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ABSTRACT

23 out of the 364 stitras of the Shorter Chinese Samyuktagama (BZA: Bieyi
zaahan jing FIEEHEM] 4% T.100) and many more of the Longer Chinese
Samyuktagama (ZA: Zaahan jing Zfi] 4% T.99) have no known direct
counterpart in Pali, Sanskrit or Tibetan. These stitras are especially suitable
to introduce common problems regarding the relationship of early Indian
stitras and their Chinese translation. While usually the existence of an Indian
parallel helps researchers to narrow down the range of likely forms of names
and words, in the absence of Indian versions our understanding of trans-
lations and transcriptions becomes all the more conjectural. Agama texts
without a Pali counterpart must also be suspected to be later additions to the
collection and we have to deduce from form and content of the stitra as well
as its position in the collection, when, where and why the text came into be-
ing. The article introduces these problems as they appear in two BZA sttras
(153 and 184), both of which are translated below.
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INTRODUCTION

Scholarly consensus accepts that the Buddhist canon has developed over time
since the death of the founder, for which a date around 400 BCE seems most
likely.! Oral transmission seems to have been remarkably successful in commit-

1. The strongest arguments in favour of this date are summarized by Gombrich (2000).
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ting a growing number of texts to collective memory, but textual changes could
never be fully contained. Thus, from the very beginning of the tradition we find
discussions of criteria for inclusion or exclusion of texts in the canon.? Since in
an oral tradition every community ‘knows’ only what its current members have
memorized, it must have been a common occurrence that a group was confronted
with a siitra they did not know, or a variant of a familiar text. The changes were
amplified by the increasing geographic spread of Buddhism and the schisms into
different schools, which led to variation in the siitra and vinaya corpus.

For the layer of early Agama/Nikaya siitra literature the textual corpus avail-
able today can be divided, broadly speaking, into a northern and a southern tradi-
tion. The northern tradition is attested by the numerous Sanskrit fragments from
Central Asia as well as the Chinese translations of siitra collections and individual
texts. The southern tradition is the, for our context, comparatively unified cor-
pus of texts that is the Pali canon, as it has been transmitted since Buddhaghosa.
It is generally accepted that the Pali canon was committed to writing in the first
century BCE; the earliest Central Asian fragments of Buddhist texts also seem to
be from this time.® In general, the textual transmission in the southern tradition
seems to have been more conservative and was closed earlier than that of the
northern school. Therefore the various attempts to stratify early Buddhist stitra
literature were so far mostly based on the Pali Nikayas.®

In our quest to understand the earliest form of Buddhist doctrine, however, it
is desirable to compare various versions from both traditions® and in recent years
more and more comparative studies of Agama literature have been published.”
Generally speaking, and allowing for exceptions, it is reasonable to assume that
the more witnesses of different stemma agree literally with each other, the older
the text is likely to be.® Texts that exist in both traditions must stem from the time

It is presented in detail in Bechert (1991, 1992, 1997) (see also Cousins’ review of Vols. 1-2
[1996]).

2. See the four maha-padesa in DN I1 123 and AN 11 167 that are to ascertain whether a text is well-
understood (suggahita) and indeed ‘the word of the Buddha’. As narrative this fact is encoded
in the story of the monk Purana who refuses to accept an ‘agreed’ version over his own (Vin
11 290; von Hiniiber 1989, 26).

3. Braavig & Liland (2010, XXVI).
4. For an overview of the discussion see Analayo 2012b.

5. The most comprehensive attempt is by Pande (1995 [1957]), who amply cites previous
research on the issue, but is now dated both in content and approach. Von Hiniiber (1996, 25
f) mentions that metholodically coherent, comprehensive research on these matters is still
scarce.

6. Ibelieve the concise outline of different approaches Schmithausen has offered more than 20
years ago still holds (Ruegg & Schmithausen 1990: 1-3), and from the following it is obvious
that I count myself among those who believe that relative statements about the age of texts
and passages are possible in principle, and deserve to be made (Schmithausen’s third group).
As Schmithausen points out, such layers can hardly ever be dated absolutely or ascribed to
the Buddha himself without additional criteria.

7. Next to the monographs by Choong (2000), Analayo (2011), and Bingenheimer (2011), the last
fifteen years saw a growing number of articles in English and Chinese.

8. Schopen (1995[1985], 25-29) has famously argued that at times parallel agreement between
versions can indicate that ‘levelling’ took place at some point and that textual differences
can in fact signal older versions. Against that see Analayo (2012b). My own position is that
agreement of multiple witnesses is generally indicative of early strata, but that the possibility
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before the division roughly around the turn of era.’ Some Agama siitras preserved
in Chinese have no counterpart anywhere in the Pali canon and must therefore
in principle be suspected to be later additions that were created after the sepa-
ration of the northern and southern tradition in the second to first century BCE.
The same is true vice versa for Pali siitras for which there is no parallel anywhere
in the northern tradition either as Sanskrit fragment or in Chinese translation.

