CHAPTER 9
Chinese Reports about Buddhism in Early Andhra

Max Deeg (with an Appendix by Peter Zieme)

Introduction®

Before presenting and discussing the Chinese sources on Andhra, I would
like to address and emphasize the necessity of a critical and contextualized
approach, particularly to the Chinese sources that are conventionally called
“Chinese pilgrim records.”™ These texts have been used in an uncritical way
and in old and out-of-date translations in order to pursue new approaches in
research.2 What is normally taken as the precondition of any meaningful and
solid historical work, the philological and historical analysis of texts before pro-
ceeding to further contextualization and interpretation, has been neglected
for decades in the case of these Chinese sources, although they are widely
used by historians, archaeologists, and epigraphists. This kind of contextual-
ization and interpretation itself needs, of course, to take into account the more
recent research and insights of other disciplines. But for a more useful and more
meaningful presentation of these sources, it is also necessary to pay full atten-
tion to their “Chineseness”:3 indeed, they spoke to a Chinese audience—in the
case of Xuanzang, originally to a court audience*—and therefore are not objec-
tive descriptions of a particular regional and historical situation.® Rather, they
present their “data” with a specific intention and motivation which, though

This paper was originally prepared for the conference “From Vijayapuri to Sriksetra?” in
Pondicherry together with another part discussing the Chinese sources on Pyu or early Myan-
mar. When the organizers and editors decided to publish the results of the conference in two
different parts, the paper was reformatted as a separate article for the Andhra volume. It is
my pleasure to express my gratitude to Vincent Tournier, Arlo Griffiths, Julian Wheatley, and
an anonymous reviewer for having gone through the article and made valuable corrections,
suggestions, and improvements. Finally, I have to thank Peter Zieme for sending me a sum-
mary of his unpublished work and for allowing me to publish it together with my article in
an appendix.
1 On the feasibility and correctness of the term “pilgrim records,” see Deeg 2014: 67 ff.

For an overview of the reception history of these texts, see Deeg 2018b.

For the travelogues and their relation to other genres of Chinese literature like historiography,

see Deeg 2021.
4 See Deeg 2009.
5 See, e.g,, my analysis of the reports about Nalanda: Deeg 2018a and 2020.
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often difficult to ascertain, is crucial for an understanding of their content.6 The
least a modern scholarly approach can do with (and to) these sources is to treat
them in the same way asliterary and epigraphical texts are treated.” Rather than
unearthing new evidence, this article intends to present the Chinese sources on
Andhra in a way that makes them serviceable for wider scholarly discourse on
the history of the region.

1 Andhra in a Chinese Translation of the Mahameghasiutra

Since most of the Chinese sources on South Asia focus on the heartland of
Buddhism, the eastern Gangetic plain or ancient Magadha, there is not much
information about Andhra and other regions in the South of India, although
references to South India (Nan-tian[zhu] 5§ K[ *]) are quite frequent®—often
in the context of the traditional division of India into five parts (Skt. patha),
Wu-Tianzhu 71X *= (Central, North, West, East and South)®—but geographi-
cally not very specific.!” In Chinese Buddhist texts, South India is, on the one
hand, the region from where eminent masters like Nagarjuna hail; but, on the
other hand, it is also the area where heretic teachers are found in abundance
and magical skills can be learned and obtained.

The only concrete, more detailed and early Buddhist reference to Andhra—
first brought to the attention of the scholarly world by Sylvain Lévill—
is found in the Dafangdeng-wuxiang-jing X 77 %5 & FH &% (*Mahavaipulya-

I have discussed some examples in Deeg 2012.

Thave tried to develop and apply such an approach in my study of Faxian’s early travelogue
(Deeg 2005) and I am, at present, preparing a fully annotated translation of Xuanzang’s
Datang-xiyu-ji along the same lines. For an example of my way of contextualizing, see
Deeg 2019.

8 The Beishi 1152 (chapter 97), for instance, has a very short section about South India (see
Deeg 2021:145, n. 51).

9 See, for example, Deeg 2021: 146 (Datang-xiyu-ji).

10  In the Fo-benxing-jijing 35 4 17 82 %, a biography of the Buddha translated during
the Sui-dynasty by the Gandharan monk She'najueduo F& [ i 2 —normally recon-
structed as *Jiianagupta, but for reasons discussed elsewhere (Deeg 2022: 62—63), I pre-
fer *Dhyanagupta—South India is referred to as Avanti / Apandi [ #2{[X / *Pa-ban-tej
(T190.684a.7 f.: emend o[ for #E). All Early Middle Chinese reconstructions in this paper
(marked by *) follow Pulleyblank 1991.

11 Lévi1936: 116-118; I would like to thank Vincent Tournier for pointing out to me this and
the other references, particularly Radich 2015a. This passage was already translated by
Demiéville 1924: 229, who did not, however, identify the different geographical names;
after Lévi, these have been discussed by Lamotte 1988: 348f., Mabbett 1998: 336 ., and oth-
ers. In the context of the Datang-xiyu-ji see also Ji1985: 841-842, n. 2.
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mahameghasutra'?), translated (dated 417) by the Indian monk Tanwuchan £
i /| *Dharmaksema (385—433 or 436), in which the Buddha predicts that
seven hundred years after his parinirvana a daughter will be born to a South

Indian king who, due to her virtues, will become queen after her father’s death

and will rule as a true bodhisattva ruler,!® expounding the Mahameghasutra;
she is also prophesized by the Buddha to become a Buddha herself, called
Jingbao-zengchang(-rulai) }5E5141% £ (415K, (Tathagata) *Suddharatnavyddhi
(T.387.1107a.7—27):1

12

13
14
15

BET 0S5 HIE | WER L - LUTER - FREECHER 2
FARZ > H—/NE > S - (R - MEHRRE mEAEN #
H# » HiE T - BHEE - BERA > B BEER > H
Foumeg > AFTER > SR > FEANE - LBt - DI
BORER - PRUEfmi - ANRBRE - AR e ~ B0 - T - 18
B iR e —UIESE - BRtbsE T - BOKRE - AR ZE > HEE
R HERE > BARART » BN > sEE R DI TR - ZLBEK
IE > ERRT > R rER L BAORE > EEE - LTH
£ KR, Bt E b Ai  BREIHEE CEE - BiRER
FOOREE - HEDE - MEME - RAWEE - R o SHEIEE0
ARG - BUEA®E - WERE - W - BRBEHREE 2
RrOm > IRBEES - PR mE VR4 - 3 (CRELL) DIEEHG <5
BIASRTEEE - IO iE > SEEE - T 2R &
B EESE (REL)  RREE > BEREELZLS - BEER
KA - Ry PR IR FM - MRS -

O sons of good [households]! Listen now truly! I will explain this. Due to
[my] skilful means, seven hundred years after my nirvana, there will be,
in this South India, a small kingdom called “Without Brightness.” In this
kingdom there is a river called “Black,” [and] on its southern shore there

This is the title according to the Tibetan version; for the Chinese, Lévi 1936: 115 recon-
structed the Skt. title as *Mahavaipulya-asamjiia-sutra. On this text and its position in the
wider context of Buddhist tathagatagarbha literature, see Radich 2015a: 266 f.

Radich 2015a: 202 and 204, even goes so far as to call the queen a *cakravartint.

With most editions instead of T. &.

