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A CHINESE KSUDRAKAPITAKA (T. IV. 203).

C. Willemen, Ghent

The Tsa-pao-tsang Ching f|3f fêj&? The Scriptural Text: Storehouse
of Sundry Valuables (T. IV. 203), is a text of 121 avadänas, parables ^,
attributed to Tan-yaoSlS and Chi-chia-yehìÉj ^ïtëC1. Liu Hsiao-piao
^J ^W was pi-shou f^ 3^ » meaning he helped polish the text.

In his Li-tai San-pao Chi JgftH?! 8Ü (597 A.D.), Fei Ch'ang-fang
HHJ?§ informs us that Yen-hsing JiElgl 2, i.e. 472 A.D., is the date
of the translation2. The text was written in Northern China during the
Northern Wei, also called T'o-pa Wei fB^SI (486-534 A.D.).

In the Taishö-edition the 121 stories are given in 10 volumes, chüan
%£. The so-called 3 editions3, which so often give readings that would
correspond far better to a possible original Indian version, have the same
number of stories in 8 volumes. If we regard stories 8 and 9 as two
versions of the same story, i.e. the story of Padmä4, there would be exactly
120 stories. There are about 10 manuscripts from Tun-huang containing
our text5. The manuscript in Otani University in Kyoto contains parables
117-121, but they are not numbered. There are virtually no modern studies
of the text. S. Julien, Les Avadänas, Paris, 1859 L, pp. 68-70 and S. Lévi
in Mélanges Kern, Leiden, 1903, pp. 279-281, have examined the text.
E. Chavannes, Cinq Cents Contes et Apologues extraits du Tripitaka
Chinois, Paris III, 1911, pp. 1-145, translated most of the text into French.
K. Oka |59 is the author of a Japanese translation in Kokuyaku Issai Kyö
HI 8? — ÈJ&? Hon'en Bu ;££&§ß 1, Tokyo, 1974, revised by T. Sugi-
moto ^ ~fc M. Hahn and H. Schmidt-Glinzer wrote a study about: Die
Legende von Dardara und Upadardara in der Fassung des Tsa-pao-tsang-
ching, Monumenta Serica XXXIV, 1979-1980 (1982), pp. 219-262.

1 The complete English translation will appear in Tokyo, edited by the Bukkyó Dento
Kyökai $J ffc fë •!$: fêj # Buddhist Promoting Foundation. For this text and related
literature: See R. Hikata^f j|§, Honshôkyô-rui no shisöshi-teki kenkyü ;fc *É £5 iJK 0>

& M fö Sï % 2 vols. Tôkyô 1978.

2 LTSPC, T. XLIX 2034, p. 85b.
3 I.e. Southern Sung Hu-chou MM éd. (started ca. 1130 A.D.); P'u-ning |f$ ed. of

Yüan (1278-1294 A.D.); Southern Ming ed. (started ca. 1400 A.D.).
4 Parable 8: The Lady Padmävafi; Parable 9: The Lady Mrgähkavafi T. IV.

pp. 451c-452b and 452b-453b.
5 Tun-huang I-shu Tsung-mu So-yin ffcJÉJSSaSSStë§l, Beijing, 1962, p. 482.
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The main translator: Kikkäya.

As I shall show later, T'an-yao took the initiative to write this work and
also for the arrangement of the materials.

Kikkäya did the actual translating, helped by the Chinese Liu
Hsiao-piao. The colophon tells us that the text was translated into Chinese
by the sramana Chi-chia-yeh, who came from the Western Region, i.e. the
region West of Tun-huang. Gandhâra and Kasmïr are included in this
designation. The Chinese translation of his name is Ho-shih fêj "$/> 6. As
to his likely Indian name7, phonetically, Chi-chia-yeh must have sounded
like Kjet-ka-ja8 in the so-called ancient Chinese, i.e. the language of the
Ts'ieh -yün t^J Ü ca 600 A.D. in Ch'ang-an. Ho might mean Kim°, and
shih "kärya. Kimk° can change to Kikk°, and further to Kek°. The
Chinese phonetic rendering is closer to Kikk°. Kärya becomes kajja or
käj a, which becomes kâa (as in Jaina Prakrit) and then käya. This last
form is not recorded, but would be normal in Apabhramsa, although the
5th. century would be very early for such a change. So, the Chinese
transcribes Kikkäya, meaning Kimkärya in Sanskrit. A possible alternative,
Kihkärya, has been ruled out since this would give us Kihkäya. A double
consonant (e.g. mm, 11, bbh, etc..) stays in Middle Indie. A consonant
preceded by a nasal of its own kind also remains (e.g. hk, nt, mbh, etc...).
The step from Kihkäya to Kikkäya, required by the Chinese, would be
hard to explain.

