main character in the discourse being referenced.
Ghatikaro references Ghatikara kumbhakara, ‘the potter Ghatikara’,
with the discourse being called the Ghatikara-sutta (no. 81); rattha-
palo references Ratthapala kulaputta, the discourse being called the
Ratthapala-sutta (no. 82); makhadevo references raja Makhadeva,
‘King Makhadeva’, the discourse being the Makhadeva-sutta (no. 83);
bodhi references Bodhi rajakumara, the discourse being the Bodhi-
rajakumara-sutta (no. 85); and angulimalo references cora Angu-
limala, ‘the bandit Anguliméla’, the discourse being the Anguli-
mala-sutta (no. 86).

The fourth entry, madhuriyam, is derived from the name of the
town, Madhura, in which the monk Mahakaccana lives, the dis-
course being called the Madhura-sutta (no. 84). The entry piya-
jatam is derived from the Buddha’s statement piyajatika sokapari-
devadukkhadomanassupayasa piyappabhavika, “sorrow, lamenta-
tion, pain, grief and despair are born from those who are dear”, the
discourse being called the Piyajatika-sutta (no. 87). The entry

18 The reading in C® MN 1l 575,16-18 and B® MN 1l 333,25-27 = VRI® is
ghatikaro ... maghadevo; E® lacks uddanas. We do not list all variant
readings here.

19 On discourses being grouped into lots of ten see for example Bucknell
2014: 73-79.
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bahitikam is derived from the word bahitika, ‘the foreign cloth’ 2
offered by King Pasenadi to Ananda at the end of their conversa-
tion recorded in this discourse, which bears the title Bahitika-sutta
(no. 88). The entry dhammacetiyasuttafi is derived from the Bud-
dha’s statement to the monks after King Pasenadi had departed that
they should remember the dhammacetiyani, ‘monuments to the
Dhamma’, uttered by the king, the discourse being called the
Dhammacetiya-sutta (no. 89). The tenth (dasamam) entry kanna-
katthalam is derived from the name of the town, Kannakatthala, the
discourse being called the Kannakatthala-sutta (no. 90).2! As can
be seen from this uddana, there is a close correspondence between
the uddana entry and the title of the discourse, a phenomenon that
is more common in the Digha-nikaya and Majjhima-nikaya than
for the Samyutta-nikaya and Anguttara-nikaya where, no doubt due
to the sheer number of discourses involved, the titles of discourses
were less well established.?

In contrast to this Raja-vagga uddana, the entries in the uddanas
of the Sagatha-vagga of the Samyutta-nikaya, which consists of
mixed prose-verse discourses, are based on the first word or words,
or the first significant word or words, of the first pada of each group
of verses in the discourse, while the uddana entries in the Gandhari
*Khadgavisana-sutra mentioned above consist of a word or a phrase
of two or three words which mostly corresponds to the first word or

20 On bahitika see Analayo 2011: 505 note 316.

2L For a detailed discussion of the Majjhima-nikaya discourses of the Raja-
vagga and their parallels, titles etc., see Analayo 2011: 441-525.

22 The Asian editions commonly derive a title for the discourses of the
Samyutta-nikaya and Anguttara-nikaya from the uddana entries, while
the European editions of these two texts merely duplicate the uddana
entry as a heading to the discourse. For the Samyutta-nikaya/Samyukta-
agama, see Chung 2008: 27 note 91.
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words of the verse being referenced.?® Occasionally, in Pali texts at
least, the uddana entry consists of a phrase from the root text being
referenced rather than a keyword. An example is the uddana entry yo
ca na rakkhati, “and who does not protect”, which is a slightly abbre-
viated quote of pada b of Jataka verse 10: yo ca afifie na rakkhati,
“and who does not protect others”.2* Presumably the word afifie was
omitted in the uddana to allow room for the additional words tena
dasa, pada d of the uddana reading yo ca na rakkhati tena dasa,
“*and who does not protect’: with that there are ten [suttas]”.

Some entries in the RS 7 + 8 list are like those found in uddanas
in other Buddhist traditions in that they consist of one or two
significant words from the text, which often correspond to the title
of a discourse known in other traditions. The entries that may
reference Majjhima-nikaya/Madhyama-agama discourse discussed
below are of this category.?® But many other entries on RS 7 + 8
consist of one or more long sentences quoted from the text, which
is very un-uddana-like.?

Finally, the RS 7 + 8 list is similar to many uddanas in that it
concludes with mention of how many discourses or textual units
have been referenced (“in all fifty-five, 55, sttras™).?’

23 Salomon 2000: 35-36.

24 Jal 141,24. Vol. 1 of the PTS edition of the Jataka and commentary lacks
uddanas. The references for the uddana in the Asian editions are C¢ Ja
14,B%Jal3andStJal4.

%5 A few further examples are given in Allon 2007b: 19.

% For examples, see Glass 2007: 149, 177, 186 and 194.

27 Further details will be given in Allon forthcoming.
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I1. Four Surviving Discourses with
Parallels in Middle-length Collections

The following four surviving discourses in the Senior Collection
have their primary parallels in the Pali and/or Chinese Middle-
length Collections.?®

1.RS1+320

The Pali parallel to the discourse preserved on scrolls 1 and 3,
which is fragmentary and difficult to read, is the Dhammacetiya-
sutta, ‘Discourse on the Monuments to the Dhamma’,*® no. 89 of
the Majjhima-nikaya, for which the uddana entry is dhamma-
cetiyaii.3! Anguttara-nikaya no. 10.30 has some elements in common
with the Dhammacetiya-sutta.> There are two Chinese parallels. The

first is the Fazhuangyan jing , ‘Discourse on the Orna-
ments of the Dharma’, no. 213 of the Madhyama-agama, for which
the uddana entry is fazhuang , ‘ornaments of the Dharma’.*

The second is discourse no. 38.10 of the Ekottarika-agama, for

2 This account is a modification of that given in Allon 2007b.

2 Cf. Allon 2007b: 7-8.

% Following Nanamoli and Bodhi 1995: 728 in the translation of the
title. Analayo 2011: 510 gives “discourse on Dharma monuments”.

31 MN 89 at MN 11 118,1-125,6. The uddana reference is noted above.
The discourse is referred to as the Dhammacetiya-sutta (or ~suttanta)
in the editions of the Majjhima-nikaya, in the commentary to the dis-
course (Ps 111 348,3) and in several further Pali commentaries (Dhp-a |
356,8 and Ja IV 151,29).

32 AN 10.30 at AN V 65,5-69,27. The uddana entry in E® and B¢ for this
and the preceding discourse is kosalehi pare duve (E®* AN V 70,2 and
B® AN 11 311,14) on the basis of which B® (AN 111 307,24) gives it the
title Dutiyakosala-suttam.

3 MA 213 at T | 795b17-797¢6; uddana on p. 792¢7.
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which there is no title given.3* The account is also found in both the
Chinese and Tibetan translations of the Malasarvastivada Vinaya.*®

There is no Sanskrit parallel.

A detailed comparison of all versions of the discourse is given
by Analayo (2011: 510-519).

The main gist of the discourse is that King Prasenao visits the
Buddha, shows respect (extraordinary respect in the Pali) and enu-
merates his reasons for his showing such respect, which amount to
the superiority of Buddha and his monks to other ascetics.

Entry no. 10 in the list of discourses preserved on RS 7 + 8 (line
2) may well reference this RS 1 + 3 discourse. The entry is pa[ i]
Il or possibly pa[ €] ///, which may represent the remnant of the
name of the king of Ko$ala who features in the discourse on RS 1 +
3 where the spelling is Pra enao.*® The name appears in Pali as
Pasenadi, Sanskrit as Prasenajit and in a Bharhut inscription as
Pasenaji.®” If pa[ i]/pa[ €] does represent the remnant of this
king’s name, then the likely reconstruction would be pa i(*nao) or
pa e(*nao). Several factors support this identification. They are:

(1) the previous two entries on this line (nos. 8 and 9) are names
of kings (Mahadeva and Bibis(*a)r(*a));®

(2) most of the entries on the first two lines of RS 7 + 8 appear
to be references to discourses found in the Majjhima-nikaya/
Madhyama-agamas, it therefore being likely that this entry on line
2 also references a Madhyama-agama discourse;

3 EA38.10 at T Il 724b28-725b13.

35 All references are given in Analayo 2011: 510.

% The spelling is p[r]asen[i]g[e]no (instr. sg.) in British Library manu-
script 12 + 14 (1. 75; see Allon 2001: 304-306).

37 Raja pasenaji kosalo, ‘King Pasenaji of Kosala’; see Cunningham
1879: 134; Luders 1963: 113, pl. xix B39.

% See discussions below.
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(3) like the parallels to the preceding three entries on this line
(nos. 7, 8 and 9) of RS 7+ 8, the Pali and Chinese parallels to this dis-
course (RS 1 + 3) are found in the ‘Division on Kings’ in the respect-
ive Middle-length Collections (P. Raja-vagga, Skt. Rajasamyuktaka-
nipata, Chin. Wangxiangying pin );% and

(4) the discourse on RS 1 + 3 otherwise lacks a reference in this
RS 7 + 8 list.

2. RS 4A40
The text on this scroll, which is fragmentary, records the following
related events:

(1) the Buddha tells Ananda of his interaction with various as-
semblies of people;

(2) the Buddha is in Kusinard/Kusinagari (or goes there) and
lies between the twin sal trees; Ananda laments the Buddha’s im-
pending death;

(3) the Buddha consoles Ananda and predicts his awakening; and

(4) Ananda achieves awakening.

This represents a Gandhari version of the Shizhe jing ,
‘Discourse on the Attendant’, no. 33 of the Chinese Madhyama-
agama,*! which lacks a parallel in the Pali Majjhima-nikaya.*?
There is also no Sanskrit parallel.

There appears to be no reference to this discourse on RS 7 + 8.

3 See below for further details.

40 Cf. Allon 2007b: 8-9 and Allon 2014: 25.

4 MA 33 at T | 471c27-475a10. This was identified by Jin-il Chung (pri-
vate communication 13 September 2009).

42 Parallels to these events are found separately in several discourses and
Vinaya texts preserved in different languages (some are listed in Allon
2007b: 8-9).
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3. RS 1043

The text preserved on this manuscript is fragmentary and difficult
to read but most likely represents a Gandhari version of the Pali
Sankharuppatti-sutta (v.I. Sankharupapatti-),* ‘Discourse on the
Reappearance by Aspiration’, no. 120 of the Majjhima-nikaya, for
which the uddana entry is uppatti (v.l. upapatti).*®* A similar dis-
course, though according to Analayo (2011: 678-679) one that can-
not be considered to be a parallel to the Pali Sankharuppatti-sutta, is
the Yixing jing , ‘Discourse on Aspirations’, discourse no. 168
of the Chinese Madhyama-agama.“®

There is no Sanskrit parallel.

A detailed discussion of all parallels is given by Analayo (2011:
678-681).

In this discourse the Buddha tells the monks that endowed with
certain qualities (faith, virtue etc.) a monk can develop the wish to be re-
born in a certain state and, because of his aspirations (Pali sankharu-
ppatti, v.l. ~upapatti), will be reborn as such (in the Pali version the
states start with rebirth as a khattiya and end with rebirth among the
Nevasarifianasafifiayatanipaga gods). Or he can aspire to the de-
struction of the taints (asava), thereby not reappearing anywhere.

There appears to be no reference to this discourse on RS 7 + 8.

43 Cf. Allon 2007b: 11.

4 The title is Sankharuppatti-sutta according to E® MN 111 103,25 and C®
MN 111 256,2; but apparently upapatti in the uddana, p. 262,34 (see next
footnote), which is adopted by Analayo 2011: 678, but Sankharupa-
patti-sutta according to B¢ MN I11 140,12 and S® MN 111 217,1.

45 MN 120 at MN I11 99,15-103,25; E® lacks uddanas. The reading in B®
MN 111 146,14 is upapatti. The reading in C® MN 111 262,34 appears to
be upapatti, but is likely to be a misprint given that the spelling is up-
patti in the title and throughout the discourse.

% MA 168 at T | 700b24-701b21. Some similarities are seen in AN 8.35
at AN IV 239,4-241,10 and DN 33 at DN Il 258,17-260,2 (part of
Sangiti-sutta); see Analayo 2011: 680.



16 - RESEARCH ON THE MADHYAMA-AGAMA

4. RS 1247

This discourse, which is one of the longest in the collection, has
been edited, translated and studied by Blair Silverlock for his PhD
thesis (2015).

The Pali parallel is the Calagosinga-sutta, ‘Shorter Discourse
[set] in the Gosinga [Forest]’, no. 31 of the Majjhima-nikaya.*® The
title is derived from Gosinga-salavana-daya, ‘the park of the
Gosinga sal-tree forest’,* the name of the place where the Buddha
encounters three of his senior monks. The uddana entry for this
and the following discourse, the Mahagosinga-sutta (MN 32), is
the compound gifjaka-salavanam, where gifijaka-, ‘brick’, is a
reference to the ‘Brick house’ (gifijakavasatha-),*° the Buddha’s
residence in the Calagosinga-sutta, and -salavanam, ‘sal-tree for-
est’, is a reference to the Gosinga-salavana-daya, the place where
the Buddha resides in the Mahagosinga-sutta.®®

A section of the discourse also forms a part of the Upakkilesa-
sutta (MN 128) and the Mahavagga of the Vinaya-pitaka.®

There are two Chinese parallels. The first is the Niujiaosuoluo-
linjin jing , ‘Discourse [set] in the Gosinga Sal-tree
Forest’, no. 185 of the Madhyama-agama.>® Here suoluo is a
transliteration of sala (Pali), $ala, sala (Sanskrit), ‘sal tree’. The
uddana entry for this discourse is Niujiao suoluolin ,

47 Cf. Allon 2007hb: 11-12.

48 MN 31 at MN | 205,16-211,35.

4 E.g., MN | 205,18-19.

%0 MN 32 at MN | 205,17.

5L The discourse is referred to as the Clla-/Culla-gosinga-sutta in sever-
al Pali commentaries (e.g., Ps Il 153,27) or once as the Gosingasala-
sutta (B® Ps-pt 11 350).

%2 MN 128 at MN 111 155,13-157,23 and Vin | 350,30-352,20.

5 MA 185 at T | 729h28—731az2s.
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‘Gosinga sal-tree forest’.>* The second parallel is the Changshou-
jing , ‘Discourse on [King] Long-life’, no. 24.8 of the
Ekottarika-agama.®

A Sanskrit parallel to this discourse does not survive, nor is its
title recorded in Sanskrit sources.

A detailed comparison of all parallels is given by Analayo (2011:
203-209).

The discourse on RS 12 is referenced in the list on RS 7 + 8
(line 1) with go igo, the equivalent of P gosinga-, ‘cow-horn’, or
possibly with go igo [s.I.] ///, representing the remnants of the
pseudo-compound go igo-s(*a)l(*avana) = P gosinga-salavana-,
‘Gosiga sal-tree forest’, or the like.%®

The Gandhari begins with a description of some monks who
live in harmony (parallel to the Chinese Ekottarika-agama version)
who are presumably the monks Anarudha (Pali Anuruddha), Nadia
(Pali Nandiya) and Kibhira (Pali Kimbila), who feature in the re-
mainder of the discourse. The Buddha visits them and asks whether
they are well supported and live in harmony. He asks Anarudha
whether there is an ease of living higher than this and Anarudha
describes the absorptions (Pali jhana). The Buddha departs and a
deity tells the Buddha that it is a gain for the Vajjis that these three
monks live in their territory. The Buddha confirms this and states
that whoever remembers these three will benefit. The deity’s proc-
lamation is passed on up through the various classes of gods.

% MA 184 at T | 724c13.

% EA 24.8 at T Il 629a15-630a6. MA 72 at T | 536a17—c16 is a partial
parallel.

6 However, in this article and in Allon (forthcoming) [s.] is taken as the
remnant of a separate entry. See also below.
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where the Gandhari text has not survived, are found in the Con-
nected Collections.

The entries on RS 7 + 8 that do not reference a surviving text
and that may reference discourses whose primary parallels are found
in the Pali and/or Chinese or Sanskrit Middle-length Collections are
the following (the numbers refer to the entry number on RS 7 + 8).

No. 1. silakadhe, ‘section on virtue’ (line 1)
This most likely represents Pali stla-kkhandha-/Sanskrit $ila-skandha-,
‘Section on Virtue’. This is suggestive either of the name of a section
of the Digha-nikaya/Dirgha-agama, Silakkhandha-vagga in Pali
and *Silaskandha-varga or the like in Sanskrit, or of one of the
three sections of the noble path.5®

In the Pali canon the Silakkhandha-vagga is the first of three
vaggas of the Digha-nikaya, which consists of thirteen discourses.
The corresponding section of the Dirgha-agama, which is referred
to as the Silaskandhanip(*a)t(*a) in the uddana of the Dirgha-
agama manuscript from Gilgit, is the last section of that Agama
and contains twenty-three discourses.>®

%8 The three sections of the noble path are (to use the Sanskrit forms)
$ila-skandha, ‘Section on Virtue’, samadhi-skandha, ‘Section on Con-
centration’ and prajfia-skandha, ‘Section on Wisdom’.

% Folio 454vs; see Hartmann 2004, esp. 122-125. A reading of the sec-
tion of the uddana containing the word Slaskandhanip.t. was given in
a handout which accompanied Hartmann’s presentation of the manu-
script at the XII1th International Association of Buddhist Studies Con-
ference, Bangkok, December 9-13, 2002. Hartmann 2000: 365 refers
to this section as the “Silaskandhika section” (Stlaskandhika-Abschnitt)
presumably following the Abhidharmako$abhasya and Vyakhya, but as
“Silaskandha section” in more recent publications (e.g., Hartmann and
Wille 2014: 139). On the positioning of the Brahmajala within the
Long Collections see Analayo 2015.
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which is synonymous with silasampanna-, ‘endowed with virtue’,
the first significant word in the Pali parallel to this Chinese dis-
course, Anguttara-nikaya no. 5.166.% The uddana entry for this Pali
discourse is nirodho,* which must be taken from saffiavedayita-
nirodham samapajjeyya, “he may attain the cessation of perception
and feeling”, in the first sentence of Sariputta’s discourse.®® The
other two Chinese discourses are nos. 47 and 48, which are both
referred to as Jie jing , ‘Discourse on Virtue’.%® The Pali paral-
lels are three discourses in the Anguttara-nikaya, nos. 10.3-5,%’
whose uddana entries are silam upanisa ananda- in the PTS and
Ceylonese editions, but tayo upanisa pi ca in the Burmese and
Siamese editions.®® No remnants of these Madhyama-agama dis-
courses survive in the Senior Collection. In support of this entry
referencing one of these three Madhyama-agama discourses is the
fact that they occur in the earlier recitations or sections of this Chi-
nese agama, which, as will be discussed below, is significant. De-
spite this, Silaskandha- (Gandhari ilakadhe) as the equivalent of
sampannasila-/stlasampanna- or just Sila- seems problematic.

No. 2. dukhakadhio, ‘[that dealing with] mass of suffer-
ing’ (line 1)

This must be a secondary derivative of the equivalent of Pali dukkha-
kkhandha-/Sanskrit duhkha-skandha-, ‘mass of suffering’, with the
suffix -ka, -ika, -iya or with secondary palatalization of -aka- (> -aya-
> -ia-).% Such derivative forms are not uncommon as uddana entries

63 AN 5.166 at AN 111 192,13-196,9.

64 AN 111 203,4.

65 AN Il 192,15.

86 MA 47 and 48 at T | 486b23—c1 and 486c3-19.

67 AN 10.3-5at AN V 4,4-7,6.

68 Ee ANV 14,19; C¢ AN VI 26,20; B¢ AN 111 267,28 = VRI® and S° AN V 16,7.
69 See Allon 2007a; 239-240. For further references to these suffixes,
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in Buddhist texts. Pali examples are the uddana entry anumanika-
suttam’® for Anumana-suttam of the title’* and atanatiyakam’ for
atanatiyam in the Atanatiya-sutta.”® But the forms Pali *dukkha-
kkhandhaka, ~iya, Sanskrit *duhkhaskandhaka or the like are not
recorded in Pali or Sanskrit to our knowledge.

Two discourses in the Pali Majjhima-nikaya bear such a title: the
Mahadukkhakkhandha-sutta, ‘Greater Discourse on the Mass of Suf-
fering’’* and Culadukkhakkhandha-sutta, ‘Lesser Discourse on the
Mass of Suffering’.” The uddana entries for these two discourses is
mahaculadukkhakkhandha[-anumanika]-suttam, ‘Greater and Lesser
Discourses on the Mass of Suffering’, according to B?,’® which is
taken from the phrase ayam pi ... kAmanam adinavo sanditthiko/
samparayiko dukkhakkhandho, “this also ... is a danger in sense
pleasures, a mass of suffering here and now/in a future life”, which
is repeated throughout both discourses.”

The counterparts to these two Pali discourses in the Chinese

Madhyama-agama are both called the Kuyin jing , ‘Discourse
on the Mass of Suffering’, being nos. 99 and 100, respectively.”® The
uddana entry for these two discourses is er kuyin , ‘two on the

mass of suffering’,”® which is a reference to the phrase xianfa kuyin
, ‘mass of suffering in this life’ (Pali ditthadhamma-dukkha-

see Oberlies 2001: 76-78.

0 SoB*MN 1172,7=VRI®and S° MN | 247,17; C* MN | 308,2 has -anumana;
E® omits the uddanas throughout.

T MN 15 at MN | 100,31.

2. DN 11 293,2.

3 E.g., DN 32 at DN 111 195,21+26.

™ MN 13 at MN | 83,30-90,34.

> MN 14 at MN | 91,1-955.

% BEMN | 172,7.

7 MN 1 85ff.

8 MA 99 at T | 584c8-586a29 and MA 100 at T | 586b2-588a1.

9 T 1578bs.

-
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the Yuan jing , ‘Discourse on Wishes/Wishing’,* which is dis-
course no. 105 of the Madhyama-agama.*®® The uddana entry for
this discourse is yuan , ‘wishes/wishing’, which is a reference to
dang yuan , ‘should wish’, of the discourse.*

Comparisons of the Pali and Chinese versions were undertaken
by Thich Minh Chau (1964: 223-227) and Analayo (2011: 45-49).

There is no Chinese parallel to the Pali Anguttara-nikaya dis-
course and apparently no Sanskrit parallel to either the Middle-
length Collections or Anguttara-nikaya discourses.

No remnant of this discourse has survived in the Senior Collection.

Although we cannot say with certainty that agaksana is a refer-
ence to a Gandhari version of the Middle-length discourse, rather
than of the Pali Anguttara-nikaya discourse, the former association
seems the more likely since several of the references on the first
two lines of this scroll are to discourses whose parallels are found
in the Middle-length Collections, while no entries on this scroll
appear to refer to discourses found only in the Numerical Collec-
tions (Pali Anguttara-nikaya and/or Chinese Ekottarika-agama).®’

No. 4. gosigo, ‘Gosiga [sal-tree forest]’ (line 1)
This entry and the discourse it references on scroll 12 were dis-
cussed above.

No.5. [sl]/// (line 1); alternative readings: [sg.], [rl]and [r.g]
These are the remnants of the last entry on this line. For reasons
outlined in Allon forthcoming, this is taken as a separate entry

% Analayo 2011: 45 note 96 and Thich Minh Chau 1964: 223 give “dis-
course on wishes” (Akankha-sutta) as the translation of this title.

% MA 105 at T | 595¢11-596b7.

% T 1578bheand T | 595c18 respectively.

97 Several discourses have ‘secondary’ occurrences in the Chinese Ekottarika-
agama (for details, see Allon forthcoming and comment below).
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rather than a continuation of the preceding entry, go igo, represent-
ing the remnants of the pseudo-compound go igo-s(*a)l(*avana) =
Pali gosinga-salavana-, ‘Gosiga sal-tree forest” or the like. If the
reading is [s.l.], then examples of possible referents from the Pali
Majjhima-nikaya are the Sallekha- (no. 8) and Saleyyaka-suttas (no.
41). Of these, only the Sallekha-sutta has a parallel in the Chinese
Madhyama-agama.®® The Chinese parallel to the Saleyyaka-sutta is
found in the Sarhyukta-agama. Neither discourse survives in the
Senior Collection. Since the reading is not secure and since the
possibility of this entry referencing a Gandhari version of one of
these two discourses is quite speculative, we will not list here all
parallels, their titles and uddana entries.*®

No. 6. satarasoame, ‘simile of the seven chariots’ (line 2)
This is the equivalent of Pali and Sanskrit satta-rathopama-/sapta~.
This is probably a reference to a Gandhari version of the Ratha-
vinita-sutta, ‘Discourse [with the Simile] of the Relay of Chariots’,
discourse no. 24 of the Majjhima-nikaya in which Sariputta em-
ploys the image of King Pasenadi using seven relay chariots (satta
ratha-vinita) to go from Savatthi to Saketa in order to illustrate to
the monk Punna Mantaniputta the seven successive stages of puri-
fication leading to parinibbana.'® The uddana entry for this dis-
course according to the Burmese edition is kathipunnam, ‘the speaker
Punna’,* which is presumably a reference to the fact that Punna not
only practiced contentment and the like, but encouraged the monks

% MA 91 at T | 573b13-574b29.

9 For this information the reader is referred to Analayo 2011: 59-66 and
263-268.

100 MN 24 at MN | 145,12-151,6.

101 Be MN 1 265 = VRI® E® lacks the uddanas; C® MN | 492 reads kathi
punna-nivapa for this and the next discourse, where B¢ MN | 265 = VRI®
has kathipunnam nivapo; S® MN | 385 has andhavane katipunnanivapo.
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to do likewise (kathin of the uddana = katta of the text), e.g., appi-
cchakathafi ca bhikkhonam katta, “he speaks to the monks on con-
tentment”.2%2 The discourse is referred to as the Rathavinita-(sutta/
suttanta) in several Pali commentaries and para-canonical texts,'*
while the simile is referred to as the rathavinitipama, ‘simile of the
relay of chariots’, in the Theragatha-atthakatha.'%*

There is also a discourse in the Pali Samyutta-nikaya (SN 1V
175-177) to which the Burmese edition gives the title Rathopama-
suttam, ‘Discourse with the Simile of the Chariot’, based on the
uddana entry ratho, ‘chariot’.2% This is a reference to ajafifiaratho,
‘a chariot [pulled] by thoroughbreds’, in the simile.'% Despite the
closeness of the modern title in B® to our satarasoame entry, the
latter is more likely to reference a Gandhari version of the Majjhima-
nikaya discourse because we are dealing with a simile concerning
seven chariots (Gandhari satarasa- = Sanskrit saptaratha-) rather
than a single thoroughbred-led chariot (Pali ajaffiaratha-).

The Chinese parallel to the Majjhima-nikaya’s Rathavinita-
sutta (no. 24) is the Qiche jing , ‘Discourse [with the Simile]
of the Seven Chariots’, no. 9 of the Madhyama-agama.®” The
uddana entry is che , ‘chariots’, which is a reference to the simi-
le which centres on seven chariots.'® Another Chinese version
occurs in the Ekottarika-agama,'®® which has giche , ‘seven
chariots’, as its uddana entry.!°

102 MN | 145,20-21.

103 E.g., Sv l11 1062,25 and Vism 671,23.

104 Th-a |l 40,18.

105 SN IV 204,1, B¢ SN 11 384 = VRI®.

196 The simile also occurs in several Majjhima-nikaya discourses.
107 MA 9 at T | 429c28-431c11.

108 T | 431as.

109 EA 39.10 at T 1l 733c28—735b1o0.

10T 11 735b12.
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Although some Sanskrit fragments of the Madhyama-agama
discourse are preserved among the Central Asian (Turfan) finds,
they do not include the discourse’s title.!** A discourse of such a
title is not recorded elsewhere in Sanskrit to our knowledge.

A comparison of all versions is provided by Analayo (2011:
161-167); see also Thich Minh Chau (1964: 144-145).

No remnant of this discourse survives in the Senior Collection.

No. 7. gadikare, ‘[the potter] Gadikara’ (line 2)
This would appear to be the equivalent of Pali/Sanskrit ghat kara-,
‘potter’, which is also a potter’s name (see below). It is likely to be
a reference to the Gandhari version of the Pali Ghat kara-sutta,
‘Discourse concerning Ghatikara’, no. 81 of the Majjhima-nikaya,'*?
the uddana entry for which is ghat karo.!*® This discourse, which
is the first of the Raja-vagga of the Majjhima-nikaya, takes its
name from the potter Ghatikara (Ghat kara-kumbhakara-), the
main character of the text. This identification is supported by the
fact that the following entry on this line, mahadeva (entry no. 8), is
likely to be a reference to the Pali Makhadeva-sutta (see below),
the third discourse in the Pali Raja-vagga, while the last entry on
this line, the incomplete pa[ i] /// (entry no. 10), may be a refer-
ence to the Pali Dhammacetiya-sutta, the ninth discourse of the
Raja-vagga (see below).

The Pali discourse is referred to as the Ghat kara-sutta(nta) in
several Pali commentaries.''4

11 SHT 1 163b,d and VI 1329 (identified in VIII p. 201).

112 MIN 81 at MN 11 45,1-54,22.

113 B¢ MN 11 333,26 ghatikaro = VRI®; C* MN Il 574,16 ghatikaro; E®
lacks the uddanas; S®* MN 1l 527,17 has jotisahayaka-, which is a ref-
erence to Ghatikara’s friend Jotipala (jotipalo nama méanavo sahayo,
E® 11 46,4-5).

114 E.g., Ps I1 153,29; Dhp-a 111 251,9; Kv-a 78,2.
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Wangxiangying pin , ‘Division Connected with Kings’,
respectively.'?®

A comparison of all versions has been undertaken by Analayo
(2011: 441-451).

No remnant of this discourse has survived in the Senior Collection.

Two identical short verse discourses in the Devata-samyutta of
the Pali Samyutta-nikaya depict Ghatikara in his subsequent rebirth
as a god (devaputta) telling the Buddha of his life under Kassapa
Buddha and his friendship with Jotipala.'?* The uddana entries for
these two discourses are ghatikaro!® and ghati,'? respectively.
There are two Chinese versions of this discourse: discourse no. 595
of the Samyukta-agama and discourse no. 189 of the second
Samyukta-agama.'?’ The former lacks an uddana; the uddana entry
for the latter is wufan tian , the name of a heaven.'?8

No. 8. mahadeva, ‘[King] Mahadeva’ (line 2)

This must be the equivalent of a king’s name that appears in Pali sour-
ces as Makhadeva, Maghadeva, Maghadeva and, possibly, Mathadeva;
in a Bharhut inscription as Maghadeva, and in Sanskrit sources as
Mahadeva. Liiders (1963: 147) takes Maghadeva as the original
form on the basis that it “belongs to that class of names that are for-
med by adding deva to the name of a constellation”. Gandhari maha-
deva could represent the reflex of any one of these spellings (Makha-,
Magh -, Magha-, Maha-).

123 Analayo 2011: 441 note 2.

124 9N 1 35,5-36,11 and 60.

125 Ee SN 1 36,17 = SNN | 79,1; B® SN | 33,17 = VRI®; C® SN | 64,28; S°
SN 1 49,18.

126 E&¢ SN | 67,20 (ghatT SNN | 156,6); B® SN | 67,20 = VRI® ghatT; C¢ SN |
128,25 ghatt; S® SN | 97,15 ghati.

127 SA 595 at T 11 159b4—c18 and SA 189 at T 11 442b25-443as, respectively.

128 T |1 443as, noted also by Chung 2008: 256 and 326.
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This is likely to be a reference to the Gandhari version of dis-
course no. 83 of the Pali Majjhima-nikaya,'?° the Makhadeva-suttam
according to the reading of the PTS and the Ceylonese editions and
Maghadeva-suttam according to Burmese and Siamese editions,
that is, the ‘Discourse concerning Makhadeva/Maghadeva’.**® The
uddana entry for this discourse is makhadevo (Ceylonese edition)
and maghadevo (Burmese edition)/maghadeva (Siamese edition),
the name of the main character of the discourse.'®! The discourse is
so called in several commentaries with the same variety of spell-
ings witnessed across the editions.

A Sanskrit version of the Madhyama-agama discourse has not
survived, but elements of the discourse are preserved in various
Sanskrit texts.!®2 The discourse is referred to as the Mahadeva-sitra
in two Sanskrit sources.*® The first is the Bhaisajyavastu of the Mula-
sarvastivada Vinaya, which refers the reader to this Madhyama-
agama discourse for the full account of the story at hand: vistarena
mahadevasitre madhyamagame rajasamyuktakanipate.** In con-
trast, the Tibetan version of the Bhaisajyavastu gives the text in
full.*® The second occurs in the Mahakarmavibhangopadesa: yatha
Mahadevasttre uktam.3®

There are two Chinese versions of the discourse. The first is the
Datiannailin jing , ‘Discourse [set] in Mahadeva’s Grove’,

129 MN 83 at MN Il 74,15-83,14.

130 E¢ MIN 11 83,14 and C® MN 1l 452,9; B¢ MN 1l 262,11 ~sutta, VRI®
~suttam and S MN Il 415,11.

181 C¢ MIN Il 574; B® MN Il 333 = VRI® S® MN Il 527; E® lacks the
uddana.

132 See Analayo 2011: 466474 for references.

133 The king’s name is listed as Mahadeva in the Mahavyutpatti, Sakaki
1916: 248 no. 3582.

134 Dutt 1984: 1 111,20. For further discussion, see Waldschmidt 1980: 143.

135 As noted by Analayo 2011: 466 notes 132 and 135.

136 | évi 1932: 161,14-15.
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skrit equivalent of the title of the Tibetan version of the discourse
(mdo chen po gzugs can snying po bsu ba) is Bimbisarapratyud-
gamana-mahasatra, ‘Greater Discourse on Bimbisara Going out to
Meet [the Buddha]’, but Skilling (1994: 58 and 1997: 267, 276-
278) proposes Bimbisarapratyudgamana-nama-mahasutra (‘Greater
Discourse Called ...”) instead.

The canonical Pali version of this story is found in the Theravada
Vinaya within the long narrative covering the period after the Bud-
dha’s awakening. Its uddana entry is bimbisaro.'*® This is apparently
the only entry of bimbisara in a Pali uddana. Further Sanskrit ver-
sions are found within larger texts: Catusparisat-sitra,’*® Sangha-
bhedavastu of the Malasarvastivada Vinaya'*® and Mahavastu.!

No remnant of this discourse has survived in the Senior Collection.

No. 10. pa[si] /// or pa[se] /// (line 2)
This was discussed above as a possible reference to the text pre-
served on RS 1 + 3 of this collection.

No. 29. dhar[mad.se] (line 11)

This can be reconstructed as dharmad(*a)$e on the basis of the
entry sadha dharmadasena on line 26 of this scroll. Here sadha is
the equivalent of Sanskrit sardham, the entry meaning ‘together

148 Vin 1 35,15-39,22; uddana E¢ Vin | 136,11; B® Vin 111 190; C® Vin | 342,

149 Waldschmidt 1962: 336-370 [88 27c1-f25].

150 Gnoli 1977: 1 154,13-160,32.

151 Senart 1897: 111 441-449. The Sanskrit Sanghabhedavastu version and
its Tibetan parallels along with the Pali versions and other relevant
materials have been edited and discussed by Skilling 1994: 58-145,
while Waldschmidt 1932: 114-148 presents an edition of the Central
Asian (Turfan) Sanskrit fragments in conjunction with German trans-
lations of the parallel portions of the two Chinese discourses and the
Chinese Sanghabhedavastu version, plus analysis.
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This Pali discourse has two Chinese parallels. The first is no. 181
of the Madhyama-agama, Duojie jing , ‘Discourse on Many
Elements’, which has the same title as the Pali.*®® This is the first
of eight possible titles offered by the Buddha, the seventh of which
is Fajing , “‘Mirror of the Dharma’.*” The uddana entry is
duojie , ‘many elements’.1%®

The second Chinese parallel is an independent translation, which is
called the “Discourse Spoken by the Buddha on the Fourfold Instruc-
tion on the Dharma/Four Categories of the Dharma’ 15

For further parallels, references and titles to this discourse, see
Anélayo (2011: 645).

The other examples in the Pali canon of dhammapariyayas that
are called dhammadasa are discourse nos. 8-10 of the Sotapatti-
samyutta, nos. 55.8-10 of the Samyutta-nikaya,'®° the first of which
is also included in the Mahaparinibbana-sutta.'®! The uddana entry
for these three discourses is gifijakavasathe tayo, ‘three [discourses
set] in the Brick Hall’,*%? because they are all set in the Brick Hall
in Natika. The titles of these discourses according to the Burmese ed-
ition are Pathama-, Dutiya-, Tatiya-gifijakavasatha-suttam,*®® “The
First Discourse [set] in the Brick Hall’ etc. The titles in the other
Asian editions are similar. In all three Gifijakavasatha-suttas the
Buddha states tasmatihananda dhammadasam nama dhammapari-
yayam desessami yena samannagato ariyasavako akankhamano attana

156 MA 181 at T | 723a8—724c3.

157 MA 181 at T | 724c1-2.

158 T | 709a11.

159 T 776 at T XVl 712b10-714a1.

160 SN 55.8-10 at SN V 356,19-360,11.

161 DN 16 at DN 11 93,14-94,14.

162 E& SN V 360,15; B SN 111 314,6 = VRI®; C® SN V(2) 166,16; S SN IV
451,19.

163 Be SN |11 310-312 = VRI.
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Summary

Apart from go igo (entry no. 4), none of the identifications of the
entries on RS 7 + 8 discussed above are certain. In some cases,
such as no. 29, we cannot be certain whether the entry references a
Madhyama-agama or Samyukta-agama discourse. But given that
quite a few of these entries match or are similar to the title and/or
uddana entry of Pali and/or Chinese and/or Sanskrit discourses found
in the Middle-length Collections, this increases the likelihood of the
identification being correct. It is striking and very interesting that
quite a few of the above entries in this Gandhari list of discourses, as
well as many other RS 7 + 8 entries not discussed here, are the same
as or very similar to the title and/or uddana entry of discourses found
in Pali and/or Chinese and/or Sanskrit sources. It suggests a degree of
stability in the way in which texts were referenced.

In the case of the four surviving discourses in the Senior Col-
lection with parallels in the Middle-length Collections, we cannot
be certain that these discourses were found in the Madhyama-
agama (if it was so called) of the community who produced this
collection, rather than in another agama. As noted above, there is
considerable overlap between the Nikayas/Agamas, particularly the
Middle-length and Long Collections, with discourses found in the
former of one school but in the latter of another and vice versa.
However, as noted, since we have a Dharmaguptaka Dirgha-agama
preserved in Chinese that lacks these four discourses, it seems
likely that they were not found in the Dirgha-agama of the Dharma-
guptaka community that produced the Senior Collection,'”® which
makes it more likely that they were found in their Madhyama-agama.
That some of the surviving discourses and RS 7 + 8 entries discussed
here have parallels in the Chinese Ekottarika-agama, besides the Middle-

176 See Allon 2007a: 22.
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length Collections, is probably not significant because this Ekottarika-
agama has clearly been greatly expanded through the addition of
discourses and texts,!’” some very large, that do not naturally sit
with the character of the numerical grouping of discourses as
exhibited by the Anguttara-nikaya and remnants of a Sanskrit
Ekottarika-agama, that is, of short discourses grouped according to
a common numerical association, the numbers being one to ten or
eleven. That no surviving Senior discourse and no entry on RS 7 + 8
has a parallel in the Anguttara-nikaya/Ekottarika-agamas only, but
always the Majjhima-nikdya/Madhyama-agama and the Ekottarika-
agama (rarely the Anguttara-nikaya),!’® supports the interpretation
that the inclusion of these discourses in the Ekottarika-agama pre-
served in Chinese is secondary.

Further, it is noteworthy that the orthography of the four surviv-
ing discourses discussed above that we are proposing were sourced
from a Madhyama-agama differs slightly from the orthography of the
surviving discourses that were most likely sourced from a Samyukta-
agama. This shows that these four discourses were most likely
copied from a different manuscript to the Samyukta-agama discourses
in the collection, possibly a Madhyama-agama manuscript.}”

In his study of the discourses in the Senior Collection with par-
allels in the Connected Collections Andrew Glass (2007) showed
that it is evident that they were selected from a Samyukta-agama
(although not necessarily so called) whose discourses were orga-
nized into samyuktas following the same principles employed for
the arrangement of discourses in the Connected Collections pre-
served in other languages. Scroll 11 (RS 11), which preserves rem-
nants of the same fourteen discourses that make up the Vana-samyutta

177 See Allon 2014: 24 note 18.

178 Or the Connected Collections for those discourses not discussed here
(see Allon 2007b).

179 Silverlock 2015: 175-176 [§ 5.5].
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of the Pali Samyutta-nikaya and a similar division within the Chi-
nese Samyukta-agamas, provides further support for this.°

If the identification of the five entries on line 2 of RS 7 + 8 is
correct, then all five discourses deal with kings:

nos. 6 and 10: G. Prasenao, P. Pasenadi, Skt. Prasenajit, Chin.
Bosini :

no. 7: P. KikT, Skt. Krkt, Chin. Jiabi :

no. 8: G. Mahadeva, P. Makhadeva/Maghadeva, Skt. Mahadeva,
Chin. Datian ;

no. 9: G. Bibisara, P./Skt. Bimbisara, Chin. Pinbisuoluo
As noted, of these nos. 7, 8, 9 and 10 (if the reconstruction and
identification are correct), that is the latter four of the five entries on
line 2 of RS 7 + 8, reference discourses whose parallels are found in
the ‘Division on Kings’ (P. Raja-vagga, Skt. Rajasamyukta-nikaya,*8!
Chin. Wangxiangying-pin ) of the Middle-length Collections,
so called because the discourses of this division all involve kings.
In the table below, these entries are shaded in grey. This suggests
that the community that produced the Senior Collection similarly
had a collection of discourses organized on this same principle and
given that such a division forms a part of the Middle-length
Collection preserved or referenced in Pali, Sanskrit and Chinese,
this division also formed a part of their Madhyama-agama. That
the first entry on this line (no. 6) may also reference a Madhyama-
agama discourse that involves a king (Pasenadi/Prasenajit) seems
to indicate a separate application of this organizational principle in
the Gandhari tradition associated with the Senior Collection. The
five discourses referenced on line 2 of RS 7 + 8 might reflect a pre-
existing Gandhari ‘Division on Kings’ from which they were se-
lected or could indeed be an individual application of the principle

180 Allon 2007b: 21-22 and 2014: 25.
181 Or perhaps Rajasamyukta-nipata according to Skilling 1997: 282 note 65.
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‘on kings’ used for selecting the texts in the process of composing
this RS 7 + 8 list. The former appears more likely given the overlap
seen among the Gandhari, Pali, Chinese and Sanskrit ‘Divisions on
Kings’.18?

Although the identifications of many of the entrieson RS 7 + 8
remains speculative, as does the conclusion that these and the sur-
viving four discourses with Middle-length Collection parallels
were found in the Madhyama-agama of the community that pro-
duced the Senior Collection, if we accept that these identifications
are correct and that these and the surviving four discourses did
form a part of this community’s Madhyama-agama, then, as noted
by Silverlock (2015: 52 [§ 1.4]), certain patterns emerge. First, as
is evident in the table below, this Madhyama-agama appears to
have had a similar overall structure to the Pali Majjhima-nikaya
with discourses grouped into groups of fifty pannasa and to a lesser
extent with the Chinese Madhyama-agama which groups discourses
into recitations (song ). The Pali parallels to the entries on the
first line of RS 7 + 8 are found in the First Fifty (mala-pannasa) of
the Majjhima-nikaya, the five entries on line 2 are found in the First
and Middle Fifty (majjhima-pannasa), while the two entries on line
11 are found in the Final Fifty (upari-pannasa). Not unexpectedly,
the Pali discourses exhibit a different ordering within each pannasa.

Based on her study of the Pali Majjhima-nikaya, Manné (1990: 29)
observed that one of the functions of this collection is “the present-
ation of the leader, both as a real person and archetype”, noting the

182 A study of the themes of the discourses referenced on line 2 of RS 7 +
8 suggests that the Gandhari group of discourses has a closer link to the
Pali than the Chinese ‘Division on Kings’ (Silverlock 2015: 57-66 [§
1.4.2.1-2]). A concern with kings may, in fact, have been behind the de-
cision to include the Sramanyaphala-sitra (to use the Sanskrit title re-
corded in some sources) in the Senior Collection (RS 2; see Allon 2007b:
8 and 23). The uddana entry for the Sanskrit parallel preserved in the
Dirgha-agama manuscript from Gilgit is raja (Hartmann 2004: 124).
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focus on the “remarkable depiction of the Buddha as a religious leader
among other religious leaders” (p. 83). A study of the themes of the
discourses of the Senior Collection with links to the Madhyama-agama
indicates that this appears to be a similar theme of these discourses.*

Finally, although space does not permit us to discuss it in detail here,
many of the Madhyama-agama discourses of the Senior Collection
show thematic and narrative connections, suggesting underlying inten-
tions or principles in the choice of this group of discourses.'®*

Conclusion

In total, fourteen discourses of the Senior Collection, both extant and
as referents of entries on RS 7 + 8, may have an association with the
Madhyama-agama. This is the second largest group of texts that make
up this collection, Samyukta-agama discourses making up the bulk.
Although this is a fraction of the size of the extant Middle-length
Collections in Pali and Chinese (Majjhima-nikaya and Madhyama-
agama), this group of Gandhari Madhyama-agama texts does allow
for some comparative analysis with the Pali and Chinese collections.
The discourses referenced on line 2 of the fifty-five discourses listed
on RS 7 + 8 demonstrate some links with the organisational principle
of the ‘Divisions on Kings’ in the Middle-length Collections, while
the three separate lines referring to Madhyama-agama discourses on
RS 7 + 8 (lines 1, 2 and 11) also show a connection with the organisa-
tional system of the pannasa, ‘Fifties’, of the Pali Majjhima-nikaya
and, to a lesser extent, with the organization of the Chinese Madhyama-
agama. These discourses also show thematic and narrative connec-
tions among themselves, revealing some agenda in the selection of
Madhyama-agama discourses for inclusion in this list.

183 Silverlock 2015: 83-85 [§ 1.5].
18 Silverlock 2015: 83-85 [§ 1.5]; cf. Allon 2007b: 23-25.
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AN
Ap

BE
BHSD
Ce
CPD
Dhp-a
DN
DP
DPPN

EA
Ee
Ja
Kv-a
MA
MN
Nett-a
Ps
Ps-pt
PTS
RS
SA

Se

SN
SNN
Spk
Sv
SHT

Abbreviations

Anguttara-nikaya

Apadana

Burmese (Chatthasangayana) edition

Buddhist Hybrid Sanskrit Dictionary (Edgerton 1953)
Ceylonese (Buddha Jayanti Tipitaka Series) edition
Critical Pali Dictionary (Trenckner et al. 1924-2011)
Dhammapada-atthakatha

Digha-nikaya

Dictionary of Pali (Cone 2001)

Dictionary of Pali Proper Names (Malalasekera 1937—
1938)

Ekottarika-agama (T 125)

European (Pali Text Society) edition
Jataka-atthavannana

Kathavatthu-attakatha

Madhyama-agama (T 26)

Majjhima-nikaya

Nettipakarana-attakatha

Papaficastdant

Paparicastidani-purana-tika

Pali Text Society

Robert Senior (Collection)

Samyukta-agama (T 99)

Siamese (King of Siam) edition

Samyutta-nikaya

Samyutta-nikaya (new PTS edition)
Saratthappakasint

Sumangalavilasint

Sanskrithandschriften aus den Turfanfunden (Berlin)
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SWTF Sanskrit-Worterbuch der buddhistischen Texte aus
den Turfan-Funden

T Taisho edition

Th-a Theragatha-atthakatha

Vin (Theravada) Vinaya

Vism Visuddhimagga

VRI® Vipassana Research Institute edition [= B¢]
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Abstract

This paper argues that the original employed for translating the
Madhyama-agama into Chinese, now extant as entry no. 26 in the
Taish0 edition, was probably transmitted by Sarvastivada reciters.
The argument proposes a basic appreciation of the idea of ‘school
affiliation’ in the case of Agama collections in general (1), followed
by taking up general features of the Madhyama-agama and three
distinct markers of Sarvastivada influence (11).
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|. Transmission Lineages
and ‘School Affiliation’

An important backdrop for discussions of the “‘school affiliation’ of
a particular text or a scriptural collection as a whole is the fact that
some degree of variation among textual collections transmitted by
reciters who belong to a particular transmission lineage is to be ex-
pected, in view of the fluctuating nature of oral transmission over
centuries. Such recognition helps one to appreciate that individual
instances of lack of conformity need not invariably reflect the influ-
ence of the school affiliation of the transmitters of a particular text.
In order to demonstrate this point, it seems best to take up an ex-
ample whose school affiliation is beyond doubt. As the main topic
of this paper is the Madhyama-agama, the most suitable example
would therefore be its Theravada counterpart,! the Majjhima-nikaya.
For the purpose of illustration, purely as an imaginary scenario to
test out the methodology appropriate for assessing questions of
school affiliation, one might imagine what would emerge if the
Majjhima-nikaya were preserved only in translation and apart from
the other Pali Nikayas. Such a scenario would correspond as closely
as possible to the situation of the Madhyama-agama extant in
Chinese. In such a scenario and on following the usual approach, in
order to determine whether the school affiliation of this Majjhima-
nikaya is indeed Theravada, one would examine the Majjhima-
nikaya in the light of corresponding passages in the Theravada Vinaya,
Theravada Abhidhamma and Theravada commentarial tradition.
Such examination brings to light two instances, already discussed in
Analayo (2012: 520-521), where discourses in the Majjhima-nikaya
vary from the Theravada Vinaya. One difference concerns the se-

1 On the term Theravada see Analayo 2013.
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quence of enumerating the seven ways of settling litigations;? the
other difference manifests in the form of a narrative piece that clear-
ly belongs to an episode described in the Majjhima-nikaya, but is
nevertheless not found in the actual discourse, occurring instead in
the Theravada Vinaya.®

In addition to these two, a more substantial difference emerges when
comparing the expositions of satipatthana meditation in the Majjhima-
nikaya to the coverage given to the same topic in the analysis ac-
cording to the method of the discourses (suttantabhajaniya) in the
Vibhanga, an early work of the Theravada Abhidhamma. Instead of
six distinct contemplations of the body and five contemplations of
dhammas, the Vibhanga has only a single contemplation of the body
(concerned with its anatomical parts) and only two contemplations of
dhammas (concerned with the hindrances and the awakening factors).*

Even the one exercise in common between the Majjhima-nikaya
and the Vibhanga, contemplation of the anatomical parts, is not un-
problematic. The actual listing of such parts in the discourse differs
from the Theravada commentarial tradition. Whereas discourses in
the Majjhima-nikaya list thirty-one anatomical parts,® the Visuddhi-
magga lists thirty-two, adding the brain to the parts mentioned in the
discourse.® The brain is also part of a listing of anatomical parts in a

2 MN 104 at MN 11 247,19 has decision by majority as the second item in
its actual exposition, whereas Vin 1V 2075 has it in fifth position (the
introductory listing in MN 104 at MN Il 247,8 instead corresponds to
Vin 1V 207,5).