This and the other prophecies in the Mahameghasutra have been discussed in detail and
in the wider context of similar prophecies in the tathagatagarbha-related Buddhist texts
by Radich 2015a: 62—-83 & 199—205. De Jong 1978: 152-153 has pointed out that it was proba-
bly this prophecy which triggered the Chinese empress Wu (Wu Zhao 22, or Wu Zetian
HHIK, r. 690—705) to have the siitra used in the legitimizing propaganda for her newly
established Zhou f& dynasty; see also Radich 2015a: 2021, notes.
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is a city called “Ripe Grain”; in this city there is a king called “Equal Vehi-
cle” The spouse of this king will bear and bring up a girl called “Increase,”
dignified in appearance, whom the people adore, [and who] will keep
the rules and strive with sincerity. Because this girl will be born in this
land, the land in this kingdom will be abundant with ripened grain, [peo-
ple] will be happy and without worries, the population will be flourish-
ing; there will be no decline, disease, anger, fear, disaster, and everything
will be perfect and auspicious. The kings of the neighbouring kingdoms
[freely] will come under [this kingdom’s] jurisdiction. According to the
Dharma [everything] is impermanent and will change, and the king will
not be exempted and will suddenly die. At that time, all the ministers will
offer the throne to the daughter. The daughter rightfully will accept, she
will rule powerfully over the realm. [The rulers of] all kingdoms of Jam-
budvipa will come to pay obedience to her, and there will be no one to
oppose [her]. The queen will be free [in her decisions], will destroy the
wrong views, and in order to make offerings to the relics of the Buddha
[she] will build stupas [adorned] with the seven jewels all over Jambu-
dvipa, will make all kinds of offerings, will erect wonderful banners and
canopies, [will burn] sandalwood incense, will circumambulate [them]
and will make offerings. Those who will protect the Dharma and will keep
the precepts will be given offerings and will be respected. The ones vio-
lating the precepts, destroying the true Dharma, slandering and berating
[it] will be totally eliminated. [She] will practice all ten paramitas, take
the five precepts [of a laywoman)], help the poor, instruct an innumer-
able number of living beings and expound the *Mahameghasitra to calm
her mind. When [she] will listen to the Vaipulyasutras of the Mahayana
[she] will show respect and will make offerings, will esteem and adore
[them]. After twenty years of preserving, reciting, copying, expounding
the *Mahameghastitra, [she] will come to the end of her life. At that time
[she] will transform her female body. In order to perform a great miracle
for the living beings, and because [she always] desired to give offerings to
the Buddha Amitayus, [she] will be born in his land.

The geographical and proper names—including the date given (700 years
p-N.)16—do indeed, as Lévi and others have pointed out, link this story to

16 While the other text mentioning 700 years p.N. and studied by Radich 2015a connects this
date with the final decline of the Dharma, the episode in the Mahameghasiitra is not only
completely missing this motif but rather depicts this period as a flourishing and blissful
one. It seems that the Mahameghasitra has replaced the narrative of decline connected



CHINESE REPORTS ABOUT BUDDHISM IN EARLY ANDHRA 569

Andhra.'’ The river Krishna (krsna), whose name is given in Chinese transla-
tion as Hei'an B[, can be identified with relative certainty.!® The other names
are not as straightforward but still create a link.

The name of the kingdom, Wuming {8 (“Without Brightness”), is obvi-
ously an attempt at rendering the toponym Andhra as being connected with
Skt. andha, “blind, without vision,”'® possibly via a Middle Indo-Aryan form (cf.
P. andha, andhaka).?° This interpretation does not seem to be only a hypothet-
ical one in a Buddhist, particularly a Chinese Buddhist,?! context where “blind”
is a metaphor for ignorance (avidya), delusion, and the like.22

The king’s name, Dengsheng 253, “Equal Vehicle,” seems to be a “transla-
tion” attempt at the dynastic name of the Satavahanas, with a recognizable
partial correspondence sheng 3 = vahana.?® A possible reconstruction for the
name of the princess/queen Zengchang ¥, “Growth,” could be *Vrddhi,?4 but

to the 700 years p.N. in other tathagatagarbha texts—for whatever reason—with a story
that is rather flattering for Andhra. Logically then, the narrative of decline was shifted to
alater period (see below).

17 See Lévi1936: 16; Mabbett 1998: 337.

18 Lévi 1936: 116, who also gives the Tibetan form of the name, nag po, “black”

19 Lévi1g36: 116; see also Tibetan mun pa can, “obscure, dark,” for andhaka (with can for suffix
-ka). The Tang dictionary Fan-fanyu EI’E5E, in the section “Names of Countries” (guotu-
ming B 1 44, still preserves this meaning, although it uses a “correct” transcription of
the toponym Andhra (T.2130.1034bas): ZZFE2E : ZFEH S ° “Antuoluo (*Pan-da-la,
i.e., Andhra): translated [this] means ‘blind””

20  CPD, s.v. 2Andha; see also Malalasekera 1974 [1937]: 106, s.v. Andha (with wrong gender);
109-110.

21 Cf HDC (Electronic version, Pleco), meaning 2. The meaning “blind” is already attested in
pre-Buddhist literature, e.g., the Chuci 2% ¥ (Jiuzhang J1,Z&, Huaisha %), “Embracing
the Sand”): B RS » LU HERH o “And when Li Lou peers to discern minutest
things, [t]he purblind think that he must be sightless”; translation Hawkes 2012: 170.

22 Cf. Wogihara & Tsuji 1979: 764, s.v. andha-kara; see also Lévi 1936: 116.

23 Léviig36: 97—98, gives an overview of Indian autochthonous explanations of this second
part of the name and suggests that deng ¥, “grade, equal,” is a translation for Skt. $ata
in the sense of “equal” (“poli, uni, égal”)—the pw, s.v., only gives the meanings “gewetzt,
geschirft; diinn, schmichtig” (from V4, “to grind, to sharpen”)—a meaning only attested
in the Mahavyutpatti (Sakaki 1916: 146, no. 1882: Tib. phyal le (phya la le) ba miiam pa, lit.
“coarse, rude” and “like, equal”) (Lévi 1936: 117). I am not sure if this really is an explana-
tion for the rendering of the first part of the name, normally given as Sata- / Sada- (see
the attested form Sadavahano in Kanaganahalli: Nakanishi & von Hiniiber 2014: 29), as
deng %, “grade, equal.” The Tibetan rgyud pa gso ba, lit. “to fasten, to pass (through)” and
“to feed, to nourish,” is neither clear itself nor does it help to explain the Chinese render-
ing. For a discussion of the Satavahana in Chinese texts, see Lévi 1936; on the different
etymologies of the name see Ray 1986: 174-175.

24  Lévi1g36: uy: Srivrddhi, Tib. dpal ‘phel, lit. “wealth-increase.”
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Michael Radich has recently made a strong case that this may be linked to—
and thereby be an attempt at translating—the name Vasisthi.2> Already Lévi
made the very plausible suggestion that the city name Shugu 24%, “Ripe Grain,”
has to do with Skt. dhanya,?¢ and the Prakrit toponym Dhafifiakada (Amara-
vati) is now attested in the Kanaganahalli inscriptions.2”

If the narrative in the Mahameghasutra is indeed linked with Andhra—and
there seems no reason to doubt it—it may reflect a regional Buddhist legend
of the time when the memory of the Satavahana was still part of the cultural
memory and in which the flourishing of the kingdom and an ideal Buddhist
reign is ascribed to a bodhisattva-like Satavahana queen.2® The same text has
another prophecy linked to South India under Satavahana rule (T.387.1099c.19—

28):

Ml > —UIRTRT o B - HftElE > gffs @ M | %
T ARFE L 2 ML ? BT EE WS EE5T | BOERRT
CHE - BAREMA KRBT - S B o GREAUR > BRI -
EABRER P SEEASRTTEA - JRIEGEER 205 - B
HORATHYE > BB RN - 350 ~ R - R TR HEE - flk
EAENRENEZR - BHEEHE - EHEAN  JERE T BZE

At that time, all gods of the southern region also venerated the World-
Honoured One with flower and incense, and said to the Buddha: “O
World-Honoured One! When will such a disciple [of yours] appear? In
which country? What is [his] name?” The Buddha said: “O son of good
[families]! 1200 years?® after my nirvana there will be a great king at

25  Radich 2015a: 203, n. 495, as for instance in the royal name Vasisthiputra (Pulumayi/
Pulumavi), “(P.) son of a woman of the Vasistha gotra;” see also Shimada 2013: 52.

26  Léviig36: n7: Dhanyakataka (i.e., Dhanyakataka); Tib. dpalyon, lit. “gift of fortune.” In his
study of the Gandavyitha, Douglas Osto has rediscussed the theory, already brought for-
ward by Lamotte and others, that the hometown of the protagonist of the text, Sudhana,
Skt. Dhanyakara, is related to Dhanyakataka, and that the geographical origin of the sutra
is to be looked for in this region (2008: 108-109); see also Radich 2015a: 204—205, but also
Walser’s critical remarks (2005: 27).