In the following, we will show how in two cases from the Chinese Samyuktagama
textual evidence strengthens the basic suspicion that these sitras were added
later to the canon of the Sarvastivadins.

CASE 1: BZA 153 / ZA 928: MAHANAMA ASKS HOW A LAY-MAN CAN
OBTAIN THE FRUITS OF SPIRITUAL LIFE

BZA 153 on Mahanama and its parallel in the Longer Chinese Samyuktagama
(T. 99) (ZA 928) do not seem to have a parallel in the Pali. In both Chinese Samyukta
collections, the siitras of the cluster {BZA 153 / ZA 928} are wedged between two
other discourses spoken to Mahanama, which do have Pali parallels; i.e. siitra
clusters {BZA 152 / ZA 927 / SNV 395} and {BZA 154 / ZA 929 / AN IV 220}. These
two clusters are similar to each other both in structure and content. In both
Mahanama asks about what it means to be an updsaka first in general terms, then
with regard to distinct aspects of practice (faith, precepts, wisdom etc.).

Shorter Chinese Samyuktagama Longer Chinese Samyuktagama Pali
BZA 152 ZA 927 SNV 395
BZA 153 ZA 928
BZA 154 ZA 929 ANV 220

In addition, there are a number of other siitras which feature Mahanama.
In the Pali canon these are distributed in two different collections, the SN and
the AN, while in the northern tradition, all siitras on Mahanama were collected
in the Samyuktagama. We will neglect the other three clusters on Mahanama (BZA
155, 156, 157 and their parallels), noting only that they appear grouped together
in the two Chinese versions of the (Mila-)sarvastivadin Samyuktagama (ZA and
BZA)", while in Pali some are found in the SN others in the AN. Here a translation
of BZA 153 (CBETA/T02.100.431b24~c11):

Thus have I heard, once, the Buddha was in Kapilavatthu at the Banyan Grove
(nigrodharama). At that time the Shakya Mahanama together with five hundred

that a unique witness preserves an older version cannot be ruled out. It is, however, the latter
not the former that needs additional evidence, i. e. there should be some account of when and
how the other versions came to be unified later or why the singular version can claim to be of
greater age.

9. Neglecting the small number of texts that were translated from Pali to Chinese such as the
Vimuttimagga / fi#R # i (T.1648).

10. Related to this is the fact that there are apocryphal sitras in the Theravada tradition, i.e.
although the Pali canon of the Mahavihara found closure relatively early, sitras kept being
created and some survived in Mss form (von Hiniiber (1996, § 436-437), Hallisey (1990)).

11. The (Mila-)sarvastivadin Samyuktagama was transmitted in two versions, of which one was
translated fully into Chinese as ZA, the other possibly only partially as BZA. For a summary of
research on school attribution of the ZA and BZA see Bingenheimer (2011).
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lay-followers (updsaka) went to the Buddha, paid obeisance to the Buddha'’s feet,
sat to one side and addressed the Buddha: ‘World-honored One, those who, in
accordance with the teachings of the Buddha regarding the lay-follower, wear
white, fulfill the householder’s responsibilities and have taken refuge in the triple
gem, who call themselves lay-followers, how can they obtain the fruit of stream-
entry (sotapanna-phalam) ... up to [becoming a] non-returner (anagamin)?’

The Buddha said to the Shakya Mahanama:

‘They have to cut off the three fetters that are “belief in self-identity” (sakkaya-
ditthi), “attachment to rites and rituals” (silabbata-upadana), and the “web of
doubt” (vicikiccha). Having cut off the three fetters one becomes a stream-enterer
and will not again be reborn in the three evil realms. One obtains strong faith
in the supreme way and after being reborn in the human or the heavenly realm
[a maximum of] seven times one can end all suffering and enter Nirvana. This is
how a lay-follower obtains stream-entry’.

Again[Mahanama] asked: ‘How does one become a once-returner (sakadagamin)?’

The Buddha said to Mahanama: ‘Someone having cut off the three fetters, fur-
ther thins out sensual desire, anger and ignorance: he is called a once-returner’.

Again [Mahanama] asked: ‘How does one become a non-returner (andgamin)?’

The Buddha said to Mahanama: ‘Having cut off the three fetters and [then two
more, cutting off all] the five lower fetters, he becomes a non-returner’.