3 MN 82 at MN Il 61,26 to 65,6 and Vin 111 148,30 to 148,34.

4 MN 10 at MN | 56,11 to 59,10 and 60,7 to 62,33 compared to Vibh 193,17
to 194,24 and 199,12 to 201,41, these differences have already been noted
by Bronkhorst 1985.

> See, e.g., MN 10 at MN 157,15 to 57,20 and MN 119 at MN 111 90,14 to 90,19.

& Vism 240,24 explains that its additional reference to the brain should be
understood as implicitly covered by the bone marrow, mentioned among
the thirty-one parts.
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version of the Girimananda-sutta preserved in Tibetan translation,’
which as shown by Skilling (1993) is part of a set of Theravada texts
brought by a Sri Lankan monk to Tibet.

Other variations emerge when comparing discourses in the Majjhima-
nikaya with the Theravada commentarial tradition. One of these in-
volves an explicit denial of the transfer of merit in a Majjhima-nikaya
discourse, which stands in stark contrast to a central doctrine in tra-
ditional Theravada thought and practice.® Needless to say, the notion
of merit transfer is of vital importance in ritual daily practice in
Theravada countries in South and Southeast Asia.

Another instance involves a conception of the seventh stage of
purification that differs from the Visuddhimagga.® The seven stages
of purification serve as the basic scaffolding for the Visuddhimagga
and have in turn acquired central importance in Theravada insight
meditation, so that this difference is surely significant.

References to three influxes (asava) in the Majjhima-nikaya con-
trast with the four influxes recognized in the commentarial tradi-
tion.2° Given that the final goal of Buddhist soteriology is to remove
the influxes, differing conceptions regarding what actually needs to
be removed are not a minor matter.

Yet another difference concerns the notion of being on the path
to the fruition of one of the four levels of awakening, which in a
Majjhima-nikaya discourse clearly involves a substantial time period,

7 D 38 shes ka 277a3: glad pa or Q 754 sher tsi 293bs: klad pa; translated
in Analayo 2016b: 102.

8 MN 35 at MN | 236,35 to 237,3. This has already been pointed out by
Witanachchi 1987: 155 and Egge 2002: 58; see also Analayo 2010.

® MN 24 at MN | 148,12 compared to Vism 672,4; see in more detail
Analayo 2005, 2009 and 2016c.

10 See, e.g., MN 9 at MN | 55,10 in contrast to As 369,22, which adds the
influx of views (both listings are found in Vibh 364,12 and Vibh 373,33).
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but in the commentaries only a single moment.'! This is another
issue of considerable doctrinal and practical importance, perhaps
even more significant than the differing listings of the influxes.

Two discourses in the Majjhima-nikaya refer to the presence of
the gandhabba as a necessary condition for conception, a reference
that implies some sort of an interim existence. The denial of the
notion of an interim existence is a tenet characteristic of the Thera-
vada tradition.? This results in substantially different conceptualiza-
tions of the process of rebirth, another doctrine of considerable im-
portance. Continuing with the same topic of rebirth, a Majjhima-
nikaya discourse and the Theravada commentarial tradition also
disagree as to the realm in which the Buddha’s mother was reborn.*?

In sum, this short survey would hopefully have shown that, on
employing the usual methodology for assessing school affiliation,
several disagreements and significant variations between discourses
in the Majjhima-nikaya collection and other Theravada texts can be
identified. This goes to show that some degree of variation is not in
itself a decisive criterion for assessing issues of school affiliation.**

As pointed out by Boucher (2008: 190) in relation to variations
between listings of the bodhipaksyadharmas in discourses in the
Agamas and Pali Nikayas:

11 MN 142 at MN 111 254,32 to 255,7 and Ps V 72,15; see also Gethin 1992:
131-132 and Analayo 2012c: 77.

2 MN 38 at MN | 265,37 and MN 93 at MN Il 157,1; for a survey of the
Buddhist schools that accepted or rejected the intermediate existence
see Bareau 1955: 291.

13 MN 123 at MN 111 122,3 reports that Maya was reborn in Tusita; ac-
cording to As 1,4 she was reborn in the Heaven of the Thirty-three; see
also Analayo 2012d: 25-27.

14 The lack of thorough homogenization of the texts also implies, as |
already pointed out in Analayo 2011: 458, “that it is rather improbable
that instances where they agree should be entirely due to a later level-
ling of texts.”
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one might be left to wonder whether the competing
lists ... really represent a doctrinally distinctive agenda by
which Buddhist “schools” attempted to differentiate them-
selves. The problem with always seeing nikaya as at the
heart of these differences is that it occludes other possible
explanations ... we might do well to consider explana-
tions for their distinctiveness that goes (sic) beyond our
modern proclivity for school affiliation.*

This pertinent observation holds all the more for textual transmission
within the Malasarvastivada/Sarvastivada traditions, spread over a
remarkably broad geographical area. In fact in the case of texts on
monastic discipline it has by now become clear that we need to think
in terms of an “existence of multiple Mulasarvastivada Vinayas”.*6
The comparison with Vinaya texts is also significant from another
perspective. Kuan (2013: 609) notes that transmitters and translators

of Agama texts and collections never found it necessary to
add school names to their texts, and in this regard they no-
tably differed from those who dealt with Vinaya texts ...
in order to distinguish between nikaya lineages and main-
tain one’s own identity, some Buddhists found it necessary
to label the various schools’ Vinayas with nikaya names.

This difference between Vinaya and Agama texts makes it worth
reflecting how far the identification of school affiliation actually
captures an essential and intrinsically important aspect of an Agama
collection. Hartmann (2013: 48) concludes a study of the Maitreya-
samitinataka and the Maitrisimit by noting that, if his observations

15 Fussman 2012: 198 notes that “chaque monastére devait avoir des col-
lections de manuscrits trés Iégérement différentes de celles des monas-
téres voisins, qu’ils appartiennent au méme nikaya ou non.”

16 Clarke 2015: 73.
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are correct, then the question of school affiliation pursues something
of little, if any, relevance to authors and users of the texts in ques-
tion.}” This does not mean that one should turn a blind eye on school
affiliation. But it might be worth reflecting how far such issues can
be pursued and to what degree they can indeed help us to understand
and appreciate the nature of this type of texts or whether they might
at times rather obfuscate the complex set of conditions that have
influenced their coming into existence. Salomon (2008: 14) queries

how meaningful such supposed ‘school affiliations’ really
are, especially in the contexts of earlier periods for which
it is by no means certain that we are dealing with canoni-
cally fixed texts associated with specific schools. In other
words, one should not automatically assume that a par-
ticular version of a text attested in an early manuscript be-
longs to one and only one school, for we do not know
with any confidence that the distribution of recensions of
Buddhist texts in early times strictly followed sectarian, as
opposed to, for example, geographical patterns.

Il. Traces of Sarvastivada Influence
in the Madhyama-agama

Based on an appreciation of the fact that some degree of variation is
the natural result of the oral (and only subsequently written) trans-
mission of Agama texts, if one wishes to pursue the issue of school

17" The original reads: “wenn die voranstehend vorgetragenen Uberlegungen
zutreffen, dann geht die Frage nach der Schulzugehdrigkeit bei vielen Wer-
ken, und dazu z&hlt auch die Maitrisimit, ebenso wie die Frage nach der
Hinayana/Mahayana-Zugehorigkeit einfach ins Leere, dann zielt sie namlich
auf Kategorisierungen, die firr Verfasser und Benutzer offenbar keine Wirk-
lichkeit oder zumindest keine praktische Bedeutung besessen haben.”
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affiliation, the question arises as to what criteria should be employed.
In the case of the Agamas, emphasis on these collections as a sort of
product of a particular Buddhist school needs to be combined with
an awareness that the respective texts have come into being well
before the arising of Buddhist schools. Therefore to speak of the
‘school affiliation’ of an Agama is different from applying the same
category to exegetical or doctrinal texts; in fact, as noted above, it is
even different from the case of Vinaya literature.

In the context of Agama studies, distinctions of school affiliation
are useful predominantly from a historical perspective and in terms
of attempting to discern distinct transmission lineages as a basis for
evaluating the significance of correspondences and variations in
comparative studies.'® Similarities between closely related transmis-
sion lineages are of lesser weight than similarities between transmis-
sion lineages that appear to have been operating independently for a
considerable time period, such as, for example, Mahasanghika and
Theravada. It is predominantly in this sense that the issue of deter-
mining the school affiliation of a particular Agama can help in ap-
preciating early Buddhist thought and history.

In the case of the Madhyama-agama, for some time in academic
writings there has been a consensus that this collection would have
been transmitted by Sarvastivada reciters.'® Furthermore Enomoto
(1984: 198) argues that the Madhyama-agama preserved in Chinese
represents an earlier and less developed version of Madhyama-
agama collections preserved by Sarvastivada reciters.

Chung and Fukita (2011: 13-34) present a detailed discussion of
the school affiliation of the Madhyama-agama and express their res-

18 On the significance of correspondences between parallel versions in gen-
eral see Analayo 2012a.

19 See, e.g., LU Cheng 1963: 242, Minh Chau 1964 [1991]: 27, Waldschmidt
1980: 136, Mayeda 1985: 98, Enomoto 1986: 21, Hirakawa 1987: 513,
Oberlies 2003: 64.
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ervation concerning the Sarvastivada identification, highlighting,
among other points, divergences between the Madhyama-agama and
the Sarvastivada Vinaya preserved in Chinese translation (T 1435).
They conclude that “we have considerable difficulty in supporting
the view that the Zhong-ahanjing derives from the Sarvastivada
school, at least insofar as we define the term ‘school’ as a communi-
ty of Buddhist monks who share a common canonical tradition” (p.
33). In reply, in Analayo (2012b: 516-521) | argue that in view of
the nature of oral transmission some divergences are to be expected.

Chung (2014 and 2017) then draws attention to differences be-
tween the Punya-sitra of the Ekottarika-agama preserved in Gilgit
fragments and Madhyama-agama discourse no. 138, , as well as
between the *Srutanréamsa-sitra of the Dirgha-agama preserved in
Gilgit fragments and Madhyama-agama discourse no. 147, :
reiterating the need to reassess the supposed Sarvastivada affiliation
of the Madhyama-agama preserved in Chinese translation. Chung
(2014: 101) notes that “Satras preserved in the Chinese Madhyama-
gama differ considerably in most cases from the corresponding San-
skrit versions known so far.” This is of course a significant point,
but such differences need to be evaluated against the background that
it is natural for orally transmitted text to exhibit differences. In fact
Chung (2014: 100) finds that the Punya-sutra and Madhyama-agama
discourse no. 138, , “share a similar framework and content,
albeit differences in detail are obvious.” That is, the differences in
detail occur in the context of similarities in general aspects.

When evaluating such differences, it needs to be kept in mind, as
noted by Strauch (2017: 367), that

considerable differences between texts do by no means
exclude the possibility that they were used by monks
belonging to the same school.
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The examples provided earlier from the Majjhima-nikaya would
hopefully have illustrated the fact that the Madhyama-agama extant in
Chinese needs to be appreciated as the final product of centuries of
oral transmission, with ample opportunities for the introduction of
variations and change, far beyond what would have happened during
the transposition from one Indic language to another. Although Agama
research inevitably requires working with written texts in manu-
script and printed form, the texts themselves have not always been
fixed in writing, hence variations are not confined to redactional
changes that happened in the written medium.?

Comparable to the need for thinking in terms of multiple Mula-
sarvastivada Vinayas, it seems best to approach the early discourse
collections in terms of multiple Agama traditions. In the context of
such multiple Agama traditions, within related transmission lineages
maintained by reciters that belong to a particular school we would
indeed expect differences in detail alongside general agreement. As
pointed out in a different context by Salomon (2008: 14),

the assumption that one school had one and only one ver-
sion of a given text, and conversely that no two schools
shared the same or very similar versions of it, is a dubious
one. Although such situations do seem to have developed
in later times, after formal closed canons were developed
by (at least some of) the schools, there is no good reason
to read this situation back into earlier periods, in which
this process seems not yet to have taken place or at least
not to have been fully elaborated.

Given that the texts that make up the Madhyama-agama are not in
themselves products of a particular school, but have come into being

20 On the oral and written dimensions in the stages that can be discerned
in the formation and transmission of Agama material see Salomon 2017.
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before the arising of a distinct sense of school identity, variations of the
type identified by Chung cannot be understood by depending entirely
on the alternatives of a single or two separate Sarvastivada traditions.
This fails to appreciate that such variations could have come into exist-
ence earlier and quite independent of any relationship to school identity.
The entire trajectory of a particular lineage of Agama transmission
goes far beyond the confines of the existence of a specific school.

Since the texts found in an Agama have come into existence be-
fore the formation of schools, this in turn has implications for the
type of evidence that they can exhibit in matters of school affiliation.
Evidence that a particular discourse collection was transmitted by a
lineage of reciters who at some point of time came to identify
themselves as members of one or the other Buddhist school can only
be expected to occur somewhat sporadically. In relation to an al-
ready existing textual corpus like an Agama collection, such sporadic
influence can be identified in the form of additions or changes that
are in line with school tenets or preferences.

In the case of the Madhyama-agama | am aware of three dis-
courses with distinct markers pointing to such Sarvastivada tenets or
preferences; further research may well bring to light more.?* When
compared to the evidence that can be adduced in support of the school
affiliation of other Agamas, these three distinct markers already make
a fairly good case for the school affiliation of the Madhyama-agama.

The first of these three markers is the ‘Discourse on Explaining
the Spheres’, , Madhyama-agama discourse no. 86. The ‘Dis-
course on Explaining the Spheres’, which is without a known paral-
lel, reports the Buddha delineating a series of topics that Ananda
should teach junior monks.?? The majority of these topics recur as

2L Two of the three markers that | discuss here have already been men-
tioned by Minh Chau 1964 [1991] (see notes 23 and 26 below) and the
third by myself in 2008 (see note 30 below).

2 MA 86 at T | 562a19 to 565¢c26; the identification of this discourse by
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chapter headings in the Dharmaskandha, an important early work in
the Sarvastivada canonical Abhidharma collection.?® Since we know
that early Abhidharma works developed on the basis of and in close
dialogue with the early discourses, this shows fairly conclusively that
a Madhyama-agama discourse served as the scaffolding for an expo-
sition of Sarvastivada Abhidharma thought. For a discourse without
known parallels to exhibit such a close relationship to a central and
early Abhidharma treatise offers quite a strong basis for the hypothe-
sis that the Madhyama-agama collection was transmitted within a
Sarvastivada milieu.

The second such marker occurs in the ‘Discourse on Fields of
Merit’, , Madhyama-agama discourse no. 127, which in agree-
ment with parallels in the Samyukta-dgama and the Anguttara-
nikaya distinguishes between those who are in training and those
who are beyond training, that is, who have become arhats.?* Unlike
its two parallels, the Madhyama-agama discourse provides lists for
each of these two types of noble beings. Its listing for those who are
beyond training includes an arhat liable to fall away from his or her
attainment.?® The same notion can be found as part of a listing of
arhats in a discourse quotation in the Abhidharmako$avyakhya.?
This is another compelling marker in the form of a passage that,

Akanuma 1929 [1990]: 13 as a parallel to MN 148 is not correct; see
Analayo 2011: 838 note 96. Instead MA 86 should be reckoned as not
having a known parallel.

23 A survey of these correspondences can be found in Watanabe 1983 [1996]:
54; see also Minh Chau 1964 [1991]: 35-36 and Analayo 2014: 41-44.

% MA 127 at T | 616as to 616¢25 and its parallels SA 992 at T 11 258¢11
to 258c20 and AN 2.4.4 at AN | 62,33 to 63,14.

% MA 127 at T | 616a1s:

% \Wogihara 1936: 566,34; this has already been noticed by Minh Chau 1964
[1991]: 26-27. According to the survey of Japanese scholarship on the
school affiliation of the Madhyama-agama by Fukita 2017, the same had
already been mentioned by Akanuma in lecture notes published in 1939.
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judging from its parallels, appears to have been expanded during
transmission.?” This expansion has served to accommodate a Sarvasti-
vada tenet which stands in contrast to the early Buddhist position
according to which an arhat’s attainment of liberation is irreversible.?

The third marker can be found in the ‘Discourse on a Deva at the
Hot Spring Grove’, , Madhyama-agama discourse no. 165,
which has a parallel in the Majjhima-nikaya.?® Unlike its Pali paral-
lel, the Madhyama-agama version qualifies sense organs of the past
as ‘really’ existing.® This apparently later change of the formulation
otherwise shared with the Majjhima-nikaya version reflects the cen-
tral tenet that gave the Greater Sarvastivada their name; in fact the
expression found in this discourse recurs in the *Mahavibhasa.®

For an Agama collection these three markers furnish fairly strong
evidence. During the process of transmission, one Madhyama-agama
discourse without parallels apparently exerted a determining influence
on a central work in the nascent Abhidharma enterprise of the Sarvas-

2 It is particularly noteworthy that such an expansion is not only absent
from AN 2.4.4, but also from SA 992. This shows that the expansion
must have happened at a comparably late point in time, as it did not af-
fect the version of what otherwise is the same discourse in the Mula-
sarvastivada Samyukta-agama extant in Chinese translation as T 99.

28 For a survey of the schools that upheld or opposed this tenet see Bareau
1995: 261; see also Miyashita 1981 [1982]. Another instance that might
reflect the same tenet can be found in MA 178 at T 1 719b2, which de-
scribes recluses and brahmins who regress not only in relation to their
liberation of mind, but also in relation to their liberation by wisdom,

. The parallel MN 25 at MN | 156,30 mentions only liberation
of the mind; see also Analayo 2011: 168-169.

2 MA 165 at T | 696b26 to 698c1 and MN 133 at MN 111 192,1 to 199,17.

% MA 165 at T | 697¢20: ; see Analayo 2008: 7. This case
seems to be stronger evidence than another such instance noted by Minh
Chau 1964 [1991]: 23-24, on which see Analayo 2011: 806 note 241.

81 T 1545 at T XXVII 393a24: ; see also Bareau 1955: 137 and Cox
1995: 136-137.
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tivadins. Two notions held among Sarvastivadins, namely the asser-
tion that an arhat can fall away from his or her level of awakening
and the notion that things of the past truly exist, found expressions in
two discourses, where comparative study enables the identification of
the respective passages as the results of later change. These three
instances provide a firm basis for the hypothesis that the Madhyama-
agama was transmitted by Sarvastivadins.

What is perhaps of even more importance, however, is the basic
pattern that emerges from comparative studies. These result in a general
picture where Pali discourses tend to be close to their Dirgha-agama
parallels as well as to discourse quotations in the Dharmaguptaka
Vinaya and the *Sariputrabhidharma,® whenever these are extant.
Comparable to these two is the relationship between the Madhyama-
agama on the one hand and the Samyukta-agama together with dis-
course quotations in the Mulasarvastivada Vinaya and the Abhidharma-
this latter group shares elements that make it distant from the former
group of the Pali discourses together with the Dirgha-agama. A line
of transmission apart from all of these taken together is represented by
the Ekottarika-agama.® In this way, the overall picture that emerges
from comparative study concords with the hypothesis that the
Madhyama-agama was transmitted within a Sarvastivada trans-
mission lineage.

Since such general impressions are based on a broad range of de-
tailed studies, in the present context it is not be possible to reproduce
all the relevant data.3* However, in another article under preparation a

32 On this work see, e.g., Bareau 1950.

3 On the school affiliation of the Ekottarika-agama see Analayo 2016a:
172-178 and 211-214.

3% This pattern becomes evident in my comparative study of the Majjhima-
nikaya (Analayo 2011) in the substantial number of cases that involve a
Madhyama-agama parallel.
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component of this situation will be taken up in more detail, namely
uddana references and discourse quotations in the Abhidharmako$o-
payika-tika that are related to the Madhyama-agama.®® These con-
firm that the Madhyama-agama exhibits minor variations alongside
major agreements with Mulasarvastivada texts, as to be expected of
a discourse collection transmitted by Sarvastivada reciters.

Conclusion

The question of the school affiliation of an Agama collection needs
to be posed based on appreciating the nature of such textual collec-
tions. Being the product of oral transmission over centuries, it is
only natural that within the textual corpus of a particular Buddhist
school some variations occur, as evidenced by a comparison of
Majjhima-nikaya discourses with other Theravada texts. In light of
this, it is not surprising that similar variations should be found
among texts associated with the Sarvastivada or Milasarvastivada.
Such variations reflect the vicissitude of oral transmission, and it
would amount to losing sight of the oral nature of the early dis-
course collections if minor differences were to be construed as in
themselves putting into question the school identity of a particular
collection.

In the case of the Madhyama-agama extant in Chinese, the general
pattern of its discourses, when compared to discourses of other tradi-
tions, as well as three specific markers point to the Sarvastivada tradi-
tion. To the extent to which the school affiliation of the Madhyama-
agama can be identified, the wider Sarvastivada is clearly the most
straightforward option.

% See Honjo et al. in preparation.
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Abbreviations
AN Anguttara-nikaya
As Atthasalint
D Derge edition
MA Madhyama-agama
MN Majjhima-nikaya
Ps Papaficastdant
Q Qianlong (Peking) edition
T Taisho edition (CBETA digital edition)
Vibh Vibhanga
Vin Vinayapitaka
Vism Visuddhimagga
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Abstract

The Madhyama-agama in Chinese translation (T 26), generally con-
sidered affiliated to a Sarvastivada textual tradition, comprises 222
discourses (sdtras); its Theravada counterpart, the Majjhima-nikaya
in Pali, comprises 152. In this study | seek explanations for this big
numerical discrepancy. Compiling a table of the Pali parallels to the
Madhyama-agama discourses reveals that, while the majority of those
parallels are located in the Majjhima-nikaya, seventy-four of them are
instead located exclusively in the Anguttara-nikaya. Examining the
distribution of these seventy-four discourses within the Madhyama-
agama further reveals some sizable numerical clusters resembling the
nipatas of the Anguttara-nikaya. On this basis | suggest that not only
these clusters, but possibly all of the Madhyama-agama discourses
whose Pali parallels are located exclusively in the Anguttara-nikaya,
were transferred into the Madhyama-agama from an outside source,
namely a Sarvastivada Ekottarika-agama.
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I. Objectives and Previous Work

The Madhyama-agama in Chinese translation (T 26), which is usually
considered to be affiliated with a Sarvastivada lineage of transmission,*
comprises 222 discourses. Its Theravada counterpart, the Majjhima-
nikaya in Pali, comprises 152. To find explanations for this big dis-
crepancy in the number of discourses making up these two versions
of the Collection of Middle-length Discourses is the primary objec-
tive of the investigation reported here. A secondary objective is to
gain insight into the structure and development of the Madhyama-
agama, particularly in comparison with the Majjhima-nikaya.

In several respects this paper is a natural sequel to the one which |
presented at the same venue two years ago in the seminar on the
Dirgha-agama and which was published the following year.? As in
that earlier case, the principal research method employed here is com-
parison of the composition and structure of two versions (Theravada
and Sarvastivada) of the collection in question, making use of availa-
ble tables of discourse parallels.® Furthermore, the outcomes of the
present study bear some marked resemblances to those reported in
that structural study of the Dirgha-agama. Indeed, as will soon be-
come apparent, such research into the Collection of Long Discourses
can hardly be carried out effectively without concurrent research into
the corresponding Collection of Middle-length Discourses, and the
converse of this is also true. It is therefore appropriate at this point to
review the principal findings of that earlier study.

1 On the school affiliation of the Madhyama-agama see Analayo 2017 and
Chung 2017, both in this volume.

2 Bucknell 2014. For convenience | use Pali terminology when giving the
Indic equivalents of Chinese terms, chapter titles etc.

3 This is not the place to discuss the many difficulties associated with iden-
tifying discourse parallels; for a general discussion, see Analayo 2008,
which includes some relevant examples from the Madhyama-agama.
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The two versions of the Long Collection that | compared are: (a) the
Pali Digha-nikaya (as published by the Pali Text Society 1890-1910),
which belongs to the school customarily referred to as Theravada; and
(b) the Sanskrit Dirgha-agama from Gilgit (as reported by Hartmann
1992, 2004 and 2014), which is generally considered to be affiliated
with either the Sarvastivada or the Malasarvastivada lineage of
transmission. As had already been found by Hartmann (1992: 30),
comparison of these two versions of the Long Collection inevitably
leads to comparison of the corresponding versions of the Middle-length
Collection, namely: (a) the Theravada Majjhima-nikaya in Pali, and
(b) the Sarvastivada Madhyama-agama preserved in Chinese transla-
tion as Zhong ahan . This natural extension of the scope of the
comparison was a consequence of the following findings.

Of the thirty-four discourses that make up the Long Collection in
Pali (Digha-nikaya), twenty-four have readily recognizable parallels
in the Sarvastivada/Mulasarvastivada Dirgha-agama in Sanskrit;
however, the remaining ten (those now numbered DN 15, 17, 21-23,
25-27, 30 and 31), do not have parallels in the Sanskrit Dirgha-
agama but do have parallels in the Chinese Madhyama-agama. On
the basis of this finding and further analysis, I concluded that the ten
specified Digha-nikaya discourses had formerly been located in the
corresponding Middle-length Collection (of which the remainder is
preserved in Pali as the Majjhima-nikaya), but were subsequently trans-
ferred to their present location in the Digha-nikaya at some early time.

Similarly, of the forty-seven discourses that make up the Long
Collection in Sanskrit, eleven (now numbered as DA (Skt) 7, 10-12,
17, 19-22, 38 and 43) are found to have their Theravada parallels not
in the Digha-nikaya but in the corresponding Middle-length Collec-
tion (the present Majjhima-nikaya). My conclusion was that those
eleven had formerly been located in the Sarvastivada Middle-length
Collection but were subsequently transferred to their present location
in the Dirgha-agama at some early time.
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That is, | argued that a group of ten discourses had been transferred
from the Middle-length Collection to the corresponding Long Collec-
tion within the Theravada line of transmission, and a different group
of eleven discourses had been similarly but independently transferred
from Middle-length to Long within the Sarvastivada line. To explain
why the discourses thus transferred are not now located together as a
continuous block, but instead are slightly scattered, | demonstrated that
those discourses had been partly rearranged in order to produce more
coherent decades, namely: a decade of “paired discourses’ and a decade
of discourses whose titles have, in many cases, the prefix maha-.

In support of the notion that groups of discourses had been trans-
ferred in this way, | made two points. First, as is well known, the dis-
courses that make up a nikaya/agama are usually found grouped into
sets of ten, or some number close to ten. Such a set is called vagga in
Pali, varga in Sanskrit, and pin  in Chinese, for all of which | adopt
the term ‘decade’. Second, | cited the following two cases from the
two versions of the Middle-length Collection.

(@) In the Theravada Majjhima-nikaya, the last decade of dis-
courses (MN 143-152), titled Salayatana-vagga (‘Decade on the Six
sense-bases’), shows clear signs of having been transferred into this
collection from the Salayatana-samyutta of the Samyutta-nikaya.*

(b) In the Sarvastivada Madhyama-agama, the first decade of
discourses (MA 1-10), titled Qi fa pin (‘Decade on Seven
Dharmas’), shows clear signs of having been transferred into this col-
lection, possibly from the Sevens of a Sarvastivada Numerical Col-
lection.

4 One of the ‘clear signs’ is that the preceding decade (Vibhanga-vagga)
actually comprises twelve discourses, not the usual ten. Since an irregular
decade of this kind is normally the last one in its samyutta or nipata or
nikaya, this strongly suggests that the Vibhanga-vagga was formerly the
last vagga of the Majjhima-nikaya, and hence that the Salayatana-vagga
is a subsequent addition.
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The above is essential background to the present study of the Mid-
dle-length Collection, mainly because it mentions inferred early pro-
cesses of change that resulted in the two present versions of that col-
lection: the Madhyama-agama and the Majjhima-nikaya.

I1. Overview of the Madhyama-agama

The first step in this investigation is to present a broad overview of
the composition of the Madhyama-agama. This is done in Table 1,
below, which lists the 222 discourses of this collection alongside their
principal parallels in Pali or in Chinese.®

Table 1. Discourses of the Chinese Madhyama-agama (T 26) with their
Parallels in the Four Pali Nikayas and the Four Main Chinese Agamas

MA Discourse |Parallel(s) in Pali 8. AN 7.62, EA40.1

No. and Title |or Chinese 9. MN 24, EA 39.10
l. Sevens MN 2, AN 6.58,

10. _

1. AN 7.64, EA39.1 EA406

2. AN 765, EA 39.2 . Karma

3. AN7.63, EA39.4 11. AN 3.99

4, AN7.15 EA39.3 12. AN 4,195

5. AN 7.68, EA 33.10 13. AN 3.61

6. AN 7.52 14. MN 61

7. EA 40.7 15. AN 10.206-208

> This table is based on the following sources: Akanuma 1929 (the Madhyama-
agama table being on pp. 7-25, the Majjhima-nikaya table at pp. 163-
171), the Foguang edition of the Madhyama-agama (the relevant ta-
ble being at IV 1-22), Analayo and Bucknell 2006, the SuttaCentral web-
site (at suttacentral.net/ma and /mn) and some recent unpublished updates
by myself and Bhikkhu Analayo.
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16. AN 3.65 44, AN 8.81
17. SN 42.6 45, AN 7.61
18. AN 8.12 46. AN 7.61
19. MN 101 47. AN 113 AN103*
20. SN 42.13 48, AN5.168,AN 104,
1. Sariputta AN 114, SA 495
o1 AN 245 49. AN 5.22
2. AN 5.166 :‘; 2? 13621’1‘AN1062*
23. SN 12.32 ' e
2. AN9.11 EA376 22 miggmigg*
25. AN 5.162 . : :
26. MN 69 55. SN 12.23
21, MN 97 56. AN 9.3
28. SN'55.26, SN 108* = ANOL
29. MN 9, SA 344 VI Kings
30. MN28 SN 4642, SA 721~
31. MN 141, EA 27.1 58. 722 EA 397
IV. Extraordinary 59. DN 30
32. MN 123, AN 4.127% 60,
33. 61. SN 22.96, SA 264
34. MN 124 62.
35. AN 8.19, EA 42.4
36. AN 870, EA 425 63. MN 81
37. AN 8.20, EA 48.2 64, MN 130, AN 335,
38. AN 821, AN 8.22 DA 304, EA324
39. 65.
40, AN 8.24 66. _
41, AN 8.23 67. MN 83, EA L,
— EA 50.4
V. Conditions Y DN 17, DA 2
42. AN111 AN101* vy
43. AN 112 AN 102%
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70. DN 26, DA 6 IX. Causes
e DN 23, DA 7 97. DN 15, DA 13

VII. King Long-life 98 MN 10, DN 22,
72. MN 128* ' EA12.1
73. AN 8.64 99. MN 13, EA 21.9
74, AN 830, EA 42,6 100. MN 14, EA 41.1
75. MN 106 101. MN 20
76. SN 47.3* 102. MN 19
77. 103. MN 11, EA 27.2

MN 68 104, DN 25, DA 8

78. MN 49 105. MN 6, AN 10.71
79. MN 127 106. MN 1*, EA 44.6
80. X. Forest
81. MN 119 107, MN 17, AN 96,
82. AN 6.60 EA453
83. AN 7.58A 108, MN 17, AN 96,
84. AN 10.72 EA453
85. MN 113, EA 17.9 109. AN 10.54
86. 110. AN 10.51

VIII. Defilements 111, AN 6.63
87. MN 5, EA 25.6 112, AN 6.62
a8, MIN 3. EA 18.3 113. AN883 AN 1058
89, VN 15 114. SN 35.103
90 AN 1022 115. MN 18, EA 40.10
oL VN 8 116. AN 851
92, XI. Great (i)
%. EA 135 118. AN 6.43
94. AN 10.87 119. AN 3.67
95. AN 10.53 120. SN 22.76
06. AN 10.55 121 Sl\_l 8.7,SA 1212,

EA 325
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122. AN 8.10, AN 8.20 MN 93, EA
— 151.
123, AN 6.55, SA 254, 40.9
EA 23.3 152. MN 99
124. AN8.29 EA42.1 153. MN 75
125. AN 6.45 154, DN 27, DA'5,
126. AN 1091, AN541* EA 40.1
127. AN 2.44, SA 992 155. AN 9.20, EA27.3
128. AN 5.179 156.
129. AN 7.60 157. AN 8.11
130. AN 6.54 158. AN 5.192
131. MN 50 159.
132. MN 82 160. AN 7.70
133. MN 56 161. MN 91
134, DN 21, DA 14 XI11. Analysis
135. DN 31, DA 16 162. MN 140
136. 163. MN 137
137. AN 4.23 EA 894* 164. MN 138
138. AN 7.58B 165. MN 133
139. 166. MN 134
140. SN 22.80*, SA272* 167. MN 132
SN 45.141-148, 168. MN 120*
141. A
SA 1239 169. MN 139
XIl. Brahmins 170. MN 135
142. AN 7.20, EA 40.2 171. MN 136
143. AN 3.60 X1V. Mind
144. MN 107 172. AN 4.186
145. MN 108 173. MN 126
146. MN 27 174, MN 45
147. 175. MN 46
148. 176.
149. AN 652, EA37.8 177,
150. MN 96 178. MN 25




Ekottarika-type Material in the Madhyama-agama - 87

179. MN 78 XVII. Potaliya
180. MN 142 AN 3.70, AN 8.43,
181. MN 115 202. EA 24,6, SA 861
XV. Pairs 863, SA 1117
182. MN 39, EA 49.8 203. MN 54
183. MN 40 204, MN 26
184. MN 32, EA37.3 205. MN 64
185. MN 31, EA 24.8% 206. MN 16, EA514
186. MN 47 207. MN 77
187. MN 112 208. MN 79
188. AN 10.115 & 116 209. MN 80
189. MN 117 210. MN 44
190. MN 121 211. MN 43
191. MN 122 XVIII. Examples
XVI. Great (ii) 212. MN 90
192. MN 66 213. MN 89, EA 38.10
193. MN 21 214. MN 88
194. MN 65 215. AN 10.29
195, MN 70 216. MN 87, EA 13.3
196. MN 104 217. MN 52, AN 11.17
197. 218.
198. MN 125 219.
199. MN 129 220.
200. MN 22 221. MN 63
201. MN 38 222.

In the left column of this table are listed the 222 discourses of the
Madhyama-agama with their Chinese titles. In the right column are
the parallel discourses found in either or both of two locations:® (a)

6

Cases of partial correspondence are flagged with an asterisk. Usually such
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the four principal Pali Nikayas (DN, MN, SN, AN) as published by
the Pali Text Society, and (b) the four extant Agamas preserved in
Chinese translation (DA, MA, SA, EA) and published in the first two
volumes of the Taisho edition of the Chinese Tripitaka (1924).

The numbered English headings indicate the grouping of the dis-
courses into ‘decades’ (pin ), some of which actually consist of
more than the usual ten discourses—for example, MA 142-161,
which unites two consecutive sets of ten. The items in the right col-
umn are intentionally so arranged that for any given Madhyama-
agama discourse the Pali parallels precede the Chinese, and MN
(Majjhima-nikaya) precedes AN (Anguttara-nikaya). | adopt this ar-
rangement in recognition of the fact, evident even at a casual glance,
that in most cases the Pali parallel is (as might be expected) in the
Majjhima-nikaya, but that in a substantial number of cases it is instead
in the Anguttara-nikaya—and occasionally in both.

A more objective picture of the distribution of the Pali parallels
among the four Nikayas can be gained by doing a count of the differ-
ent locations specified in the right column. Such a count reveals, first of
all, that twenty-four of the 222 Madhyama-agama discourses have no
known parallel in any of the four Nikayas. For the remainder the
percentage-wise distribution of the parallels is found to be approximately
as follows: Majjhima: 50%, Anguttara: 40%, Digha: 5%, Samyutta: 5%.

That most of the Pali parallels to Madhyama-agama discourses are

partial parallels are included in the table only if no full parallel is known.

7 Because the primary concern here is with the distribution of the dis-
courses among the Nikayas/Agamas, the table omits individual Chinese
translations (e.g., T 27 to T 98) and discourses contained in Khuddaka
texts, Vinayas, or biographies, or extant as fragmentary remains, or pre-
served in languages other than Pali or Chinese. Also omitted are parallels
in the ‘Other’ Samyukta-agama (T 100). These omitted details can be
sought in specialized reference works such as Chung and Fukita 2011
and Honjo 1984 or at SuttaCentral.net/ma.
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All but one of the eight listed Anguttara-nikaya parallels are lo-
cated in the ‘Book of Sevens’ (Sattaka-nipata), a fact that accords
well with the title of this Madhyama-agama decade: Qi fa pin
‘Decade on Seven Dharmas’. The one exception is AN 6.58, the
Anguttara-nikaya parallel to MA 10, which is instead located in the
Sixes. This discrepancy is probably attributable to later develop-
ments, for the following reasons.'® There is a second Pali parallel
here, namely MN 2. The exceptional AN 6.58 closely resembles it in
both content and wording, but with one difference: whereas MN 2
agrees with MA 10 in naming seven ways of abandoning the asavas
(influxes), AN 6.58 names just six ways, omitting the first of those
seven. From this it appears likely that AN 6.58 and MN 2 are diver-
gent derivatives of a single ancestral discourse that named seven ways
of abandoning the asavas.! Once this is acknowledged, the first
Madhyama-agama decade is seen to be consistently composed of sets
of seven items. It thus possesses all of the properties that one would
expect to find in a decade of discourses on sevens contained within a
numerical collection.

This situation found in the Sarvastivada Madhyama-agama bears a
broad resemblance to the one noted earlier in the Theravada Majjhima-
nikaya, whose last decade, titled ‘Decade on the Six Sense-bases’, pos-
sesses properties resembling those of the Salayatana-samyutta (‘Con-
nected with the Six Sense-bases’) of the Samyutta-nikaya. There is,
however, a significant difference between the two cases. Whereas the
Theravada Samyutta-nikaya actually exists, and can therefore reason-
ably be identified as the likely source of the ‘Decade on the Six Sense-

the Fives rather than the Sevens.

10 Cf. Bucknell 2014: 82-85.

11 AN 6.58 probably developed as a variant of MN 2 through accidental
loss of the first item in the list of seven ways, followed by transfer of the
diminished version from the Sevens of the Anguttara-nikaya to the Sixes.
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bases’, there does not exist an explicitly identified Sarvastivada Nu-
merical Collection that could be pointed to as the likely source of the
Madhyama-agama ‘Decade on Seven Dharmas’. Of the expected
four Agamas of the Sarvastivada only three are extant as such: a
Dirgha-agama partially preserved in Sanskrit, a Madhyama-agama
in Chinese translation (T 26), and a Samyukta-agama in Chinese
translation (T 99). One is led, therefore, to suspect that the Decade on
Seven Dharmas may have formerly been a part of a Sarvastivada Nu-
merical Collection, a part that subsequently found its way into the
Sarvastivada Middle-length Collection.

A broadly similar situation is found further down in the Madhyama-
agama: for the discourses numbered MA 35-41 the Pali parallels are all
in the Eights of the Anguttara-nikaya, as shown in the following table.

Table 3. Madhyama-agama Discourses 35 to 41 and
their Parallels in the Anguttara-nikaya

MA AN

35 8.19

36 8.70

37 8.20

38 8.21 & 8.22
39

40 8.24

41 8.23

The content of the left column looks as if it could be a block of con-
secutive discourses from the Eights of a Sarvastivada Numerical Col-
lection. Here it is noteworthy that, while the Sevens group discussed
above constitutes the first Madhyama-agama decade (MA 1-10), this
Eights group constitutes the greater part of the fourth such decade (MA
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35-41).12 Thus, the Sevens are followed—though not immediately—
by the Eights, as would be expected in a numerically based collection.

Scanning through Table 1 also reveals a few cases of smaller nu-
merically uniform clusters. As shown in the composite table below,
there are six cases where two consecutive Madhyama-agama dis-
courses have parallels located in the same nipata of the Anguttara-
nikaya, and there is also one case similarly involving three consecu-
tive Madhyama-agama discourses.

Table 4. Consecutive Madhyama-agama Discourses Having
Parallels in the Same nipata of the Anguttara-nikaya

MA AN
42 11.1
43 11.2
MA AN
49 5.22
50 5.21
MA AN
56 9.3
57 9.1
MA AN
73 8.64
74 8.30

12 One might have expected the fourth decade to be numbered MA 31-40.
This anomaly is occasioned by the fact that the preceding third ‘decade’
actually comprises eleven discourses, an issue that will be discussed later.
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MA AN
94 10.87
95 10.53
96 10.55
MA AN
109 10.54
110 10.51
MA AN
111 6.63
112 6.64

Most commonly, however, discourses having Anguttara parallels are
either scattered among ones that lack Anguttara parallels, or else
grouped in clusters within which the numbers represented appear ran-
domly distributed. The most striking example of the latter situation is
the block of nine discourses MA 122-130, whose Anguttara parallels
represent the numbers 8, 6, 8, 6, 10, 2, 5, 7, 6—seemingly a com-
pletely random distribution. Another noteworthy distributional fea-
ture is that the occurrence of Anguttara parallels, of any kind and re-
gardless of any clustering, is most frequent near the beginning of the
agama, while tapering off sharply toward the end. Thus, if one me-
chanically divides the 222 Madhyama discourses into three consecutive
lots of seventy-four, then the numbers of Madhyama discourses in
those three lots that have Anguttara parallels are 41, 29 and 8.1

It now has to be asked whether the above-noted characteristics are
consistent with the hypothesis that | have informally broached several
times already. Are they consistent with the proposition that Madhyama-
agama discourses that have Anguttara-nikaya parallels are remnants

13 The three mechanically generated lots are MA 1-74, 75-148 and 149-222.
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of a formerly complete and discrete Sarvastivada Ekottarika-agama?
This proposition presupposes a scenario significantly different from
the one inferred for the Dirgha-agama.’* In that earlier case | con-
cluded that a single decade of discourses had been transferred from
the Middle-length Collection to the Long Collection in two different
and independent cases: one within the Theravada transmission, the
other within the Sarvastivada transmission.

In the Dirgha-agama study consideration of the corresponding
guestion was complicated by one very evident fact. In each of the two
versions examined there, the data indicated that an entire decade of
discourses had been transposed; yet, in the composite collection that
had resulted from this alleged transposition it was not the case that
the ten (or eleven) discourses in question were all located together as
a single block. While showing clear evidence of clustering, they were
also partly scattered. The proposed interpretation became viable only
when a sound reason for this partially scattered distribution had been
identified.™ In the present case the tentative hypothesis would be self-
evidently confirmed if all of the occurrences of Anguttara parallels
were together as a continuous block located at the beginning of the
agama. That condition is not fulfilled. The hypothesis would, never-
theless, become viable if explanations could be found for some, at least,
of the observed departures from this imagined clear-cut distribution.

A full-scale examination of this issue would go well beyond the
scope of the present study. It must suffice here to make do with exam-
ining two sample decades of the agama, decades selected from Table 1
as representative of the two alleged sources of the components of the
present Madhyama-agama. One such sample has been examined already,
namely the ‘Decade on Seven Dharmas’ discussed above. With all of its

14 Cf. Bucknell 2014.

15 According to my findings, the newly imported discourses were moved
about in order to produce a complete set of discourse pairs—the Yuga-
nipata of the Sanskrit DTrgha-agama; see Bucknell 2014: 86-91.
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component discourses having parallels in the Sevens of the Anguttara-
nikaya and/or of the Ekottarika-agama, this decade can be regarded as
representative of the corpus of discourses that (according to the hypothe-
sis) were imported into the ancestral Sarvastivada Middle-length Collec-
tion from a Sarvastivada Numerical Collection.

The second sample, which will now be examined, is selected as
being representative of the Sarvastivada Middle-length Collection as
it was (according to the hypothesis) prior to that importation of mate-
rial from the Numerical Collection. For this purpose the best available
candidate is the thirteenth decade, MA 162-171, this being the only
one of the eighteen decades for which every one of the Pali parallels
is in the Majjhima-nikaya. Titled ‘Decade on Analysis’ (Fenbie pin

), this is a “natural decade”, the type of decade whose title is
an accurate indicator of its contents: each of its ten component dis-
courses contains an analysis of some doctrinal point.*® It is unusual in
that the Pali parallels are similarly together as a recognized decade—
actually (as mentioned earlier) a set of twelve discourses rather than
ten. In the Theravada transmission this set is called Vibhanga-vagga,
again ‘Decade on Analysis’. Thus, the Madhyama-agama ‘Decade on
Analysis’ has a near counterpart within the Majjhima-nikaya, a fea-
ture that makes it even more appropriate as the second sample for this
investigation. The purpose of the following examination of the ‘Dec-
ade on Analysis’ in both its versions is to gather further data that may
provide a basis for evaluating the hypothesis. Initially the discussion
may seem to have little to do with the topic of this study, Ekottarika-
type material in the Madhyama-agama; the connection with that topic
will, however, become apparent later on.

6 Translators render vibhanga/fenbie variously as ‘analysis’, ‘distinc-
tion’, “discerning’, ‘exposition’. I opt for ‘analysis’, while recognizing
that in the Chinese case the syntax usually points instead to ‘analysing’.
In MN 131-142 the status of each discourse as an analysis is made ex-
plicit. In MA 162-171 the same is true except in two cases, MA 166 and
MA 167, but for each of these the Majjhima parallel is indeed an analysis.
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I11. The ‘Decade on Analysis’

How the ten-membered Sarvastivada ‘Decade on Analysis’ compares
with its twelve-membered Theravada counterpart is shown in the two
halves of the following table.

Table 5. The ‘Decade on Analysis’ in its
Madhyama-agama and Majjhima-nikaya Versions

MANJ MN MANJ MN

162 140 131
163 137 167 132
164 138 165 133
165 133 166 134
166 134 170 135
167 132 171 136
168 120 ? 163 137
169 139 164 138
170 135 169 139
171 136 162 140
31 141

180 142

The left half of Table 5 shows the correspondences from Madhyama-
agama (first column) to Majjhima-nikaya (second column). It is a
simplified replication of the section of Table 1 that presents the thir-
teenth decade, the Decade on Analysis. The right half shows the cor-
respondences in the reverse direction, from Majjhima-nikaya (fourth
column) to Madhyama-agama (third column). Consequently, while
the discourse numbers in the first and fourth columns of Table 5 are
in simple numerical order, those in the second and third columns are
in seemingly random order. MN 131, the first of the twelve discourses
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of the Majjhima-nikaya version (fourth column), is the only one in
the table that has no known parallel. In the case of MN 120, there is
some debate about its status as a parallel to MA 168 (hence the query
mark); but this does not affect the discussion that follows.’

Of the ten correspondences listed in the left half of the table nine
are replicated in the right half, and the converse of this is also true.
For example, MA 162 = MN 140 at the top of the left half is replicated
in the third item up from the bottom in the right half. There are,
however, three cases (shaded) where a correspondence shown in one
half of the table is not replicated in the other half. These three excep-
tional cases now claim attention.

I begin with MA 168 = MN 120 in the left half. Both MA 168 and
MN 120 report the Buddha as delivering a teaching on how rebirth in
the various heavenly realms results from the practising monk’s
aspiration and meditative endeavour; hence its Pali title, Sankharupa-
patti-sutta, ‘Discourse on Rebirth by Aspiration’. As to why the
correspondence MA 168 = MN 120 does not also appear in the right
half of the table, the reason is simply that MN 120 is not located
within the Pali ‘Decade on Analysis’ (Vibhanga-vagga).

My reason for shading MN 120 but not MA 168 is that the number
120 stands out as exceptional within its column of the table (the sec-
ond of the four columns). This column lists ten MN discourse num-
bers, namely: a set of nine running from 132 to 140 (though not in
numerical order), together with 120, which lies outside of that set.
MN 120 is a misfit numerically, while MA 168 is not; hence the shad-
ing of MN 120. The same numerical rationale explains the two shaded
items in the right half of the table: both 31 and 180 appear out of place
among the other numbers in their column.

17" Analayo and Bucknell 2006: 230 and 242 note 56 point out some substan-
tial differences between MA 168 and MN 120 and on this basis reckon
these two as partial parallels. Hence the asterisk on MN 120 in Table 1.
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I now turn to the second highlighted correspondence, MA 31 = MN
141. This refers to the ‘Discourse on Analysis of the [Four] Noble
Truths’ (Fenbie shengdi jing , MA 31, and Saccavibhanga-
sutta, MN 141).'® MN 141 is located, appropriately, in the Pali
‘Decade on Analysis’ (Vibhanga-vagga), along with other Pali dis-
courses of the vibhanga type; however, its Sarvastivada parallel, MA
31, also a discourse of the vibhanga type and also containing in its title
the word fenbie (analysis/analyzing), is located far away in the
third decade of the Madhyama-agama, which bears the title ‘Decade
Connected with Sariputta’ (Shelizi xiangying pin )and is
made up entirely of discourses featuring the monk of that name.*°
That a large physical distance separates MA 31 from the Sarvastivada
‘Decade on Analysis’ is reflected in the large arithmetical difference
between the number 31 and the serial numbers of the discourses
making up this decade, which run from 162 to 171 (first column). The
text of MA 31, ‘Analysis of the Truths’, indicates that most of its
content was spoken by Sariputta, which means that this discourse
would have appeared, to reciters of the Madhyama-agama, to be
equally at home in either the ‘Decade Connected with Sariputta’ or
the ‘Decade on Analysis’. %

The immediate reason why MA 31 appears out of place when
shown (in Table 5) alongside its Theravada parallel, MN 141, has al-
ready been mentioned: it lies outside of the series of nine unshaded
numbers that precede it in its column. Those numbers are 162-167

18 The Chinese title is inconsistent in sometimes including either “four’ or
‘noble’. For simplicity I will usually include neither.