27  Nakanishi & von Hiniiber 2014: 33, dhariakadaka; 47, and passim.

28  Radich 2015a: 202—205. The idea that this may be related to the hypothetical link between
the presence of “Southern Mahasanghika” groups, and Mahayana (especially tathagata-
garbha) scriptures like the Srimaladevisimhanada-siitra, as proposed by scholars like Way-
man (1978: 42—43), Paul (1974:10-18), and Barber (2008:153-156), is purely speculative and
has been critically assessed by Tournier 2017: 284—286 and 2018: 26—27.

29  Radich (2015a: 66, n. 148) speculates that this number has to do with a connection made
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[some] place in South India called Suoduopohe’na.?? [When only] forty
years are left until the Dharma declines [to the extent] of being destroyed,
this man will appear in [this country], will expound the vaipulyasutra of
the Mahayana, will re-establish the prosperity of the destroyed Dharma;
[he] will cause the wide distribution of this sutra, will teach people to
fully hold it, recite it, copy it, expound it, listen to its meaning. There-
upon, there will be [people who] will not be able to accept and expound
this sitra in this way—[you] should know [that they] are not my disciples
[but] followers of Mara.”

Sylvain Lévi, who again was the first to draw attention to and translate this
prophecy, in a rare case of misunderstanding, identified the man (shi ren
& AN) who propagates the vaipulyasitra as the king.3! The champion of
the Mahayana-sutra is left anonymous, but clearly is not the king.32 In this
narrative—unlike in the previous one—the kingdom of Andhra is embed-
ded in a scenario of the impending decline or even destruction (chuimie 5%

J8) of the Dharma; it is only through the action of a Mahayana-saviour that

the disappearance of the Dharma and the consequences for the people who

are willing to follow it are prevented. The narrative in the Mahameghasi-

30

31

32

with the reign of empress Wu Zetian—in which case this must have been inserted into
Dharmaksema’s translation at the time. But I think that a better and easier explanation is
to be found in the inner logic of the prophecies in the Mahameghasiitra and its shift of
700 years marking the end of the Dharma to 700 years for the appearance of the righteous
queen in Andhra, along with its repositioning of the end of the Dharma narrative: 700 +
the “standard” 500 years as the length of a period = 1200.

222 D2 FR | *sa-ta-ba-xa-na’: Satavahana. The fact that a transliteration is used here
instead of a translation (Dengsheng) as in the prophecy discussed above provokes the
question whether one of the narratives has been inserted from a different context. As the
“queen” story is more coherent, I am tempted to suggest that the present story was adapted
and inserted from the “standard” decline narrative of other tathagatagarbha texts, dis-
cussed by Radich 2015a. This would also make sense in the light of the following prophecy
(1100a.4-16) connected to Saurastra / Surastra (Xulaizha ZEFEIT | *sud-lajr-tre:), which
shows some deficiencies in terms of coherence as well (Saurastra located in South India
instead of West India, no name of the protagonist, no number of years p.N.) when com-
pared with the “standard” narrative (see Radich 2015a.: 199 {f.); the prophecies in this text
deserve a more detailed study.

Lévi (1936: 116): “Satavahana est devenu le champion et I'apdtre du Mahayana.” This iden-
tification may have been triggered by the gods’ asking for a name (which is then not
provided by the Buddha).

This anonymous figure is, at some point in the transmission history of this prophecy, iden-
tified with Nagarjuna. See Ye 2023. I owe this reference to Vincent Tournier.
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tra obviously is fragmentary, and it is also not in its storyline.33 This idea of
Andhra as a region where moral and religious decline can prevail is also found
in other contexts:3* according to the Zhengfa-nianchu-jing 1F 3% 7& i 4% (Skt.
Saddharmasmytyupasthana-sitra), translated by the Central Indian monk
*Prajfiaruci / Banruoliuzhi %757 57 (fl. 516-543), it is one of the uncivilized
and evil borderlands (biandi #81)35—obviously seen from a northern point of
view36—where one is reborn as retribution for bad karma (T.721.60c.4-7):

HEANTREZEZR - RSt - B L - PEEEREE - ZIfemEEE
T EEEER > BENM - BHCESRERER -

=

If [such a person] is born at a place among humans, [he] will be born
in a borderland, in a jungle-country, in evil countries like Tuoluopiluo or
Antuoluo,?” poor [and tormented ] by many diseases, belonging to others.
This is the retribution for his remaining bad karma.

33  Missing “bits” may be restored from other prophecies studied by Radich 20154, particularly
199—201.

34  Anunnamed king of Andhra is mentioned as plotting against his neighbour, king Ayiduo
[o] 3% 2% | *Pajit-ta (Middle Indo-Aryan Ayita = Skt. Ajita, explained as Wunengsheng
HERE %, “Who cannot be defeated” in the Tang dictionary Yigiejing-yinyi — V]88 & &,
T.2128.444b.2, et passim) of Malava (Moluopo EEZE %) in the Weicengyou-yinyuan-jing 7
HIR LK, translated by Tanjing 25 (fl. 479-502) (T.754.578b.6-28).

35  See also in the *Mahdaprajiiaparamita-upadesa | Da-zhidu-lun K55 FE i (T.1509.243a.9—
n): BAE PR » IR - AR ) - FIEERCINA () 0 1B 2B A
REE FEEE AE  EEARRE  HIZ M o “Places of evil birth [are]
for example: Andhra, Savara (kingdom of the nudes), Tukhara (Small Yueshi), Sogdiana,
Arsak (Parthia), the Levant; if [one] is born in [any of] these borderland kingdoms and
is in a big community then [one] is mostly scared.” See the translation and commen-
tary by Lamotte (1970: 1584-1585) whose reconstruction I adapt, except of the last of the
toponyms (Dagin). This passage, in a commentary to a work ascribed to Nagarjuna who
held, according to Buddhist tradition, such close links with the region, triggered Etienne
Lamotte to state: “... on voit mal comment 'auteur du Traité peut manifester ici tant de
mépris pour 'Andhradesa en le plagant en téte de liste des lieux de naissance vile” (Lam-
otte 1970: 1584, n. 1). A similar judgement, probably rather reflecting a regional dislike of
Sri Lankan Buddhists than a traditional inherited Buddhist bias, is given in the Saman-
tapasadika (Takakusu & Nagai 1975: 255) which calls “unnoble” (anariyaka) the way of
speech (vohara) in Andhra (Andha), Damila and other regions.

36  For the Northwestern “setting” of this text see the discussion in Lin 1949: 51-52, and, more
recently, Stuart 2020: 280. I thank Vincent Tournier for these references.

37  That Antuoluo % FE &% | *Pan-da-la, is indeed Andhra is supported by the preceding
toponym Tuoluopiluo P & B %% /| *da-la-bji-la, Skt. Dravida. Prajfiaruci’s text reflects
some concrete geographical knowledge: it is, as far as I am aware, the only Chinese text
which mentions the Godavari river (T.721.401c.17: Qutuopoli PEPEZEF] | *qus-da-ba-li*),
with Andhra (19) as an adjacent kingdom.
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Support for this interpretation of the prophecy in the Mahameghasiitra comes
from an Old Uyghur manuscript fragment from Central Asia (Autonomous
Region of Xinjiang in Western China) studied by Peter Zieme which refers to
a narrative of decline of the Dharma in the region of Andhra and the appear-
ance of a (Buddhist) saint who encourages the people to follow the Dharma.
See the appendix.

The Old Uyghur parallel specifies that the South Indian kingdom in the
Mahameghasitra is indeed Andhra, but in a more general way it reflects the
popularity and the astonishing continuity of a story of decline but final preser-
vation of the Dharma in Andhra.