In the Taishö ed., we find five texts attributed to Kikäya, three of them
composed in cooperation with T'an-yao, i.e. T. IV. 203; T XXXII. 1632

Fang-pien-hsin Lun ~j] {§* /£> m 1 Vol.9; T.L. 2058 Fu-ya-tsang Yin-yuan

6 LTSPC, T. XLIX, p. 85b.
7 M. Saigusa =L fö Indo Bukkyô Jinmei Jiten -Y > K 4& Ht A£ ffA. Kyoto, 1987,

p. 69 s.v. Kikkäya, proposes Kihkara.
Hôbôgirin, fascicule annexe, Paris-Tökyö, 1978, p. 264 s.v. Kikkäya, proposes Kimkärya.

8 B. Karlgren, Grammata Serica Recensa, Stockholm, 1957, N° 393a, 15, and 800j.
9 Upâyahrdaya once attributed to Nägärjuna. A brief and early text on logic, hetuvidyä.

See N. Iida IS ffl in Kokuyaku Issai Kyô, Ronjü-bu tm f| gp I, Tokyo, 1977. See also
Sh. Mochizuki |g /§ Bukkyô Daijiten ^ g£ -fr g$ $l V., Tokyo, 1966, p. 4640 s.v.
Höbenshinron.
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Chuan # fè US S &$ W 6 Vols.10. Two texts are attributed to Kikkäya
only, i.e. T.X. 308 Ta-fang-kuang P'u-sa Shih-ti Ching :£ # @f# gi+
jfeg? 1 Vol., and T. XIV. 434 Ch'en-yang Chu-fo Kung-te Ching $££§
U0Uï&»&3Vols.u.

T'an-yao.

I believe that T'an-yao, who is mentioned as co-translator, took the
initiative to translate the work and arranged the Indian material on which
this text is based. The life of T'an-yao12 and the times in which he lived
make this clear. We are not certain about his exact dates, but we know
that he was maybe the most influential Buddhist during the Northern Wei
(386-534 A.D.). He spent his early years in Liang-chou fâ /fl, then called
Ku-tsang £6|g( during the Northern Liang fâ (397-439 A.D.). This
dynasty ruled over Tun-huang where the cave-temples were being built.
Ku-tsang was a center for Buddhist activities and many well-known
scholars lived there13, e.g. Buddhavarman fled from there when Wei took
the capital in 439 A.D.; Dharmaksema enjoyed the favor of the ruler; Chu
Fo-nien Ä f£ -^ >

who was proficient in Chinese14, came from Ku-tsang;
Kumârajîva stayed there for a while. Having conquered the Northern
Liang, emperor Wu ^ moved about 3000 monks to his capital P'ing-
ch'eng 5JZ £jg, near present-day Ta-t'ung ^ |^J in Shan-hsi. The monks,
who had resisted Wei, were moved by force. Emperor Wu then persecuted
Buddhism and in 446 ordered all monks killed. His anti-Buddhist feelings
were kindled by the Confucianist Chinese Ts'ui Hao % ïê (381-450 A.D.)

10 E. Lamotte, Histoire du Bouddhisme Indien, Louvain, 1967, p. 774, says that this work
appears to be an apocryphal work compiled in China in the 6th. century, based on Indian
documents. The work contains the history of 24 patriarchs from Mahäkäsyapa to the
bhiksu Simha. E. Lamotte refers to an English translation by J. Edkins, Chinese
Buddhism, London, 1893, pp. 60-86. H. Maspéro, Sur l'authenticité du Fou fa-tsang
yin-yuan tchouan, Mélanges S. Lévi, Paris, 1911, pp. 129-149, shows the apocryphal
nature of the text.