1 The text highlights Sariputta’s role, reporting that the monks had sought
him out after the Buddha had introduced the topic of the four noble truths
but not provided the expected detailed analysis of them.

2 |n Table 1 MA 31 is also shown as a partial parallel to DN 22, in recog-
nition of its reappearance in that discourse as a sequel to the account of
the four satipatthanas, which in turn replicates MN 10 = MA 98.
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and 169-171 (though not in that order). The expected number 168 is
conspicuously missing from the set. Now, the number 168 is present
in the first column of the table, where it is understood to represent the
‘Discourse on Rebirth by Aspiration’, whose Pali parallel is shown
(with a query) as being MN 120 (Sankharupapatti-sutta). And, as
noted already, MN 120 is also a misfit, since the number 120 is se-
guentially remote from the other nine numbers in its column. We have
here, then, a cluster of anomalies involving MA 31 and MN 120.

Yet another anomaly emerges when one examines the context within
which MA 31 is actually located. As shown in Table 1, MA 31 is the last
of the eleven discourses (MA 21-31) that constitute the ‘Decade Con-
nected with Sariputta’. As such, MA 31 is the first source of irregularity
in the Madhyama-agama series of decades; each of the two decades that
precede this one (MA 1-10 and MA 11-20) has the regular ten dis-
courses, and so too does the one that follows it (MA 32-41). Were MA
31 not present here, the structure would be completely regular throughout
the first four decades of the collection.?! This suggests that the present
location of MA 31 may reflect a modification introduced into what had
hitherto been a series of four regular decades. That is, it suggests that MA
31 may be a relatively recent arrival in this part of the collection.

The Sarvastivada ‘Discourse on Analysis of the Truths’ (MA 31)
has thus been shown to be associated with several interrelated anom-
alies. A likely explanation for this situation is now becoming appar-
ent: this discourse has been moved about within the dgama. The data

2L In the Majjhima-nikaya the decades uniformly consist of the expected ten
discourses, with the single exception of the Vibhanga-vagga, which has
twelve. In the Madhyama-agama, however, such irregularity is not un-
common. Of the eighteen decades only eleven actually have ten dis-
courses; there are two with eleven discourses and one each with fourteen,
fifteen, sixteen, twenty and twenty-five. This irregularity appears to be a
secondary development, but researchers have yet to work out the details
of how it came about.



100 - RESEARCH ON THE MADHYAMA-AGAMA

indicate that it was formerly located within the Decade on Analysis,
but was later transferred to its present location in the ‘Decade Con-
nected with Sariputta’, perhaps in response to a perception that this
was a more appropriate place for it.

Following through with this line of interpretation, one may now
seek to identify the spot in the ‘Decade on Analysis’ that MA 31 for-
merly occupied. The number 31 in the third column of Table 5 repre-
sents its present location; what, then, was its former location? Among
the anomalies noted above is that the set of numbers in this third col-
umn lacks the expected number 168. Perhaps, then, this gap in the
series marks the former location of the discourse that later became
MA 31. Seemingly counting against this suggestion is the fact that the
notation MA 168, present in the first column of Table 5, apparently
represents a different discourse, ‘Rebirth by Aspiration’, which has
MN 120 as its Pali parallel. Let us, nevertheless, observe the effect of
experimentally supposing that at some earlier time the notation MA
168 did denote the discourse that is now denoted by MA 31. In that
case the seeming change in number, from 168 to 31, would represent a
change in the location of the discourse, ‘Analysis of the Truths’.

In the right half of the table, replacing MA 31 with MA 168 (in ef-
fect returning ‘Analysis of the Truths’ to its inferred earlier location)
has two significant outcomes: first, it completes the set of ten MA num-
bers running from 162 to 171; and second, it yields the correspondence
MA 168 = MN 141. Returning now to the left half of the table, one
needs to implement this newly formulated correspondence by replac-
ing MN 120 with MN 141, which again yields MA 168 = MN 141.
This has the effect of completing the set of ten MN numbers running
from 132 to 141. What has just been done amounts to the following.

In the right half of the table, the shaded number 31 has been re-
placed by the unshaded number 168 copied from the left half of the
table; and in the left half, the shaded number 120 has been replaced
by the unshaded number 141 copied from the right half.
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Making these experimental changes has the effect of removing all
of the previously noted discrepancies associated with the discourse
MA 31.22 The freedom from discrepancies that characterizes the re-
sulting arrangement (including the absence of the irregularity occa-
sioned by an eleventh item in the ‘Decade Connected with Sariputta’)
is, | submit, good evidence that the reconstruction just proposed is
correct: the experimentally applied changes have indeed restored the
discourses in question to their former arrangement.

How this inferred former arrangement of the Madhyama-agama
‘Decade on Analysis’ could have developed into the present partly
confused arrangement is now suggested (along with some speculative
hints about possible motives) as follows.

It all began when some unidentified Sarvastivada group of Madhyama-
agama reciters decided that the discourse called ‘Analysis of the
Truths’, hitherto located in the ‘Decade on Analysis’, would be more
appropriately located in the ‘Decade Connected with Sariputta’. This dis-
course was moved accordingly, thus becoming the eleventh in the now
irregular Sariputta decade. Its transfer created a gap in the ‘Decade on
Analysis’, which the reciters decided to fill by moving another discourse
into it. For this purpose they chose the ‘Discourse on Rebirth by Aspira-
tion’, which, although lacking the typical form of an analysis (vibhanga),
does contain an explicit statement that it is indeed an analysis.?® The result
was a new and superficially regular Sarvastivada ‘Decade on Analysis’.

2 In Table 5 there remain the discrepancies occasioned by the unpaired MN
131 at the top of column 4 and the shaded MA 180 at the bottom of col-
umn 3, both of which lie outside the central block of ten discourses com-
posed of MA 162-171 or MN 132-141. At this stage | can throw no light
on either of these.

23 Wei fenbie yixing jing , MA 168 at T | 700b29. This state-
ment may be a secondary addition, but that would only add weight to the
suggestion that the presence of this discourse in the ‘Decade on Analysis’
is itself a secondary development. The former location of this substituted
discourse remains unknown at this stage of the investigation.
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Here it is appropriate to mention a small but significant technical
detail. In the above discussion the Madhyama-agama discourses
have, of necessity, been referred to in terms of the set of numbers 1 to
222, these being the numbers they bear in the Taisho edition. How-
ever, this straightforward numbering system was certainly not in use
at the time when the inferred transposition of discourses occurred. It
is already used by Nanjio Bunyiu in his Catalogue of the Bud-
dhist Tripitaka,?* but, as far as | am aware, it does not appear in the
texts themselves until the publication of volume | of the Taisho
edition in 1924.% In earlier editions the sequence of the discourses is
recorded only for each decade, not for the Madhyama-agama as a
whole. The sequence within each decade is recorded in the uddana,
the versified table of contents that precedes that decade. For example,
‘Analysis of the Truths’, which is now labelled MA 31, was earlier
identified only by the closing words of the uddana for the third
decade, which read: “*Analysis of the Four Truths’ as the last”,
understood to mean “... as the last discourse of this decade.”?

This point needs to be acknowledged when evaluating the above
interpretations in terms of transposition of discourses, for example the
claim that MA 31 was transferred to the end of the third decade from
an earlier location in the thirteenth decade. Had the present 1-to-222
numbering system been in use, such a transfer would hardly have
been possible; but with the old decade-based system it could easily
have occurred. Updating of uddanas in response to such changes
would have been easy and evidently was common practice.?” Conse-
quently, the fact that each discourse was listed in the relevant uddana
would have been no obstacle to the transposing of discourses.

24 Nanjio 1883: 127-133.

% | have not had the opportunity to examine editions that might disprove this
assumption.

% T 26atT I 448c1s: .

27 Replacing a decade-based numbering system with a continuous agama-
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Of the three anomalies identified (by shading) in Table 5, two have
now been accounted for in terms of transposition of a discourse from
one location to another and subsequent compensatory rearrangement.
For the third anomaly, | have not as yet found an explanation.

The main lesson to be learned from the case of MA 31 is that
movement of individual discourses from one location to another
within the Madhyama-agama could and did occur. The implications
of this for the wider investigation into Anguttara-type material in this
agama will now be considered.

I11.1 Relevance for the Hypothesis

The discourses that make up the Madhyama-agama ‘Decade on Anal-
ysis’ (MA 162-171) have their Pali parallels in the Majjhima-nikaya;
the ones that make up the Decade with Seven Dharmas examined ear-
lier (MA 1-10) have their Pali parallels almost exclusively in the
Anguttara-nikaya. Thus, these two sample decades accord well with
the hypothesis that the contents of the present Madhyama-agama
have come from two main sources: the original Sarvastivada Middle-
length Collection (exemplified in the ‘Decade on Analysis’), and a
Sarvastivada Numerical Collection (exemplified in the ‘Decade with
Seven Dharmas’).

However, these two sample decades are extreme cases; most of the
decades of the Madhyama-agama present a mixed picture, with the
Pali parallels of their component discourses being found sometimes

based system is a modern development that is becoming increasingly
widespread. Further examples of this change-over are found in the
Samyukta-agama in the Taisho edition (1924); the Ekottarika-agama in
the Foguang edition (1987); and the Sagatha-vagga of the Samyutta-
nikaya in Somaratne’s new PTS edition (1999). Alongside its obvious
advantages, this change-over has the disadvantage of entrenching and
concealing any earlier sequential disarrangement.
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in the Majjhima-nikaya and sometimes in the Anguttara-nikaya—
and, rarely, in either the Digha- or the Samyutta-nikaya.

It is natural to expect that a large-scale importation of discourses
such as that postulated here would result in a visually evident division
of the composite collection into two blocks: one larger block repre-
senting the collection as it was before the importation and another,
smaller block representing the imported material. Traces of such a
division are indeed discernible, though with some difficulty, in the
overall distributional pattern of the 222 component discourses. Dis-
courses with Majjhima-nikaya parallels are, in general, clustered near
the end of the collection; those with Anguttara-nikaya parallels are
clustered near the beginning, indicating addition of the new material
at the beginning of the growing composite collection.

As to why the distinction between the two component groups is
now so blurred, it is instructive to consider the ‘Decade Connected
with Sariputta’, which, as seen above, appears to have been aug-
mented by transferring into it the ‘Analysis of the Truths’ (MA 31).
In its present form this decade comprises eleven discourses and, as
seen in Table 1, the Pali parallels of those eleven are a mixed lot: five
of them are in the Majjhima-nikaya, four in the Anguttara, and two in
the Samyutta. It has been demonstrated that MA 31, one of the five
that have a Majjhima-nikaya parallel, is likely to have been intention-
ally moved to this spot from an earlier location in the ‘Decade on
Analysis’. It is also relevant to note here that the Pali Majjhima-nikaya
has no decade on Sariputta. Taken together, these facts indicate that this
Madhyama-agama ‘Decade Connected with Sariputta’ is a Sarvasti-
vada redactional assemblage, a result of bringing together discourses
that featured the monk Sériputta, regardless of their origin. This, then,
is probably the reason for its mixed composition.
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Similar comments are applicable for other ‘natural’ decades, dec-
ades whose titles are an accurate indicator of their contents.?® One
may consider, for example, the ‘Decade of Pairs’ (no. 15, MA 182—
191). All of its ten component discourses have their Pali parallels in
the Majjhima-nikaya except for MA 188, which has it in the Angut-
tara. It appears likely that MA 188 was formerly located among other
Anguttara-related discourses near the beginning of the composite col-
lection but was then moved down to its present position so that it
could be paired with the doctrinally related MA 189, thereby com-
pleting the set of five pairs.

Some of the above observations resemble the findings presented
in my Dirgha-agama paper. That paper includes an analysis of the
process whereby, within the Sarvastivada transmission, a set of eleven
discourses was moved from the Middle-length Collection into the
Long Collection.? The analysis entailed addressing the question why
the discourses thus transferred are not all together as a continuous
block within the resulting composite collection (the Sanskrit Dirgha-
agama) but instead have a partly scattered distribution. The answer
arrived at is that, after the transfer, nine of the eleven discourses were
intentionally interspersed among nine discourses of the original Long

28 Contrasting with the ‘natural decade’ is the ‘mechanical decade’, whose
title is derived mechanically from the first (or, rarely, the last) of its ten
component discourses. Madhyama-agama examples of this second cate-
gory are: (7) ‘King Long-Life’, (10) ‘Forest’, and (17) ‘Potaliya’. Crea-
tion of a natural decade would usually have necessitated extensive selec-
tive transposition of discourses. Creation of a mechanical decade would
often have entailed nothing more than bringing together any ten dis-
courses from the pool of discourses left over after the natural decades had
been produced. On the two types see Bucknell 2014: 78.

2% Bucknell 2014; see the table on pp. 62-63 and the discussion on pp. 86—
89. Altogether eleven discourses were transposed, nine of which, referred
to here, ended up in the Yuga-nipata. For reasons unknown the remaining
two of the eleven discourses went to the Stlaskandha-nipata.
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Collection in such a way as to yield a set of nine pairs, which together
became the ‘Section with Pairs’ (Yuga-nipata) of the resulting expand-
ed Dirgha-agama. The process just inferred for the Madhyama-agama
‘Decade of Pairs’ resembles this closely, though on a smaller scale.

The Dirgha-agama case is again relevant here in incidentally
providing an explanation for an otherwise puzzling feature of Table
1: the presence of ten Digha-nikaya discourses among the Pali paral-
lels to the components of the Madhyama-agama.® This phenomenon
is simply a consequence of the process mentioned at the beginning of
the present contribution, whereby a decade of discourses from the
Theravada Middle-length Collection was moved into the correspond-
ing Long Collection.! Those ten amount to ten Majjhima-nikaya par-
allels disguised as Digha-nikaya discourses, a complication that fur-
ther contributes to the blurring effect seen in Table 1.3

Summary and Conclusion

Beginning from the observation that roughly one third of the dis-
courses of the Sarvastivada Madhyama-agama have their Pali paral-
lels in the Anguttara-nikaya rather than in the Majjhima-nikaya, |
have proposed, and then appraised, the hypothesis that this situation has
resulted from large-scale importation, into the Madhyama-agama, of
discourses that formerly belonged to a Sarvastivada Numerical Col-
lection. A large part of the discussion has been devoted to the question
why this postulated importation of Anguttara-related material is not

30 Namely the parallels to MA 59, 68, 70, 71, 97, 98, 104, 134, 135 and 154
in Table 1.

31 See Bucknell 2014: 65, where the right column of the table lists the same
ten discourses.

32 For example, in the 6th decade, ‘Kings’ (MA 58-71), the four occur-
rences of DN obscure what would otherwise appear as a clear predomi-
nance of MN parallels.
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reflected in a clear division of the content of the present Madhyama-
agama into two corresponding blocks of discourses. Why is the bound-
ary between Anguttara-related discourses and Majjhima-related dis-
courses in fact blurred, as if the discourses had been, to some extent,
moved about within the agama?

To ascertain whether movement of discourses within the Madhyama-
agama is likely to have occurred, | have examined one specifically
chosen sample case (based on MA 31). This has demonstrated that
movement of discourse material within the Madhyama-agama did
indeed occur. More than that, there was an intentional transposing of
discourses based on editorial perceptions of what constituted a
satisfactory arrangement of the discourses, given the decade-based
structure of the collection. Though such intentional rearrangement has
been directly demonstrated only in this sample case, it is clearly likely
to have happened throughout the collection, in a widely applied
process of grouping (and regrouping) the 222 discourses in order to
yield coherent decades.

Throughout the discussion | have pointed out various respects in
which the postulated importation of Ekottarika-type material into the
Madhyama-agama resembles the smaller-scale transfer of material
discussed in my study on the Sarvastivada Dirgha-agama (preserved
in Sanskrit). There the movement was of a single decade of discourses
from one agama to another within the Sarvastivada line of transmis-
sion; in the present case it is of seventy-odd discourses from an un-
known source; but otherwise the two cases are very similar in nature.
Just as in the Dirgha-agama case, a crucial issue in the present in-
stance has been how to account for the apparent blurring of the bound-
ary between (a) the newly transposed discourses and (b) the dis-
courses of the recipient collection as it was before the transposition.
And, again as in the earlier study, it has been shown that the blurring
is probably due to rearrangement of the imported discourses in order
to produce a maximally coherent set of decades.
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In retrospect, this close agreement is unsurprising, since it is only
natural that reciters of the Madhyama-agama should have handled
their text in much the same way as reciters of the Dirgha-agama han-
dled theirs.

Overall, the present study has, | maintain, provided support for my
general hypothesis that seventy-odd Anguttara-related discourses
were imported into the Madhyama-agama from some outside source
at some early time.

Postscript

Shortly after the conclusion of the seminar on the Madhyama-agama at
which I delivered the above paper (Dharma Drum Institute of Liberal Arts,
October 23 and 24, 2015), my attention was drawn to a doctoral
dissertation that | had not been aware of. It was Nathan McGovern’s
Buddhists, Brahmans, and Buddhist Brahmans (2013) and it contained (in
Chapter 1V, sections 2.2 to 2.5) detailed structural analyses of the four
Nikayas/Agamas. On reading the section on the Majjhima-nikaya/Madhyama-
agama (pp. 429-454) 1 found that some of McGovern’s findings closely
resembled those presented in my paper, and that some of his inter-
pretations offered seemingly viable alternatives to mine. | jumped to the
conclusion that McGovern had got in two years ahead of me (2015), and
on this basis I communicated my intention to withdraw my paper from
possible publication in the proceedings of the seminar.

That this move was ill-considered began to become apparent
shortly afterwards, when | went on to read McGovern’s study of the
Anguttara-nikaya and Ekottarika-agama (pp. 454-461). There (pp.
459-460) he discusses, with full acknowledgement, an interpretation
that |1 had formulated twelve years earlier (in 2003) regarding the
structure of the Anguttara Book of Ones. In a footnote to his discussion
(note 841 on p. 460) McGovern explains: “Bucknell’s argument here
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is as yet unpublished, but it has been cited and summarised in Sujato,
History of Mindfulness, 89-90.” Now, this book by Bhikkhu Sujato
(dated 2005), is cited in McGovern’s thesis fifteen times, often on the
subject of the Nikayas/Agamas and their structure and development.
Also relevant is that the two authors met and discussed such matters at
the AAR conference in Atlanta in 2010 (p. 217). Clearly, then, A
History of Mindfulness was an abundant and influential resource for
McGovern’s thesis. To complete this emerging picture it now remains
to explain how it is that my otherwise unpublished interpretation of
the Anguttara Book of Ones comes to be in Sujato’s book.

In 2002 and 2003 | drafted a set of four reports on my on-going
research into the structure of the four Pali Nikayas and their Chinese
Agama counterparts. These ranged in size from 2500 words for the
Majjhima-nikaya/Madhyama-agama to 6000 for the Anguttara-nikaya/
Ekottarika-agama. Certain portions of some of them would subse-
quently yield published articles; others remain to this day as un-
published drafts. At that time, being in communication with Sujato
regarding my findings and ideas on the Nikayas/Agamas, | sent him
copies of the four essays. A few years later he presented me with a copy
of his newly published History of Mindfulness (2005). To my surprise
| found that various sections from my four essays were cited in it.
Also included was a lengthy quotation from the one on the Anguttara-
nikaya/Ekottarika-agama, for which the corresponding footnote reads:
“Bucknell, unpublished essay” (pp. 89-90 and note 130). The main
content was my interpretation of the Book of Ones, which serves to explain
how that interpretation comes to be discussed in McGovern’s thesis.

Of my four essays the one on the Majjhima-nikaya and Madhyama-
agama gained the least coverage in Sujato’s book: just two pages (pp.
78-79). My draft, despite being relatively short, covered much the same
ground as does its descendent, the present paper delivered at the 2015
Madhyama-agama seminar. It nevertheless failed to attract Sujato’s
attention. This explains why McGovern does not cite it. Although he
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had access to A History of Mindfulness, he clearly did not have direct
access to the content of my four essays themselves, so could not know
of the Madhyama-agama research that | had done twelve years earlier.

Taken together, the above factors have led me to reconsider my
earlier decision to withdraw my paper. Also relevant is that I still possess,
on a USB stick, an early version of the draft report on my Madhyama-
agama research. Under the heading ‘Date modified’ it has “12/05/2005”.
My feeling is that, despite the tardiness of its actual appearance, my
present paper deserves to be regarded as, at the least, contemporaneous
with McGovern’s thesis; also that it does, after all, make contributions
additional to, and significantly different from, those made by the thesis.

Abbreviations
AN Anguttara-nikaya
DA Dirgha-agama (T 1)
DA (Skt)  Dirgha-agama (Sanskrit)
DN Digha-nikaya
EA Ekottarika-agama (T 125)
MA Madhyama-agama (T 26)
MN Majjhima-nikaya
PTS Pali Text Society
SA Samyukta-agama (T 99)
SN Samyutta-nikaya

T Taisho edition
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Abstract

The unexpected finds of the Ekottarika-agama and Dirgha-agama
manuscripts from Gilgit at the end of the last millennium and recent
results of research on the manuscripts allow us to make direct com-
parisons of two full-length satras with their counterparts in the Chi-

nese translation of the Madhyama-agama ( , T 26). A close
comparison between the Punya-satra, the ‘Discourse on Meritorious
Deeds’ of the Ekottarika-agama and the Fu jing on the one

hand and between the Srutanréamsa-satra ‘Discourse on the Merits
of Listening [to the Buddha’s Teachings]’ of the Dirgha-agama and
the Wende jing on the other, illustrates differences and simi-
larities in the respective texts. These comparative studies might fur-
ther contribute to a reassessment of prevailing opinions on the rela-
tionship between the tradition underlying the Chinese Madhyama-
agama and the Sarvastivada tradition in general.
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I. Preliminaries

Among the Dirgha-agama satras published by Gudrun Melzer (2010)
on the basis of a manuscript from Gilgit in a private collection in Vir-
ginia (USA) there is a sttra which praises the benefits of learning the
Buddha’s teachings, namely the *Srutanréamsa-satra.! This is the
thirty-ninth sttra within the Dirgha-agama from Gilgit,? and corre-
sponds, as Melzer surmised with reference to an English summary by
Bhikkhu Thich Minh Chau in his comparative study of the Madhyama-
agama and the Majjhima-nikaya,® to the Wende jing of the
Chinese Madhyama-agama.*

I have previously reported that among the Ekottarika-agama satras
published by Chandrabhal Tripatht (1995) on the basis of a manuscript
from Gilgit preserved in Ujjain and Delhi, there is a sltra corres-
ponding to the Fu jing of the Chinese Madhyama-agama, namely
the Punya-sttra.® That is to say, the Fu jing and Wende jing belong to
the Chinese Madhyama-agama, the former to the first of the two
Maha-nipatas ( )6 and the latter to the Brahmana-nipata (

),” whereas the Punya-stra is included in the ‘Chapter of the Ones’
( ), i.e., in the Eka-nipata of the Ekottarika-agama, and the
*Srutanréamsa-sitra in the ‘Chapter on Morality” ( ), i.e., inthe
Stlaskandha-nipata which forms the third chapter of the Dirgha-
agama.

1 Melzer 2010. On this manuscript find, see Hartmann and Wille 2014.

2 DA (Skt) 39 (udana: $rutam). For a general overview of the structure
and contents of the Dirgha-agama, see Melzer 2010: 7-9.

3 Minh Chau 1964: 353.

4 MA 147 at T | 658a29-659b14.

5 Tripathi 1995: 167-171, sttra 18.6 and MA 138 at T | 645c14-646¢7; see
Chung 2014.

& Nipata XI (sGtras 117-141) and Nipata XV (sttras 192-201).

7 Nipata XII (sttras 142-161).
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The Punya-sutra and the Fu jing have the same topic, namely
punya, and share a similar framework and content, although differ-
ences in detail are obvious. This is even more evident when compar-
ing the *Srutanréamsa-sitra and the Wende jing. Both sitra ver-
sions have the same topic, namely SrutanrSamsa, but the first lists
eight kinds of benefits of learning the Buddha’s teachings—partly
abridged—whereas a full fourteen kinds of such benefits are item-
ised in the second. Also the sequence and wording of the benefits
differ from each other to a considerable extent.

1. On the School Affiliation of
the Madhyama-agama

As we can observe in the case of the Punya-sitra vis-a-vis the Fu
jing and the *Srutanrsamsa-sitra vis-a-vis the Wende jing as well as
other known instances,® it appears that the Chinese Madhyama-
agama stems from an Agama tradition different from the one repre-
sented in most of the manuscript remains of the Agama texts from
Gilgit and Eastern Turkestan (present-day Xinjiang).

Furthermore, the Vinaya texts from Gilgit and the Tibetan and
Chinese equivalents make occasional reference to a Madhyama-
agama which reveals clear differences in comparison to the Chinese
Madhyama-agama, both in terms of the selection and arrangement
of the sdtras and in terms of the framework and wording of a par-
ticular satra.’

It remains therefore at least questionable as to whether these dif-
ferences between the two Agama traditions simply reveal a transposi-

8 On this topic see Chung and Fukita 2011: 25-26.
®  On the relationship between the Chinese Madhyama-agama and Sarvasti-
vada works see Chung and Fukita 2011: 15-29.
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tion process from a Prakrit to Sanskrit, or an evolutionary process
within one and the same Agama tradition. In this case the Chinese
Madhyama-agama would represent the stage before the transposi-
tion from a Prakrit into Sanskrit.!° That being the case, it would have
to be assumed that the Indic original of the Chinese Madhyama-
agama also must have undergone significant redactional changes in
connection with the transposition into Sanskrit. Indeed, we do not
have any solid basis for this assumption.

Thus, the affiliation of the Chinese Madhyama-agama to any spe-
cific tradition, including the Sarvastivada—a hypothesis launched by
Japanese scholars in an early stage of the Buddhist studies** and more
recently repeatedly reiterated by Enomoto Fumio 12__needs
to be reviewed.

10 In this respect cf. von Hintiber 1982.

11 The Sarvastivada affiliation has been accepted by general consensus
among Japanese scholars since H6do (1740-1770), a scholar monk
of the Edo period. Ui Hakuju and Akanuma Chizen
thought that the Madhyama-agama might belong to a subsidiary school
of the Sarvastivadins from the area around Gandhara, whereas the
Samyukta-agama to the orthodox school of the Sarvastivadins of Kash-
mir. For a survey of Japanese studies on this topic see Mayeda 1985
and now Fukita 2017 in this volume.

12 See, e.g., Enomoto 1980, 1984a, 1984b and 1986. Enomoto drew atten-
tion to some gathas in the Chinese Madhyama-agama having parallels
in the Udanavarga, and conjectured that they might reflect a recension
of an earlier stage of Sanskritisation, as the parallel gathas cited in the
Apitan piposha lun (T 1545) and the Biposha lun

(T 1547) seem to do. He also drew attention to some doctrinal as-
pects of the Chinese Madhyama-agama which are supposed to be spe-
cific to the Kashmiri Sarvastivadins. Thus, he inferred that the Chinese
Madhyama-agama might stem from the Sarvastivadins settled in Kash-
mir, from where the Indic original of the Chinese Madhyama-agama, as
well as those of the Apitan piposha lun and Biposha lun, supposedly
stem.
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Further sporadic scholarly attempts launched so far, in my opinion,
fail to establish a direct link between the Chinese Madhyama-agama
and any other Indic Agama tradition.'® Following all previous discus-
sion, it seems a pressing issue to settle the use of the term Sarvastivada
with regard to the Chinese Madhyama-agama.

As can be observed also in the present study, most of the Agama
texts from Eastern Turkestan, which are in general assigned to the
Sarvastivadins, are very similar to, or almost the same as those from
Gilgit. On the other hand, the clear differences between the Agama
texts from Eastern Turkestan and the parallel shtras in the Chinese
Madhyama-agama, which have likewise been assigned to the Sarvasti-
vadins, cannot be overlooked. If the Sarvastivada hypothesis with
regard to the Chinese Madhyama-agama holds true, then we will
continue to have two different Agama traditions both deriving from
the same designation. It would seem difficult to endorse this posi-
tion without first ascertaining the precise relationship between the
two traditions. As yet, | am unaware of any such compelling sup-
portive evidence in this regard. In this circumstance, it would seem
to be essential to collect as much detailed evidence as possible
which might contribute to the clarification of the relationship of the
Chinese Madhyama-agama to the other Agama traditions and, even-
tually, to the affiliation of the Chinese Madhyama-agama to one
specific textual tradition.

In the following pages the reader will find a juxtaposition of the
two Sanskrit manuscripts of the *Srutanrsamsa-sitra, namely folios
426 verso 2-427 verso 5 of the Gilgit Dirgha-agama and SHT 495
fragments e recto 1-d recto 1, with the Wende jing, which may
demonstrate the similarities and differences between the two ver-
sions of the discourse.

13 The position on a Sarvastivada affiliation has been recently reaffirmed
by Analayo 2012: 516-521 and 2017 in this volume.
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The reading of the Gilgit manuscript of the *Srutanrsamsa-sitra

is basically the same as Melzer’s except for a few minor corrections
and modifications. The division of the text into paragraphs is undertaken
anew in order to facilitate comparison with the Chinese Madhyama-
agama.

I11. Juxtaposition

Srutanrsamsa-sitra

DA (Skt) 39 (Gilgit)

SHT 495 (Central Asia)

Wende jing
#A s

§[r]avastya(m)

(atha jat)[i](§ro)[n]o brahmano'* yena bha[ga]vams

tenopasamkrantah [upa]samkram[y]a bhagavata sardham

[yavad" e]kantanisanno ja[t]i[$r]ono b[rJahma[no
bh](agavantam) [i](da)(426v2)[m] (a)vocat*

}\.%-&r{o - pé;:
o R - b
% ] -

o2 RRE
PR e e
dhont o Ho4p R
Woodrdk - G oo

v v oo

¥R Ao
R o B2 Fighh o 1

14
Ms: °a.
> Cf. DA (Skt), Melzer 2010: 306,5-7 [§ 37.2]: bhagavata sardham sam-

mukham sa(m)modanim samramjanim vividham katham vyatisaryai-
kante nisannah.
Sanskrit: vayam bhavantam gautamam prcchema kam cid eva pra-
desam saced avakasam kuryat prasnasya vyakarandaya | prccha N.N.
yad yad evakamksasi (with minor variations); cf. DA (Skt), Melzer 2010:
260,13-17 [§ 36.11], 270,12-16 [§ 36.30], 272,810 [§ 36.34] and 288,21-26
[§ 36.82]; Kayabhavana-sutra, Liu Zhen 2010: 127 [§§ 20.8-9]; Bodha-
sutra, Silverlock 2009: 112,12-13+113,5 [§§ 21.42-43]; Sarghabheda-
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Srutanrsamsa-siitra Wende jing
DA (Skt) 39 (Gilgit) SHT 495 (Central Asia) R

o S B *Si

o BAATE
. AR RETLR
kimar[th]am bhava[t]o g[autamas]ya [$§]ravakah ; YR
$rutam udgrhnanti Srutam ca paryavapnuvanti yavad 3 x ;/ -

+

[e]va brahmana atmadamartham atmasamarthamm . i, ;\g; q o n

- C - J °
atmaparinirvapanartham o % By

R o

REFD o RA
ETEE LR &
SRR STy
BREY -

abr.; see above § 5

asti nu [bho g](autama $ru)(3)te visesah Srute
anrsamsah '’

vastu, Gnoli 1977-1978: 11.219,24-26; Nidana-samyukta, Tripatht 1962:
172,5-7+10-11 [§§ 20.7-8]; cf. also 107,8-13 [§§ 6.4-5] and 187,23-188,1
[§§ 23.4-5]; *Venukatyayanasagotri-sutra, Waldschmidt 1980: 72,7-8
[§ 11: ... prccha N.N. srutva te vedayisyami (Chinese {—3& H [ - HI&E
B ASEM 8RR

7" Ms: anyr®.
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Srutanrsamsa-siitra Wende jing
DA (Skt) 39 (Gilgit) SHT 495 (Central Asia) F AL
fHERAY A

Eﬁj
AT
16 ° [3/14]

IL.vi
1 asmad [bho] (g)autama $rut[e] v[i]Sesac chrute [a]nr- o
samsad asty an[yJo "pi $rute visesah®® $rute anréamsah™
2 asti brafh](ma)na o]
2% = o éa o %
[$]r[utav]a<m> (2) brahmana aryasravako ’lpam va bho- ! S e o’
- _ _ AN At i B
gaskandham prahaya <prabhiitam valpam va jfiatipari- |, Late .y
3 varam prahaya prabhiitam va>*" kesa§[masrv a]vatarya f ; % vy
kasayani vastrany acchadya [sa]Jmyag eva sraddhaya T :g ~
= e = . 41 .. 1\"°i‘§7'%
ag[a]rad anagarikam pravrajati’ sa evam pravrajita<h> b & R B
sa<m> cchilav[an] v[i]ha[ra]<ti>* ¢
RE -2 IRF
{3 et
4  abr.; cf below § ILxvi y iy

TERRY M

O

FREFAER

39
40

41
4

43

44

Ms: °a.

For the restitution, cf. DA (Skt) folios 36114 and 369v1 (reference from
Klaus Wille).

Ms: %jitah.

Cf. Sanghabheda-vastu, Gnoli 1977-1978: 1I 232,4-7; cf. further Sravaka-
bhiimi, $SG 1998: 1 16,17: sa tatha pravrajitah silavan viharati; Avadana-
Sataka, Speyer 1906—1909: 1 207,2: sa evam pravrajitah san* jiiatibhih
saha sammyrsto viharati.

Cf. above § I1.v.3: sr[ut](a)[v](am b)[rahm](a)[n]arya[s]ravako ... bho-
gan aniltyaltah clilntayitva tulayi[tva ulpapariksya pravrajyaya<m>
cetayate.

Cf. above § I.v.4: yad brahmana Srutavan arya[slrlavalk{o] bhogan
a[nli[tlya[tal(s) [cil(ntayitva tula)(v.1)y[i|tva purvavad yavat.
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Srutanrsamsa-siitra Wende jing
DA (Skt) 39 (Gilgit) SHT 495 (Central Asia) F AL
%’ PR E
X Ak -
i; I
Ji 2 ”'Tlﬁ .
ﬁ»#* 46 5n s

*
o

= o

4  seeabove § Iliv.4
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ILix

=
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#Cf. MN 119 at MN III 97,19-20: aratiratisaho hoti, na ca tam arati sahati,
uppannam aratim abhibhuyya abhibhuyya viharati.
* Cf. MN 119 at MN III 97,20-22: bhayabheravasaho hoti, na ca tam bhayabhe-
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Srutanrsamsa-sitra

DA (Skt) 39 (Gilgit)

SHT 495 (Central Asia)

Wende jing
[

2 abr.; see below § Il.xvi

IT.xii
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o

W 3y
A\
i

w
144

i
.

sutra, Samtani 1971: 17,3-11; Mahavyutpatti, Sakaki 1916-1925: 112-113,
nos. 1478-1481; Dharmasamgraha, Max Miiller and Wenzel 1885: 50,33—
51,2 [§ 72]; Abhidharmakosavyakhya, Wogihara 1932—1936: 50,8-11 (cat-
vari dhyanani); for further parallels, see Melzer 2010: 17-18.

52

Cf. Srdvakabhﬁmi, §SG 2007: 11 12,15-19: trayanam samyojananam pra-

hanat ... srotadpanno bhavati | avinipatadharma niyatah sambodhiparaya-
nah saptakrdbhavaparamah saptakytvo devams ca manusyams ca samdha-
vva samsrtya duhkhasyantam karoti; Abhidharmakosavyakhya, Wogihara
1932-1936: 554,5-7: srotaapanno bhavann avinipatakadharma niyatam sam-
bodhiparayanah saptakrtvahparamah saptakrtvo devams ca manusyams ca
samdhavya samsrtya duhkhasyamtam karoti; cf. also Civara-vastu, Dutt
1939-1959: IlLii 86,11-14; Mahaparinirvana-sitra, Waldschmidt 1950—
1951: 168,16 [§ 9.16]; Divyavadana, Cowell and Neil 1886: 534,3-6.
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Srutdnrsamsa-sitra Wende jing

DA (Skt) 39 (Gilgit) SHT 495 (Central Asia) F AL

II.xv

LS SR

%07’&&_’5054

R FIRF
I A A
f_;_ o 4 W Re o
AR - 177
9 9k o 2 B
ERAY AT A
VJJO—‘Fl}[‘Ié?@O
[12/14]
£ NS 4
FrFG LfEm e
@ o Fme > oo

o vy
& JTJTL%'57 o %ﬁ%ﬁ_

54

55

56

57

Cf. Mahaparinirvana-sitra, Waldschmidt 1950-1951: 166,15-19 [§ 9.14]:
panicanam a(varabhagiyanam samyojanan)am prahanad aupapadukas
tatra parinirvayino 'nagamino ‘navrttidharmanah punar imam lokam;
Divyavadana, Cowell and Neil 1886: 533,24-26: paiicanam avarabhagiyan-
am samyojananam prahanad upapadukah | tatra parinirvayinyo ‘nagaminyo
'navrttidharmanyah punar imam lokam; cf. also Mahaparinirvana-sitra,
Waldschmidt 1950-1951: 166,1-4+6-8 [§§ 9.12—13]; Civara-vastu, Dutt 1939—
1959: 111 11 87,7-8.

Cf. Abhidharmakosabhdsya, Pasadika 1989: 31 [no. 58]: ye 'pi te bhik-
savah santd vimoksa atikramya rupany arupya iti; 119 [no. 483]: ye te
santd vimoksa atikramya rupany arupyah.

Cf. Sanghabheda-vastu, Gnoli 1977-1978: 1 74-5 and Il 61,1-2 et pas.: tad-
rilpam samadhim samapanno yatha samahite citte ...; DN 1 13,13-14 and
14,23-24 et pass.: tathariapam cetosamadhim phusati yatha samahite citte ...
Cf. Sravakabhiimi, SSG 2007: 11 20,6-7+10-11 et pass.: kdayena saksatkr-
tvopasampadya viharati.
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Srutanrsamsa-siitra Wende jing

DA (Skt) 39 (Gilgit) SHT 495 (Central Asia) R

II.xvi

59—

1 laskandho® dhyanenabhijfiaya not preserved
ca®! [valktum >

for §ila- and
dhyana-skandha,
see $§ I1.vi and xi
above

[ya]va sa(3)drstantakah $1-

ayam brahmana® $rute vise- o
sah Srute anr$amsah [6-8/8]

(dr1) ///sah

58

Cf. MN 70 at MN 1 477,26-29: ye te santa vimokha atikkamma riipe aruppa te
kayena phassitvad viharati paiifidya ¢’ assa disva asava parikkhina honti.

3= (Cf. the antaroddana in DA (Skt) fol. 427v6 pada e—f: Silaskandha<h> sa-

60
61

drstanto vacyo; DA (Skt), Melzer 2010: 306,23-24 [§ 37.7]: yavad dhya-
nenabhijnaya ca vaktavyam. For the abridged passages, which are expected
to appear here along with the instances or examples (sadrstanta-, °aka-)
illustrating trayah skandhah (i.e., Sila-, samadhi- and prajiiaskandhah), cf.
the Sanghabheda-vastu, Gnoli 1977-1978: 11 230,11-251,13 and, e.g.,
MA 146 at T 1 657a12—-658al7.

Ms: “e.

Or possibly: dhyane dhyane abhijnayam abhijnayam ca. Ms dhyane ta
abhijiiayam abhiljlAalya); cf. Melzer 2010: 20-21 (“Textbelege der
Abkiirzungen”), e.g., DA (Skt) 29: dhyanany abhijnas ca sadrstantah;
DA (Skt) 34: dhyane dhyane abhijnayam abhijnayam ca; and DA (Skt)
42: sadr(s){(anta)k(@)ni catvari dhyanani ... sadrstanta<h> sad abhijia.
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Srutdnrsamsa-sutra

DA (Skt) 39 (Gilgit)

SHT 495 (Central Asia)

Wende jing
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LRELGRL
x o LLTﬁg
L
¥

asravaksayam uktva® asmad £ E F e o R
brahmana Srute visesac chrute oL EREY
- -67 = 4 L X gyl o # L
an,r'sa’msa nasty aflyac_chr’u[t]e asr(a)v(a)ks(a)y(am 7 »/ ;i 5] f g
[V]i[$e](sa)[h] (4) Srute anrsam- . AL oo U &4
S , wktva/// . L
sah uttare ’tikrantatara$ ca pra- Bl O E AL e
nitatara$ ca L S
«tathyam [bho] (g)[aut](am)[a](s)- (r2) ///bho gautama o]
% Cf. Skt. §§ ILii—iv.1 and v—vi.1.
8 Cf. Skt. § IL.xvi and Chin. §§ IL.xvii.1—2 with note 63— —63.

7 Instead of °an.



IV

138 - RESEARCH ON THE MADHYAMA-AGAMA

Srutdnrsamsa-sitra Wende jing

DA (Skt) 39 (Gilgit) SHT 495 (Central Asia) F AL

ma(c) chru[t](e V)[i](éesac asya srut(e) vi///
chruta anréam)[s]a*’ nasty anyac

chrute [v]i[$esa]h srute anr-

samsah uttare "tikrantataras ca

pranttatara$ ca»

° E)t
b
o g
il

o

I A T L
T
W\

&
Ny oo

hanta bho g[au]tama gamlsya—§
mo bahukrtya smo®’ bahukara- not preserved o
niya’’ :

8 Sanskrit: abhikranto "ham bhadantabhikrantah. eso "ham bhagavantam

69
70

Saranam gacchami dharmam ca bhiksusangham ca. updsakam ca mam
dharayadyagrena yavajjivam pranopetam saranagatam abhiprasannam
(with minor variations); cf. Catusparisat-siutra, Waldschmidt 1952—1960:
370,2-7 [§ 27f.22]; Bimbasara-sitra, Waldschmidt 1932: 143,14-20; Nidana-
samyukta, Tripatht 1962: 176,27 [§ 20.17]; Sakrapras’na—sﬁtra, Waldschmidt
1932: 111,20-25; Bhaisajya-vastu, Dutt 1939-1959: 111.i 54,5-7 and 70,3-5;
Civara-vastu, Dutt 1939-1959: IILii 46,21-47,1; Sanghabheda-vastu,
Gnoli 1977-1978: 1 160,23-26; Divyavadana, Cowell and Neil 1886:
71,27-72,3, 75,27-76,1 and 462,13-16.

Ms: sma.

Similarly in a manuscript of the Mahaparinirvana-siitra, Waldschmidt
1950-1951: 68,6-7 [fol. 26v2]; DA (Skt) fol. 413vé: hamta bho Gauta-
ma gamisyamo bahukytya smo bahukaraniya yasyedanim ... Cf., e.g.,
MA 795 at T1795b11: BB - F5%HE - AUEREE
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Srutanrsamsa-siitra Wende jing
DA (Skt) 39 (Gilgit) SHT 495 (Central Asia) R
yasyedantm brahmana kalam
manyasa ity’' not preserved o}
atha jatisrono brahma(s)no” L
_ . : . A E o 4 F

bhagavato bhasitam abhinan- (r3) ///tam abhina(m)- koo g
dyanumodya bhagavato "ntikat dyanumodya bhagav.// > 5= e
prakrantah | | 5 vEMES

Editorial Conventions

single element of an illegible aksara

avagraha, not written in manuscripts

[] damaged aksara

O) restored aksara

<> omitted aksara

{} superfluous aksara

«» interlinear aksara
illegible aksara

+ lost aksara

/1] leaf broken off here

* virama

| punctuation mark

| punctuation mark

h Jihvamiliya

o] unknown/not extant

majtno.

Cf,e.g, MA 795 at T 1 795b11: tHEZEH o AF o E &I
Ms: atha jatisrono brahma{nah kalam manyasa ity atha jatisrono brah-
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Abbreviations

DA (Skt)  Dirgha-agama (Sanskrit manuscript, Gilgit)

MA Madhyama-agama (T 26)
MN Majjhima-nikaya
SHT Sanskrithandschriften aus den Turfanfunden (Berlin)
$SG Sravakabhami Study Group
T Taisho edition
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Abstract

Japanese scholars of Abhidharmakosa doctrine have long been inter-
ested in the sectarian provenance of the Chinese translation of the
Madhyama-agama. A prominent view was that of the Shin priest H6do
720 (1740-1770), who argued in his Abidatsuma kusharon keiko [ &
HEEE S FEE that the Chinese translation of the Madhyama-agama
is connected with the Sarvastivada school, based on descriptions of the
school’s doctrines and quotations from its siitras found in the Abhidhar-
makosabhasya. After the advent of modern Buddhist studies, Akanuma
Chizen 7R/E%= identified a number of key points supporting Hodo’s
view, but also argued that the extant Chinese Madhyama-dgama di-
verges from the Sarvastivada transmission in various ways. Beyond this,
however, he drew no further conclusions. Not long afterwards research
suggested the existence of two Sarvastivada traditions, which were
referred to as the Sarvastivada and the Mulasarvastivada schools. This
led many scholars to believe that those portions of the Chinese
Madhyama-agama not in accord with the Sarvastivada tradition may
have derived from a separate, little understood Sarvastivada tradition.
More recently, however, Enomoto Fumio 542 has identified weak-
nesses in the ‘two Sarvastivada schools’ hypothesis. Indeed, comparing
the Sanskrit Sarvastivada manuscripts unearthed in East Turkestan with
those found in Gilgit and Bamiyan, it can be seen that the differences
between them are limited to the type of variation expected in the same
tradition over the course of time and in different geographical locations.
I thus believe that the possibility of there being two separate Sarvasti-
vada traditions, each with its own canon, is exceedingly small, and there-
fore that positing the existence of such separate traditions cannot resolve
the questions surrounding the provenance of the Chinese Madhyama-
dagama. The future of this field lies in returning to Akanuma’s more
circumspect philological approach, with a thorough examination all the
manuscripts, materials and research that modern scholarship has made
available to us.
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I. Traditional Views in Philological Garb

Despite the significant contributions made by Japanese scholarship to
the field of modern Buddhist Studies, in certain cases it has also
advanced positions that, though they lent a firm lamination of schol-
arly objectivity by layers of philological argument, are in fact re-
packaged statements of traditional Japanese Buddhist views. With
regard to philosophical issues such views often have much to add to
the discussion, but when it comes to historical studies the traditional
positions sometimes require critical re-evaluation. The present top-
ic—the school affiliation of the Chinese Madhyama-agama—is a
case in point, where, like an onion, layers of traditional scholarship
surround a center that has no substantial core.

Beginning with the early Chinese Buddhist tradition, the first
mention of the Agamas’ provenance is by Huiyuan £% (AD 523-592)
of the Sui & period, in his Dacheng yizhang KRz

The claim that the sutras are all the same is based on the
clear fact that the fundamental teaching of the Buddha is
the same. We thus do not differentiate between the Four
Agamas.!

In this way, Huiyuan made no attempt to see the different traditions
of the Agamas as the work of separate Buddhist schools.

A slightly more nuanced stance is seen in the Miaofalianhua jing
xuanzan YVEEEEL 2R, fascicle 1, by Cien Dashi ZZE AHT (also
known as Kuiji 5%t AD 632-682),2 and the Huayan jing shuchao

ke mE

xuantan *EFGEEN 25k, fascicle 8, by Chengguan J&#] (AD 737

' T 1851 at T XLIV 483b3-4: Z4E[FIE « IS AHFR - {EHIUM & i
FiEk#. On the notion of ‘Four Agamas’ in the Chinese Buddhist canon
cf. Zacchetti 2016: 82—-83.

2 T 1723 at T XXXIV 657a14: BE5PUfi] & K i (LR A2 E0 35,
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identified in an inserted note as the Madhyama-agama and the Samyukta-
agama.® Kaido therefore concludes that Kuiji was mistaken in asso-
ciating the Chinese Madhyama-agama with the Mahasanghika school.
Like Hodo, Kaido suggests the possibility of the Chinese Madhyama-
agama’s connection with the Sarvastivada school,” based on the fact
that Sanghabhtiti ({4 {IE%), the translator of the Bingposha, was a
native of Gandhara/Kashmir,® home of the Vibhasa.

More recently, the Meiji-era scholar Sakurai Horin #£5+25§5, in
his Kusharon kogi {E-&5mz#3s (1898), revived the notion that the Four
Agamas are part of the Mahasanghika transmission,’ but, with this
exception, the scholars of that era were of the school of thought,
prevalent since the time of H6do, that linked the Chinese Madhyama-
agama with the Sarvastivada school. The result was much comparative
research in the area of Sarvastivada Abhidharma studies, attempting to
verify this position.

Thus Maeda Eun FiHZEE, in his Daijo bukkyoshi ron KFEHZH
&, expanded on the views of Kaido,!® while Ui Hakuju F=H{1%,
though also rejecting Kuiji’s association of the Agamas with the
Mahasanghika school, argued that the school affiliation of the Chi-
nese Madhyama-agama was unclear.!'! He suggested that:

Kaido may have understood this inserted note as an auto-commentary by

Sanghabhiiti.

7 T 2251 at T LXIV 1bi11-15. Kaido writes: ELHIFESE o T4 N+ RAL
B ST ENAE [E A o LD G TR - FEE S - EE =
sl fmEloEEE - BEVABAM - NESFEEHSHE - AACEE) = -
o R TSR S AP

8 Enomoto 1993.

Horin Sakurai (1898: 250) argued for this position in the Kusharon kogi,

fascicle 6: “‘Satras’ refers to the above-mentioned Madhyama-agama and

the Samyukta-agama. The extant Four Agamas are Mahasanghika siitras.”

10" Maeda 1903: 29-30.