2 Xuanzang’s “Description” of Andhra

Other than the brief references to Andhra in Buddhist siitras discussed above,
the only—and quite extensive and detailed—report on Andhra is, as to be
expected, found in Xuanzang’s 2% (600/602-664) Datang-xiyu-ji K 3 P&k
ZC, the “Record of the Western Regions of the Great Tang,” which other later
Buddhist sources then quote and rely on when referring to Andhra.3® Xuan-
zang might have visited the region around 637CE and stayed there for sev-
eral months. I will first give a translation of Xuanzang’s passage and will then
attempt to contextualize and analyse the information presented in the text. The
full passage about the region in the Datang-xiyu-ji is found in the tenth fascicle
(juan %) (T.2087.930a.27—931b.4):3°

TEIERM PRI ILEHERE - EZEEB(REIES) - FKEERHE =T
BRE o BURHEE —+6rE > 9URELE - THEIR > BREERE - R
FPifiE > BRI - sES Rt R EIE - B0 #ATRE - g
ZAERRT > EE=TERA o R¥I=-T8rFT - REEZS - HEENM
g ARMEE - EREE > WEsaE - HERES > BETE - M
AT AZEREN > @B R WP 2R (R S Pl T) P 2803 2 Fr e th - A
TTEREMEET R A 2 - A& > BT 7Tt « AREE R

38  Parts of this report are quoted or repeated in Huili's £ 17 biography of Xuanzang
(T.2053.241b.1ff.); Daoxuan’s 38 & Shijia-fangzhi Fi 757 (T.2088.966b.25 ff.); Daoshi’s
1 Fayuan-zhulin 7EFEERFR (T.2122.5050.21f.); Huizhao's BT Chengweishi-lun-liaoyi-
deng FCMERRER T F5)E (T1832.666basft.); Yinming-ru-zhengli-tun-shu PRI A TE3 5
Fit (Ta840.91ca71f).

39  The Chinese text of the Datang-xiyu-ji is cited from the critical edition by Ji (1985: 832—
846), although I indicated the Taisho references (T.) since this edition, particularly in its
electronic CBETA version, is the usual point of reference for users of the Chinese original.
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S o BURTE - FEMERR o FrTEIREMEEPER - T HERE > 20
L - IsEAE AR - WAN(E S ER)EENILE (R ) - B
FhEE o AR o RKEIAR - BRI - BRE > R &
ShEERL - ARSI Z 5 - S2REERS - ERA Y > BEDIRICE » JYEE A
B BERUE - BUMEZFE - FEXEZBLY - EREAES  EE
SR IMESEEE AN BNEE: B IHESEEY) > DR
Ot CRBE) > SHEHE > RS - WA > RFERE > 5
HEERECE  REEE > W Z > HihkH o7
ROEHH - NEtEHL R o BF PR R Bay - SO - Se A EMIE -
HEE R - BE: “BEAEEE > JORRE > LIIER - JF
R R o BH: AR BRI - Br=50 A=
TR > FEpGE Y | BN RE LIRS o JTAGE S IREREE R - I
W EEEANNES - AHE > SEEEZmEE: Ek o 0
BEAL > RIKSE > (CEE 2B BREZM | RS - BEE
SE AT R (Faliphites ) - EEARER > RAIEK o 7 BB EES
ZiEa - ZEDUERE - IEEEH - BRI o RV E H S
it > JHEBRHORER > SrHME o F (RER) - DUERHE - H4ER -
5% (Falhn) B > FIAARE - [EHEME T TarE - Z500
Fat e (INaE R 2 B - e EIIREET) - B HEA B R N TaR A
BAES AT+ R E - BRI - BRRERRES - RE S > BE) - RAF
T AFUEE - MRS AFERER o MIEEER K TREEH > TRt
BRAT o AETBRA - LB BEBRGEE - REHERT > RIEES < W
REBAHESAE(ES /UM ME - s AR SR (E S
LU NEE - PEERYe T R b TS - 22IETE - GRERR - R E -
Poiseh - BEehEs o SRR - BOEON 0 THEZAN - BA T
REFEIAZRE - HigZ/EH - BBE%E - DiE)] - ZEMNE - TH
Zt& - LEFE - HEERE - SEM M - S - S0 - 5
FolRAN o TERAT A > DARUZESR > [ - SR A A AL g > Mt
PR = 0A T Bl L o 2208 = R R IR R 2 i - ST 5A
o BERE  IOREEEZR > WLREM 2 IR A
EEEE o BT - AREEE - BURINIE - ZRERE - JEEE
BEAESTete o amATya T AE D TR SRR A ERT - e
H: FEEHER > EFEE > (REL - BHEXA  ZALEEA
R BIEfGRE - HERE  BAER > RERARE > WA -7

FhEFHEH AL > BaElF o B - RESGK -7 AE
HE ZAGR - SmEREAL > S JRREREH > R
5?7 N EESEG AT (B OFEEE) » BRIEIUK > BFE=5E - B
BEEZE/ UGS - S5mATH: “RIFTEF 2 BH RS
RER B EESER: Aaahe - ¥4 - 5HiERE - B4
R RWTGE o AR - EmATE . SR AR - 7
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BEE: ERE o EAEBN SR BRI LR W T o e
(EMIfesge) & EBIHE o7 meEii S EmaHE - k2%
R R ATER - S LB 7 sRATE . BEEEIEES - RF R -
BB E IR IEAGE - BRI AR 27 IR TT T 5
H: ‘SO ARZREE > QAT - CEEER © BIRLAS > n DU
oo GmbliE: WEES > SERIREL 7 Ml R E
MR - " mblZay - BT > BE =5 WERE bt U EBA
BEEE > ERITERE o BR O TEREHTE - SmEEEFNSRE: 5
A - FREK > EEE > KEEZE - Bl ALL > B -
HEM > HEVEF  HEHRIE RS H=558 0 WA
ANATEA - EmATRREER T (EFMA - AZBE > AEHES - RER
LE - IRATS Z At - BEEPER T T eRE - EERAIELE (I ST) -

Going more than nine hundred miles from there (i.e., Baluomogqili*°)
through a big forest in a western [direction, one] arrives in the kingdom
of Andaluo*'—in the region of Southern India.

The kingdom of Andaluo has a circumference of more than three thou-
sand miles. The great capital of the kingdom has a circumference of more
than twenty miles and is called Pingqiluo.#? The soil is fertile, and farm-
ing produces generous harvests. The seasons are hot, and the customs are
fierce and violent. The words and the intonation of the language are dif-
ferent from [those of] Central India, [but] as for the script, the rules are
generally the same. There are more than twenty monasteries and more
than three thousand monks. There are more than thirty deva-temples and
a huge number of heretics.

Flanking the city of Pingqiluo, not far away, is a big monastery with
multi-storeyed pagodas and terraces and [decorated] with endless carv-
ing. The divine appearance of the Buddha statues is as marvellous as a
craftsman [is able] to conceive. In front of the monastery is a stone stipa,
several hundred feet high and completely built by the Arhat Azheluo*3—
in the language of the Tang [this means:] “Who Is Moved.”

R IEERE | *bat-la"-mat-la-gji-li, Skt. Bhramaragiri, Chin. Heifeng g% “Black (or
Dark) Bee'.

ZEIEEE | *Panh-dat-la, Skt. Andhra.

HHEEE | *bejp-gji-la, Skt. *Vengira.

[u[748 | *?a-teiat-la, Skt. Acala, Chin. Suoxing FffT. Other scholars (e.g., Ji1985: 836, n. 1;
Mizutani 1999: 3, 250, 1. 1) reconstruct dcara (a@-Vear = xing {T), but as Vincent Tournier
has pointed out to me, the inscription of Buddhabhadra in Ajanta cave xxvI as well as
other epigraphic evidence help to restore the correct form of the name of this Arhat as
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To the southwest of the monastery of the Arhat “Who Is Moved” is
a stipa built by king Asoka. There the Tathagata formerly preached the
Dharma, displayed [his] great supernatural powers, and converted multi-
tudes of people.