11 Kusumasamcayasütra T. Tajima BB â in Kokuyaku Issai Kyô, Kyöjü-bu S Kl SP
12, Tokyo, 1980, p. 235.

12 Hsü Kao-seng Chuan SI Si fif & T.L. 2060, pp. 427-c-428c. See also Sh. Mochizuki,
Bukkyô Daijiten IV., p. 3972 s.v. Don'yö; K. Ch'en, Buddhism in China, Princeton, 1973,

p. 153 sq.
13 See Kao-seng Chuan m fS W T.L. 2059, p. 330 sq.; R. Shih, Biographies des moines

éminents, Louvain, 1968, p. 60 sq.
14 He translated Ch'u-yao Ching ft Di (Udâna) g, T. IV. 212.
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and by the Taoist Chinese K'ou Ch'ien-chih n£Wt*L (t. 488 A.D.).
T'an-yao probably was among those taken to the Wei capital but he

managed to be protected by important people and he survived. Emperor
Wen-ch'eng ^£ ffc (452-465 A.D.) granted freedom to Buddhism and put
the religion under direct supervision of the state. About 460 A.D. T'an-yao
became chief monk, sha-men-t'ung £b p*J ^, as a successor to Shih-hsien
ßflj H a monk from Kasmïr. Tan-yao held this post for about 30 years,
after which the capital was moved to Lo-yang in 494 A.D. A few years
after he had become chief monk, T'an-yao assembled monks and Western
sramanas around him to start his great plans, which were realized under
Emperor Hsiao-wen *£~$C (471-499 A.D.). T'an-yao started the construction

of the Yun-kang ^ jsf cave temples near Ta-t'ung. He also started
translation work at about the same time. Kikkäya was one of his most
valuable experts in this field. Our text is dated Yen-hsing 2, i.e. 472 A.D.
suggesting that the Yun-kang project took shape at the same time as the
translation of our text. T'an-yao established so-called Samgha-households,
Seng-chi'u hu ^f fÇ Jö and Buddha-households, Fo-t'u hu $} H JÖ

to strengthen the economic foundation of the samgha, a household being
the unit for taxation. He used slaves and criminals as agricultural laborers
for the Buddha-households. They labored for the monks15.

T'an-yao made Buddhism popular in P'ing-ch'eng, just as it had been
in Ku-tsang. He saw to it that Buddhism contributed to the economic
well-being of both the state and the samgha. The Buddhists did not have
a reason any more to be antagonistic to the dynasty. Tan-yao was indeed
one of the most skilled politicians of his time. He had solved the relation
between the Buddhist community and the Emperor, who was considered
to be the Tathâgata.

Plan of the Tsa-pao-tsang Ching.

I am convinced that T'an-yao's arrangement of the Indian material for the
Chinese text and the planning of the Yün-kang caves are related. The
earliest caves contain five figures of the Buddha, the Tathâgata. They are

15 K. Ch'en, Buddhism in China, pp. 154-158; G.E. Sargent, Tan-yao and his Times, in
Monumenta Serica 16 (1957) pp. 363-396, based on the original work of Z. Tsukamoto

^*, Shina Bukkyöshi Kenkyü, Hokugi-hen £8B&© 5tffi&:ltStM.
Tokyo, 1942.



A CHINESE KSUDRAKAPITAKA 511

also meant to be five previous Emperors16. In the same spirit, the first
parable is about Dasaratha, supposedly an ancestor of Sâkyamuni, the
Tathâgata. Moreover, filial piety, hsiao 3fi, is the subject of this story and
Hsiao was part of the Emperor's name. Vols. 1 and 2 of the text are all
about filial piety17. Even though filial piety is present in Indian Buddhism,
T'an-yao chose this opening subject also to defend Buddhism in its
Chinese, Confucean environment. The story of Dasaratha, the first one of
the text, also extolls the Confucean virtues of loyalty (chung j£
and righteousness (i j| etc... This can be explained by the fact that the
persecution instigated by the Confucianist Ts'ui Hao was still very recent.
Vol. 3 deals with slander, probably for the same reason. Vols. 4-5-6-7
(4-5-6 in the 3 eds.) deal with liberality, dâna, which is especially welcome
when Yün-kang is being built. This may explain why so large a part of the
text is about däna. Vols. 8-9 deal with converting and with spreading the
doctrine, which T'an-yao did very well as a skilful politician. The
construction of cave-temples and the spread of stories, told in a