1 Ui 1925: 135-137.
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although the translator of the Chinese Madhyama-dagama,
Sanghadeva, also translated the Apitanxin lun (o] EES200E
and the Sanfadu lun =% and is a scholar of the Sar-
vastivada school in the Gandhara tradition, [in the case of
the Chinese Madhyama-agama] the actual transmitter of
the text was Sangharaksa, so that it is not certain that the
Chinese Madhyama-agama was part of the Sarvastivada
school transmission. '?

Ui, however, went on to say that

since Sangharaksa, too, was a scholar of the Sarvastivada
school in the Gandhara tradition, the identity of the trans-
mitter suggests that the Chinese Madhyama-agama was
associated with the Sarvastivada transmission. 3

He continued:

... with regard to content as well the Chinese Madhyama-
agama is not necessarily in conflict with Sarvastivada
doctrine. In particular, positions such as not asserting that
the Eightfold Holy Path is asamskrta are in line with those
of the Sarvastivada school, and so can probably be seen as
part of the Sarvastivada transmission. !4

However, he concluded:
I think that some degree of clarity regarding [the prove-

nance of] the Madhyama-dagama and the Samyukta-agama
would result from comparing quotations from the Apida-

12 Ui 1925: 136.
3 Ui 1925: 136.
4 Ui 1925: 136.
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modapiposha lun [ BLEEFE K BLZE)DeR and the Apidamo-
jushe lun, but since I cannot do that now there is no choice
other than to await future research.'>

Ui thus mentioned a number of possibilities regarding the Chinese
Madhyama-agama’s Sarvastivada affiliation, but avoided taking any
definite position of his own on the matter.'®

Subsequent studies by Akanuma Chizen 7x/8%'% provided a good
bit of the ‘future research’ that Ui had hoped for.

II. Akanuma’s ‘Future Research’

Beginning in 1925, Akanuma delivered a series of lectures at Otani
University (Otani Daigaku A% A2%) on the history of Buddhist siitras.
In 1939, two years after his death, his lecture notes were edited and
published as the Bukkyo kyotenshi ron (#2455 %% (volume 3 of the
Akanuma Chizen ronbunshii 7785 Z:m X £E); section 1.2 of the book
Genzon gobu shiagon no buha setsuzoku ¥ {7 .3 VUM & D ERIRIEE
includes research on the Chinese Madhyama-agama."’

Akanuma, building on the contents of the Abidatsuma kusharon keiko
and the Abidatsuma kusharon hogi from the standpoint of modern
Buddhist Studies, reevaluated Hodo’s and Kaido’s association of the
Chinese Madhyama-dgama with the Sarvastivada transmission via a
survey of the Chinese Madhyama-dgama and the Pali Nikayas, of the
siitras and doctrines cited in the Sarvastivada literature, and of Nagar-
juna’s quotes from the Agamas.

15 Ui 1925: 137.

16 Although not primarily concerned with the theme of the sectarian asso-
ciations of the extant Agamas, Baiyi Watanabe & 1JJf#: in his Butta no
kyosetsu {L\fE D25k (1935) provides a succinct summary of the thinking
on this issue from Hodo to Ui (p. 115).

17" Akanuma 1939: 41-46.
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Akanuma started by setting forth seven points that he saw as sup-
porting Hodo’s linking of the Chinese Madhyama-agama with the
Sarvastivada school. In evaluating Akanuma’s work, we must keep in
mind that in his time the Sanskrit manuscripts of the Sarvastivada
Agamas had, for the most part, not been found and thus, in his com-
parative research on the Chinese Madhyama-agama, he was limited
to the Pali Nikayas. Below I summarize as faithfully as possible Akanu-
ma’s findings and conclusions, with necessary additions and correc-
tions presented in footnotes.

1. The Sarvastivada school speaks of the six types of arhat, the
seven types of arhat,'® the nine types of asaiksa and the eighteen
types of saiksa, concepts found in the Apidamodapiposha lun, fasci-
cles 62 and 7, and the Apidamojushe lun, fascicle 25.%° These con-
cepts are also mentioned in the Futian jing &M (MA 127),*! alt-
hough this siitra is not found in the Pali Nikayas.

18 The seven types of arhat, TFE[A 5%, are the six types of arhat, NTEEZE
%, with the fourth level, the arhat of immovable liberation, “R&Effn]ZE %,
further divided into the two levels of the arhat of immovable liberation and
the arhat of non-retrogression, R[4 7%; cf. AK-bh 379,16-380,2: fa ete
sad evarhanto nava bhavanti | indriyabhedat | katham krtva | dvau buddhau
Sravakah sapta navaite navadhendriyah || 6.62 || katame sapta sravakah |
parihanadharmadayah paiica | akopyadharma ca dvividha uttapanagata
aditas ca tadgotrah.

19 T 1545 at T XXVII 319¢8-9: [aZEAATE - —Bk - ZEE - =k
T2k o AL  ANARENA; T 1545 at T XXVII 33b4-s5: A/ Tdfd
MR - SRERENE - UL A - 0k B AEhAEE

20 T 1558 at T XXIX 129a24-26: s o FAH24% i o) 5 4 pRE MU N
i o —FIRE o ZH VL o ZFEEL o WAL o FIHETR o NAENE.

2 T26atTI616a11-19: a5 - —HEA ~ FHmE A - B AHG+/\ - 48
BN Bhr AT+ - (BT 75T - (S - BE - 58 - %% -
—7&E ~ [[MZAPRE ~ 5RFEE - mEfEE ~ ke S  mlTaLE -~ SRR E
HPRERER  ARORER - ITROEE - STREER - BRERTE - BT/

N e JELET  RUEEA - Bk B - AENE - BE - NRE A
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2. The understanding of the ‘body-witness’ kayasaksin/kayasakkhin
(5#) in the Sarvastivada school is different from that in the Thera-
vada school. Whereas in the Sarvastivada school the term refers only
to the anagamin (RiE %), the non-returner,?? in the Theravada school
it covers all stages of the sage from the stream-enterer to the arhat.?
(Akanuma appears to have based this assertion on what he regarded
as the definition of the kayasakkhi found in the Kitagiri-sutta (MN
70), “some person, having physically contacted the [eight] liberations
that are immaterial transcending forms, does not live [therein]”,?* as
compared to what he regarded as that in the Ashibei jing [F];8 H&E
(MA 195), “[an individual,] having physically contacted the eight
liberations, lives in perfection.”?)

3. The Apidamojushe lun, fascicle 1, states that “the Duojie jing %
gz distinguishes 62 dhatus.”*® The Duojie jing %5458 (MA 181)

SRR - NEERDE - AL - Eh - B - EEUEE A

2 T 1558 at T XXIX 126a17: S ERE - #4555, AK-bh 363,12
nirodhalabhy anagami kayasaksi punar matah; Up 6046, Honjo 2014: 11
748-751; cf. H6do 460b.

23 Cf. Ps 111 189,1-4: phutthantam sacchikarotiti kayasakkhi. yo jhanaphas-
sam pathamam phusati, paccha nirodham nibbanam sacchikaroti, so
sotapattiphalattham adim katva yava arahattamaggattha chabbidho
honti ti veditabbo.

2% MN 1 478,4-6: idha bhikkhave ekacco puggalo ye te santa vimokhd
atikkamma ripe aruppa te kavena phassitva viharati. paiifiaya ¢’ assa
disva ekacce asava parikkhina honti. However, the Pali passage quoted
by Akanuma, te na kayena phassitva viharati, is in the negative, and thus
cannot refer to the kayasakkhin. It appears that Akanuma has confused it
with the ditthipatta in the entry just after it (478,18-21).

25 MA 195 at T1751b29: /\fi#hii SR st iE; Akanuma’s inference is based
on the misunderstanding cited in note 24 above.

26 T 1558 at T XXIX 6¢2: X% Haksm Mz o 4575+ —; AK-bh 18,7: evam
bahudhatuke pi dvasastir dhatavo desitah; Up 1032, Honjo 2014:1113—
121; cf. Hodo 442b.
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also speaks of 62 dhatus.?’” However, the Bahudhdatuka-sutta (MN 115)
mentions only 41 dhatus.?®

4. The Apidamojushe lun, fascicle 2, contains the line: “if it is so,
then it differs from the siitra’s teaching that ‘he does not lose any
[bodily] parts, nor does he lose any of his sense organs’.”?’ The line
quoted from “the s#tra” roughly corresponds to the passage in the
Poluopotang jing JREEE LS (MA 154) that reads: “if a sattva is born
in the Abhasvara heaven, there he gives rise to a wondrous body and
mind possessing every physical part and sense organ.”* This does not
correspond with what is found in the Aggafiia-sutta (DN 27).3!

5. A line from the Zhangmazu jing & B 4% (*ASvalayana-siitra)
quoted in the Apidamojushe lun, fascicle 8,* corresponds to the line
in the Chinese Madhyama-agama’s Ashehe jing #5148 (MA 151)
reading, “(he) came from East, from the South, West and North.”3
There is no corresponding line in the Assalayana-sutta (MN 93).

6. The Apidamojushe lun quotes the Gusi jing # E4%.3* This is the

27 MA 181 at T 1 723c12-13: [ - R AT FEIME.

28 MN 115 at MN 111 62,863, 15.

¥ T 1558 at T XXIX 7c22-23: Z5 8 (FESLLEFTER © (UM - RO,
AK-bh 21,13-14: sutram tarhi virudhyate avikala ahinendriya iti; Up
1034, Honjo 2014: 1 121-122; cf. H6do 442b.

30 MA 154 at T1674b17-18: FHHERE ~ AREK ~ (i ESp - ohaEE
— VI EiRRIRE .

31 DN 27 at DN 111 84,28-31: sattd Abhassara-samvattanika honti. te tattha
honti manomaya piti-bhakkha sayampabha antalikkha-cara subhattha-
yino ciram digham addhanam titthanti.

32 T 1558 at T XXIX 45al: {55 i EjEK - 414548, AK-bh 121,25:
vady evam Asvalayanasiitram katham niyate; Up 3017, Honjo 2014: I
298-301; cf. Hodo 447a.

3T 1558 at T XXIX 45a3-4: & 57K - BEgrgdt; AK-bh 121,26-122,1:
yadi va purvasya disa agato yadi va daksinasya pascimaya uttarasya,
MA 151 at T 1 666a14-15: B85 ~ BiJ5 ~ 755 ~ dL52RHR?

3T 1558 at T XXIX 84b4: #irE &bz, AK-bh 237,17: Samcetaniyasiitre
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same as the Si jing FH4% (MA 15). In the Pali tradition this text appears
in an entirely different collection, the Arguttara-nikaya.*® Further-
more, the passage quoted in the Apidamojushe lun does not fit what
is in the Pali.

7. The Pinpipoluo jing #0228 48 (Bimbisara-sitra) quoted in the
Apidamojushe lun, fascicle 29,3¢ is the same as the Pinbisuoluo-
wangyingfo jing $a¥%2ET EELE (MA 62).%7 This text is not found
in the Majjhima-nikaya.

After enumerating these points Akanuma comments:

[b]ased on these comparisons one might conclude that the
Chinese Madhyama-dagama belongs to the Sarvastivada
transmission. However ...

He then proceeds to list nine points that he feels do not support
Hodo’s linking of the Chinese Madhyama-dagama with the Sarvasti-
vada school. Of course, various findings by later researchers have put
a number of Akanuma’s assertions into question,®® but in order to
show the state of Buddhist scholarship at the time Akanuma spoke, |
will present his points as they are.

1. The Jianyu jing %7%:4% (MA 221) mentions 10 types of avyakrta
(B &) or indeterminate points;* the Pali Digha-nikaya (DN 9),

vacanat, Up 4081, Honjo 2014: 11 593-596; cf. Hodo 455b.

35 AN 10.207-208. For translations of MA 15 and Up 4081 and compar-
ative study in relation to the Pali parallels, see Analayo 2009, Martini
2012 and Dhammadinna 2014.

36 T 1558 at T XXIX 29 154b13-14: #H R & HEHK I3 ; AK-bh 465,20:
Bimbisarasiutre coktam; Up 9013, Honjo 2014: 11 892; cf. Hodo 465bc

37 Cf. Chung and Fukita 2011: 264-293 (Appendix).

38 See, for example, Enomoto 1988: 107-110. For the purposes of the pre-
sent article I limit myself to summarizing Akanuma’s points and do not
consider the criticism voiced against them.

¥ MA 221 at T 1804a25-28: ti 20 Fa B FRAIR iR - sgtHAE - HHEaH -
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Samyutta-nikaya (SN 31.1), Majjhima-nikaya (MN 63 and 72), udana
V1.4 etc., also mention 10 types of avyakata.*® However, the Sarvasti-
vada collection in the Samyukta-agama (SA 962) refers to 14 types of
avyakrta,*' as does Nagarjuna.*? In the Buzhapolou jing ARFEEAHLR
(DA 28), 16 types of avydkrta are mentioned.*

2. The order in which the twelve categories of the Buddhist teachings

(anga/+—43%)) are listed in the Alizha jing [[FUTE4X of the Madhyama-
agama™ differs from the order that appears in the Samyukta-agama:
the sixth category, udana, is found as the fifth in the Samyukta-agama

40

41

42

43

44

HEE - K - SAIEE - BmERA TR o IR « IR QIR
&% o AARIRIEEEIRIEAERHD.

Potthapada-sutta, DN 9 at DN 1 187,20-188,31; Aniiana-sutta, SN 31.1
at SN III 258,3-8; Culamalurikya-sutta, MN 63 at MN 1 426,12-18; Aggi-
vacchagotta-sutta, MN 72 at MN 1 484,5-485,7; Ud V1.4 at Ud 67,2-22.
SA 962 at T I1 245¢10-19: KBRS - EERER - HEE EAIEH -
BRAIE =S - ILEAIR - .. BEEEER - HEER - R - B -
JEHIEEE - A8 - #0E - BiE - JFEEIHEE - BEhEh c mELR -
WIHFIEHIE - FEALIE - AIALIE - IFFIERILIE - LREIR; cf. Up 3057,
Honjo 2014: 1395-398.

T 1509 at T XXV 74c8-14: [H - +IUEERE - SAFE—IRA - &+
gk o R R R R RN - R RIRIVE I o R RN
BEIIEES - R REAE - £8 - TMEENEE - INEREIRIEEE -
TEBEAMERE - MRt - IVEEINMEHE - FRIETNIEFEWE - IR
JEfEM AR - B - BRWER - BH A o EHTUEMIAE -
EH - ILEEEAE.

DA 28 at T I 111a3-14: FMEAF ILEERE - HWIRIER L EERE - 7
A E T ILEGRE - RIERIEFEFEIHRE ILEERE - R EBILE
BREE o FRMHAEIBILEFRE - TR BEBILEGE - TRERIEFETE
FBILERRE - EESILERE - RS RILVERE - BaiERERR
PLEEREE - S L EERIE - WERKILERIE  WARARKILERRIE - W
UL ERRIE - WRIFLIER KL ERRIE - HERE - HEAEEE
’;‘ZDE_?@F%%?FX%@ o FeATREC.

MA 200 at T I 764a14-15 et passim: SHIE ~ ek ~ 20a0 - B ~ K& -
BEEE - AR - IEER - IR - B - RYAEE - K- SR
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sequence, whereas the fifth category, nidana, corresponds to the sixth
in the Samyukta-agama sequence.*® The Samyukta-dgama order is
the same as that appearing in the Apidamodapiposha lun.*°

3. The Qingqing jing 55:54% (MA 121) is identical in all respects
to a siitra found in the Samyukta-agama (SA 45.15).%" It is highly
unlikely that the exact same siitra would appear in both the Madhyama-
agama and the Samyukta-agama if both Agamas were associated with
the same school.

4. The Apidamodapiposha lun, fascicle 126, and the Apidamo-
shunzhengli lun [7] B i PE)IE 1F ¥ 5%, fascicle 44, both mention the
zhangpiyu FEEg; in their explanation of the avadana (F[F7FEHS) as
one of the twelve categories of the Buddhist teachings.*® The zhang-
pivu, which, according to the Dazhidu lun K%z, fascicle 33, are
known as the zhang abotuona €[5 H} in the Madhyama-agama,®
are not found in the extant Madhyama-agama.

5. The Dazhidu lun, fascicle 33, in its explanation of the avadana
category mentioned above, refers to the Yier abotuona [EETEFEAR
(Kotikarna-avadana),>® which appears in the Carma-vastu 7 §EE
of the Miulasarvastivada Vinaya (fRA—V)H SRS EDE) as

* T 99 at T I1 300c5-8: S EFRFRATRIE SR - 107 ~ =3t ~ ke ~ EEHD -
JEFEHE ~ FRBEAR ~ 47 B2 ~ 2 ~ BREER - P 2L - (ETHR
& EA

4T 1545 at T XXVII 659¢8-12: 224K ~ ERE ~ 5030 ~ it ~ EHER ~ K& -
IR~ AT~ KL TIRE -~ WL k.

47 Cf. Chung and Fukita 2011: 323-327 (Appendix).

48 T 1545 at T XXVII 660a17-18: EEMg7a] o LK rh s flfEe 2200, -
BRI ~ KREEIR ~ 55, T 1562 at T XXIX 595a14-16: SEEIRE - BSHE
TBFERFES - BaS [ ZFILBIBR » AR ST,

¥ T 1509 at T XXV 307bs-10: [l e Al Bt R SERCRRE - anhfal &
R ARz B AR

0 T 1509 at T XXV 307bs-11: fafiz el Bt A TRCRRE - ... B
=M= NI i (g ) i
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well as in the Sarvastivada Vinaya (1+355{).7! However, it also ap-
pears in the extant Madhyama-agama,** which indicates that avadana
was not included in the Madhyama-agama available to Nagarjuna,
since if it had been Nagarjuna would have quoted directly from this
text rather than from the Kotikarna-avadana in the Vinaya.

6. In the Shizhupiposha lun ~{¥ %7V, Nagarjuna cites the
Wuweiwangzi jing #EE T 1-4%, without giving the source for this cit-
ation.> The Wuweiwangzi jing corresponds to the Abhayarajakumara-
sutta (MN 58), so if Nagarjuna was quoting from a Madhyama-agama,
it was from a different tradition from that which was translated as the
present Madhyama-dagama, which does not include the Wuweiwangzi
jing.

7. The Apidamojushe lun, fascicle 19, mentions the Liuliu jing 75
7NEK,3* which the Apidamoshunzhengli lun, fascicle 45, quotes in
greater detail as stating: “the sitra says, ‘If contact gives rise to the
sensation of pleasure, welcomes it, attaches to it and remains holding

w

1 T 1447 at T XXIII 1048¢5-1053¢5 and T 1435 at T XXIII 178a18—182a21;
cf. Divyavadana, Cowell and Neill 1886: 1,1-24,8; Milasarvastivada
Vinaya, Dutt 1950: 111 iv.159,4-19320.

In fact, in the Chinese Madhyama-dagama there is no siitra corresponding

to the Kotikarna-avadana. Akanuma appears to have confused this with

the Shamenershiyi jing YPFI—+{&4& (MA 123). This would mean that
the corresponding avadana appears in the Sarighabheda-vastu, not in the

Carma-vastu;, cf. Chung and Fukita 2011: 294-315.

3 T 1521 at T XXVI 79b4-8: R T T-48r3R - fEE A M - fhaFmREe
DHHER - B E - ETEERE o BRI - St \IEAEERE -
WAL DAERFE$ /N G O Y B (G e .

> T 1558 at T XXIX 99a12-13: #5F§ 7/ FLEEHH R » SER e &bk

AK-bh 273,1-2: yat tarhi sutre klesa evanusaya uktah satsatke so 'sya

bhavati sukhayam vedanayam raganusaya iti; Up 5003, Honjo 2014: 11

644—645; cf. Hodo 456¢. Cf. also Up 3059, Honjo 2014: 1 400—402; cf.

Ho6d6 449a.

52



162 - RESEARCH ON THE MADHYAMA-AGAMA

to it, then the underlying tendency to lust is there.”* This corresponds
closely with the following passage in the Chachakka-sutta (MN 148):
“as aresult of contact [a feeling] felt as pleasant or painful (or neither-
painful-nor-pleasant) originates.’® When one contacts a pleasant feel-
ing, if one continues taking delight in it, welcomes it and remains hold-
ing to it, then lust lies latent within one.””” However, this passage is
not preserved in the Chinese Samyukta-agama, fascicle 13,°® which
is the parallel to the Chachakka-sutta (MN 148); the passage is also
missing in the similar siitra in the Chinese Madhyama-agama, Shuo-
chu jing 514148 (MA 86). Therefore the extant Chinese Madhyama-
agama is not a translation of the Sarvastivada Madhyama-agama, the
Liuliu jing 75752% of which does contain the passage in question. The
Apidamoshunzhengli lun, fascicle 4, also cites the Liuliu jing.>

8. The Apidamoshunzhengli lun, fascicle 35 states: “because of the
teaching in the Xiangjiyu qgijing S #24% that there is matter (riipa)
contained in the field of mental objects (dharmayatana), the sitra
says: ‘venerables, within this (dharmayatana) there are mental objects

> T 1562 at T XXIX 598b14-15: 4IF2LET - S Z(FA RN - BEREEE

EEShiE: - B g2 A EREiR.

The section in brackets appears in the siitra, but not in Akanuma’s quo-

tation of the Pali text or his Japanese translation.

MN 148 at MN 111 285,4-8: phassapaccaya uppajjati vedayitam sukham

va dukkham va adukkhamasukham va. so sukhanam vedandya phuttho

samano abhinandati abhivadati ajjhosaya titthati; tassa raganusayo

anuseti.

The reference given by Akanuma is to fascicle 13, siitras nos. 22-29 [=

T I 91c1ult]. There seems to be some confusion regarding these numbers.

Based on the page number cited by Akanuma, the siizra numbers should

be 322-329. However, the sitra that actually corresponds to the Liuliu

Jjing mentioned in the Apidamojushe lun (T 1558 at T XXIX 99a12-13) is

probably the Liuliufa jing 75757545 (SA 304).

¥ T 1562 at T XXIX 348c22-24: AAKEHRIRM A ZAREE - JERFFHH
MRS ERFTA - BECREFTZRE.

56

57

58



Back to the Future of Prof. Akanuma’s Age: - 163
A Research History of the School Affiliation of the Madhyama-dgama in Japan

(dharmas) as matter.®® They are only objects of mind cognition (mano-
vijiiana), but in nature they are the agglomeration of matter (riipa-
skandha) contained in the field of mental objects (dharmayatana),
invisible and immaterial (not having material or physical sensory
input).” This corresponds to the following passage in the Xiangjiyu
Jjing SRS (MA 30): “venerables, through [the interaction of] the
internal field of mind (manayatana), mental objects and mind cognition
one perceives external mental objects as matter.®! This is associated
with the aggregate of matter.”®* This passage does not match the one
from the Apidamoshunzhengli lun and is in fact quite different. This
is evidence that the Chinese Madhyama-dagama is not part of the
Sarvastivada traditions.

9. The Apidamoshunzhengli lun, fascicle 41, and the Apidamo-
Jushe lun o] B2 2ZEE{E43n, fascicle 16, contain the passage: “in the
Dakong jing K72%4%, the Buddha told Ananda of the qualities of
asaiksa, genuinely good, genuinely pure and utterly free of sin.”%
However, this passage is not found in the Dakong jing (MA 191).

60 T 1562 at T XXIX 540b19-21: ZLglg# ek thzn ~ ANV - 158 -
H% - iR A EE - MRS - AR EH - RN - fERAST; see
also note 61 below.
The passage in this siitra that immediately precedes the one quoted here,
and that describes the case of the eye and the object of the eye, reads A
ARAL Rz (8 ~ HRERFIVME ~ 2@ 0f2. In this case the text has just {5, not &
72. The intention in using ;% in the passage quoted in (8) is to clarify
that the dharma referred to is the object of the mind; thus the term has
been translated as “mental objects as matter.”
62 MA 30 at T1467a15-16: 38 ~ W& FoE ~ BalAsME - EEae.
63 T 1562 at T XXIX 573c1-3: {f/RIAEAZE4Eh S ol bR feas s - 4l
4hiq ~ —EfEgE and T 1558 at T XXIX 83c¢11-12: AR A ZE 4% 145 oy &
Pestdmessk o 43 - 4 - —dEgE; AK-bh 234,16-17: uktam tu bhaga-
vata mahatyam sunyatayam asaiksan dharman arabhya ime te ananda
dharma ekantakusala ekantanavadya iti; Up 4075, Honjo 2014: 11 590—
591; cf. Hodo 455b.

61



164 - RESEARCH ON THE MADHYAMA-AGAMA

Akanuma then proceeded to list six sltras that the Apidamo-
shunzhengli lun, fascicle 46, identifies as lost, but that are found in
the extant Chinese Madhyama-agama and in the Majjhima-nikaya,
indicating that the Chinese Madhyama-agama is not in the Sarvasti-
vada transmission.

10. The Apidamoshunzhengli lun, fascicle 46, identifies as lost the
Qubojia jing ;4 this sttra exists as the Qumomujianlian jing

(MA 145) and the Gopakamoggallana-sutta (MN
108).%°

11. The Apidamoshunzhengli lun, fascicle 46, identifies as lost the
Shengzhehuguo jing ;¥ this sltra exists as the Laizhaheluo
jing (MA 132) and the Ratthapala-sutta (MN 82).

12. The Apidamoshunzhengli lun, fascicle 46, identifies as lost the
Geiguduyuqu jing ; this stra exists as EA 51.8 (without
a title being supplied) and the Anathapindikovada-sutta (MN 143).57

13. The Apidamoshunzhengli lun, fascicle 46, identifies as lost the
Potuoli jing ;% this sdtra exists as the Batuoheli jing

(MA 194) and the Bhaddali-sutta (MN 65). The passage cited

@

4 T 1562 at T XXIX 605a2-5:

<)

® Cf. Up 8003, Honjo 2014: 11 844-856.
® T 1562 at T XXIX 605a10-14:

@

=]

7 This entry has nothing to do with the Chinese Madhyama-agama. Aka-
numa appears to have included it since there is a corresponding satra to
the Geiguduyuqu jing in the Majjhima-nikaya, but the editors of Aka-
numa’s volume question whether it is appropriate to mention it in this list.

8 T 1562 at T XXIX 604c11-14:

)
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appears to correspond to a passage in the Batuoheli jing.®® The fact
that the Potuoli jing associated with the Sarvastivada transmission
had been lost suggests that the extant Chinese Madhyama-dagama is
not of this tradition.

14. The Apidamoshunzhengli lun, fascicle 46, identifies as lost the
Kuyun jing 7548457 this siitra exists as the Kuyin jing 248 (MA
100) and the Ciiladukkhakkhandha-sutta (MN 14).

15. The Apidamoshunzhengli lun, fascicle 46, identifies as lost the
Qingxidakong jing = K748, this sutra exists as the Xiaokong
jing /[\224% (MA 190) and the Cilasufiniata-sutta (MN 121).7

On the basis of these fifteen points upon which the Chinese
Madhyama-dagama and the Sarvastivada literature differ, Akanuma
surmises:

the presence of these differences suggests the Chinese
Madhyama-agama might be associated with a school (such
as the Kasyapiya or Sautrantika schools) whose siitras are
the closest to those of the Sarvastivada school.”

Akanuma then lists the siutras from the Madhyama-dgama that are
cited in the Dazhidu lun, as reproduced in the following table.

% MA 194 at T 1 746b18-749b29.

70 T 1562 at T XXIX 604c15-18: XA
HRHEEE SRR - RS
JIERER - HESHEDIEAT.

' T 1562 at T XXIX 604c18-22: N {EEE AZEHIEMRES « T EEH—
RHEREREAI - S OZATE REREN - BRI - JZITEERE - TRFTEZE2 8K
FIR o FERER - PhRAIER - IFMBIPERFEH - HESEIRERL.

72 MN III 104,2-109,18.

73 Akanuma 1939: 44; Enomoto 1988: 107110 provides counterarguments

to a number of Akanuma’s points.

ARAh - SRR - FME
Eb =
=

th
HEBT o EERE - EELE -

-
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Table. Madhyama-agama Stitras Cited in the Dazhidu lun
and the Shizhupiposha lun (Akanuma 1939)

Reference in the Dazhidu lun Madhyama-|Other Chin. |Pali

and the Shizhupiposha lun agama Parallel Parallel

L AL R g Kig KR fgi‘;o"f 115:

. v g 0
(T1509at TXXV 192¢21:25) | "o | v

5 < T * 3:_ il - 75
(T 1509 at T XXV 192c26-193a3) [(MA 191) SA 297 MN 122

3. U SA1249  |MN 33

" (T 1509 at T XXV 73b19-74b17)
P PR

4. . MN 11
(T 1509 at T XXV 125bi6-28) |(MA 181) 5
R imE &

5. - 4.
(Shu. case 7%, 2.8%)76 (MA 127) AN244
BRI A IR G _

6. ? ?
(T 1509 at T XXV 79b3—2) SASIL(®)  MNISE)
3R uakil _

7. A 27677 (7) [MN146(?
(T 1509 at T XXV 82c23-83al5) SA2767() 60

. Shisong L
4 0ol 1T A e i

8. + =" 8thof18  |[MN22

(T 1509 at TXXV 145b9-c3)  |(MA200) [\~

-

4

75
76

71

=

8

T 1435 at T XXIII 174b23-24; cf. Skilling 1994: 58—111 and Chung and

Fukita 2011: 264-293.
Cf. Skilling 1994: 188-262.

Cf. T 1509 at T XXV 224a9-11: [HME4EIVEE L - HRTEHELE
FH M - BB NEREAN - 2t/ URE NG
Akanuma 1939: 45 has a reference to siitra 275 in the Chinese Samyukta-
agama followed by a question mark, “(275)?”, but the Majjhima-nikaya
reference he provides indicates that it should be “(276)?”

T 1435 at T XXIII 174b21.
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Reference in the Dazhidu lun Madhyama-|Other Chin. |Pali

and the Shizhupiposha lun agama Parallel Parallel
(Shu. case . 1.97%)7° (MA 221) MN 63

10. (Shu. case . 1.89%)%° (MA 14) MN 61

81 Shisong I

11. ~ 8th of 18 MN 22
(T 1509 at T XXV 295h29—c1)  |(MA 200) Mahasiiras®?

1 SA 969 MN 74

2 (T 1509 at T XXV 254b10-29)

1

“Sakradevendra attains srotapatti

mentioned in the Madhyama-
‘agama”

(T 1509 at T XXV 456b11)

3

1

“the Buddha prophesies to Maitreya
bodhisattva that ‘you will become a
Buddha by the name of Maitreya’,
quoted from the Benmo jing (MA 66)

in the Madhyama-agama”
(T 1509 XXV 57c29-58a2)84

4.

79
80
81

82
83

84

Cf. T 1509 at T XXV 170a1-2:

Cf. T 1509 at T XXV 158a12: .

Akanuma 1939: 45 identified the Zhiyu jing with MA 221 and MN 63, but
it is possible that he confused it with the above-mentioned Jianya jing.

T 1435 at T XXII 174b21.

T 1509 at T XXV 456b11: , corresponding
with the Shiwen jing , MA 134 at T | 632c27-638cs, cf. 638a18-19:
[i.e., Sakra] . Sakraprasna-satra, Waldschmidt 1932: 109

also has srot(a)pan(n)o ’smi bhagavam | srotapanno ’smi (tathd)gata.
; Akanuma 1939: 45 does not
give a reference.
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Reference in the Dazhidu lun Madhyama-|Other Chin. |Pali

and the Shizhupiposha lun agama Parallel Parallel

15 A& TG MN 58
" (T 1521 XXVI 79b4-8)*8

Akanuma then concludes:

Based on the above, [and evidence] such as the fact that the
Futian jing 18A%K cited in the Dazhidu lun speaks of the
eighteen types of Saiksa and the nine types of asaiksa as
well as the quotation from the Samyukta-dgama that I will
cite in the section after this,® I believe that the Madhyama-
agama cited by Nagarjuna was, in fact, a text of the Sarvas-
tivada school.?

He also comments that if in the Shizhupiposha lun Nagarjuna

cited the Wuweiwangzi jing 8 T 14 as a sitra from the
Sarvastivada Madhyama-agama, this would mean that in
Nagarjuna’s time the Sarvastivada Madhyama-agama in-
corporated the Wuweiwangzi jing.

One may read into this comment Akanuma’s view that the extant Chi-
nese Madhyama-agama cannot be definitively assigned to the Sarvas-
tivada tradition.

85 The asterisk indicates that the siitra is mentioned in Akanuma’s notes,

but that the editors of Akanuma’s work were unable to identify it, and
thus it remains unconfirmed.

8 Akanuma 1939: 46-48.

87 The relationship between the Dazhidu lun and Kumarajiva is presently
undergoing re-evaluation by scholars, but at the time Akanuma wrote the
phrase “cited by Nagarjuna” would have been considered synonymous
with “cited in the Dazhidu lun.”
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In this way Akanuma’s research demonstrated that the extant Chi-
nese Madhyama-dagama, while in many ways close to the Sarvasti-
vada transmission, does not match it in various aspects, and he draws
no conclusions beyond this circumspect stance. Nevertheless, not long
afterwards research indicated the existence of two Sarvastivada tra-
ditions, the Sarvastivada school and the Miilasarvastivada school,
suggesting that those portions of the Chinese Madhyama-agama that
are not in accord with the Sarvastivada tradition as we know it may
in fact derive from this entirely separate, little understood Sarvasti-
vada tradition.

I11. Looking Ahead:
Sarvastivada and Mulasarvastivada

I will not review the debate concerning the Sarvastivada and Miila-
sarvastivada school, but I should mention that at the time Akanuma’s
work was published (1939) the two schools were not differentiated,
as indicated by the entry for the Sarvastivada school in the contem-
poraneous Mochizuki Bukkyo Daijiten S FALZA i

[the Sarvastivada school] is known in full as the Aryamiila-
sarvastivada school, transliterated as Aliyemuluosapoxidi-
potuo [ FEH ELIRHE 2L R 2 ...

At the time the only division recognized in the Sarvastivada was
between the associated two Vinayas, the Sarvastivada Vinaya (-55{E)
and the Mulasarvastivada Vinaya (fE A5 & E). Owing to the contem-
porary lack of any perceived division in the Sarvastivada tradition,
Akanuma was able to entertain doubts that the extant Chinese

88 Mochizuki Bukkyé Daijiten 1936: 111 2926a.
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Madhyama-agama is part of the Sarvastivada transmission, judging
from the various examples of mismatches between the two.
However, in 1949 the Japanese Buddhist scholar Takakusu Junjird
mentioned the existence of an ‘old Sarvastivada school’
and a ‘new Sarvastivada school’ within the Sarvastivada tradition. His
article was probably the first time in Japan that such a division had
been suggested. In the article Takakusu wrote:

The Sarvastivada tradition should probably be regarded as
having two schools. That is, (1) the old Sarvastivada school,
the school generally known as the Sarvastivada with its
Vinaya, the Shisong 1i; and (2) the new Sarvastivada school,
the so-called Miulasarvastivada tradition transmitted by
Yijing with its new Vinaya replacing the older Four-
Part Vinaya ( ) and the Shisong 1.%°

The combination of this view with the perception by Abhidharma
researchers of two strains of Abhidharma commentators in separate
geographical areas reinforced the notion of two distinct schools of
Sarvastivada thought. Since Abhidharma research was at the center
of this development, a tendency to equate the Vaibhasikas of the
Sarvastivada school with the Sarvastivada school itself has surely
influenced scholarly views on this subject.

More recently, Enomoto Fumio has identified weak-
nesses in the ‘two Sarvastivada schools’ hypothesis.*

8 Takakusu 1896: xxi—xxiii (“Preliminary Remarks (The Malasarvastivada
School)”). At the time when Takakusu translated the Nanhai gui nei fa

zhuan into English, the Malasarvastivada was not re-
garded as a separate school from the Sarvastivada.
% Enomoto 2000. | would like to thank Dr. Shizuka Sasaki for

informing me of Tokuoka 1960, an article expressing a viewpoint similar
to that of Enomoto.
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I, too, believe that, based on what we know of the Sanskrit Sarvasti-
vada literature, the possibility that there were two separate Sarvasti-
vada traditions, each with its own canon, is exceedingly small. Com-
paring the Sanskrit Sarvastivada manuscripts unearthed in East
Turkestan (present-day Xinjiang) with those found in Gilgit and
Bamiyan (the area known as Greater Gandhara), it can be seen that
the differences between them are limited to the type of variation
expected in the same tradition over the course of time and in different
geographical locations. For this reason I believe that we should set
aside attempts to resolve the questions surrounding the provenance of
the Chinese Madhyama-dagama by positing the existence of a separate
Sarvastivada school. The future of this field lies in returning to
Akanuma’s philological approach, with a thorough examination of all
the manuscripts, materials and research that modern scholarship has
made available to us.

This article is a natural by-product of the research involved in producing
the monograph Chung and Fukita 2011. It involved a constant exchange
of views with Jin-il Chung, my name is on the paper as author only
because the subject matter made it easier for me, as a Japanese, to obtain
and review the necessary materials. The translation into English was
made with the help of friends, Thomas Yuho Kirchner and Catherine
Ludvik, to whom I would like to express my thanks. I am also grateful to
Tanaka Hironori HHH8RK, a PhD candidate at Bukkyo University, for
his invaluable help with the research involved in this paper and with the
collection and verification of the source materials.
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Abstract

The attribution of the Chinese translations of the Madhyama-agama
( , T 26) and the Ekottarika-agama ( , T 125) is de-
bated, with uncertainty as to whether the translatorship of the Ekottarika-
agama should also be credited to Gautama Sanghadeva, the transla-
tor of the Madhyama-agama. The present article offers a quantitative
textual analysis of these two collections, to complement the picture that
emerges from traditional philological research.

We took the digitised text of the Madhyama-agama and the Ekottarika-
agama from the CBETA corpus, removed all punctuation marks, and
tokenized the texts into grams with the help of an n-gram extraction
algorithm. We then selected the grams appearing in a significant num-
ber of documents and calculated the frequency of these grams to iden-
tify variations between T 26 and T 125. This involves PCA (Principal
Component Analysis), 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 com-
ponents, it is easier to quantify the variations between documents.

The PCA results already convey a fairly strong impression that
the translation style of the Madhyama-agama and the Ekottarika-
agama are quite different from each other. To provide fuller evidence
in support of this conclusion, the results of the PCA were further
examined with a view to identifying the key phrases that cause the
Madhyama-agama and the Ekottarika-adgama to behave so differ-
ently. A comparison of these key phrases indicates that these do
reflect different translation styles; the variations do not seem to be
merely due to differences of content. Therefore, it seems justified to
draw the conclusion that the translations of the Madhyama-agama
and the Ekottarika-agama do not stem from the same translator, but
are the products of different translators at work.
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Introduction

The present article offers a quantitative textual analysis of the Chi-
nese translations of the Madhyama-agama ( , T 26) and the
Ekottarika-agama ( , T 125). As discussed in more detail
in Radich and Analayo’s contribution (2017), the translatorship at-
tribution in the case of these two collections is debated, with uncer-
tainty as to whether the translation of the Ekottarika-agama should also
be credited to Gautama Sanghadeva, the translator of the Madhyama-
agama.!

I. Quantitative Analysis Procedure

To test the translatorship attribution, the digitized text of the Madhyama-
agama (T 26) and the Ekottarika-agama (T 125) as found in the 2014
version of the CBETA corpus in TEI/XML format were transformed
into plain text, the appendices and footnotes were removed, and the
following procedure was applied to prepare the data for analysis.?

1. For performing the statistical analysis, fascicles were used as the
basic unit. In this way, each fascicle in T 26 and T 125 was treated
as an independent document, as a result of which the T 26 group con-
sists of 60 samples, whereas the T 125 group consists of 51 samples.
2. All punctuation marks were removed, whereby the text became
one long string of (Chinese) characters.

1 As discussed by Analayo in Radich and Analayo 2017: 218, in the case
of the Madhyama-agama it seems safe to conclude that the one in the
translation team responsible for the choice of translation terminology
would have been Sanghadeva himself.

2 A count of the text file transformed from the XML source files in
CBETA 2014 DVD results in 518,058 characters (without punctuation)
in T 26 and 364,092 characters (without punctuation) in T 125.
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3. With the help of an n-gram extraction algorithm the texts were
tokenized into grams.® These grams then were the basis for calculat-
ing style features.

4. In order to generate better feature sets for analysis, at first all pos-
sible grams from the texts were generated (instead of using fixed-
length grams), i.e., all bi-grams, tri-grams, quad-grams and so on up
to the longest possible n-gram. Then all non-significant grams were
removed from the feature set. The significance of a gram is based on
deciding on a specific number of documents,* referred to as ‘D’,
within which a gram must appear as a threshold to merit inclusion in
the feature set.

I. Principal Component Analysis

Once the feature set had been generated, the frequency of the grams
of the feature set in the altogether 111 fascicles (60 fascicles of T 26
plus 51 fascicles of T 125) could be calculated and further examined
to identify variations between T 26 and T 125. This involves PCA
(Principal Component Analysis), a statistical procedure that trans-
forms a number of possibly correlated variables into a smaller num-
ber of uncorrelated variables called principal components. With a
small number of components, it is easier to quantify the variations
between documents.

It is important to keep in mind that the PCA analysis is based on
what could be called ‘unsupervised learning’, in that we do not in-
struct the program as to which characteristics we are looking for or

3 Here a ‘gram’ indicates a sequence of consecutive Chinese characters, for
example: is a 2-gram, and is a 4-gram. A gram does not
always have a complete meaning; in some cases it could just be part of a
meaningful word.

4 Here a document means a single fascicle.
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expecting to be singled out. Instead, the program itself will offer ‘ran-
dom’ results, relations between items with certain features represented
on a bi-dimensional diagram. Such a relational model of analysis
does end up highlighting the relationship between points, but this is
not due to an input on our sides regarding what we expect to find. In
short, the procedure is not deduction-based and is un-directed.

1.1 PCA Results and Discussions

This section presents the PCA analysis results of the 111 fascicles in
the Madhyama-agama and Ekottarika-agama groups. To obtain best
results, analyses with different values of D were performed. This
serves to avoid using highly content-dependent grams as stylistic
measurements in the analysis.®> As the value of D increases, the algo-
rithm will choose only those grams that appear in a large number of
different documents for stylistic measurements. This will reduce the
probability of including content-dependent grams in the feature set.
However, a problem here is that the increase of D also raises the
possibility of excluding some important stylistic features that appear
only in a relatively small number of documents from the entire fea-
ture set. In order to avoid unduly influencing the results through a
particular setting of D, a progressive analysis series with different
settings of D seems an ideal solution. Thus, to begin with, D was set
at a value of 20, about 18% of the total number of documents. Then
the value of D was increased in steps of 20 until it reached 100, with
a final analysis done with D set at the maximum of 111, correspond-
ing to the total number of fascicles of the two texts compared.

> For an illustration and discussion of the problem that can arise because
of the influence of content-related grams cf. Hung 2014.
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11.1.1 PCA Analysis with D Set to 20

Figures 1 illustrates the first and second principle components gen-
erated by the PCA analysis with D set to 20. In this chart, black trian-
gular symbols (A) represent the documents from the Madhyama-
agama group (T 26) and hollow circles (o) represent the documents
from the Ekottarika-agama group (T 125).

Figure 1. PCA Result with D =20
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Figure 1 shows the analysis result with the value of D set to 20,
which means that the set of stylometric measurements only contains
grams that appear in more than 20 documents. The figure clearly
shows that the two groups are in very different places compared to
each other. Most of the Madhyama-agama points, with only one
exception, are located to the left side of the origin, whereas all of the
Ekottarika-agama points lie to the right side of the origin. Moreover,
the two groups do not overlap on the component 1.
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Already this first analysis conveys a fairly strong impression that
the translation style of the Madhyama-agama and the Ekottarika-
agama are quite different from each other.

11.1.2 PCA Analyses with D Set to 40 and 60

The next step involved raising the value of D to 40 and 60, in order to
observe whether this results in a different behaviour of the researched
texts. Figures 2 and 3 show that the results of PCA analyses with D set
to 40 and 60 exhibit the same trends as shown in figure 1 when the
value of D was set to 20. The points of the Madhyama-agama and the
Ekottarika-agama continue to be located on different sides of the x-axis
in distinct clusters. In this way, their grouping behaviour continues to
be very clear even when the value of D is raised from 20 to 40 and 60.

This further confirms the impression that the translation styles of
the two collections is different.

Figure 2. PCA Result with D =40
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Figure 3. PCA Result with D =60
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11.1.3 PCA Analyses with D Set to 80, 100 and 111

To check the analysis result when the document threshold is set to a
very high value, the value of D was increased to 80, then to 100 and
finally to 111. The following figures 4, 5 and 6 show the results of
the corresponding PCA analyses. Compared to the results evident in
figures 1 to 3, it is noticeable that the points of the Madhyama-agama
texts move from the right-hand side of the coordinate plane to the
top part; whereas the points of the Ekottarika-agama texts move
from the left-hand side to the bottom. The reason for this change
would be due to the fact that the values of D in the three analyses are
larger than the number of actual documents in each of the two
groups: the Madhyama-agama has 60 and the Ekottarika-agama 51
documents (= fascicles). Therefore grams that are only used in one
group but never occur in another group will no longer function as
stylometric measurements, as they do not reach the threshold of D.
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As a result, the difference between the Madhyama-agama and the
Ekottarika-agama texts will inevitably be reduced and the location
of points can also be subject to change.

As evident in figures 4, 5 and 6, the expectation that due to the in-
crease in D the distance between the two groups decreases is con-
firmed. Nevertheless, even when the threshold is set at such a high
value, still the Madhyama-agama and the Ekottarika-agama texts are
grouped in different locations in the coordinate plane. Even when the
value of D is raised to 100, only few overlaps occur. Moreover, when
D is raised to the absolute possible maximum of 111, which means
that only those grams that occur in every single fascicles of the
Madhyama-agama and the Ekottarika-agama will be used, still these
two groups do not show much overlap with each other.

This clearly confirms that the translation phrases employed in the
Madhyama-agama and the Ekottarika-agama are very different from
each other.

Figure 4. PCA Result with D = 80
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of the Madhyama-agama and the Ekottarika-agama

Figure 5. PCA Result with D =100
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[1.2 Summary of PCA Analysis

From the above analyses it can confidently be concluded that the
translation styles of the Madhyama-agama and the Ekottarika-agama
are substantially different from each other, although both clearly
belong to the same genre of scripture and their Indic originals can
safely be assumed to have had considerable terminological overlap.
It seems highly improbable that the Madhyama-agama and the
Ekottarika-agama could be from the same translator.

In order to provide the full evidence to support this conclusion, in
what follows the result of the PCA analysis are further examined
with a view to identifying the key phrases that cause the Madhyama-
agama and the Ekottarika-agama to behave so differently.

I1.3 Gram Analysis of the PCA Results

By way of further defining the difference between the Ekottarika-
agama group and the Madhyama-agama group, we examined the
grams that are only used in one of the two collections. As the above
analysis results show, right from the outset with D set to 20 the
points corresponding to the Madhyama-agama and the Ekottarika-
agama respectively are located differently. This is already signifi-
cant, since with D set to a lower value more grams will be selected,
which means that more information will be processed compared to
when D is set to a higher value. Therefore, in what follows we take
the PCA result with D set to 20 as the basis for examining the signif-
icant and distinctive features of the Ekottarika-agama group and of
the Madhyama-agama groups.

Table 1 lists the grams only found in the Ekottarika-agama group.
The first two columns give the gram, followed by the number of
matches of the gram in the Ekottarika-agama groups. The next col-
umn, ‘Average Matches per Fascicles in EA’, presents the results of
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dividing the number of matches given in the previous column by the
number of fascicles in the whole Ekottarika-adgama, which is 51.
The last column, ‘Average Matches per Characters in EA’, then presents
the results of dividing the same number of matches by the number of
characters in the whole Ekottarika-agama, which is 364,092.

Table 2 proceeds in the same way, this time instead taking up the
grams only found in the Madhyama-agama group. In this case, then,
‘Average Matches per Fascicle in MA’ are the results of dividing the
number of matches by the number of fascicles in the whole Madhyama-
agama, which in this case is 60, and ‘Average Matches per Charac-
ter in EA’ gives the results of dividing the same number of matches
by the number of characters in the whole Madhyama-agama, which
is 518,058.