Going more than twenty miles from the monastery of the Arhat “Who
Is Moved” towards the southwest, one arrives at a solitary mountain.
On the mountain ridge is a stupa [marking] the place where the Bod-
hisattva Chenna**—in the language of the Tang [this means] “Given by
a Child"—wrote the “Treatise of the Knowledge of Causes.”*> The Bod-
hisattva Chenna was converted*® and [received] the dyed robes after
the Buddha had left the world. [His] desire for wisdom was great, [and
his] intellectual power was profound and firm; [he] was compassionate

Acala. In Buddhabhadra’s inscription, he is called “Venerable Acala, a Sage ...” (sthavira-
calena munina), see Tournier 2020a: 206, 215-218. Returning to FT{7, Chinese xing 1T can
translate Indic words derived from either Vear (“to act, to do”) or Veal (“to move, to go”).
Corresponding with Acala, the a in the second syllable in Xuanzang’s name has to be short
because of the final stop (*tsiat), which excludes a reconstruction *acara (or *acala); but
the first syllable ([7] a / *?a), if we follow Xuanzang’s odd translation suoxing FiT{T, should
represent a long a of the Indic name since there is no sign of an alpha privative (a-) in the
Chinese translation of the name. I therefore propose *Acala as reconstruction for Xuan-
zang’s form of the name; his suoxing / *Acala may be based on a corrupt form of an original
Acala.

[ AR | *drin-na’, Skt. *Dinna via Pkt. (? or *dinna; abbreviated for Dignaga: see below),
Chin. Tongshou E #%. The form of the name as it is presented in most text recensions
which Ji and I follow, which adds tong # in the semantic rendering, is intriguing since the
transliteration only covers shou ¥ = dinna, “given,” as a participle of Vda (see e.g. Chuyao-
jing A 4%, T.212.610¢.27: Xuchenna ZH[# A = Sudinna). Ji (1985: 837, app. 2), suspects
that this is a confusion with Kumaralata / *Kumaralabdha (Tongshou # %) mentioned
in the third and the twelfth fascicles. Thus, one should probably follow here T. (and Xuan-
zang's Biography: T.2053.241b.15) and assume that the commentarial note originally only
had shou #%. The fact that Xuanzang goes on to use the transliteration rather than the
usual semantic form of the name seems to reflect a certain degree of uncertainty. Strangely
enough, Xuanzang’s translation of the Nyayamukha (see next note) gives the name of the
author as Dayulong KIgiFE, lit. “Naga of the Great Region.” Xuanzang’s own disciple Kuiji
%355, in his commentary to the Nyayamukha, Yinming-zhengli-menlun-shisiguolei-shu
HHIFEEEF T3 VUAE S8R, “Explanations about fourteen kinds of mistakes [with regard]
to the Hetuvidya-nyayamukha-sastra,” preserved in the Zhaocheng-jinzang 534 edi-
tion of the canon, confirms the full transliteration of the name (Mohechennajia JEE ][5
HPA | *ma-xa-drin-na-kia, "Mahadinnaga) and the translation Dayulong (cBETA edition,
A.1553.379b.7).

Yinming-lun R BH 3, Skt. Hetwvidya[-nyayamukha)-$astra, corresponding to Yinming-
zhengli-menlun K| HH 1 BH ' 4, translated by Xuanzang (T.1628) and again by Yijing
(T1629).

chengfeng 7K J&: normally used for being cultivated; see HDC, s.v.
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with the helpless world and considered spreading the teaching of the
Saint. [He] considered the words of the discipline of the knowledge of
causes*” [so] profound and with principles [so] broad [that] a student
with modest skills would have difficulty mastering [them]. Thus [he] went
into seclusion on a concealed ledge to discipline [his] mind and, soli-
tarily, [practice] contemplation, to look at the advantages and disadvan-
tages of writing [a treatise], and to examine the complicated and simple
[aspects] of the meaning [of his own text]. Then there was a shattering
sound in the ravine, mist and clouds changed colour, and the moun-
tain deity held the Bodhisattva Chenna up several hundred feet high
and exclaimed as follows: “Formerly the Buddha, the World-Honoured
One, guided the [living] beings skilfully and, with a compassionate mind,
expounded the ‘Treatise of the Knowledge of Causes, [which] sums up
the subtle wisdom and deeply investigates the profound words [of the
Dharma]. [When] the Tathagata [went] into extinction, [its] great mean-
ing*8 was lost; [but] now the Bodhisattva Chenna with [his] lasting merits
and wisdom has deeply understood the essential meaning of [what] the
Saint [said], and the discipline of logic will now again be spread.” Then
suddenly the Bodhisattva emitted a bright light [which] illuminated the
darkness. Thereupon, the king of the kingdom had a deep veneration
[for him], [and when he] saw the sign of the bright light [he] suspected
that [Chenna] had entered the [stage of ] diamond-contemplation,*® and
consequently asked the Bodhisattva to demonstrate the fruit of immortal-
ity.50 Chenna said: “I have entered contemplation in order to investigate,
and with a wish to explain, the profound siitra, aspiring to full enlighten-
ment,! rather than concern for the fruits of immortality” The king said:
“[But] the fruits of immortality are enjoyed by all the saints. To cut off the
desires of the three regions to penetrate the threefold wisdom, this is a
great matter—may [you] quickly achieve this!” Chenna then was pleased
with the king’s request, and [he] was just about to realise the sacred fruit

yinming zhi lun [RIHH 7 Z: as indicated by the particle zhi 2 between yinming KHH and

lun &, this term clearly does not refer to the title of the later work but to the more generic
discipline (lun) of logic (yinming).

a'ayi j(%, i.e., its essence or gist.

Jjingang-ding €| 7E, Skt. vajrasamadhi.

zheng wusheng-guo 55 ## 4 5 literally in a Buddhist sense “realizing the fruit of non-
(re)birth,” i.e., entering parinirvana.

zhengjue 1158, Skt. samyaksambodhi.
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of a non-learner.52 At that time the Bodhisattva “Delicate-Auspicious”>3
knew this, had pity on him, and wanted to give him a sign of admonish-
ment; so, with a snap of his fingers, [he] made [him] understand by telling
[him]: “What a pity! Why give up broad knowledge for narrow ambition;
follow the feeling of single goodness and abandon the wish to save [oth-
ers] at the same time! [If you] want to work for the benefit of [others],
[you] must transmit widely the Yujiashi-di-lun5* composed by the Bod-
hisattva Maitreya, guide students of later [periods], and cause truly great
benefits.” The Bodhisattva Chenna respectfully accepted the instructions
and paid [his] respects by a circumambulation. Then [he] concentrated
deeply and immersed [himself] in spreading the theory of logic. [Since
he] still feared that students were afraid of the subtleties of its text and
the simplicity of its words, [he] then took the great meaning and synthe-
sized [it] in simple words as the “Treatise of the Knowledge of Causes”
in order to instruct the slower learners. From then on [he] widely prop-
agated the grand achievements of the Yujia[shi-di-lun], and his followers
were known throughout the world.

Going more than one thousand miles from there in a southern [direc-
tion], through a forest wilderness, [one] arrives in the kingdom of Tuon-
ajiezhejia®—also called “Great Andaluo”>® in the region of South India.

The kingdom of Tuonajiezhejia has a circumference of more than six
thousand miles. Its great capital has a circumference of more than forty
miles. The land is fertile, and farming is prosperous. There is a lot of
wilderness and [only] a few settlements. The seasons are hot, and the
complexion of the people is slightly dark. [Their] character is fierce, [but
they] are fond of learning and skill. Monasteries stand close to each other,
[but they] are already neglected and in disrepair; only a few more than
twenty [of them] are preserved. There are more than one thousand monks
who mostly study the Dharma of the “Section of the Great Community”
(Mahasanghika nikaya). There are more than one hundred deva-temples,
and the heretics are really numerous.

On a mountain east of the city is the monastery Fuposhiluo®? (in the
language of the Tang, [this means] “Western Mountain”), and on a moun-

wuxue fEE2, Skt. asaiksa.

Miao-jixiang #D 5 #F, Skt. Mafijusri.

et s, Skt. Yogacarabhami-sastra.

BXACFREEN | *da-na*kiat-trejk-kia, “Dhanakataka.

Da-andaluo NZZ 2 #E.