comprehensible language, considerably contributed to the conversion of
the Wei subjects. The last volume, vol. 10 (end of 8 ind 3 eds.) adds some
stories about strife and deceit, which should be avoided once and for all.
So, the text ends with a kind of warning. In Yün-kang caves 9 and 10 one
finds painted illustrations of the texts translated by Kikkäya and also of
our text: e.g. story 94 is illustrated there, about Candana Kaniska,
(Kanistha in Chinese), king of the Kusänas, and his three wise friends,
Asvaghosa, Mäthara and Caraka. So, the whole arrangement of our text
seems to be T'an-yao's work, and to coincide with the construction of
Yün-kang.

The original Indian materials.

It is certain that T'an-yao used Indian materials, but which ones? It strikes
me that many stories are situated in Gandhâra and Kasmïr. Kaniska (ca.

16 I.e. caves 16-20, theiso-called Tan-yao caves. See Yün-kang Shih-k'u ** Is-! ?J Ks

comp, by the committee of archaeological workers of Shan-hsi Prov., Peking, 1977,

introduction; K. Ch'en, Buddhism in China, p. 147 and p. 167. The five emperors are:
16 Wen-ch'eng £$ ; 17 Ching-mu £ f$ ; 18 Tai-wu ^ gÇ ; 19 Ming-yüan BJ 70 ;

20Tao-wujgjgÇ.
17 The plan of the text is also explained by K. Oka in Kokuyaku Issai Kyô, Hon'en Bu 1,

pp. 123/4; G. Ono/Mf, Bussho Kaisetsu Daijiten Ot gJBsftAJffH Tokyo,
1968, VIL, p. 69 s.v. Zöhözökyö.
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128-151 A.D.)18 and Purusapura occur in stories 93 and 94. Nägasena
and Menandros (ca. 163-150 B.C.)19 speak in story 111. This version of
the well-known encounter was known by Vasubandhu of the Kosa20 The
arhat Jayanta from Kasmïr occurs in stories 91, 92 and 9321. Story 25
about the gelded bulls is situatedin Gandhâra, at the time of Kaniska, as
the Mahävibhäsä informs us22. Atavaka in story 97 is well-known from
Gandhâran images. By the way, there is a very good Chinese reason for
the inclusion of this story: King Bimbisära of Magadha pardoned 500
bandits who had to work for the Buddhist community. T'an-yao organized
the Buddha-households using criminals for that purpose. So, his plan is

justified by Buddhist history.
Kaniska's physician, Caraka, is mentioned in story 94. We know his

name is linked with a medical text, Carakasamhitä, well-known in
Central-Asia at the time. The use of mantras and of magic is well
represented in the medical practices of that time. One may remember the
Bower Ms. (4th. cy., near Kucä), which contains the Mahämäyürividyäräjm
against snake-bites23. Our text, story 75, cures eye-diseases with a
Sanskrit spell. Many more stories are situated in Gandhâra or Gandhavatï,
such as story 45, where a Gandhâran king repairs an old stüpa, and story
42, where Khänu, a painter from Gandhâra, arranges for food.

Pähcika and Hâritï, both in story 106, are often represented on the
bas-reliefs of Gandhâra. Also Kasmïr is often the place of origin of a

story. E.g. story 19 about Revata. The Indian material seems to come from
Gandhâra and Kasmïr, which may be the place of origin of Kikkäya. Some
of the Indian material most probably had been translated already, at least
in a Central-Asian language. This would explain why Fei Ch'ang-fang says
that T'an-yao had a new (S) translation made24. In fact, some well-
known stories were also included, often at the start of a new volume in the
Taishö ed.: e.g. story 73 Sakraprasnasütra25 opens vol. 6; story 10 about

18 E. Lamotte, Histoire du Bouddhisme Indien, p. 648. The Chinese seems to correspond
to Kanittha, i.e. Kanistha.

19 E. Lamotte, Histoire du Bouddhisme Indien, p. 414.

20 La Vallée Poussin, L. de, L'Abhidharmakosa de Vasubandhu, Tome V., Bruxelles, 1971,

p. 263.