Table 1. Grams that Appear in More than 20 Fascicles of the
Ekottarika-agama but Are Never Used in the Madhyama-agama

Average Average
Phrase Matches in EA | Matches per Matches per

Fascicle in EA | Character in EA

483 9.47 0.0013

441 8.65 0.0012

411 8.06 0.0011

377 7.39 0.0010

241 473 0.0007

191 3.75 0.0005

174 3.41 0.0005

168 3.29 0.0005

150 2.94 0.0004

130 2.55 0.0004

125 2.45 0.0003
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Average Average
Phrase Matches in EA | Matches per Matches per
Fascicle in EA | Character in EA
112 2.20 0.0003
108 2.12 0.0003
105 2.06 0.0003
98 1.92 0.0003
96 1.88 0.0003
94 1.84 0.0003
91 1.78 0.0002
91 1.78 0.0002
89 1.75 0.0002
85 1.67 0.0002
83 1.63 0.0002
83 1.63 0.0002
82 1.61 0.0002
80 1.57 0.0002
79 1.55 0.0002
78 1.53 0.0002
76 0.92 0.0001
74 1.45 0.0002
73 1.43 0.0002
70 1.37 0.0002
65 1.27 0.0002
63 1.24 0.0002
63 1.24 0.0002
63 1.24 0.0002
62 1.22 0.0002
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Average Average
Phrase Matches in EA | Matches per Matches per

Fascicle in EA | Character in EA
62 1.22 0.0002
58 1.14 0.0002
54 1.06 0.0001
54 1.06 0.0001
54 1.06 0.0001
54 1.06 0.0001
53 1.04 0.0001
51 1.00 0.0001
50 0.98 0.0001
48 0.94 0.0001
47 0.92 0.0001
46 0.90 0.0001
46 0.90 0.0001
44 0.86 0.0001
44 0.86 0.0001
42 0.82 0.0001
41 0.80 0.0001
40 0.78 0.0001
40 0.78 0.0001
39 0.76 0.0001
36 0.71 <0.0001
36 0.71 <0.0001
35 0.69 <0.0001
35 0.69 <0.0001
34 0.67 <0.0001
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Average Average
Phrase Matches in EA | Matches per Matches per
Fascicle in EA | Character in EA
33 0.65 <0.0001
33 0.65 < 0.0001

Table 2. Grams that Appear in More than 20 Fascicles of the
Madhyama-agama but Are Never Used in the Ekottarika-agama

Average Average
Phrase Matches in MA | Matches per | Matches per
Fascicle in MA | Character in MA
481 8.02 0.0009
248 4.13 0.0005
216 3.60 0.0004
206 3.43 0.0004
201 3.35 0.0004
182 3.03 0.0004
180 3.00 0.0003
165 2.75 0.0003
163 2.72 0.0003
162 2.70 0.0003
155 2.58 0.0003
155 2.58 0.0003
147 2.45 0.0003
145 2.42 0.0003
142 2.37 0.0003
138 2.30 0.0003
138 2.30 0.0003
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Average Average
Phrase Matches in MA | Matches per | Matches per
Fascicle in MA | Character in MA
136 2.27 0.0003
136 2.27 0.0003
134 2.23 0.0003
132 2.20 0.0003
132 2.20 0.0003
128 2.13 0.0002
124 2.07 0.0002
124 2.07 0.0002
123 2.05 0.0002
115 1.92 0.0002
115 1.92 0.0002
113 1.88 0.0002
112 1.87 0.0002
112 1.87 0.0002
111 1.85 0.0002
107 1.78 0.0002
102 1.70 0.0002
101 1.68 0.0002
99 1.65 0.0002
93 1.55 0.0002
89 1.48 0.0002
89 1.48 0.0002
85 1.42 0.0002
84 1.40 0.0002
82 1.37 0.0002
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Average Average
Phrase Matches in MA | Matches per | Matches per

Fascicle in MA | Character in MA
81 1.35 0.0002
81 1.35 0.0002
79 1.32 0.0002
79 1.32 0.0002
75 1.25 0.0001
75 1.25 0.0001
73 1.22 0.0001
56 0.93 0.0001
54 0.90 0.0001
54 0.52 0.0001
53 0.88 0.0001
53 0.88 0.0001
51 0.85 <0.0001
49 0.82 <0.0001
48 0.80 <0.0001
46 0.77 <0.0001
45 0.75 <0.0001
43 0.72 <0.0001
43 0.72 <0.0001
41 0.68 <0.0001
40 0.67 <0.0001
40 0.67 <0.0001
40 0.67 <0.0001
39 0.65 <0.0001
38 0.63 <0.0001
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Average Average
Phrase Matches in MA | Matches per | Matches per
Fascicle in MA | Character in MA
37 0.62 < 0.0001
37 0.62 <0.0001
36 0.60 <0.0001
33 0.55 <0.0001
31 0.52 <0.0001

A comparison of the expressions in the above two tables gives the
impression that these reflect different translation styles, the varia-
tions found do not seem to be merely due to differences of content.

Conclusion

The above results make it safe to conclude that the indications al-
ready evident from the figures representing the PCA analysis find
confirmation on closer inspection of the grams on which they are
based. It seems therefore justified to draw the conclusion that the Chi-
nese translations of the Madhyama-agama (T 26) and the Ekottarika-
agama (T 125) do not stem from the same translator, but are the
products of different translators at work.

Abbreviations
CBETA Chinese Buddhist Electronic Text Association
D Document threshold
EA Ekottarika-agama (T 125)
MA Madhyama-agama (T 26)
PCA Principal Component Analysis

T Taisho edition (CBETA, 2014)
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Abstract

The Indic original of the Madhyama-agama presently included in the
Chinese Buddhist canon ( , T 26) was recited in an Indic lan-
guage by a monk from Kashmir, and then translated into Chinese by
another Kashmirian monk in AD 397-398. An analysis of the translit-
erations found in the Chinese translation of the Madhyama-agama
points to the conclusion that the Indic original might have been much
Sanskritised, though containing elements of Gandhari and other Prakrits.
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I. The Indic Original

Oskar von Hintber (1982 and 1983) and Enomoto Fumio

(1984 and 1986) assume that the Indic original of the Chinese trans-
lation of the Madhyama-agama ( , T 26) may have been
transmitted in Gandhari, a conclusion based on a few translated
words! and on two transliterations.? However, as Jin-il Chung (in
Chung and Fukita 2011: 31-32) rightly points out, it is still not clear
whether and to what degree those examples actually reflect the origi-
nal language.

According to the colophon to the Madhyama-agama, its Indic
original was recited by Sangharaksa, a monk from Kashmir, and then
translated into Chinese by another Kashmirian monk by the name of
Gautama Sanghadeva (fl. 383-398) in AD 397-398.% By the fourth
century, the role of Gandhari and its script, namely Kharosthi, seems
to have been gradually replaced by that of (Buddhist) Sanskrit and its
script, namely Brahmi.* It is therefore quite probable that the Indic
original of the Madhyama-agama was already Sanskritised to a cer-
tain degree. Around the same period, in AD 413, the Dirgha-agama
of the Dharmaguptakas was translated by Zhu Fonian , based
on the recitation by a Kashmirian monk, Buddhayasas.

By analysing the transliterations—around five hundred in all—
found within this Dirgha-agama ( , T1), | have demonstrated
that its original text was a mixture of elements of Sanskritisation,
Prakrit, and local dialects as well as Gandhari.® In the same way, we

! Eg., T26atTI632bs: prahina < pabhinna < Pa. pabhinna.

2 T26atTI|685a4: *Misala < Mithila; T 26 at T | 472at1:
*Aspa’i < BHS Advajit.

8 T26atTI1809b (esp. 809b21-26).

4 See Karashima 2015: 113.

> Karashima 1994.



The Underlying Language of the Chinese Translation of the Madhyama-agama - 201

need to investigate the transliterations that occur in the Chinese trans-
lation of the Madhyama-agama, before reaching any conclusion
about the language of its Indic original.

I1. Preliminary Survey of Transliterations

1.1 Prakritisms

According to my preliminary research, there are quite a few instances
which show that the original text of the Madhyama-agama contained
Prakritisms:
-gh- > -h-
(491a14; *Mehi) / Pa. Meghiya; Skt. Meghika (Abhidharmadipa,
Jaini 1977: 296,2)
_j_ > -y-
(801bs; *Nali(y)anga) / Pa. Nalijangha; Skt. Nadijangha
(MW, s.v.), Naltjangha (MW, s.v.), Nalijangha (MW, s.v.)
J->-y-(7)
(428b17; Ayiravati or Ajira-), (v.I. ) (600cs3;
Ayiravati or Ajira-) / Skt. Ajiravatr (cf. ajira ‘quick’); Pa. Aciravati
(801c20; *Vayiri or Vajirt) / Pa. VajirT (Skt. *Vajr1)

-fic- > -fij-
(772b1s; *Pafijala) / Skt. = Pa. Paficala
-t- > -]

(482c9; *Alavikala ?) / BHS Atavika, Pa. Alavi
(802a14; *Palali) ( )/ Skt. = Pa. Patali-(putra)
(445a25; *Palalau ?) / Pa. Patali; cf. Patalaka (SWTF 17: 111,s.v.)
-t-> |-
(665c1; *Asila) / BHS = Pa. Asita

& Cf.Ji1948.
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(690a21; *Puklasali) / Pa. Pukkusati, Pukkasati; cf. Skt.
pulkasa, pukkasa, paulkasa
-th- > -h-
(496b11; *vosaha or *(v)osaha) / Pa. uposatha; BHS uposa-
dha, uposatha; AMg. posaha
_p- > -V_
(623a8; *Ratthavala) / BHS Rastrapala; Pa. Ratthapala
(v.I. ) (633b29; *Ajavala) / BHS = Pa. Ajapala
(634b9; *Gova) / BHS = Pa. Gopaka
(v.I. ) (648b2s; Cavala) / BHS = Pa. Capala
(740c15; *Avana) / Pa. Apana
(v.l. ) (525a12, 749c11; *Sisava) / Skt. Sim$apa; Pa. Simsapa
(752c10; *Pava) / Pa. Pava; BHS Papa
-p- > -v->-m-
(653c18ult; *Gomak(a)) / Skt. = Pa. Gopaka
-m- / -v-
(536a18; *Panamamza) / Skt. Pracinavamsa (MW, s.v.) / Pa.
Pacinavamsa
(428b17 *Yavuna or *Yaung; cf. Pkt. Jauna) / Skt. = Pa. Yamuna
(v.I. )% (656c21; *Vavanu) / Pa. Vamanika
-Im- > -mm-
(431c14, 542bs; *Kammasadamm[a]) / BHS Kalmasada-
mya; Pa. Kammasadamma

1.2 Gandharisms

In addition to the forms (*Misala < Mithila) and
(*Aspa’i < BHS Aévaijit), which were among the first to be noted as
possible instances of Gandhari influence,’ there are also several other
examples betraying phonetic developments typical of Gandhari:

7 Cf. note 2 above.
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upa- > va-
(655b15; *Vanann(a)); Skt. = Pa. Upananda
upo- > vo-
(496b11; *vosaha or *(v)osaha); Pa. uposatha; BHS uposa-
dha, uposatha; AMg. posaha)®
-fij- > -Af-
(456a22; *Dhanafifi-) / BHS Dhanamjaya / Pa. Dhanafijani
(475c18; *Verafifia) / Pa. Verafja (> *Verafiia >) / BHS Vairanya
(782as6; *Safifia Velatl) / BHS Samjayin Vairati-(putra);
Pa. Samjaya Belatthi-(putta)
(784a4; *sarvaffiam) / Skt. sarvajfia; Pa. sabbafifit
Cf.  (620c12; *safifil- ‘perception’) / Safijiva;  (793b27; *safifiaya
‘perception’) / Safijaya
-nd- > -nn-
(752c8; *Cunna) / Cunda
-§v- > -3p-
(749c1; *Aspa’i) / ASvajit / Pa. Assaji
The developments -fij- > -fifi- and -nd- > -nn- are found in the Gan-
dhari Dharmapada from Khotan and the Niya documents.

11.3 Sanskritisms

Besides the just listed examples of Gandhari influence, there are also
numerous instances which show Sanskritisation:
-t- is retained
(429b17; Tusita) / BHS Tusita, Pa. Tusita
(431b2s; *Upatissa) / BHS Upatisya; Pa. Upatissa
(544b21; Sakete) / Skt. = Pa. Sakete (loc.); BHS Saketa
(v.I. ) (600c3; Ayiravatior Ajira-) / Skt. Ajiravati; Pa. Aciravati

8 Cf. Chung and Fukita 2011: 32 note 107.
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(782a7; *Ayita or Ajita KeSakambal1); BHS Ajita
KeSakambalin; Pa. Ajita Kesakambalt
(Gav mpati; 532a25) / BHS Gavampati; Pa. Gavampati
-p- is retained
(560b26; Upacala) / Pa. Upacala
-$v- is retained
(v.l. ) (663c5; *Asvalayantana) / Skt. Advalayana,
Pa. Assalayana-sutta
-sk- is retained
(782a5; Maskari Gosali) / BHS Maskarin Gosali-
(putra) / Pa. Makkhali Gosala
As in Sanskrit (and Gandhari), the clusters -kr-, -dr-, -pr-, -ks- and
-st- are retained:
-kr-
(620c8; Krakusanda); BHS Krakuchanda, Krakucchanda,
Krakutsanda, Pa. Kakusandha
-dr-
(603a3; *Udra) / BHS Udraka, Pa. Uddaka
() (776¢6; *Udra Rama)(putra) / BHS Udraka Rama-
(putra) / Pa. Uddaka Rama(putta)
_pr_
(721c24; Mahaprajapati [= BHS]) / Pa. Mahapajapati
_kS_
(738a7; Kalaksema [= Sanghabhedavastu, Gnoli 1977: |
78,10]) / Pa. Kalakhema
-St-
(617c5; *paccastarana), (v.l. ) (541bs,
646a27; *paccastarana) / BHS pratyastarana, paccattharana
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Abstract

On the basis of a large set of diverse markers of translation style,
this paper argues that the Ekottarika-agama ( , T 125)
was not translated by the same person or group as the Madhyama-
agama ( , T 26). We adduce evidence covering a wide range
of phraseology, occurring very many times in each text. Overall, the
Ekottarika-agama and the Madhyama-agama habitually and sys-
tematically differ from one another in the translation of many com-
mon names, terms, phrases and ideas. This leads to the conclusion
that the received ascription of the Ekottarika-agama to Sanghadeva
is incorrect.
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|. Research Problem and Method

The Taisho canon ascribes the extant Ekottarika-agama to Gautama
Sanghadeva ( ), but the Taisho apparatus also reports a
conflicting tradition in the Song, Yuan and Ming editions of the
canon, holding that the text was translated by Dharmanandin (

).1 At the same time, our earliest source on Zhu Fonian ,
the biography in the Chu sanzang ji ji (T 2145), echoed
in the Gao seng zhuan (T 2059) reports that a translation of
the Ekottarika-agama was made by Zhu Fonian on the basis of a
recitation by Dharmanandin in 384.2 By contrast, the tradition that
Sanghadeva revised or retranslated the text seems not to be reported

prior to Fei Changfang’s notoriously unreliable Lidai san
bao ji (T 2034)*—although Palumbo has recently argued
that Fei got this information from Baochang (ca. 466-after

517), who wrote in the early sixth century.*
Scholarly controversy over the attribution of this translation dates
back almost to the inception of modern Buddhology.® Over recent

1 T 125 (hereafter EA) at T 11 549b11; see also note 11 below.

2 T2145at T LV 111b1s-19; T 125 at T Il 549a10-14; see also note 17 be-
low. The name of the reciter of the collection is reconstructed as Dhar-
mananda in Palumbo 2013: 5 note 12.

3 Analayo 2013: 46, Matsumura 1989: 362—365.

4 Palumbo 2013: 150-151.

> As Demiéville 1954: 374 note 1 shows, the attribution to “Dharmanan-
din” (for our purposes, equivalent to the attribution to Zhu Fonian) was
championed as far back as Nanjio’s catalogue; Nanjio 1883: 133-134.
Demiéville summarises subsequent opinions in support of the same attrib-
ution from such scholars as Lévi and Chavannes (in 1916), Sakaino (in
1927) and Ono Genmyd (in 1936). By contrast, Demiéville himself sides
with the ascription to Sanghadeva and shows that this ascription was
also supported by such scholars as Matsumoto (in 1914), Hayashi (in
1928) and Hayashiya.



Were the Ekottarika-agama and the Madhyama-agama Translated by - 213
the Same Person? An Assessment on the Basis of Translation Style

decades, scholars have increasingly expressed doubts about the at-
tribution of the Ekottarika-agama to Sanghadeva, suggesting that the
extant text is more likely to be by Zhu Fonian. Most of these scholars
have based this suggestion upon the observation that the terminology
and phraseology of the Ekottarika-agama differs greatly from that of
the Madhyama-agama, Sanghadeva’s most representative work.®

By contrast, Mizuno Kdgen, who studied both texts in detail, sup-
ported the traditional ascription of the Ekottarika-agama to Sanghadeva
by claiming that the canonical Ekottarika-agama and Madhyama-agama
were by the same hand.” The support of a scholar of Mizuno’s stature
gives the ascription of the Ekottarika-agama to Sanghadeva great
weight, especially considering that he reiterated it three decades after
his original study, and also that his earlier study surveyed a wider
range of possible stylistic markers than any subsequent author.?

& Unebe 1968, Matsumura 1989: 364367, Legittimo 2005: 3 [258] note
7, Legittimo 2006: 80-81 (cited in Nattier 2010: 233 note 8), Analayo
2006: 145-146, Nattier 2007: 195-196 note 48, Legittimo 2010: 255-
256, Park 2012: 202-203 and Analayo 2013: 46-47; cf. also Kamata
1990: 111-114, Lin 2009: 130-136 and Palumbo 2013: 79-80. However,
Lin’s hypothesis is more complex, since he argues that Zhu Fonian
himself revised an original translation, working around the year 410. On
complications in Palumbo’s hypothesis, see below.

7 Mizuno 1956, Mizuno 1989: esp. 9-15.

8 Previous studies have tended to rely on a fairly small number of stylistic
markers. For instance, Nattier 2007: 195-196 note 48 discusses about Six
markers distinguishing the Ekottarika-agama from the Madhyama-agama;
even though it is usually referred to as the most detailed study to date of
Zhu Fonian’s style, Unebe 1968 builds his argument on a single set of
terms (for the members of the eightfold path), which, moreover, are
weaker as criteria for the authorship of the Ekottarika-dgama than many
of the terms we examine below; Unebe 1971 (where Unebe’s main aim,
however, was not to examine our present question) discusses five terms
or sets of terms; Lin 2009 uses approximately nine sets of markers (albeit
strong ones). Mizuno 1956: 88—-89 ironically studies the largest number
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Recently, Antonello Palumbo has revived and further complicated our

doubts about the identity and nature of the extant Ekottarika-agama.®
Palumbo argues that a Chinese commentary on the Ekottarika-agama,
the Fenbie gongde lun (T 1507), is clearly based upon the

9

of markers of any of these authors (37 sets of markers), but only to ar-
rive at an incorrect result (in footnotes to the Tables below, some ex-
amples where Mizuno cites some of our evidence, but overlooks its sig-
nificance, are marked with an exclamation mark). Mizuno’s errors may
be methodologically instructive. He seems to have been partly misled,
first, by external evidence that he read to suggest that the translations of
the Ekottarika-agama and the Madhyama-agama which are now lost as
integral texts, but witnessed in texts now scattered through the Agama
section of the Taisho and in citations in texts like the Jing 10 yi xiang
(T 2121), were the work of Dharmanandin (= Zhu Fonian). Next,
as has been typical of studies of internal evidence to date, Mizuno also
focuses on ‘Buddhist’-looking language—predominantly transcriptions
as well as opening and closing formulae. He thus overlooks a wider range
of markers, like those that our computer-assisted methods here bring to
our attention. Mizuno also compares only T 125, T 26 and the trans-
lations of the Ekottarika-agama and the Madhyama-agama lost as in-
tegral texts, not controlling his results by reference to other Zhu Fonian
works. Even then, however, Mizuno’s understanding of the evidence he
tabulates is puzzling. Some of the ‘markers’ he lists have no diagnostic
value, either because they are the same in T 26 and T 125, or even in all
our texts; or because he lists no equivalent for T 26; or because usage is
so mixed across all four texts as to establish no consistent pattern.
Mizuno also missed some key evidence, e.g., 16 instances of inT
125, three instances of in T 26, or instances of in both. When
we set aside these various problematic markers, the most striking
pattern left in the evidence that remains is a set of about twelve pairs of
markers which consistently align T 125 against T 26 and the trans-
lations of the Ekottarika-agama and the Madhyama-agama lost as in-
tegral texts, alike. If anything, then, the overall conclusion suggested by
this limited set of evidence is that T 26 is stylistically unique.
Palumbo 2013: 9-160 and 267-281.
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received Ekottarika-agama (T 125). Palumbo dates the Fenbie gongde
lun itself to 385 and, for him, this means that the extant Ekottarika-
agama “must indeed [be] very close to the Zengyi ahan jing issued
in ... 385"—that is, to the work of Zhu Fonian and his collaborators.*
At first sight, this might seem merely to add to the evidence that the
extant Ekottarika-agama is that of Zhu Fonian. At the same time, how-
ever, Palumbo mounts an intricate historical argument that as many as
four versions of the Ekottarika-agama once existed in China.'* He also
adduces a ‘Preface to the Madhyama-agama’ by Shi Daoci (1.
391-401) to support the tradition that Sanghadeva produced some
version of the Ekottarika-agama.'? Palumbo argues further that there
is evidence that the Ekottarika-agama must in fact have undergone
some kind of “editorial revision’ during the time that elapsed between

10 palumbo 2013: 261; cf. also 267-281; for a critical reply to some of Pa-
lumbo’s suggestions cf. Analayo 2015.

11 palumbo 2013: 36-49, esp. 94-96, 267-281; for Palumbo, the version
commented upon by the Fenbie gongde lun was probably the third of
these four versions.

12 palumbo 2013: 68-77. Daoci’s ‘Preface’ is preserved at Chu sanzang ji ji,
T 2145 at T LV 63c22-64a5. The ‘Preface’ does not mention the Ekottarika-
agama by name as a text that Sanghadeva revised. Instead, it says, refer-
ring to a period during which Sanghadeva was active in Luoyang, that the
‘Abhidharma’ ( ) and the ‘Discourses’ (, identified by Palumbo
with the Vibhasa) were produced anew and then that “subsequently, these
various scriptures and monastic codes were all gradually translated [and]
corrected [or: they were translated correctly]; only [a list of other texts]
had yet to be produced anew”,

(T2145at T
LV 64a3-5, our emphasis). Palumbo interprets the phrase “these various
scriptures and monastic codes ... all” to refer to a list of texts earlier in
the “Preface’ that were produced by a team headed by Dao’an during
an earlier period in Chang’an . That list includes the Ekottarika-
agama, and this is the basis upon which Palumbo takes the preface to state
that Sanghadeva revised or “produced a new [version of]” the Ekottarika-
agama.
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the version upon which the Fenbie gongde lun commented and the
fixing of the extant version that has come down to us; and he wants
to leave open the possibility that this revision might have been
Sanghadeva’s work.® Palumbo also suggests that we may be able to
discern contextual motives that led Sanghadeva to change his termin-
ology and style between his revision or translation of the Ekottarika-
agama and his work on the Madhyama-agama,** and that this may
account for the stylistic differences between the two texts as extant.
For Palumbo, stylistic differences between the Ekottarika-agama and
the Madhyama-agama therefore do not necessarily mean that the
Ekottarika-agama is in fact not Sanghadeva’s work, at least in part.*®

Since external evidence thus associates two names most closely
with the Ekottarika-agama, namely, Sanghadeva and Zhu Fonian,
any attempt to argue that the text should be attributed to Zhu Fonian
should examine two sets of evidence:
1. First, what evidence is there for or against the proposition that
the Ekottarika-agama was by the same translator as the Madhyama-
agama?
2. Second, what evidence is there for or against the proposition that
the Ekottarika-agama was translated by Zhu Fonian?

Before we enter into the details of our analysis of these questions,
we must first stipulate several caveats, parameters and definitions.

First, any treatment of stylistic evidence for translatorship in such
texts must ultimately keep in view the fact that these texts were of-

13 palumbo 2013: 279.

14 palumbo 2013: 78 argues that the Madhyama-agama represents “the ma-
turity of a translation idiom that [Sanghadeva] had been building from
scratch” over the course of a decade.

15 palumbo 2013: 82 writes cautiously: “None of the above clearly amounts
to evidence suggesting that Sanghadeva should positively be associated to
T 125. It is, however, conceivable that at least portions of the received
text, or perhaps its mere internal structure, might go back to the revision
that this monk did carry out, probably at Luoyang in 390-391.”
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ten produced by groups. This is also true of the texts under study
here. The colophon to the Madhyama-agama reports that the transla-
tion was undertaken by Sanghadeva, based on a text read out by
Sangharaksa ( ), with Daoci acting as scribe, , as-
sisted by Li Bao and Kang Hua 8 Similarly, the colophon
to the Ekottarika-agama reports that the text was ‘issued/produced’,

, by Dharmanandin and translated, , by [Zhu] Fonian, with
Tansong acting as scribe.!” In situations like this, our received
texts could in principle bear the imprint of the style or verbal habits
of more than one individual. In addition to the actual translator, the
scribe, in particular, could have had a considerable impact on pre-
cise details of final wording.®® Thus, in principle, it is possible that
some distinctive features of the Ekottarika-agama may be due to Tan-
song, as well as Zhu Fonian; and features of the Madhyama-agama to
Daoci, as well as Sangharaksa.

However, to date, scholars have had almost no success in distin-
guishing certainly between features of a text due to the scribe and
those due to the translator,’ and in many cases it may ultimately prove
impossible to do so (principally because we have too few points of com-

16 T 1809bzs; cf. also Chen 2005: 612; T 2145 at T LV 64a13, and, for cor-
responding Uighur fragments, Kudara and Zieme 1990: 144-145. Ac-
cording to a Shogozo ( ) variant, Kang Hua may also have been called
Tang Hua

17T 125 at T 1l 549a10-14; cf. note 2 above. On , see Chen 2005 and Bou-
cher 2008 [2011], 93-94, with references to earlier discussions by Waley,
Link, Robinson and Shih.

18 On , cf. e.g., Fuchs 1930: 88, Chen 1960: 181, Shih 1968: 167,
Boucher 1996 passim, but especially the portions on Nie Chengyuan

, €.0., 142, 149, 155-156 and 159-164, Mei 1996 on T 186 and T
606, Zacchetti 2006: 166 note 41, Ishii 2012, Funayama 2013: 75, 92—
94 and Tsui 2013.

1% For endeavours in this direction, see the studies by Boucher, Mei and

Ishii cited in note 18 above.
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parison). For the purposes of the present study, then, ‘Sanghadeva’
and ‘Zhu Fonian’ should be taken as terms of convenience, referring
to translation groups that produced texts, or groups of texts, distin-
guishable in style from other texts or groups. To anticipate, we will
show that it is possible to detect numerous clear and striking traits
characteristic of ‘Sanghadeva’ and ‘Zhu Fonian’, in this corporate
sense. We should also note that in principle, final judgement about the
style of either “‘Zhu Fonian’ or ‘Sanghadeva’ (each taken as a group)
must of course await full study of the complete corpus of each group.

In the present case, however, it is worthy of note that the final
version of the Madhyama-agama, in particular, arguably shows
clear markers of an Indian hand, particularly in the fact that standard
pericopes are rendered without introducing variations. In this, the
Madhyama-agama differs from the other Agamas extant in Chinese
translation, which show evidence of a Chinese hand introducing
variations, in line with a tendency described by Ziircher (1991: 288)
as follows: “[t]here is a strong tendency to avoid the monotonous
effect of ... verbatim repetition ... by introducing a certain amount of
diversification and irregularity”, as a result of which “in the same
translated scripture we often find various alternative forms and
longer or shorter versions of the same cliché.”

The fact that the Madhyama-agama does not evince this tend-
ency seen in the other Agamas extant in Chinese makes it safe to
conclude that Sanghadeva must have played a decisive role in the
translation process and that, at least in the present case, the Chinese
scribe(s) probably did not exert any large influence on the wording
of the final product of their group effort.

In relation to Sanghadeva this is also significant in so far as, aside
from the Madhyama-agama, we have no certain and solid point of
comparison. Only three other texts are ascribed to Sanghadeva in the
Taisho. One of these, of course, is the Ekottarika-agama itself (in
only some of the editions upon which the Taisho is based); but the
attribution of the Ekottarika-agama is precisely the topic at issue
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here. A second text, the Jianaprasthana ( , T 1543),
is ascribed to Sanghadeva and Zhu Fonian working together. This
means that in principle, T 1543 cannot be used to differentiate be-
tween the respective styles of each separately. In practice, however,
as Radich will show in future work, T 1543 contains many markers
characteristic of Zhu Fonian’s other works; but on the other side, it
shares very little with Sanghadeva. This suggests that Zhu Fonian
had a much greater hand than Sanghadeva in producing the wording
of the present text. This leaves only the San fadu lun (*Tri-
dharmaka-$astra (?), T 1506).%° This text, however, is notoriously
difficult. It was reportedly produced in 391 as a retranslation because
a first version, T 1505 (produced by Kumarabuddhi ( ) at
Dao’an’s urging in 382),2* was regarded as unreliable. While careful
comparison of T 1506 with T 26 is indeed an important task for
future research, these facts suggest that it would be risky to take the
text as a benchmark for a ‘pure’ Sanghadeva style. This leaves us
with only the Madhyama-agama itself, so that for the purposes of
the present study, ‘Sanghadeva’ and ‘Madhyama-agama’ must be
taken as axiomatically coterminous.

For Zhu Fonian, on the other hand, Radich will show in follow-up
studies that features of the Ekottarika-agama discussed below, and
many further features, are also part of consistent patterns of usage
spanning the whole Zhu Fonian corpus.?

In the present study, then, we will present a range of new internal
evidence demonstrating far-reaching stylistic differences between
the extant Ekottarika-adgama and the extant Madhyama-agama. We
will argue that these differences are too copious and fundamental for
the two texts to be by the same person or group.

20 Discussed at length, with partial translations, in Thich Thién Chau 1999:
33-85; see also Priestly 1999.

2L On T 1505, see also Hurvitz 1967.

22 Radich, forthcoming a and forthcoming b.
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I1. Stylistic Analysis

Our argument, that it is highly improbable that the Ekottarika-agama
is by Sanghadeva, is founded upon numerous instances in which one
and the same meaning, or underlying Indic term or phrase, is trans-
lated differently in the Madhyama-agama and in the Ekottarika-
agama. Examples are as follows (drawn from the Table below).

Differences between the two versions are apparent immediately
upon the opening of a discourse, where the counterpart to “thus have
| heard”, evam me sutam,? reads in the Madhyama-agama,
but only in the Ekottarika-agama.?* To some extent, this
mirrors the situation at the close of a discourse, where the Ekottarika-
agama regularly introduces the standard concluding phrase

with , Whereas in the Madhyama-agama, the same

concluding phrase is not preceded by 2

Also noticeable are several more differences in the introductory
part of a discourse. The standard phrase after evam me sutam indic-
ates that “at one time the Blessed One dwelled” at such and such a
place, ekam samayam bhagava ... viharati. ?® In the Madhyama-
agama this reads , but in the Ekottarika-agama, 2
A monastic coming to meet the Buddha, wherever the Buddha has
been staying, will express respect by putting the robe over one shoul-

2 In what follows, we provide Pali equivalents as a convenience to the
reader only, on the understanding that the Pali texts are the most acces-
sible and regularly consulted Indic counterparts to the texts under ex-
amination. We intend to imply nothing thereby about the language of
the Indic originals behind the Chinese translations themselves.

2 Mizuno 1956: 88(!), Nattier 2007: 195 note 48, Lin 2009: 130 and
Palumbo 2013: 79.

% Lin 2009: 130.

% For a study of the opening phrase in general cf. Analayo 2014: 41-45.

27" Mizuno 1956: 88(!) and Lin 2009: 130.
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der, ekamsam uttarasangam karoti. The Madhyama-agama renders
this , Whereas the Ekottarika-agama uses or

.2 With or without such expressions of respect, a visitor will
usually sit down at one side, ekamantam nisidati. The Madhyama-
agama expresses this , Whereas the Ekottarika-agama reads

At times a visitor will inquire whether the Buddha or someone
else dwells at ease, phasuvihara. The Madhyama-agama expresses
this in the form , In contrast to in the Ekottarika-
agama. Just as in all his activities, the ultimate purpose for which
the Buddha gives teachings to a visitor is “for the welfare of
many ... of devas and human beings”, bahuno janassa atthaya
hitaya ... devamanussanam.? The Madhyama-agama regularly em-
ploys the expression to convey this, whereas in
the Ekottarika-agama we find or the even shorter

. A significant purpose of such teachings is to arouse the delight
of the listeners, perhaps corresponding to pamojja. Such delight is
often referred to in the midst of a discourse, where the Madhyama-
agama reads , Vs. expressions like , ,

or in the Ekottarika-agama.
Ideally, such a teaching will inspire someone to go forth from the

28 A related difference occurs in relation to paying respect at the Buddha’s
feet, bhagavato pade sirasa vandati. In the Madhyama-agama this is
translated , Whereas in the Ekottarika-agama the phrase is

. However, the difference between the two collections in this case is
not entirely clear-cut, as does appear twice in the Madhyama-
agama. The same phrase is very copious in other core Zhu Fonian works
T 212, T 1428 and T 1464.

2% Another audience could be recluses and brahmins, samana and brah-

mana, which in the Madhyama-agama are (448x) but in the
Ekottarika-agama (112x). never occurs in the
Madhyama-agama, but the term does feature twice in the

Ekottarika-agama, both times in verse.
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household out of faith, saddh& agarasma pabbajati, for which the
Madhyama-agama uses , Whereas the Ekottarika-agama
uses . One who has gone forth is expected to devote time
to dwelling in seclusion, viveka, which in the Madhyama-agama
reads VS. in the Ekottarika-agama.

A central purpose of dwelling in seclusion is of course that one
purifies the mind, cittam parisodheti, where the Madhyama-agama
uses vs. expressions like or in the Ekot-
tarika-agama. Purifying the mind takes place by overcoming a host
of defilements, one of which is covetousness, abhijjha. This is ren-
dered in the Madhyama-agama, whereas the Ekottarika-agama
uses and at times apparently also (although this particular
pair of characters can also convey other meanings).

For cultivating the brahmaviharas, the mind should be free from
aversion and free from ill will, avera and avyapajjha. The Madhyama-
agama describes such a mental condition with the phrase :
but the Ekottarika-agama uses . The actual cultivation of a
brahmavihara then takes place by way of a radiation in all directions,
sabbavantam lokam ... pharitva viharati, which reads

in the Madhyama-agama, whereas on the relatively fewer
occasions such a radiation is found in the Ekottarika-agama, we find
expressions like , , ,
and :

The meditative progress of insight in turn requires understanding
phenomena as they really are. When such an expression occurs in
the past tense, corresponding to yathabhdtam pajananto, then the
Madhyama-agama employs the phrase . An occurrence of
this phrase in the past tense is rare in the Ekottarika-agama, but in
one instance it appears in the form . As with all other ex-
amples discussed here, these phrasings are mutually exclusive, that
is, the positioning of  at the end of is only found in the
Madhyama-agama, whereas  at the beginning of the expression

occurs only in the Ekottarika-agama.



Were the Ekottarika-agama and the Madhyama-agama Translated by - 223
the Same Person? An Assessment on the Basis of Translation Style

The final goal for the sake of which one goes forth is regularly de-
scribed by saying, ‘birth is extinguished’, khina jati. In such contexts

the Madhyama-agama renders this as , but the Ekottarika-
agama renders it as 3% Having extinguished the prospect of
birth implies that one will not experience future existence, naparam
itthathaya, which is in the Madhyama-agama but

in the Ekottarika-agama.®!

Another difference concerns the seven treasures of a wheel-
turning king. One of these is a general with magical abilities, whom
the Madhyama-agama calls , Whereas the Ekottarika-agama
uses 32 Also in the realm of the fabulous, the asuras are rep-
resented by in the Madhyama-agama, * but in the
Ekottarika-agama.3

A number of further differences can be found in doctrinal terms.
In the Madhyama-agama and the Ekottarika-agama respectively, the
six senses-spheres, salayatana, are VS. ;% bodily contact as
one of the five sense-door experiences, phassa, is  Vs. :36 and
feeling as one of the five aggregates, vedana, is  vs. .3 Again,

80 Lin 2009: 131 and 133.

31 Lin 2009: 131 and 133.

32 Lin 2009: 130 and 133. is almost completely unique to Zhu Fonian
(T 309, T 384, T 656); it also appears in T 202. Notably, the Dirgha-
agama also has a list of the seven treasures that does not feature

(TlatTI21c11-13).
3 Palumbo 2013: 80.
3 In the case of Sakka, the ruler of the devas, the Madhyama-agama uses

(24x), whereas the Ekottarika-agama often uses (150x),
but on several occasions also employs (14x). The more frequent-
ly used Ekottarika-agama rendering, , does not occur at all in

the Madhyama-agama.
35 Nattier 2007: 196 note 48; cf. also Nattier 2010: 238 note 22.
3% Cf. Unebe 1971: 294-295.
37 Notably, the Ekottarika-agama, T 125 at T Il 707b15, explains ,
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right intention, samma sankappa, is VS. ;38 the four
satipatthanas are VS. ;39 the awakening factor of tran-
quillity, passaddhi-sambojjhanga, is VS. ;40 and the

divine abode of equanimity, upek(k)ha, is vs. .4
The two collections also differ in their rendition of the eightfold
noble path, ariyo atthangiko maggo, which is vs. ()
;*2 the corresponding noble truth of the path leading to the ces-
sation of dukkha, dukkhanirodhagamini patipada ariyasaccam, is

VS. 3 the final result so obtained, i.e., the realiza-
tion of arahantship, arahattam papunati/sacchikaroti, is Vs.
either or . Not only the realization of arahant-

ship, but also the term araham as part of the phrase tathagato ara-
ham sammasambuddho differs: the Madhyama-agama reads :

thus showing awareness of the other term and the identity in meaning of
both. This is an interesting case also because the equivalent term in
Dirgha-agama listings of the five aggregates is rather . Cf. Unebe
1971: 291-292.

%8 Analayo 2006: 147 note 8.

3 Notably the expression does occur in the Madhyama-agama, but
only for the three satipatthanas, T | 693c23.

40 Unebe 1971: 297-298, Lin 2009: 131 and 133-134.

4 Unebe 1971: 288-289. To these instances the third and fourth immate-
rial spheres could be added, where in the Madhyama-agama
corresponds to in the Ekottarika-agama, with just a single ref-
erence to inT 125at T 11 779¢c4 (explained to be equivalent to

). Again, in the Madhyama-agama corresponds
to in the Ekottarika-adgama, a rendering that appears twice
in the Madhyama-agama, T 26 at T | 543a24 and 609c15.

42 Palumbo 2013: 80.

4 Cf. Unebe 1971: 285-286.

4 Even with the final goal of nibbana, different renderings can be found.
Both collections frequently use , but the Ekottarika-agama also
employs (16x), which is never found in the Madhyama-agama; see
Palumbo 2013: 123 and 216 note 62.
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the Ekottarika-agama 4 According to tradition it takes a long
time to become a sammasambuddha—uncountable eons. To convey
the notion of asankheyya + kappa, the Madhyama-agama employs
+ , the Ekottarika-agama instead
Shlftlng from the supramundane to the ordlnary, the term for vil-

lage, gama, is VS, ;46 the proper name of the district of Ma-
gadha is Vs, (' );* and Jambudipa is Vs, 48
The Gijjhakita is Vs. ; and Vesali VS.

. The names of Buddhist monasteries differ: the Gosingasala-
vanadaya is VS. :50 the Veluvana Kalandaka-
nivapa is VS, ;*L and the famous Jetavana is

VS. or 52 Evidently variations in the rendering of
4 Two appearances of can be found in the Ekottarika-

agama. Both occurrences are in EA 50.4, a discourse that clearly ap-
pears to be a later addition to the collection and which also in many
other respects varies from the translation terminology used elsewhere in
the Ekottarika-agama; cf. Analayo 2013.

46 A difference in the proper name of a town can be found in the Madhyama-
agama’s use of for Rajagaha, instead of which the Ekottarika-
agama regularly employs . However, occurs once in the
Ekottarika-agama, T 125 at T 11 575b2; cf. Mizuno 1956: 89(!).

47" Mizuno 1956: 89.

48 Palumbo 2013: 79.

® The standard measurement for distances between villages and towns, etc.,
is the yojana, which in the Madhyama-agama is (40x), but never

. The Ekottarika-agama frequently renders it as (78x), but also
has a few times (7x). Palumbo 2013: 79 notes that the Madhyama-
agama equivalent also appears in other works by Zhu Fonian (T
212, T 309, T 656, T 1428, T 1464).

%0 This is in fact from the Ekottarika-agama parallel to the very Madhyama-
agama discourse that contains this place name: MA 184 = EA 37.3 (=
MN 32); cf. Analayo 2011: 209-216, esp. 209 note 32.

51 Cf. Mizuno 1956: 89(!).

52 Mizuno 1956: 89(!), Analayo 2006: 146 note 7 and Nattier 2007: 195—
196 note 48.

FN
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place names occur not only in relation to less well-known places,
where one might imagine that a translator no longer has clearly in
mind the translation used on an earlier occasion. Such would not be
possible with places like Jeta’s Grove, which is by far the most often
mentioned location for a discourse.>

The same holds for the way other proper names are translated in
the two collections. Here, the Madhyama-agama renders the expres-
sions Nigantha and Niganthaputta as and respectively,
whereas the Ekottarika-agama uses a single term that differs from
both, . For the qualification of the Buddha as the Sakyamuni
we find VS. . In addition, the two collections differ on
such proper names as that of king Ajatasatthu, VS. ; or of
monks, such as Bhaddali, VS. ; or Moliyaphagguna,

VS. * Such differences also occur for well-known
monks such as Anuruddha, VS. , and Sariputta,

VS. 5° As with locations, here too it seems fairly probable
that a translator would remember the way the names of these eminent
monks had been translated on earlier occasions, so that variations in
rendering them could only be conscious, or else, as in the present case,
most likely indicate that the two works are by different translators.

%3 On the somewhat mechanical assigning of locations cf. Schopen 1997/
2004 and Analayo 2011: 887 note 138.

% Another example is Upali, which in the Madhyama-agama is
(128x), but in the Ekottarika-agama (16x). However, two occur-
rences of can be found in the Ekottarika-agama: in one case it is
the name of a layman and thus not of the monk Upali; in the other case,
a variant reading matches the ‘standard’ Ekottarika-agama translation

%5 Mizuno 1956: 89(!), Analayo 2006: 146 note 7, Palumbo 2013: 79. How-
ever, note that in MA 211 the Taisho critical apparatus shows that the
variant for consistently appears in SYM.
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In sum, the differences in translation terminology between the
two versions are substantial, ranging from circumstantial phrases,
via standard expressions and doctrinal terms, to proper names. It does
not seem conceivable that the same translator could have changed his
translation terminology to such an extent that one person could be
responsible for rendering both collections into Chinese. The present
survey thus confirms the finding of Hung and Anélayo that the trans-
lations of the Madhyama-agama (T 26) and of the Ekottarika-agama
(T 125) must be the work of different translators.®

To summarize these findings, the Table below gives a survey of
the differences in translation idiom between the Madhyama-agama
and the Ekottarika-agama. The Table also presents the number of
times each term or phrase occurs in the respective text. These counts
allow us to see that the terms and phrases in question are not only fun-
damental to Buddhist discourse in almost all its categories, but also, in
many cases, occur very many times in the text, showing that they were
extremely frequent and consistent habits of the translators of each text.

% Hung and Analayo 2017 in this volume.
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Table. Differing Terms for the Same Meaning
in the Madhyama-agama and the Ekottarika-agama

All terms listed for the Madhyama-agama never occur in the Ekottarika-agama
and vice versa. Numbers in brackets indicate number of instances (e.g., 73x =
‘occurs 73 times’). Counts are approximate, as always for work relying upon

the CBETA CB-Reader.

Madhyama-agama Ekottarika-agama
(223x) (454x)
(211x) (425x)
(217x) (440x)
(54x) (5x) (1x)
(163x) (174x)
(43x) (5x)
(26x) (2x), (4x)

(138x) (5x), (1x),
(1x), (1x)

(184x) (23x)

(74x) (51x)
(148x) 7X, (2x)
(59%) 8x; cf. also (34x)
(110x) (52x)
(111x) (4x)
(86x) .

(59x%) (1x)

(112x) (27x)

(25x)

(54x) (74x)




Were the Ekottarika-agama and the Madhyama-agama Translated by - 229
the Same Person? An Assessment on the Basis of Translation Style

Madhyama-agama Ekottarika-agama
(91x) (45x%)
(31x)
(36x) (30x)
(26x) (15x)
(61x) (9%)
(1) (8x)
(28x) (27x)
(61x) () (28x)%8
(7x) (10x)
(14x) (34x), (41x)
(210x) (74)
+  (6x) (8x)
(81x) (38x)
(63x) () (25%)
(80x) (19x)
(8x) (23x)
(33%) (48x)
(57x) 14)
(13x) (35%)
(131x) (378x), (1x)
(155x) / (59x) (20x)
(1x) (63x%)
(9%) (91x)

5 The term occurs often as part of an abbreviated enumeration, where
instead of one just finds

%8 Also T 212 and T 384. This seems to be a very specific Zhu Fonian marker
(rarely found outside the Zhu Fonian corpus).
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Madhyama-agama Ekottarika-agama
(80x) (8x)
(25x%) (13x)
(377x) (115x)
(631x) (411x)
Conclusion

The evidence of the Table shows that the style of the extant Madhyama-
agama and Ekottarika-agama differs greatly for many names, terms
and phrases that occur copiously in both texts—in some cases, hun-
dreds of times. The evidence includes a range of phraseology: prop-
er names, like the names of the Buddha’s contemporaries and place
names; formulaic phrases, like those associated with shtra openings
and those associated with stereotyped moments in the monastic ca-
reer or the soteriological path; technical terms for important and
common Buddhist categories; and so on. Moreover, many of the
terms in question occur an immense number of times in their respec-
tive texts, showing that they are recurring and reliable habits of the
texts’ translators. This copious evidence makes it safe to conclude
that the Madhyama-agama and the Ekottarika-agama are not by the
same translator, which means it is highly unlikely that the Ekottarika-
agama is by Sanghadeva.

This naturally leads to the following question: who, then, is the
most likely author of the Ekottarika-agama? In a separate paper,
Radich will present similarly plentiful evidence that the actual trans-
lator of the Ekottarika-agama is Zhu Fonian.>®

9 Radich, forthcoming b.
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Postscript on Method

Analysis of texts for the purposes of this paper was greatly facilitat-
ed by the use of TACL (‘Text Analysis for Corpus Linguistics’), a
suite of computer tools currently being developed by Jamie Norrish
in collaboration with Michael Radich.®® However, it should be em-
phasized that the probative significance of all the evidence cited in
this paper does not depend upon the operation of this software. Ra-
ther, the evidence can be assessed by the reader (and has been as-
sessed by the authors) using the same methods and criteria used in
research based upon ordinary digital searches for individually se-
lected terms using CBETA, such as are now common in the field.

We would like to express our thanks to Marcus Bingenheimer and Jan
Nattier for their very helpful advice on earlier drafts.

0 As applied to the analysis of Chinese Buddhist texts, TACL allows a
conceptually simple comparison of the n-grams (strings of length n
characters, where n is defined by the user), in two or more texts or cor-
pora of any size, up to and including the entire canon, in either of two
ways: 1) What n-grams are found only in A and not in B (or vice versa)?
2) What n-grams are found in both A and B? The tool generates full
lists of n-grams matching these criteria, which the researcher can then
examine in context, in conjunction with digital searches via the CBETA
CBReader. The code repository for TACL may be found at: https://github.
com/ajenhl/tacl/. For other early results of TACL-assisted research, see
Radich 2014 and forthcoming a.
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Abbreviations
DA Dirgha-agama (T 1)
EA Ekottarika-agama (T 125)
M Ming edition (as indicated in the critical apparatus to T)

Madhyama-agama (T 26)

Song edition (as indicated in the critical apparatus to T)
Taisho edition (as accessed via CBETA 2011)

Yuan edition (as indicated in the critical apparatus to T)

<HdunZz
>
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Abstract

In light of recently discovered materials in Sanskrit and Gandhari, this
paper proposes four steps in the development of written texts and
canons in the Buddhism of North India and Central Asia, with particu-
lar reference to the satras: (1) an original purely oral stage; (2) a stage
in which individual texts or small groups of texts began to be set down
in writing; (3) a stage of compilation of complete Stra-agamas in writ-
ten form; and, finally, (4) the recording of complete Sitra-pitakas in
handwritten or printed form. These stages, however, are not mutually
exclusive; the later stages typically supplement but do not replace the
earlier ones. Newly discovered and identified sitra manuscripts in
Gandhari provide particularly illuminating illustrations of stages 2 and
3. The earlier phase of Gandhari texts, between about the first century
BC and the second century AD, typically involve single shtras or small
collections of short sutras, representing stage 2. In contrast, the later
Gandhari manuscript materials from the Bamiyan region, datable to
about the third century AD, have recently been found to include a set
of some twenty-five fragments of what is apparently a complete man-
uscript of the Ekottarika-agama. This probably represents the earliest
definite specimen of a complete written Stra-agama. The contents and
distribution of shtra manuscripts in Sanskrit and Gandhari suggest
some other interesting patterns. For example, to judge from the surviv-
ing fragments, it would seem that the Ekottarika-agama was particu-
larly popular in the far northwest (Gandhara and Afghanistan), in con-
trast to Central Asia where the Samyukta-agama was much better rep-
resented. It also appears that early sltra manuscripts were sometimes
intentionally left incomplete, with the beginning of the text or text
collection standing symbolically for the whole.



On the Evolution of Written Agama Collections - 241
in Northern Buddhist Traditions

Contents

I. Statement of Purpose

I1. Beginning with the End

I11. Continuing at the Beginning: Early Sttra Manuscripts in Gandhari
IV. Sttra Manuscripts and Collections in Sanskrit: A Brief Sampling
V. A Special Case: The Ekottarika-agama

VI. Some Final Thoughts

Abbreviations

References



242 - RESEARCH ON THE MADHYAMA-AGAMA

|. Statement of Purpose

| propose to address in this article a reformulation, which has become
possible in the light of recent discoveries, of an old question. The old
guestion is “When, why and how did satra texts and compilations
come to be set down in written form?” This question has in the past
typically been addressed as if the recording of the sdtras in written
form were a single event which took place at a single moment in his-
tory. But the study of the surviving early manuscripts (nearly all of
them fragmentary) of the sttras shows that the process was gradual
and evolutionary, rather than instantaneous. The new approach which
I am proposing here therefore addresses the question in a more evo-
lutionary frame, with reference to the physical forms and the scope
and contents of the early shtra manuscripts which are now known.
This approach has been rendered feasible by the recent discoveries,
especially in the last two decades, of vast quantities of early manu-
scripts in Sanskrit and Gandhari in Pakistan, Afghanistan and Chinese
Central Asia. More specifically, the material in question comes from
(1) Gandhara and adjoining areas in northwestern Pakistan and Afghan-
istan, (2) the Gilgit region of Pakistan, (3) the Bamiyan area of Afghan-
istan and (4) the Tarim Basin and adjoining regions to the east in the
Xinjiang-Uyghur Autonomous Region in western China. The first
three areas in particular have yielded major new discoveries in recent
years, while the ongoing publication and study of the manuscripts
from Xinjiang (the so-called Turfan manuscripts), which have been
known for over a century, has continued to provide important new
information. The result of all this is that we now have far more material
evidence for the development of written sutra texts than we had one
hundred, or seventy-five, or even twenty years ago. Moreover, some of
the material among the recently discovered Gandhari texts brings us
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back virtually to the point at which, according to the historical tradi-
tions of the Theravada school, Buddhist texts first began to be written
down, namely the first century BC, as has been shown by radiocarbon
tests on some of the Gandharan birch bark scrolls.