FREEEAGE | "put-ba-giaj"-la, Skt. Pirvasaila, Chin. Dongshan B [1].
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tain west of the city is the monastery Afaluoshiluo®® (in the language of
the Tang [this means] “Eastern Mountain”). It was built for the Buddha
by a former king of the kingdom. [The king] regulated the river [with a
dam]5 in order to create a path and cut out®® the rock to erect pagodas
with long corridors and porches, poised on the rocks and connecting the
caves; spirits protect [them], and wise men travel [there] to stay. In the
thousand years after the extinction of the Buddha, each year one thou-
sand ordinary monks spent the rainy season retreat [there] together. On
the day [when] their rainy season retreat ended, they all had realised
arhatship and rose into the air by [their] supernatural powers and [flew]
away. After a thousand years, ordinary [monks] and saints®! [still] resided
[there] together. For the [last] one hundred years, no monks [lived there]
anymore. The mountain deities sometimes transform [themselves] into
jackals and wolves, and sometimes into apes, to terrify the travellers; and
for this reason, [the place] is desolated, and has no sangha.

To the south of the city, not far away, is a huge mountain [which] is the
place where the sastra-master Popifeijia? (in the language of the Tang,

fof (% 2 8458 | *Pa-bat-la-ciaj-la, Skt. Aparasaila, Chin. Xishan P (L]. Vincent Tournier

points out to me that in the inscriptions from Andhra the first part of the compound is
generally apara, with a single important exception (EIAD 55), where the monastic lin-
eage benefitting from the land-grant is called Avara(ddara)seliya. Xuanzang’s transcrip-
tion interestingly suggests avara (or, rather unlikely, abara).

ting B4. For this meaning see Zheng Sinong’s ¥ 5] £ commentary on Zhouli & 15
(Kaogong-ji & T3¢, Jiangren [©._A\), quoted by Zheng Xuan [\ 2: 2 > 58 B {5 > 55
11K > B EWEE - .. LI517KFE > ... “Ding: read as ‘ting is called the blocking of
the water by means of making a ditch like a stone wall ... in order to regulate the water ...”
Literally: “opened the mountain.” This description is very similar to that of the Bhrama-
ragiri monastery given before, in some cases even verbatim. As Vincent Tournier suggests
to me, this is interesting insofar as the foundation narrative which Xuanzang gives for
the Bhramaragiri monastery has king Satavahana construct the monastery for Nagarjuna.
As it is only Xuanzang connecting Nagarjuna to the Bhramaragiri monastery while most
of the evidence points to Andhra, is it possible that the legacy of the monastery of the
famous master was transferred from Andhra to another well-known monastery further to
the north?

fansheng F.BE. The number of 1000 years clearly points to a “standard” theory of decline
(see also the discussion below). It is not clear to me whether this is at all connected to the
1200 years period in the Mahameghasutra, and if so how. In this context it is interesting
that Xuanzang’s disciple Kuiji places Bhaviveka in the ninth century after the Buddha’s
parinirvana (T1695.24¢.20f.).

EMEIR AN / *ba-bji-buajh-géa, Skt. Bhaviveka, Chin. Qingbian J% ¥}. Here bian ¥, nor-
mally “debate” but also “to understand, to analyse,” is obviously taken in the sense of
discrimination etc. (= viveka; see PW, s.v.: “Untersuchung, Kritik, Priifung, richtige Unter-
scheidung, etc.”). Qing J seems to correspond to bhd in the sense of “to shine, to make
apparent.”



580

63

64
65
66
67
68

DEEG

[this means] “Clear-Debate”) dwells in the Asura-palace to wait until the
Bodhisattva Maitreya has reached Buddhahood.®3 The magnanimity of
the sastra-master was wide and broad, [his] high virtues profound; to
the outside [he] displayed the robes of the Sankhya,5* [but] inside [he]
spread the teaching of “Naga-Fierce,”5> [and when he] heard that the
Bodhisattva “Dharma-Protection”®® was propagating the teaching of the
Dharma in the kingdom of Magadha with several thousand disciples, [he]
longed for a discussion [with him], [and so] took his mendicant’s staff
and went [there]. [When he] arrived in the city of Bozhalié” and was told
that the Bodhisattva “Dharma-Protection” dwelt [near] the bodhi-tree,
the sastra-master ordered a follower: “Go to the bodhi-tree [where] the
Bodhisattva ‘Dharma-Protection’ is and tell [him] what I say: ‘The Bod-
hisattva is propagating the inherited teaching to lead [those] followers
[who have gone] astray, [and I] have modestly admired [your] virtues for
a long time [now], but [my] long-given vow has not yet been fulfilled,
[and I] therefore have to decline from paying [you] a visit of veneration.
[I] have sworn not to view the bodhi-tree in vain [but only] under the
condition, [that I] have attained the realization [of the ultimate goal]
and am called the teacher of gods and men.” The Bodhisattva “Dharma-
Protection” told the messenger: “The human world is like an illusion, and
body and life are floating; [since I] strive diligently all day long, [I] do not
have time for a discussion.” People and messages went forth and back,
[but] in the end, [they] did not meet. Then the sastra-master returned
to his country and pondered calmly, saying: “The Bodhisattva Maitreya
has not attained Buddhahood [yet]—who [can] solve my doubts?” [He]
recited the “Dharani of Compliance”®® in front of a statue of the Bodhi-

Malcolm Eckel compares the story of Bhaviveka with the well-known legend of Maha-
kasyapa waiting in the in the Kukkutapada mountain for the advent of Maitreya (1992:
13-15); for more details about this narrative, see Deeg 1999 and Tournier 2012, the latter
giving a detailed analysis of the Silao inscription, where the element of the Asura cave is,
however, missing completely; in this context Eckel rightly mentions other legends of visits
to the Asura caves (as found, for instance, in Xuanzang’s description of Rajagrha). I have
to thank Vincent Tournier for pointing out to me Eckel’s discussion of this narrative.
sengqu {812 | *sap-khia.

Longmeng HEff: Nagarjuna.

Hufa 3%, Skt. Dharmapala.

SRR [ *pa-tre:-li: Patali[putra).

Suixin-tuoluoni g, [ FEER T * Cittanuvyttidharani? The commentaries (Ji 1985: 846, n. 2;
Mizutani 1999: 3, 261, n. 2) give the title Mahakarunikacitta-dharani as an abbreviation
of a Qianshou-qianyan-Guanyin-dashi-dabeixin-tuoluoni T FTHE B & KL FE 48
JE, “Dharani of the Great Compassion of the Thousand-Armed and Thousand-Eyed Great



CHINESE REPORTS ABOUT BUDDHISM IN EARLY ANDHRA 581

69
70

71

sattva Avalokitesvara, and, for three years, abstained [from taking even]
a grain [of food and only] drank water. Only then did the Bodhisattva
Avalokitesvara show [his] subtle appearance and say to the sastra-master:
“What is [your] ambition?” [He] answered: “[I] wish to stay in this body
and await Maitreya!” The Bodhisattva Avalokitesvara said: “Human life
is [fraught with] dangers and is fragile, and the world is illusory; [you]
should practice perfect goodness, vow to be born in Dushiduo-heaven,°
respectfully ask for an audience there, and wait to be seen [by Maitreya]
as fast [as possible].” The sastra-master said: “{My] ambition cannot be
forced, [and my] mind cannot be changed.” The Bodhisattva said: “If that
is the case, [you] should go to the mountain south of the city of the king-
dom of Tuonajiezhejia where the spirit “Holder of the Diamond-Bolt"7°
[resides] and with the utmost sincerity continue to recite the “Dharani
of the Holder of the Diamond-Bolt,”* and [your] wish will be fulfilled.”
Thereupon the sastra-master went there and recited the [dharani]. After
three years [then] the god said [to him]: “What is it that he [who] strives
hard in such a way wishes?” The $astra-master said: “[I] wish to stay in
this body and await Maitreya. The Bodhisattva Avalokitesvara has sent
[me here] to ask: Are [you] now the spirit who [can] fulfil my wish?” Then
the spirit conveyed the secret [to him] telling [him]: “Inside of this rock
is an Asura-palace. [If you] bring forward [your] request according to the
method [which I tell you], the cliff will always open up. [When it] is open
go inside [and you] will be able to wait to encounter [Maitreya].” The
Sastra-master said: “[In] this obscure dwelling [one can]not see—how
can [I] know that the Buddha has arisen?” “Holder of the Diamond-Bolt”
said: “When] Maitreya comes into the world I will announce [it].” The
Sastra-master accepted this advice and continuously recited [the dha-

Master Avalokitesvara,” but I was neither able to verify the Sanskrit title nor find a dha-
rani with exactly this Chinese title. This title refers to one of the dharanis addressed to
Avalokitesvara, butitis not clear to which one; the most likely “candidate” is the Guanzizai-
pusa-(dafuduoli)-suixin-tuoluoni-jing ¥ H 1F T (15 W 25 ))& ) FE 28 JE 4% (Ta103),
translated by Zhitong %4 4% who worked at the Dazongchi-si ‘K 44$%F in Chang’an at
the same time as Xuanzang.