21 ÎS ?£ ^ Ch'i-yeh-to. In T.L. 2058, attributed to Kikkäya and Tan-yao, p. 3206, the name
is PB?£^ she-yeh-to.

22 T. XXVII. 1545, p. 593a.

23 K. Saha, Buddhism in Central Asia, Calcutta, 1970, p. 102.

24 LTSPC, T. XLIX. 2034, p. 85b.
25 Ed. E. Waldschmidt, Bruchstücke Buddhistischer Sütras aus dem Zentralasiatischen

Sanskritkanon I., Kleinere Sanskrit-Texte IV., Leipzig, 1932, pp. 58-113.
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Saddanta opens vol. 2. The language of the Chinese translation is close to
vernacular, conform the proselytic and the moralistic purpose of the text,
but the sentence structure often shows that the Chinese is indeed a
translation from an Indian original.

Doctrinal Affiliation.

The text belongs to the srävakayäna, the hînayâna26. The cave temples of
Yün-kang are hînayâna too, just as the subsequent complex of Long-men

fi P5 near Lo-yang is mahäyäna. Quite an amount of material mentions
the Kusänas. We know that the sarvâstivâdins were strong in that area at
the time. Their vinaya was very popular in Central-Asia and also in
Northern China, as Fa-hsien ^ §§ informs us27. I must add immediately
that the dharmaguptaka vinaya28 was equally popular in Central-Asia29.
Their prâtimoksa, a list of offences with an indication of the corresponding

punishment, existed in China as early as the third century30. The
dharmaguptaka vinaya disappeared in India in the sixth century, but in
Central-Asia and especially in China it remained popular, as the existence
of a so-called Vinaya-school, founded by Tao-hsüan 2Ë ^(596-667 A.D.),
proves. However, I would guess that, because of the supposed place and
time of the Indian material and because of some references in the stories,
sarvästiväda seems more likely. The language of the Indian originals seems
to have been Sanskrit, as is clear from phonetic renderings and from the
few mantras (e.g. in story 75). However, from the Gupta-period onwards
(4th. century A.D.), Sanskrit would be the expected language of an Indian
original31. Sanskrit has always been the language of the sarvâstivâdins.
This school claims to go back to Rahula, Buddha's son, and his story is

26 Fa-ching &g in his Chung-ching Mu-lu & ig @ & (594 A.D.) T. LV. n° 2146,

p. 128a; Sh. Mochizuki, Bukkyô Daijiten II., p. 1448 s.v. Zappözökyö; Chih-hsü %jj Jß
in his Yüeh-tsang Chih-tsin H jggfcDfè, T.C. n' 74, p. 1199c.

27 Fa-hsien recorded his voyage after his return in China, ca. 416 A.D. See T. LI. n° 2085;
S. Beai, Travels of Fa-huan and Sung-yun, London, 1964, p. 145. See also K. Saha,
Buddhism in Central Asia, p. 67. The sarvästiväda vinaya Dasadhyäya was translated
into Chinese in 404 A.D. in Ch'ang-an by Punyaträta, Dharmaruci and Kumârajîva.
T. XXIII. n" 1435, Shih-sung Lü -[- g§ &

28 Szu-fen Lü E #W, T. XXII. n" 1428, translated in 408-413 A.D. by Buddhayasas and
Chu Fo-nien in Ch'ang-an.

29 K. Saha, Buddhism in Central Asia, p. 67 and 133.

30 E. Lamotte, Histoire du Bouddhisme Indien, p. 605.
31 E. Lamotte, Histoire du Bouddhisme Indien, p. 645.
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given as n° 117. Srävakas and pratyekabuddhas are quite familiar in the
text. Whenever doctrinal points are raised, I could always find them and
their context in e.g. the Abhidharmahrdaya32, as in story 114, where the
bhävanämärga, the path of development, and the four srämanyaphalas,
fruitions of sramanaship, are mentioned. Our story and the explanation in
Abhidharmahrdaya, stanza 107, completely agree. More than once one can
find a stanza which comes from the Udänavarga, the sarvästiväda
Dharmapada33: e.g. in story 37 (Uv. XIII Satkäravarga, stanza 1) and in
story 49 (Uv. I Anityavarga, stanza 1). In both instances the opening
stanza of the chapter is given.