When Mahanama and the five hundred lay-followers heard this teaching, their
minds were gladdened, and they said to the Buddha: ‘World-honored One, won-
derful indeed! May all lay-people obtain this advantage, they all should become
lay-followers’. After Mahanama and the lay-followers said this, they paid obei-
sance to the Buddha and left.

The monks having heard what the Buddha had said, were happy and remem-
bered it well.*?

Reasons for considering the siitra a later addition to the canon

In the cluster {BZA 153 / ZA 928}, Mahanama is accompanied by five hundred
lay-followers. In both collections the siitra is wedged between the clusters {BZA
152/ ZA 927 / SNV 395} and {BZA 154 / ZA 929 / AN IV 220}, in which Mahanama
appears before the Buddha alone. Although the exaggerated ‘five hundred’ is
quite common in the early discourses, the hyperbole generally points to a later
development. Paficasata as a number in the narrative frame is a multiple of the
Buddha’s first audience: the paficavaggiya bhikkhi. It should be understood, and
perhaps more aptly rendered, as ‘many’.* It is, however, rarely used in the BZA

12. WUE R © 0 o Gh{EA ERER I ENCHIFEAK - PR BT (T (R SR (E RS b AT - THIS
e » FE—md > AffE - THE | FPTEREEER > R OREERE - Fd
=8 > ASHREEEE > SMEHERER 2 JHEMIBEEE ? | S REES © TH
Fr=4 > R - aH > KA - B =450 BERE  FAESZ =B 5 L
o ETUERS > ARTIR > ST AWER > BREEESHARE . ) X T
imaHbEER ? ) BEREFS - TE =40 > MERE > 2ies e ) R T
SRR 2 ) e © TR =S A Ny RIS o B
KA EEEERIED  LEEE  mAfs - THE | EhmA | SEERE > Kt
MEA] > —UIEEMF LT - | WHEEET 5 st I Rt T 1R - 5L R
{fEFTER > U= Z2{T o (Punctuation based on the CBETA/T. edition (Version 2011))

13. See the remarks and examples cited in Analayo 2011, 417-418.
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and even more rarely in the ZA, where it was occasionally used for beings (monks,
lay-men, devas) as well as for things (chariots, palaces). Next to BZA 153 only
BZA 97,105, 227, 228, and 305 use ‘five hundred’ for describing a large audience,
and BZA 153 is the only siitra that mentions five hundred updsakas. More signifi-
cantly, its counterpart in the much larger ZA is also the only siitra that mentions
five hundred upasakas who had come as retinue of the questioner. Therefore,
although the number five-hundred appears in the early texts, this particular use
of the hyperbole is unique for the BZA and the ZA.

Thematically too, there is a more natural progression between the questions
in BZA 152 and BZA 154, whereas BZA 153 seems go off at a tangent by asking
about the highest potential achievements of lay-people.

Possibly both clusters {BZA 152 etc.} and {BZA 154 etc.} were part of the origi-
nal oral text base, perhaps as two versions of the same encounter. These two
versions were probably preserved in the two different bhanaka traditions of the
SN and the AN. In the northern tradition the Mahanama satras from different
bhanaka lines were gathered in the Samyuktagama and brought in an approxi-
mate order starting with Mahanama asking about the basic definition of upasaka
in the cluster {BZA 152 etc.} and moving on to the more specific questions {BZA
154 etc.}." At a later point the siitra {BZA 153 / ZA 928} was inserted between the
clusters {BZA 152 etc.} and {BZA 154 etc.}.

The satra describes the fruits lay-followers can hope to attain through their
religious practice. It stops with the stage of the non-returner; arhantship is lit-
erally out of the question. Though the early sources do not seem to allow that
lay-people can attain arhantship and continue their life as lay-people, this point
seems to have been debated. Like the reversibility of the attainment of arhant-
ship, the question of whether lay-practitioners may become and remain arhants
is part of the general definition of what it means to be an arhant. The definition of
arhantship was an important, but difficult undertaking, as for early Buddhism it
involves a description of the ideal person, which runs into similar epistemologi-
cal and logical problems as descriptions of Nirvana.

The early sources are unequivocal in allowing for lay-followers of both gen-
ders to attain the first three fruits and even, after a rebirth in a heavenly realm,
Nirvana (e.g. MN1492). Arhantship, on the other hand, the experience of Nirvana
in this life and escape from further rebirth, was a different matter. The orthodox
position is that although lay-followers can attain arhantship, they do so either
shortly before entering the order or shortly before death.’® The logic of the
monastic-lay divide in Buddhism prohibits the existence of healthy, long-lived
‘lay-arhants’. Contrary to Nirvana as the highest soteriological goal, arhantship
was also a social status in the spiritual hierarchy of early Buddhism. This status
was reserved for monastics, whose raison d’étre implied some spiritual advantage
over laypeople, and whose authority could have been challenged by a lay-arhant.
According to Lamotte (1988 [1958]: 79), the Buddha himself did not want to com-

14. If these assumptions are correct, it follows that the Pali tradition too has ‘doubled’” what
were originally two single siitras. See SN V 369 (Pathama mahanama) and SN V 371 (Dutiya
mahanama), and AN V 328 (Pathama mahanama) and AN V 332 (Dutiya mamahanama). With the
latter the first version of the siitra is only slightly expanded by the second (which, however,
is not found in Chinese).