In light of the manuscript material now available, | propose to
trace in broad outline the development of the written representations
of the four main Agama/Nikaya collections of sdtras through the
following stages:

1. A (presumed) original stage at which they were preserved in

purely oral/mnemonic form.

2. An early phase of written texts in which individual satras or
selective anthologies, rather than complete Agamas, were set
down in writing.

3. A later phase in which complete Agama collections were rec-
orded in written form.

4. A final development in which complete sttra collections in-
cluding all of the (four or more?) Agamas were compiled into
single written editions.

I hasten to add that these proposed ‘stages’ are really little more than
generalizations and abstractions, rather than distinct and mutually ex-
clusive historical categories. That is to say, they reflect broad and no
doubt overlapping developments. It is not a question of each stage
replacing the previous one, but rather of supplementing it. For exam-
ple, as is well known, the oral mode of satra preservation (stage 1)
was never entirely supplanted by written texts; the latter merely pro-
vided an alternative and supplementary mode, while the specialist re-
citers, the bhanakas, continued to fulfill their traditional role. In the
same way, the compilation of complete Agama collections (stage 3)
did not at all signal the end of the practice of writing individual stras
or anthologies; rather, the two practices continued to exist side by side.

! On radiocarbon dates for Gandharan manuscripts, see Allon et al. 2006,
Falk and Strauch 2014: 54 and Salomon 2014: 9.
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I1. Beginning with the End

With these preliminaries, | begin, perversely enough, with the end of
the story. | refer to the evidence for the final phase (stage 4) of devel-
opment in the region in question, that is, the compilation of complete,
multiple-agama sutra canons in written form. Evidence for this comes
in the form of a wood block print text, seventeen fragments of which
were purchased in the early twentieth century at IdykutSari, near
Turfan in Xinjiang. | begin at the end in part because, by an odd twist
of fate, this very late text happened to be the first item to be published
out of the vast collection of Central Asian Buddhist texts in Sanskrit
and various other languages which were discovered around the begin-
ning of the twentieth century by Richard Pischel.? The text is printed
in Sanskrit written in Central Asian Brahmi. The folios are marked on
the recto with the title, Za ahan jing (= Skt. Samyukta-
agama) and the folio number in Chinese, while the verso has the sec-
tion title in Sanskrit, Buddhabhasitah, ‘Spoken by the Buddha’,® and
the folio number in Brahmi numerals.
Thus it was immediately evident that these fragments belonged to
a complete printed text of the Samyukta-agama. But it took more than
eighty years for the rest of the story to become clear. The full signifi-
cance of these fragments was revealed in 1986 by Nakatani Hideaki
, who discovered in the Musée Guimet a fragment of what
seemed to him to be the same book, on the basis of common features
such as an overall similarity in script and presentation, a similar lotus

2 Pischel 1904; cf. Hartmann 1999: 110 note 4.

3 The label refers to the sixth of seven major sections (nipata) of the Sanskrit
and Chinese Samyukta-agamas (see Chung 2008: 23), which includes the
three shtras preserved on these fragments, identified by Lévi (1904: 299)
as the Kokanada-, Anathapindada- and Dirghanakha-satras, nos. 967—
969 in the Chinese Samyukta-agama (T 100 at T Il 248b11-250a12).
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symbol at the center right of each page,* double pagination in Brahmt
and Chinese, and especially the unusual and distinctive notation of
the vowel-less consonant (virama) by means of a point which is
indistinguishable from the anusvara sign.® But this fragment was
labeled in Chinese as belonging to the Madhyama-agama ( ),
rather than to the Samyukta-agama ( ). Nakatani therefore
concluded that the fragments published by Pischel and himself were
part of the same book and that this book was a complete block-print
edition of all four Agamas of the Sutra-pitaka of the Sarvastivada
school, apparently sponsored by the Uighur rulers of the Turfan
region in, most likely, the thirteenth or fourteenth centuries AD.’

I11. Continuing at the Beginning:
Early Sttra Manuscripts in Gandhari

Assuming that Nakatani’s interpretation is correct, the tradition of
writing sitra texts had by this point reached its final stage, that is, the

4 This design is derived from the decorative symbol which was drawn
around the string hole in traditional handwritten pothi manuscripts.

> Nakatani 1986: 308; Pischel 1904: 811.

& In the plate printed by Nakatani the Chinese title in the right margin is
barely legible, but his reading is no doubt correct, as the lower right
corner of the character s faintly but visibly preserved at the upper
right corner of the folio. Moreover, the identification is confirmed by the
contents of the fragments, namely the Upali-satra, which belongs to the
Madhyama-agama/Majjhima-nikaya in both the Chinese and Pali canons.

7 “On peut penser que ce ne sont pas deux agama, mais bien les quatre agama
qui auraient fait I’objet d’une impression intégrale. Cela aurait constitué
une ceuvre importante sans doute accomplie par une grande église, appuyée
elle-méme par une puissance économique ou politique locale, sinon
nationale” (Nakatani 1986: 309). Unfortunately, no further fragments of
this edition have been discovered, as far as | am aware, so we cannot be
sure whether this enormous undertaking was actually completed.
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compilation and promulgation in written form of complete multi-
Agama collections. So we must now turn back to the beginning of the
story, as far as it is now known, or rather is now becoming known.
This side of the story is gradually being illuminated by the recent dis-
coveries of large numbers of Buddhist manuscripts in Gandhari lan-
guage and Kharostht script, including many satra texts, which in
some cases date as far back as the first century Bc.®

The Gandhari manuscripts can be divided into two distinct, though
approximate chronological categories. The earlier type, ranging from
about the first century Bc to the early to mid-second century AD, com-
prises the majority of the material, including four large groups, known
as the British Library, Robert Senior, Bajaur and “Split’ collections.
The later type, which can be distinguished from the earlier material
on the basis of language, script and physical form, consists mainly of
fragments from the Bamiyan area, most of which are now housed in
the Martin Schgyen collection in Norway. This later material is gen-
erally datable to between the later second century and the late third or
early fourth centuries AD.°

Among the earlier Gandhari materials we typically find, along with
many other genres, manuscripts containing individual satras set down
on separate manuscripts and groupings of several stras in what seem
to be selective compilations or anthologies. Examples of individual
sttra manuscripts include the ‘Rhinoceros Satra’ in the British Li-
brary collection and the *Daksinavibhanga-satra scroll in the Ba-
jaur collection, which contains the Gandhari equivalent of the Pali

8 A comprehensive listing of the materials in question will not be presented
here, as the relevant information is available elsewhere, most recently and
comprehensively in the four articles (Allon, Cox, Falk and Strauch, Sa-
lomon) concerned with Gandhari materials in Harrison and Hartmann 2014.

® Allon et al. 2006.
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Dakkhinavibhanga-sutta of the Majjhima-nikaya.'® This latter man-
uscript stands alone as the only Madhyama-agama sltra in the Bajaur
collection.!

Whereas most of the collections of Gandhari manuscripts consist of
miscellaneous text of diverse genres including sdtras, the Senior col-
lection consists entirely or almost entirely of satras, some written on
individual scrolls, others in groups of two or more—as many as four—
on one scroll.*? For example, of the four sdtras on Senior scroll 5,12
three have more or less exact parallels in the Pali Samyutta-nikaya and
the Chinese Samyukta-agama, while the fourth has no direct parallel in
any of the relevant Agama collections. This pattern is fairly typical of
the Senior collection as a whole, which contains forty-one texts in all,
twenty-nine of which have direct or indirect parallels in the Samyutta/
Samyukta literature.** Four other Senior shtras have parallels in the
Majjhima-nikaya/Madhyama-agama, while only one, the Sramanya-
phala-sitra, corresponds to the Digha-nikaya/Dirgha-agama collec-
tions.

Thus it is evident that the Senior collection does not constitute an
Agama collection as such. Rather, it seems to be a selective anthology
of sitras with a strong inclination towards those of the Samyukta class.
In this respect it resembles, but is not exactly equivalent to, the selec-
tive anthologies, preserved in Chinese translation, which contain a

10 Salomon 2000; Falk and Strauch 2014: 62.

11| refer to this as a “Madhyama-agama stitra’ in the sense that its parallels
in Pali and Chinese occur in the Majjhima-nikaya or the Chinese transla-
tion of the Madhyama-agama, although, given the flexibility in Agama
assignments for satras in different canonical collections, we cannot be
sure that it would have been so classified in Gandhara.

12 For the details of the contents of the Senior collection, see Allon 2014.

13 Published in Glass 2007.

14 Allon 2014: 24; Falk and Strauch 2014: 57, 61-64.
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few dozen Ekottarika-agama and Samyukta-agama satras.™® But an
important feature of the Samyukta stras in the Senior collection is
that their selection and arrangement show indirect but significant re-
semblances to the ordering of their parallels in the complete collec-
tions, as explained in detail by Glass.!® In other words, even though
the Senior stra anthology is very far from a complete manuscript of
the Samyukta-agama, it presupposes, or at least implies the existence
of an early form of such a complete collection, which at this time was
presumably still being learned and preserved primarily in oral form.

Another important set of satras from the earlier phase of Gandhari
manuscripts is a fragmentary scroll in the British Library collection
containing three sdtras, each treating of a set of four topics or points.
In a pattern similar to that of the four stitras on Senior scroll 5 discussed
above, two of the sitras have parallels in the Anguttara/Ekottarika lit-
erature, while the third lacks a direct parallel. Thus this manuscript is
evidently related in some way to the numerically arranged sttra litera-
ture which in all traditions constitutes one of the Nikayas/Agamas, but
it is uncertain whether it comes from a partial selection from or anthol-
ogy of such a collection, or whether it is a remnant of a complete nu-
merical Agama. The editor of this scroll, Mark Allon prudently de-
clined to make a final judgment on the issue, concluding that:

... although these three G[andhari] sttras could represent a
section of a multivolume Catuska-nipata, which itself was a
portion of a G[andhari] E[kottarika-]JA[gama], we cannot be
certain of this. It could equally have belonged to a multi-
volume anthology of EA sitras or of mixed EA and non-

15 These have been definitively studied by Harrison 1997 and 2002; see also
the discussion in Salomon 2011: 185-188.

16 Glass 2007: 36-50. A similar pattern was noted by Mark Allon at the
seminar, citing Silverlock 2015: 56-57.
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EA stras. Strictly speaking, we can only say that it rep-
resents a collection of EA-type sitras with an association
with the number 4.7

In my opinion it is more likely that this scroll was part of a selection
of numerical shtras, rather than of a complete Ahguttara/Ekottarika
text, in part because it was written by a scribe whose two other man-
uscripts (the Dharmapada and the Anavatapta-gatha) seem to have
contained only the initial portions of the texts represented; see the
discussion in section V below.

Another interesting component of the British Library collection
consists of several individual manuscripts of sttras or similar texts of
the Ksudraka type, including the aforementioned ‘Rhinoceros Satra’,
Dharmapada and the Anavatapta-gatha scrolls.*® There is no indica-
tion among these manuscripts of a compilatory process with regard to
the Ksudraka-agama, except perhaps indirectly in the form of a series
of commentaries on miscellaneous verses which have been culled from
a wide variety of Ksudraka-type texts.!® These commentaries seem to
imply the existence of some sort of compilation or anthology of verses
from various Ksudraka texts, but unfortunately we do not know what
this hypothetical compilation was called or how it was formed.

But when we turn to the later phase of Gandhari manuscripts, that
is, those from the Bamiyan region, we find indications of a different
situation with regard to the compilation of complete Sttra-agamas in
written form. For among the several hundred small fragments in Kha-
rosthT in this group, at least twenty-five have been identified as belong-
ing to a single manuscript of a satra collection of the Anguttara/

17" Allon 2001: 24.

18 On the genre status of the Gandhari Anavatapta-gatha, which seems to
have been treated as a sutra of the Ksudraka category in some canons,
see Salomon 2008: 15-18.

19 Baums 2009.
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Ekottarika type.?’ But in this case, unlike that of the British Library
Ekottarika-type scroll, the authors of the edition of these miniscule
fragments were able to conclude with reasonable confidence that they
originally belonged to a complete text of the Ekottarika-agama in
Gandhari.?! The principal ground for this conclusion is that the frag-
ments correspond to seventeen different satras belonging to the sixth,
ninth, tenth and eleventh nipatas, implying that the complete manus-
cript would have included all eleven nipatas.?> Moreover, there are at
least four and possibly five cases in which the juncture between two
sltras is preserved on a single fragment, and in every one of these cases
the relative position of the shtras is the same as their sequence in the
Pali Anguttara-nikaya, although they are not necessarily in direct juxta-
position as in the Pali. For example, fragment 76+79 contains the end
of the sttra corresponding to AN 10.47 and the beginning of the parallel
to AN 10.62. In this case, as in most of the cases in question, the
Gandhari sequence skips over several intervening sutras in the Pali
parallel (i.e., AN 10.48-61), which might seem to imply that we are
dealing with a selective anthology rather than a complete Agama text.
But in fact, parallels to two of these ‘missing’ intervening sdtras in the
Pali version, namely the equivalents of AN 10.58 and 10.59, do occur
on another fragment of the Gandhari text. Thus, although the material
is sparse, the distribution of the surviving texts and their patterns of
correspondence with the Pali parallel make it reasonable to conclude
that the twenty-five surviving fragments are the remnants of a complete

20 Jantrasrisalai et al. forthcoming.

2L The relevant arguments are presented in detail in Jantrasrisalai et al.
forthcoming (§ 1.3-4).

22 By a lucky (and ironic) coincidence, one of the Gandhari fragments con-
tains part of a sutra (the equivalent of the Pali Kimditthika-sutta, AN
10.93) which is also preserved in one of the fragments of the blockprint
Samyukta-agama text published by Pischel in 1904; see Jantrasrisalai et
al. forthcoming (8§ 11.9).
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Ekottarika-agama text whose contents and arrangement were approx-
imately similar to those of the Pali Anguttara.

Of course, this would mean that the meager fragments would con-
stitute only a very small fraction of the complete manuscript. Indeed,
to judge by comparison with the length of the corresponding collec-
tions in Pali and Chinese, the complete Gandhari text would have had
to have consisted of many hundreds, even thousands of palm-leaf fo-
lios. But given the evidence of other manuscripts from slightly later
periods at Bamiyan with several hundred folios, this is not as unlikely
as it might seem at first blush.

So, if the proposed interpretation of the Bamiyan Ekottarika frag-
ments is correct, they would constitute the earliest known example of
the proposed stage 3 of development of written canons, that is, man-
uscripts of complete Agamas. Of course, the existence of complete
Agama manuscripts during the later Gandhari period—that is, around
the third century AD—does not mean that individual texts or shorter
anthologies were no longer being recorded in manuscript form. For this
we have, for example, the evidence of the Gandhari Mahaparinirvana-
sitra manuscript from Bamiyan,? as well as the fragments of the
Bhadrakalpika-sttra and of several other Mahayana sttra manuscripts.2*
As mentioned at the outset, the proposed stages are supplementary and
cumulative, not suppletive.

IV. Shtra Manuscripts and Collections
in Sanskrit: A Brief Sampling

This, as far as we know, is the end of the road for Gandhari and Kha-
rosthi, since they fell out of use soon after the time of the Bamiyan

23 Allon and Salomon 2000.
24 See Baums, Braarvig et al. forthcoming; Baums, Glass et al. forthcoming;
and Harrison et al. forthcoming.
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manuscripts, in or around the third century, to be replaced by Sanskrit
and local derivatives of Brahmi script.?® But it is by no means the end
of the Buddhist manuscript tradition in northwestern India and Cen-
tral Asia, where Buddhist Sanskrit literature is represented by, among
other materials, the thousands of manuscript fragments from the
“Turfan’ collections. These materials constitute a vast reservoir of in-
formation on the history of written canons, but also one which is full
of uncertainties and complexities. For here again we are dealing in
nearly every case with fragments, so that more often than not it is
difficult or impossible to be sure whether a given fragment or group
of fragments originally belonged to a manuscript of a single text, a
partial anthology or collection, or a complete Agama series. In any
case, most of the many studies that have addressed the Central Asian
manuscripts have tended to focus on the identifications of the texts in
the fragments, their relationships to parallel texts in other Buddhist
literatures and their scholastic affiliations. But here | propose to focus,
in a very preliminary way, on questions of the overall extent, contents
and character of the individual manuscripts as physical objects.

An interesting case in point involves fragments of several manus-
cripts from the Turfan collection which contain a consistent series of
sOtras in the same or similar order. All or most of these sitras corre-
spond to the Majjhima/Madhyama or Digha/Dirgha category in other
canons, but it remains uncertain whether these manuscripts constitute
a Madhyama-agama collection, or (more likely) a Dirgha-adgama—
or perhaps even neither; in the words of Lore Sander, “it is also pos-
sible that the Satra collections had been gathered for special monastic
or ritual purposes.”?® The problems caused by the fragmentary state
of such manuscripts are further complicated by a well-known pattern
whereby a given stitra may be located in different Agamas in different

25 Salomon 2008.
26 Sander 1980: 12.
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canons, especially with regard to the Madhyama and Dirgha on the
one hand and the Samyukta and Ekottarika on the other.

The issue of complete Agamas versus selective anthologies is most
abundantly documented by the case of the Satsitraka, a series of six
stras (DasSottara, Arthavistara, Sangiti, Catusparisat, Mahavadana
and Mahaparinirvana) from the Sarvastivada Dirgha-agama which
are extremely prominent among the Turfan remains; for example, ac-
cording to Hartmann nearly half of the fragments of sttra texts in the
Hoernle collection contain these satras.?” These figures imply that
many of the sltra manuscripts in this group, when they were complete,
must have consisted of the Satsitraka anthology alone, and indeed
there is no evidence, as far as | am aware, of a complete Dirgha-agama
manuscript among the Turfan material. To be sure, such manuscripts
may have existed; but there is no certain proof of this.

A similar pattern seems to be indicated by the remnants of several
manuscripts of a series of sutras from the Nidana-samyukta, which in
the Pali canon is the first sub-section (samyukta/samyutta) of the sec-
ond major section (vagga), namely the Nidana-vagga, of the Samyutta-
nikaya. The Turfan material included a relatively complete manuscript,
found at Soréuk, of the twenty-five sttras in question, in nineteen
folios,?® plus nearly two dozen fragments of other manuscripts which
may have contained the same selection, or some portion(s) thereof.
Thus this sub-sub-section seems to have been singled out from the
entire (and massive) Samyukta-agama for special attention, perhaps
as part of the basic curriculum of the monastic educational system,
just as seems to have been the case with the Satstraka section of the
Dirgha-agama.?

27 Hartmann 1999: 116.

28 S 474/Kat. nr. 381; SHT I: 171; Tripatht 1962: 15.

2 This characterization is based on the assumption that the twenty-five sttras
contained in these manuscripts did not constitute the complete Nidana-
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Another interesting case is a set of twenty-eight fragments of a
manuscript from Khadalig containing several Samyukta-agama satras
written in the Gilgit-Bamiyan type 1 variety of Brahmi, which was
identified and published by de La Vallée Poussin.*® According to the
parallels presented by de La Vallée Poussin, nearly all of the frag-
ments correspond to the Pali Khandha-samyutta, the first sub-section
of the Khandha-vagga, which is the third vagga of the Samyutta-
nikaya. He notes only two small fragments for which he finds parallels
elsewhere: one (the parallel being listed with a question mark) in the
Radha-samyutta which immediately follows the Khandha-samyutta
and another in the next section, the Ditthi-samyutta.® But both of
these pieces are very small and fragmentary and the textual corres-
pondences are only approximate, so that the identifications are by no
means certain. Thus there is a reasonable possibility that this manuscript
too, like the Nidana-samyukta manuscript, originally comprised only a
single samyukta, namely the Skandha/Khandha. Moreover, if this is
correct, it is perhaps not coincidental that both of these manuscripts
recorded the first sub-section (samyukta) of their respective sections
(varga); for this would be in keeping with the pattern discussed in the
following part of this article according to which partial manuscripts
of sitra collections and other long texts tend to contain their opening
sections. However, given several uncertainties about this manuscript
and the problems of interpreting fragmentary texts in general, we
cannot rule out the possibility that it originally contained more than
just the Skandha-samyukta, for example, the entire Skandha-varga, or

samyukta sub-section in the Samyukta-agama concerned. This assump-
tion is made on the grounds that the Pali correspondent (Nidana-samyutta)
to the Nidana-samyukta contains ninety-three suttas, while the Chinese
Samyukta-agama (T 99) has fifty sttras (Tripatht 1962: 9 note 3).

30 de La Vallée Poussin 1913; see also Karashima and Wille 2006: 49 and
Chung 2008: 30-32.

31 de La Vallée Poussin 1913: 580.
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even, conceivably, the entire Samyukta-agama. But in balance, | think
it more likely that it contained only the Skandha-samyukta.
Particularly interesting in this connection is a set of fragments of
Samyukta sttras published in the fourth volume of the Sanskrithand-
schriften aus den Turfanfunden.3? These fragments comprise sttras
corresponding to those numbered 3-9, 73-75, 103, 130-131, 260 and
508-510 in the Chinese Samyukta-agama ( ), out of a total of
1359 sutras.* These sttras would belong to the first (Paficopadana-
skandhika), second (Sadayatanika) and fourth (Sravakabhasita) of the
seven nipatas of the Samyukta-agama according to the reconstructed
original structure as presented in Chung (2008: 23). Their Pali
parallels are all located in the Nidana- and Khandha-vaggas, that is,
in the second and third of the five major sections of the complete
collection. Thus these fragments provide a more likely, but still not
definite, specimen of a complete manuscript of the Samyukta-agama.
While the results of these samplings of the Central Asian fragments
are suggestive, but not entirely conclusive as to the presence of
complete Agama manuscripts, an important recent discovery has pro-
vided a definite example of a complete Agama manuscript from around
the same general period under consideration (i.e., the middle to later
centuries of the first millennium), although from a different region. |
refer to the now-famous Dirgha-agama manuscript in a private
collection in the USA, apparently from the Gilgit region, which has
been discussed by Jens-Uwe Hartmann in several publications, most
recently (with Klaus Wille) in 2014. That this is a complete Dirgha-
agama is clear, first of all, because in this case we not only have the
bulk of the text, in contrast to the fragmentary materials from Turfan

32 Sander and Waldschmidt 1980: 74-98 (no. 30 = K 410); further details
in Chung 2008: passim.

33 The established text counts 1362 satras, but three of these do not actually
belong to the Samyukta-agama; see Analayo 2015: 56.
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and Gandhara. And if there remained any question about the matter, the
internal uddanas and final colophon, as analyzed by Hartmann, leave
no doubt that the manuscript contained the entire Dirgha-agama.

V. A Special Case: The Ekottarika-agama

We have already seen one early example of an apparently complete
Agama text from the Bamiyan region, namely the Ekottarika-agama
in Gandhari/KharosthT, datable to the second or third century. Inter-
estingly enough, Paul Harrison has identified several fragments of
what are probably one or more—possibly as many as four—complete
manuscripts of the Ekottarika-agama, also among the Bamiyan mate-
rials, but from the later stratum of Sanskrit/Brahmi texts.3* The clear-
est case consists of sixteen fragments of a palm-leaf manuscript, pale-
ographically datable to about the sixth century AD, which preserves
sutras from the groups of fours, fives, sixes and sevens, and includes
one fragment with the folio number 255. Here there can be little doubt
that we are dealing with the remnants of at least one complete text of
the Ekottarika-agama.

From this information—with the usual words of caution about the
dangers of deriving broad conclusions from small scraps of evidence
(which is nevertheless what we must do)—one gets the impression
that the Ekottarika-agama may have been particularly prominent in
the Bamiyan region.®® But this situation presents a striking contrast

3 Harrison 2007 and 2008.

% Since at least some of the Bamiyan texts appear to be affiliated with the
Mahasanghika school (see, e.g., Braarvig 2014: 159), Lu Cheng’s 1963:
241b observation that “the Mahasanghikas [sic] preferred the Ekottari-
kadgama” would seem to provide corroboration of this impression. Here
LU Cheng cites the first fascicle of the *Punyavibhanga-sastra (Fenbie
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with the Turfan material, where Ekottarika sitras are surprisingly
rare in comparison to those of the other Agama collections. By way
of example, the summary of fragments arranged according to content
(“Ubersicht tiber die Handschriften nach dem Inhalt”) in the most recent
volume of the Sanskrithandschriften aus den Turfanfunden lists twenty-
one items for the Samyukta-agama versus none for the Ekottarika-
agama.®® Only one fragment is cited as “Wahrscheinlich Fragment aus
dem Siebener-Abschnitt (saptanipata) des Ekottarikagama.” 3" The
preceding volume (X) of the Sanskrithandschriften aus den Turfan-
funden yields a similar pattern, with twenty items for the Samyukta-
agama versus none for the Ekottarika-agama.® Likewise, the index in
the same volume of new identifications of previously published frag-
ments has seven listings for the Samyukta and, again, none for the
Ekottarika.®® These figures are also more or less representative for the
earlier volumes of the Sanskrithandschriften aus den Turfanfunden,
where fragments identified with the Ekottarika are, at best, few and
far between. For example, the “Nachtréglich identifizierte Texte” in
the seventh volume lists seven items for the Samyukta versus only one
doubtful case (indicated by a question mark) for the Ekottarika.*

gongde lun , T 1507) without a specific reference, but pre-
sumably he alludes to the ranking of the Ekottarika there as first among
the Agamas, on the assumption that this reflects a Mahasanghika tradition.
The possibility is interesting but its significance is far from certain,
especially since we cannot be sure that all of the Bamiyan Gandhari
fragments are actually Mahasanghika texts.

% Vol. XI; Wille 2012: 450-451.

37 No. 4542, p. 111.

38 Wille 2008: 445-447.

3 “Nachtraglich identifizierte Texte aus friiheren SHT-Béanden”, p. 448.

40 Bechert and Wille 1995: 307-308. It is true (as was pointed out by Jin-il
Chung at the Madhyama-agama seminar) that the paucity of Ekottarika
identifications among the Turfan fragments can be attributed in part to
the extensive divergence of the Chinese Ekottarika-agama (Zengyi ahan
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There are nonetheless among the Turfan fragments a (very) few
examples of what are definitely Ekottarika texts. The clearest case is
a series of fragments (described in Waldschmidt 1980: 169-174)
which contain remnants of a few sltras from the ones group whose
Pali parallels, interestingly enough, come very near the beginning of
the entire Anguttara-nikaya.** We find a curiously similar situation at
Gilgit, where the Ekottarika is represented by a single manuscript of
eighteen folios, containing only the ones and the twos.*? This pattern
raises doubts as to whether such Ekottarika manuscripts were ever
actually written out in full, or whether these manuscripts, which con-
tain only the early parts of the entire collection, were rather meant to
symbolically represent the entire corpus. | propose this idea in light
of similar patterns among Gandhari manuscripts, among which we
find a startling number of cases, far beyond what would be expected
by mere chance, in which only the first part of a text survives. This
pattern is very noticeable among long or medium-sized texts written
on scrolls, which would have to be divided across several or even
many scrolls, given the practical limits on the length of a single scroll.
But in the great majority of such cases, it is only the first scroll—that
is, the beginning of the text—which has survived; conversely, there

jing , T 125) from the Pali and Sanskrit versions of this
collection, which makes it more difficult to identify Ekottarika parallels;
this stands in contrast to the relatively close agreement between the
Chinese Samyukta-dgama and the corresponding Turfan manuscripts.
Despite this, it seems to me that the drastic statistical contrast between
the Samyukta and Ekottarika identifications must reflect an underlying
difference in their frequency among the Turfan materials.

4 The parallels indicated in SHT 111 (Waldschmidt 1971: 232 note 5; 233
notes 9 and 10; 234 note 1) all come between pages 3 to 12 of the first
volume of the Pali Text Society’s edition of the Anguttara-nikaya.

42 Tripathi 1995.
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are few cases where we have a scroll from a multiple-scroll text which
is not the first one.*?

This notion of partial or ‘symbolic’ texts may seem counterintui-
tive at first, but it makes more sense when it is kept in mind that the
purpose of setting Buddhist scriptures in writing was not exclusively
to communicate information. The act of writing Buddhavacana
was—as we are reminded so frequently and emphatically in Maha-
yana sutras—an exercise in merit-making as much as, or even more
than, in communication. In this regard we can compare Buddhist
manuscripts, not to scriptural texts as they are conceived in the
Abrahamic religions, but rather to the act of “prayer’. It is common
enough in various religious traditions, both Asian and western, to
‘recite’ a prayer or mantra in a severely abbreviated form, for example
just the first line or verse, and then move on to the next prayer or
offering, having in effect ‘said’ the previous prayer. Such a notion of
drastically abbreviated, symbolic scriptures—indeed of the entire
Buddhist canon—is in fact attested for contemporary Buddhist
practice in Thailand, where a condensed Tripitaka is widely used for
ritual purposes. This symbolic canon consists of exceedingly brief
extracts from the three ‘baskets’; for example, the entire Sutta-pitaka
is represented by the first paragraph of the first sutta (Brahmajala-
sutta) of the Digha-nikaya.*

43 For examples and details, see Salomon 2011: 182-183.

4 Skilling 2016: 932 and 950-951; see also Skilling 2017. But it must be
mentioned that other explanations for this pattern are possible. For
example, writing out a complete manuscript of a long text is a difficult,
tiresome and expensive undertaking, so that at least some such cases
could be dismissed as the product of a project that was left unfinished for
lack of resources, time, etc. Nevertheless, the pattern of such incomplete
scrolls is more consistent than might be expected on these grounds alone.
In some cases the production of abbreviated texts can also be understood
in terms of the apotropaic power of Buddhist texts and manuscripts; as
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V1. Some Final Thoughts

I have tried here to trace, in very general terms and on the basis of
very limited materials—in every case we have only a mere fraction of
the entire written corpus that must have existed in the various Bud-
dhist centers—some outlines of the development of written sttra cor-
pora in the northern Buddhist world. Broadly speaking, there seems
to be a pattern of gradual coalescence, whereby at the earlier stages
manuscripts typically consisted of individual texts or small collec-
tions. At a later stage, larger groupings gradually became more prev-
alent, until finally entire Agamas and, eventually, even entire Satra-
pitakas were recorded. The earliest evidence of a complete written
Agama is provided by the Bamiyan Ekottarika-agama fragments,
which seems to be part of a full manuscript of the Ekottarika-agama.
This manuscript probably dates from in or around the third century
AD, which is an interesting date in view of the fact that the first com-
plete Chinese translations of the four main Sitra-agamas were made
not much later than this, that is, around the late fourth or early fifth
centuries AD.* The availability of complete and definitive manu-
scripts of the Agamas may thus have facilitated and stimulated the
Chinese translation project.

As has been pointed out above, however, even in this period and
in succeeding centuries examples of complete Agama manuscripts are
rare or at least hard to prove, due to the extremely fragmentary con-
dition of most of the material. But even if this is the case, it is con-
sistent with the caveat stated at the outset of this article, namely that
the proposed stages of development of written shtra collections are

noted by Braarvig 2014: 159, “a single leaf [of a Budddhist manuscript]
may be as potent as a whole text.”

4 See, for example, Lamotte 1988: 154, where the range of dates for the
texts in question are given as 398 to 443 AD.
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cumulative rather than exclusive. That is to say, the introduction of
complete Agama texts did not mean that scribes no longer wrote texts
of individual sttras, or smaller sub-units of sutra collections, or selec-
tive anthologies of sltras, or even abridged ‘symbolic’ representa-
tions of entire Agamas. On the contrary, such shorter manuscripts,
perhaps serving practical ends for study and teaching, no doubt re-
mained more common than massive manuscripts of complete Agamas,
each of which would have involved a major undertaking with consid-
erable cost in time and money.

By way of conclusion, | must stress that most of what | have
stated here is merely by way of a preliminary sketch, drawn up on
the basis of a selective examination of a large but random body of
material that happens to have survived and become available for
study. I claim to do little here beyond raising the question of the
history of written satra compilations. As far as | know this overall
question has not been directly addressed in the past, since it has
become especially relevant and meaningful in light of recent discoveries
of new manuscripts and manuscript corpora. | fully anticipate that
future discoveries and future studies will prove much (though I hope
not all) of the rough sketch presented here to be incomplete, inaccurate,
or just plain wrong. In short, this is merely a beginning.

Finally, I would like to express an opinion regarding the ‘authen-
ticity” or ‘originality’ of the texts and the structures of the Buddhist
canons. Some skeptically inclined modern scholars have doubted the
antiquity of the Buddhist canons as we know them, on the grounds
that we have no written record of them until many centuries after the
time of the Buddha. But I feel that there are two major arguments
against what | am inclined to see as a hyper-skeptical point of view.
First, there is the overall agreement, in broad terms, between the dif-
ferent Shtra-agamas with respect to their contents and arrangement,
or at least their principles of arrangement.*® Secondly, it is striking

46 Here the Chinese Ekottarika-agama is an anomalous exception which does
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that even the earliest representations of Agama collections in written
form, in the form of selective anthologies, clearly indicate the prior
existence of complete Agamas similar to those which we know from
later times. (I refer here in particular to Andrew Glass’s finding, de-
scribed above in section 111, about the implications of the Samyukta
sOtras selected in the Senior anthology.) Thus, when the earliest writ-
ten texts provide us with ways to peek back into their (unwritten) pre-
decessors, what we see essentially supports the overall unity and con-
sistency and, thus, the ‘authenticity’, of the Agama collections.*’

I would like to thank Mark Allon, Bhikkhu Analayo, Jin-il Chung and
Peter Skilling for providing helpful comments on this paper, both during
the Madhyama-agama seminar held at the Dharma Drum Institute of Lib-
eral Arts (October 2015) at which it was originally presented, and after-
wards. | also thank my student, Zhao Fei , for helping me with inter-
preting some of the relevant Chinese materials.

Abbreviations

AN Anguttara-nikaya
SHT Sanskrithandschriften aus den Turfanfunden
T Taisho edition

not, | think, disprove the overall pattern.

47 On the limits of scepticism as deduced from recent epigraphic discoveries,
see Salomon and Marino 2014. Harrison 2008 [2010]: 215-216 has come
to a similar conclusion with regard to a related Buddhological issue,
namely the value of Chinese translations for the study of Buddhist texts in
Sanskrit; he concludes that “sometimes scepticism and caution can be
taken too far ... Scepticism ... is all very well, but it is no better than blind
faith when it chooses not to look at the evidence.”
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Abstract

The identity of a shtra is not defined by its Agama alone. It can be
marked by its membership in other textual groupings—in other
canons, in other collections—and by its contents and its function. As
an example of multiple membership, | examine a group known as
the Mahasutras, which once were part of the liturgical life of Indian
Buddhism. I focus on two of them, the Paficatraya-mahasutra and
the Mayajala-mahasitra. These two long satras shared a long his-
tory in India, and in their written or manuscript lives they are almost
always paired. In the greater Sarvastivada tradition they enjoyed
considerable authority and they were included, always as a pair and
almost always in the same order, in lists of texts of preference like the
Mahasatras and the Vaipulya. The paper discusses the peyala prin-
ciple and the terminological complexities of Agama, canon, category
and authority, arguing for the flexibility of canons as shown through
the central Thai functional canons.
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|. Prolegomenon

I.1 The Many Lives of Texts

Every text has its own life. In many and even most cases, a text is
filed away with dozens, hundreds, or even thousands of others in
one or the other Nikaya or Agama, and we know nothing more about
its biography than “it is in such and such a Vagga, in such and such
a Nipata of such and such a Nikaya or Agama.” Apart from details
about the circumstances of delivery that are embedded in the dis-
course itself, we do not know its history before it was imported into
a Nikaya or Agama, and we know very little, perhaps nothing, about
its subsequent reception by Sangha and society. There are, of course,
exceptions, and one of the joys of comparative research is how in-
sight into a text’s peregrinations can bring it to life as a meaningful
record of Buddhist thought and practice over time and through space.

In this essay | examine the transmission history of two sdtras, the
Paficatraya and the Mayajala.! The Paficatraya-sttra, the Sitra on
Five or Three, is found in only one Middle Collection, the Pali
Majjhima-nikaya, in which as the Paficattaya-sutta it is the second
discourse of the Devadaha-vagga of the Upari-pannasaka (sutta no.
102 of the Majjhima-nikaya as a whole). It is not found in the Chi-
nese Madhyama-agama, the only other Middle Collection available
at present, and as far as | have been able to determine it is not cited
or quoted as belonging to a Middle Collection anywhere in Buddhist
literature outside of the Pali/Theravada transmission. The Maula-
sarvastivadins placed their Paficatraya not in the Middle Collection
but in the Dirgha-agama, the Long Collection, at least on the evi-
dence of the Gilgit manuscript of the Dirgha-agama in which the

1 A conventional note on conventions used in this article is given at the
end, after the acknowledgements.
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Paficatraya is no. 17 of the Yuga-nipata. The Mayajala is included
in the same Yuga-nipata as no. 18. But here there is a weighty dif-
ference: the Mayajala is not found at all in the Theravada tradition,
and evidence suggests that it was transmitted by only one school, or
consortium of schools, the Greater Sarvastivada.?

Both the Paficatraya and the Mayajala are long sdtras, and their
placement in the Long Collection makes sense. In the Gilgit Dirgha-
agama they are nos. 17 and 18, and we will see that the two sitras
were a prominent pair in the Greater Sarvastivdda milieu, kept
together in the Long Collection and in prestigious collections (or ideal
categories) like the Mahasttras and the Vaipulya satras.® Outside of
the Sarvastivada, however, the situation was quite different: as far as |
can tell, the Mayajala was not known at all, and the Paficatraya
passed its life in relative obscurity. Neither of these long satras is
found in the (purportedly Dharmaguptaka) Long Collection extant in
Chinese translation, and there is no evidence that either sdtra was
ever translated into Chinese.

That these two texts do not belong to any known Middle Collec-
tions is not a problem. It reminds us that inclusion in this or that
Agama is not straightforward: there are gaps, transpositions, and

2 In this essay Sarvastivada refers to the school in the broadest sense, the
Greater Sarvastivada textual tradition, to include the South Asian, Central
Asian, Chinese, Tibetan, Mulasarvastivada and any other possible incar-
nations. At present our understanding of this far-flung school is far from
perfect. | include under Greater Sarvastivada certain of the Gilgit and
Central Asian manuscripts; citations in works like the Abhidharmakosa,
Abhidharmadipa and ArthaviniScayasutra-nibandhana and their com-
mentaries, all preserved in Sanskrit; in the massive compendia that
make up the Yogacarabhimi and other Yogacara texts, preserved in
part in Sanskrit and in part in translation; and in texts preserved in Ti-
as well as other Sastras.

3 Skilling 1994a and 1997 (the latter referred to throughout as Mahasdtras I1).
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crossovers. Almost all of the articles in Research on the Dirgha-
agama, the proceedings of a seminar held at the Dharma Drum Insti-
tute of Liberal Arts in 2013,* refer to Middle Collection discourses,
and this is necessary, since ten (or eleven, or twelve) of the satras of
the Gilgit Dirgha-agama have parallels not in the Pali Digha-nikaya
but in the Majjhima-nikaya®—that is, ten or more out of a total of
forty-seven sutras. As Jens-Uwe Hartmann points out, “there is no
definite criterion for length” between the two collections.® Rod
Bucknell states that a key premise of his study is that “for each of
the schools in question, the Long Collection cannot be adequately
understood unless due attention is paid also to the corresponding
Middle-length Collection”.”

It is not a key premise of this essay—although it could be a key
stipulation—but | choose to insist that, in the scientific study of
Agamas as historical collections, we should consider the full spec-
trum of available sources: Shtras in whatever languages, along with
Abhidharma, Vinaya, Sastra and Vaipulya/Mahayana-sitras, and even
Tantras. We should carefully examine the relevant evidence, taking
into account the intertextual weaves of Buddhist literature. As the
ancients might have said, we should “leave no sitra unturned”. We
need also to consider liturgical or Raksa sets, such as the Mahasdtras,
the recitation lists of the Avadanas and Vinayas, and curricular sets.
Such broad-based studies can help us appreciate the many lives of
Buddhist texts.

4 Dhammadinna 2014.

> Different counts: Bucknell 2014: 61 et passim, counts twelve; Hart-
mann 2014b: 142 has “ten (or eleven)” (see his note 7).

6 Hartmann 2014b: 142.

7 Bucknell 2014: 58-59.
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1.2 Canon

The idea of a canon, of a single and orthodox collection of Buddhist
scriptures, has caused more trouble than it is worth. In this essay |
define canon as an authoritative collection of texts that are socially
and historically contingent.® | agree with W.J.T. Mitchell that a
canon is “not a closed, absolute system ... but a dynamic, evolving
entity that can be reopened, reinterpreted, and reshaped”.’

In the study of Buddhism the problem is not that there were no
canons, but rather the assumption that there has ever been an official
Buddhist scriptural canon, and that this is the Pali canon—a
collection of Pali texts that was codified in Sri Lanka by the early
centuries AD and is generally seen as closed and fixed. This might
seem fair enough: the Pali collection exists, it is well preserved and
widely accessible, and it is one of the greatest scriptural resources in
Buddhist studies. For me, the problem lies in the manner in which
this collection has been privileged as the measure of all Buddhist
literature, as the authentic canon of Buddhism as a whole. This has
been a widespread assumption since the Victorian era: the Pali canon
is not one among equals, not one of the several canons of South Asian
Buddhism, but the canon, the only true canon. Certainly the Pali
canon is the only surviving South Asian Tripitaka, but in the
historical development of Buddhism there were many Pitakas and
many Tripitakas: there was never a canon shared by all Buddhist
schools in the sense of a closed and finite master-collection of the
Buddhavacana. There were only canons. If there was a canon, it
would have been what Vasubandhu calls the root recitation (mala-

8 For intelligent reflections on canon, see Salomon 2011, Harrison 2004b
and Assmann 2011: 102. For East Asian canons, see the essays in Jiang
Wu and Chia 2016. A classic that limits its discussion to Pali sources is
Collins 1990.

®  Mitchell 2005.



276 - RESEARCH ON THE MADHYAMA-AGAMA

sangiti). A cornerstone of Vasubandhu’s thought is the fact that the
root recitation is lost (malasangiti-bhramsa, broken up, no longer
intact or extant), and that it was lost long before his time.*® The
position of the Theravamsa of Sri Lanka seems rather the opposite.
The Theravadin chronicle Dipavamsa describes how the schismatics
(that is, the eighteen schools) “broke up the original redaction
(mulasangaha) and made another redaction”, and how they “rejected
parts of the profound Sutta and Vinaya and made a different, coun-
terfeit (patiripa) Suttavinaya”. The passage also refers to differ-
ences of exegesis and of grammar and orthography—that is, of lan-
guage.* The Theravamsa claims to be the sole non-schismatic
school, and to preserve perfectly the first recitation and subsequent
recitations as well: “[t]he Pali Canon of Theravada Buddhism, after
two and a half millennia and six major rehearsals, has been general-
ly recognised as the oldest, most original, most complete, and most
accurate record of the Buddha’s teachings still available today.™?
The canons were the work of sangitikaras, the editors or redac-
tors of the various recitations held at different places by different
schools at different times. The sangitikaras laid the underpinnings
of the Agama traditions; reciters (bhanakas) and experts or custodi-
ans (dharas: vinaya-dharas, sdtra-dharas, matrka-dharas and, final-
ly, tripitaka-dharas) were responsible for maintenance and circula-
tion. But these divisions of labour were not in any way hard and fast.
The sangttikaras, bhanakas and the various dharas responded to a
desire, to a need, for continuity—to enable the Sasana or the Sad-

10 See Skilling 2010: 19 and 22. | believe that the idea is found in the earlier
Vibhasa literature, upon which Vasubandhu regularly draws. This notion
is taken up by Bhaviveka in his Tarkajvala; see Eckel 2008: 336,15-18
and 338,24-27 (text), 148 and 152 (transl.).

11 Skilling 2010: 22 and 29. See Dipavamsa, chap. 5, vv. 32-38. The
passage is cited at the beginning of the Kathavatthu-atthakatha, 3-5.

12 payutto 2003: 1.
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dharma to last long in this world (as in the aspiration ciram titthatu
saddhammo). The scriptural collections are the products of group
efforts to preserve the Saddharma and to ensure that the Sasana will
endure: they are long-term community projects. The accounts of the
recitation-convocations (sangtti) of the schools are the foundations
of the identities of the different nikayas, the shared fictions of
continuity™® that construct group identities. They are not as such
rival or competing claims to authority.

.3 Many Canons

There are other canons, however, apart from those of the Agama/
Nikaya/Tripitaka paradigms. Texts and canons—both collections
and their contents—are multi-functional and can be put to many
ends. When a central Siamese king—whether at Ayutthaya or
Bangkok—sponsored a Tripitaka, he had everything that was known
to exist in Pali copied. The project was divided into four groups:
vineyya, sutta, paramattha and sadda, that is, Vinaya, Satra, Abhi-
dharma and Sabda (Language/Grammar). It included commentaries,
subcommentaries, manuals, narratives, apocrypha—everything. |
call this kind of collection an inclusive Tripitaka; it was the rule in
old Siam until the end of the nineteenth century. The Ninth Recita-
tion according to the Thai enumeration was held at the behest of
King Rama | in 1788.

The monks gathered in the ubosot [uposatha] confessional
hall of the Phra Sisanphetchayadaram Temple, according to
the schedule set by the king. Both the king and the heir ap-
parent went from the Grand Palace to the Temple in a pro-
cession, complete with their royal paraphernalia and fan-
fares of flutes and victory drums. They entered the ubosot

13 Assmann 2011: 72.
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confessional hall and rendered obeisance to the Three
Gems. They then asked Phra Phimontham to call upon the
deities in the midst of the assembly of Buddhist monks. The
power of all the deities was convoked to support the suc-
cess of the project of the great council.

The monks were divided into four groups. Somdet
Phra Sangkharat headed one group whose duty it was to
revise the Suttanta Pitaka. Phra Wannarat headed a group
whose duty it was to revise the Vinaya Pitaka. Phra Phi-
montham headed a group whose duty it was to work on
the Grammatical Treatises [satthawiset: saddavises]. ...
Phra Thamtrailok ... was appointed to head a group
whose duty it was to revise the Paramattha Pitaka [that is,
the Abhidharma]. Arrangements were made for these four
groups to work at their revisions of the sacred science
separately, each at different quarters of the temple
ground. ... The king and his younger brother, the heir ap-
parent, went to the temple twice every day. In the morning
they presented food to the monks at the temple’s galleries.
In the late afternoon they came out again to present drink-
ing water, incense sticks, and candles.*

Only with King Rama V’s printed edition in the 1890s was, for the
first time, a Tripitaka project trimmed down to thirty-nine volumes;
later, in the reign of King Rama VII (Prajadhipok, reigned 1925-
1935), the Thai Tripitaka was fixed at forty-five volumes (Syam-
arattha edition, 1925-1928). In pre-modern Burmese practice as
well, the Tripitaka seems to have been an inclusive rather than an
exclusive compilation. The extent and contents of the Tripitaka was
always a question, and kings periodically asked learned monks to
clarify the matter. The agonizing of modern scholars as to whether
or not the Burmese counted Milindapafha, Nettipakarana, Petako-

14 Translated in Flood 1978: 160-161.



The Many Lives of Texts: The Paficatraya and the Mayajala Satras - 279

padesa and Suttasangaha in the Khuddaka-nikaya is a post-Mindon
problem with a centuries-long history.*® The controversy became
international in the twentieth century (and it continues today). In his
1911 review of Mabel Bode’s The Pali Literature of Burma Charles
Duroiselle wrote somewhat acerbically,

I can follow Mrs. Bode no further when she tells us (p. 4)
that “Burmese tradition adds to the fifteen ancient texts of
the Khuddakanikaya four other works — the Milindapafiha,
the Suttasangaha, the Petakopadesa and the Netti or Netti-
pakarana.” It may be she has not understood her text, or,
rather, that she is not yet familiar enough with the Burmese
tradition. No educated Burman, lay or monk, ever included
these four works among the Pitaka books of the Khuddaka-
nikaya: they are placed after the books of the Khuddaka
because only of their intrinsic value (this applies to the first
and last two, the second being merely a collection of Suttas)
as a help to the study of the scriptures.*6

But questions of scriptural classification are never quite so simple,
and one might wonder whether the urge to fit everything into the
right box is not a modern academic obsession. An inscription from
Pagan in upper Burma dated AD 1223 mentions a donation that in-
cluded twenty-nine works of the Khuddaka-nikaya, followed by “two

15 King Mindon (reigned 1853 to 1878) held what in Burma is counted the
Fifth recitation-convocation and had the approved Pali texts carved on
large marble slabs which are stored at Kuthodaw Pagoda at the foot of
Mandalay Hill. The slabs include the Nettippakarana (slab nos. 693-700),
Petakopadesa (slab nos. 701-709) and Milindaparfiha (slab nos. 710-729).
According to the plaques in the Chatthasangiti Hall in Yangon, these
three texts were included in the fifth recitation session of the sixth council
under the heading Khuddaka-nikaya. The Suttasangaha is not included. |
thank Mark Allon (19 April 2016) for this information.

16 Review of Bode 1909 by Duroiselle 1911: 120-121.
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works of (original text in) Pali and Atthakatha of Nettipakarana and
Milindapariha”.}” The Visuddhimagga is listed separately. The contents
of a library donated in AD 1442 to a monastery at Arimaddanapura
(that is, the same Pagan) by the royal sponsor King Jeyyasira, King
of Taungdwin, and his queen constitute an inclusive Tripitaka.’® The
canonical books of the Vinaya, Satra and Abhidharma are all included
along with their commentaries and subcommentaries as well as manuals
and their commentaries. The Visuddhimagga is placed in the Khuddaka-
nikaya. Petakopadesa and Milindapafiha are listed later on, after the
Pitakas; Nettipakarana and Suttasangaha are not listed at all. In the
Pitaka Thamein (Pitakat-to-sa-muin:), compiled by U Yan (1815-
1892, royal librarian under King Mindon), the Suttasangaha, Netti-
pakarana, Petakopadesa and Milindapafiha are listed after the fif-
teen titles of the Khuddaka-nikaya.'® Apparently they are not strictly
included in the Khuddaka-nikaya, but the commentaries on Netti-
pakarana and Suttasangaha, along with those on Saratthasangaha
and Visuddhimagga, are given at the end under the rubric “forty-nine
sections of commentary on Khuddaka-nikaya”. The contents of the
Khuddaka-nikaya were, it seems, open to interpretation. Milindapariha,
Nettipakarana, Petakopadesa, Suttasangaha: these ancient and vener-
ated works were not part of the Tripitaka. Where, then, did they belong?
It does not seem that, over the centuries, anyone found a single and
conclusive answer, but the Khuddaka-nikaya was a favoured candidate.