HL 2% | *to"si-ta: Tusita.

Zhijin'gang(-shen) 34 [ (H!), Skt. Vajradhara = Vajrapani; Xuanzang here—and else-
where (T.220.265¢.16, passim)—uses shen {H# as a term corresponding to yaksa (as sug-
gested to me by Vincent Tournier).

Zhijingang-tuoluoni ¥4 < [fl| FZ Z& JE: this is said to correspond to the Jingang-chang-
tuoluoni-jing <& |35 B 48 J& 4%, Skt. *Vajramantra-dharani (Ta345), translated by the
Gandharan monk She’najueduo, or rather its mantra-part.
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rani| with full concentration, and after another three years passed, with-
out deviating from is initial thoughts, [he] charmed a mustard seed”? and
[with it] struck the rockface of the cliff which split wide open. At that
time a crowd of hundreds of thousands” observed [this] and forgot to
return [home]; the sastra-master stepped through the gate and told the
crowd: “T have requested for a long time to [be able to] await Maitreya,
and with the protection of the spiritual beings, [my] great wish is now
fulfilled. [You] can enter this [cave now] and together [with me] see the
advent of the Buddha.” [When they] heard [this, they] were afraid, and no
one dared to walk through the gate, saying it was the cave of poisonous
snakes and [they] feared for their bodies and lives. [He] asked [them]
some more times, but only six people followed [him] and entered [the
cave]. The sastra-master turned and bade farewell to the crowd that was
then present, and calmly entered [the cave]. As soon as [he] had entered
the cliff closed again. [The people] in the crowd sighed and regretted
[their] former mistaken words.

Going more than one thousand miles from there in a southwestern
[direction, one] arrives in the kingdom of Zhuliye? (in the territory of
South India).

Except for what I give in the notes of my translation, I will skip here a discus-
sion of the narratives about the different Mahayana masters (Dinnaga, Bha-
viveka?) ascribed by Xuanzang to the region which would need more research
and space; but it is obvious that the report tries to show that Mahayana has
been flourishing in Andhra / Andaluo ZE#£5¢ | *?an*-dat-la.
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zhou jiezi I ¥~ Mizutani 1999: 3, 261, n. 4, points out that mustard seeds are frequently
used in esoteric contexts, and that in Amoghavajra’s Jingangding-jing-dayujia-mimi-xindi-
famen-yijue I THLE A F A o AP Fe 5 (Mizutani uses the abbreviated title
Jingangding-jing-yijue < M| THZX #5 54) a similar episode is reported for a bhadanta—
Mizutani wrongly claims that this is Nagarjuna—from Central India who goes to South
India and opens an iron stipa with a sutra inside by hitting the closed doors with seven
mustard seeds (T.1798.808a.26-808b.14).

baigianwanzhong 5 T &5 & taken literally this would mean “ten billion,” but obviously
stands for a very large crowd, wanzhong £ % meaning exactly that.

ZRAIEE | *teud-li*jia, Skt. *Colya [ *Culya | Coliya; Vincent Tournier reminds me that only
this last form of the name is attested, for instance in Pala inscriptions.

One could add Nagarjuna who is mentioned in the description of the kingdom of Qiao-
saluo f5[iEZE | Kosala further north and is, according to Xuanzang, protected by the king
Suoduopohe %22 %251 | *Satavaha(na). More recent scholarship has located Nagarjuna
in a Mahasanghika environment in Andhra; see Walser 2005: 59-65, and particularly Ollett
2018: 453—466.
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Xuanzang divides the wider region into Andhra and Great Andhra / Da-
andaluo K%/ Z2 % or Tuonajiezhejia SXALFSELA | *da-na’-kiat-tre;jk-kia, which
can be reconstructed as *Dhanakataka and corresponds to Skt. Dhanyakataka
(and its variants)?® in the Indian sources.”” He gives the name of the capital
of Andhra as Pinggiluo #i & ZE | *bejn-gji-la, Skt. *Vengi(pu)ra.”® He describes
the capital of Dhanyakataka / Greater Andhra but does not mention the name,
perhaps because he takes the name of the capital for the name of the kingdom.

It is striking that neither the Satavahana nor the Iksvaku dynasty are men-
tioned, although Xuanzang—as does Yijing”®—knows a king named Satava-
hana as the protector of Nagarjuna.8° Very likely, a king called Satavaha(na) had
already been connected to Nagarjuna®! and a region more to the north (Xuan-
zang'’s Kosala in the north-western Deccan) rather than with the specific region
of Andhra.82

According to Xuanzang the situation of Buddhism in both regions was quite
different. Andhra proper, on the one hand, had more than twenty monaster-
ies with three thousand monks—Xuanzang, against his descriptive habit, does
not give any nikaya affiliation—and a very prominent monastery associated
with the Arhat Acala, as well as a strong presence of heretics (more than thirty

76  Itshould be noted that the syllable na i} / *na in Xuanzang’s transcription of the toponym
cannot stand for Skt. nya or Middle Indo-Aryan 7ia in the inscriptions; see also Mizutani
1999: 3, 254, 1. 1. For the sake of clarity, I will use the proper Sanskrit form of the name.

77  Forthe capital of the Andhras in the 1st century, see Ray 1986: 35 and Mabbett 1993; on the
identification with Amaravati, see Ray 1986: 77, or more specifically with Dharanikota, a
site west of Amaravati on the southern bank of the Krishna, see Shimada 2013: 36 (map 3),
38.

78  Excavated and identified as the archaeological site of Peddavegi, between the Krishna and
Godavari rivers about 10 km north of Eluru, with a relatively late earliest stratum dated to
the 4th / 5th cent. (Subramanian 1932 [1989]: 118; Sarma 2002). Interestingly, Xuanzang
does not transcribe the aksara pu- (in -pura), although there are enough examples where
he does so in a regular way as buluo #i4E | *po™la (e.g. Sithhapura, Anandapura, etc.). One
can only speculate that the form of the toponym he encountered had lost the plosive p
(Mizutani 1999: 3, 249, n. 3, quotes Telugu *verigiura). See also Mizutani 1999: 3, 249, n. 2
and Ji 1985: 835, n. 2.

79  T.2125.227ca3ff.: Suoduopohanna %226 2 E7[S; the personal name is given as Shiyindejia
T E {50 / *dzi-jin-tak-kéa, which Lévi (1936:107) reconstructed as Jantaka. In whichever
way this transcription is reconstructed, it does not correspond to the name of any Satava-
hana ruler; Walser (2005: 63) has interpreted this name, not very convincingly, as a Chinese
transcription of Dhanya[ka]taka.

80  T.2087.929a.25ff.

81  Thisisreflected in the famous Sufyllekha, “Letter to a Friend,” allegedly written by Nagar-
juna to a Satavahana king. Cf. Dietz 1984: 18—30.

82  For the “chronology” of the name Andhra, see Ray 1986: 173-174.
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temples). Dhanyakataka, on the other hand, had many deserted monasteries,
only twenty populated with a thousand monks belonging to the Mahasanghika
nikaya,33 and more than one hundred temples of heretics. Xuanzang also paints
a scenario of the decay of the sarnigha in a chronology of decline which mir-
rors the more traditional narrative of the decline of the Dharma.8* The record
here seems to imply that Buddhism was more in decline in the southern part
of the wider Andhra region, in Xuanzang’s “Great Andhra’—the epithet still
memorializing its former glory—or Dhanyakataka in the first half of the sev-
enth century.