15. See Analayo 2011, 373n176 and Mil.264-366.
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mit himself on the issue, but the fact is, as Bhikkhu Bodhi has pointed out, that
‘in the Nikayas there are no recorded cases of laypeople who attained arahant-
ship and then continued to lead the lay life’.®

An echo of a debate about whether a lay-person (gihi) can be an arhant can
be found in the Katthavatthu (Kv V.1, 267ff).”” The orthodox position, backed by
canonical reference (MN 1 483), is that a lay-follower must relinquish all ‘fetters
of the lay-follower’ gihisafifiojanam, i.e. sex, children, non-monastic clothes, per-
fumes and other luxuries etc once he attains arhantship. The fact, however, that
there have been detractors to this view proves that the position was debated,
and at least some Buddhists believed or wanted to believe in the existence of lay-
arhants. Perhaps the siitra to Mahanama cluster {BZA 153 / ZA 928} was created in
context of one of these debates in northern India in order to clarify that the way
of a lay-follower ends with the attainment of the fruit of non-returning. The text
might have been added to the already existing sitras spoken to Mahanama that
describe other characteristics of a lay-follower, to affirm the orthodox position
that lay-followers can only rise to the level of non-returner.

The above issue, however, do not prove the lateness of {BZA 153 / ZA 928}; only
the absence of a Pali parallel, the unique use of the term ‘five hundred upasakas’,
and the position of the siitra relative to its adjacent clusters hint at a composition
after the (gradual) split into the northern and southern lines of textual transmis-
sion between the third and the first century BCE.

CASE 2: BZA 184 / ZA 590 A DEVA ASKS A RIDDLE

The traditional catalogs as well as the more recent databases that try to improve
on them list no Pali parallel for {BZA 184 / ZA 590}." The following is a transla-
tion of BZA 184 (CBETA/T02.100.439b29-440a1):

Thus have I heard, once, the Buddha was staying at Savatthi at the Jeta Grove
in the Anathapindika Park. At that time the Buddha addressed the monks: ‘Once
upon a time in Kosala there were five hundred chariots, which their owners had
driven into a dangerous wilderness with no grass or water. There were five hun-
dred bandits quickly following the chariots planning to loot them. At that time
there was a spirit (devatd) who lived in that wilderness who understood that
the bandits wanted to loot [the caravan] and he thought: T will now go to these
chariots and ask [their drivers a difficult question], if they can answer me I will
save them, if they do not understand, “I will leave them [to their fate]”. Having
thought thus he quickly went to the caravan. With his radiant body he illumi-

16. Bodhi (2012, 1772).

17. There is also a passage in the Milindapariha (242-244) that addresses the question what the
advantage of going forth might be, if laypeople too can attain full enlightenment. Nagasena
gives a fairly vague description of the advantages of one ‘gone forth” and seems to imply that
monastics attain the final goal quicker: ‘one who has gone forth prospers quickly and without
delay’ (Horner 1963, Vol.2, 51). The passage however does not directly address the question
of arhantship. The list of of laypeople (AN III, 450), which have attained ‘certainty about the
Tathagata, become seers of the deathless and live having realized the deathless’ (Tathagate
nittham gato amataddaso amatam sacchikatva iriyati) is not conclusive either.

18. Anesaki (1908), Akanuma (1929 [1990]), Suttacentral (http://www.suttacentral.net/), The
Bieyi Zaahanjing Project (http://buddhistinformatics.ddbc.edu.tw/BZA/).
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nated the five hundred chariots with bright light and put this question in verse
to the merchants:

Who is called asleep by someone who is awake? Who is called awake by someone
who is asleep?

Whoever can discern the meaning of this [riddle], should know to answer me now.

At that time among the merchants there was a lay-follower (upasaka) who had
deep faith in the three jewels and taken refuge in the Buddha, the Dharma and
the Sangha. His resolve with regard to the Buddha, the Dharma and the Sangha
was without doubt. Also regarding the four truths his mind harbored no doubts.
He had already seen the truth and attained the first fruit [of stream-entry]. Rising
in the morning he would sit upright, concentrate his mind in front of him, and
with a loud voice recite the siitras, verses from the Dhammapada,*® the Parayana,
and various other texts. This lay-follower answered with a verse:

I am called asleep by someone who is awake. And I am called awake by some-
one who is asleep.
I have completely understood this matter, therefore I do answer thus.