In the pre-modern Siamese kingdoms of Ayutthaya, Thonburi
and Bangkok, from the sixteenth to early nineteenth centuries, on
the evidence of chanting manuscripts, there was a received ritual
canon—a canon by custom, a canon by convention—which included
inter alia the following:

17" Than Tun 1998.

18 | uce and Tin Htway 1976 (the inscription was also published in Bode
1909: 101-109, as an appendix to chapter 3).

19 Man:-kri:Mahasirijeya-st 2012: 47-48.
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Table 1. A Pre-modern Ritual Canon in Siam

7 Tamnan Cularaja-paritra: Lesser Royal Protection
12 Tamnan Maharaja-paritra: Greater Royal Protection
Tripitaka Abridged, Symbolic/Emblematic Tripitaka?°

Abhidharma Abridged, Symbolic Abhidharma
Sahassanaya Thousandfold Method
Buddhaguna Virtues of a Buddha
Vessantara-jataka The Vessantara Jataka

Phra Malai Story of Malaya Thera
Jamblpati-sitra  SGtra on King Jambapati?
Unhissavijaya The Victorious Crown?

I do not pretend that this collection was a consciously constructed
canon. It would have evolved naturally: texts that enjoyed ritual and
social popularity became the texts of choice for recitation. Canon
formation is not so much the result of reflection and selection than
of functional weight. This active and functional canon would not
have replaced or erased the Tripitaka. At any time, there would be
scholars who were experts in the Tripitaka, like Dhammakitti who in
fourteenth-century Ayutthaya composed the Saddhamma-sangaha,?
or like the unknown author(s) who compiled the Tamra Traipidok
preserved in South Thailand,?* or like the unknown author(s) who
compiled the Pitakamala catalogues in North Thailand.?®

In 1857 near Angkor Wat in Cambodia, donors had a set of texts
copied and donated to a local monastery. The titles are recorded in

20 gee Skilling 2016.

2L For the Jambdapati-satra, see Skilling 2009b: 30-32 and 2014: 360-361.
22 For the Pali Unhissavijaya-sttra, see Skilling 2009b: 32-36.

23 Nedimale Saddhananda 1890 (edition) and Law 1963 (translation).

24 Santi Pakdeekham forthcoming.

% Santi Pakdeekham 2011.
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an inscription as “the sacred Tripitaka” (in Khmer, phra traipidok).
Most of them do not belong to the Pali Tripitaka; those that do are
Jatakas (which are equivocal in terms of canonicity), and the others
are extracanonical and apocryphal. de Bernon notes that,

[t]he expression “holy Tripitaka” ... is used here to desig-
nate the sum total of texts mentioned on the stele, even
though it is evident that the titles do not belong to the Tri-
pitaka properly speaking. In fact, for Khmer Buddhists the
notion of “Trai-pitak”, the “Three Baskets”, embraces
(Buddhist) religious literature in general, whether it is ca-
nonical, extra-canonical, apocryphal, or cosmological .26

The culture of Lanna (present-day North Thailand) offers a range of
examples of functional or ritual canons. One of these might be de-
scribed as a calendrical or birth-year canon. A specific text is as-
signed to each year of the twelve-year animal cycle, so that the indi-
vidual’s relation to significant texts is defined by his or her year of
birth, and the devotee offers his or her text to make merit on appro-
priate occasions. For example, | was born in the year of the ox; my
text is the Vessantara-jataka. The texts in question are short, abbre-
viated versions not more than a single phik (bundle of palm leaves)
long; in the twentieth century they came to be printed on palm
leaves rather than inscribed. The twelve-year calendar interacts with
texts in other ways: for example, the animal years are associated
with the thirteen chapters (kanda) of the Vessantara-jataka, and at a
recitation of the Great Life an individual sponsors his or her chapter.
Similarly, there is monthly canon; I was born in August, and should
sponsor the Buddha-nibbana or the Vessantara. There is a weekday
canon, in which each day of the (eight-day) week has a text assigned
to it, and on one’s birthday one may offer one’s text to the temple.

26 de Bernon 2012: 379.
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In one system, the seven texts are the seven books of the Abhidharma.
For example, since | was born on a Monday, | should sponsor the
Vibhanga of the Abhidharma—again in a condensed version. There
are also gatha, verses, to be recited according to one’s day of birth;
each day has a numerical power, and also a colour. For the Monday-
born, the gatha is yan dunimittam avamangalam ca, of which the
abbreviated title is Yandun (in Thai pronounced Yantun). This I
should recite fifteen times; my colour is yellow. These practices
form a personalized ritual agenda in which the liturgical canon is
different according to one’s birth.?’

In Nepal, the Newar Buddhists also have a weekday canon: a
group of dharanis is associated with the seven days (saptavara) of
the week, with each dharant being recited on a specific day.?® The
oft-mentioned Navadharma or Nine Dharmas of Nepal are not, as
often suggested, a textual or a literary canon, but a ceremonial canon
of texts to be recited, a practice that had its origins in, or was shared
with, northern India.?®

I have nothing at all against the word or notion of canon—a word
is a word—Dbut the term has been invested with such weight in west-
ern religious studies, especially in the scholarship of Theravada, that
it has become a solid and impregnable edifice that has naturally
existed since the first sangayana: a historical cornerstone of all
Buddhism that is synonymous with the Pali scriptures. Bucknell, for
example, writes “first writing down of the canon in the 1st century
BC.”® Was there a pre-existing canon, waiting to be written down?
Were no redactorial or editorial decisions needed? | would prefer to

27 See for example Nan Techa 2517 [1974]: 286-291 and 306-380. Parittas
are assigned to each of the days of the week, but this is different, insofar
as it is the day that counts, not the individual’s day of birth.

28 Blihnemann 2014.

2 See Skilling 2013a: 229.

30 Bucknell 2014: 72 note 13
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rephrase the statement as “the first writing down of the Pali scriptur-
al collection, reported to have taken place in the 1st century BC”—or
something to that effect. In short, the word canon should be used
with caution and should be clearly defined—Iloose canons should be
tied down by close definition.

1.4 Agama

What, after all, are the Agamas? | suspect that there are many an-
swers.®! Agama means that which has come down: that is, knowledge
that has been transmitted in succession from masters to disciples. The
term is used broadly in Indian religions, not only in Buddhism, but
also in Jainism and Hinduism (Vaishava-agama, Vaikhanasa-agama,
Saiva-agama, Sakta-agama), and the literary subdivisions are extremely
complex.®? The Buddhist system of four or five Agamas containing
distinct textual classes seems more straightforward, more streamlined.
One might call the Buddhist Agamas a storage system to preserve the
Buddhavacana in different containers.

The relationship between the Pali Nikdyas and the Sanskrit
Agamas (and thereby their translations into Chinese or Tibetan, etc.)
has been oversimplified as a binary relationship in both academic

31 There is already a short entry on Agama, by no less an authority than
T.W. Rhys Davids, in the first volume of the Encyclopaedia of Religion
and Ethics, published in Edinburgh in 1908. The term has been
included in encyclopaedias ever since: see the classical studies by LU
Chéng and Kumoi Shozen in the Encyclopaedia of Buddhism edited by
G.P. Malalsekera (1961); by Paul Harrison in the Encyclopedia of
Buddhism edited by Robert E. Buswell (2004), by Bhikkhu Analayo in
the Brill’s Encyclopedia of Buddhism (2015; see also Analayo 2016
with reference to previous scholarship).

32 Cf. the entries in the first volume of the Encyclopedia of Hinduism
produced by the India Heritage Research Foundation (2012), ss.wv.
Agama (p. 78); Agama, Saiva (pp. 79-82); Agama, Vaisnava (pp. 82-84).
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and popular writing. This has served to perpetuate the notion that
Buddhist canons were either in Pali or in Sanskrit with no other
options. But this is by no means the case. There was never a two-
track transmission. Buddhist scriptural traditions were not binary:
they were multilingual. That the transmission of the Dharma was
multilingual seems to have been endorsed by many schools, with the
notable exception of the Theravada, which propounded a theory that
Pali was the root or fundamental language. This Theravada stance
first appears in the works of the great master Buddhaghosa (fifth
century); it would seem to be unique among Buddhist traditions, but
it echoes—or more probably responds to—similar theories of the
Brahmans and the Jains.®® In distinct contrast to the monolingualism
of the Lankan Theravada, by the time of Buddhaghosa and earlier
the prevalent paradigm in Northern/Northeastern India was one of
four main schools each with its own language.®*

The Pali Nikayas were also known as Agamas,® although the
term was not widespread, and the question that confronts scholars of
comparative scriptural traditions is not “the relationship between the
Pali Agamas/Nikayas and the Sanskrit Agamas”, but rather the inter-
relations between a number of Agamas—a pool of Agamas—in
several languages. These include the Pali Agamas of the Thera-
vadins, the Sanskrit Agamas of the Sarvastivadins and Milasarvasti-
vadins, the Buddhist Hybrid Sanskrit Agamas of the Mahasanghikas
and the Prakrit Agamas of other schools (many of which are known
at best only by name). There are also translations like the Chinese
Dirgha-agama—assumed to be a Long Collection of the Dharma-
guptakas originally transmitted in Gandhari Prakrit—or the Chinese
translation of a Madhyama-agama assumed to have been a Sarvasti-

3 See Skilling 2010: 10-15.

3 For these see Skilling 2009d: 67-68; see also von Hinliber 2015: 913-914.

% This is noted by most if not all of the scholars writing on Agama; for
references see Analayo 2016.
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vada Middle Collection that was originally redacted in Prakrit or
Prakritic Sanskrit.2® For the schools that transmitted them, each set
of Agamas had full authority and did not suffer in comparison to the
Agamas of other traditions. In modern comparative studies, the main
difference is that only the Pali Agamas have been preserved intact.
Only parts of the Agamas of other schools survive; many, indeed
most, are known only by name.*’

Why do the Agamas of the different schools differ in contents
and arrangement? There must be many reasons for the divergence in
the contents and shape of the collections and the contents and shape
of the texts themselves, reasons stemming from the recitation line-
ages of the different schools and the decisions that they made. There
must have been many reasons for the gathering of texts to make one
or the other Agama. Hartmann, for example, concludes that

[tlhe whole Dirgha-agama is, in modern terms, a con-
struction of the prestige of the central figure, a prestige
extremely important when we think of the rival situation
among all those groups of spiritual seekers [who were]
unavoidably competing for the same supporters.3®

Be that as it may, an Agama is, or becomes, a locus of authority, for
the word of the Buddha as authorized by a particular tradition. This
is seen in the rhetorical disputes recorded in the Abhidharma treat-
ises like the Abhidharmakos$a. The arrangement has a role in this;
the texts are referred to by their location through citing verse tables

% On the Indic language underlying the Madhyama-agama translation see
Karashima 2017 in this volume.

37 Writing at the end of the seventh century, Yijing (635-713) gives the
length in $lokas of the Tripitakas of the four main schools, translated in
Li Rongxi 2000: 11. For an overview of the Agamas see Lamotte 1988:
149-152 (original French 1958: 163-167).

% Hartmann 2014b: 157.
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of contents, the uddanas. The Vyakhyayukti points out that the Agamas
of different schools are different.®

1.5 Repetition and the Peyala Principle

The prose Buddhist scriptures are characterized by repetition, a feature
that has been much discussed in the literature.*® The repeated repe-
tition of text modules, formulas, stock phrases, clichés—whatever one
chooses to call them—Ied to a need for abbreviation, and the craft of
abbreviation—for so it became—was a major cause of divergence
within and across collections. | call this the “peyala principle”. The
practice of abbreviation is exemplified by the peyala (Sanskrit)/
peyyala (Pali)/piao (Gandhari), which facilitated the contraction and
expansion of texts, starting, | believe, already in the period of oral
transmission.** Many questions about the relations between orality
and writing, about short and long recensions, about inclusion and
exclusion, hinge on the use of the peyala (peyalam, uncommonly
peyalena). The first stage would have been the contraction and
expansion of texts during the several centuries when they were
transmitted orally, when there were no manuscripts. The practice of
peyala, of abbreviation, must have begun during this period. The
next point would have been difficult: when the texts were written
down for the first time, the redactors would have had to decide how
to translate the practice from the oral to the written medium. During
the ensuing period of written Dharma, redactors and copyists must
have had to accommodate the practice to changing and local condi-

39 This is discussed in chapter 4 of the Vyakhyayukti, see Skilling 2000: 323.

40 See especially Allon 1997.

41 will use here the Sanskrit form peyala. Note that in Pali the term
abbreviates itself by regular contraction to pe, pa, or la. Pe is also seen
in Sanskrit Buddhist usage; | do not recall having noticed la, but that
does not mean that it does not exist. For an early list of references in
Buddhist Hybrid Sanskrit texts, see BHSD 354.
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tions. The final stage would be the adaptation of abbreviation to the
print and digital mediums.

The use of peyalas is prominent in individual long suttas, such as
the Brahmajala-sutta of the Digha-nikaya. It also runs across whole
Vaggas, such as the Stlakkhandha-vagga of the same Nikaya. Peyalas
pervade the Samyutta-nikaya, where entire chapters are reduced to
keywords or verse summaries waiting to be expanded. Peyalas are a
defining mark of Pali literature, but they have been curiously ignored
by the modern editors of printed editions, and there seem to have
been few attempts to grapple with the problems that they raise.*?

The redactorial problem concerns expansion more than contrac-
tion: Once a passage or a text has been abbreviated, once it has been
contracted, in the absence of a written exemplar, how can it be ex-
panded again, how can it be unfolded? How can formulaic passages
be restored, whether in recitation or when a text was written down
for the first time? How can a text be returned to its “original” and
full form with any certainty? Is it possible that the very idea of a
fixed original is an artefact of print technology? Oral texts seem to be
rather like web documents, with fluid and flexible links.** When a
formula is abbreviated, how can it be restored? In oral culture, does
a text need to be restored—does the idea of an absolutely stable text
make any sense? Might a single contracted text not be expanded into
more than one version through different decisions, through different
choices on how to expand it, on which modules to use? Who made
the decisions? Who had the authority to abbreviate or to expand? |
suspect that the authority, the decision-making, must have been local

42 See in general Salomon 2011; for the Samyutta-nikaya, see Gethin 2007.

431 do not refer to the various theories of orality and improvisation that
have been advanced with regard to oral performance and folk literatures;
these have been reasonably rejected for the early Buddhist context (see
Analayo 2007, especially 9, with reference to a long previous scholar-
ship). | refer to the selection, the choice, of the fixed modules in use by
the tradition in question.



The Many Lives of Texts: The Paficatraya and the Mayajala Satras - 289

and specific in time—to redactions or writings down of texts or sets
of texts by sangttikaras and bhanakas authorized by their school.
After all, there was never a central authority in Indian Buddhism.
This brings into relief another point, which I can only mention in
passing: decision making. All text transmission entails decisions, but
we have precious little evidence for the basis for the decisions made
by the sangrttikaras and bhanakas of yore. Different decisions must
have been made in response to different target audiences and to the
demands of context. The editorial process was oral and consensual,
and the redactors did not bequeath us any critical editions with notes,
introductions, and appendices. We are left in the hermeneutical dark.

The result of the peyala principle is that Buddhist literature is po-
rous; whether they belong to Satra, Vinaya, or Abhidharma, early
Buddhist texts are permeated by peyalas. The Pali Samyutta-nikaya
and Anguttara-nikaya have complex peyalas that define their struc-
tures. The peyalas differ in the printed editions (Sinhalese, Burmese,
Thai, Roman), and not much effort has been made to compare these
editions to see how the peyalas compare with each other or, more
importantly, with manuscripts. Whole sections of the Samyutta-
nikaya are mere indications of potential satras: if the shtras were to
be expanded in full, the result would be an impossibly large collec-
tion. The number of satras obtained by exchanging one or two key
phrases within a single sttra setting can reach the thousands, as in
the case of the Asankhata-samyutta of the Samyutta-nikaya. The
manipulation of two variables—thirty-three synonyms of asankhata
and fifty-six paths to the asankhata—agives a total of 1,848 sttras.*
The extensive use of peyalas—and sometimes whole Vaggas are
peyalas—makes it difficult, if not impossible, to reconstruct the
overall contents of the Samyutta-nikaya or to calculate the number
of sitras it is meant to contain.*®

44 Skilling 1994b and Gethin 2007: 373-374. See Gethin’s note 14 for earlier
miscalculations.
45 See especially Gethin 2007.
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An example of abbreviation in the Pali Vinaya is the Vassupanayika-
kkhandaka of the Mahavagga, which presents the cases in which a
monk may break the rains-retreat for up to seven days. These are con-
densed into less than four pages in the Pali Text Society edition, to the
point that case relations are sometimes obscured.*® The seven books
of the Pali Abhidharma, from the Dhammasangani to the Patthana,
are prime peyala texts. The long Perfection of Wisdom owes its vari-
ation in length—Astadasa-sahasrika, Paficavim$ati-sahasrika, and
sahasrika—in part at least to the art of expansion and contraction, as
does the relation between the long recensions and the Asta-sahasrika.

At the other end of the spectrum stands contraction. Early Gan-
dhari manuscripts record the practice of key letters from which key
words are formed, the Arapacana alphabet. The magic of Thai word-
play abounds in abbreviated texts for recitation or for installation in
stlipas and statues, like the condensed Tripitaka and the condensed
Abhidharma.*’ They can be further contracted by the “heart principle”
(in Pali and Thai hadaya, Thai hua jai, and Sanskrit hrdaya)—
condensing the essence of a text into a syllable or string of syllables,
to words of power, to be recited as mantras for benefaction and
protection. Even the condensed Tripitaka and condensed Vinaya can
be further contracted:

vi su a for Vinaya, Sutta, Abhidhamma = the Tripitaka;
sam vi dha pu ka ya pa = Samgani, Vibhanga, Dhatukatha,
Puggalapafiiatti, Kathavatthu, Yamaka, Patthana = the
seven books of the Abhidhamma;

sam vi su lo pu sa bu bha = the nine Buddhaguna, that is,
the itipiso formula = iti pi so bhagava arahan sammasam-
buddho vijjacaranasambuddho sugato lokavidd anuttaro
purisadammasaratht sattha devamanussanam buddho
bhagava ti.

4 Vinaya (PTS) | 139,1-142,7: see Skilling, Mahasatras Il 22 with note 64.
47 See Skilling 2016.
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The lofty metaphysics of insubstantiality can be condensed into a
tightly packed meditation, as in the Hrdaya-sutra; into a few sylla-
bles, as in the Svalpaksara-prajfidparamita, or into a single letter, as
in the Ekaksara-prajidparamita in which the Perfection of Wisdom
is compacted into the letter “a”. As Zacchetti puts it, the Ekaksara-
prajiidparamita “can be taken to represent the extreme form of tex-
tual condensation across the entire scriptural family” .4

The Agama texts that we have today, in all except the verse col-
lections, have been formed and reformed according to the peyala
principle.”® The peyala (piao) is already used in the earliest extant
written texts, those written on birch bark in Gandhari Prakrit. The
practice goes back to the beginning of the Christian Era and earlier,
and it shows that habits of contraction and expansion is in evidence
from the dawn of the age of writing—to at least the time of the
claimed writing down of the Pali Tripitaka in Sri Lanka.>® The
Gandhari copies of Mahayana texts—the Book of Perfect Wisdom and
the Bajaur Dharmaparyaya already use the peyala with confidence.

Were the contracted texts ever meant to be fully expanded, in
speech or in writing? | think not: the resultant texts would be un-
manageable.®® Much of the Buddhist corpus consists of blueprints
and guidelines. The Tripitakas are not solid edifices, they are cata-
logues of potential texts, structures for an ideal and implicitly incon-
ceivable Buddhavacana. The Tripitakas and Agamas are a corpus of
potentiality—an ideal literature which seeks to allow for all possible
approaches. At the same time, the corpus elaborates on a matrix, a

48 Zacchetti 2015: 203.

49 See Skilling 2013b: 74 and 122 notes 16 and 17.

0 There are other ways to abbreviate, including the use of yavat, plrvavat,
yavat parvavat, vistarena yavat etc., all of them referring explicitly to
earlier matter in the same text. All of these merit study in their own right.

51 An example would be the case of stra no. 86 in the Chinese translation
of the Madhyama-agama, discussed in Analayo 2014: 47.
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matrka, of the key elements and core values of Buddhist ethics,
practice, and insight—it is the Dharma corpus (dharmakaya) that
always leads back to the source, the teaching of Sakyamuni.

I cannot go into more detail in this paper. | am not certain that
there is any other world literature quite like this, and | would like to
emphasize that the history, development and nature of contraction
and extraction warrant serious consideration.2

|.6 Pitakas and Angas

At a certain point, Agamas and other text categories were classified
into baskets or Pitakas. The Three Pitaka model became widespread,
adopted by many schools such as the Theravada and Sarvastivada—
we do not have a complete record for all or even most of the eighteen
schools.>® The term Tripitaka became a commonplace, used in general
to signify a Buddha’s teachings. The notion that a Buddha should
leave behind a Tripitaka was read back into past ages and the
literature uses the term Tripitaka for the teachings not only of Sakya-
muni but also for those of previous Buddhas, or, ultimately, of any
Buddha of any time period or of any universe. All Buddhas teach the
four truths of the noble ones, and all Buddhas teach the Sitra, the
Vinaya and the nine genres, which are equated with the Tripitaka. The
commentary on the term sammasambuddho in the Puggalapafifatti
notes that in past lives the sabbafifiuta bodhisattas (that is, Bodhi-
sattas destined to become full and omniscient Buddhas) master the
Three Pitakas after going forth in the Buddhasasana.>* This idea is
taken for granted in later texts, for example in the Pali commentaries,
in the Avadanas and in Mahayana literature.

52 A paper entitled “Humpty Dumpty: An Abbreviated Study of the peyala
Principle” is called for, but | leave that for someone else.

53 | use the traditional term eighteen schools for the totality of transmission
lineages.

% No. 28 of the Matika of the Puggalapafifiatti (PTS 189,9).
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At several places the verses of the Buddhavamsa (which presents
itself as spoken by the Buddha) relate how, when he was the Bodhi-
satta, Sakyamuni learned “Suttanta and Vinaya, the Teacher’s teach-
ing in nine genres or forms of composition (Anga)”.>® The Buddha
relates how, under Kondafifia, the second Buddha in his post-
prediction career, he “mastered entirely the Suttanta, the Vinaya, the
nine genres of the Teacher’s teachings and elucidated the Conquer-
or’s religion.”®® He repeats the same verse for his tutelage under the
eighteenth Buddha, Phussa.®” The verses on the fourth Buddha,
Sumana, state that “in the city of Mekhala, Sumana beat the drum
that announced [the way to] the deathless, accompanied by [the mu-
sic of] the conch of the Dharma, the nine genres of the Conqueror’s
teaching.”*® He masters the teaching before his prediction by Kassapa,

% For the Angas, see Analayo 2016, who describes them as textual types
and (p. 19, note 38) quotes other uses like forms of composition, literary
types, types of composition and literary styles. | do not think there is, or
need be, any single or authorized translation, and | find all of these
approximations acceptable. | sometimes use the term genre, and | do not
understand why Lamotte 1958: 157-158 rejects it—"“ces Anga ne sont
pas des genres littéraires mais simplement des types de composition
concernant la forme des textes” (English translation 1988: 143-144). In
English, especially in literary analysis, genre has many shades of mean-
ing, but its basic meaning seems to be precisely textual type, etc. The
New Oxford Dictionary of English (ed. Pearsall 2001: 766) defines genre
as “a category of artistic composition, as in music or literature, charac-
terized by similarities in form, style, or subject matter”. (I am in accord
with Analayo’s main point, which is that the Angas are not actual
collections of texts, for which now see Analayo 2016, especially 19-21.)

%  Kondafifiabuddhavamso, Buddhavamsa I11.23 (PTS 20,15-16): suttan-
tam vinayafica ’pi navangam satthusasanam | sabbam pariyapunitvana
sobhayim jinasasanam.

5" Phussabuddhavamso, Buddhavamsa XI11.16 (PTS 37,33-34).

%8 Sumanabuddhavamso, Buddhavamsa V.2 (PTS 23,13-14): so pi tada ama-
tabherim ahant mekhale pure | dhammasankhasamayuttam navangam jina-
sasanam.
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the twenty-fourth Buddha: “having mastered the Teacher’s teaching,
everything that the Buddha had spoken, I illumined the Conqueror’s
religion.”®

Buddhadatta’s commentary glosses Suttanta, Vinaya and the nine
textual types with “the Three Pitakas”. In the first case, the commen-
tary relates that as Bodhisatta, when he was a Cakkavatti named
Vijitavi, the future Gotama heard the Dharma from the Buddha
Kondafifia, renounced his kingdom, went forth and learned the Three
Pitakas (tTni pitakani uggahetva).®’ In the next case, the commentary
states that as Bodhisatta, when he was a Khattiya named Vijitavi in
the city of Arimanda, the Bodhisatta heard the Dharma from Phussa,
gained serene faith in the Fortunate One, made huge donations, re-
linquished a vast kingdom, went forth under the Bhagavat and mas-
tered the Three Pitakas (tini pitakani uggahetva): as a Tripitaka mas-
ter (tipitakadhara) he taught the Dharma to the masses, fulfilled the
perfection of moral conduct (silaparami) and received from Phussa
the prediction that he would become a Buddha. Similarly, under
Kassapa, as the Brahman Jotipala the Bodhisatta “mastered the Three
Pitakas”.®

The ideas that past Buddhas should have Tripitakas—even when
still living, even without the convocation of recitation-councils—
and that a Bodhisatta could be a Tripitaka Master are part of a pro-
cess of normalization or levelling in which all Buddhas become the
same and the main events in their lives and careers, their virtues and
attainments, are all identical. The Buddhavamsa commentary allows
for eight differences between the twenty-five Buddhas: difference in
life-span, difference in height, etc. There are four unalterable places

9 Kassapabuddhavamso, Buddhavamsa XXV.15 (PTS 62,32-33): yavata
buddhabhanitam navangam satthusasanam | sabbam pariyapunitvana
sobhayim jinasasanam.

0 Buddhavamsa-atthakatha (PTS) 137,18.

81 Buddhavamsa-atthakatha (PTS) 234,5.
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for all Buddhas and there are thirty regulations for Buddhas not
shared by others. Thus the portrait of a Buddha is framed by a fixed
grid, which might be compared to the canons of painting or sculp-
ture, which allow for only limited modulations or variations.

In the Guttila-vimana, Moggallana relates to Gotama Buddha
how he had gone to the realm of the Thirty-three gods, where he met
thirty-six goddesses enjoying immense divine pleasures in thirty-six
Vimana. Upon being asked, they describe the karma that they had
performed to produce such results. The Buddha told Moggallana that
in a past life, when as Bodhisatta he was a musician named Guittila, he
had questioned the goddesses himself in the same way, and they had
responded in the very same way.®? In this manner, text, teaching,
and narrative become archetypal, recurrent: they enjoy ahistorical
existences that can be accessed in any age, by, at least, Buddhas and
humans or devas with the right level of attainment.

This idea of archetypal teachings is not absent in the Agamas.
The Bhaddekaratta is a sdtra (or rather an instruction, given in four
consecutive sutras of the Majjhima-nikaya) that devas and monastics
should know—and those who do not know it should learn it.% It is a
verse teaching, a gatha, which existed in past ages: the Hatthipala-
jataka refers to it by title, stating that it was spoken by Hatthipala,
that is to say, the Bodhisatta, the future Sakyamuni, when he was a
prince, son of King Esukari at Varanasi: evam gopalo bhaddekaratta-
suttan nama kathesi “and in this way Gopala taught the Bhaddeka-
ratta-sutta.”® The existence of complete texts and their titles, in-
cluding Tripitakas, in distant aeons and in far-away universes (the
latter for at least some schools), was part of the naturalization of

62 See Horner 1974: 64-67.

83 Sutta nos. 131-134 in the Vibhanga-vagga of the Upari-pannasa. For the
Bhaddekaratta, see Skilling 2009a: 405-406 and Analayo 2011: 755-767.

64 Jataka no. 509 (PTS IV 481,30-482,31 and 482,1; reference from Analayo
2011: 755).
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textual categories like Sutra and Tripitaka. In the same trend, texts
could be exalted as “taught by all Buddhas”. These became common
tropes in the emergent Vaitulya literature.

Tripitaka became a textual institution and an institutionalized
category. Today the idea that Buddhist texts are arranged as a Tri-
pitaka is often accepted as a given or natural fact. But did the collec-
tions of all schools follow the Tripitaka model? Information is insuf-
ficient to answer this question. Some schools had up to seven
Pitakas,®® for example, but no such collections survive, let alone in-
ventories of their internal structures and contents. This limits the
scope for research into the evolutions of Pitakas.

|.7 Multiple Canons, Multiple Authorities

This digression® into kalpas past leads to questions about the mean-
ing of authority. What makes a text authoritative? Does inclusion in
a canon, in an Agama, give it authority? | believe the answer is a
qualified yes, but, as we have seen, canons are multiple, fluid, and
functional. They are products of consensus and they are specific to
needs and situations. More than a single canon can exist side by
side—Ilocal canons, functional canons, curricular canons, ritual can-
ons, ceremonial canons. All of these canons have their own authori-
ty, and the canons are complementary rather than conflicting. The
mainstream canons of the Sravaka schools drew on the authority of
the recitation convocations. These canons were, as Salomon notes,
unwieldy. Smaller, more portable collections were needed to fill the
didactic and ceremonial gaps. One example of such a collection is
the Mahasdtras.

8 Skilling and Saerji 2013: 271. For some of the Pitakas outside the Tri-
pitaka model, see Skilling 2009e.

% “Digressions, incontestably, are the sunshine; — they are the life, the
soul of reading” — Laurence Sterne, The Life and Opinions of Tristam
Shandy.
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Il. Mahasutras

The inclusion of a text in this or that collection is a convention.
Modern scholars tend to give weight to the Agamas and Nikayas as
the primary source collections. That is practical and convenient, as
long as we recognize that there is no Ur-Agama and no Super-
Agama: that the Agamas that we know or know about today have
different regional and historical origins (without in any way preclud-
ing overlap and exchange). They were produced by different editori-
al projects that shared similar aims and instituted cognate principles
and guidelines, rather like different encyclopaedias; each project
went through a series of stages of compilation, standardization and
processing, again like the successive editions of an encyclopaedia.
But by different | do not mean that the projects were isolated, that
they were not connected or related. All evidence is that textual
transmission was an intricate accomplishment drawing on webs of
intertextuality, a human chain of concerted efforts to preserve and
promote the dynamics of the Buddha’s teachings. | suspect that the
different projects were regularly looking over each other’s shoulders.

The Agama system of classification was developed for large-
scale transmission through recitation, parceling texts into structured
and linked series. It began as an oral library and was eventually writ-
ten down. Writing seems to have begun not later than the first centu-
ry BC.%” Some of the birch bark manuscripts in Gandhari Prakrit go
back to this date, and the Theravadins claim that the Pali scriptures
were written down in the same period.

Beyond the Agamas, the same texts could also be transmitted
under other systems of classification, including compact, portable
sets for didactic or ritual purposes, for chanting and recitation (these
not being separate or exclusive). One Mulasarvastivada example is
the Great Sutras, the Mahasutras.

7 For thoughts on early writing see Skilling 2009c.
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I1.1 The Category Mahasutra

Most of our knowledge of Mahasutras as a category comes from Tibetan-
language sources with earlier Indian antecedents. In the earliest records
of Tibetan translations, Mahasltra was an independent and free-
standing category, equal in status to the great collections like the Pra-
jhaparamita or the Buddhavatamsaka. This is not a small matter. Today
many people will recognize the other categories (see Table 2 [I]-[IV])
but very few indeed will recognize the Mahéasitras. It is likely that
Jinamitra and other representatives of Mulasarvastivada textual practice
were responsible for the classification system, but this does not mean
that they invented it. In India the Mahasutras already existed as a
category or set. References may be few, but it is often the case that
liturgy and quotidian devotions are left unmentioned; the same is the
case, for example, with the Pali Paritta. Texts like the Vinayas refer to
listening to the Dharma (dharmasravana) on various occasions, but
they do not, as far as | have seen, tell us the titles of the texts in question.

There seems to be no evidence that the Mahasutras were ever
transmitted as a category of texts in China. In the Land of Snows, on
the contrary, where the Malasarvastivada became the official Vinaya
school by imperial decree, the Mulasarvastivada scriptures received
central endorsement.

The early ninth-century register of translations, the Lhan dkar
catalogue, records the titles of texts translated into Tibetan. According
to the enumeration given by Marcelle Lalou in her pioneering work
on the subject (1953), since then followed by Herrmann-Pfandt (2008)
and others, the first ten categories comprise satra translations. Lalou’s
enumeration is shown in Table 2 (note that the numbers are Lalou’s:
the Lhan dkar catalogue itself does not assign any numbers).
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Table 2. Position of Mahasatras in the Lhan dkar Catalogue (Lalou)

[1]
(1]
[111]

[IV]

[Vl
[vi]
[VII]
[VIHI]
[1X]
[X]

Prajfiaparamita
Avatamsaka
Ratnakdta

Miscellaneous Mahayana sltras measuring 26 bampos down to 11
bampos in length

from 10 bampos in length down

under 1 bampo in length

below 100 $lokas in length
Mahasitras®®

Mahayana satras translated from Chinese
Hinayana satras

Lalou has divided the category of Miscellaneous Mahayana satras
into four by assigning separate numbers to the categories of de-
scending length listed above [IV-VII]. In the Lhan dkar ma itself,
these are sub-categories of Miscellaneous Mahayana sutras: that is,

they all

fall under the broader category, Miscellaneous Mahayéna

satras. | therefore prefer to count seven primary classes or categories,
with the Mahasatras as no. V, as shown in Table 3.%°

Table 3. Revised Model of the Position of Mahasutras
in the Lhan dkar Catalogue

[I] Prajfiaparamita
[I1] Avatamsaka

8 Here and in the following | place the categories or titles discussed in
this chapter in boldface type.

8 In the following tables, | generally give titles in Sanskrit. For the Tib-
etan forms, see Mahasatras I1.
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[I11] Ratnakata
[IV] Miscellaneous Mahayana sitras
from 26 bampos down to 11 bampos in length
from 10 bampos in length down
under 1 bampo in length
below 100 $lokas in length
[V] Mahasitras
[VI] Mahayana sitras translated from Chinese
[VII] Hinayana satras

I1.2 Mahasutra Lists in the Tibetan Catalogues

The Lhan dkar catalogue lists nine Great Shtras in descending order
of length in $lokas, as shown in Table 4.7

Table 4. Titles Classed as Mahasttras
in the Lhan dkar Catalogue

[\V] Mdo chen por gtogs pa la

240. Atanatiya-mahasttra (350 $loka)
241. Mayajala-mahasiitra (340 sloka)
242. Mahasamaja-mahasuitra (300 $loka)
243. Paiicatraya-mahdsiitra (220 sloka)
244. Mahasinyata-mahasutra (145 $loka)
245, Bimbisarapratyudgamana-mahasitra (140 $loka)
246. Sinyata-mahastra (90 $loka)
247. Dhvajagra-mahasutra [I] (80 sloka)
248. Dhavajagra-mahasutra [I1] (40 $loka)

0| follow the numbering of Herrmann-Pfandt 2008.
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The main classes differ somewhat in the second available register,
the Phang thang ma, but the Mahasatras are still no. V (by my
count). The ’Phang thang ma lists ten Great Sutras in descending
order by length, with several differences in ascribed length (nos. 255,
256 and 257) and with one new title (no. 259).™

Table 5. Titles Classed as Mahasttras
in the 'Phang thang ma Catalogue

[\V] Mdo chen por gtogs pa la

251. Atanatiya-mahasttra (350 $loka)
252. Mayajala-mahdasiitra (340 sloka)
253. Mahasamaja-mahasitra (300 Sloka)
254. Paiicatraya-mahasiitra (220 sloka)
255. Bimbisarapratyudgamana-mahasttra (150 Sloka)
256. Mahasinyata-mahasutra (150 $loka)
257. Sinyata-mahastra (70 $loka)

258. Dhvajagra-mahasatra
[I. rgyal mtshan dam pa]
259. Mdo chen po stong pa nyid (70 Sloka)
rten cing ’brel bar ’byung ba
260. Dhavajagra-mahasitra
[I1. rgyal mtshan mchog]

(80 $loka)

(40 Sloka)

A third catalogue of the early period, the Mchims phu ma, is not
available.

1| follow the numbering of Kawagoe 2005.
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I1.3 Mahasutras Listed in the Vinayavibhanga

A list of Mahasdtra titles is given in the Mulasarvastivada Vinaya-
vibhanga, which is not extant in Sanskrit but is preserved in Tibetan
and Chinese translation.”? The Mahasutras are presented as Raksa
texts to be recited for protection, against, in the foundational narra-
tive, zombies (ro lang).” Here | follow the Tibetan translation,
which lists eight Mahasatras.” | add their Agama affiliations.

Table 7. Mahasatras in the Malasarvastivada Vinayavibhanga (Tibetan)

1. Chung ngu stong pa nyid *Cadastnyata Madhyama
2. Chen po stong pa nyid Mahasinyata Madhyama
3. Lnga gsum pa Paiicatraya Dirgha

4. Sgyu ma’i dra ba Maydjala Dirgha

5. Gzugs can snying pos bsu ba Bimbisarapratyud Madhyama

-gamana
6. Rgyal mtshan dam pa Dhvajagra Samyukta
7. Kun tu rgyu ba dang kun tu rgyu Atanatiya Dirgha
bamayinpadang 'thunpa’imdo =
8. ’Dus pa chen po’i mdo Mahasamaja Dirgha

The Vinayavibhanga list corresponds to the nine Mahasutras pre-
served in Tibetan translation, except that the translations include two

2 Here | do not discuss the list of eighteen Mahasttras (Da jing )

given in the fourth section, On Keeping the Rains Retreat (anju fa
, *Varsavasadharma) of the ninth chapter, Seven Dharmas (gifa ,

*Saptadharma,) of the Sarvastivada Vinaya, for which see Mahasatras
I1 5-6 and 54-55, Table 1. Presumably this list, translated in the first
decade of the fifth century, is earlier, but the differences may well be
zonal or lineage based.

3 See Skilling 2007.

% The Chinese translation lists only the first six: see Mahasutras 11 56, Table 2.
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Dhavajagra-mahasutras, a short and a long, distinguished by differ-
ent translations of the word agra—dam pa as against mchog.

If we rearrange the Mahasitras according to the Agamas, we get
the following list:

Table 8. Mahasitras Arranged according to the Agamas

Dirgha-agama

1. Paficatraya DA (Skt.) 17  Yuga-nipdta

2. Mayajala DA (Skt.) 18  Yuga-nipata

3. Atanatiya DA (Skt.) 23  Yuga-nipata

4. Mahasamaja DA (Skt) 24  Yuga-nipata
Madhyama-agama

5. Cudasunyata MA 190 *Yamaka-varga (9)

6. Mahasunyata MA 191 *Yamaka-varga (10)
7. Bimbisarapratyudgamana ~ MA 62 *Rajasamyuktaka-nipata

Samyukta-agama

8. Dhvajagra [1]
9. Dhvajagra [11]

Three Agamas are represented, to the exclusion of the Ekottarika-
agama.

This group of nine Mahasutras was transmitted to Tibet and
translated about AD 800 by three noted masters: Jinamitra, Prajia-
varman and Ye shes sde.” These are the actual Mahasutras that we
know today. Among the translators, Jinamitra was especially prolific,
a master-translator of Vinaya, Abhidharma, Sutra, Dharant and Sastra.
The colophons of eleven of his Vinaya and Vinaya commentary

S As usual, we have no information whatsoever about the provenance of
the manuscripts. It is quite possible that the Mahasutras, as liturgical or
Raksa texts, were transmitted orally.
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translations state that the translations were executed by royal com-
mand, and they describe Jinamitra as a “Vinaya master (vinaya-
dhara) of the Arya Mulasarvastivadins, an Acarya of the Kashmiri
Vaibhasikas”.”® Prajiiavarman is described in colophons as an Indian
preceptor (rgya gar gyi mkhan po). That is all we really know about
him. Two Prajfidvarmans mentioned in other sources are possible can-
didates, one from Kashmir and one from Bengal, but perhaps neither
quite fits.”” The Tibetan Ye shes sde not only collaborated with Jina-
mitra and Prajfiavarman on nearly every text that they worked on but
also with virtually every other Indian master during the period of
early translations.” He was the master editor and a key figure in the
transfer of Indian Buddhist knowledge to Tibet.

As noted above, in the Malasarvastivada Vinaya the Mahasltras
are introduced as a collection of texts to be used as Raksa, protections.
It seems that their use for recitation and ritual did not take hold in
Tibet and there is scant evidence of their continued recitation. ”®
Perhaps the increased prestige of the Tantras eclipsed the Mahasutras.
In any case, by the thirteenth to the fourteenth centuries, when the
Kanjurs that we know today were compiled, Mahasutra was no
longer recognized, or at least was no longer treated, as a class of its
own. The Great Shtras were broken up into smaller groups and placed
in different volumes of the Shtra Collection (Mdo, Mdo sde, Mdo
mang, Mdo sna tshogs), except for two which were moved to Tantra:
the Atanatiya-mahasutra and the Mahasamaja-mahasttra.

8 For Jinamitra and his translations see Mahasutras 11 116-125 and 148—
161, Table 11, J.1 and J.2.

" For Prajiiavarman see Mahasatras 11 125-129 and 162-166, Table 11,
P.1and P.2.

8 For Ye shes sde see Mahasutras |1 129-130.

™ The exceptions are ritual manuals (cho ga) for the Atanatiya and Maha-
samaja Mahasatras compiled by Bodong Phyogs las rnam rgyal (1375/6—
1451): see Mahasutras 11 85-86.

8  See Mahasutras |1 78-84.
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I11. The Paiicatraya and
the Mayajala-mahdasiitras

In 1994 | published romanised editions of the nine Tibetan Maha-
satras (plus a tenth not included in the lists mentioned above, the
Vaisaliprave$a-mahasatra).8* In 1997 | followed with an introduct-
ory study.®? In June 2004 | was awarded a Doctorate at the Ecole
Pratique des Hautes Etudes, Section des Sciences Religieuses en
Sorbonne, Paris, for a thesis entitled “Des Mahasutra tibétains aux
manuscrits et inscriptions d’Asie du Sud-Est, Considérations sur les
Mahasutra des Mulasarvastivadin”.

Two of these Mahasitras are the Paficatraya (no. 7 in the edi-
tion) and the Mayajala (no. 1 in the edition). In addition to the com-
plete Tibetan versions, | compared and listed the Sanskrit parallels
to or fragments of the Mahasutras that were then available (more
fragments have since been identified). For the two Mahasitras under
discussion, | listed the Sanskrit fragments from the Turfan (Berlin)
and Hoernle (British Library) collections, which had been assembled
and studied by Hartmann in his unpublished habilitation thesis
(1991),% with some additions. They are fragments in the full sense
of the word: not a single complete, or even half complete, folio
survives in the two collections.

Early in this millennium, it was announced that a Malasarvasti-
vada (or (Mula-)Sarvastivada, as it has been called) Dirgha-agama
manuscript had become available and that it contained several of the
Mahasatras,® including the Pafcatraya and the Mayajala.® This

81 Skilling 1994a.

82 Skilling 1997.

8 Hartmann 1991. For the Paficatraya, see 219-226.

8  See most recently Hartmann and Wille 2014. It is to be regretted that
the most recent and most accessible description of the Sanskrit Dirgha-
agama, the entry in The Princeton Dictionary of Buddhism (Buswell
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was a momentous discovery—never before had modern scholars had
access to any Sanskrit Agama, with the exception of fragmentary
portions of an Ekottarika-agama from Gilgit.#® Up to that point we
had only sketchy information about the structure and contents of the
Mulasarvastivada Dirgha-agama, which have now been successfully
reconstructed by Hartmann.

In 2002, | had the good fortune to read through two of the
Mahasutras in Oxford with Somdev Vasudeva and the late Lance
Cousins. The Dirgha-agama manuscript, written on large birch bark
folios in the script called Proto-Sarada or Gilgit/Bamiyam Type Il, is
judged to date to about the seventh century. The Central Asian frag-
ments from the Hoernle collection are also inscribed on birch bark,
in North Turkestan Brahmi, which is earlier, dating to about the fifth
or sixth centuries—making them the oldest witnesses of the Pafica-
traya and the Mayajala. Despite the fact that the Gilgit Dirgha-
agama has been damaged by extreme negligence, it is in much
better condition than the Central Asian fragments and it yields reas-
onably complete versions of both the Paficatraya and the Mayajala
sOtras, with, however, inevitable lacunae. The high degree of repe-

and Lopez 2014: 261) is flawed. It gives the source of the manuscript as
Afghanistan; the exact find spot is not known, but from the beginning it
was reported that the manuscript was from Gilgit in the area of Kashmir
under Pakistani administration, and an Afghani provenance has never
been suggested. The Dictionary states that the first of the three major
sections, the Satsttraka-nipata, is not preserved at all in the manuscript,
when fragments of all six sttras of the section are in fact preserved.
Regrettably, the Mahasutras are not mentioned. Admittedly, the Maha-
satras remain insufficiently known, in no small measure because,
deplorably, the promised English translation has failed to emerge even
after twenty years.

8 Note that when included in an Agama, the texts are not called Maha-
sttra but simply Satra. It is only when they are transmitted as a set,
extra-Agama, that they are called Mahasatras.

8 Edited by Tripatht 1995 (but, strange to say, somehow generally ignored).
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tition in the Paficatraya and Mayajala sdtras in particular allows
fairly sustained readings of the two texts. The same may be said for
two other Mahasutra counterparts included in the Gilgit and Central
Asian Dirgha-agamas, which are being prepared for publication by
Lore Sander and Siglinde Dietz.?’

In all cases, the Dirgha-agama versions and the Tibetan Maha-
sOtras are very close, almost to the word. One difference is that the
Tibetan Mahasitras give the Paficatraya and the Mayajala in full,
without a single abbreviation, while the Gilgit manuscript abbrevi-
ates. The Mayajala is structured around the six senses, which are
described with similar stock passages. As a result it is heavily ab-
breviated, so that it might seem to be scarcely either a Mahasutra or
a suitable candidate for inclusion in a Long Collection. We find,
however, similar cases of abbreviation with other Dirgha-agama
texts in the Stlaskandha-varga like the Pingalatreya, the Lohitya II,
the two Mandisa-sitras, and so on, which take only a few folios or
even a few lines.%

We now enjoy the luxury of having at our disposal not one but
two Sanskrit versions of the Paficatraya and the Mayajala from two
different zones of textual transmission, Gilgit and Central Asia.
There is one drawback: their fragmentary condition.

I11.1 The Paricatraya

The Paficatraya belongs to the Dirgha-agamas of the Sarvastivadins
and Maualasarvastivadins, which were never translated into Chinese.
The only complete Madhyama-agama that survives at present is a
Chinese translation; this belongs to a Sarvastivada tradition,®® and

87 See Sander 2007 and Dietz 2011.

8 For the contents of the Sanskrit Dirgha-agama from Gilgit, see Hart-
mann 2014a: 140-141.

8 See in this volume Analayo 2017 and, for a different opinion, Chung 2017.
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therefore does not include a Paficatraya. There are no independent
Chinese translations and no other counterparts are so far known. With
no other versions to turn to, we have to rely on the Tibetan and the
Tibetan only for a complete text. It is our good fortune that the Tibetan
version is up to the highest standards: the team headed by Jinamitra
was one of the most accomplished translation teams of the early period.

The Theravamsa preserves the only exegetical literature on the
Pafcatraya: Buddhaghosa’s commentary in his Papaficasudant and
the subcommentary in the Uparipannasa-tika.*® References to the
Paricatraya in later Theravada works are few and far between.®! By
far the most significant contribution in modern scholarship is Bhikkhu
Analayo’s detailed study of the Pali Paficattaya-sutta, which, as part
of his comprehensive work on of the Majjhima-nikaya, compares
the Pali, the Tibetan, and the Sanskrit fragments then available.% In
general, however, the Paficattaya-sutta has been left to slumber
quietly in the cave of its Vagga—the normal fate of the majority of
shtras in the overpopulated Buddhist collections.®

I have not found any unambiguous citations of the Sanskrit Pafica-
traya in any work, but it is referred to by title in several Vinaya and
commentarial works within the Sarvastivada tradition. It is also in-
cluded in a stra list in a Mahayana sitra, the Mahakarunapundarika.®

The Paficatraya is a great and grand critique of views (drsti) that

% PaparicasidanT Majjhimanikaya-atthakatha (PTS) IV 15,15-28,10 and
Majjhimanikaya-tika (B¢ (CS) 215-235).

%1 Nettippakarana-atthakatha, B (CS) 145, Vibhanga-malatika, B¢ (CS) 218;
Samgayana-puccha Vissajjana, B® (CS) 1l 145; Sammohavinodani-attha-
katha, B¢ (CS) 475; Silakkhandhavagga-abhinavatika, B¢ (CS) 11 348.

%2 Analayo 2011: 590-603.

% A recent article is Hata 2006.

% According to the Tshal pa Kanjur lineage, Tibetan Mahakarunapundarika
was translated by Jinamitra, Stlendrabodhi and Ye shes sde. The Chi-
nese counterpart, Da bei jing ( , T 380), was translated by Narendra-
yasas (516-589).
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complements the Brahmajala-stra: it is in these two satras that the
Buddha deals in extenso with views and speculations. They describe
views on a variety of subjects that are no longer preserved elsewhere
in Indian philosophical literature. In the Paficatraya, the Fortunate
One enumerates, defines, and rejects the positions of contemporary
Sramanas and brahmanas, and presents his own position, which is
not a view or a theory, but an affirmation of realization and under-
standing that leads beyond views.