Although the Mahasanghika community as such is not attested in the epi-
graphic record of the regions, several groups are attested which are understood,
in literary sources, as stemming from the Mahasanghikas.®5 In the *Samaya-
bhedoparacanacakra, the *Sariputraparipyccha, the Pali commentary to the
Kathavatthu,86 and Bhaviveka's Tarkajvala,8” the Mahasanghikas are said to

83  Xuanzang’s biography at the same time relativizes and confirms this negative depiction
when it describes Xuanzang’s activities in the region (T.2053.241b.27ff.): 72 fifi £ H
BfE > —HERELE > ZRERFIHD B AR = JRBTNEE A
B E (IRAL RZERE) Fi o BONROARNSE RSReE®R - BEER >
{718 B3 o “The Dharma master met two monks in this kingdom, one called Su-
bhuti and the other called Starya; [both of them] excelled in expounding the Tripitaka of
the Mahasanghikas, and therefore the Dharma master stayed several months, studied the
*Mulabhidharma and other sastras of the Mahasanghikas, and they learned the Mahayana
sastras from the Dharma master, and thereupon [they] agreed to make pilgrimages to the
sacred places together.”

84  Duringthe1ooo years, monks still attain arhatship; in the subsequent (unspecified) period
a functioning sarigha is existent, but in the last hundred years the monasteries have been
abandoned. It is not clear which chronology Xuanzang adhered to: in his description of
Kusinagara he states that different “schools” give different number of years between the
parinirvana and the time of his journey (T.2087.903b.24—27): H /28 » ZHILEF -
KT HGF HETZHGRF o TAHGT  NzCB@hE > R
JT4E ° “[As for the time] between [now] and the nirvana of the Buddha, the nikayas
have different views, either [giving] 1200 years or 1300 years or 1500 years or more than
900 years [but] not yet a complete 1000 years.” See also Ji 1985: 542, n. 3; Matsumura 1997:
62—63 and 65. But it can be concluded from this passage that more than 1000 +100 years
should have passed after the Buddha’s parinirvana, either 1200, 1300 or 1500 years. This
and other indications suggest that Xuanzang believed—probably in accordance with the
1000-years saddharma-|zhengfa 1F;% timetable of the Abhidharmamahavibhasa (Nattier
1991: 42—46)—himself to be living during the period of the xiangfa {§% or *pratiripaka-
dharma.

85  On Buddhist nikayas attested in the epigraphy of the Andhra region, see Tournier 2023
and, focusing on Kanaganahalli, Tournier 2020b.

86  The author of the Kathavatthu-atthakatha counts the Pubbaseliyas and Aparaseliyas
among the four “Andhaka” schools, see Kieffer-Piilz in this volume, p. 529.

87 See Tournier 2017: 30—33.
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have split into different subgroups. It is not surprising that Xuanzang, who
himself undertook the third translation of the *Samayabhedoparacanacakra
(Yibuzong-lunlun S 57 ¥ 5, T.2031), refers to two of these subgroups, the
Parvasaila (Fuposhiluo #52£244% | *put-ba-ciaj*-la, Chin. Dongshan 5 ([1) and
the Aparasaila (Afaluoshiluo [ {28 2426 | *Pa-bat-la-ciaj"-la, Chin. Xishan 75
L11),%8 a situation also confirmed by the epigraphic evidence.

Overall, Xuanzang’s report implies a shift of the political and religious cen-
tres from the area around the banks of the Krishna River to the Godavari
River.89 The fact that the new capital Vengipura was located inland between
the two rivers may indicate a decline of economic activities along the coastline
and, on a larger scale, across the Gulf of Bengal. But the consolidation of such
a conclusion needs the support of other sources.

Appendix: Note on Andhra in Old Uyghur Sources (by Peter Zieme)

Some data about Andhra were known to the Old Uyghurs through their transla-
tion of the Biography of Xuanzang. The region’s term is *ntr’vy$“ay’ which goes
back to Sanskrit *andhra-visaya “Andhra-Land”, i.e., the country of Andhra.90
Another Old Uyghur source is a text preserved in Sogdian script.®! There are
two leaves of the same manuscript both with recto and verso but the connec-
tion of the two leaves is not very clear. In one of the two fragments, the name
of Andhra is given as ‘ntryv’s, reconstructed from two occurrences (one attest-
ing to the beginning of the word, the other, to the end);?2 this can be explained
as andhravasa, where vasa is “living place or settlement,” in which case one
Uyghur writer would have used visaya, another one chosen vasa.

88  These two transcriptional terms are only used in Xuanzang’s record and in his biog-
raphy; in his translation of the *Samayabhedoparacanacakra he distinguishes between
the “Western” and the “Northern Mountain” (T.203115b.4ff. and 16a.21), while Para-
martha’s translation has the distinction between the “Western” and “Eastern Mountain”
(T.2032.17¢.8). On the different schemes of dividing the nikayas, see Bareau 1955 (particu-
larly pp. 99103 on the Parvasailas and pp. 104-105 on the Aparasailas) and, more recently
and in greater detail, Tournier 2017: 32—37.

89  This seems to be confirmed by the epigraphic evidence for the period following Satava-
hana and the Iksvaku rule, from the Salankayanas to the Visnukundins, the latter ruling
until some decades before Xuanzang’s stay in India. For the Salankayanas, see Emmanuel
Francis’ paper in this volume, and for the Visnukundins, see Sankaranarayanan 1977 and
Tournier 2018.

go  Toalster 1977: 36.

91  Fedakér (Mik 111193 (T 11 D 118) [Fedakér No. 10]; Mainz 38 (T 1v Usiip 4) [Fedakar No.1]).

92  Wilkens (2021: 53a) takes antrivas as a mistake for antravisay.
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Here, I summarize the results of a new examination of the fragmentary
manuscript.93 As far as it can be reconstructed, the story runs as follows. On
the first leaf, Andhra and its inhabitants are mentioned. The people there
were sinful and attached to klesas. As there was no Buddha,®* people suffered
immensely. Some saints (rsi) went out for help. They encountered somebody
who taught excellent verses. Unfortunately, only traces of words are visible, but
the final phrase can be restored as “one should give up not doing good deeds.”
On the verso side of the first leaf, one reads: “The saints became very joyful,
they gave up bad deeds and sins. They escaped the teachers (!). They returned
to theirhome in Andhra. The people could get rid of their sins and later entered
the order (...)”

The second leaf mentions first “princes as numerous as the sands of the
Ganges (...) they saw the Buddha. [...] they praised. After finishing the praises,
they asked to obtain the dharmacakra [...]." On the verso side of the leaf: [...]
emitted great brightness, thousands of Buddhas [...] all emitted rays of light
from beneath the hell up to the akanisthabhavana heaven. [ ...] they saw twelve
(?) monks in the great community [...].”

Thus, we are dealing with an unknown account of how people of Andhra
were rescued from their sins in a Buddha-less time. Seishi Karashima¥ affirmed
to me that in the existing Buddhist literature about Andhra no similar account
can be found (but see above). Further research may uncover a similar narrative
but, in any case, these two leaves are a precious trace of an exemplary story of
how Buddhism was introduced into the country of Andhra.

Abbreviations

cpD Critical Pali Dictonary (electronic version at https://cpd.uni-koeln.de)
HDC Hanyu-dacidian

PW  Petersburg Worterbuch

T. Taisho-shinshii-daizokyo (edition CBETA 2014)

93  Zieme (unpublished).

94  Cf “a Buddha-less world” (wufo shijie £ {3 { 57) explained in some sitras, e.g. the
Dasheng-daji-dizang-shilun-jing K 3 K 58 b, i + ¥ 4% (T.411.721c7, etc.). See Zhiru
2007: 30, 48, 296.

95  I'would like to express my gratitude for his help.
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