At that time the spirit asked with a verse:

Why do you say: ‘1 am called asleep by someone who is awake.
And I am called awake by someone who is asleep’?
Why do you answer me thus?

The lay-follower answered with a verse:

An Arhant, who has cut off desire, hatred, ignorance,

has ended all taints, he who is awakened, might call me asleep.

But someone, who does not know the arising of suffering and the way to end it,
by him, who is asleep, I might be called awake. Thus, spirit, you should know.

Again the spirit spoke a verse:

Indeed one might be called asleep by those who are awake[ned].

You have answered me well. T have not met a Dharma brother (dharma-bhratr?)
for a long time, seeing one now I am greatly pleased.

Because of you, your companions will return unharmed today’.

When the Buddha had finished, the monks having heard what the Buddha had

said, were happy and remembered it well.?°

19. Verses that are collected today in the Pali Dhammapada, or the Chinese Faju jing ;£/H]4% (T.
210).

20. WURIRE] @ —IF > GRESREIEIGIUER - Bl > fheisitbm @ P - (ARELRE
BUA LA - PR FE - TRIIREF RS 2 iR - A /KE - AT A EHE - #
B - AR (EIRE T > SIS > MifERS : RS EERERCER > REMZ >
FOERES - B RRGE - AT - WETEE - DRES - SHIRETEHA > BUE
W nEFREFRE A BELUGMREE © SRR E A RIE ? SR ES 2 R 2 5
REMRIEANNTSS - HAUEIGIEE IR - IRl - AEEIE > R ETIREE - FibA
i AN TIRGE » BEYISE o SUATURE - TMEREL - TS R ReIR - 2
HIRGE - IES A - BRAERT - SRR SETE  RORESG  EELE - HHEE
ERBES  WNBEARE > RNEEDLTE - WA ERPT - BESEHLUE
& o @l REMLMBHE LS5 TREES  WNEERRIE - WNIEEARE ? =
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Literary content and a newly discovered Pali parallel

The content presented here is obviously ‘late’ in the sense that it presupposes
Buddhism. The subject of the caravan of wandering merchants is typical for jataka
literature and so is the riddle.?" Indeed, there is a hitherto unnoticed Pali parallel
for this story and the riddle around which it is built. The Jagara Jataka (Fausbell
1883 [1963], 403-405; Cowell No. 414) contains the same riddle embedded in a
slightly different version of the narrative frame. Here, the unnamed lay-follower
stays awake at night to protect the caravan from thieves, without, however, meet-
ing a devata. On his return the Buddha tells him a jataka, where he, the Buddha
himself, in a previous incarnation solved the riddle of a devata (specifically, a
tree-spirit (rukkha-devata)), while practising austerities at night.

The riddle in Pali runs: Ko ‘dha jagaratam sutto, ko ‘dha suttesu jagaro // ko
mam’etam vijanati, ko tam patibhanati me ti - ‘Who is it that is awake among those
who sleep and sleeps among those who are awake? Who understands me, who can
answer me?'? The answer given by the Bodhisattva is: Aham jagaratam sutto, aham
suttesu_jagaro // aham etam vijanami, aham patibhandmi te ti — ‘1 am awake among
those who sleep and asleep among those who are awake. I understand [your rid-
dle], T answer you’. This corresponds almost literally to what we find in the ZA:
SfERY SRR SRR RENRST // SEAMARIEFE SiRE KBl and FOFYEIEIR R IR
B BRI FS BE Ry AGCER.

Both in the Pali and in the ZA the syntax of the riddle is terse. The BZA, by insert-
ing the ‘to be called Y by X’ (7AX4£45Y), reduces the gnomic under-determined-
ness of the stanza. Interestingly, this more explicit reading of the riddle stanza
is attested in the Pali commentary: Tattha katham jagaratam sutto ti katham tvam
jagaratam sattanam antare sutto nama [aJhosi. (Fausbgll 1883 [1963], 404). What exists
as a gloss in the Pali Jataka commentary was realized in the north in the sitra text.

BZA 184/ZA 590 and Jataka 414 are examples for how the early Buddhist com-
munity incorporated narrative motifs (a bandit raid on caravans, the riddle posed
by a tree spirit) into their textual tradition. In this case, the narrative material
became a siitra in the northern tradition, while it was incorporated into the Jataka
collection in the Pali tradition. There, as part of the Khuddaka Nikdya, it was still
within the Sutta-pitaka, but clearly marked as a different genre. The example
shows again that the northern Samyuktagama collections were closed later than
the Pali SN or AN. The inclusion of the gloss that simplifies the syntax of the rid-
dle in the BZA is another indication that the BZA indeed underwent further inde-
pendent changes after it split off the ZA.