The fact that the Buddhist canons transmitted two long and criti-
cal assessments of the very philosophical premises for the formula-
tion of early Indian metaphysics warrants serious reflection. The two
discourses—each with its own intricate and elegant architecture—
establish a consistent identity for Sakyamuni’s mode of thought vis-
a-vis other Indian schools of thought, showing how the early Bud-
dhists situated themselves in the philosophical landscape. As prima-
ry documents for the study of early Indian philosophy, they may be
seen as among the earliest, if not the earliest, examples of doxo-
graphies in Indian literature.®

Although the two texts overlap in some places, in general they
are quite different in structure and thematic organization. Because
some sections of the Paficatraya occur in other, shorter, sltras, it is
difficult or impossible to judge to what degree, if any, the Pafica-
traya itself influenced the development of Buddhist thought. In the

% Doxography is a modern term, coined by the German classical scholar
Hermann Alexander Diels (1848-1922); see “Doxography of Ancient Phil-
osophy” in the Stanford Encyclopedia of Philosophy (plato.standford.edu,
viewed 31 July 2016). An Indian equivalent (much later than our satras)
might be darsana-samgraha. The two sitras are not conscious sam-
grahas or doxographies in either an Indian or a Greek sense, but they
seem to me to foreshadow these genres. An important section of the
Savitarkasavicaradibhami of the Yogacarabhimi (ed. Vidhushekara Bhat-
tacharya 1957) draws on the presentation of views in these sitras; see
Eltschinger 2013-2014.
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Theravada tradition, the Brahmajala took pride of place, eclipsing
the Paficattaya to the point that the latter is almost unknown.%® In
the Greater Sarvastivada tradition, however, the Paficatraya had a
life of its own, outside of the Dirgha-agama. It was transmitted as a
Mahasltra and as a Vaipulya sitra, categories which gave it a spe-
cial status and, in at least some circumstances, entailed ritual recita-
tion. In some lists, such as that of the Sarvastivada Vinaya translated
into Chinese, the Brahmajala is also counted as a Mahasatra, and in
the Mahavibhasa both of the sitras are classed as Vaipulya.®” What-
ever may have been their traditional classifications, and whatever
may have been the reasons for these classifications, the Paficatraya-
and Brahmajala-sutras stand as key texts for the study of the Bud-
dhist presentation and criticism of the philosophical other in ancient
India. As a cogent analysis of views about past, future and present
lifetimes, the Paficatraya-sitra can be read with profit alongside
chapter 27, An Analysis of Views (Drstipariksa) of Nagarjuna’s Mula-
madhyamaka-karika, or other texts on the subject of views.

111.2 The Mayajala

The Paficatraya is paired with the Mayajala in all lists, and in every
case but one the Paficatraya comes first. In the Sarvastivada Vinaya
list of eighteen Mahasatras, preserved only in Chinese, the Pafica-
traya and Mayajala are numbers 3 and 4.

The Mayajala-sitra exists in a complete form only in Tibetan
translation; there are also Sanskrit fragments from Gilgit and Central
Asia. The sttra has no counterpart in Pali or in any of the Agamas or
independent translations into Chinese, and | have proposed elsewhere

% According to the Majjhima commentary, the Brahmajala was spoken
earlier, Papaficasiadant IV 25,23: Brahmajale pana kathite idam suttam
akathitam eva hoti.

9 See Mahasutras Il 54-61, Tables 1, 4 and 6-8.
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that it is one of the discourses unique to the Sarvastivada trans-
mission.® Only one complete version, the Tibetan translation, sur-
vives; since the Dirgha-agama (or any other Agama) are not extant in
Tibetan, the Mayajala survives through the good fortune of being a
Mahasatra. Chinese translations are often viewed with more favour
than the Tibetan, in part because of the prevalent conceit of antiquity
that holds that “old is best”. In some cases, however, the Tibetan,
though later, is the only complete version known to survive. An
example is the Bhadrakalpika-sttra. The third-century Chinese trans-
lation by Dharmaraksa is not complete, whether because the original
was not completely transmitted, or because Dharmaraksa abridged the
text. Gandhari and Sanskrit fragments have recently been identified,
but they cover only small portions of the text.”® The Bhadrakalpika
had an enormous ideological influence in India and beyond, and our
only source for it is the Tibetan translation.

I would like to repeat that different schools transmitted certain
texts entirely their own, texts which are not known to the other tradi-
tions available to us. The specificity of text transmission is important
to recognize. The fact that a text has no counterpart in Pali is
significant in terms of comparative research, but it does not mean
much in terms of the reception and utilization of the text in its zones
of transmission in antiquity.

Comparative research did begin early—I do not know how early,
but critical comparative research is evident in the Pali Dipavamsa, the
Mahavibhasa(s) and the works of Vasubandhu, who, for example, de-
scribes some texts as “read by all schools” or “read by ‘such and such’
a school”. But certainly the idea that a text does not count for anything
if it is not found in Pali is a modern prejudice, part of a complex of
ideas that prioritizes Pali to the extent that it might be called Pali
essentialism. The Mayajala and Paficatraya had full authority in at

% See Skilling 2010: 32-35.
% Baums, Glass and Matsuda (forthcoming).
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least North India, in the intellectual world of the Sarvastivada-
Vaibhasikas. They are cited or invoked in Sastras by great intellectuals
like Harivarman (third century), Asanga (fourth century) Vasubandhu
(fourthfifth century), and Sanghabhadra (fourth-fifth century).%
Asanga embeds phrases from the Mayajala in his Yogacarabhami and
Sravakabhiimi as integral, and unreferenced, parts of his exegesis.!*
The idea that the Mayajala is a later addition would have been quite
hors de propos in a north Indian setting.

I11.3 Mahasitras in the Vaipulya and Other Trans-
missions

Our two sutras were not only Mahasutras, but in the tradition of the
Sarvastivada—or at least in some of the treatises associated with
that tradition—they were included in still another class, that of the
Vaipulya(-anga) (see Tables 9 and 10).2%2 That is, both the Pafica-
traya and the Mayajala were Vaipulya sitras. Vaipulya/Vaidalya/
Vaitulya was a significant category in the evolution of early Bud-
dhist thought and the march of ideas that led to the formation of the
Mahayana.l®® The details and even outline of this development are
by no means clear, but the inclusion of the Paficatraya and Maya-
jala among the Vaipulya once again reflects their importance and
authority. One further example is a sdtra list in the Mahakaruna-
pundarika-sdtra, where the Paficatraya (Lnga pa dang gsum pa) is
no. 4 of eight titles—but without the Mayajala.**

10 The dates are, as ever the case, tentative. See Skilling, Mahasutras 11
228-229, for citations of and references to the Mayajala. For references
to the Paficatraya, see Mahasutras Il 471-472 (1 have not come across
any citations of the Paficatraya by title).

101 Skilling 2013a.

102 See Mahasatras 11 31-42.

103 gee Skilling 2013b: 84-97 and now Karashima 2015.

104 Mahasutras 11 42—-47; for an excerpt see Feer 1883: 77-80.
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Table 9. Mahavibhasa (Chinese)105

. *Paiicatraya

. *Brahmajala

. *Mayajala

. *Paficaskandhaka
. *Sadayatana

. *Mahanidana

o OB~ W DN

Table 10. Agamaksudraka-vyakhyana
and Udanavarga-vivarana (Tibetan)106

1. *Paiicatraya

2. *Mayajala

3. *Sakraprasna

4. *Saddhatuvibhanga

Envoi

I hope to have shown that the identity of a sdtra is not defined by its
Agama alone, but also by its inclusion in other textual groupings, in
other canons, and by its function and use. For this | have examined a
group known as the Mahasatras, focusing on two of them, the Pafica-
traya and the Mayajala.

The Paficatraya and the Mayajala are two long sltras that have
shared a long history in India: in their written or manuscript lives

105 Mahasatras |1 31-32 (available in Chinese translation only: first two of
four titles followed by an etc.).

106 Mahasttras 11 32-35 (available in Tibetan translation only: first two of
four titles followed by an etc.).
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they are almost always paired (and we know nothing about their oral,
pre-writing lives). In the Sarvastivada lineage they enjoyed con-
siderable authority and were included, always as a pair and almost
always in the same order, in lists of texts of preference—the Maha-
shtras and the Vaipulya. Outside of the Sarvastivada, the situation
was markedly different. Even though the textual record is in-
complete, it is still possible to say that the Paficatraya was not gen-
erally prominent in Indian Buddhism, even though it must have been
one of the few early compendia of views both in the Buddhist cor-
pus and in Indian philosophical literature. The Pali Paficattaya was
eclipsed by the Brahmajala, and the title was rarely raised, not only
in Theravada literature itself, but in the entire corpus of extant Bud-
dhist texts. Did the Sarvastivadins read it, recite it, and study it? Or
did it only have a symbolic significance? The position of the Maya-
jala in South Asian Buddhism was different from that of the
Paficatraya in terms of diffusion and popularity insofar as it seems
to have been transmitted by the Sarvastivadins alone. It circulated
for perhaps eight hundred years, paired with the Paficatraya, before
being translated into Tibetan as a Mahasutra in about AD 800 by
Jinamitra, Vinaya master of the Arya Mulasarvastivadins and Acarya
of the Kasmiri Vaibhasikas, and others. A text may be high profile
in one tradition (one school, one order, one textual transmission)—
as for example the Paficatraya or the Mayajala in the Sarvastivada.
In other traditions the same text may be relatively obscure—like the
Pafcatraya in the Theravada and apparently most other traditions.
Some satras may not exist at all in other textual traditions, so that
their titles may be completely unfamiliar—like the Mayajala for the
Theravada and apparently for most other schools.

The Mahasatras were once part of the liturgical life of Indian
Buddhism. For those who decided on the structure of the registers of
early Tibetan translations, they were on a par with the Prajia-
paramita, the Buddhavatamsaka and the Ratnakdta. To be on the
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same footing as the Prajiiaparamita during the Pala age, when Lady
Bhagavati was extolled and exalted, is hardly a trifle. With the de-
mise of Buddhist monasticism and the destruction of Buddhist li-
braries, the Sanskrit Mahasutra collections were lost as were other
collections, whether Agamas, curricular canons, or liturgical sets,
that might have included them. The Mahasatras survived as a corpus
only in Tibetan translation, but with the passage of time they lost
their identity as a set, and merged into the Shtra sections of the
Kanjurs. It is thanks to their popularity in Central Asia, or rather
perhaps to the popularity—doctrinal, curricular, ritual or other—of
the Dirgha-agama in Gilgit and along the Northern Silk Route that
Sanskrit fragments of the Paficatraya and the Mayajala have sur-
vived. It is thanks to their identity and function as Mahasutras—and
probably thanks specifically to the Vinaya Master Jinamitra—that
the Paficatraya and the Mayajala were introduced to Tibet and have
survived in Tibetan translation.

| thank the Agama Research Group at the Dharma Drum Institute of
Liberal Arts for inviting me to participate in the Third Agama Seminar. |
am grateful to all of the participants for the papers and discussions that
made the Seminar a valuable and enjoyable event in the study of Bud-
dhist textual traditions. | offer my thanks to Bhiksu Huimin, guiding light
on the Golden Mountain, Bhiksuni Dharmadinna, Bhiksu Analayo, and
all those who worked so hard to make the seminar a success. | especially
thank Dharmadinna Bhiksunt for her close attention to this paper which
inspired reformulations that | hope are improvements. Subham.

Conventions

Unless otherwise noted, translations are my own. | use Sanskrit forms
for general terms and categories, and Sanskrit or Pali for specific titles
or usages as appropriate. When used as broad or abstract categories,
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terms for textual divisions and genres are capitalized but not italicized.
These include Agama, Nikaya, Pitaka, Tripitaka, Vagga, Sastra,
Mahasatra, Raksa, Dharani, Paritta, Tantra, Vaipulya, Avadana. |
only italicize actual, specific titles. This is an uneasy and not
especially satisfactory attempt to resolve the European conventions
with the Indic, which have no capitals or italics. My own English
translations of titles are provisional. They are not italicized. | use
Agama as a general term for Agamas and Nikayas, and otherwise
either Agama or Nikaya for specific texts as appropriate. Given that
many, even most, of the Agama texts were transmitted both as
Sanskrit sdtras and Pali suttas, and also as Buddhist Sanskrit or
Prakrit versions (rarely extant today), there can be no single or
definitive resolution of language choice when making reference to
texts or ideas. | believe it is best to be true to the source under
reference, and that readers should understand this reality and be able
to learn from it. Respecting language diversity avoids non-historical
flattening while it highlights the overlap and the multilinguality of
early Buddhist textuality. | make use of alternate epithets for the
Buddha, such as the Fortunate One, the Bhagavat, Sakyamuni. This
is to avoid monotony.

Abbreviations
B¢ (CS) Burmese edition (Vipassana Research Institute, Chattha
Sangayana Tipitaka 4.0)
BHSD see Edgerton 1953
DA (Skt) Sanskrit Dirgha-agama (Gilgit)
MA Madhyama-agama (T 26)
Mahasdatras 11 see Skilling 1997
PTS Pali Text Society

T Taisho edition
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Abstract

The article investigates the relationship of the Gandhari version of
the *Daksinavibhanga-sitra to its extant parallels in Indic and other
languages. The Gandhari text is part of the Bajaur Collection of Kha-
rosthT manuscripts that contains a large variety of texts from differ-
ent genres of Buddhist literature in Gandhari language and Kha-
rostht script. The version of the *Daksinavibhanga-satra is the only
Agama text of this collection. Its relationship to other versions reveals
the complex mechanisms that accompanied the genesis of canonical
and school-specific versions of Agama texts.
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The Bajaur Collection—discovered in 1999 in the ruins of a Bud-
dhist monastery near the Afghan-Pakistan border in the Bajaur dis-
trict (Khyber/Pakhtunkhwa province of Pakistan)—extends the scope
of writing in a few cases to older, traditionally oral genres of literature.*
Thus it contains two manuscripts with canonical Vinaya texts and one
manuscript with a Gandhari version of a sitra which is a parallel to the
Dakkhinavibhanga-sutta of the Majjhima-nikaya (MN 142).

Contrary to the Senior Collection, which contained several sttras
with Madhyama-agama parallels, the context of the Bajaur Collection
cannot help to settle the question, whether this sttra was perceived as
part of a Madhyama-agama collection or not. The task of evaluating
the position of this Gandhari text within the broader context of
canonical literature has therefore required researchers to concentrate
on the shape of the text itself and its relation to the extant parallels.

The present contribution builds on my presentation given at the
XVIth IABS conference at the Dharma Drum Buddhist College in
Taiwan 2011 and the extended version of it published in 2014.° There
| attempted to establish the relationship of the Gandhari version of
this text to its direct and indirect parallels.® Moreover, | have taken
a closer look at one specific portion that is frequently discussed with
regard to its impact on our understanding of the role of the order of
Buddhist nuns.

In the first part of this paper (sections I and 1), I sum up the results
of this comparative study in brief and apply them to the evidence of
the few Sanskrit fragments of this satra that are preserved among
the manuscripts from Central Asia and the Indian North-West.

4 For a survey of the Bajaur Collection see Strauch 2007/2008, Strauch
2008 and Falk and Strauch 2014.

5 Strauch 2014a.

& Asurvey and short description of these parallels with more bibliograph-
ical information is found in Strauch 2014a: 22-27.
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In the second, much shorter part (section Il1), I concentrate on a
few selected passages and the particular wording and phrasing and
its underlying terminology.

By addressing these two issues | hope to enhance our understand-
ing of the complex processes that determined the evolution of the
literary genre of Agama sitras in general and of the specific textual
shape they received once they became part of a written tradition. Of
course, the present study represents findings from an individual case
only, whose general applicability has to be ascertained by taking into
account a broader textual basis.

I. The Overall Structure of the Text in
Comparison to its Direct Parallels

For the purpose of the present paper, I limit my study to the direct
parallels of the satra, i.e. to texts that contain complete or incomplete
versions of the same story. In short, the direct parallels comprise the
following texts:

Indic Versions

Pali Dakkhinavibhanga-sutta (‘Discourse on the Division
of Gifts’), MN 142 at MN 111 253-258

Sanskrit Schgyen fragment MS 2379/15, unpublished
Sanskrit Turfan fragment SHT 111 979, ed. Waldschmidt
1971: 241-242

Chinese Versions

Qutanmi jing (‘Discourse to Gautami’), MA 180
at T 1 721c21-723a7
Fenbiebushi jing (‘Discourse on the Division

of Gifts’), T 84 at T 903b23-904b23
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Tibetan Version

Gau ta ma’i mdo (*Gautami-satra, ‘Discourse to Gauta-
m1’), Up 4103 at D 4094, ju 254a1-257a6 (= Q 5595, tu
289a8-293a3)’

A special case is represented by the Uighur Maitrisimit,® which be-
longs to the indirect parallels, but contains almost the entire text of the
*Daksinavibhanga-satra in the context of Maitreya’s prophecy.’

Table 1 below illustrates how these direct parallels relate to the
Gandhari version with regard to the overall structure of the texts.
The asterisk indicates the hypothetical character of school or group
affiliation; within the frame are the complete versions.

If we look at this overall structure, it becomes clear that every
single version—as long as it is complete—shares the complete in-
ventory of the text’s main elements, with the exception of the late
Chinese translation T 84 that lacks the verses. Some of them, how-
ever, change the sequence of some sections. According to this fea-
ture, two groups can be distinguished:

1. The first group (A) starts introducing the dogmatic part (begin-
ning with section 4) with the enumeration of the seven sangha-ori-
ented gifts and continues with the fourteen individual gifts. All ver-
sions belonging to this group are commonly considered to be based

7 For the title of this version, supplied from Up 4108 at D 4094, ju 258a1
(= P 5595, tu 293bs), see Dhammadinna 2016. | quote the Tibetan text
after Bhikkhuni Dhammadinna’s preliminary edition of the Madhyama-
this opportunity to thank Bhikkhuni Dhammadinna for making the text
of this edition available to me along with her richly annotated transla-
tion. I also want to thank Cristina Scherrer-Schaub for her valuable ad-
vice on the interpretation of some passages of the Tibetan text.

8 Ed. Geng 1988: 191-209.

®  See Strauch 2014a: 23.
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on Sarvastivada or Malasarvastivada traditions.

2. The second group (B) shows the reverse order of these elements by
putting the fourteen individual gifts first and only then the seven
sangha-oriented gifts. This second group comprises all remaining ver-
sions. Thus it seems probable that the specific sequence of group A is
a distinctive feature of the Sarvastivada or Malasarvastivada traditions.

Table 1. Structure of the Direct Parallels

»
N~
(o]
AN =
T3 E| e
> c
® = ™ o w )
T | = o I59] c S
m | — — 8 (=]
| s | Y| < 2| 5| 8
T |8 S| = E|F| T
Slz| 7 g1 119
Elz| 3|5 2|E|5 2
S|IE|Z| 2| F|=2|9?| 38
0 [Nidana 0 0 |0 0 0 0
The Buddha refuses
1 |toaccept Gautamr’s|1 1 1 1 1 1
gift
5 Anandasmterven'gon: 5 5 9 2 5 5 9
the mutual services
3 The actions calling 3 3 |3 3 3 3 3
for respect

I intentionally use the expression ‘based on’ instead of ‘belonging to’,
here. For a discussion on the Maitreyasamitinataka and Maitrisimit and
the limited value of ‘school affiliation” as a category of research, cf.,
e.g., Hartmann 2013 and Analayo 2017 in this volume.
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The fourteen indi-
vidual gifts

4.1-14 1-14 [14-1|14-1|14-1|1-14)14-1|14-1| 141

The fruits of these
fourteen individual §5 5 7 7 5 7
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5.1-14 1-14 |1-14|1-14|1-14| 1-14] 1-14

The seven gifts to
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The fruits of the
7 |seven gifts made to] 7 7 |5 5 *7 |5
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If we narrow down our perspective, further differences become obvious.
1. Some of the versions change the sequence of elements in the part
concerning the individual gifts (sections 4+5). This part consists of
two lists: The first list enumerates the gifts, the second list repeats
the enumeration by specifying the reward which is to be expected
from the respective gift. Here, two subgroups can be distinguished:
The first of them (I) starts the enumeration with the highest recipient
and continues the subsequent reward list in the reverse order. This
structure is found in all versions with the exception of the Chinese
translation by Danapala (T 84) and the Gandhari version, which in-
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stead start the enumeration with the lowest recipient. This parallel-
ism, which sets these two versions apart from the others, possibly
reflects a local or regional north-western tradition.**

2. The second type of difference consists of varying strategies of
enlargement and abbreviation, mainly on the basis of certain stock
phrases that are typical of canonical language. There is no consistent
pattern among the extant versions. Thus it seems that certain parts
of a sOtra text were on a microscopic level subject to a rather delib-
erate treatment which much depended on the individual choice of a
reciter or scribe.*? Alterations of this kind do not significantly affect
the sense of the satra.

3. In certain cases, however, even the content of the sdtra is af-
fected, as demonstrated with regard to the way the order of nuns is
mentioned among the seven gifts. It is possible that such rather es-
sential redactional changes were motivated by the specific historical
and institutional context when this text was finally fixed;*® on the
other hand, an alternative possible explanation are unintentional er-
rors and variations in oral transmission.

If we were to evaluate the position of the Gandhari version within
the extant literary traditions of this satra, it is most closely related
on the structural level to the rather late Chinese translation T 84 with
which it shares both the (inherited) sequence of sections 4 to 7 (=
Group B) and the changed sequence of the individual gifts in section
4 (subgroup I1). Despite this general structural parallelism, both ver-
sions are nonetheless rather different from each other on a micro-
scopic level and are not particularly closely related.!*

11 Strauch 2014a: 33-36.

12 As an example | refer to my analysis of section 3 (actions calling for
respect) in Strauch 2014a: 27-33; on abbreviation practices see also
Skilling 2017: 287-292 in this volume.

13 See Strauch 2014a: 36-45

14 Cf., e.g., the different treatment of the gifts to the order (Strauch 2014a: 42).
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I1. The Sanskrit Fragments

As important as translations of Agama sttras into Chinese or Ti-
betan are, the language of translation, especially in the case of Chi-
nese, often does not allow a reliable reconstruction of the underlying
Indic version on which these translations are based. Thus the
translations can provide valuable data for the structure of a text, but
the testimony on other levels of the sOtra text is rather limited.
Therefore, manuscript remains of other Indic versions of an Agama
sOtra that represent traditions different from the Pali canon are
particularly valuable witnesses for a reconstruction of the textual
history of a discourse.

In the following, I try to determine the position of the two small
Sanskrit fragments of the *Daksinavibhanga-sutra among the par-
allel versions.

I1.1 Sanskrit Fragment SHT 111 379

In the case of the Turfan fragment SHT I11 979 the picture is rather
clear. The manuscript was discovered by the Third Turfan expedi-
tion (December 1905-April 1907) in the so-called ‘Handschriften-
Hohle” (‘Manuscripts Cave’) in Soréuq and is written in North-
Turkestan Brahmt, Type a-b (see Sander 1968: 182-183). Its text
corresponds to sections 2—4 of the *Daksinavibhanga-satra:*®

15| quote the text according to Waldschmidt 1971: 241 and the correction
made by Wille 2000: 186. | adjusted the labels ‘v’ and ‘R’ of Wald-
schmidt’s edition to the structure of the text: “V’ = recto, ‘R’ = verso.
Images of the fragment can be found in Waldschmidt 1971: Tafel 92
and in the database of the International Dunhuang project (http:// idp.
bl.uk).
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SHT 111 379 recto

1 /I + + (bhaga)[vantam] vijayamanah atha[y]. + ///

2 /Il + + .. ya bhaga(v)am ma[tu]r=janetrya ka(la) ///

3 /Il [prajla[pa]tya [g]au[ta]mya .. ca o ///

4 /If (ma)[hap]rajapati gau o ///

5/// [n] .. ritah aham=a[p]y=a[na]nda ma(ha) ///

6 /ll + + + (g)[au](ta)ym[T] bu[ddh]e a[bhip]rasanna
dharme ///

SHT 111 379 verso

1/ ++ + .. .. nti[ka bu]d[dh]e niskanksa dharm[e] ///
2 /Il [nt1] ya a[nan]da [p]u[dga]lo=[yam] pu[d]. ///

3 /Il + + (sara)[na]m [gacchat]i o ///

4 /1 (ni)s[k]a[nk](sa) [bhava]ti duh[khe s]a o ///

5 /I + .. [ta]sya pu[d]gala[s]ya na sukaram y[a] + ///
6 /ll + + + (sa)nghagata daksina[$=ca]tur[d](asa) ///

Tables 2 and 3 in the subsequent pages illustrate the relationship of
SHT 111 979 to the Gandhari and Pali versions and to the Tibetan
version to which it is most closely related.
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As this survey shows, SHT I11 979 shares an important feature with
the texts of Group A (Chinese MA 180, Tibetan): the Sanskrit frag-
ment contains an introductory phrase that mentions gifts to the order
(sangha) before enumerating individual gifts. Only the versions of
Group A (including the Uighur Maitrisimit) share this feature:

SHT 111979
Line 6v /// + + + (sa)nghagata daksina[$ ca]tur[d](asa) ///

Tibetan Up 4103
kun dga’ bo dge ’dun du gyur pa’i yon gnas bdun dang
gang zag nhi bcu bzhi yod de |

Chinese MA 180

It can therefore be assumed that SHT 111 979 followed the same se-
quence as the other versions of group A. Moreover, in all three versions
of Group A, Ananda is described as fanning the Buddha (section 2).
Although this element is not unique in canonical literature,® its inser-
tion into the narrative of the *Daksinavibhanga-sitra is peculiar to the
texts of Group A.Y” None of the other versions shares this specific phrase.

SHT 111 979
Line 1r /// + + (bhaga)[vantam] vijayamanah atha[y]. + ///

Tibetan Up 4103
de’i tshe tshe dang Idan pa kun dga’ [bo] bcom Idan ’das

16 E.g., this attribute is found in the versions of the Mahaparinirvana-sttra
in nearly all extant versions, including that of the Theravadins (DN 16 at
DN 11 73,22-23) (see Waldschmidt 1951: 11.108); | owe this reference to
Bhikkhuni Dhammadinna.

17" As an exception, the Uighur Maitrisimit does not refer to this attribute.
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kyi rgyab logs na rlung yab thogs te | bcom Idan *das la rlung
yab gyob cing *dug par *gyur to || de nas tshe dang Idan pa
kun dga’ bos bcom ldan *das la ’di skad ces gsol to ||

Chinese MA 180

Thus the relationship between the Sanskrit fragment SHT 11 979
and the Tibetan and Chinese Madhyama-agama versions is rather
obvious. In general, the Sanskrit text is nearly identical to the Ti-
betan translation, including the treatment of the actions calling for
respect (section 3) which is otherwise rather heterogeneous and
which is also different in the Chinese Madhyama-agama version (T
26) that also belongs to group A.8

I1.2 Sanskrit Fragment MS 2379/15 in the Schagyen
Collection

More complicated is the case of the small fragment from the
Schgyen Collection.'® Although the exact origin of the manuscripts

18 For further details see Strauch 2014a: 29-33. As the present survey
shows, my evaluation of the relation between SHT 111 979 and the Ti-
betan text in Strauch 2014a was not quite correct. It rather seems that
the treatment of this topic is nearly identical in both versions, with the
sequence: 1) Three Jewels + abhiprasanna (Tib. mngon par dad), 2)
Three Jewels + Saranam gam- (Tib. skyabs su song), 3) Three Jewels +
nihkanksa (= Tib. mtha’ gcig tu nges ‘unwavering certainty’), 4) Three
Jewels + 4 Noble Truths + nihkanksa (= Tib. the tshom dang yid gnyis
dang bral ‘without uncertainty and doubt’).

1 This fragment was hitherto unpublished. Some years ago, Jens-Uwe
Hartmann provided me with the photographs and transliteration of the
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belonging to this collection is not entirely clear, they can safely be
ascribed to regions in the North-West of the Indian subcontinent,
most probably to the area around Bamiyan (Afghanistan).?® Accord-
ing to their palaeographical features, the manuscripts cover the time
span from around the second c. AD to the eighth century AD. The
Vinaya texts of this collection apparently belong to the Mahé-
sanghika(-Lokottaravada) school.?

The present fragment does not seem to belong to any of the other
preserved manuscript remains and is therefore the only remnant of
this sitra among the manuscripts of the Martin Schgyen Collec-
tion.?? It is written in an early Gupta Brahm of the third-fourth cen-
tury AD.?® The language is a Buddhist Sanskrit that is still considerably
influenced by Middle Indic phonology and grammar (cf. danam deti
for Sanskrit danam dadati, (a)///[ra]hatvaphalam for Sanskrit arhattva-
phalam, (tira)///[cch]anugato for Skt. tiryaggata, tiryagyonigata, sus-
carite for Sanskrit sucarite, probably analogous to duscarita).

The preserved text on side A corresponds to section 8 of our sttra
that enumerates the four ways of purifying a gift. The text on side B
contains the beginning of section 4, the fourteen individual gifts.

fragment. Already in 2002, Peter Skilling identified its text as a parallel
to the Dakkhinavibhanga-sutta. The fragment was also used by Anal-
ayo 2011: 810-819 in his comparative analysis of this sutra. | want to
thank Jens Braarvig and Jens-Uwe Hartmann who allowed me to publish
this fragment in this article. The presented text is based on the initial
transliteration, which has been improved by my own readings.

20 Braarvig 2000: xiii. For the assumed find-spot, the Zargaran caves 1.2
km east of the Bamiyan Buddhas, see Braarvig 2006: Plates | and II.

2L Chung 2002 and 2006, Karashima 2000, 2002 and 2006.

2 Another Madhyama-agama manuscript in this collection is being stud-
ied by Vincent Tournier and Gudrun Melzer.

2 The script is closely related to Sander’s Gupta alphabets, group A, e-g
(Sander 1968: 85-104, e.g., Tafel 9-20).
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Considering the overall structure of the sitra text, Side A is there-
fore the verso, Side B the recto of the fragment. In the following, I
present the images of the fragment and the reconstructed text.?*

Figure 1. Fragment MS 2379715 recto

Figure 2. Fragment MS 2379/15 verso

2 | follow here the transliteration conventions of the Series Buddhist Manu-
scripts in the Schayen Collection; see Braarvig 2000: xvii. Uncertain re-
constructions are additionally marked by an asterisk (*). High resolution
images of the fragment can be accessed via Jens Braarvig’s Thesaurus
Literaturae Buddhicae (https:/mww2.hf.uio.no/polyglotta/index.php?page
=library&bid=2, accessed April 14", 2016).
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MS 2379/15 recto

1 /Il na k[a]r.ndava Samkhas[va] ///?°

2 /Il .. daksind katama ca[na]nda caturdasa pr[a]-
/l/(*tipaudgalika)

3 (a)/ll[ra]hatvaphalam {{..}} saksikryayam p[r]a[t]i-
[pa]m[n](*n)%e .. /I/

4 ++ + + (tira)///[cch]anugato?” danam deti [a]%8 /// +
++

5 44+ ++++/llii+e Ml +++

25

26
27

28

It is presently not possible to give a satisfactory interpretation of the
text of line 1 which does not correspond to any of the parallel versions.
The preserved aksaras can be reconstructed as karandava (see BHSD,
s.v. karandava) and $amkhasvara. The latter term is related to Pali san-
kassara ‘doubtful, wicked’ (see PTSD, s.v.) and is attested in Buddhist
Sanskrit in the compound $ankhasvarasamacara ‘of vile conduct’. The
term is also found in the Mahavyutpatti where it is translated by Tibetan
lug pong ltar spyad pa (ed. Sakaki 1916-1925: no. 9141). Closely
related is the following entry samkasusamacara = Tibetan lung rul ba
Ita bur gyur pa (ed. Sakaki 1916-1925: no. 9142). Both translations are
rather unsatisfactory attempts to represent the Sanskrit original. Cf. also
Edgerton’s discussion of this term in BHSD, s.v. $ankhasvarasama-
cara). The preceding term karandava ‘chaff’ can be used in the sense
‘dirt, impurity” (PTSD, s.v.). Both terms are perhaps meant to designate
a wicked person. It is therefore possible that this line refers to a similar
paraphrase in the original text as lines x and z of the verso (see below).
In the present case, it is however unclear to which parallel text passage
this text can be related.

Cf. for this reconstruction the spelling anamnda in line y verso.

The peculiar form (tira)[cch]anugato (Skt. tiryaggata, tiryagyonigata)
seems to correspond to Gandhari [ciri anuga](da)[ a]. Cf. also Pali ti-
racchanagate, Buddhist Skt. tiracchana (BHSD, s.v.).

The remaining traces of this aksara resemble an initial a/a (for ayam or
anamnda ?).
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MS 2379715 verso
w  ++++ (Q)//ltr(@anamn)d[a] daks[i]na(m) d[a]///(ya-
kato)

X + + /// g. v[a]ca mano suscarite .. /// + + /I .. Il

y  IIITt]. || ayam anamnda daksinam dayakato
[€]///(*udhyati)

z  (sam)//[ma]n[v]a[glato|| vacal|l m[a][no].. .o+
+.e++//

Since the fragment is part of a palm-leaf manuscript, it should have
been shaped in the long pothi format that contains about five to six
lines of text. On both sides the complete height of only four lines is
preserved with a small part of the upper portion of line 5 on the recto.
Thus it is impossible to determine exactly the number of lines on
this manuscript. Theoretically it should be possible to roughly cal-
culate the length of a line on the basis of the recto side where we
clearly read the beginning of the enumeration of the fourteen indi-
vidual gifts (section 4), followed by the reference to the arhattva-
phalasaksikriyayam pratipanna- in line 3 and the tiracchanugata-
in line 4. The preserved text already makes it clear that according to
our grouping the fragment belongs to the group of texts that enumer-
ate the individual gifts in a descending order, a feature that is shared
by all extant version with the exception of the Gandhari version and
T 84. The three lines ought to have contained the entire list down to
the animals as its last entry.

The following tables 4 and 5 illustrate the relation of the pre-
served text of MS 2379/15 to its Indic parallels BajC 1 (here in reverse
order according to the structure of MS 2379/15) and the Dakkhina-
vibhanga-satta.
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Even if we concede that the text of MS 2379/15 contained a rather
short form of this enumeration by only repeating danam deti (as the
Gandhari version does), it is impossible to clearly place the missing
text in even portions into these two lines.?® Hence it seems that the
text of MS 2379/15 contained an abbreviated version of this list. On
the basis of the preserved text, it is not feasible to determine the
exact character of this abbreviated version, that is, whether the text
may reflect an oral or scribal abbreviation or else it belongs to a
different, abridged version.

Unfortunately, the evidence on the verso is not much better.
According to the preserved text in line 3, ayam anamnda daksinam
dayakato, this part must belong to section 8 of the *Daksinavibhanga-
satra (four ways of purifying a gift). This phrase occurs in the
parallel Indic versions in two different contexts of section 8 (see Table
5, marked as 8b.1 and 8b.4). If our reading of the last preserved letter
($.) is correct, the preserved phrase should correspond to the entry
8b.1 (Gandhari [aya anamda] dhaksina dayato $u ati, Pali evam
kho, ananda, dakkhina dayakato visujjhati).

2 According to my hypothetical reconstruction of the missing Sanskrit
(with the reading danam deti at the end of each entry) text line 2-3
would contain about 53 aksaras and line 3—4 about 130 aksaras. Even
without danam deti (= 4 aksaras) it is not possible to establish a
reconstructed text that would correspond to the lost portions of the lines.
Even if we assumed that the phrase /// + + + (tira)[cch]anugat[to]
danam deti .. + + + /// in line r4 of MS 2379/15 belonged to the
subsequent section 5 where the rewards of the respective gifts are listed,
this would not solve the problem, since this list starts with this entry.
This option is also less probable, because both Indic versions use an
absolutive form here (Gandhari praceadano daita, Pali danam datva).
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The preceding text seems to refer to the section before. The pre-
served aksara [t]r. probably corresponds to Sanskrit atra, which can
be interpreted as an erroneous Sanskritisation of Middle Indic attha-
nanda (Pali) = asti ananda (Gandhari). After the word daksina the
letter d. is clearly discernible. It should be the beginning of a following
dayakato. The thus reconstructed phrase (a)tr(@anamn)da daks[i]na(m)
d(ayakato) would correspond to the beginning of either section 8a.1
or 8a.4 of the parallels (see Table 5).

The relation between MS 2379/15 and the parallel Indic versions
is further complicated by the fact that the text of MS 2379/15 seems
to insert elements that are not found in the Indic versions and most
of the other parallels.

In lines x and z of the fragment we read the two apparently re-
lated text passages:

X + + /// g. v[a]ca mano suscarite .. /// + + /I] .. ]
z (sa)///[[ma]n[v]a[g]ato // vaca /l m[a][no] .. .0 + +
e++/

This text is missing in most of the parallel versions, but a possible
suggestion is that it somehow replaced or paraphrased the words that
are used in the parallel Indic versions to describe the virtuous giver:
Gandhari Silava, kalanadhammo, Pali silavanto kalyanadhamma.
By doing so, it made use of a different terminology which is also at-
tested in the canonical language where we find the triad (Pali) kaya-,
vaci-, manosucaritam ‘good conduct with regard to body, speech
and mind’. According to the parallels, these attributes belong to the
second part of section 8 (= 8b).

Interestingly, one of Chinese parallels—the late translation T 84—
seems to reflect the same terminology and contains in the parallel
passages of section 8b the attributes , , ,
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which clearly translate the underlying Indic original and correspond
to the Skt. text of MS 2379/15.% These attributes are used in all four
entries in section 8b, either in a positive or in a negative sense. Since
the text in line z is lacking a clear statement in this regard, it could
belong to any of the four entries (8b.1-4).

It is difficult to determine the exact amount of missing text on
MS 2379/15. On the one hand, the text of line y ayam anamnda
daksinam dayakato [$]. (8b.1) is preceded by these attributes in line
x and separated from them by an entire missing line. On the other
hand, an entire line separates the text of line y from the subsequent
reference to these attributes in line z. Since the entry 8b.4 would not
have been followed by such a further reference, our identification of
line y with the entry 8b.1 gets further confirmation. In this case,
however, the missing text between line x and y would be rather
short, if related to the parallels. Since we have no means to deter-
mine the exact wording of the text of MS 2378/15 in this passage,
the evidence is not sufficient to reliably establish the missing text
and its exact relation to the extant parallels. It cannot even be ex-
cluded that the Sanskrit text used a completely different order to the
extant parallels.®

This uncertainty makes it also impossible to formulate a clear
statement about the amount of missing text in one line. Only such a
statement, however, would allow us to safely establish whether the
text of MS 2379/15 listed the fourteen individual gifts directly be-
fore the four purifications—as only the versions of group A do—or

%0 Translated in Tsukamoto 1988: 1099; cf. also Analayo 2011: 818, note
297: “T 84 at T | 904a27 deals with the same topic in terms of purity of
bodily, verbal and mental action.”

8L Such a “corrupt’ treatment is, for example, found in T 84; cf. Analayo
2011: 818, note 297: “the listing of the four types of purification in T
84 seems to have suffered from some textual error.”
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whether the missing portions of the fragment contained the seven
gifts to the samgha between these two sections.

It is obvious that the text of MS 2379/15 does not parallel any of
the preserved versions of the *Daksinavibhanga-satra. This obser-
vation can point to two different explanations: Either the text of the
*Daksinavibhanga-sutra was considerably different in the tradition
represented by this manuscript, or the manuscript’s text contains a
commented version of the *Daksinavibhanga-sitra or quotations
from the *Daksinavibhanga-sitra in the context of a commentary or
scholastic treatise.

I11. Differences in Idiomatic
and Terminological Usages

The now extant four Indic versions of this shtra (Pali, Gandhari,
Buddhist Sanskrit, Sanskrit) together with their parallels in transla-
tions and some quotations in other works allow us to examine how
the actual sttra was treated on a more microscopic level, leaving
aside the structural differences discussed above. In other words:
How stable was an Agama siitra text with regard to its wording?

For the sake of brevity | limit this study to a few examples from
sections 4 (fourteen individual gifts) and 5 (rewards of the individual
gifts). As Table 1 (above) shows, at least parts of these interrelated
sections are preserved in all extant versions, including the four Indic
ones.

The first observation concerns the phrase praceadano/pracea
dano deti that is used throughout sections 4 and 5 of the Gandhari
version to describe the individual gift. If they contain that phrase at
all, all other versions show here danam da-:
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might be the correct interpretation of this expression, it is not found
in any of the other versions and can probably be explained as a Gan-
dhari idiomatic usage.*®

The Gandhari version differs also with regard to the terms that
describe the aspirants to the different levels of awakening. The two
preserved Indic versions as well as the Tibetan translation are based
on the conventional terminology that uses °phala- + an oblique form
of saksikriya + pratipanna-:

Pali arahattaphalasacchikiriyaya patipanne danam
deti

Sanskrit (a)///[ra]hatvaphalam {{..}} sakstkryayam p[r|a-
[Hifpam{n](n)e

Tibetan dgra bcom pa’i ’bras bu mngon du bya ba’i
Pphyir zhugs pa

In the Gandhari version, the elements °phala- + saksikriya were re-
placed by an abstract noun on —ta, e.g.,

BajC 1 [ aida] ami[dae padivamnea](sa praceadano
deti)

A comparable terminology can be observed in some of the ‘Larger
Prajfiaparamita’ texts, e.g. sakrdagamitayai pratipannaka- and an-
agamitayai pratipannaka-.*®

35 It must be noted that in its introduction to section 4 the Gandhari version
uses also the (inherited) term [pa]dipo[galiga dha]ksina that corre-
sponds to Pali patipuggalika dakkhina. A Sanskrit counterpart was
probably used by MS 2379/15: pr. /// line 2 recto).

3% Paficavimsatisatasahasrika Prajiiaparamita V, ed. Kimura 1992: 154,4-5;
Astadasasahasrika Prajfidaparamita, ed. Conze 1962: 182,14-15. Instead
of arhattvaphalasaksikriyayam pratipanna- both texts use arhattva-
pratipanna-.
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It is possible, but not sure, that this specific terminology is also
based on a north-western usage.*’

A different case of terminological change is probably represented
by the last passage | want to discuss in this context:®

BajC 1 (4.2) dusila a manusahoda a pracea dano deti
Pali (4.13) puthujjanadussile danam deti, ayam tera-
samT patipuggalika dakkhina.

The Pali term puthujjana (Skt. prthagjana) corresponds to manusa-
hoda (= Skt. manusyabhta) in the Gandhari version.

The same terminology was also used in the subsequent section 5
where the fruits of these individual gifts are described. Here we ob-
serve still another substitution. The noun dakkhina “gift” used by the
Pali version corresponds to Gandhari vivao (Skt. vipaka-). In this
case, this variant was obviously shared by other versions as the Ti-
betan equivalent rnam par smin pa shows.*°

37 For the predilection of Gandhari for this type of abstract nouns, see,
e.g., the recently published ‘Copper Plates of Helagupta’ (first century
AD) with forms like hidasuhadae “for his own well-being and happi-
ness’ (Skt. hitasukhatayai), nivanasabharadae “for the preparation of the
nirvana’ (Skt. nirvanasambharatayai), metreasamosanadae ‘for a meet-
ing with Maitreya’ (Skt. maitreyasamavadhanatayai), etc. (Falk 2014: 5).

3 The Tibetan and the two Chinese versions cannot contribute to our dis-
cussion. The Tibetan skyes bu gang zag represents rather purusapudgala.
According to the Mahavyutpatti, Skt. prthagjana corresponds to Tib-
etan so so’i skye bo (ed. Sakaki 1916-1925: no. 7125). The Chinese
parallels T 26 ( )and T 84 ( ) only use
the character  for translating the underlying Indic original.

3 For another occurrence of this term in a Gandhari commentary, cf.
Baums 2009: 438.

40" The Chinese translations cannot support the reading vipaka. They use
here the character , which corresponds to Skt. punya or daksina (see
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BajCl (5.2) dusila a manusahodasa p(r)aceadano dai-
ta aha aiino vivao padiaksidavo

Pali (5.2) puthujjanadussile danam datva sahassa-
guna dakkhina patikankhitabba.

Tibetan (7.2) tshul khrims *chal pa’i skyes bu gang zag la
sbyin pa sbyin na rnam par smin pa stong *gyur
du re bar bya’o

Remarkably, a quotation from the *Daksinavibhanga-sttra in VVasu-
bandhu’s Abhidharmakos$abhasya shows the same two alterations in
the text:

tatha hy uktam bhagavata tiryagyonigataya danam dattva
Sataguno vipakah pratikanksitavyah duhstlaya manusya-
bhiitaya danam dattva sahasraguna iti*

This evidence could indicate that Vasubandhu was relying on a ver-
sion of the *Daksinavibhanga-satra whose terminology was closely
related to that attested in the Gandhari version of BajC 1. It is not
possible to determine whether this was a specific north-western ver-
sion which was the result of innovations during the process of trans-
mission. It is equally possible that this version preserved some fea-
tures of an older text, and that the innovations were made on the Pali
side rather than by the other extant versions.

Conclusion

The analysis of the different versions of the *Daksinavibhanga-sitra
yields the following results:

Digital Dictionary of Buddhism, http://www.buddhism-dict.net/, s.v.).
41 Abhidharmakos$abhasya 1V.117, ed. Pradhan 1967: 270,6-8.
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1. On a macroscopic level, the inventory of the main structural units
of the text is rather stable. Nearly all of the extant versions contain all
the main elements, while certain versions change their sequence. This
feature allows the identification of distinct recensions. In the case of
the *Daksinavibhanga-satra the versions that are conventionally as-
cribed to Sarvastivada or Mulasarvastivada traditions (Tibetan, San-
skrit SHT 979, MA 180) seem to form a distinct recension of the
*Daksinavibhanga-satra. Among them, the texts of Tibetan and San-
skrit SHT 979 are more closely related to each other than to MA 180.
2. The same change of sequence can also be observed on a substruc-
tural level. According to this feature, the Gandhari version of BajC
1 and the late Chinese translation T 84 are more closely related to
each other than to any of the remaining versions.

3. On a microscopic level, we observe different strategies. In certain
passages the wording is nearly identical. In other cases, the text can be
expanded or abbreviated by omitting or adding common stock phrases
that belong to the ‘canonical language’ and are thus sanctioned by their
occurrence in other texts on the same level of authority. Moreover,
lexical and terminological material could be substituted by synonyms.
Differences and agreements on this level are probably the result of
various factors. In most cases, they seem to be based on specific recit-
ation practices that may have been influenced by regional or communal
habits. It can be assumed that the text remained relatively fluid on this
level allowing for a rather large amount of flexibility with regard to the
individual wording and elaboration of a certain passage within the
more stable framework of the structure and substructure of the text.

I have intentionally avoided discussing these questions with re-
gard to any assumed school affiliation of this text. In fact, it seems
to me it is a more fruitful methodological approach to perceive these
representations of a text rather as regional recensions or versions than
as school specific variants of a given text. A specific version could of
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course have become the authoritative text of a certain school, when
this school decided to fix a ‘canonical version’ in a written or oral
tradition. There is, however, no reason to assume that this need was
already felt at the beginning of the transmission of Agama texts,
including the first centuries AD, nor that any of the early versions
discussed here were ever perceived as school-specific or as
belonging to a complete or closed Madhyama-agama collection of a
certain school. In other words, the relation between the literary shape
of a given text and its school affiliation is far from certain. Thus the
parallelism between the Gandhari version and the Chinese transla-
tion T 84 might well be the result of a geographical coincidence ra-
ther than pointing to the texts having a common school affiliation.
On the other hand, the sometimes considerable differences between
texts do by no means exclude the possibility that they were used by
monks belonging to the same school.

Despite such a variety, it is however possible to distinguish cer-
tain clearly discernible groups of texts that are more closely related
to each other than to the remaining parallels. In this regard, it seems
useful to apply methods of textual criticism rather than to draw on
categories of religious history, such as school affiliation. Such a text-
critical approach does not aim at reconstructing an ‘Urtext’ of a
given satra nor sees the establishment of a stemma as a really useful
instrument. Given the multitude of agents in the transmission of
Buddhist texts, spread throughout a large area over a long period of
time, any attempt to reflect the complexity of this development with
the help of a stemma will certainly fail. Instead, the strictly text crit-
ical approach can help to liberate our view on early Buddhist texts
from the too narrow perspective of school affiliation and widen it to
equally important factors in the genesis of texts, such as their geo-
graphical, linguistic and historical contexts. Processes that are re-
lated to the specific modes of text preservation, transmission and
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performance, be it in oral, written or in a mix of oral and written
ways must have played a decisive role in the genesis of texts. It can
be assumed that the change from oral to written modes largely influ-
enced the shape of texts and finally also contributed to the genesis
of rather stable and homogeneous literary forms. At the same time,
the new support material also allowed a much greater circulation of
texts and could promote harmonizing processes between monastic
communities in far-away locations all over the Buddhist cultural
sphere. It is by then that school affiliation might have become a more
determining factor rather than geographical location, by enabling
monks to compare their respective versions of Agama satras and
agree on a commonly accepted, ‘canonical’ shape.

We always need to bear in mind that our evidence is extremely
selective—with only relatively few early manuscripts from a very
limited geographical area and rather late traditions of ‘canonical’
collections that contain the results of the preceding developments in
the form of standardized texts. The value of the early manuscripts
from Gandhara lies in the fact that they allow a view into the initial
stages of this development when texts were starting to be put in writ-
ing and coexisted with oral recitation practices. It probably took cen-
turies of various negotiation processes among these different tradi-
tions and modes of transmission until canonical versions were fi-
nally fixed. The few preserved manuscripts can give us an idea about
the shape of a particular sitra in a specific place at a specific point
of time. But they can hardly shed sufficient light on the complex
history of these processes.
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Abbreviations
BajC Bajaur Collection, fragment no.
BHSD Buddhist Hybrid Sanskrit Dictionary (Edgerton 1953)
DVS *Daksinavibhanga-sutra
MA Madhyama-agama (T 26)
MN Majjhima-nikaya
MS Martin Schgyen Collection, fragment no.
PTSD Dictionary of the Pali Text Society
T Taisho edition
Up Abhidharmako$opayayika-tika
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