Finally, T'an-yao is known to have been a practitioner of Ch'an34.

This means that he engaged in practices which are well-known to us

through the hînayâna yoga-texts, as we find them in T.XV. These texts
originate from North-Western India and Central-Asia. Their doctrinal
basis can be found in sarvästiväda literature, notably in their abhidharma.
I think it is fair, however, to say that, looking at his record, T'an-yao was
far more skilled as a politician than as a scholar.

A Sanskrit Title for the Text.

Because I am convinced that the work was arranged and written near
Ta-t'ung, there probably is no Sanskrit title. Nevertheless, the Chinese title
means Ksudraka (tsa)-pitaka (pao-tsang), and not Samyuktaratnapitaka-
sütra, as proposed by B. Nanjö and those who even today rely on his
sanskritisations35. Why this title Of course, sundry valuables are
collected in this text. However, it is well known that there is a Ksudra-
kapitaka in the canon, but its contents and its place are open to debate36.

Sometimes the minor texts constitute the fifth collection of the Sütrapi-
taka, called Ksudrakapitaka or Ksudrakägama. The Dharmaguptakas had

32 T. XXVIII n° 1550 A-p-'i-t'an Hsin Lun M g| ftÙ iE • Chinese translation by Sam-
ghadeva and Hui-yüan §fï j^ on Mt. Lu in 391 A.D. This text belongs to the western
sarvâstivâdins, and precedes the Kosa. See Ch. Willemen, The Essence of Metaphysics,
Brussels, 1975, p. XIX.

33 Sanskrit edited by F. Bernhard, Udänavarga. Sanskrittexte aus den Turfanfunden X.,
Göttingen, 1965. See also Ch. Willemen, The Chinese Udänavarga, Brussels, 1978

Mélanges Chinois et Bouddhiques XIX).
34 Sh. Mochizuki, Bukkyô Daijiten IV., p. 3972 s.v. Don'yö.
35 See K. Oka in Kokuyaku Issai Kyô, Hon'en Bu 1, p. 1.

36 E. Lamotte, Histoire du Bouddhisme Indien, p. 175.
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their minor texts in the Sütrapitaka, constituting its fifth part37. The
Sarvâstivâdins have a fourth pitaka, called Ksudrakapitaka. Its contents
may have been the twelve constituent parts of the teaching, dvädasähga-
buddhavacana.

Anyway, avadäna, jâtaka, nidâna and gäthä, all belonging among the
twelve constituent parts, are elements which are well represented in our
text. The most probable name of our text is Ksudrakapitaka because its
nature is the same as the texts belonging in the Ksudrakapitaka. It is, of
course, not the whole Ksudrakapitaka. The contents and the nature of the
text agree with the texts in a Ksudrakapitaka, either Dharmaguptaka or,
as I would guess, Sarvästiväda. The texts of a Ksudrakapitaka were not
fixed and there is no complete Chinese translation of a Ksudrakapitaka.
Consequently, it is likely that because of its nature, our text was called
Ksudrakapitaka.38

37 E. Lamotte, Histoire du Bouddhisme Indien, p. 166; K. Saha, Buddhism in Central Asia,
p. 57.
The contents of this fifth part may be a collection of special texts which are not in the
ägamas, or the twelvefold word of the Buddha.

38 E. Lamotte, Histoire du Bouddhisme Indien, pp. 166-167. See also: Ch. Willemen, The
Chinese Udänavarga, pp. XXIII-XXIV; K. Mizuno jj( |J, Bukkyô yôgo no kisoku
chishiki &&mm<r>&m%l& Tokyo, 1972, p. 81.
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