AT E s 2 EREDGEES  BibraiiiEs D%EE%EEJE%% (R Ry HE TR
B o RRITEE RORE - FRINMEHES BiE o RILSTEE R - KAERBMT - S/IN
TR Rl o TLREB IR A IR o ZARARRIER S 0 S RKEIR o SR Rkl
—U)ZESEE - iRl sEtbE PR "”l”?%ﬁ o (Punctuation based on the
CBETA/T. edition (Version 2011))

21. E.g.]dtaka Story Nos 214, 514, 522, 546.

22. Neglecting the strange jagaratam, the suttesu seems to imply ‘among’. Cowell translates: ‘Who
is it that wakes when others sleep and sleeps while others wake? Who is it can read my riddle,
who to this will answer make?’

23. Su (2010) has found similar evidence. In BZA 140 and BZA 311, the BZA includes the solution
in the riddle verse. For further evidence that the BZA was closed later than the ZA see
Bingenheimer 2011, 45-50.
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By itself, appearance of material in a Chinese or Sanskrit version of a siitra
that is part of the commentary in the Pali canon should be considered a sign of
lateness. Even if the early (Singalese) commentarial literature was largely over-
written by Buddhaghosa, we do know that the Buddhist tradition in ancient Sri
Lanka had a strong sense of the miila/atthakata division from its beginning in the
third century BCE.> As the work of Endo has shown, the Sinhala commentaries
found closure already in the first century BCE and new material was collected
elsewhere (in the so-called Maha-atthakatha).> Commentarial Agama literature,
or rather the awareness of a separate commentarial tradition next to the ‘canon’,
was much less developed in the northern tradition around the turn of the era.
It is highly unlikely that what was considered part of a siitra in the first century
BCE was moved into a Pali commentary. In the geographically more widely spread
northern tradition, on the other hand, commentarial matter could easily be ‘pro-
moted’ to miila status.

There are two more textual phenomena in this satra that are indicators for a
later redaction and which can sometimes be used to establish a relative chrono-
logical order of texts: The use of a ‘late’ term and a reference to another text.

Dating a single term in comparative perspective

At times it is possible to trace textual changes by investigating single terms.?
Fa xiongdi 7£ 7,55 ‘Dharma-brother’ is a comparatively unproblematic concept
in a Chinese context, where lineage is conceived of via the metaphor of kinship
ties. The teacher stands in for the father, his fellow students under the same
teacher are addressed as ‘uncles’, and one’s own fellow students as ‘brothers’. In
this sense the two characters ;£ 7, are frequently used for ‘Dharma-brother(s)’
in later Chinese Buddhist texts, especially of the Chan school.

Looking for the original of the three character compound £ 7,55 in an Indian-
Chinese Buddhist text, a form of Skt dharma-bhratr is the obvious candidate. It is
difficult, however, to find examples for its use. In Buddhist lexicography, Ogiwara
(1978 [1988]: sub voc. dharma-bhratr) was the first to attest the equivalent fa di
755 for dharma-bhratr in the Bodhisattvabhiimi chapter of the Yogacarabhumi,
traditionally attributed to Asanga (third to fourth century CE; parts have been
written earlier).” The term dharma-bhrata appears also in Gopadatta’s Jatakamala
(Bhavalubdhaka Verse 93), which was probably written after 450,% and in the even
later tantric text Arya Mahamayiiri-vidyarajfii. The earliest Chinese version of the
latter text, the Fomu dakongque mingwang jing iR A AL HH F-4% (early 8th cen-
tury) duly has faxiongdi /£ 51,55 (CBETA/T.19.982.427b).

24. For the Singhalese commentaries before Buddhaghosa see Adikaram (1946, 10-23) and
Endo (2013, 15-121). During the period of oral transmission the distinction between siitra
and commentary were less clear cut (Analayo 2010), and there is textual evidence that the
‘Sinhala Rendition of the Indian Original Commentaries’ added new material between the
third and the first century BCE (Endo 2013, 15-32).

25. Endo (2013, 31-32).
26. See e.g. von Hintiber (1989: 30 ff).
27. His edition has dharma-bhratar: Wogihara (1930-1936, 153).

28. Hahn (1992, 28). For the text see Hahn's electronic version at the Géttingen Register of
Electronic Texts in Indian Languages (GRETIL) (online at: http://gretil.sub.uni-goettingen.
de/gretil.htm [Accessed Jan. 2013]).
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I was unable to find a Pali equivalent such as *dhamma-bhatu® in the dictionar-
ies, indices and full-text-databases available to me and it seems that the kinship
metaphor was generally not used widely, certainly not in the early Pali texts,
where fellow students in the Dharma were referred to as ‘friend’ mitta, ‘compan-
ion’ sahdya, or ‘dear to the heart’ suhada etc.

The Chinese J£ 7. 5 appears in the Chinese versions of the Buddhacarita (unfor-
tunately in Canto 28, for which the Sanskrit is lost) and in a Milasarvastivadin
vinaya text.”® Though in both cases the Sanskrit cannot be ascertained, a form of
dharma-bhratr is likely.

The absence of this term in the early Pali sources, combined with the late
date of the few Sanskrit witnesses — the Bodhisattvabhiimi, Gopadatta, and the
first century CE?) and never gained much currency. If dharma-bhratr was indeed
the original of J£ 7.5 in the BZA,* it is another indication that BZA 184 is a later
addition to the (Mila)sarvastivadin corpus.

References to other texts

Early references to titles of other texts are often significant for textual studies.
They provide help with the relative dating of a text, and sometimes reveal impor-
tant facts about the development of the canon as a whole. The most interesting
passage in BZA 184 in this regard are the two titles, neither of which is mentioned
in the ZA or the Pali parallel.

In the BZA the updsaka recites ‘verses from the Dhammapada/Dharmapada, the
Parayana and various others’, while in the ZA the upasaka meditates on the twelve-
fold chain of interdependent arising (pratitya-samutpada). The Pali Jataka men-
tions neither recitation nor meditation.

Faju ;£/4] is a common, literal translation of Dharmapada and unproblematic.
Boluoyuan 7 Z&%%, on the other hand, is a unique transcription of the title of the
text known as Pardyana, the final part of the Suttanipata (Sn).*? The ‘Chinese edi-
tions’ collated in the Taisho have J7Z#4X for this passage, which on first sight
seems more familiar, but is a lectio facilior, which turns the lesser known 572 4%
(Parayana) into JJ7ZE 4%, an abbreviation of (PrajAa)paramita sitra.”

29. Pali anuja (‘following-born’ = younger brother) is an unlikely candidate for 7 25.

30. At T.4.0192.53c02 and T.4.193.114a15. The Genbenshuoyigieyoubu nituona mudejia Ff 257 —1]]
HEEFEAN B 15401 T.24.1452.421c09.

31. The parallel in ZA 590 has % 7. 25. The plural makes no sense here, and is probably an early
scribal error that changed 7 to a (cursive) 5. The Pali Jataka’s parallel does not contain this
sentence at all. The devata compliments the Bodhisattva on his solution, but does not say he
has waited for a ‘Dharma brother’ or ‘fellow student’.

32. Perhaps *prdyana as elsewhere in the BZA JJ7ZE has been used to transcribe pra- (e.g. )7 ZEHE
AKX for pratimoksa).

33. Though there is no doubt that 7 ZE4% is a mistake here, the redactors of the Chinese text
might claim ameliorating circumstances: the BZA does indeed include a reference to a
Paramita Siitra. It appears in BZA 258 as boluomidu jing 7 ZE 254, (CBETA, T02, no. 100, 464,
b12). It is not clear if this surprising anachronism was part of the Indian version of the BZA
used by the translators, or should be understood as a gloss that entered the text at the stage
of the oral translation.
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The last two vaggas of the Sn, the Atthaka vagga and the Parayana vagga, are
widely considered as belonging to the earliest stratum of the Buddhist canon.*
They are both cited several times in siitra and vinaya texts of both the northern
and the southern tradition, and as Lévi remarks ‘nous sommes en droit de classer
I’Arthavarga parmi les monuments les plus anciens de la littérature bouddhique’
and ‘le Parayana est une des collections les plus authentiquement établies’.>
It is mentioned in ZA 1164 (no BZA parallel) where monks debate the ‘questions of
Tissa Metteyya in the Pardyana’ Jf7 78 JiE(K 257 {5 /) T[5> In another passage in
{ZA 1321/BZA 320} Anuruddha is said to have recited the Parayana (ZA: ;% Z 2EHP,
BZA: JEEEIE K {E 7 1) and other early texts from the Sn in the morning.”” This
latter passage is interesting, as it points to the use of the Sn verses in morning rec-
itations. It is virtually certain that parts of the Sn as well as verses from the Udana,
the Khuddakapdtha and the Paritta have been used in morning recitations,* and
the passages from the Chinese Samyuktdagamas confirm this. This strengthens the
assumption that von Hiniiber (1996, 50) has carefully put forward: ‘[the] Sn may
be considered, if one wants to speculate, some kind of earlier ritual handbook’.

With regard to content, too it, is not surprising that BZA 184 mentions the
Parayana vagga. Riddle-like questions play a central role in the Parayana vagga and
it is easy to see how someone who recited these exchanges every morning could
resolve the riddle of the devata. The reference to the Parayana does of course not
indicate in itself that the BZA 184 is a later addition to the canon, as the text is
mentioned relatively often in the siitra and vinaya literature of both the northern
and southern tradition. However, the question arises: considering that it does not
appear in the ZA, should the reference in the BZA be regarded as a later addition
relative to the ZA, or has the ZA removed the reference and replaced it with the
meditation on pratitya-samutpdda? Evidence from other passages suggests that
the BZA underwent a period of independent development after it forked off from
the ZA, which found closure earlier.*® This course of events is also in accord with
what we have observed above about the simplification of the riddle-verse and

34. See the magistral article by Lévi (1915). Also Norman (1983, 63 ff), Norman (1992, xxvii ff), von
Hiniiber (1996, 49). For a discussion of the contents see Vetter (1990, 38-42).

35. Lévi (1915, 417, 419). Most famously the verses of the Sn are referenced in an A$okan
inscription (Bairat Edict). For an overview of parallels see Jayawickrame (1976, 137-150) and
Norman (1980; and 1992, xxxiv). The most comprehensive listing of parallels to the Sn gathas
and suttantas in Pali, Sanskrit and Chinese to date is Mizuno (1992), the reference in BZA 184
escaped him, however, probably because of the unique transliteration for Parayana.

36. CBETA, T02, no. 99, 310, b21-26. Quoting Sn verses 1041-1042. The ZA contains three other
mentions of the Parayana: CBETA, T02, no. 99, p. 95, b10-14 (cites Sn verse 1038); CBETA,
T02n0099_p0255c10-13 (cites Sn verse 1048).

37. CBETA, T02, no. 99, 362, c8-12 and CBETA, T02, no. 100, 480, c20-23. The fact that the BZA
transliterates Pardyana once as J74E/E and elsewhere as JJ7%E4% is not surprising, given
the generally low consistency of transliterations in the BZA. For more on the occasions for

reciting satras mentioned in the canon, see Analayo 2007.

38. Another example of merchants on a journey reciting these texts is found in the Parnavadana
(Tatelman 2005, 140). Lévi (1915, 418) translates this as ‘Les marchands avec qui Piirna s’est
embarqué ‘récitent tout au long, avec I'intonation, au moment de 'aube, 'Udana, le Parayana,
les Satyadrsah, les Sthaviragathah, les Sailagathah, les Munigathah, les Arthavargiya siitra’.

39. Bingenheimer (2011: 48-49).
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the use of dharma-bhratr, both of which imply that the Indian original of the BZA
is later than that of the ZA.

Though each hint on its own cannot be considered definite proof, all differ-
ences discussed so far point to the following scenario: after the split into northern
and southern versions of the Samyukta collection, the story around the riddle of
the devata, that originated in northern India, was incorporated in the northern
Sutra-pitaka as {BZA 184 / ZA 590}, while in the more conservative southern tradi-
tion it was included in the Jataka collection. Originally the same text, certain dif-
ferences between ZA 590 and BZA 184 were introduced later. In BZA 184 the riddle
was made more explicit by inserting what in the Pali commentary is *... antare ...
nama ahosi’. The remark of the devata that he had waited for a dharma-bhratr seems
to have been added after the BZA split from the ZA. Moreover the meditation
on pratitya-samutpada was changed into a morning recitation that included the
Pardyana, a practice that was perhaps deemed more appropriate for an updsaka.

CONCLUSION

The discussion of two Chinese Samyuktagama stitra clusters without known Pali
parallel has shown the following: (1) Our knowledge of existing parallels is incom-
plete, the bulk of the data on parallels was collected by Akanuma (1929), who,
however, did not include all jataka texts. Researchers should consider searching
for corresponding versions even where available catalogs do not list a parallel.
(2) A close analysis of the two Chinese Agama siitra clusters suggest that they are
almost certainly ‘later additions’ to the canon. In doing so we have used certain
questions that can be considered generic for a discussion of ‘lateness’ What can
be said of the relative position of the siitras in their respective Agama collections?
What other parallels are available and do they offer a clue as to their creation?
Can a single term indicate ‘lateness’? Are references to other texts an integral
part of the siitra or could they have been added later?

Through questions like these it is possible to make discrete, clearly circum-
scribed statements regarding the relative order of how early siitra material devel-
oped in the canon. One day these statements will need to be synthesized on a
larger scale and laid out in a more comprehensive view.
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